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NOTE.

Advantage has been taken of the issue of the
Fourth Edition to include a fresh chapter on * Vedanta in
Daily Lite” by Swami Abhedananda, the well-known dis-
.ciple of Swami Vivekananda.

June 1921. The Publishers

PREFACE TO THE SECOND EDITION.

In issuing a Second Edition of *‘ Aspects of the
Vedanta,” the putlishers have taken the opportunity to
make the collection of Essays on the Vedanta more com-
prehensive by the addition of the following papers :—Ethics
of the Vedanta by Rao Bahadur Vasudeva J. Kirtikar;
“The Philosophy of the Vedanta by Dr. Paul Deussen ; The
Vedanta Philosophy by Swami Vivekananda; and .tbe
Vedanta toward all Religions by Swami Abhedananda.

PREFACE TO THE FIRST EDITION.

Many of the papers collected together in this volume
-originally appeared in the Bralmavadin and in the Indin
Review, while some otliers were delivered as lectures or
written as papers by the gentlemen under whose names
‘they appear. They have not been arranged with a view
“to ady completeness of presentation, but it is hoped that
the various aspects .of the subject presented herein will
stimulate the reader to an appreciation and study of the
eternal principles of the Vedanta,

The publishers desire to express their obligations to
Mr. M. C. Alasingaperumil, Proprietor of the Drahma-
vadin, for having kindly permitted several of the articles
frem his journal to appear in this volame. :
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THE VEDANTA—SOME REASONS
FOR ITS STUDY-*

By MRr. N. VYTHINATHA ATYAR, nLA.

s> HE Vedanta has been described as being both a

l philosophy and a religion. And it has been thought

§ that this combination of the two into one marks a
Jow stage of civilization. But any sharp separation of the
one from the other is logically impossible ; and if these
stand united in the Vedanta, it is because the two are so
intimately connected, that we cannot possibly investigate
the one without being inevitably drawn into the other.
) Philosophy is the science of sciences ; its subject-matter is
o | the whole range of scientific phenomena ; and its aim is to
f‘ combine all these into a consistent whole, to dive deep into
' the verities underlying them and to decide upon the Iirst
Principles which form the bases of scientific certainty.
Thus Philosophy is necessarily drawn into the problems of

. ultimate realities, their nature, origin and mutual relations.
Tt is the handmaid of science, for science depends for the
justification of jts methods and of its premises upon philo-
; sophy. It is also the twin-sister of religion, for in giving
a verdict on the foundations of science, it decides the
nature and scope of religion as well. The question of the
origin of the world and of its phenomena i3 only another
form of the question regarding the existence and nature of

*A lecture delivered to the Presidency College Literary
Society by (he late Mr. N, Vythinatha Aiyar, M.A.
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its Creator, be it a blind force in independent control of
the force-manifestations in the perpetual stream of causa-
tion, into which science has resolved and is resolving the
march of cosmic events ; or be that Creator of the world
an intelligent, omnipotent, and benevolent Being, who is
immanent in the world, or who watches and controls its
process from the outside. The philosophy of the pheno-
menal cosmog, of its nature and origin, leads us unavoid-
ably to the regions of religion, and the inherent connection
between cosmic facts and events on the one hand and their
metaphysical explanation and divine origin on the other
acconnts for the daal character of Vedantism.

It may be thought that we of the ninetcenth century,
enriched as we are with the intellectual barvest of so many
ages can do better than go back to the thoughts of the
primitive minds of India. Our intellectual inheritance is
the ever-growing aceumulation of the mental activity of
many centuries and of more than one continent. We are
masters of the distilled knowledge of thousands of genera-
tions, of which each has sat in judgment over its inherit-
ance from the past and has passed that inheritance through
the searching crucible of intellectual eriticism. Physical
science was literally unknown to the thinker of the
Vedanta ; and a reasoved concatenation of the facts and
doings of nature was not theirs. They had not therefore
that discipline of the intellect which comes of our logical
search into the ways of nature; and it may be asked
whether we are to sit at the feet of the antiquated Rishis
of the Vedic times, while our intellect has received such

. training and while we are in possession of such stores of
reasoned knowledge.

But a deeper investigation into the nature of the
fintian mind on the one liand and of the problems here
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up for solution on the other cannot but give us
@ pause in this fancied pride of intellectual growth, The
province of Reason is not unlimited and illimitable ; and
even within its legitimate sphere, its sway is not absolute.:
The whole body of classified and well-arranged facts, in
their particular or in their generalised form, and the
whole body of inferences from those facts, or briefly, what
we call science is confined to human experience; that
is, to the interpretation by the subjective mind of the
perennial currents of sensations and ideas. - Our reasoned
knowledge is limited to the contents of our minds, and to!
the sphere of our consciousness. It is true that of these
<contents of our minds we project more than one-half into
the imagined void which we conceive to lie outside our con~
sciousness. We erect the material world upon the basis,
-one may say, of our mental states. But in apy view we
may take of the scope of reason, it must he granted that
the mind is ever making irrational leaps into the unknown
which lies beyond the province. of reason and of science.
There are also phenomena, mental and volitional, which are
altra-rational or irrational if you please, which, as pheno-
mena must be amenable to scientific enquiry, but asirra-
dional, break loose from  the legitimate moorings of science.
At the one extreme stands the well-ordered science of
«objective nature, and at the other, the apparently chaotie
phenomena with which the name of metaphysics is con-
nected. The external warld of nature is observed and exa-
mined ; its several aspects arve abstracted; and there arises
the hieravchy of the sciences. And these same experiences
whea looked at from thelr subjective side melt away into
Bensations and ideas, and reason is irresistibly led to furnish
them with a substantial basis in the eternal realities of
Molaphysies. In building up the elaborate system of the

L
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ohjective sciences, the material world is assumed as &
reality ; and this reality glares us in the face in the:
machinery of modern eivilisation, and its social and politi-—
cal movements. DBut these same phenomena, so vast in
their multiplicity, ave all contained in some mysterious-.
fashion within the four corners of the human mind. Reason
is the name given to but a change in the form of the pre-
sentation of the contents of the mind. * The sciences are-
all of them but emanations from the contact of the mystery
known as the human mind with the metaphysical entity
which has been supposed to stand outside the mind and
contra-distinguished from it. Thus, for our reasoned know-
ledge a metaphysical basis at each one of its liinits is-
required. It is connected on the one hand with an unknown
but assumed matter and on the other with an equally
unknown and unknowable mind. Its vision abuts on every
side on metaphysical pre-suppositions which go under the-
several names of matter, mind, causation, space, &e.

These metaphysical realities or assumptions are thus.
required to round off the dominion proper of veason and
gcience. And we should also remember that all our boasted
intellectual advance is as nothing in regard to them. They
now stand and have always stood, outside the pale of what
we oxdinarily understand by the term knowledge. Theblaze
of intellectual light that has grown in intensity and depth
with the progress of civilization has been strictly confined to-
this side of the impenetrable veil drawn over metaphysical
entities. All that reason has done in regard fo what lies.
or may lie outside the range of sense-perception is only this.
_the declaration that it is unreachable by sense and that
it is hence unkmowable. Of what lies thus beyond the
reach of reason, even existence, it may be thought, cannot
be rightly predicated. But Spencer and Huxley, while con~



..

fessing to the impotency of reason to penetrate into the
wecesses of the eternal realities of the universe, will not yet
push their agnosticism so far as to deny even their reality.
“ Though as knowledge approaches its culmination” says
Spencer, “ every unaccountable and seemingly supernatural
fact is brought into the category of facts that are account-
-able and natural; yet, at the same time, all accountable
and natural facts are proved in their ultimate genesis un-
-accountable and supernatural.”

Now philosophy ventures to pry into what is thus
:sereened off from our empirical vision. The empiricist re-
solves all knowledge into” sensations, and this leads him
logically to agnosticism. If we accept that our knowledge
is limited to what is revealed to our mind in its commerce
with the external world ; if we confine our vision, as the
-empiricists do, to the knowable revealed to the pereeiving
mind through the agency of the senses, then indeed should
we declare that the ‘ultra-sensual region claimed as its
peculiar sphere by metaphysics is impassably shut off from
s ; agnosticism proclaims this and this alone; its dogma,
is that the sphere of knowledge is limited to the world of |
sense-perception ; and that non-knowledge or ignorance is
ithe right frame of mind in regard to what lies or may lie
‘beyond that world of sense-perception. But there is one
important fact that empiricism seems o ignorve. Science
under its .guidance has hrought or trics to bring within itg
sphere, the whole range of phenomena, physical and psy-
«chical, and its grasp of the physical half of the pheno-~
menal .cosmes is thorough-going and secure ; but its work i
regard to the other half of its subject-matter—the psychi-
eal g ngt equally exhaustive., It does not seem to have
Y€1 a -comprehension of the whole range of psychical
Phenomena, A, 3 is exactly that portion of these piie-

/
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ena which it ignores, or of which its view is half-heart-
ed and halting, that is of the utmost importance to man.
Among the phenomena most characteristic of man are his.
religions convictions and beliefs. These with his ideas re--
garding his moral responsibility fill no small space of his.
life. Inno country and in respect of no nation can it be-
said that these plienomena relating to religion and moral-
ity are insignificant or that they are unimportant. They
oceupy not only much of the time and attention of alli
nations, including those who are the most ecivilised, but
exercise also a cousiderable amount of influence over their
conduct through life, as soms, fathers, citizens, &e. It
should not be supposed that in modern times the influence-
of religion has waned. It may be that the fire of the
Inquisition and the slaughter of the Crusades have dis-
appeared ; and in Indiathe cruel pike may have forgotten
its function. Our age has learnt to be tolerant in matters.
of religion, but not thereby to lose sight of the existence-
of a craving for something other than empiricism and its
teachings. These moral and religious phenomena have-
changed their form of external manifestation, but their
springs in our innermost nature yet run fresh and full,
And these inherent tendencies that draw us towards the
supersensual now act mainly upon the ethical side of our-
nature. Their force is now strong as ever, but it is felt
mostly in the shaping of our social deportment. The ex-
tended vision of modern times has served to extend the
sphere as well of our ethical sympathies. .

Now it is this-side of our nature, these religio-ethicalf
phenomena so strikingly present in us and so potent over
our feelings and actions, that modern cwplricism has failed
adequately to grapple with. If science is to take under its

wings the whole yarge of phefiomena falling within ous



observation, the neglect by it of these is by no means
Justifiable. Tt is not a scientific explanation of the ethical
side of man simply to state its psychological origin and
development. Qur conscience may have come into exist-
cnce in the particular manner described by the empirical
moralists ; our religious instincts aud beliefs may have
been developed out of some of the primitive elements in
our nature as the sociologists assert. But the question of
their growth is not the question of their authority. And
there is the further question of the nature and origin of
those primitive instinets themselves from which our notions |
on religion and ethics are said to have gprung up. It is
here that modern science has failed in its mission ; and it
is exactly heve that the metaphysician comes in with his
ultra-physical data to emancipate the Scientific Reason
which stands entangled in the meshes of First Principles
and primitive instinets,

It should not he supposed that in going back fo the
Vedic times of India for a solution of these metaphysical
Problems, we are seeking refuge in darkness from light.
The thoughts of our ancients have lost nona of their wisdom
and weight because of their antiquity. It is not simply
because, as has been pointed out above, these thoughts
refer to a department of our nature on which modern
8cience has not and cannot shed any light that was not
within the reach of the ancient sages. This is true no
doubt. But there is a stronger reason for this search into
the past than this mere lack of advance in metaphysics
since the days of our Upanishads. It is that the sages of
ancient India have brought to bear upon these guestions an
acuteness an( strength of intellect which 1s suvprising in
18elf and is almost unequalled even by the foremost of

medern mings, You should not suppose that I am gssert
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a mythical impossibility in claiming for the ancient
India as o vigour of intellectual perception matchless in its
degree. There has been immense progress, indeed, since
their time. But this progress has not been in the perspi-
cuity of intellectual comprehension. “The secrets of the
universe have indeed been plumbed, and with the know-
ledge so obtained, man has turned the world into a vast
workshop where all the powers of nature work submissively
in bondage to supply his wants.” The almost universal
tendency has been to regard the intellectual factor as the
ruling and dominant one in ihe advance made by modern
mations. But quite recently attention has been directed to
a comparison of the average intellectual development in the
old civilizations, with the average mental development under
modern civilization ; and the result of this comparison is
found to be against the latter, Although Western
civilization of recent centuries has * developed a strength,
a maguoificence and an undoubted promise which over-
shadows the fame and the achievement’ of the civiliza-
tions of ancient Greece and Rome, “the fuller knowledge
and the more accurate methods of research and examina-
tion of our own time,” says Mr. Benjamin Kidd, “bave
only tended to confirm the view, that in average mental
development, the moderns are not the superiors, but the
jnferiors of those ancient people who have so completely
dropped out of the human struggle for existence. Judged
by the standard of intellectual development alone, we of
the modern European races who seem to have been so
unmistakably marked out by the operation of the law of
natural seleetion to play a oomxmudm part in the history
of the world, have, in faet, no claim whatever to consider
ourselves as in advance of ancient Greeks, all the extra-
ordizary progress and powers of the modern world notwith-
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ing. The marvellous accomplishments of modern
<civilization are not the colossal products of individual minds
amongst us: they are all the results of small aceumula-
tions of knowledge slowly and painfully made and added to
by many minds through an indefinite number of genera-
tions in the past, every addition to this store of knowledge
affording still greater facilities for further additions. It
must not be assumed, even of the minds that have from
time to time made considerable additions to this common
stock of accumulated knowledge, that they have been sepa-
rated from the general average or from the minds of other
rvaces of men of lower social development, hy the immense
intellectual interval which each achievement standing
by itself would seem to imply.” The great strides
of modern civilization have been the products of the time
rather than of individuals. Bven those nations which are
generally styled the lower races do not appear to be lower
than the so-called higher races in point of mere intellectual
power. This applies to the Maories of New Zealand as
much as to the natives of this country. Of our country-
men, Mr. Benjamin Kidd, from whose remarkable book
on Social Evolution T have already quoted, says: * These
‘matives have proved themselves the rivals of Europeans in
Euvopean branches of learning. TIndian and Burmese stu-
dents who have come to Koglaad to be trained for the
legal and other professions have proved themselves not
“the inferiors of their European colleagues; and they
have, from tine to time, equalled and even surpassed the

best: Baglish  students against whom they have been
matched,”

If this be the

to tl . iy ;
i ‘;: degenerate race now inhabiting Tndia, degene-
8 : : AT
through centuries of Moslem invasions and anarchy ,

verdict of modern seience even in regard

'



=~

ASPECTS OF THE VEDANTA I [

Ty

what necessity is there to press the argument in favour of”
the intellectual greatness of the ancient authors of Indian:
metaphysics ? And as in the region of ultra-sensuous per-
ception, modern researches have proved ineflicient and
ineffectual, and as in consequence the perception of truth

~ depends necessarily upon our innate powers, it stands to-

veason that the philosophical thoughts of the ancients,.
endowed as they were with an extraordinary acuteness of
mental vision, may be studied to advantage even after the
lapse of so many centuries.

What is this philosophy and this metaphysics to which
go much importance is here attached ? This high estimate-
of its value should not be imagined to be due, in any the
Jeast extent, to the unconscious predilection in us for what
belongs to our country. Orieatal scholars enjoying a wide:
reputation and accepted as undoubted authorities on the
subject are unanimous in their praise of the Vedanta as a
philosophy. Professor Max Muller’s views on the subject
are too well-known to need repetition here. In his lectures
on the Vedanta, he says, for instance : “Such speculations .
are apt to make us feel giddy ; but whatever we may think
about them they show at all events to what a height Indian.
philosophy had risen in its patient elimb from peak to peal, .
and how strong its lungs must bave been to be able to-
breathe in such an atmosphere.”” *The system of the
Vedanta,” says Protessor Deussen, “ a5 founded upon the
Upanishads and Vedanta Sutras and accompanied by
Sankara’s Commentaries upon them,—equal in rank to-
Plato and Kant—is one of the most valuable products of
the genius of mankind in its search for the eternal truth.”
And it is not too much to claim the right at least to a res-
pectful hearing for that which has evoked such feelings-

fiom European savaits.
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As a philosophy, the Vedanta inquires into the ulti-
_mate bases of phenomen; We interpret the material world
and the world of mind, so mysteriously joined to our:
bodies, through our sense impressions. Matter is to us;
coloured ; its sounds are caught by our ears; we perceive-\
its surface as hot or cold, rough or smooth, plane or spheri- ':.,\
cal; and we enjoy its smell and tastes. The forces that |
sway matter, both molar and molecular, we ponder and '
study. Ta these and other ways we g\:apple with the mate-
rial world with the senses as our instruments, and it is.
through these alone that we can reach the world. Now
the question arises as to the existence of a something be--
hind these attributes, as the substratum, of which colours,“
sounds, smells, tastes, etc., are but appendages and.
belongings.  This substratum, if it exists, cannot be:
known through sense-impressions, For then it will
become a colour, a sound, a taste, ete, and thus will
be hrought down to the category of attributes. The
Vedanta declares therefore that the eoternal cannot be
known through the transient. 'This eternal substratum of.
the world, not thus accessible to our senses, we yet believe
to exist. We may go the whole way with the philosopher
who would resolve all our knowledge into sensations: it
may be a matter of rational conviction to usthat what is.
inaccessible to the senses must necessarily be beyond the-
sphere of knowledge. And it is but reasonable to say that
We are not entitled to speak of what is unknown and
unknowable.  Yet the conviction of the existence of a.
material i3 too strong to be got rid of by such arguments
cogent though they appear to be when looked at from the
an.alytical point of view. It is insufficient to say that the
mind .has built up a world of its own from the materialy
supplied to it by the senses. The repeated experience « of
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-Sensations by us in particular groups and in particular
‘8uccessions, it has been said, explains the growth in us of
material objects and their orderly arrangement. But
“whence this possibility of experiencing them repeatedly ?
Why should the same group of sensations recur to us and
to others in any particular order or arrangement? Why
this perdurability among the groups of number of sensa-
‘tions ? A material object is not simply the summation of a
number of sensations. These sensations are permanently
‘bound up together into inseparable bundles. What is the
-explanation of this permanent bond among these attributes
-of matter ? Is there a nucleus corresponding to our idea
of maiter around which these experienced attributes
cohere ? Or,isit the mere play of fancy to ascribe to
‘them a permanency which does not belong to them?

Here is a question before which science along with
‘reason stands discomfited and spell-bound; and in despair,
it wonld destroy and deny what it cannot comprehend.
The perceiving mind is no less mysterious than the per-
ceived matter; and Nihilism has solved the mystery by
destroying the former as well as the latter. The existenee
of these mysteries both in the sphere of sensations and in
the external world does not in the least affect the practical
-concerns of life. 'The objects continue to be what they are
-and continue to serve the usual purposes of life even
though we may be unable to comprehend - their innermost
texture. They may be but airy combinations of sensations,
tangible to the muscular sense, eoloured to the vision and
70 on. Or they may he substantial realities of which these
-attributes are only the outside varnish. So also in regard
to our minds. There may be nothing in the background
of our consciousness corresponding to our motion of mind
~and gelf. The I of our conviction may be an illusion built
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0 logical basis. The fleeting experiences of the mind
have, it is true, a bond of union, which bond is a mystery
unsolyed by sense-experience and rationalism. Here also
what is insoluble has been destroyed and the Gordian Knot {
has been cut by an easy process. Butthese ghosts of a
material world and a mental world cannot be so readily‘
allayed. Nor can we rest satisfied even with a simple
negation with the possibility of knowing them.The Vedantic |

philosophy fully recognizes this element of permanency.in |
our ~pé}chological structure of a 1nate}_‘igl world and of a il
‘fmexiltawl world. To the kuowiedge of these two depattments
of experience resolvable into sensations we have to add the
notion of permanency. The attributes of matter are-
permanently bundled up together in various ways; and so
also the attributes of mind. And whatever explanation
may be attempted of this notion of permanency as due to
variations in our experiences, such an explanation cannot do
away with the fact. A residunm there is, all must admit,
which sensations do not and cannot account for ;and of this
residuum, Western philosophy does not seem to have attain-
ed to a clear vision. It has either to rest contented with the
assumption of gross material world as present to our
ordinary vision or it has destroved it completely. It has
not sifted its contents with care and laid firm hold of their
ultimate meaning. Hyen Mill, whose analysis of matter ig
80 steiking' and acute, did not see that the permanency or
Perdurability which he assertod as the residual factor both
in hig analysis of matter and of mind, required a fullep
recoguition as an ultimate element in the philosophy of
Pereeption than he was willing to accord to it. This ele-
:;edmi u‘)ftl?:rmanency in the materia} world (.)l' perception
ol UItimatnmfZl:tta! ‘V('Ol‘l(.] of sel.f-consmousr.less 18 set up ag
® fact of philosophical analysis by the Vedag-
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. tins; and they call it Mula prakriti ov Maye. The term
Maya has no doubt come to mean illusion; but this was
‘1ot its meaning in the text of the Vedanta as originally
expounded. The word Maya occurs but very rarely in the

~L\'Vedas; and it means in them not illusion, but Divine
\/power. The same is true of the significance of the term
in the few pages of the Upanishads where it is used.
“When the Lord is said in the Brihadaranyaka-Upanishad
“to appear as multiform through the Mayas, the reference
is elearly t¢ His creative Saktiy 'The Lord is represented
_as careering rapidly throngh the appearances of the world
with “ the horses yoked.” The minl has the horses or the
senses underits control ; and with these yoked or control-
Jed horsas, it proceeds to its work of creative knowledge.
But in the ultimate analysis, the horses, the world and all
resolve themselves into the Brahman. ¢ This Atman is the
horses, this is the ten, and the thousands, many and end.
less”, In the Svetasvetara-Upanishad, it is said that *the
sages, devoted to meditation and concentration, have seen
the power belonging to God Himself.” The sages * medi-
tate on the river whose water consists of the five streams,
which is wild and winding with its five springs whose
aames are the five vital breaths, whose fountain-head is
the mind, the course of the five kinds of perception™. The
five streams here referred to are the five percipient senses
which wind about the material structure of the world ; and
the river of the pheonomenal runs along the course of
mental perceptions. It will be seen that here ‘again the

-idea of illusion is entirely absent. And when the student
is ealled upon to identify Prakriti or nature with Maya in
the sanie Upanishad and the Tord is spoken of as the
Mayin, the reference is, as Professor Max Muller observes,
ouly to the creative power of the Lord,
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e Vedanta corrects the popular notion of the mate-
wial world and contends that it has no essence independent
-of mental perception—a contention which is amply sustain_
ed bg’“modem science. That material existence is to us
‘known only as perception is a doctrine of the Vedanta, as
it is a doctrine of the modern theory of knowledge. Tha
former is perhaps more emphatic in maintaining the un-
reliable chavacter of sensations and appearances — unrelia-
ble as implying anything more than what they are, as con-
trasted with noumenal realities—a doetrine that has the
full support of modern psychology. To. revert to the
Vedantic doctrine of Maya, Now this Maya is the Sakti
cbomer of God and is duadi=Fegimtngloss. 16 15 divine

e St
in

its origin but is not gtefna], for it may come to an
end. Reserving this latter aspect of the question for the
present, the significance of the statements that Maye or
Sakti is Divine and that it has endured from the beginning
should be attended to, We found that beyond and behind
the phenomena of perception, underlying the attributes or
‘bundles of possibilities of sensations, constituting the ohjects
-of the material world, there is the important fact of their
Permanancy, -~ Sensations’ viewed as eletonts fin otr ex-
Perience are fleeting ; one sensation follows another in
Tapid succession, and no one sensation endures continuously
for any appreciable period of time. But when those same
Sensations are projected out of the mind into the external,
fhey are viewed to be the attributes of material objects or
0 philosophical language, as bundles of sensations—they
_]"“e tl}eir fleeting cliaracter and acqaice the opposite cha-
mctenftic of permanency. It is this that requires a fall
:ﬁ:ofl:ﬁou and explanation. And we clajm for the Vedanta

arness of analytioal vision to have recognised this

ER] s 5 ¢
dual eloment iy Our experience after making the fullest
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allowance for the fleeting sensations in which it is embodied.-
Through our consciousness, whether centred in self or-
directed out of it, there runs in a perpetual current this
conviction of perdurability ; and the philosopher has there-
fore to fix his attention on this and to take its bearings as-
an element of the universe. The Vedantin declares it te-
be a power of Brahman, that is, he declares that ifis am
ultimate fact, Whether this declaration amouats to a con-
fession of his ignorance of the ultimate nature of this fact
or whether we can clothe this statement with a realizable
significance is another question. But we need not seriously
object even to the former alternative, for we may then seek:
refage in the observation of Professor Max Muller that

there is a point in every system of philosophy where a confes-
sion of ignorance is inevitable and all the greatest philosophers.
have had to confess that there are limits to our understanding the:

world ; nay, this knowledge of the limits of our understanding has,.
sinee Kant's Criticism of Pure Reason, become the very foundation

of all critical philosophy.

The doctrine of Maya is the Vedantin’s view of cosmo-
'gony; Brahman, the supreme, is associated with a certain
power called Maya or Avidya to which the appearance
of this universe is due. Why is this power called hy
such name as Maya, nescience, ignovance, illusion ? It
is because, in the view of the Vedantin, this power and
its effect, that is the world and its belongings, stand in the
way of our reaching to a koowledge of the ultimate truth,
Now knowledge is either of phenomena or of noumena.
And engrossed in the former we are unable to rise to a
knowledge of the latter; and as a knowledge of the eternal
realitios affects our destinies most intimately, whatever
operates to screen them off from us wmust be viewed as
darkness keeping us away from light. Remember that
soience in its soberest form has made no declaration hestile
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to metaphysics ; and CGiod has yet a place in the universe.
If s0, a koowledge of God, of the relation that subsists
between Him and ourselves, and also of His relation to the
material universe ought to be admitted to be indispensable,
or atleast desirable. And if the phenomenal knowledge
that comes to us through the senses tends to withdraw us
from the search for the underlying principles of existence,
we may well term this phenomenal knowledge avidya—
ignorance, not because it is valueloss in itself, but because
of its self-centering hostility to the higher kind of know-
ledge. 'The Vedantin confines his attention to the highest
problems of life; and views with disfavour whatever tends
to obscure the philosophic vision. And the phenomenal
has this tendency, and receives hence such names as
avidya, illusion, &e. These names have given offence to.
many, both in this country and elsewhere, but it will be
seen that they have done so without reason. For, in the
first place, we must allow that the problems of metaphysics
have important bearings on human life. If our life time
here is but an instant in the eternity that belongs to wus,
if, in consequence, our temporal concerns are as nothing
in the balance when weighed with our concerns in the
hereafter, if these premises, in no way rejected even
by agnosticism, be granted, then indeed it follows in-
disputably that the problems of the future have a higher
value than those of the present. This absolute superiority,
if once admitted, justifies fully the languago adopted by
the Vedantin in respect of the material concerns of life.
These concerns are paramount, it is true, to physicals
8cience and to us a5 denizens on this earth. Science endea-
Yours to. make the best of the present ; and it is but just
“and proper that it sheuld do so. But that is no reason
why we sl;ould forget that the concerns of science &re
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after all subordinate to the higher concerns of philosophy.
Children when engaged in their engrossing pastimes may
aot have the remotest glimpse of the serious problems of
life that await them in the future, and yet the latter ave
anove important than the former. And we should not
quarrel with children for securing the utmost pleasure
from their pastimes’ while engaged in them. The samne
applies to the relation between philosophy and science.
The latter engrossing as it is, and, we may say, engrossing
as it ought to be, has yet to yield to the other in intrinsic
sworth ; and may be called Avidya Maya, in comparison.
To ghow that the statement, that even agnostic science
fias not brought its good sense into peril by a complete
megation of metaphysics, is not gratuitous, permit me
45 vefer to a remarkable passage in the writings of

Huxley'
< 'Dhe student of natuve, swho starts from the axiom of

¢lie universality of the law of causation, cannot refuse to
admitan eternal existence ; it he admits the conservation
of energy, if he admits the existence of immaterial
phenomena in the form of conciousness, he must admit
the possibility, at any rate, of an eternal series of such
pheaomena ; and, if his studies have not been barren of
e best frait of the investigation of nature, he will have
snough sense to see that, when Spinoza says, ‘by God
we mlerstaud an absolute infinite Being, that is an
wachangeable Tssence, with infinite attributes,’ the God so
onceived is ono that only a very great fool would deny,
avén in his heact. Physieal seicnce is a3 little Atheistic as
it is Materialistic.

Phe matevial world then is a recognised reality and
%ias its ovigin in Brahman, The Vedantin admits the
knowledge of perception to be right knowledge, but such




ouly inits relation to this world and its concerns. But
ithis knowledge anl these worldly concerns h_e distinguishes
from the knowledge of philososophy, of God, Creation, &e.
= This latter knowledge is possible to man, in his view. Bnt
o réach it he must not forget the fact of the existence of
the verities of philosophy foreshadowed even in pereeptual
kaowledge. We have already said that these abet us on
every side even in our dealings with phenomenal appear-

auces. This recognition of their existence as distinguished
from the knowledge of their
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manifestations and efteets, is
the first step in the process that is to lead uvs up to a
iknn\vledgc of Brahman,

But this recognition s not suffi-
cie

nt by itsell for the successful arrival at the final goal,
When standing on this side of the vestibule of God, when
studying the multiplex manifestations of the complex.
machine of the universe from the outside, hardly able to
enter into its revolving wheels and flying bells, the true
Spirit of scientific investigation would have felt the in-
significance of the inquiver in the presence of the vast con-
glomeration of energising marter, ‘I'lie man of seience may
then say with the poet, that he feels,

A presence that disturbs me with the joy
Ot elevated thoughts ; a sense sablime

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

If this be the r
the inguiry into
Maya, +

ight frame of mind even in regard to
the material manifestations of God’s
vhat should be the Preparation of mind required to
Tender us fig to approach nearer to the throne of the
Bternal 9 The Vedantin rightly insists upon renunciation,
ﬁfi“ﬂ?i!ljty, solfrestraint, and sraddho or faith, as the
SRS monditions adtesedent by the commencement of
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the inquiry into Brahman. For, whatis it that he is im
quest of ? It is not the phenomena of the:world which he-
should observe and examine and dissect with vigilant eyes..
It is not simply an enwmeration, ner even a classification:.
and analysis of his mental phenemena. This world is the-
world of action ; and in it alone is there room for the play
of the senses. If we would get at the truths which lie be--
yond and behind it, we must suppress our action and sup-
press our senses. However valuable these are when dealing;
with the world and its phenomena, though their work as-
mind-builders should also be recognised, yet when we go to-
dissect the contents of the mind, our senses and activities.
are hindrances and not helps in our researches. Bvens
‘Professor Max Muller fails to grasp the full import of the:
'logic of the Vedanta when he says that “ the object of the
| Vedanta was to show that we have really nothing to conquer-
but ourselves, that we possess everything within us, and
that nothing is required but to shut our eyes and our
hearts against the illusion of the world in order to find
ourselves richer than heaven and earth.” Tt is true fhat
the search for the truths of the Vedanta must be into-
ourselves, and that we must shut our eyes and hearts if we
would engage in that semch undisturhed by them. But:
the riches higher thau those of Lieaven which our Self is to-
reveal, is not to be the exclusive result of this shutting up.
of our eyes and hearts ; nor should it be said that the
Vedantin requires every individual among us to stand un-
afiacted by his sense organs and by his sentiments and
. emotions. If you seek communion with the Brahman en--
throned on your inner Self, you sbould approach Him with
singleness of purpose and exclusive devotion. The Vedanta
18 jealous of rivals and would stand alone in the intellectual
embrace of its devotee. To understand God, to comprehend!
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process of creation, the nature of the human soul and
its past life and future destiny, the Self must be grasped in
its entirety and in its inmost nature ; and to do this, the
student mugt abnegate whatever is calculated to disturh
thim in his absorbing subjectivity. The tranquillity, mis-/
@amed apathy and quietism, is this indispensable impertur-‘
bability by external calls without which the mind cannot
possibly soar up the peaks of the Vedanta. This is not
«any dreamy‘imagination that the Hindu mind specially in-
dulgesin ; it is no indication of any absence of a genius
or system and order in the Hindu intellect ; nor is it the
hurling  of thought “as a venture into the natwe of
ametaphysical conceptions.” It is the only path open for
man to win what knowledge he can of the realities that
ever elude the grasp of the unthinking mind. The
Vedanta ignoves the phenomenal, not because the pheno-
menal is unimportant, but because it is beyond the special
@phere of investigation which it marks out for itself; it ig
subjective, because by being subjective alone can it

accomplish its task; and it would forget the world and

withdraw the mind from all temporal ecalls, as then

; S ik
alone there is a chance of man reaching to a knowledge of
its teaching.

The Vedanta requires ;—

That blessed mood

In which the burthen and the mystery,

Of all this unintelligible world

Is lightened; that serene and blessed mood

In which the affections gently lead us on.

Until the breath of this corporeal tframe,

And even the motion of our human blood

Almost suspended, we are laid asleep.

In body, and become a living soul :

While with an eye made quiet by the power.
{ harmony and the power of joy.

We see into the life of things.
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The mind, thus withdrawn from the phenemenal and
also from the cravings of the body with which it stands
associated, should approach the question of the Vedanta in
a spirit of true faith and devotion, and not in that of cavil..
The faith here insisted upon may be said to stand at the:
basis of all religions; and the Vedanta does not stand
alone in this wespect. But it is no blind faith that is.
demanded of the student. In that case, there is no roomr
for enquiry or for conviction or knowledge. The demand
is negative rather than positive. The Vadanta will have
no determined atheist as its disciple, but demands that the
inquiring mind should approach it in a spirit of meek
reverence, Reason should be the guide, but not the tyrant of
the philosupher. * There is so little which Reason, divested
. of all emotional and instinctive supports, is able to prove
o our satisfaction that a sceptical aridity is likely to
take possession of the soul.” The mental mood should
not be that described by Wordsworth in the following
lines :—

Till, demanding formal proof

And seeking it in everything, I lost
All teeling of convietion ; ; and, in fide,
Sick, w caried out of contrarie txes,
Yivlclcd up moral question in despair.

‘ Tn this mood all those great generalized conceptions:
which are the food of our love, our reverence, our religion,
dissolve away.”

1 said above that the Vedanta demands faith from its
disciple. Tt is only when the student goes to the subject
with faith that his eyes open into the vista of divine

| truth: “A man who is free from desires and free from
grief”, says the Katha Upanished, “sees the majesty of
Belf by the grace of the Creator. The Self cannot be
gained Ly the Veda, nor by understanding, nor by mucl



.

hom the Self chooses, by bim the Self canf
be gained” l

Few there are who feel an inclination for such inquir-

ies ; and of these but few understand what they are about.

! We all know that death is the portion of us all.  But how
{any even of those brought to its’ very doors can bring
themselves to attend to its significance ? In the heyday
of life, when the blood leaps along our veins, it is but
excusable, nay it is reasonable, that we should make
the most of the world for which we are then best adapted.
That is then our duty to owrselves and to the past and the
future generations. But when the best patt of our worldly
mission is over, when we have contributed our mite to the
smooth flow of life amidst ;ts rugged paths, it is but
natural that the phenomenal should loosen its hold upon us
and allow us at times at least to look at the fundamental
facts of the universe, It no doubt occasionally happens that
this philosophic mood comes upon us unexpectedly even
when young, as was the case with Nachiketas, of whom it
15 said that “ faith entered into his lheart,” even when he
was a boy,

The faith that we here speak of is not suhversive of
reason and it i3 viewed only as a frame of mind that is to
lead us up to knowledge, Knowledge, not faith, is, accord-
iug. to the generally accepted doctrine, the ultimate ve-
quisite for the true comprehension of the Biahman. The
Brahman who jg ¢ hidden in all beings,” that is, who is to,
be revealed to our vision only by a deep search into our
OWR innermogt heart, is seen by subtle seers through their
:‘}‘;“P and subtle intellect.” Where the Brahman is not,

he :
Ly th::éllg:;ets .no-t f;hme, ‘nor tl.ne maon nfld xl:fz stars
e wheua;{mugs', much less, t}ns ﬁn.. If he 18 such,
© ahings, everything shines after Him i by
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s it all is lighted”’, how can we apprehend Him but
by the light of grace and knowledge shed by Himself on
our minds ?

T cannot within the short compass of a lecture explain
even if 1 had the necessary ability and knowledge, the
doctrines of the Vedanta, regarding the nature of the
Paramatman, the nature of the Jiva, of its life in this
world and of its passage to the next, and the other connect-
ed questions. I have endeavoured only to offer some
veasons to show that the Vedanta deserves our careful
attention and that one may set down those dabblers in
philosophy who will speak of it in a spirit of supercilious
contempt, as persons who have no claim whatever to
approach the subject. The Vedanta which gives us a
knowledge of the true God, which preaches “as with a
voice of thunder” the virtues of self-denial, charity and
universal benevolence, which induced powerful sovereigns
among us to descend from their thrones and abandon their
palaces to meditate in solitary forests onits problems and
teachings, and which promises immortality as the final
outecome of its knowledge, can this be to the thinking mind
a subject for contemnt or ridicule? “In the world of
natave to reveal things hidden, to sanctify things common,
to interpret new and unsuspected relations, to open a new
sense in man ; inthe moral world, to teach truths hitherto
neglected or unobserved, to awaken men’s hearts to the
solemnities that encompass them, to deepen our rever-
ence for the essential Soul, to meke us feel more truly,
more tenderly, more profoundly, to lift the thouo'lns
apward through the shows of time to that which is
permanent and eternal, and to bring down on the transitory
things of eye and ear some shadow of the eternal,

v il we i—
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"'feel through all this flushy dress.
Bright shoots of everlastingness'—

this is the office” which the Vedanta should not cease to
perform as long as it is approached in the proper spirit. We
may say of the Vedanta what the critic has said of the
poetry of Wordsworth, that  the mozre théughtful of each
:generation will draw nearer and observe it more closely,
will ascend its imaginative heights, and sit under the
shadow of its profound meditations, and in proportion 28
“they do so, will become more noble and pure in heart.” 1
feel no hesitation therefore in closing these observations
with  the appeal addressed to us Hindus by a foreign
-admirer of the Vedantg :

“So the Vedanta, in its unfalsified form, is the
strongest support of pure morality, is the greatest consola-

ition in the sufferings of life and death,—Indians, keep to
Rt

I



'VEDA AND THE VEDANTA.®
BY PROF. MAX MULLER.

fl\O the present day, India acknowledges ne higher

authority in matters of religion, ceremonial, customs.

aad law than the Veda, and so long as India is India,
nothing will extinguish that ancient spirit of Vedantism
which is breathed by every Hindu from his earliest youth,
and pervades, in various forms, the prayers éven of the
idolater, the speculationg of the philosopher, and the
proverbs of the beggar,

For purely practical reasons therefore,—I mean for
the very practical object of knowing something of the secret
springs which determine the character, the thoughts and
deeds, of the lowest as well as of the highest amongst the
people in India,—an acquaintance with their religion,
which is founded on the Veda, and with their philosaphy,
which is founded on the Vedanta, is highly desirable,

It is easy to make light of this, and to ask, as some
statesmen have asked, even in Euarope, What Las religion,
or what has philosophy, to do with politics? In India, in

spite of all appearances to the contrary, and notwithstanding -

the indifference on religions matters so often paraded
before the world by the Indians themselves, religion,

and philosophy too, are great powers still. Read the-
account that has lately been published of two native-

sfatesmen, the administrators of two first class states in

* From “ India: What can it teach us 2"

L ]
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ourashtra, Junagadh and Bhavnagar, Gokulaji and:
Gaurisankara®, and you will see whether the Vedanta 18~
still a moral and a political power in India or not.

But I claim even more for the Vedanta, and I re--

. commend its study, not only to the candidates for the
Indian Civil Service, but to all true students of philoso-
phy. Tt will bring before them a views of life, difierent ‘
from all other views of life which are placed before us in
the History of Philosophy. You saw how behind all the
Devas or gods, the authors of the Upanishads discovered
the Atman or Self. Of that Self they predicated three
things only, that itis, that it perceives, and that it enjoys
eternal bliss. All other predicates were negative : it is.
not this, it is not that—it is beyond anything that we can
conceive or name.

But that Self, that Highest Self, the Paramatmaxn,
could be discovered after a severe moral and intellectual
discipline only, and those who had not yet discovered it,
were allowed to worship lower gods, and to employ more"
poetical names to satisfy their human wants. Those who-

fadel LAl L

# Lifo and Letters of Gokulaji Sampattivama Zala and his.
views of the Vedanta, by Mannassukharama Suryarama Tripathi,
Bombay, 1381.

v As a young man, Gokulaji, the son of a good faniily, learnt
Persian and, Sanskrit. His chief interest in life, in the midst of
a most successful political career, was the ‘Vedanta, A liftle
insight, we are told, into this knowledge twrned his heait 1o
higher objects, promising him freedom from grief, and blessed-
ness, the highest aim of all. This was the turning point of his
inner life. When the celebrated Vedantic anchorite, Rama
Bava visited Junagadh, Gokulaji became his pupil. When
another anchorite, Paramahamsa Sakkidananda, passed through
Junagadh on a pilgrimage to  Girnar, Gokulaji was regularly
initiated in the secrets of the Vedanta. He soon heeame highly
Pproficient in it, and throngh the whole course of his life, whether
in power orin disgrace, his belief in the doctrines of the Vedanta
Supported him, and made him, in the opinion of English statesmen,.
the model of what a native statesman ought to be.
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iknew the other gods to be but names or persons—personae
- or masks, in the true sense of the world—pratikas, as
rthey call them in Sanskrit—knew also that those who
worshipped these names or persons, worshipped in truth
‘the Higlest Self, though ignorantly. This is the most
- characteristic feature in the religious history of India.
Even in the Bhagavadgita, a rather popular and exoteric
- exposition of Vedantic doctrines, the Supreme Lord or
Bhagavan himself is introduced as saying: ‘Even those
‘who worship idols, worship me.*

But that was not all. As behind the names of Agni,
‘Indra, and Prajapati, and behind all the mythology of
:nature, the ancient sages of India had discovered the
Atman—TIet us call it the objective Self—they perceived
-also behind the veil of the body, behind the senses, behind
« the mind, and bekind our reason (in fact behind the mytho-

logy of the soul, which we often call psychology), another
Atman, or the subjective Self. That Self, too, was to be
- discovered by a severe moral and intellectual discipline only,
and those who wished to find it, who wished to know, not
themselves, but their Self, had to cut far deeper than the
~senses, orthe mind, or the reason, or the ordinary Ego,
All these too were mere Devas, bright apparitions—mere

® Professor Kunen discovers a similar idea in the word placed
vin the mouth of Jehovah by the prophet Malachi, ¢. 34 * For I am
. great King, and my name is feared among the Heathens. ‘The
reference,’ he says, ‘ is distinctly to the adoration already offered to
Yahweh by the people, whenever they serve their own gods with
true reverence and honest zeal. Eyen in Deuteronomy, the ado-
i ration of these other gods by the nations is represented as a
dispensation of Yahweh. Malachi goes a step further, and accepts
* their worship as a tribute which in reality falls to Yahweh,—to
Him, the Ouly True. Thus the opposition between Yahweh and
the other gods, and afterwards between the one true God and the
huaginary gods, make room nere for the still higher conception that
the adoration of Yahweh is the essence and the trmith of all
vreligion.’ Hibbert Leetures, p. 181.
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€S—yet names meant for something. DMuch that was.
most dear, that had seemed for a time their very self, had
to be surrendered, before they could find the Se]f Qf r§glqv;§
the Ql4 Man, the Tooker-on, a subject independent of alj!
pbersonality, an existence independent of all life. .

When that Iigiiﬂ?had been reached, then the highest- .
know]edge began to dawn, the Self within (E}_xg _I’_zj@t_);gg--.
aﬁmg@ was drawn towards the Highest Self, (the Para--f
matinan), it found its true self in the Highest Self, and {
the oneness of the subjective with the objective Self was- :
recognised as underlying all reality, as the dim dream of"‘
religion,—as the pure light of philosophy.

This fundamental idea is worked out with systematic
completeness in the Vedanta philosophy, and no one who-
ean appreciate the lessons contained in Berkeley's philo-
sophy, will read the Upanishads and the Brahma-Sutras and ;

their commentaries withont feeling a richer and a wiser
man.

I admit that it requires patience, ddserimination, and
& certain amount of self-denial before we can discover the-
grains of solid gold in the dark mines of Bastern philo--
sophy. It is far easier and far mote amusing for shallow
crities to point out what is absurd . and ridiculous in the

religion and philosophy of the ancient world than for the
earnest student to discover truth

and wisdorn under strange
disguises. Some progress,

however, has been made, even.
during the short span of life that we can remember. The
Sacred Books of the Kast are no longer a mere butt for
the invectives of missionaries or the sarcasms of philose-
phers. They have at last been recognised as historical
d?cmnems‘ aye, as the most ancient documents in the
}nstory of the human mind, and as pal@ontological records

of an evolution tht begins to elicit wider and decper
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sympathies than the nebular formation of the planet on
which we dwell for a season, or the organic development
of that chrysalis which we call man.

If you thiak that I exaggerate, let me read you in con-
clusion what one of the greatest philosophical critics—and
certainly not a man given to admiring the thoughts of
others—says of the Vedanta, and more particularly of the
Upanishads. Schopenhauer writes :

‘In the whole world there is no study so beneficial
and so elevating as that of the Upanishads. It has heen
the solace of my life—it will be the solace of my death.”*

I have, thus, tried, so far as it was possible in one
course of lectures, to give you some idea of ancient India,
of its ancient literature, and, more particularly, of its
ancient religion. My object was, not merely to place names
and facts before you, these you can find in many published
booke, but, if possible, to make you see and feel the general
human interests that are involved in that ancient chapter
of the history of the human race. I wished that the Veda
and its religion and philosophy should not only seem to
you eurious or strange, but that you should feel that there
was in them something that concerns ourselves, something
of our own intellectual growth, some recollections, ag it
were, of our own childhood, or at least of the chlildhood of

~our own race. I feel convinced that, placed as we are
here in this life, we have lessons to learn from the Veda,
quite ag important as the lessons we learn at school from
Homer and Virgil, and lessons from the Vedanta quite as
inatructive as the systems of Plato or Spinoza.

I do not mean to say that everybody who wishes to
koow how the human race came to be what it is, how lan-

# Suored Books of the Bast, vol. i. The Upanishads, tran-
slated by Max Muller ; Introduction, p. lxi,
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“guage came to be what it is, how religion came to be what
it is, how manners, customs, laws, and forms of government
came to be wlat they are, how we ourselves came to be
what we are, must learn Sapskrit, and must study Vedie

¢ Sanskrit.  But I do believe that ot to know what a study
of Sanskrit, and particularly a stady of the Veda, has al-
ready done for illuminating the darkest passage in the his-
tory of the human mind, of that mind on which we our-
selves aye feeding and living, is a misfortune, or, at all
events, a loss, justas I should count it a loss to have passed
through life without knowing something, however little, of

the earth and its geological formation, of the movements
of the sun, the moon, aund the stars,—and of the thought,
or the will, or the law, that governs these movements.
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VEDANTA TOWARD ALL
RELIGIONS®

By SWAMI ABHEDANANDA.

UNDREDS of educated men and women of this.
H country have found in the Vedanta the true founda-
tion of an absolutely unsectarian universal religion
which has neither dogma nor creed of any kind, which
embraces all the special religions, such as Christianity,.
Buddhism, Zoroastrianism, Mahomedanism, Brahminism,
and, like a thread, strings them together into a garland of
flowers variegated in their colour and size. Like an im-
partial judge, the religion of the Vedanta gives the proper
place to each of these sectarian religions in the grand evo-
lution of the spiritual thoughts and systems of the world.
Having no particular founder, it stands upon the eternal,
spiritual laws that have been discovered by various sages
and seers of truth of all countries and of all ages and
which have been deseribed in the different Seriptures of
the world. Those who have studied the religion of the-
Vedanta in its various aspects have found the spiritual
laws which are given in all the different Scriptures. For-
them it is not necessary to study the Vedas of the Hindus,.
the Tripitakas of the Buddhists, the Zend Avesta of the:
Parsees, the Old Testament of the Jews, the Bible of the
Christians and the Koran of the Mahomedans in order to-
understand those spiritual laws, because they can find the-
essential points, the moral and spiritual laws that govern
our lives, through the sindy of Vedanta. It i3 not

* A lecture delivered in America.
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' necessary if they can only understand this central point,

| that truth is universal. If there be any spiritual law, that
must be universal and must pervade all the Scriptures of the
world.  Then there is no difficulty—everything will appear
to us as simple. Iurthermore, the students of the Vedanta
find in this religion the ultimate conclusions of the greatest
scientific thinkers of the world. Itincludes all the scienti-
fic truths. The religion of the Vedanta therefore is exteme-
ly comforting for those who have oufgrown the doctrines
and dogmas of special religions, and I can assure you that
it has brought the greatest comfort and consolation into,
the lives of those who are earnest and sincere seekers after|
truth.

The religion of the Vedanta is like a huge structure,
the foundation of which is laid, not upon the quicksand of/
the authority of any particular book or personality, but upon |
the solid rock of logical and scientific reasoning, and the |
walls of which are not made up of the clay of superstitious
dogmas, but are built with the stones of spiritual experien-
ces, placed one upon another by the artistic hands of the
great seers of truth of ancient and modern times. The
roof of this superb structure is not confined within the
celestial domain of the anthropomorphic God of a personal
religion, but it extends beyond all the heavens of different
religions, “and, riging above all the various planes of rela-
tivity, reaches that infinite and eternal abode of being,
intelligence, love and everlasting bliss. The gates of this
magnificent palace are guarded, not by zealots and fanatics
who carry destructive weapons in their hands to prevent
the entrance of other sectarians, but by sincerity and  ear-
nestaess standing like sentinels to welcome with open
arms all those who are sincere and earnest seekers after

truth, spiritual life aud God-consciousness, irrespective of
3
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| their creed, nationality or religious conviction. There are
many storeys in that palatial building, three of which are
of great importance. 'I'he first floor is for the monotheists,
or those who believe in the existence of one personal God
_whom they worship under a particular name and a parti-
cular form. Here is the place for all the monotheistic
_ believers and worshippers in Judaism, Christianity, Maho-
-medanism, Zovoastrianism, Lamaism, Brahminism and
Theistic Buddhism, with their various sects and dznomina-
tions. Here are to be found all the doctrines, dogmas,
| yitaals, ceremonials and symbols that are described in
dhase particular religions. The second storey is for those
who have outgrown all ritualism, ceremonialism, symbolism
and the worship of a God with a particular name and a
particular form. Tt is for those who have understood that
God is not far from us, dwelling in a heayen somewhere
above the clouds, but that God dwells in nature; He is im-
mament and resident in nature. He is not faraway, but
He is here, He is the soul ¢ our souls, He is the life of
our life; “in Him we live, move and have our being.”
Those who feel this and those who realise that we are
children of God, that our souls are parts of that one
stupendons whole, the [Infinite Being, worship on the
gocond floor of this superh structure of the religion of
Vedanta,

‘The God of the Vedanta is personal, yet He is not con-
fined fo any particular personality. He is impersonal, also, he
is above personal and impersonal, beyond both. You caunot
confine Grod by giving Him any particular personality. Tf
yon think that heis sitting on a throne gsomewhere, with
two hands,—that will limit Him. That is a phase, but
there are other phases. The God of the Vedanta has many
mames and many aspects, and these aspects and these names
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are recognised by the different religions of the world. He
8 the same Being, but has many names. He has no parti-
«cular form, yet He assumes many forms in order to satisfy
‘the desires of earnest and sincere devotees ; and to fulfil
the prayers of the devotee, He manifests Himself in that!
‘particular form to which the heart and the soul of the de-
votee are devoted. His personal aspect is worshipped
runder different names by different religions. The Christians
worship Him as the Father in Heaven, the Mahomedans as
Allah, the Zoroastrians call Him Ahura Mazda, the Brah-
mins give Him various names, the Buddhists call Him
Buddha, the worshippers ot the Divine Mother call Him the
Mother of the Universe. God is sexless and the moment
we become sexless, we lave become divine. He has no
:8ex. Why should you call Him Father and give Him the
masculine sex ? Call Him mother, masculine or feminine,
-there is no distinction of sex : therefore, He may be called
Mother, Father, neuter, it does not make any difference.
When you understand this central truth, there is no differ-
«ence in the expression. But the personal God of the
“dualistic religions of Semitic origin is masculine, is Jeho-
vah ; the same Jehovah again is the Father in Heaven,
is Allah, is Ahura Mazda.

The third storey of this structure isfor those who have
sgone beyond all reality, who have transcended phenomesal
-existence, and who have reached that state of divine com-
mnnion which manifests the eternal, absolute oneness of
‘the Supreme Spirit. It is for those who realize the indivi-
sible oneness of that Being.. That Being cannot be divided
into parts, but He is one stupendous whole, indivisible,
finer than space ; as space cannot be divided, so God cannot
'Pe divided into parts. 'This is the Absolute Spirit, the in~
ifinite Being; Tt i3 callel by varvious nanes. ‘In Vedants it
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"is called Brahman, Paramahamsa or Over-Soul ; but it is-
the same as the God of Plato, the Swubstantic of Spinoza,.©
the transcendental thing-in-itself (Ding in Sich) of Kant,
the Will of Schopenhauer, the Unknown and Unknowable-
of Herbert Spencer, the Substance of Ernest Haeckel, the:

| Science of Matter of the Materialists, the Real Entity or-

: Spicit of the Spiritualists ; It is also the same as Christ..
Clhyist is this being, this Universal Spirit Who is called hy
by other names, and He ig also Buddha. Buddha means
that BEternal Wisdom, that Truth.

These different names are given by different philo--
gophers; as also by different worshippers. These three
phases of the Vedanta,—the dualistic, the qualified non-
dualistic and the non-dualistic or monistic,—include all the

sectarian religions of the world and impart the highest
ideals given in all the Scriptures. What is the highest
ideal given in the Seripture of the Christ, or of the Malio--
medans, ov of the Parsees? The worship of one God ; that
is the highest ideal. God is personal ; He may have some

form, He may have a particular name but still He is one.
'hat is the highest ideal. This you find in the dualistic:
phaseof Vedanta. The Vedanta accepts that ideal, and

therefore it embraces all the religions that T bave just men-

tioned. As, on the one hand, the religions of the Vedanta
embrace the special religions of the world, and the highest
jdeals of all the seriptures of the world, so, on the other
hand, the philosophy of the Vedanta embraces the highest
ideals add ultimate conclusions of the greatest scientists, the-
Aeepest philosophers, the'profoundest thinkers and the best
metaphysicians of the world ; therefors, this religion is traly
universal. Its scope is unlimited and there is no other
religion in the world which can be compared to it in its uni-
vessality and its infinite scope.
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The religion of the Vedanta is inseparable -from true
science and from true philosophy. Why ? Because all
sciences and all philosophies are nothing but so many
attempts of human minds to grasp some particular phase of

3 ithe Eternal Truth, the Infinite Reality. As trath is the |
:goal of all science and all plulnsophy, the same truth is the
:goal of the Vedanta; and, as Vedanta attempts to lead all.
human minds to the realization of that absolute truth of
‘the oneness, 80 Jit_embraces all the philosophies of the’

/ ‘Emld In pamculal doctunes in particular arguments aud

discussions and particular points, there may be diversity,

‘but the ideal is one, and hence Professor Max Muller said

‘that “the Vedanta is the most sublime of all philosophies

and the most comforting of all religions.” Why is this ?

Because it embraces the highest truths given in the philo-

:sophy of Plato, of Schopenhaner, of Hegel, Kant, Berkeley,

Hume, and others. For this reason we should call the

weligion and philosophy of the Vedanta absolutely unsec-

‘tarian and universal. The follower of the Vedanta religion

is a true Christian. He i3 a trne Christian, but in

spivit he is broader than a Christian, He is a true

Mahomedan ; also he is a true Buddhist, a trae Brahman,

a true Hindu; he is a worshipper of truth. He honours

and reveres all the great prophets and seers of truth of all

‘countries, accepts their teachings and never fails to separate

‘the essentials of religion from the non-essentials or the

‘erystallized dogmas and doctrines of special religions. He

does not belong to any sect or creed of any particular

weligion, yet in spirit he belongs to all sects and all creeds
of all religions because he knows the spirit of all creeds,
ke understands the meaning of all sectarian doetrines nn(]
dogmas.  He does not belong to any particular chureh oy
‘any particular temple, but all churches;, all places of
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equally holy. To his all-embracing soul they are all-
equally great, and so he is able to worship his ideal in a
Catholic church or in a Mahomedan mosque. He is not:
limited. When he sits under a tree, he worships. He:
may not go to Church on Sunday, he may stay in the:
park under a tree and worship God in spirit. He feels that
each individual soul is the temple wherein dwells the:
Eternal Being and He must be worshipped in spirit. That-
is a grand ideal.

The Vedanta accepts the teachings of the great pro--
phets, like Moses, like Zoroaster, Jesus the Christ, Buddha,.
Confucius, Laotze and other great prophets and seers of
truth who have arisen in other parts of the world, as welli
as those of India,—such as Krishna, Rama and others; it
recoguises Jesus the Christ as the Son of God, as the:
Incarnation of Divinity, but not as the only one. There-
have been many other incarnations and will be many ins
future. God is not limited to any particular tribe or parti-
cular pationality, or time, or place. Why should we limit
Him ? He is the Infinite Being, the Father of all nations..
Wherever His manifestation is necessary, He will appear;
He loves all mankind equally. He does not think that the
Jews are His best friends, while others are heathens. No,.
they are equal in His eyes. All nations are great before
Him. We must not have any national prejudice on account:
of eolour or particular mode of living All are children of
God.

The religion of the Vedanta recognizes spiritual growth:
and evolution in the path of realization. Asin our physi-
eal body, there are different stages ot growth,—like child -
hood, youth and maturity,—so in the spiritual life there is
spiritual ehildhiood, spiritual youth, spiritual maturity.
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R
= Me leads to the other, one meiges into the other, and
ultlmately]eads to God, to Realization. Spiritual child-
1\003 begins mth the “olslnp of. ancestors or depalud'
spmts and ends w1th the conception of one extna -cosmic
personal God, Who dv.ells outside of nature - that is the
Timit of ¢ spmtual childhood. All primitive religions begamw
with ancestor-worship. In fact, ancestor-worship or spiiit-
worship was the foundation of all religions in primitive
times, Modern spiritism or ancient ancestor-worship is only
the beginning of spiritual childhood. In ancient times,
when the people came to believe in departed spirits and
felt that they had power over certain phenomena or control
over certain conditions, they were frightened and they
began to revere and honour these spirits. Gradnally, this
gave rise to another conception,—that of still higher and
more powerful spirits who had larger control over the
phenomena of nature] and they called these tribal gods.
They become nature Gods, and such tribal gods you wilk
find amongst the different tribes of the ancient Jews, ag
amongst the tribes of ancient India, China, Japan and other
countries, They ave like chiefs who have control over
certain manifestations of nature or certain powers ; and this
may be called the second stage of spiritual childhood.
Gradually, this leads to another step, which is a little
higher; that is, that there is one governor over all these
tribal gods or chiefs, and this coneeption is the monotheistic
conception of a personal God ; thae He is the ruler of a]ﬂ, J
of the sun-god, of the moon-god, of departed spnxte,!uf |
ancestors and hright spirits,—that is, the ruler of g ‘L, {
This is the beginning of the dualistic conception, and | m-*
is the end of spiritual childhood. All those dualistie ﬂ&ﬁ,l
gions which we call monotheistic religions do not go beyend!
“his. They lead our minds and souls to the worship of one:



us believe that this is the highest, that there can be
nothing higher.

These dualistic religions, therefore, like Zoroastrianism
and Mahomedanism, lead to the highest stage of spiritual
childhood in the spiritual life.  But the spiritual youth
beging when we begin to realize that God is not outside of
mature but He is in nature ; He is not outside of us, He is
in us; that He is not extra-cosmic bat intro-cosmic; He
is immanent and resident in pature ; He is the soul
of the universe ; just as the soul of our body is the
internal ruler of the body, so the soul of the universe is
the internal ruler of the universe. He governs, not
from outside, but from inside. Ile is the Creator, not
in the sense that He sits somewhere and commands and
creates the world out of the material which dwells outside
of His own being, hut He creates by pouring His spiritual
influx in nature and starting the evolution of that cosmic
energy which iz called Prakriti, or nature. In fact, the
cosmic energy forms the body of the Spiritral Being. God
then appears to be both of the efficient and material cause
of the universe, and therefore He is not only the Father
but the Mother of the nniverse, Father and Mother, both in
one. The individual souls come out of His own being like
sparks coming out of & huge bonfire. The huge boufire is
Divinity and our souls are like sparks which have sprung
out of that bonfire of Divinity. We are immortal by our
birthright, becanse we are parts of that one stupendous
whole. ‘

This state gradually leads to spiritual maturity, where
we do not think of the world, we do not think of creation ;

* but, rising above all phenomenn, wa realize the indivisible
oneness,—that we are not merely sparks, but we are some
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‘thing close to divinity—-we are one with God. Then we
say, “I and my Father are one.” Not one in the sense
that an earthly child is one with its father, but it is unity,
because God is all in all, and all is God, There is nothing
outside of God, everything has vanished, all phenomena
have disappeared, all relative existences have disnppeared
-and the whole universe appears to be like a solid mass of
infinite and indivisible reality. All phcnomenal existences
seem to be like dreams. I am talking, you are listening,—
this is like a dream ; you cannot realize it unless you rise
-on a higher plane. We are all playing parts on the stage
«of the world. Ihave taken some part and you have
taken some other part. There is no difference. You are
playing the part of a listener; I am playing the part of a
speaker, but we are all on the same stage. You may help
me and I may help you. Your desires you are trying to
fulfil by your thoughts and deeds, so everybody else is
-doing thesame. You may have certain dreams in your
life ; you may think that if yon ecan accomplish these, you
have fulfilled your purpose in life. Then, after fulfilling
that, you think that there is another purpese. You must
‘push on and reach that, and so on and on we g0 until all
purposes are fulfilled, all desires are satisfied and all aims
are gratified. So in reaching the matwity in spiritual life,
we reach the ahsdlntely monistic percepfion of spiritual
oneness. It is oot Pantheism. Do not for a moment
dream that it is Pantheism. No, itis absolute monism
there is no other word for it. Pantheism does not express
it. Paotheism means, this is God; mother is God, the
«chair is God. No, in absolute monism, the chair does not
-exist ; ihe particular phenomenon does not exist, but we
rea.ch the background. God is like the eternal canvas upon
‘which the beautiful pieture of this phenomenal woild is
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painted by the Divine Hand. Then we realise the canvas.

At present we are fascinated and charmed by the eolourings-

of the external ; we have forgotten the canvas, the back--

ground of the universe. Then we realize the background
and we reach the highest.

The religion of the Vedanta teaches that there is one

\ God, buf with many aspects. From spiritual childhood,.

we must rise to spiritual youth, and from spiritual youth,
to maturity ; then we shall be one with the Infinite. The
same God is worshipped under different names. The reli--
gion of the Vedanta is truly catholic and tolerant; it does:
‘ not dispute, it has no particular form of worship, nor does
| it ask that you do this or that; but its main theme is that-
any form of worship which appeals to the sincerity and
o earnestness of the soul of the devotee is right. If you
 think that by worshipping any particular ideal, in a parti-
cular way, it will help you,—go and do it. Do not hesi--
tate. If you think that it would not help you, do mnot do-
it. The worship of God depends upon the attitude of the
worshipper, the attitude of the mind, the heart of the
worshipper. If you wish to go and pray, go and pray ; if-
you do not believe in prayer, do not pray. What you
wish, go and do, but be directed by your highest impulse,.
by your highest desire.

Try to understand the highest purpose of life and then:
worship the ideal under any form or any name which-
appeals to you; do not hesitate for a momeant. All rituals, all
ceremonials, all forms of worship, ave only the means tothe
highest end, to the realization of the divinity, and there-:
fore the religion of the Vedanta embhraces all other specialt
sectarian religion, all forms of worship, vnder the different
names that T have given you. Some do not care to worship-
a personal God, but think of His impersonal nature ; they-
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 are just as good. They are not going astray. So long as

there is sincerity and earnestness and devotion and love for-
the spiritual ideal, there is no going astray. We make our-
heaven and hell on this earth by our thoughts aud deeds.
There is no other external hell or eternal place of punish-
ment. Our own minds dwell in hell when we have per-
formed some wicked deeds, some wrong. Our souls rebel
then. But when we are in the path of righteousness, our:
souis are happy, there is peace, there is the manifestation
of divinity ; because God manifests when our minds are
silent, and that silence comes through peace, and when.
there is peace, there is happiness and bliss.
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THE VEDANTA IN OUTLINE.®
By PANDIT SITANATH TATTVABHUSHAN.

TWO MEANINGS OF ‘ VEDANTA.’

f§NHE term ‘ Vedanta’ is a compound of ‘ Veda’ and and
l ‘anta’ (end), and means, in its primary significa-
*tion, the latter part of the Veda or Vedas. The Vedie
literature is divided by the expounders of the Vedas into
“two main kandas or sections, the first or pwrea portion
‘being called the karna-kanda, that is, the section treating
‘of karma, actions or duties; and the second, anta, or uttare
portion the jnana-kanda, the section on knowledge. The
division is not clearly represented by distinet books or even
-chapters of the Vedas; but roughly speaking, the Mantras
and the sacrificial portions of the Bralimanas represent the
earina-landa, and the treatises called Upanishads, attached
mainly to the Bralimanas, represent the jrana-kanda. This
_jnana-kanda of the Vedas is the Vedanta in the original
sense of the word, - As a part of the Veda, the Vedanta is
sruti ov scripture. As srufi or scripture, therefore, the
Vedanta is identical with the Upanishads. The tuse of the
torm ‘ Vedanta '’ in this sense will be found in the Upani-
shads themselves, for instacce, in the Mundakopanishad
111, 2.6, and the Svetasvataropanishad, VI. 22. Sankara-
«charya, the greatest authority on the Vedanta, uses the
wvord in this sense everywhere in his writings. However,

* Reprint from the Indiun Reriew.
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the word ‘anta,” in ‘ Vedanta,” from meaning ‘end’ or
“latter part,’ came gradually to mean ‘ conclusion,’” ‘gist’
or ‘purport.’ The composers of the Upanishads claimed
that they had discovered the gist or purport of all Vedie
teaching in the knowledge of the Absolute, of whom the
gods worshipped by the authors of the Mantras, as well as
all objects in creation, were, they taught, names forms or
relative manifestations. The final end of all Vedic disei-
plines were, they thought, union with Brahman, the
Absolute Being. In this latter sense, therefore, in the
sense of the gist or purport of the Vedas, it was the
Upanishads, again, which were called the ¢ Vedanta' or
‘ Vedantas.” But the term came gradually to meam some-
thing quite different from, through closely related to, the
Upanishads.  As the Upanishads treated of a large variety
of subjects, both essential and non-essential to the spiritual
life, and as the teachings of the different treatises were
apparently, if not really, conflicting, it became necessary
to hiaye systematic statements of the main doctrines taught
in them,~—statements hacked by reasonings where neces-
sary, and reconciling apparent discrepancies in the original
teaching. Thus arose what is called the Vedanta Philo-
sophy, that is, the Philosophy of, or based on, the Vedanta
or Upanishad. This philosophy, the body of aphorisms
which is its chief exponent, oftener goes by the name of
‘Vedanta’ than the Upanishads, the original Vedantas and
the basis of all later Vedantic teaching. The distinction,
however, between the Vedanta as srufi or seripture, and

the Vedanta as Darshana or Philosophy, must never he .
lost sight 'of,

THE VEDANTA-SRUTT.
’}‘he Vedanta, as scripture, consists, as T have said, of
the Upanishads, Their traditional number in one huadre 1
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-and eight ; but moderu scholars have found out that there
are no fewer than one hundred and fifty bearing the name.
All of them, however, are not genuine parts of. the Vedas
nor do all truly represent the spirit of the original
Vedantic teaching. Practically, twelve are recognised as
forming the Vedantic canon and the basis of the Vedantie
Philosophy  They ave the Ise, Kena, Katha, Prasna,
Mundalka, Mandulya, Taittiviya, Aitareya, Chhandogya,
Brihadaranyaka, Kaushitaki and Svetasvatara Upanishads.
Of these, the Aifareya and the Kaushitaki belong to the
Rigreda ; the Kena and the Chhandogya to the Samaveda ;
sthe Ise and the Brihadaranyake to the Sukle or White
Yajurveda ; the Katha, the Taittiriya and the Sevetasvatara
“to the Krishna or Black Yajurveda; and the Prasna, the
Mundaka aund the Mandukya to the’ Atharvaveda. 'The
other Upanishads, such as the Ramatopaniya, the Gopala-
tapaniye and Nrisinhatapaniyo, ave mostly ¢ Sempradayike’,
.i.e., seetarian, and not content, like the twelve named
above with téaching of the Infinite and absolute Being,
-extol historical or mythical heroes as incarnations of the
Deity.
THE VEDANTA-DARSANA.

T'he most honouved exposition of the philosophy of the
“Vedanta is the body of aphorisms aseribed to Vyasa or
Badarayana. Badarayana himself is named in these
.aphorisms as one of several teachers of the Vedantic
Philosophy : so that Vedantism, as a philosophical system,
must have existed and been widely taught long before the
composition of these aphorisms, however ancient they may
be, and possibly there may have been pravious compendiums
-of the philosophy on which they were based. But. as a
fact, we possess none move ancient than they. Some of the
-nrmes by which these aphorisms are called deserve to be
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mentioned and remembered by the student of the Vedanta
Philosophy. They often go by the name of the Vedanta
Darsana, though all expositions of the Philosophy of the
Upanishads may claim the name. They ave called the
Uttara Mimamsa, because they ave a Mimamsa or reasoned
‘exposition of the Uftara or latter part of the Vedas,
4.e., of the Upanishads. They arve so called in distinction
from the Furea Minamsae aseribed to Jaimini, which
-expounds the Purva or earlier parts of the Vedas, i.c., the
Mantras and the sacrificial portions of the Brakmanas.
"They ave called the Brahima Sutras, aphorisms expounding
the pature of Brahman, in distinction from the Dharina
Sutras or aphorisms expounding the nature of Dharma or
«duty, the subject matter of Jaimini’s work. They are
named the Sariraka Sutras or Sariraka Mimamsa, because
they treat of the true nature of the Sariraka, the embodied
" soul.  Other names are the Vyasa Sutras, the Badarayanae
Sutras, the Vedanta Mimamsa and the Aupanishadi Mi-
mamsa. This great work, divided into four chapters and
sixteen sections, consists of five hundred and fifty-eight
pithy utterances many of which contain the concentrated
gist of a great deal of meditation and reasoning. This fact
makes the book almost unintelligible without a commen-
tary.  Various commentaries on it, however, are extant,
commentaries which represent the various schools of the
Vedanta Philosophy. 0f these, I shall speak later onm.
Besides the Vedania Sutras, there are various works
expounding the Philosophy of the Upanishads. But they
all belong to some particular school or other, and shall be
Boticed when I come to speak of these schools.
THE THREE VEDANTIC INSTITUTES.
Besides the twelve Upanishads, and the Vedania
Sutras, another work, the Bhagavadgita, is held hy all



ASPECTS OF THE VEDANTA L

Vedantic schools as embodying Vedantic teaching of am
uncertain nature, and this in spite of the apparently
sectarian character of the book—in spite of the fact that
Krishna, the incarnation of Vishou, is therein represented
as the Supreme Being. So it has happened that ever since
the time of Sankaracharya, and perhaps since a time anie-
rior to him, the Upenishads, the Vedantw Sutras and the
Bhagavadgite have been held to compose the complete
Vedantic canon. They are called the three prasthanas or:
institutes of Vedantic teaching, the Upanishads being
called the Sruti Prasthane or secriptural institute; the
Vedanta Sutras the Nyaya Prasthana or logieal institute ;
and the Bhagavadgite the Smriti Prasthane or institute of
duty. All the great founders of the various Vedantic
schools have commentaries on these three institutes, and
their mutual differences consist in the different ways im
which they interpret the fundamental teaching contained
in the Prasthanatrayom.
UNSECTARIAN VEDANTISM.

This fandamental teaching, if it could be gathered from
the canonical books without the aid of the founders of the
Vedantic schools, or without being biassed by their pecu-
liar views, would be true, uncertain Vedantism, not identi-
fied with the views of any particular Vedantic teacher of
Jater times. But, ag a fact, Vedantism, as a system, does:
not exist in such a pure and ungectarian form in any of its
various representations. As I have already said, all the
various works in which the philosophy is expounded, belong:
to some particular school or other. If an independent
exposition were now attempted, it would, no doubt, bear
the stamp of the expounder’s habitual trend of thought
and feeling, and wounld be set down as sectarian. It would
prrhaps even be identified with the one or the other of the
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existing schools. ) Perhaps this is inevitable from. the very
nature of things. Realism, Idealism, Monism, Dualism,
Hedonism, Legalism, Rationalism, &c., are not so much
Opinions identified with particular philosophers ag they
are phases or stages of thought which commend themselves
to the mind of man according to the peculiarities of hjg
nature and education. The teachings of the Upanishads
and the two other Vedantic institutes are so various, repre-
senting so many phases and strata of thought, that it is
possible to find authority in them for all the forms of
speculation named above. I am indeed far from thinking
that the prineipal teachers of Vedantic doctrine were not
agreed as to a number of fundamental principles or that the
highest teaching contained in the three institutes is not
uniform.  But I must confess that this highest and . uni-
form Vedantism exists, even -in the institutes, not to speak
of later works, side by side with a good deal of lower or
tentative teaching representing various stages of calture in
the teachers. 1If] however, the latter class of teaching is
held by some Vedantic teacher as essential, and emhodied
in his system as such, his method may be blamed as defect-
ive, but the claim of his system to be called Vedantisin
cannot justly be denied. The difficulty of deducing:
from the canonical hooks a system that would be recognised
as Vedantism pure and simple, is, therefore, patent. Bug T
shall nevertheless try to enumerate a few principles of 4
most general nature which are to be found in all Vedantic
Systems. It is the less difficult to find out some such
prineiples . from the fact that though differing from one
another in the interpretation they respectively give of
Patticular Vedantie doctrines, all Vedantic schools are
“PQOSG& A8 006 uniform system to the other schools of the
national zlxﬂosolslly, for instance, the Charvaka, the Bud-
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dhist, the Purva Mimamsa, the Sankhya, the Yoga, the
| Nyaya and the Vaiseshika school. Their points of differ-
ence from these schools are points of agreement among
themselves. Thus, then, to begin with, the Charvaka doc-
trine of the material and destructive character of the soul is
rejecied by all Vedantic schools. The Vedantic doctrine
| of the mul is that it is immaterial and indestructible in
natme _ Then, the idealistic or rather individualistic doc-
trine of certain Buddhist philosophers, the doctrine that
there is no world independent of the ideas of individual
minds, is opposed by the Vedanta. It gives to Nature an
existence independent of the individual soul, however
dependent that existence may be on the Universal Soul.
The same opposition is offered to Buddhist Sensationalism,
the doctrine that there is nothing more real and permanent
than perishing sensations, the Vedantic doctrine being that
the Self, with its permanent ideas, is an unchangeable wit-
ness of the past and the present. So, in opposition to the
Sankhva Dualism, the doctrine of Purusha and Prakriti
as the dual caunse of the world, the Vedantic teaching is
that the cause of the world is one, namely Brahman, the
Supreme Intelligence, who is both the . regulating or ocea-
sional (nimitta) cause and the material (npadana) cause of
the universe, having made the world out of his own will or
natare withont the help of any extraneous substance. Tn
this respect, the Vedantais opposed to the Vaiseshika con-
ception of eternal, uncreated atoms as the material cause of
the Universe. Then again, the Yoga doctrine of a Ged ex-
isting apart from the individual sounl is rejected by the
Vedanta, the Vedantic doctrine of the relation of the indi-
vidual and the universal Self being that the TUlniversal
oxists continually in the individual, sustaining and regu-
lating it. TInthe same manner, the Nyaya doctrine of Ne-
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“ure, God and the individual soul as independent: realities,
I8 refuted by the Vedanta as inconmsistent with the infipj~
‘tude of God, the Vedantic teaching being that everything
is comprehended in the Divine existence, In practical mat-
ters, the Vedanta holds, in opposition to the Purve
Mimamsa, that ceremonial observances have no absolute
value, their importance consisting only in their being dis-
~ciplines teaching the mind to look beyond the immediate
-objects of sense and purging it of the grosser desires. The
Vedanta attaches great importance to devout meditations
-on Brahman, of which the Upanishads contain numerous
samples, and the Bhagavadyita lays special stress on
the culture of bhakti, the reverential love of God.
To brief,  karna o duty devoutly aud disinterestedly
performed, and wpasana or devout meditation carried
on with bhalkti leading to Jnana; the knowledge and
constant consciousness of the Supreme Being, constitute
the ethical scheme of the Vedanta in its essence.The sup-
reme end of existence is indissoluble union with Brah-
man, which may be realised in this life or another accord-
ing to the quality of one's spiritual efforts. As to the
tuture life, the Vedanta teaclds that the individual soul,
which is an eternal, uncreated part or manifestation of the
Supreme Soul, goes through a eountless sevies of incarna-
tions till it is frmed from the fetters of physical embodi-
_ment and blessed with conscious union with God, These

fetters arve, the Vedanta teaches, five in number, and are
called Zoshas op

; sheaths, since they hide from the sounl, in
1ts ig

torant state its true spiritual essence. Inthe varioug
SAges of culture previous to the highest enlightenment,
::: ?:l‘]‘:’;?;’ummtly i({entiﬁes itself with one or another of

Dg: the first or the most gross, the wmnamaye

feoshy op : L >
Or the gross material body ; the second in order of
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grossness, the pranomaye. koshe or the vital powers; the
third, the manomaya kosha or the sensorinm : the fourth,.
the vijnanamaye kosha or the understanding ; and the fifth,.
the anandamaya koshe or the pleasurable emotions. Beyond
these, but illumining all with the light of its consciousness,.
is the pure self, whose true nature and relation to God
must be realised before moksha or liberation can bes
attained. However, having a subtler body than the visible,.
namely, that consisting of the subtler sheaths, it is easy to-
see how the soul passes at death from one body to apother
or from one region of the universe to a higher or lower one.
As to the details of the future life, the Vedanta conceives.
three very different states for the three classes into whicl
it divides all moral beings. For those who have fed vicious
or merely natural lives, without subjecting themselves to:
any disciplines, it anticipates no less horrible a destiny than
transmizration into inferior organisms, at best to the
bodies of the lowest class of human beings. Tt seems to-
consider the lower animals also as moral beings and
admits the possibility of their gradual elevation to human-
itv. The scientific doctrine of the evolution of the higher
animals from the lower, seemg, to fayour this view, though
1o scientific evidence in the true sense is «possible in the
matter. As for the pious, the Vedanta ‘awards two differ-
ent destinations to them according to the nature of the
diseiplines they have passed through. The followers of the
Farpa kanda, those whose worship consists in offering saeri-—
fices to the Gods, are destined for' the Pitriloka, the habita-
on of the manes, where they pass throngh a way called
the Pitriyand; and figuratively described as. consisting of a
number of phenomenal objects such as misty, dark nights,
clonds &e. Through this way they pass to the moon, which
eituer containg the Pitriloka or is associated with it. There:
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they dwell in enjoyment of the fruits of their good works
until they, the fruits, are spent out, when they have to re-
trace their steps to the earth and be re-born according to
their merits. On the other hand, the followers of the
_inana Lande, the spivitnal worshippers of the Infinite, are
destined for the Brahmaloka, the world of Brahman. They
-also have to follow a pacticular path called the Devayana,
the way of the Gods. This also consists of a number of
-elements which are altogether more auspicious than those
composing the Piriyene. The most prominent are the
rays of the sun, which perhaps represent spiritual enlight-
-enment. Led through this path to the divine regions,
painted in gorgeous colours, but in language which is
-evidently figurative, the spirits of the pious are said to
live in perfect beatitude, in constant communion with God
and in the company of the devas, and never return to any
mundane state of existence unless at their own will.
‘Whether this Brahmaloka is the final goal of all rational
‘beings, or there is a higher state of existence, is a inatter
of controversy among the various schools of the Vedanta
Philosophy, of which T now proceed to give & short account.
THE VEDANTA OEF, THE SCHOOLS

It is in the detailed interpretation of the fandamental

Principles enumerated above, that the Vedanta Philosophy

branches out into schools.  Of these, three have the largest

‘{0“0“”.118, those of Sankara, Ramanuja and Madhva, the |

Tollowers of the first, again, outnumbering by far these of
the other two. These thre perhaps are the only schools
:‘:att-may be called living, and are also important as repre-

HHng threo peles of thought to one or another of which

the mj
£ i of man naturally turns. o these, I, as a native
Q@ Bengsl a

nd kne . 2 vl g
ahall adg wing more of this province than others,

the sehool of Baladeva Nidyabhushana, to whick
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the followers of Chaitanya belong, and that of Raja Ram:
Mohan Roy, the founder of the Brahmo Samaj, who, faith-
ful to the instincts of a trza Indian reformer, wrote com-
mentaries on the Prasthanatrayom, and whose school,
though not sticking to traditional methods in all matters,,
is yet important as representing a fusion of ancieat Indian.
thought with the thought of the West. That there were
more or less opposed schools of Vedantic thought even be-
fore the foundation of the earliest of the existing schools,.
namely, that of Sankara, appears evident from the mention:
of Vedantic teachers in the Sufras with the points in which
they differed in their interpretation of the scriptures.
That there were at least two main cuwrents of Vedantic:
thought before Sankara and Ramanuja, is also evident from
these two teachers professing to follow two ancient tra-
ditions—traditional methods I mean-—in their respective:
commentaries, and from the former’s anticipating, in sub-
stance, the views of the latter, several centuries before
his actual advent, and refuting them in his commentaries.
T indicate, however, a few lines of difference followed by
the different schools. Thongh agreeing in the opinion that:
Brahman is the sole caus& of the universe, theschools.
differ a good deal as to the method of creation and the
nature of the power with which God creates. Sankara
holds that creation is not veal in the same sense and in the
game degree as the Creator. The creation of a real world,
of a world really different from the Creator, would affect his-
infinitude by placing a reality soutside the limits of His
_existence. Nor could creation be the Creator’s assuming a
particular form, for that would militate against His perfect
and unchangeable nature. Nature and the finite soul,
therefore, Sankara concludes, are not real as such, but only
passing appearances of the one only Reality, Brahman, and
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the power of creation, though eternally existing in him and
containing in it the germ of all ereated things, is in fact a
mysterious and inscratable power, called Maya or Avidya,
producing the passing illusions of finite intelligences and
material worlds without at the same time subjecting tlie
Supreme Being to these illusions. Thus Sankara is a
I Mayavadi as to the method of creation and an Advaitavadi
or Monist as to the relation of creation to the Creator. As
the power of creation is a power of producing illusions and
not realities, and as the finite does not really exist, but
only seems to do so, Sankara conceives that the Divine
nature has no necessary relation to the finite, and
is therefore an absolute ov unqualified wunity. His
Advaitavada is therefore called wvisuddha i, pure,
abgolute or unqualified. Very different is Ramanuja’s
idea of creation and its relation to the Creator. If created
objects, he says, were independent of the Creator, their real
existence would indeed be inconsistent with his infinitude ;
but though distinct from him, they are dependent on him
and are, in that sense, his Prakara or modes, and as such,
real and not illusory existences. They are necessarily
related to him and exist in gm eternally in a subtle form
before creation and in a developed form in the state of
creation. The method of creation, according to Ramanuja,
is therefore a perinama, change or evolution of the cosmie »
form of God from a subtle to a developed state, leaving
the extra-cosmic or divine aspect of his nature untouched
and unchanged. The necessary relation of the world to
G"Od introduces, in Ramanuja’s opinion, an element of
difference iy, the divine mnature, which is conceived by
any’:}?il:’“jﬂ Hrs.a quali.ﬁed uni'f_y——-'a‘ upity not ?'elnte(.l to
gl S'H:umde of it b.ut diversified by relation within

ace  Ramanuja's Monism or Advaitavads is
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called Visishta or qualified. Madhva, otherwise called

Anandatirtha or Purnaprajua, was a defender of common

sense, and condemned Monism in both the unqualified and

the qualified shape. Though holding matter and the in-

dividual soul to be dependent on God, he conceived the

Infinite in such an abstract manner, that he could see no

unity hetween it and the finite. He put particular em-

phasis on the expressions of duality and difference in the

Upanishads and the Vedanta Sutras, and explained all

utterances of an opposite drift in the light of the former.

His system, therefore, is called Dvaitavada or Dualism,

and is really the return of Philosophy from the heights of

speculation to the uneritical conceptions of common sense

hallowed with a glow of reverential faith. ‘The same

vemark applies to the system of Baladeva Vidyabhushana.

Raja Ram Mohan Roy follows Sankara in the main, but

interprets him in a way that modifies to a certain extent

some of the features of his system that are repulsive to

common sense. Of the systems of Baladeva and the Raja,

I shall, however, for cbvious reasons, confine myself to

this brief mention. Returning to Sankara and Ramanuja,

we find the ethical and spiritual philosophies of these

thinkers deeply affected by‘&eir differing conceptions of

the world and the Divine nature. Sankara, looking upon

all differences as ultimately illusory, regards all actions,

even the highest, as consistent only with a passing state of
ignorance, since they all proceed upon a distinction of
agents, things acted upon and the fruits of action. On the

ather hand, Ramanuja, to whom distinctions, when rightly

seen by the light of Reason, are real, regards the higher
duties of life as of permanent value. For the same reason,
while the latter sees no incompatibility between the highest
enlightenment and the householder’s life, the former extols
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étachment and regards the anchorite’s life as an essential
“condition of liberation. Again, contemplating Brahman as
Impersonal Totelligence, Sankara conceives even the highest
teverential worship as a traunsitional stage of culture, and
regards a consciousness of absolute unity with the supreme

-as the goal of all spiritual discipline. To Ramanuja, on

the other hand, Brahman is a Personal Being; and even in

| the highest stages of communion, the worshipper feels that
} he is distinet from his object of worship. As regards
liberation, likewise, the two schools differ a great deal.

The finite soul’s ascension to Brahimaloka, as described in

| sthe Srutis and the Swtras, is accepted by Ramanuja as its
‘ finai liberation, while Sankara, finding that the description
| -of that state of liberation leaves several points of diffsrence
| between the individual and the Universal Self, teaches that
| “it is only partial or relative liberation that is thus desecribed,
! -and that there is a higher state of absolute liberation
indicated in certain passages of the canon,—a state
involving a complete merging of the individual self in the |
Absolute.  Madhva, the Dualist, agrees with Ramanuja

lin the main as regards ethical and spiritual matters.
LATER VEDANTIC LITERATURI

Besides the commentarfos on the three institutes

written by the great founders of the schools, a good number

-of handbooks expounding the philosophy have been written
by'the founders themselves and their followers. Unfortu-
‘nately, it is only works belonging to the schools of Saunkara,
‘that are well-kaown throughout the country. Madhya's
Tattoamuktapali is vead in Bengal, bat Ramanuja's Vedante-
S4graha and other minor works, and even his commen-
g‘;‘l}:‘kon ’ﬂle Upanishads are only heard of. Of works of
Ara's school, the Upadssa Sahasri and the Vivekachuda-

Ulani AL o
aseribed to him are well-known and so ars several



smaller tracts said to be written by him, but probably-
composed by later writers belonging. to his school. The:
Pupchadasi by Madhavacharya and the Vedantasara by
Yogindra-Sadananda are among the best known of minor-
works on the Vedanta, and have been translated into Eng-
lish. Somewhat less koown but still important is the

“edanta Paribhasha by Dharmaraja Advaeindra. One of

the most ancient books of this class, but not strictly philo-
sopliical in method, is the celebrated Yogavasishiha Rama--
yona. For Bnglish readers, I may mention the translations.
of the Upanishads by Professor Max Muller, by Mr. Roer
and others in the Asiatic Society’s Edition, by Messrs.
Chatterji and Mead of the Theosophical Society, by Pandit
Sitavama Sastri and Ganganath Jha and by the present
writer. MThe edition done by the two Pandits last men-
tioned has the singular recommendation of containing tran-

slations of Sankara's commentary. The Vedanta Sutras:
Y

with the commentary of Sankara have been translated by

Professor Ihibaut and the Bhagavadgita by Professor-

Telang and many others.
THE VEDANTA AS A BASIS OF POPULAR RELIGION
In this article, T have hed no opportunity to say whatI
think, as to the philosophical basis and the logieal strength.
of Vedantism. My aim has been to give a most general

and unbiassed statement, untinged by sectarian predilec--

tions, of the fundamental principles of the Vedanta. But
as & Vedantist, I may perhaps be allowed to say at the

conclusion of the article that I believe Vedantism, in its.
essence, to have a very long life before it, as it ias bhad a.

loog life behind it in the past, as a system of DPhilosophy
and as a basis of popular religions. Every system of Hin-
dunism worth mentioning has been built upon it, for it is op-

posed to none, and it has been alike the ideal aspired after-

ASPECTS OF THE VEDANTA I |
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solace and delight of the advanced devotee. As I under-

¥ fhe novice and the backward in religious culture, and the-

stand the Vedanta, I find no authority in it for image-

warship as it prevails in the country at the present time.

But the early Vedantists believed in orders of beings higher

than man and some of them were in favour of honouring -

them according to the methods laid down in the ancient
rituals, though others regarded such wership to be consist-
ent only with ignorance and worthy of the wise. Haw-
ever, the Vedantic discipline of concentrating the altention

in particular objects of Nature and contemplating them as.
| Brahman, since they are his relative manifestation, seems .

| tohave given a sort of countenance to Idolatry, and so we

find Idolatry and Vedantism closely leagned togethgr in
\vauous sects both in ancient and modern times. DBufiwe
also find schools, like the followers of Nanak, who “110& off
i Idolatry but adhered to the Vedanta. The Brahmo Saiiaj
movement of the present day was inaugurated as a purely
Vedantic movement, and if some of its later leaders loosen-
ed the Vedanta connection on account of their defective
scholarship and denational education, the Samaj seems to
be now, in its latest developments, tracing back its way to
the old affinity and feeling after the old foundations
beneath its feet. The Theosophical movement is largely
Vedantic and the Ramkrishna or Vivekananda movement
professedly 56. Muhammadanism and Vedantism meet in

-

! Sufism and other esoteric systems of Tslam, and there is no

teason wly the enlightened Mussalman of the present day

should be Llind to the claims of his Hindu brother’s reviy-

ed Vedantism. As to Christianity, appearances point to a

not very distant fusion of the most liberal form of this.

falth
; With the most advanced and reformed forms of
i antism-— 5 fusion

far more glorious and fruitful than.
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“that of Neo-Platonism and Christianity in the early centu-
ries of the Ch+ itian era. These appearances are not con-
fined to Burope and America, but are to be seen in this
country also in the growing interest of certain Christian
converts in the study of the Vedanta and in the attempt
made in certain quarters to establish a newly conceived
Christian Theology on the basis of the Vedaiita Philoso-
phy. There is nothing to prevent the success of such an
attempt. The Vedantic doctrine of incarnation, rightly

_conceived, is so rational and liberal, that if the holy = Jesus
can be historically proved to have said and felt, as well
lived in the consciousness of the truth—T1 and my Father
are one,’ no true Vedantist can refuse to accept himas an
“incarnation of the Deity, as much as Vamadeva of the
Wedie days and Sri Krishna of the Bhagavadgita.



THE VEDANTA RELIGION®

By Pror. M. RANGACHARIAR, M.aA.

Vedanta is a neme which is generally given to the
Upanishads. In this connection, it is interpreted to mesm,I
the end of the Vedas, that is, the last porfion of the revealed
scriptural literature of the Hindus. It is also used as the'
name of a well-known system of Indian philosophy which
is mainly based on the teachings of the Upanishads. The
word may, however, be more appropriately understood ag
the end of all knowledge. What, then, is really the end of
all knowledge? IKven the physical sciences have been said|
to be like the kind mother who, when asked merely to give
bread, gives also the invigerating milk of ideas, So, the
immediate practical utility of knowledge is certainly not
the best part of it. In that transfiguration of man's mind,
which is browght about by means of grand, noble and all-
comprehending ideas, consists largely the value of know-
ledge as an aid to human progress. ‘“The ultimate pro-
blem of all thought is,” it has been well remarked by a
writer in the latest number of Mind, © the relation of the
Finite to the Infinite, of the Universe to the Primal
Source of Being from Whoin all existence proceeds,”
There is certainly wnothing higher for the human under-
Standing to try to know than ihe nature of this relation.
Tois an open secret”’ which very few persons are able to
yesa i“t"ml-’,‘ently at all; and evsn among the gifted few,

w
Ropriuted from the Brahmavudin, September, 1805.
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read it in one way or another, there is much room for
wide differences of opinion. 'I'his relation between the
Universe and its Primal Source has not been, at all times,
‘understood anywhere in the same way ; nor have the differ~
ent peoples of the earth looked at it from time to time in
the same light. Nevertheless, man has had, all along in
the course of his history, to live out bhis life from day to
day relying upon some sort of belief ir regard to this all-
important relation between the Finite and the Infinite.
‘Indeed, the history of man's apprehension of this relation
- everywhere' determines the history of his religion; for,
religion is nothing other than the knowledge of this
relation and the consequent adjustment of human
“thonghts, feclings, and activities in accordance with that
knowledge.

While the Upanishads and the Bhagavad Gitn form
the spiritnal fonndations of Vedantic thought in India, the
formulation of the Vedanta-philosophy is to be found in
“the Aphorisms (Sutras) of Badarayana: and therein it is
declared that the object of the Vedanta is to know the
Brakman, which is the cause of the birth, existence, and
dissolution of the Universe. It is clear from this that the
Vedanta does not at all question the existence of the
Iunfinite, and also that it derives the Finite itself from the
Infinite. Materialism is beginning to be already so com-
pletely discredited even in the West as almost not fo
deserve the name of philossphy; and in the history of
Indian thoaght, it never had iny really serious and impor-
tant place assigned to it. The Indian mind has been

too logical and too contempl itive to assert that the Finite
ig all in it. Tt cannot be di nied that a few Indian men of
learning have occasionally played with materialism: but
Irdia as a whole has never been able to shake off the awe-
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iring and ever-present steadying weight of the Tnfinite.
“Therefore the Vedanta, while taking into consideration the
welation between the Finite and the Infinite, has had only
the choice between three alternative views to adopt, » which
“views may he characterised as (1) mechanical, (2) organie,
and (3) monistic. The first view holds both the Finite and
the Infiite to be real, and conceives the relation between
them to be more or less akin to that between au engine
and its maker who is also its driver. This may he said to
'be the view of the Dwaita Vedanta. The second view also
holds both the Finite and the Infiuite to be real, but fuses
them together into a single organic whole by conceiving
the relation: between them to be like that between an
‘Organism and its life or ‘vital force.” This is the Visishi-
“‘adwaita Vedanta. 'The third view holds the Infinite to be
the only reality, and conceives the Finite to be merely an
illusory reflection or vepresentation thereof. And this is
the Adiwaita Vedanta. In none of these sclicols are we led
to apprehend the Infinite merely as a distant God; in all
of them we may easily notice the belief in what has been
aptly called the inter-penetration of the gpiritual and the
material worlds, for the God of the Upanishads is all-{
pervading and is both far and near at the same time. Fur- |
‘ther, the Vedanta, however understood, knows only one |
God, only one Infinite; and man is called upon to see that |
the purpose of life is to help to fulfil the purpose of uni-
Versal ereation by himself realising, and erabling others to _
Tealise, the divineness of human nature anc its goal in the
God-heaq, There is, however, no agreem¢ at between the
Various shogls of the Vedanta as to the letails of the
®Xact nature of the ultimate condition of the liberated
.(:;“t'l‘ﬂﬂ 80ul. There is no exclusiveness about the religion
16 Vudanta; the gates of its temple are open for all t,,
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enter., The enlightened Vedantin is_expected . to make no-
distinction between a Brahmin and a (Chandala, a cow and
a dog, between friends and foes, as well as between the
virtuous and the sinfil. One of the excellent features of
the Vedanta is its open recogaition of the ethical and
spiritual one-ness of man's nature.

To the Monistic Vedantin, the way of knowledge is
the way to Moksha—to liberation from the trammels of
ever-recurring births and deaths. According to him, God
38 altogether inaccessible to human thoughts and words,
and all forms of worship and prayer only go to make the
unconditioned appear as conditioned. Nevertheless, Upa-
sana or worship is recognized as a necessity even to him,
as he holds it to be of great value in preparing the human
gonl to receive with calm illumination the great truth. of
its one-ness with the Divine. The followers of the other
two schools of the Vedanta see in God the harmonicus
synthesis of the most perfect ideals of truth, goodness,
and beauty.” To them, veligious worship is an inviolable
duty, and the way of worshipis the way to Moksha. Then,.
what is the kind of worship that is enjoined on all those
who follow in some way or other the teachings of the
Vedanta ? 'The old Vedie way of worship congisted i
offering prayers and sacrifices to the deities. “ 1tis no-
exaggeration to state that no nation appears at the dawn
of history so full. of prayer and praise as the Hindu
Aryans,” says a Christian Missionary in a recent work of
his on Vedic rel zion. When, however, this profusion of
prayer ceases to dow from the abundance of gennina feel-
ing in the hear., and when sacrifices lose their original
significance in the way of establishing the wished-for kind
of eommunion between the worshipper and the deity, then
prayers get petrified into mere formule, and saecrifices:
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ecome altogether meaningless rituals, Worship, which is,
on the practical side, the essence of religion, becomes the
shield of hypocrisy and deceit. This does not take place
before the old ideal of religion and of man's duties is felt
to be more or less inadequate in the new.circumstances,
and a new one is slowly beginning to get itself established.
We find clear signs of such a change even in the Swfapatha-
Brahmana wherein it is said :—He who sacrifices to the
' Atinan, or the Self, is superior. One should say, ‘There
is he who sacrifices to the gods and also there is he who
sacrifices to the Atman. He who understands that by
suchand such a means, such and such a one of his members
is rectified, and that by such and such another means, such
and such another of his members is restored,—he is the
person who sacrifices to the Atman. He is freed from this
mortal body and from sin in the same way in which the
serpent is freed from its worn-out skin; and acquiring the
nature of Rik, Yajus and Saman, and of the Sacrifice, he
attains to heaven. On the other hand, he who understands
that gods are to be worshipped with such and such an
oblation, and offers it up to them, is like an inferior who
pays tribute to a superior, or like a Vaisy® who pays
tribute to the king. This person does mot conquer for
| himself so great a world as the other does.” Do we not
here see that the religion of self-discipline and self-culture
|18 already trying to assert itself as against theold religion
! of sacrificial rituals ? It is indeed far better for a man to
fortify himself against temptations, and subdue the evilV
that is in him, than perform rites and offer numberless
sacrifices of various kinds to various deities. The object of
all true wovrship must be not so much to please God as to
make  man worthy of His love. Even in the Code of
Manu, Whisch distinetly enforces caste;, cersmonial laws and
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vitualistic religion, we find evidence enough to indicate the

existence of a strong partiality in favour of the Vedanta.
[“The man,” says Manu, “who, recognising himself in all
' beings and all beings in his own self, sacrifices to the Afmar,
enters into absolute freedom.” In all probability, the
freedom that is referred to here is the freedom from the
bondage of the Law, thatis, from being subject to the
operation of ceremonial and ritualistic regulations concern-
| ing society and religion. It may mean Mohsha as well.

~ In the Upanishads, there are many passages which
clearly get forth this very change in the ideal of worship.
The second Khande of the Mundakopanishad emphatically
declares that all those, who believe in the saving efficacy of
sacrificial rituals and perform them, are foolish, ignorant,
and self-sufficient men, going to ruin and destruction like
the hlind that are led by the blind. In the place of ela-
horate rituals, it enjoins austerity; faith, peacefulness, re-
tirement iato the forest, and living by the begging of food.
In the very last Anuvaka of the Narayaniya portion of the
Taittiriyopanishad, we have a passage in which the various
elements of the sacrificial ritual are replaced by the
elements required for character-building, obviously with
ihe object of pointing out that Vedantic Worship is far
different from Vedic Worship. The same Nwrayaniya
portion of the Taittiriyopanishad speaks of teuth, austerity,
temperance, peacefulness, liberality, duty, npbringing of
children, worship in the way of kindling the sacred five, &e.,
mental contemplation, and resignation, as things of the
highest importance without which no man would be able to
realise for himnself the glory of God. The Vedantic religion
is distinetly not « religion of mere rituals but one of right-
eousness ; and in another Upanishad, self-restraint, charity,
asd mercy ate naturally regarded as being very much
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J6tter materials of worship than forms of ritnals, In this
age of individualistic self-assertion, the Vedantic discipling
of self-denial may appear too rigovous, cold, and uninyit-
dng ; but the seeds of salvation for individuals, as well as
for communities of individnals, are always to be found ouly
in the faithful practice of diflicult self-denial. Self-asser-
tion strengthens the bond of Karma, while self-denial
leads to the freedom of the soul—that blissful freedom
4rom the bondage of mattar which comes to man only when
lie deservesit. ‘ Every soul that is bound to matter has to
work out its own liberation, and nothing can show betrer
than the Vedautin’s theory of  Karma, how what a man
‘I'he unborn and
immortal pare of man, namely, his soul, is alone responsible
for the acquisition of Mukshe either through the knowledge
of truth or by deserving the grace of God. The soul alone
is the friend of thie soul, the soul aloae is the foe of the
soul. Man's sense of moral responsibility ean in no way

does here makes or mars his hereafter,

be made stronger. Itis but proper to point out that with
the Vedaata, self-denial does not necessarily mean either
Anietism or asceticisin, According to the Gita, it implies
the willing performance of the duties incumbent upon us
without attachment to the result Howing thevefrom, what-
-ever may be the rank in which we are placed to fight out
the battles of life. All forms of worship ave  good, accord-
ing to the author of the Gita, su far as they o to aid us in
combining; in the conduet of our lives, honest and earnest

work with sincere resignation and disinterested self-sacpi-

fice : and indeed one of the best forms of worship is declag-
ed to he the worship of silent contemplation.

‘Lhe Gita recognises that all ave not capable of having
the same knowledge of truth and of submitting to the s

ame
-dlsc1plme of self-denial and adopting the same

manner ‘of
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worship, and thus takes it for granted that all cannot be of
the same veligion. “The religion ot the many must
necessarily be more incorrect than that of the refined and
reflective few, not so much in its essence as in its forms,,
not so much in the spiritual idea which lies latent at the
bottom of it, as in the symbols and dogmas in which that:
jdea is embodied.”” This remark of a thoughtful Englisk
writer is so true that it needs no correboration, and our:
own Vedantic Scriptures wisely refrain from all particula-
risation of forms, symbols, and dogmas. “In whatever
way people come to me,”’ says Sri Krishna, “in that same
way do I accept them.” TForms and symbols and dogmas
are not at all essential to the trne Vedantic Religion..
But it does not despise them, seeing that many of
us cannot do without them, even when they are not of
the best kind. It is said again in [this our Divine Lay—
“ Phose who are devoted to other gods, and offer worship
with faith, even they, Arjuna, worship me/in reality in a
way that is not law-ordained. I am indeed the Lord and
raceiver of all worship : those who do not know me as I
am, fall in consequence, The worshippers of the gods go
to the gods, ancestor-worshippers go to the spirits, and’
those that worship me go to me. Whosoever with devo-
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tion offers to me a leaf, or a flower, or a fruit, or water,
that T aceept as an offering brought to me with devotion by
oné who has a well-disciplined soul. Whatever you do,.
whetever you eat, whatever you offer as sacrifice in the five,,
whatever you give, or whatever austerities you practice, O*
Arjuna, purpose it for me.”

The Vedantic Religion, accordingly, believes in one-
and only onz God, in His omni-penetrativeness, as it has,
been aptly termed, and in the spirtual oneness throughout
of human nature and human destiny. It is not exclusive,.
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as no peculiar rites and symbols and dogmas. But it
-does not object to any form of worship, as long as such
worship is in harmony with the aspiring heart of the wor-
shipper. Tt enforces self-discipline and self-culture, and

teaches man to realise the life of righteousness as the best
means of worshipping God and of ohtaining deliverance and
bliss. It is in this manner truly catholic and wisely

wolerant.
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THE ETHICS OF THE VEDANTA"
I. By SWAMI SARADANANDA.

HE, who has tried to penetrate the dim vistas of time:
in the history of India with a fair and candid heart,
must have been impressed with the wonderful systems of’
philosophy, and ethics, and religion, which the Indian mind

_produced even at a period when the rest of the world was

" gleeping in darkness and ignorance. All along the way, he
may see signs of the tidal waves of spirituality which from
time to time covered the length and breadth of the land,
of mighty religious tornadoes which swept away everything
that stood as an obstacle before them, and of great religious.
uphbeavals which raised the country higher and higher, till
it reached the highest point of development in spirituality
to which man has ever risen, and probably can ever rise,.
in the principles of the Vedanta,—principles wide as the
heavens, and embracing all the different particular religions.
which have already come, or will ever come in the future.
Reason stands aghast at finding that all the difficult pro-
blems in religion and metaphysies with which it has beem
grappling for a solution through all these years have
already been solyed by sturdy old minds; and not only
solved, but carried into practice in daily life. It can at
first scarcely credit that Kapila propounded the Sankhja
theory of cosmic evolution and inyolution thonsands of
years before the Christian era, that the doctrine of Karma

# ¥rom the Drahmavadin.



goes further in explaining the diversities of human life than
the theory of heredity, that the Vedanta has proved beyond
the least shade of a doubt the ultimate unity of all indi-
vidual souls in the CGne indivisible Ocean of Knowledge,.
Bxistence, and Bliss, and that all the different religions

_are so many different ways leading to that One, call it

Good, or the Absolute, or the Brahman, or by any name
you please. But our duty is not to deal with these
high flights of Indian thought, but to see what effect
it has had in developing the inoral and ethical side
of the Hindu mind. And, at the very outset, the ques-
tion meets wus—is any high philosophy, or religion
(for philosophy and religion are synonymous in India)
possible without a high standard of morals? The
answer which the Vedanta gives to this question is always
in the negative. No one can rise to the highest stage of
spirituality without being perfectly and absolutely pure and
high in point of morality. Look at the founders of the
diffevent religions ; weve they pure, or impure ? KExamine
the lives ot the Vedic Rishis (*‘ the seers of thought ") who
attained to super-consciousness;or of Buddha. or Chuist, or
Sankara, or Chaitanya, or even of the founders of the lesser
sects in India or elsewhere, as Nanak, or Kabir, or Knox, or
Calvin—were they pure ov impure men? Has God ever
manifested Himself through an impure channel? Never.
These founders have always been men, pure in thought, word,
and deed; and what did they teach, every one of them ¢
That morality must be the basis, the foundation, upon
which spivitual life should stand ; it must be the corner-
Stoue of the spiritual building. ere the Vedic Rishis, and
all the Prophets of other religions, are at one. This hag
bean beautifully expressed in the Kathe Upwishal; where

nchiketas, the son of a king, goes to Yama, the God of
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ath and the controller of all, to know the way to perfec-
tion. Yama teaches him first how, by fulfilling all duty,
and being moral, he will go to the higher spheres, and have
the exalted enjoyments which those spheres afford. But
Nachiketas is not satisfied uatil he is taught the secret of
death,—which part of us is eternal and which dies. He
values knowledge far higher than the enjoyments even in
other and higher spheres. So Yama enters upon that
beautiful discourse on soul, and on the attainment of the
higher spiritnal life which transcends the sphere of morality
and duty, which we find in our famous Katha Upanishad.
Bxamining into Buddhism, we find there also the same
thing. The teachings of the Buddha have been divided into
two main parts, one, the Hina-Yana (the lower way, or the
preparatory way, to be followed by householders, and men
living in society), and the second, the Maha-Yana (the great
way, which directly leads to Nirvana, and which is to be
followed by the monks, or those who, though living in
society, are practically out of society). In the first way,
duty and morality have been particularly expounded and
insisted upon; and in the other, it is taught that, when &
man is perfectly established in them, when movality has
become as natural to him as breathing itself, he may attain
to that highest stage which is beyond all morality and im-
morality, becanse it is beyond all relativity. Looking into
Christianity, we again find the same thing there again,
When a young man came and asked of Jesus the way to
perfection, He told him to live according to the laws (and
what arve laws but morals ?). ‘I'ne young man was not
datisfied, and said he had been living accordiog to the laws
from his childhood ; to which the Soun of Man replied in
those deeply impressive words: “ If thou wilt be pecfect, go
and sell all that thou hast and give it to the poor, and thon
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have treasure in heaven ; and then come and {ollow .,

But to return to what tlie Vedanta says on this point.
‘The Vedanta insists that the one condition that is essen-
tially necessary in the man who is trying to attain to the
“8uper-conscious state by following its principles is that he
-should he perfectly established in the “ fourfold ways."
These fourfold ways are :—1. The conviction that abso-
Tute truth is outside the pale of ail, phenomenal existence.
2. That the enjoyments which this life, in other spheres,
affords, are trifling indeed, and not worthy to be aimed at.
3. The possession of these six treasures :—(«@) the con-
trol of mind; (5) control of hody and the organs; (¢)
the  bearing of heat and cold, pleasure and pain,
-and all the duals, to a certain extent without feeling
disturbed ; (@) the gathering of the mind from external
-objects at will, and directing it to the internal; (e)
rthe faith in the fact that there is a stage and a better
stage of life beyond, of which the sages speak—and
they speak ‘he truth ; (7) the holding of the mind to one
chain of thought, and forgetting all others. 4. An intense
desire to gain liberation by knowing the truth. We can
866 from this how highly morality is regarded by the
Vedanta ; and indeed it teaches from the beginning that
the man who has not established himself in morality can
never attain to high spiritual truths. Then again, according
to the Hindus, a man is born with the four following kinds
~of duties, and he must fulfil them first, hefore he ean pass
on to any higher stage of gpirituality. 'The duties are des-
-cf‘ibed 48 80 many debts which every man owes by the
Cixcumstaneo of his birth. The fust is the debt to his
fem’w‘b‘?iﬂgs, ov all humanity ; and this is to be paid by
men becoming good members of society, by charity ; and by
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oing unselfish good to all. The second is the debt to
all the Rishis, or seers of truth. How is this to be repaid
By believing in them, by studying the Vedas, of such books.
as contain the revealed knowledge which these Rishis dis-
covered, and by tiying to realise the high spiritual truths-
taught by them and by trying to live up to them. The third
is the debt to the forefathers. This is to be repaid by be-
coming a good and dutiful son, by keeping up the line of
the family unbroken by begetting children in marviage,
and by bringing them up in the path of truth and religion.
The last debt is the debt to the gods or the bright ones,.
and this is to be repaid by worshipping them by means of
sacrifices.. These fourfold debts were, in ancient days, re--
paid in the first three of the four stages into which the lifs
of a man was then divided, namely (1) Brahmacharya the-
life of a student, in which absolute continence was kept
up; (2) Garhasthye or family-life, into which the student
entered by marriage after finishing his studies; (3)-
Vanaprasthya or, forest-life, which the man took upon:
himself after fulfilling the duties of family-life by
bringing up his children and doing his duties as a
member of society; (4) Senyase or  monk-life, in
which he gave up all ceremonials and devoted all Lis time
and energies to realising his own oneness with the one
infinite ocean of knowledge and Bliss. This was the general’
way in which men passed from stage to stage of their lives.
in olden times. But there were special laws for those who
were exceptionally spiritual. They passed from the student--
fife at once to the life of a monk, as was the case with
Sukla, the son of Vyasa and with Vamadeva and some
others. In thodern India, the life of a Hindu man is practi-
eally made up of only two stages :—Grahasthya or honse-
hold-life covers the first three divisions of the ald!
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ngement, and then there is Sanyasaz or monk-life.
Even now the married man cannot take upon himself °
the duties of monk-life unless he has performed and
fulfilled all the duties of married life, In the Maha--
Novana-Tantra, it is said,—‘He, who forsakes a
devoted wife and young children and takes to monk-life,
will never be able to realise God, and will incur sin;”—
and this law has not at all become a dead letter. Marriage
in India has ever been regarded as a sacrament and a very
holy bond ; it has never been intended to serve as a charter -
for unbridle({display of passion. The name for wife there
is Suhadharmani, i.e., one who practises religion with her -
husband, or a partner in veligion. This word itself shows .
how highly the marriage-relation hetween man and woman
is looked npon. Man and wife were regarded as forming
one whole, one unit, as is expressed in the term ardiange, .
another name for the wife, meaning the half of the body.
The Gods could not be pleased, no prayers would be
heard, if worship was mot performed jointly by husband
and wife in their family-life. A beautiful story illustrating
this is related in the Sankara-dig-vijaya, or the Conquests -
of Sankara, the greatest metaphysician the world has ever
produced, whom the Hindus regard as a divine inearnation.
It is said that, when he was travelling all over India and
Converting the country back to Vedantism afier the
downfall of Buddhism, he met a very learned man, a great
leader of men, who was teaching the ritualistic portion of
the Vedas to a large body of pupils. He was of opinion .
ﬂf“ the one end and aim of human life was to go to
higher spheres of enjoyment by performing meritorions .
works hare on earth, and that all tha Vedas and all the
olé} seers (Rishis) taught to the same effect, and that to
gain the Superior enjoyments whieh the higher world afford-
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Zedwas one end and aim of the life of man. Sankara,
when'he met this man, told him that he was teaching a
false doctrine, which the Vedas never advocated. So they
entered into a discussion, making the wife of the man the
umpire hetween the two, and with this condition, that the
man defeated would become the disciple of the other.
Days and nights were passed in discussing the question, and
'both sides held their ground very well ; till, on the seventh
day, the man was defeated by Sankara and had to admit
-that not enjoyment but knowledge was the end of life, not
going to the heavens but becoming one with the infinite
‘Ceean of Koowledge and Bliss was the gist of the whole
‘teaching of the Vedas. According to the condition with
which they started, the man was called upon by Sankara
‘to enter the monk-life by becoming his disciple. But the
wife, who decided impartially in favour of Sankara,
‘interfered and said * My dear sir, don’t be overjoyed.
You have conquered only the one-half of my husband.
Here is the other half; yon will have to conquer this
before you can make a monk of him”. And Sankara had
to defeat the learned lady before he conld make the man
his disciple. Those who have read the book know that
he met with very hard work in his argument with the wife.
“This man eventnally became one of the greatest of the
disciples of Sankara, the best commentator on the writings
of his teacher, and a great leader of the monks of India.
The one great point of the teachings of Vedanta is
that man's spiritual evolution does not stop with the evolu-
tion of a high code of ethics alone, but there is another
higher step to which he reaches, another link in this
precess of evolution and involution which completes the
ceircle. And this step is to be gained, not by denying, bhut
iy the fulfilling of all laws,—not by throwiag overboard
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uties, but by the right performance of all duties, not-
by discarding society, but by being useful members of it,
not hy contracting the self, but by expanding it to its
farthest limit, not by a man's thinking of himself as a cut-
and-dried entity separate from the universe, bat by feeling
and realising that he is one with this universe. This
universe, according to Ramanuja, the great leader of the
qualified Monists in India, has been produced by the con-
traction of the knowledge of the soul, by the soul's forget-
ting that it is the store-house of all knowledge and bliss, .
and that it is one with the Infinite Ocean of Knowledge
which forms the background of the universe, and called
God, or the Absolite, or Brahman, or Atman, or by so
many different names. And liberation is to be attained by
the expansion of the knowledge of the soul, when it will
feel its union with the Divine and with the universe which
is nothing but a projection out ofthe Divine, Monism goes
only a step further than the position of Ramanuja, and
teaches that perfect libevation is to he attained when the -
individual soul will not only feel this union and see the
unity in the sum-total of all these differentiations, but' will
feel its identity with the Deity. This stage the Ve-
danta describes as the state of realisation, or the
super-conscious. Lhe three states of the human mind,
the sub-conscious, conscious, and the super-conscious, are
not three distinet minds, but the three different stages -
of the one and the same mind. Modern science bas
discovered the process in the theory of ¢volution, how
the sub-conscious develops into the middle plane, the con-
.Bciou! existence, and the Vedanta is ome with it as far as
1 goes, but it says further that this leaves the wevolution
(or M. the Vedanta says the involution) incomplete; the
couclous will have to develop into the super-conscious, and'



L

~then alone will the process be complete. All our struggles
-individual, social and human, are for that end trying to gain
“that higher stage. There alone will man find the per-
manent basis of ethics, of religion, of everything. . There,
if an illiterate man enters, he will come out a sage, &
prophet. ' 'The founders of the different religions, the
rreligions giants whom the world Das produced, and
will produce in the futare, have been and will be men
who raise and will raise themselves to this higher stage.
“This is the stage which was described by Buddha as
Nirvana, hy Cbrist as being one with the Father, by the
Malomedan Sufis as Analhak, union with the teuth, and in
. the famous aphorisms of the Vedanta as  Thou art that
Infinite Ocean of Knowledge and Bliss” or “I am that
Absolute Bralman.”
‘The universe, according to the Vedanta, is one indi-
vigible whole. It is by mistake that we think ourselves
separate from the rest of the world. In the external world,
our bodies represent go many different points in the one
vast ocean of matter, in which there is no break. Behind
that lies expanded the one universal ocean of miund, in
whicl owr minds but represent 2o many different whirlpools,
aud behind that even, isthe Soul, the Self, the Atman, the
store-house of all knowledge, power and bliss. So though
there is but one soul shining above, there avé so many
millions of refluctions on the millions of whirlpools in the
mental ocean, and these reflections arve nothing but so many
individual ages. So that when a than raises Limself to the
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super-conscious, he sees the Une Sun thatis shining above
‘the mental ocean, he knows that he is not a particular
.roflaction but the Sua himself, who has given rise to all the
vellections ia the ocean of fine matter, ealled the mind.
.And where lies the basis of all ethics? In the fact that T
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“@m  one with, and not separate from, the universe, that in
injuring you I injure myself, in loving you 1 love myself.
In the fact that behind this manifold diversity there is
Unity, or, as the Vedantist says, behind these names and
forms, there is that one eternal, unchangeable Ocean of
Knowledge, and Bliss, which is our real nature. *This
Universe has been projected out of that Ocean of Bliss
Absolute”. That Divine is trying to manifest itself through
all these names and forms, and the evolution of nature into
higher aud higher forms is caused by this struggle of the
Divine within, to manifest itself better and better. Or as
Patanjali says in his Yoga Aphorisms, '“ The change of
‘one species into another is by the infilling of nature.”
Every form or organism is a conduit through which
the Divine is trying to manifest itself and all that we
need to do is to remove the barriers, which ehstruet
this flow of the Infinite within, With every act of
love and sympathy, every performance of duty, every
observance of morality, man is trying to go heyond
himself by feeling himself oue with the universe. Tlo
is abnegating his lower self; and does not in this self-
abnegation lie the basis of all ethics ? Kxamine all
the ethieal codes which the world has ever produced
and you will find this one great fact taught,—to live
up to the higher self by denying the lower. Clonscionsly
“Or unconseiously, every code of ethics 18 leading to
that, They may not give yon adequate reasons why
a man shall be moral and depy himself, but are we
ot thiuking according te the laws of logio with every
Act of reasoning, though we may not have read a
Single page of logic ? The Vedanta supplies the reason
why we should be mors), why we should do good to others
why we should love sll humanity as ourselves, Bebind
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all these varied codes of ethics lurks that one great

truth  that 'we are one with the Universe.
He who lives up to that one central truth has truly

renounced himself, He who does not know this truth

but tries to become a perfectly moral man, in thought,

word, and deed, he too is unconsciously living up to:

that trath. The word renunciation has got a very bad
name now-a-days. Yet every religion has enforced it ofter

and often. Tt is the corner-stone upon which all religions,.

all ethics have been built. Nay we are practising it every
day of our lives consciously or unconsciously. A manloves
his wife, his children, his country, whatis he doing all the

time? Is he not renouncing himself 2 True renunciation,.

which every religion teaches, does not consist in isolating

one’s self from everything and every being, but in ex-

panding one’s self more and more widely, embracing the
whole of the universe in one’s self by love. For not in:
isolation or contraction, but in expansion, copsist life and
progress; this is the teaching of the Vedanta.

Examining the different standards of ethics in diffe-
rent countries and different religions, we find that

they vary from one ancther in many particulars..
What is regarded as moral in one country and one

religion is not regarded so in another. In short, take
the most general principles and you will find them

almost identical with one another, but go to the parti--

eulars and you will find them to differ from one another,
more and more widely., What makes this difference ?
Does the Vedanta give any answer to it? Yes. In
order to understand this, we shall have to examine a
Tittle what the Savkhya says about the origin of the

cosmos, and the supplement of the Vedanta upen it,
Maya, or Prakiiti, or the creative principle of Iswara,.
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ruler, is made up of the harmonious and even flow
of the three qualities or particles [for they arve synony-
mous| of ‘Satwa [the bright and effulgent], Rajas [or
active], and Tamas [or dull and opaque]. This even
flow is disturbed at the beginning of the cycle, when
creation starts afresh, and the three begin to act upon
one another. They ° produce first the Prana [the
cosmic or primal energy| and the Akasa [the primal matter].
Then the Prana begins to act upon the Akasa and produces
or evolves first the mental ocean (or the wmiversal con-
sciousness) and the individual whirlpools (which represent
the individual minds.) Then out of this mental ocean is
evolved the gross ocean of matter and the gross individuak
forms. So that as individual whirlpools in the ocean of
mind and as gross manifestations we shall always vary.
Look at the particular differentiations and you will never
find any two of them exactly alike. But there is unity
behind the diversity, there is a centre to all these radii.
Grasp it and you grasp the whole thing., Nothing which is
true for one mind exactly fits another. What is law then 2
It is the method or masnner in which eur minds
grasp and connect a series of mental phenomena.
It is also internal and not external, and what is known as
general or universal laws, such as gravitation, ete., which
apply to all individual minds, ave the methods by which our
minds connect themselves with one aoother and with the
Wwhole of this mental ocean. These universal laws are also
rclative, and apply only to those minds which are in the
Same degree of vibration, or, in other words, in the same
Plane of existence. Bat to beings whose minds vepresent
matter in o different degree of vibration, these laws will not
h"’l_d 800d. . They have different laws for their plane of
xistence, difforent methods hy which [they perceive the

L.
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connection between themselves and the whole mental
ocean. Ho we see that if we pay attention to particulars,
we shall find that every particular differentiation has its
own laws. If we rise a little higher in generalisation, we
shall find different laws for different planes of existence, and
when we rise to the highest, to the Ultimate Unity we go
beyond the province of all law; for how can there be any
law where there is no differentiation, no two, not even the
subject and the objects. There alone the law-maker, the
law, and the objects of law become one, and thisis the
highest point of evolution. Law is only possible in the
realm of relativity.

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

In order to trace the gradual evolution of ethics,
and the philosophy of ethics, it is necessary that we
should consider alittle of the history of India. The one
great pecularity of India that the student of history finds,
is that the Hindus never regarded anything as unnecessary
to be thrown away ; they believe that man travels from
trath to truth and not from error to truth. What is truth



THE ETHICS OF THE VEDANTA ) 5 I [

for one mind under some circnmstances might not appear
as truth when one arrives at a higher stage in the process
-of evolution ; yet that apparent error helped him to come
up to the higher truth, and there will always be found
minds which have arrived only at that point in the appre-
«ciation of truths. For isnot truth ag we know it as much
relative as any thing else, and have we arrived at any
‘truth which will always remain unchanged, howeyver much
the environment may vary 2. So the Hindus always pre-
served the lower truth which helped them to come up to
the higher ones. For instance, starting from Dualism when
they discovered or evolved the higher truths of qualified
Monism and ultimately Monism, they did not throw away
‘dualism, or qualified Monism, but regarded them as
stages in the process of development. They had no
‘quarrel with them, for they knew that in order to
.come up to Monism, man must rise through the other
two stages. And so on with all other physical, social,
and moral truths. For instance, they knew writing
: thousands of years ago, and yet committing the Vedas
ito memory and not depending upon the hooks is vre-
garded as sacred even now, and there are many who
«do it up to the present day. The production of fire by
fiiction ‘with two pieces of dry wood was probably the
primitive method pursued thousands of years ago, and yet
‘it is done by the priests even now in performing some of
the sacrifices. These instances will'suffice to convince that
if there is any country in ‘which the greatest number of
links in the process of evolution in any department ecan ba
found, it is India, for in other countries men have always
‘Consideyed that they are travelling from error to truth and
Y6 thrown away as unnecessary all the lower steps of the
ladde, by which they have come up to the higher. This
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e veneration for the past has preserved many things:
as they were thousands and thousands of years ago.

The first great positive fact that comes before us im
the early history of India is that Vyasa, a great sage,
divided and classified the Vedas into the four great divisions,.
the Rik, the Sama, the Yajus, and the Atharwan, and that
he collected all the historical narratives up to that time-
and called them the Maha-Bharata, or the history of the
| great descendants of the king Bharata. This Vyasa was a

contemporary of Sri Krishna, whom the Hindus regard as
the greatest of all divine incarnations. Vyasa divided each
of the first four divisions into thwee parts, the Samhitas [the:
hymn portion|, the Brahmanas [the application of the-
hymuos to different sacrifices and the directions how the-
different sacrifices are to be performed], and the Upa-
nishads [the kaowledge portion]. So each of the Vedas.
was divided in fact into two great portions, the sacri-
ficial or work portion, which included the Samhitas and
the Brahmanas, and the knowledge portion, or the-
Upanishafls. After classifying the Vedas, Vyasa wrote
also the famous Aphorisms of the Vedanta, or the-
philosophy of the Vedas, based on the knowledge por-
tion of them. He had a great disciple, who supplemented!
Lis master’s works by writing a philosophy of the works
portion of the Vedas, kaown as the Purva-Mimamsa. It
iy difficult to determine the age of Vyasa and Krishna, but
Hindn scholars are one in  their opinion that the age of"
Krishna preceded the age of the Buddha, and that Rama,
the hero of the gieat Epic Ramayana, was born before
Krishna. Sothe early history of [ndia before the advent
of Buddhism may be divided into these three great periods -.
[1] “Phe earlier Vedic period, before the Vedas were:
classified. ‘
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[2] The period of Ramayana, the age of Rama and.
“Vasishta. ;

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

The first of these three periods must have covered
many thousands of years, and all that we kaow
and can know of the period is from the narratives in
the Vedas ~(hemselves. The facts that we gather
drom those narratives show that the Aryans have
-already come to the rich valleys of the Indus and the
‘Ganges, and have already settled there hy conquering the
‘aborigines. They were a nation of growing people, with
young blood in their veins, highly moral, and religious.

| They were pushing their inquiries into every department.
Truthfulness and morality were regarded very highly. The
Marriage system had already been introduced, and chastity
in women was highly honoured. The caste system was
alveady growing naturally amongst them, and they had
divided themselves into the two castes, the Brahmins and
‘the Kshatriyas (or the warriors). Those who were highly
advanced in spirituality in society and were devoting alls
their energies towards that end were regarded as Brahmins,
and the rest, who were devoting their energies to congiest
and war and other affairs, were the Kshatriyas. We find
that this caste system was not regarded as very rigorous—&
the best men in society were regarded as Brahming, and
the qualities of a man mde him a Brahmin and not the
‘Citcumstances of his birth. We find that men from the
lower ranks were continually coming up and being regardel
88 Brahmins, and that Brabmins were not only teachers of
®Pirituality aud performers of sacrifices, but that they were
J%ining the armies in times of necessity, and some of them
Were great gemerals and teachers of the art of war, down
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to the time of the Maha-Bharata, where it was related that:
almost all the famous warriors of the age had learned the
art of war from Brahmia teachers. Everywhere, we find
the trace that the caste system arose naturally on account of
gocial conditions, as in every other nation, and had nothing-
to do with their religion. Then again, we find that they
had already made considerable advances in material civili-
zation, Grammar, Astronomy, and Music, were regarded
as essentially necessary for a man’s education, and for the
reading of the Vedas. Io reading the Upanishads or the:
knowledge portion of the Vedas, which must have evolved
long after the Sambitas, or the hymn portion, we find that
the Hinda mind had evolved with long strides. They had
already found out a great system of philosophy, the-
Sankhya system, for we find mention of the founder of this
system [the sage Kapila] in one of the Upanishads.

“Thou who gavest birth to the great seer of trath,.
Kapila, in the beginning,” ete. The Polytheism of the
Sambitas has already come to Monotheism ; nay, some
of the great sages have already arrived at the truths of
monism and the unity of the soul. The Devas, or the-
bright ones of the Sambhitas, have come to be regarded as.
80 wany positions in the universe which good and righteous
men go and occupy for a certain number of years, by per-
formance of meritorious actions here, and the higher
spheres or heavens were regarded as being as mueh
subject to change and destruction as this earth. The theory
of the cosmology of Kapila, that nature is' evolving and
involying fromn all eternity, has been universally adopted.
Looking at material civilization, we find descriptions of
the esurts of good and great kings, as Janaka in the
Chiandogya, of female education, and institutions of female
mosks, who were discussing abstruse metaphysical ques-
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ions with the men in the courts of kings, the description of
Aranyakas, or men who with their wives were living the
latter part of their lives in beautiful forests or by the sides.
of rivers, and devoting themselves entively to religion and
meditation. All along we find traces of the fact  that the
development of a high spiritual life, by becoming moral in
thought, word, and deed, and by fulfilling all the duties in
the family and in society, has lLecome the end of the Iife
of man.

Another curious fact comes to our notice in reading the
Upanishads. The Brahman caste we have seen is highly
extolled in the Sambhitas, or the hymn portion, as in the
hymn to the Purusha, or the Supreme Being, in the Rig
Veda Samhita, where the evolation of all nature, or all the
Particular manifestations from the infinite being, have
been deseribed. The Brahmin caste is described as having:'
€ome out of the mouth of the Supreme Being, thus showing
its Supremacy over all others. But in reading some of the
Upanishads, we find the Kshatriya, or the warrior caste,
extolled above all, The Kshatriyas are deseribed as the
founders and teachers of the great truths of monism. This
shows plainly that the word Brahwin, applied to men origi-
nally in its literal sense of the knower ot the Brahman, or
the infinite being, has become degenerated, and the word
Brahmin bas come to be applied to the priests, who have
Made the chureh and religion their profession. Coming to
the age of Ramayana and the Maha Bharata, we find that
the. Brahmin caste has again risen to the top. The caste
::;::tmhﬂvg produced Some very great seers, a Yasishta and

s Whoso noble lives helped to bring the caste forward

Bgain, . x :
“.(e:“ Lhis went on very well for some time, till, long
o '¢ influence of Krishna and the Bhagayvad-Gita had

o%n, we find the Brahmins degenerated again into
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pinest_-craf't, trying to shut out the real religion of the Vedas
from the mass of the people and preaching to them only of
sacrifice, and going to heaven, as the end of man's exist-
snce. But before we pass to the consideration of the reform
and life brought back again to the people by the mighty
heart of Buddha, we shall have to trace tbe evolution
through the two ages of Ramayana and the Maha-~
Bharata.

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

Looking to society we find that with the extension of
kingdoms and the growth of a high order of clvilization,
the caste systein has grown side by side. The people have
been divided inte the four ecastes, and the caste laws have
grown more rigorous than in the time of the Upanishads,
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e lower castes are fast becoming in a way hereditary

“trade-guilds, but between the two higher castes we find

communication, and intermarriages; and it was not until
after the age of Krishna and the .Maha-Bharata that we
find the two upper castes absolutely separated. The battle

+of Kurukshetra marks a great change in the social and

political life of India, and not only of India but the adjaceat
<ountries of Afghanistan and Persia, and the kingdom of
Bahlika or Balkl; for in the Maha-Bharata we find that
all these countries belonged then to the Hindus; the people
intermarried with one another and the kings of these
countries fought in the same field, either on one side or the
other. Of course, the whole of Tndia and the adjacent

‘countries were divided then into little states, and the ruler
-of each state was called the king of that state, and the king

who conquered in battle all the others was recognised as
the emperor of all. Almost all the kings who joined in the
fight at Kurukshetra were killed. One great factor of

“Society, the warrior easte, became thus almost annihilated.

The result was that the other half, the Brahmins, suddenly
rose to great power. 'T'he high spiritual teachings of Sri
K\'is_lum and the Bhagavad-Gita, went on very well for some
time. Buat the disturbed balance in society was never
restored, and the econservation of power grew more and
more on the side of the priests. Hdueation, which was up

“to this time in the hands of the npper classes, fell entirely

into the hands of the Brahmins. The Brahmins thus for-
Betting their real aim in life became more aad more selfish

“and tried to obtain more and more power in society. "l‘hey

began to preach that pleasing the gods, the bright ones, by
:':"ﬂns of saerifices and going to heaven is the end of man.
m:;" veal religion of the Vedanta was practised by a few

Y, and those few left society and took to the forest life,



society had hecome more ignorant and superstitious, day by
day, when the great Buddha, the ocean of light and com-
passion”, took his birth. He joined the ovder of monks in
his thirtieth year and by means of his pure life and

courageous preachings, succeeded in bringing back the-

true Vedania religion to the people. He preached
against the caste system, the killing of animals in sacri-
fices, and against sacrifices in general. Before the birth
of the Buddha, the people of India were a great race
of meat-eaters and wine drinkers. He preached against
both, and drove these vices from the country ; and the
influence of his teaching is still there inasmuch as the
Indians even at the present day are a nation of vegetarians
and teetotallers. Buddhism was in fact a great social
reform. It broke 'down the caste system and freed society
from its evils, and it brought education and religion “irom
the forest back again into society ; for the religion which
Buddha taught is nothing more nor less than the Karma-
Yoga of the Vedanta, which teaches that unselfish work
will lead men to the highest stage of development, the

luper-conscions state.

Freed from the trammels of ignorance by the power- .

ful touch ‘of the Buddha, society and the people rose again
to a high stage in progress. The condition of India of
this period can best be seen by reading the accouats which
the Greeks lLiave left of the country and the inseripticns of
the Buddlist king, Asoka. In the Greck accouats, we find
that the people are sirong and brave and highly moral,
so muech so that in many places there was no use for any
law-eourts. Truthfalness is natural to them. The women
are all chaste and beautiful and educated. They are a
very kind people and extremely hospitable.

L

of people in.
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In the inscriptions of Asoka, we find that India is-
the first country which sent missionaries of religion to
Persia, to China, to Antioch, to Alexandria, and to various.
other countries. ‘I'he root of all religions, so runs the in-
scription, congists in this—' to reverence one’s own faith
and never to revile that of others.  Whoever acts different-
ly injures his own religicn, while he wrongs another’s.
Uuty is in respect and service, Alwms and pious demons-
trations are of no worth compared with the loving-kindness
of religion. The king's purpose is to increase the mercy,
charity, truth, kindness, and piety of all mankind. Good
is liberality ; good it is to harn no living ecreature ; good
is the care of one’s parents, kindness to relatives, children,
friends, servants.”

In titne, Buddhism got mixed up with phaila’s worship:
and other symbols and ceremonials prevalent in Tibet and
other parts of Asia, and degenerated India more than
elsewhere. 'The Buddhist preaclers began to teach that
total extinction or annihilation was the meaning of
Nirvana and the end of life, and that there was no soul, uo
after-state of existence. The result was the people heecame
degenerated day by day as is shown in the mass of writings:
of the period, the later Puranas and the lower Tantras.
But nowhere has been the trath of the saying of the
Bhagavad-Gita, so wuch illustrated as in India, When |
Y_ij'f!!g bgcvogmﬁgwg:_o}:rtlptef]_,_ﬂe}nd Jrreligion prevails, I take My
b_ir‘;t.}.‘.l_ and establish religion again.” The bi;-ﬂf{,{ the great
teaclier, Sankara, at this time saved the country again from
the bondage of vice and eorruption. He is perhaps the
greatest philosopher that India has ever produced. His
pure life and great geniug enabled Lhim to guide the country
safe through the period of religions anarchy which prevailed
at the downfall of Buddhism. He wrote his famous com=
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mentaries on the Vedanta aphorisms while he was only
sixteen, the study of which made Schopenhauer predict
““that the study of Vedanta will produce as great a revolu-
tion in the West as the Renaissance did during the Middle
Ages.” He joined the order of monks early in his life
and spent the last sixteen years of his life—for he lived
only up to his 32nd year—in converting India back to
Vedantism from the corrupted form of Buddhism.

The ethics and the philosophy of all ethical standards
-according to Sankara, we have already seen. It remains
now only to see what effect the teachings of Sankara had
on the life of the people. The date of Sankara is, like the

' ¢hronology of most other things in India, wrapped up in
! mystery. The Hindus place him nearly as far back as
'the first or the second century after the birth of Christ,
while modern scholars place him between the Gth and 7th
centuries of that era. In any case, the Mahomedan con-
«quest of India took place long after the birth of Sankara
-and the account which the Mahomedans give of the country
and the people will suffice to show the high ethical condi-
tions in India brought about by the teaching of Sankara’s
philosophy. The Mahomedans, when they first came to
dIndia, found the people brave, loyal, truthful, kind, and
| hospitable. They would not be false to their enemies or
use anv unfair means even in the battle-field. They would
mnot march their soldiers over their enemies’ corn-fields, or
poison the wells, which the Mahomedans did often. The
women were very chaste, and the men were perfectly moral
-and peaceful. ‘I'he women had an almost equal position in
wsociety, as the laws as regards property and inheritance
show. Then again, reading the history of the Mahomedan
period, we find that almost all the great generals and
‘politicians were Hindus. Names as Man Singh and Jays

-
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.‘jngh/ and "Todar Mull were the great suppotts of the-
empire. ‘['he immortal bravery of Rama Pratap of Chitore,
and Shivaji in the south shows that the nation had not-
| died Gut. The ijmmortal names of many noble women,
| who shed their blood for the country confront us. The-
heroism and wonderful military genius of Chand Bibi, the-
bravery of the women of Chitor and the calm and well-
balanced political abilities of Ahalya Bai, strike us with
baiilflil‘af_ifm. But the general effect of the Mahomedan rule-
Wasﬁéteriorhting to progress. The caste system grew more:
and nore rigid as the Mahomedans tried to force their *
veligion on Tndia., The Zenana gystem was a copy of the
conduerors in some places, and in others a natural outgrowth:
of their persecutions. But the conquerors gained much.
The study of Hindu philosophy and ethics calmed their
fanaticism, produced amongst them the order of the Sufis
and brought them to a high condition of moral develop-
ment.  The change which has been produced in them by
coming in contact with the Hindus is well seen when we
tompare the Mahomedans outside of India with those-
who are living there.

One more influence remains to be traced. It is that
of Christianity, Those who believe that Christianity
will supply India with a higher system of ethics or a
higher religion ave mistaken indeed. The student of
history knows well the fact that the high system of ethics
which Christianity teaches evolved in India long before:
the birth of Christ and not only evolved but was carried
into praetice in the daily life of the people. But the one
great thing which Ohristian people have done in India is)
revival of free thonght. Before the Wnglish arrived, thel.
c(_)untry Was too minch tied up with the old authorities, and
liberty of thought was almost abolished. Western edv-



cation has helped progress by bringing back again the

liberty of thought. Then again, trade competition with
Western nations is breaking down the trammels of the
-caste system every day. Comparative study of the differ-
ent religions has brought home the convietion that the
ethical standard of Vedanta, if not superior to all is inferior
to none. But the one bad thing which the Christians have
_done and still are trying to do is to belittle and destroy the
high ideals of the nation. If India knows anything and
has anything to give to the world, it is her religion, and she
knows only too well how to judge of a system of ethics and
religion, if it is not carried out in the daily life of its
preachers. Day by day, it is coming out clearly that India
will accept Christ as one among her many high ideals but
will never become Christian by giving up her own,

The one strong fact whieh shows the strength of the
Vedanta and its ethics is thatit has survived and triumphed
in its turn over all the numerous invasions of the existing
great religions. Tt does not require a strong centralised

.government to push its ethics and religion which many
other religions do as shown in history. Where is the old
religion of Zoroaster, now that the political supremacy of
the Persians has gone down ? Or of Islam? Going down
every day. DBut the principles of the Vedanta religion
have survived and triumphed above all, though India has
‘been in political bondage for many hundreds of years.
The religions of the Huns, the Goths, the Parsis, the
Mahomedans, and of the Buddha, and Christ too, have
tried and are trying to assert their influence, backed by
strong centralised governments. Bat the Vedanta has in-
corporated them all within itself and will ever do the same,
because it is based on principles broad as the heavens, which
underlie every particular religion, hecause it teaches that

ASPECTS OF THE VEDANTA I |
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the whole universe is one indivisible unit, so that by
loving you, I love myself, and by hating and doing injury
to you, I am doing the same to myself, and because it
teaches the grand truth that all the different religions are
true 5 they are so many different ways to attain to that
Infinite Ocean of Knowledge, Existence, and Bliss.

¥
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II. By Mg. N.VYTHINATHA AIYAR, M.A.¥

FRNHE doctrine of kerma is, in all its essential features,.

‘ the same for the three systems of the Vedanta:
philosophy. Whatever may be the conception formed of
the ultimate nature and lot of the individual Jiva, whether
they regard it as the supreme soul in temporary obzcura-
tion, or as a distinct entity now and for ever, and whatever:
view they may hold regarding its relation to the Brakman,
Hindu philosphers are in entire accord on the question of
the force that determines for the individual his career upon:
this earth. The life of each man is shaped for him in the
main by karma or conduct. But what is this kama, which
is s0 potent over our lives? A bare statement of the theory
in its extremest outlines seems to bring it perilously near to
fatalism. But the two are quite distinct and even dia-
metrically opposed. The latter is destructive of all respon-
gibility in man; it reduces him to a mere automatom:
moving along grooves cut out from him by an inexorable
power, The Hindu conception of the human will and
human responsibility is far different from this. The
question of the Liberty of the Will, originating in most
part in the unforfunate application to the Will K of the:
term Liberty, a term that bas no more connection:
with it than any other term like whiteness, sweetness,
&e.,—this controversy seems to be unknown to Hindu
Philosophy. But the doctrine of karma leaves to the:
individual * will the maximum amount of freedom that

* Reprinted from the Brahmavadin tor October 1895,
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may be claimed for it: it makes the individual and the
individual alone vesponsible for the whole of his career
here, He is not under the control, in his voluntary actions,
of any irresistible power external to him; he has not to
suffer vicariously for the sins of others; and he cannot hope
for redemption through the various expiation of another.
He knows that he lLas to bear the whole burden of his
conduct himself,

Yes, all the deeds that men have done,

In light of day, betore the sun,

Or veiled beneath the gloom of night,

The good, the bad, the wrong, the right,

These, though forgotten, re-appear,

And travel, silent,’in their rear.
3 This escort of Zarma, which thus ushers the individual
}nto this world, is the aggregate of his deeds, good and bad,
in his past lives. This is his Sahchita karma, the aggregate
of past deeds. Of this total aggregate, each particular deed
works out its results on the individual in its due course,
\’\"llen a Jiva enters upqn its career of life in a particular
animal frame, it does so in expiation of some one of its
ﬂeeds. in the past. This, of which each one of us is now
experiencing the result and which has given wus this
particular physical and mental conﬁgm‘aticm: is known as
prarabdha karma—the commenced deed. The deeds which
Weé may perform in the future form the Agami karma. The
entire exhaustion of the aggregate Lurma of the individual
v.rould be tantamount to final liberation from the bonds of
life ang death, and henes would mean salvation. To this
exhaustion the individnal has to work his way ; and destroy
the accumulated karma of the past with t'he aid of his

conduct <

alre?:;t I the present and his future. But the course,
Y entered upon by him under the influence of what ig

kxmwn as

7f“rmwha‘/u_z karma, must be gone through to the
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end. Our present life belongs to it ; and we cannot shake
it off in the middle. But while undergoing the effects of
this much of our deeds in the past, we may also
be working our way to the final liberation from the
sway of karma, and to salvation, by means of a
virtuous life.

Here, at this stage of the argument, arises the
question as to the nature of virtue. To a life of virtue,
the Vedantin aseribes the important result of relieving the
human soul from its burden of karma. Virtue or good
works lead to knowledge, and knowledge leads to salvation.
A blind observance of the dicta of religion is useless ; and
knowledge without works is still worse: All {who
worship what is not real knowledge, who are engaged im
works, good thongh they be) enter into blind darkness ;
those who delight in real knowledge [without the practice
of virtue] enter into greater darkness."®* It is only those
who know “at the same time both knowledge and non-
knowledgze' 't [virtuous works] that can overcome death
and secuve salvation.  We should realise in the first place
the faet that this body is porishabla and that virtue alone
can lead to ' true knowledge.” But we must also remember
¢that attainment of true knowledge does not take away the
need for a virtnous life. Sages like Janaka did not deem
it proper to abandon their duties and responsibilities even
though they hiad ascended up to the higlest steps of
~wisdom. ¢ My body ends in ashes, Oh! Mind, remember;
Remember thy deeds!”"f Such is the solema adjuration of
tlie Vedantin to his mind. It is not to forget Limself ; nor
is it to forget its deeds; and all the while, it should alse
romember that the © body ends in ashes”.

#lsa, Up. 9. + Ibid 11. 1 Ibid, 17.

T
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What are the deeds which the mind is thus adjuved te
wemember, and the man to perform? 'The believers in a
Personal God have an easy answer to this question. The
commandments of the Divine Ruler of man torm the basis
dor the distinction of right and wrong. The followers of
Sankara, on the other hand, to whom the Bralinan is nota,
personal entity distinet from the individual soul, may be
supposed to be in a fix in answering this question. Where
are they to seek for the foundation of ethical distinctions?
The world is an illusion ; the human soul is but a
‘temporary sojourner in the physical surroundings of its
own creation. But the bonds of kwrmne must be served;
and this can be done only with the help of kaowledge, and
q{ﬂ()\\"l(‘.dge can be attained ()nly by good deeds. And ik
'becon}es incumbent on them to explain how this is to be
accomplished.

We counfine our remarks in this acticle to the teaching
-on this subject in the lsarasya Upanishad, which gives a
tbrief statement of the Vedanta doctrine of ethies. It con-
sists of but 18 slokhas : bat in this short compass it gives
a clear account of the ethies, acceptable equally to all the
three branches of the Vedantic school of thought. Itis
unnecessary, as we have said, to dwell upon the ultimate
foundation of ethical distinctions in the case of the be-
dievers in a personal (tod. Let us see how the Adwaitin
-also ean secure an efficient Lasis for the inculeation of
virtuous conduet in life,

The Lsavasya Upanishad teaches that men should live,
Wwork, know and attain salvation. Life is not to be thrown
away by him. ‘I'ie human soul has a goal to win; that
g0al i, in the view of the Adwaitin, the recognition of its
Oneness with the Brwhman. Thouzh the Jive is to ali
appearauce only & deluded and shacklel [toy of the phems!
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snal world and of kama, it is yet the all-embracing:
and all-pervasive spirit of the Universe. Into the logical
basis of this doctrine, it is mnot our purpese to enter
at present. Its ethical aspect alone concerns us here..
There is an aspect of the Adwaifa theory that places it in
a position of advantage ethically. It is the eminence of
towering grandeur to which it raises the human soul. It
is not simply a spiritual entity exalted above the Universe
to the region of eternal bliss. It stands alone and has no-
second ; it is greater than the greatest, and smaller than
the smallest. We shall quote here a few of the expres-:
sions in which the Hindu philosopher endeavours to express
his conception of the self: “That one moves not; but is
swifter than thought, The senses never reached it. It
walked before them.” Bach man may say unto himself:.
“I am the generator and the destroyer of the entire
Universe. Than me there is nothing higher. On me 2}
this Universe is woven, as gems are strung on a steing, T
am the flayour in the water, the light in the sun and moon.
By me the Universe is pervaded. I am the Supreme, the:
Highest, the Eternal, Unborn and All-pervading.” Man is
not the mere creatwre of a God; he is God Himself, e
has not simply the image impressed upon him of his
Creator; he is himself the Oreator. He is the Lord of
creation in a sense higher and nobler than that asgigned to-
this expression by the religions of the West, ;
Will one imbued with such a lofty conception of his
Bonl, condescend tv contaminate it with evil in thought,
word or action? Will he defile his A#mam with base deeds?
Nobility of character cannot but come of necessity to a man
with 80 noble an ideal of himself. But as man is conatitut-
~ed at prosent, before his eyes are opened by true know-
| ledge, wlhen he is not fully conseions of the true glory of

L
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i8 soul; and when “the door of the True is covered with
@ golden disc,” how is he to get into the other side of the
gates of Heaven? How is he to see the nature of the True ?
He belioves in a good path which would lead him to the
attainment of true knowledge ; and he believes that virtue
and know]edge would lead bim on ultimately to Brahma-
Sakshatkara, But this life into which the Jiva is thrown
by its Karma is not to be despised as it furnishes us with a
sphere for the practice of good works, and hence for the
destruetion of the aggregate of past karmna.

The injunction to the mortal is that “* ever doing works
here,” he should “ desire to live a hundred years,”# But
he performs the works not for his own benefit. * Works *
will not cling to a man” when he performs them in the right
Spirit.  He secures enjoyment, not by seeking it by means
of works, but only by a complete surrender of himself and

of his works, ¢ When thou hast surrendered all this, then
thou mayest enjoy.” +

The Vedantin “ beholds all heings in the self, and the
self in all beings ;"' + and the human race, nay, all animate
-existence, hag itg true being in Brahman. The self should,
‘therefore, he merged in this conception of the oneness or
:io)idarity of all beings, &« Verily, a husband is not dear,
that you may love the husband ; but that you may love the
self, therefore a hushand ig dear. Veily, & wife i8 not
«dear, that you may love the wife ; that you may love the

self, therefore a wife is dear”, Here is a basis for the
Practice of yirtne in un
i
«

iversal love, befors which the injune-
9 that we should love our neighbours as ourselves
windles into insignificance.

Pl Upo + mbid. 1 T Ibid. 6. & Bribh. Up. 2,4
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But the main source of ethical light to the Adwaitin
is his own inner self, In himself he has an infallible guide;
along the right path. ¢ Whosoever knows that person,.
whose dwelling is Jove, whose sight is the heart, whose
mind is light,—the principle of every Self, he indeed is a
teacher.”# The Leart of every man is tuned to the prompt--
ings of righteousness; he needs no light other than what
fills his own mind, and so a teacher in virtue, other than his.
own self. Here is the ethical basis in the innermost con-
science of the individual for the Vedantin. But human,
conscience full of self-enlightenment as it is, is yet capable
of heing thwarted by the bodily enyironment of the soul..
The True abides in the heart. “ With the heart we-
know whatis true. . . . . The heart indeed is' the-
Highest Brahman.” + But knowlédge is not virtue. The-
Jiva, self-enlightened as heis, is yet entangled in the
trammels of Avidya. The Jiva consists of desires. And

| as his desire, so is the will; and as is , will, so his deed ;:
and whatever deeds he does, that he will reap.”I Self-
abnegation, the sacrifice of what binds or individualizes the
Jiva, the nndoing of desires which enter the heart, this is the
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road to immortality. * When all desires which once entered
his heart are undergone, then does the mortal become
jmmortal, then e obtains Brahman.." § The subjugation of
“the misleading impulses in us enables us to overcome evil.
Without ihis self-discipline, knowledge and virtue cannot
be possible for us, and evil is not destroyed. ‘ He there-
fore that knows it, after having become quiet, subdued,
gatisfied, patient, collected, sees Self in self, sees all as
Salf."|| The perception of the oneness of human nature,
which is to the {dzaitin the ultimate basis of universal love,
s_gnﬂ hence of ethical conduet, is impossible to the man who

% Uid. 8, 9. §ibid. 4 8. §Brb. Up. 44. §Ibid. | Brih. Up. &t
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e
16t subdued and collected. “Evil does not overcome
him, he overcomes all evil. Evil does not burn him, he
burns all evil. Free from evil, free from spots, free from
doubt,” * he attains to the Bralmuan.

The innate guidance relied upon by the Adveaitin
should not be taken to mean a disregard of our sacred
writings. Those ave the outward embodiments of the
breatbings of the Soul; and, as such, serve to help the
blinded Jiva to an easy realisation of its own self-contained
light. The fire is there ; but it is obscured by the cover-
ing of ignorance. And the contact with the light that
burns eternally in the Sastros imparts an eleetric stimulus
to the inner spirit of man, and rouses it up to the height of
its intrinsic greatness. ““ As clouds of smoke proceed by
themselves out of lighted fire, thus verily, O Maitreyi, has
been breathed forth from this great Being what we have
as the Vedas, &e.” +
The life as a whole should be regarded asa “saeri-)
fice.” The conquest over temptations, which have root in
our bodily eravings, is man's Dicksha,—his preparation to
enter upon the life-snerifice. Tts fruits are pemance, liber-
ality, righteousness, kindness and truthfulness. And the
yagna is completed with death, which is the avabhritha, the
closing ceremonial of the sacrifice. A person who enters
upon the path laid down in our sacred books, even though
he begins with faith alone, is eventually led up to know-
ledge. And when good works and knowledge are com-
bined, he is in the right voad to salvation.
This is the ethics of the Vedantin built upon the solid
foundation of Lis innex self, strongrhened as it may be by a
kno“ledge of the Sasiras. The Vedanta philozophy *‘has

- oo~ IR

* Ibid.  +Brih. Up. 4, &

L
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glected,” to quote the words of Prof. Max Muller,
¢ the important sphere of Kthies, but, on the contrary, we
find Ethics in the beginning, Ethics in the middle, Ethics
in the end, to say nothing of the fact that minds so
engrossed with divine things as the Vedanta philosophers,
are not likely to fall victims to the ordinary tewptations
of the world, the flesh and other powers”.
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III. By VASUDEVA J. KIRTIKAR. *

PARINI.

7§~ HE ethical ideal of the Vedanta is at least as high as!

the Christian ideal, if not higher, and occupies an
‘important place in the Indian system which recognises the
doctrine of @eqfyg as containing the highest philosophie
truth, ;

The greatest error which Christian writers commit
‘(and this can never be too often repeated) consists in their
‘ignoring the distinetion which the Vedanta has emphasised
and which Philosophy ought always to emphasise in all its
teachings. T mean the distinetion between the two kinds -
of kno"Vledg‘e-~—spil-itual and empirical—called in the
Vedanta, higher and lower, gyr and wqufigr.  The
Tower knowledge has reference to the world of sense-
‘experience, while the higher one is spiritual in its charac-
“ter.  Both are recognised as essential to the development
“of man-—one ag a step to the other. But it would be
absolutely unphilosophical to apply considerations which
‘are true in oune sphere to the other where they look
~obviously absurd.

Now, Ethies aud Morality admittedly belong to the
world of sense-experience, laving for their object the
“development of maa in practical life, which necessarily
Presupposes the dualism of Man and Nature, finding their
"Uhimnce reconciliation and explanation in the Highest
Reality, by whatever name that Reality may be called.

* Reprint from The Indian Review.



ASPECTS OF THE VEDANTA I 1

Man's relations to the Reality and his social and other-
relations are all recognised and rightly recognised in this
sphere of Relativity ; all these relations reign snpreme in this
sphere,  And it is ordained that man must first learn to do-
the duties which those relationsimply and attain, by a
course of moral discipline, the ethical ideal, before he can
become fit for spiritual enlightenment.

In the ethical system which the Vedanta has formu-
Iated, it recognises a principle which is of the highest
practical importance, that though religions truth as philo-
sophic truth is and must be one that can only be reached
by a course of life and study leading to spiritual enlizhten-
ment, and though the religions ideals of individuals in a
community may and do necessarily vary with the degree of
general culture and aptitude for grasping spiritual truths,
still, while thus differing in degree, they must have as
their basic truth, the highest ideal which is justified by
Philosophy and Theology and is capable of realization at
the highest stage.

All considerations which introduece an element of
variety in Ethics and Morality are thus subordinated to the
highest ideal of aeaqfa, as to which it is always insisted
on that it must be the aim of every individual to reach if,.
if possible.

In this view of the matter, the Advaita is as practicall
in its religious and ethical aspects, as it is speculatively
profound in its philosophy. T eyen venture to think [as [
shall show lator on] that its teachings, it correctly under-
stood, would be found to be capable of a very wide appli-
cation and be of practical value as much to the king, to the
statesman, to the patriot, and to the citizen, as to the:
individual in every walk of life. They furnish an excellent
foundation for corporate political action and liberty.
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The key-note to the practical ethics of the Vedanta is
I, as the key-note to its philosophy and theology is-
A, As 3ig means Oneness without a Second, so I
means Oneness without any distinction of I and Thou, .
Mine and Thine.

This word abheda, when correctly understood, means .
Love in its purity and fulness, and the manifestation of the
Pﬁncip]e denoted by it consists in altruistic action and not
1n selfish inaction or passivity, asis generally supposed.

In no system has this principle of Altruism been so
"E’” ﬂp_[jreciated and emphasised as in the Indian Vedanta.
w46 entire life of the Vedantin, it is ordained, must be one:
of disinterestod self-sacrifice.

-This idea of sacrifice had its origin in the earliest
Vedic literature, where the entire creation was explained
as an act of supreme self-sacrifice-—the sacrifice of the-
Supreme Being (g&7) that He might * call into existence
fmd contemplate and commune with these dependent
images of Himself which form the object of His thought
and love (Mandukya). This He did by‘sacriﬁcing a fourth
part of Himself (Purugha Sukta), ¢ ITet me sacrifice
myself [He said] in living things and all living things in
myself,” and He thus ncquirmlaareatness, self-offulgence
aud lordship [Shatapatha Br.| He thus limited Himself
by this partial sacrifice, that Tiis life might produce and
sustain a multiplicity of separate lives (ib).

_‘Vh*“' is essentially suggested hy (lis conception is the
z:‘:]"mé. out of life for the benefit of others—a truth

erlying all evolution, physical as well as spiritual.
Advaita philosophy has thus led to the ethics of Uni-

versa Y L £
2 l Love—a disinterested sacrifice of the heart in the-
8ervice of all,
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e principle of 5ig teaches man that though he
himself is an independent individual apparently, there is
the universal principle in him, in common with all other
‘beings, which has made him what he is and binds him to
them all as parts of one organism, “as being all moving
“on one wheel [of universal life,”] as ““jewels threaded on a
‘8tring.”

It teaches him a4 most important lesson that he is not
-4 solitary being on earth but his very existence and well-
being are tied up with those of others. Wherever he may
be, whether alone by himself or otherwise, he is at one
with them and bound to help them as they help him. He
lives on others, and he must, in common honesty, live for
‘them,

Another lesson insisted on with equal stringency is
‘that, while Sulf-sacrifice and Altruism are the guiding
wules of conduct, they must be practised without any
personal attachment or hope of reward. Care should
-always be taken that there is no tinge of egoity in either
thought or deed. Duty must be done for duty’s sake and
dedicated to God [Bhagavad Gita, ix. 27, 28].

The practical value of Kant’s categorical imperative
ia thus fully appreciated as a rule of conduct by the Indian
Adyaitin, whether he be a householder or a recluse (Shan-
dear’s Introduction to Aét. Up.] Never flinching from the
path of duty, one should iry to gain the calm which is
unrufiled by the guests of fortune and find 2 home in any
scene and live a life of ‘“ heaven on earth.”

The sentiments presupposed and involved in this con-
-ception ot Abheda are—an absence of all egoily, an absence
of all distinetion between friend and foe, and bLetween
Ming and Thine; an absence of all attachment to earthly
possessions and earthly ties. No room is thus left for bad
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Passions to exercise their sway, and, in their place, come
self-abnegatiou, self-contentment, renunciation, resignation,
e{uanimity, truthfulness, sense of justice-—a desire to injure -
none; love, compassion, forgiveness, charity, humility and
peace,

A certain amount of preparation is necessary to disci-
pline the mind for a correct observance of this principle in
Practice. The most disquieting or disturbing element in
buman nature s the element of egoity. It is the most fruit--
ful source of desires for self-satisfaction, and these desires .
bind man to things earthly, and give rise to passions when
they are not satisfied.

Hence the necessity of insisting on the practice of
self-denial ; hence also the necessity of the teachings that
nothing on earth is man’s except his own thoughts and
deeds, which ought alvays to be pure, good and great ;.
that he should disentangle himself from sense objects; that
his happiness or misery is dependent on himself alone, that
he gets only what he has earned, and that, accordingly, he
himself is the architect of his fortune and destiny.

He is taught that & life of self-restraint and self
swrender, with indifference to all that is “of the earth,
earthly,” brings in its train the virtues I have above imen-
tioned, culminating in happiness which no one can take
away.

These virtues have necessarily the effect of purifying
the leart and making man righteous and religious. DBut
their sphere of influence is not confined to this mundane
existence ; they elevate man to higher and higher planes.
If‘ every step that he takes towards the attainment of these
virtues, Le goes throngh the process of “ dying to live” ;

at‘ every step he goes on living a larger and larger self.
(See also 2 Hald, 138.) '
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He learns first to identify himself with his kith and
kin, next his friends and relations, then his caste and
-conatry, and so on. In other words, he gradually goes on
“including within his Self the ¢ Self’s ot others, realising the
truth that their happiness is his happiness, and their misery
his own misery, and having faith in the agsurance that such
expansion of the Self is sure ultimately to prove to him its
own identity with the Divine Self.’

Such is the analysis of the sentiments involved in the
- conception of Abhedw and such exaetly is the ethical ideal
insisted on in the Vedanta.
One has only to read the Bhagavad Gita to see how
wrong it is to suppose that Indian philosophers were simply
goaring high in the regions of speculation and cared little
for the practical concerns of life. -
That little Book,—whether a Revelation or not, in the
- gense in which orthodox Christians consider their Bible to
be——is, indeed, a sacred book in the fullest sense of the
term and richly deserves the reverence which is paid to it
both in Europe and America.
This is what one reads in Sir Edwin Arnold’s preface
to his translation of the Bhagavad Gita :—

“In plain but noble lanziaage, it unfolds a philosophical sys-
sem which remaing to this day the prevailing Brahminic belief,
blending as it does the doetrines of Kapila, Patanjali and the
Vedas. Solofty are many of its declarations, so sublime its aspi-
rations, so pure and tender its piety, that Schiegels, after his
study of the poem, breaks forth into this outburst of delight
and praige* towards its unknown author:—* Reverence to the great
[teachers] is counted liy the Bralimins among the most saerod
duties ot piety. Therefore, thou, Oh, wmosi holy Poet, favoured of
the Deity, whatever, at length thon art ealled amang mortals,
(thou) the author of this Lay, by the prophetic strains of which
the mind soars to an eternal and divine height, with a certain wn-

wrring pleasure to thee, foremost, I sy, I offer my salutation and
constant adoration to the vestiges thou last left.”

# The original is in Latin,
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“Lassen re-echoes this splendid tribute; and, indeed, so
‘-Stx‘iking are some of the moralities here inculcated and so close the
parallelism—oftentimes actually verbal—between its teachings and
those of the New Testament, that a controversy® has arisen between
Pandits and Missionaries on the point whether the author borrowed
from Christian sources or the Bvangelists and Apostles from him."”

Another writer whom we all esteem as one of the
truest friends of India, Mrs. Annie Besant, says of this, our

Precious treasure, as follows :—

S Among the priceless teachings that may be found in the
H'"‘l“ poem of the Mahabharata, thére is none so rare and pre-
‘¢lous as this, ‘‘The Lord's Song’ # * * how many troubled
hearts hias it quicted and strengthened, Liow many weary souls has
itled to the Lord ? Tt is meant to lift the aspirant from the lower
19\_'e]s of renunciation where oljects are renounced to the loftier
heights, where desires are dead, and where the Yogi dwells in calm L
and ceaseless contemplation, while his body and mind are actively
'el_’lployed in discharging the duties that fall to his lot in life, ‘lfmt
the spiritual man need not be a recluse, that union with the Diyine
L1~e' Mmay be achieved and maintained in the midst of worldly
at?;m"s, that the obstacles to that union lie not outside us_.bn‘!’:
Within us—such is the central lesson of the Dhagavad Gita.
‘(Prefiace).

The Gita is at once a code of ethics, holding forth the
highest spiritual ideal, a code of religion, inculeating a
loving devotion to God, and a philosophy of Advaita beauti-
fully expounding the scientific truth that the dualism in-
volved in the idea of bhakti begins to fade with the inten-
sity of the devotional element and ultimately culminates
in Unity, where all Qifferentiations must disappear with
the development of the altruistic element and the complete
Tealisation of the principle of Abheda.

The whole etlics of tiie Gita may be briefly summed
up thug——

WAL A TRy Ll 2 2
p * Seo. the Jearned introducticon by Mr (afterwards :Jus-.!c(.)
u1’"1[.; to his translations of the (uita in verse. M. Telang's view
At the date of the Gita was anterior to the Christian eva is not
ftteptable to the generality of ((hristians, who believe that they
WUH o be true. The wonder ig they do not say that Laoze and
Buddha, 199 borrowed from the New Testament, for their teachings
present Surprising analogies with Christian thought and sentiment.
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Renounce things earthly, so that your thoughts:
and deeds might be free from the tinge of egoity and free-
also from earthly desives and attachments, which arouse-
bad passions and lead one astray.

(6) Forbear injuring any being.

{¢) Treat all alike.

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

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

Even that unsympathetic translator of the Gita, Mr.
Thompson, exclaims, ““ would that in the present selfish age
and this northern active clime, it [‘the sensible and’
religions doctrine’ of the Gita] could be applied and
successfully carried out by Christians, as we call gur-
gelves. * * # We, too, should have our final emanci—
pation, our galvation ever as our only desire, and owr
Supreme Being,—so far superior, so far more lovuble than:
the imperfect deity of the Hindu philosopher*—ever as.
onur chief object of love. We, too, should de, our duty in
this world without self-interest and atfachments, and
morally renounce the world in the rejection of all interest
in it.” [Introduction, p. exxx.]

When such a presentment of thie Tndian ethical ideal
was possible, we had reasons to expect that the attitude of
Christian writers generally would be one of admiration,

_~—

A course, our deity must be imperfeet, and what not,.
besides! Weo here are without ‘a Divine Gunide! There is only
;:ne unerrln‘g Preceptor (p. 900 and with that only Christiang
auve l:ec.eu blessed ! 8o none of ‘the other mations in the world
are claim any Divine gaide MO their own peoplé, and M
Thompson warns his readers thalt ne more praise should be
mfcordedw;hu author of the Gitla than is due *“to a clever
rotormer and a wise ethic ! g i

J ¢ ethical philosopher” (Introduction, exxs).
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! scause the Buddhistic ideal which is derived frout
that of the Indian Vedanta and which practically is identi-
cal with it * has become attractive to the Western mind
and secondly, becanse of the strong parallelism—often-
times actually verbal” between the teachings of the Gita
and those of the New Testament. '

Bat, uafortunately, objeetions have been seriously
made to our ideal, and others, too, are possible, of a char-
acter similar to what Christian writers are wont to take to
the Stoic standard of morality.

Ttmight, for instance, he objected that this ideal is
too high and impracticable, or that it is too cold and
unemotional, there being an utter absence of religious
fervour; it might be said that it improperly advocates
indifference to family ties and to matters concerning the'
practical life of man, that it discourages the virtus of
patriotism and leads to a life of Quietism based upon a

pessimistic view of nature, and as such, is of no practical
value at all.

The first of these objections has heen taken to
Stoicism which is much akin to the Indian system in this
respect. It is said that the ideal is one of “ unapproach-
able perfection ', “ unpractical and even impracticable,”
and that if any one professed himself to have realised it,
ke wonld justly expose himself to ridicule.

This is not a matter on which any argument could be'
usefully employed- Whether such a life as is portrayed in
the Bhagavad (ita and other saered writings of the Hindus
15 Possible, can be best' answered by another question

i * No donbt Buddhisin is less' metaphysical and less mystical;
DUk this Takes no difference in the praetical ethics of the two
8ystemg, %,

8
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whether such a life has, as a matter of fact, been lived or
not; and if the answer to this last question bein the
affirmative, that ought to settle the other question. The
Indian literature—hoth ancient and modern—teems with
instances of complete self-sacrifice and devotion to truth
and justice under the most trying circumstances. And I
feel “ washed in better moral air” in mentioning with
reverence and pride on the names, for example, of Bali,
Janaka, Dasharatha, Rama, Harischandra, Bharat, Bhishma
and Karna, of Chaitanya, Nanak, Guru Govind, Janardhan,
Eknatha, Ramdas and Tukaram, and referring generally to
other saints who flourished between the lith and 18th
centuries of the Christian era.
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Even in the present degenerate age, instances of
saintly characters would not be found wanting, I expect, if
one were to take the trouble of travelling in India as
Count Tolstoy did in his part of the country in search of
instances of Christ life actnally lived.

““The best fruits of religious experience [says Prof.
James] are the best things that history has to show. [To
recount them], to call to mind a succession of such exam-
ples [of genuinely strenuous and religious life] is to feel
encouraged and washed in betler moral air, The spirit of
piety and charity * * * of love and humility * #* of
severity for one's self, accompanied with tenderness for
others—[these| have the same savour in all countries under
distant suns and in different surroundings. £ % =
These devotees have often laid their comse so differently
from other men, that judging them by worldly law, we
might be tempted to call them monstrous aberrations from

the paths of nature,” [Va,netxes of Religious Experience,
259—9¢1.

"
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Here, then, are instances of saiatly characters having,
s a fact, actually lived such a life as is portrayed in the
highest ethical ideals.

Tuarning now to the teachings of the Bible itself, we
find Jesus telling his disciples, ¢ Be ye perfect, even ag”
Your Father Which is in heaven is perfect, ; and M,
Clifford Harrison observes, “Tf the great words of Jesus of
Nazaroth are true, true on all planes,” as such words of
- such a speaker must ever be, an ideal for the whols entity
of man is proclaimed in thew, nothing short of perfection.
el I man once realises his present state and has
Jaith inwhat the Great Ones of the Wworld have told him and
Wil put it into action, the advancement lies before  hiine
(Notes on the margin 214.]

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

“We will not fear to take the highest possibilities that
¢an be announced to man, nor eall them impractieable,
because his present condition seems so far removed from
them. The first step out of that condition is the admission

that it is not final. * We ave near waking when we dream
that we dream. (it 210.)

“The longing of a soul is the propheey of its fulfil-
ment [Emerson). '

As to the second objection above noted, it is generally
‘Supported that the idea of Divine Love is unknown to the
Indian Vedanta and the ideal it presents is too severely
abstract to touch the heart and the imagination.

" Haying convinced himself by rigorous logic of his oueness

with Brahma, the Vedantin (says Max Mauller) knows no raptuces
3nd no passionate love for the Deity.”
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other words, AT AfH is said to be an idea of
modern growth.

1f the Advaitin is taught that he is one with Brahma,.
if it is also said that, among the aims of self-realisation in
this life, Universal love is one [Jivan Mukti Viveka], it is-
obviously wrong to suppose that he has no love for Brahma,.
unless one is prepared to say of him that he does not love-
himself. In fact, unflinching devotion is laid down as one-
of the necessary means of acquiring a knowledge of
Brahman and of one’s identity with it. But, says Prof.
Upton :—

“ Both in Brahminism and Buddhism, man’s ethical ideal is
not regarded as a real revelation of the essence and character-
to the Eternal Self ; for, in their view, the end of Ethics is not
torealise in increasing fulness a sense of personal relationship»
to the Divine Self or the Father within wus, but either to so fuse
the human self with the Eternal Brahma as to virtually destroy
all distinct sense of individual personality, or else, as in the-
case of Buddhism to achieve that total extinguishing of the
degire to live which appears to be equivalent to personal
annihilation. The tendency of these systems of Hindu thought
is to weaken and efface all personal passions and affections and
20 to destroy that distinct consciousness of individumality which,
in their view, was not a privilege but rather an wundesirable
condition from which they sought redemption.” (Hibbert
Lectures, 1893, 241-2).

I have quoted this page in extenso, for it fairly repre-
sents the views generally entertained by Christian, writers
on Indian Vedanta and Indian Theology.

The whole of this passage, however, is misleading, and
the error conkists in the confusion of the two standpoints,
which the Vedanta again and again insists on heing'always
borae in mind—I mean the moral and spiritual—-the stand-
point of the individual who is moving in this world of
relativity—the world of the One and many and the other,
the standpoint of the Absolute where all relations lose their

significance in the One Eternal life.
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To those who cannot transcend the former, the rela-
%ion of a devotee to his God is the highest fact in their
religious experience and this is no doubt the experience of
the masses. In their case there is no effacement at all of
cither the individual ego or of the passions and affections
of the devotee.

But as to the philosopher in search of the highest
variety, his philosophic sense tells him that the highest
ethical ideal is but a means for the attainment of something
still higher. Where man has begun “to realise in increas-
ing fulness a sense of personal relationship to the Divine
Self,” where iy this to culminate if such culmination be
ever possible, if not in a complete self-surrender of one's
own personality ?

Is this ““fusion of the human self with the Diyine
Self” to be condemned as virtually destroying all distinet
sense of individual personality ? If Love means the feeling

and consciousness of identity. “ Iin thee and thou in me’’
y

{12 Hald 241]; if love is implied in our desire to realise
unity [D’ Alviella], is not that love the greatest and truest,

when the lover entirely forgets himself to become the'

‘beloved ?

In other words, is not the progressive self~surrender
to the immanent and self-revealing Divine Being pre-sup-
posed as an accomplished fact in one who has rveached the
highest ethical ideal; and what value would such an one,
at that stage, attach to his individual persomality ? Are

his passions and affections weakened and sffaced or purified

and ennobled? Why did Jesus teach man * to deny him-
self, to hate father and mother and wife and children and
‘brothers and sisters, yea, his own life also ? ' What is the

meaning of the Christian saying “ He that loses life shall)

have it"? Are not the same sentiments re-echoad by
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. Christian divines. ' “The Self, the I, the me, and the like,
aljbelong to the Byil Spirit. * * Be simply and wholly
bereft of Self " (Theol. Germ. 73).

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

“ Ohrist is born, and the Christ spirit must be formed'
in men ; Christ dies, and so the self in mman must be eruci--
Jied, for how can love live alongside the life of Self ? Christ
rises, and the true Self is only found when the old self has
been crucified

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

It may at once be conceded, however, that passionate:
love there fis not and could not be at a stage which pre-
supposes the possession of true knowledge [Gnosis, (T but
love it certainly is,—only ennobled by ST by which is
understood spivitual enlightenment. It is spiritual, but it
is not the less love because there is no display of emotion:
in it. “Love must be guided and taught of know-
ledge * * * This love so maketh a man one with God
that lie can nevermore be separated from Him [Theol..
Germ. 159.] It is Love in its purity and fulness.

Devotional or what is called emotional Love is consi--
dered by the Vedanta as a means of acquiring spiritual
knowledge. [Shankar, B. Gita, XIIL 10, &e., &e.]. And
there eannot be the slightest doubt that devotion, practised!

* The italics in the above passage are mine. It is gratifying
o find Oliristian theologians are willing now to interpret the Chris-
tlan dogma by sentiments liks those which the Vedanta has always
entertained. The Supreme solf-surrender; the Neo-platonic idea of
the Togos, God's descent unto him and love for him, the Crucifixion
of Jequs, that is, of the lower egohood in man, his Resurrection or
the vise of the Christ, that is, of the true Self in him, and his

ascension or nnion with the Godhead—all these become intelligible:
when thus interpreted.



1n the attitude and under the conditions prescribed in that
behalf, must bring in spiritual enlightenment and ultimately
of a surety lead to salvation [see, for instance, B. Gita,
Chap. XI11). '

Nor is our belief in such salvation a vain one.” “The
Gita [says Barnett] has a gospel to deliver, telling of a
consecration of life’s every work to the selfless service of
God and an Infinite Love that at every place and every

time pours forth its illimitable grace to all that seek after
N

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

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

We in India also consider it a true and a noble lesson
that nothing on earth is ours except our own thoughts
and deeds, which we carcy with us; that all things per-
taining to our empiric consciousness are “of the earth,
earthly,” transient and ephemeral—wealth, fame, honours,
even our domestic affections and bonds of friendship—that
all these have no doubt their limited aims and ends and
serve as steps in our progressive development and enlight-
enment ; but for higher and spiritual ends they have to
be left behind. '
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This is, indeed, our ideal ; but the question is, whether,
in following it, we strip ourselves of all that we had and try
to reach an abstract emptiness and delude ourselves into
the belief that we have attained the goal or that we are
possibly on the way to it, when, in reality, we are only in
a state of spiritual nudity and physical nothingness.

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

Again, what is the meaning of the remark that ““ the
light of reason is extinguished ?” The question here raised
can only be answered with the help of what Principal John
Caird terms ‘ the hidden logic of a spiritual process.’ If
what the learned Master of Balliol ealls reason is extin-
guished, he may be answered that something better and
nobler i3 acquired in this precess of transformation. But
why assume the extinction of reason, when it is admitted
that nothing is annihilated in  the  process of deyvelopment
but all is assimilation and transformation ?  Why not say

wthat the potential universality of reason becomes a realised
and accentuated fact in such a case?

Similarly, as to Passions and Desires, when the

Vedanta advocates Self-denial asa virtue, it does not ask

* Sec Ved. Butras, 1IL 2, 21; 2 Thib-163.
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stroy the senses or the sense-objects, butto keep
‘the senses under proper control, while moving among
-sense-objects (B. Gita I[, 6¢4). Nor are we asked to demo-
lish all the desires, as is popularly believed ; for this is
impogsible in the very nature of things. To demolish all /
~desire would mean the cessation of all activity, which is|
absolutely impossible. (B. Gita, IIT, 4 to 7).

No doubt, the senses are described as very powerful,
trying impetuously to carry away the heart of even a pru-
dent man who strives to restrain them (B. Gita, IL 60).
No doubt, also, that desires and passions are said to be the

- 8reatest enemies of man [B. Gita, TIL, 37—39].

But all these are a part of our nature, though only a
Perverted part, and cannot be eradicated or plucked out as
thorns, in one’s body. They are not at peace with man, it
I8 true, but yet they cannot part company, and virtue con-
siders in man’s victory over them not by killing but by con-
Verting these enemies into friends.

- In other words, what is meant is, that what consti-
tutes the lower nature of man should be made to do higher
and nobler work. As was well said by a celehrated poet,
Lot the object of IH [desice] be devotion to Glod, let  SIT
[anger] be employed to control the senses, ete., and when
8o employed, they are ‘‘purified and idealised by being
made the natural basis of a higher spiritual satisfaction ™ ;
they are brought in harmony with the true and assimi-
lated with it. This is exactly the idea:which the Bhagavad
(iita means to convey in VI, 5-6.

SEIGRAAHA ARRIATAIIIA |
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en the utterances of Shankar, the greatest Advaitin,.
may well be referred to as showing what, according to him
also, is meant by the * lifting up of the self by the self.”

It is the WA which creates objects of desire, and give-
rise to egoity and attachment to things earthly and these
make man a ceaseless wanderer in the phenomenal world

(éﬁTT)- Pursuit of external objects being checked, evil
desires are also checked, tranquillity of the mind thus.
results, and from this arises the vision of the Paramatman.
Purify, therefore, the #T and strengthen it for its fitness

for gf¥. This is atrainable by the performance of one’s
duties and this world would then be to such an one as
nanght. [Viveka Chudamanil|.

But why should the indifference, adyocated in the
Indian systems, to things earthly, to earthly attachments, .
&e., find no sympthetic response from modern Western
thought? Is it in any degree worse than the indifference
advocated in the sacred writings of Christiavity and by
Christian saints in the name of Jesus ?

“If any man will come after Me, let him deny himself® #
and follow Me” (Matt. XVL 24). If he hate not lis father and
mother and wite and children, yea, and his own life also, he cannot
be My disciple” (Luke, XIV. 26).

“8o long as a man clingeth unto the elements and
fragments of this world, [and, above all, to himself| and
lioldeth converse with them, and maketh great account of °
them, he is deceived and blinded.” (Theol. Germ. 66).
“ A man must begin by denying himself and willingly
forsaking all things for God’s sake * * He who'will have
the ope must let the other go.” (ib. 45-46).

“Esohéw bodily 'pleasures and rest in Me alone * #
Desire to despise thyself, break thy appetites, and crush out all
thy pleasures and desires’ (Suso). * Disengage thyself so com-
plétely from all creatures in all things which might hinder
all creatures in all things which might hinder thine oternal
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salyation. * # There is no other way, however hard this may
appear. # * # e must divest ourselves of external
occupations and establish ourselves in a tranquil stillness of
soul by an energetic resignation, as if we were dead to self and
thought only of the honor of Christ and his Heavenly Father (@).

It is dificult for Christian writers to escape the eriti-
cism which they are pleased so freely to pass on others.
My, Thompson, who has translated the Bhagavad Gita,
feels that some of the passages above guoted come ¥ from
the mouth of the only unerring preceptor,” meaning Jesus
Christ, and he explains in his note to B. G., XII1.'9
where similar sentiments [but couched in much milder
language] occur, that such passages should not be construed
literally ; “ they only mean that where one's salvation re-
quires it, even the nearest earthly ties must be disregard-
ed.” [Thowpson’s B. G., p. 90].

This explanation is only superficial. The meaning of
such teachings involving indifference to family ties, to
earthly attachments and objects lies much deeper. When
a person has learnt the lesson of * dying to live,” his self
in the process goes on becoming larger and larger, and in
the end it includes within itslf the selfs of all other beings.
The individual ideatifies himself with all. With him,
humanity is a big brotherhood, (HEIFI':{ HZaF4), so that
the particular relationships of father, mother, &e., fall in
the shide ; there is here exclusion of the relations as such
no doubt, but there is their inclusion in the larger whole.
He dies to them as he dies to himself, to live a larger self.
He thus rises * above all considerations eonnected with the.
mere personality of those around him, and s0 is free from
all the injustice and partiality which ordinary love so often
brings in its train.”

‘This is exactly what the Vedanta means when it
desires the extinction of the HET™ [egoity] ; what is
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-aimed at is not the destruction but the elevation or trans-
formation of the individual Self, which brings with it the

spiritual capacity of looking upon all alike qAZE [B. G.
IL, 54-71 &e]. It means the expansion™ of the Self to
become the Self of all. There is no “ emptiness” in such
@ conception, where the Self is conceived as becoming, in
the course of its development, so far expanded as to
embrace within it the self’s of all beings. The language of
one who has reached this state, says Vasishta, is :—

“8elf fills the whole universe * * within, without, below,
above, everywhere all is Self, here and there; there is no Not-
Self anywhere * * There is nothing which is not in me,
What should I desire, when the whole world is one web of
Universal Consciousness.” (See Jivan Mukti Viveka, 140.)

Similarly, says Shankar :—

“He who knows the Oneness of the Self has no desires,
because for him there is no object to be desired ; as his Atman
is himself, he cannot desirs it. The being centred in Self .is
emancipation. This proceeds from [spiritual] knowledge alone
* * No doubt the varicty of Karma prescribed in the
Shastras are useful as aids to knowledge” (Tait. Up., L 1211,)

It is interesting to read the following description of the
Tadian Sage given in the Mahabharata ;—

“He who behaves towards all creatures as if he is their kins-
man, who has acquired the knowledge ot the Supreme Spirit, who
in free from all passions and is absorbed in the koowledge of the
Selt, he who is compassionate, whom all ¢reatures have ceased to
fear, who abstains from injuring others in thought, speech or deed,
he who is free from the bindage of desire, lie into whose mind all
so.s of desires enter like diverse streams falling into the ocean
without being  able to transcend its limits by their di»charngnit is
such an one who gains Peace—not he who cherishes desires for
earlthly ohjects.” ‘

* I have advisedly adopted the above mode of expression

o make any meaning intelligible to those who are not

Advaiting. From the Advaita puint of view, it is not the Self

that is cxpanded for the Self is eternal and changeless ; the

cxpinsion here referred to means the gradual removal of the
e veil of Nesgience,



of man tell us that the powers of such a personage become-
80 far developed that while they are far-reaching, they are
also so very tender and sensitive, that they are capable of
responding to *“ every thrill in the outside universe.” The.
person, who has reached this degree of enlightenment,.
“feels and answers to everything and, just because he-
desires nothing for himself, is able to give everything to-
all.” Such an one, it issaid, “becomes more and more:
a channel of Divine ILife to the world ; he asks nothing save -
to be a channel with wider and wider bed along which the-
great Life may flow, and his only wish is that he may-
become a larger and larger vessel with less of obstacle in
himself to hinder the outward pouring of the Life; working,
for nothing save to be of service.”

[Annie Besant's Karma, p- 69].

50, t00, says Shankar in his Viveka Chudamani:—

“The great and peaceful ones live regenerating the world like
the coming of spring; and after having crossed the ocean of em-
bodied existence, helf) those who try to do the same thing, without
the personal motives, It is the innate character of the great ones
to remove the sufferings of others, as it 1s the character of the moon

to allay the pains of those who are suffering from the intense heat.
of the sun.”

Every great man is a living power; he is a most
lmpressive, personality, while living and is, in a sense,
everywhere ?Tﬁ’i‘:’lﬁfl;f? qfrfEs HECUT: [Shankar] ; and

his influence on mankind continues even when he i physi-
cally dead.

“ Buch men (says Dr. BE. Caird) seom still to grow beyond the
o8 which hides them from our eyes. * * * The greatman in
ofﬂcl‘é:nme st:nu}s betore }Eis coutemporaries as an_e;t?rnnl image
Me"“hl“'”fv which may, indeed, :h\"xlu',n' a new spirit in ”'(,4.(". who
Pl‘(ﬁmm;’ J&ven partially, to appreciate ity but when the outward
reality of ’; temoved, the awakened spirit veproduces the izmost
seen with ;‘f' in an idealised vision, which is truer than anything

¢ oyes of sense * * ¥ and this new idealised image
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in turn reacts in further developments of the same spiritnal energy
which produced it” (2 Evol. Rel. 227; sece also Tiele an
D’Alviella),

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

Inspired with the Divine Spirit, full of the Infinite
Atman and Atman alone, endowed with a vision which
pierces through things visible to things invisible, realising
the Infinite everywhere in this finite existence, these men
live the life of the Infinite, and what they think, will and
act is what the Infinite thinks, wills and acts through
them. [Tiele.]. They embrace within their fold the
universe and all that is contained within it. It is this life
which makes their impressive personality a living one; it
is these who have really conquered death.

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

Such is the ideal of the Indian Sage and the Asceti-
tism of the Indian Vedanta is no other than what the sage’s
life represents.

But unfortunately, as said of the Greek Cynics, many
wturdy beggars, and ill-conditioned vagrants take up, as a
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~convenient disguise, ‘“the ascetic’s staff and mantle” and
“bring into disvepute the entire scheme of Hindu society and
with it the wisdom that has planned that scheme.

PART II.

There is undoubtedly a good deal of misconception
about Indian asceticism, and this misconception is due
pattly to the degenerated form in which it is at present
-observable in practice and partly to the garbled accounts
of uasympathetic and prejudiced Christian  writers, who
pose themselves as authorities on this question.

These writers invariably associate with asceticism. the
‘ideas of mortification of the flesh and retirement into
Solitnde with no really noble end in view. The Indian
aseetic is always represented as a person who renounces
the world as a pessimist and seeks refuge in a jungle from
the vicissitudes of life, as a discontented soul, and ekes
out his existence there, doing' nothing really useful. He
‘is sometimes deseribed as ““ a bundle of negations.”

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

The Indian ascetic is called a ATREAT or GG,

HMAA but none of these words connotes the notions se
freely accredited to Indian asceticism by foreign writera.

No doubt, rigorous practices involving mortification of
the flesh &e., are preseribed in what is called hatha yoga
(@a17) but these practices are generally resorted to by the

uncultured and have always been severely condemned by
right-minded thinkers. L
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It is only Raje Yogu that is conntenanced and recom-
mended, and here what is said about the life of a @ITEIT or”
geqrige or Ay is that it is one of self-sacrifice, that
is, of a sacrifice of the heart by self-surrender and self-
abnegation for the good of others. A true Yogin is des-
eribed as “ becoming delightfully satisfied in the fulfilment
of all duties, and self-realisation of the truth, “I am
Brahma, the eternal source of all transcendent bliss.” The
whole practice of Rajo Yoga breathes a spirit of modera-
tion in exercise, such as might, instead of causing bodily
pain and distraction of attention, be helpful to concentra-
tion of the mind and a proper meditation on the Atman.
A Yogin, says Vivekanand, must always avoid the two
extremes of luxury and austerity.

Then as to retirement into solitude, that, too, could
be justified by the laws of psychic phenomena. If any
individual reached an exceedingly high degree of spiritual
development, rendering his constant presence in society
burtful, he, in his wisdom, would naturally shift his resi-
dence and retire into golitude, both for his own sake and
for the sake of his brethren whom he is bound to help..
This is not, however, a matter which we, on the lower

plane, could understand or appreciate.

But this much we must admit that the kind of deve-

ent above-mentioned is possible unly in the case of a

lopm
ugh all the lower stages of

person. who has passed thro
social development, fulfilled all his duties to his kith and

kin, to his caste and country. At this stage, therefore, he
would naturally turn his attention to the investization and
solution of the most important problems of Life, and the
attainment, by practice in spiritual devotion, of the spirit-
wal end, which is our goal.
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he scheme of IHindu society wisely ordains retire-
.ment into solitude, not for a life of inaction, as is errone-
ously suppesed, but for work in the interest of philosophy
and the gratification of man’s highest aspirations here.
What useful work our forest hermits did in ancient times,
our Upanishadas and Aranyakas amply testify.

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

It must no doubt be admitted that passages do fre-
quently occur in our sacred writings to the effect that the
highest stage of spiritnal enlightenment is that of a parama-
hamse TAIT, and, in the ecase of such a person, it is
often said that “for him all karma FT has ceased.”

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

Yes, there might be this danger, if ‘one ignored the

distinetion between the two paths, which the Vadanua
¥ 9
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considers as most essential to be borne in minl as a key
to a correct reading of its teachings—the two paths, viz.,
of W3R and 93 —the one as a prepavation for the
other. :

ASPECTS OF THE VEDANTA

If one fully realised to oneself the fact that one who
wants to go to the top of a hill must climb and not fly to
reach it, there wonld be no danzer of the social and politi-
cal virtues dwindliog away into mere phantoms. All these
virtues have to be exercised anl exercised as *“ a consecra-
tion of life’s work to the selfless service of God,” before
the hichest point could be reached, at which eternal Bliss
and Peace reign supreme and from which there is no-
longer any retucn to earthly life for one’s own personal
development and perfection.

afeqsnar 4 fasaia sa:
qZEqT @ (349 dgIH STHRT |\

If this condition is deemed unattainable, and if, there-
fore, the position itself condemned by Christian writers as
meaning a useless life of Quictism, the teachings of Jesus,
too, would hayve to be condemned on that ground.

“The Kingdom of God, sef forth by Jesus, is (says Protessor
Pfeiderer) in sharpest contrast to the kingdoms of this world and
their glory; which must be renounced by whoever would win the
Kingdom of Heaven."—the renunciation here referred to being of
all ecarth’y ties and earthly possessions (Matt. xix 29; Lulke,
xiy 25).

And Jesus adds, as to one who wins the Kingdom of
God :— .

“T will make him a pillar in the temple of my God,
and he shall go out no more.” [Rev. ITL, 12].

The truth is that when it is said that ¢ Karma for the

spiritually perfect has ceased,” it does not mean that he,
- from that time, becomes a cypher or a block of stone, It
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smeans that action in his case and for 2is own individual
enlightenment has ceased ; having reached the highest
-condition, he has nothing to desive for kimself, nothing to
«do for himself ; but for that very reason, as stated before,
there is much which he has to do, and that is, in helping
those who are on the lower planes and need an uplifting
hand.

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

The Bhagavad Gita emphasises this lesson in Chap.
10L, 17:25,

L.

It must, indeed, be conceded that the highest stage, -

-conternplated by the Vedanta, is beyond the reach of ordi-

nary mortals, The path of the Puramahamse (q7aEq) is,
indeed, very diffienlt. It is said to be “sharp as a razor”
{Kath. Up. IIL. 14] and hardly one that the masses can be
-expected to tread.

Sri Krishoa tells Avjuna :~—

Among thousands of men scarce one striveth for perfection ;
ot the successtul strivers scarce one knowweth Me in essence.

HFENAT gy FEATAAEET |
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Nor is one life enough for the purpose. As Suso, the
German Mystie, puts it :

Be sure thou wilt have to endure many deaths before thou
«¢anst put thy nature under the yoke.
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But ultimate success is assured to us as Being withim
our reach. %

ASPECTS OF THE VEDANTA

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

But one must not forget that the activities implied im
this sphere, if well directed, with the ideals of Advait and:
Abheda always present to the mind, prepare the way for a
- higlher and holier life. “ Our lower civilisation is but a
preparation for the higher.”

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

As stated by Rev. Charles Kingsley in connection with
Buropean Mysticism, I might, with equal truth, assert that
the great spiritual laws, tpon which the Vedanta has-
founded its practical Ethics,

hold just as good in the family, in the market, in the senate,.
in the study, aye, in the battlefield itself; and teach (man) the
way to lead, in whatever station of life he may be placed, a traly
manlike, because a truly Godlike, life.

The teachings of the Vedanta are as practical as thoy
are speculative. There is a vast amount of sacred litera-
ture intended to convey truths of a practical character to
the popular mind. Of this I may here mention only the
two grand Epics—the Mahabharata and the Ramayana.
These two Epics contain a great deal of practical teaching
with practieal illustrations, founded on the Vedantic ideals
of advait and abheda. Great ideals are placed before the
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¢in such a popular form, that very few, indeed, could

be found who are unfamiliar with the episodes of the great

Ppersonages related in them or with the truths intended to

‘e conveyed by them. They furnish topics for kéréans and
‘bhajans in every Hindu temple ; they are in the mouth of
-every rustic, young and old, whose whole life is influenced

thereby. Itis impossible to estimate this influence on

their daily life, but it cannot be denied that it is wide and

dar-reaching,

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

T'o begin with, the practical character of the Gita is
Prominently observable in its lessons on devotion (Wf¥¥F).
‘While recognising to the fullest extent the philosophical
ideal of TtAHM, it takes note of the broad fact ihat all
men are not of the same intellectual calibre to be able to
grasp this ideal and appreciate and realise it, all at once.

Man is, aceordingly, told that the Absolute and Un-
related cannot at once be intelligible to him, for it vequires
the most abstract contemplation and elevation of thought,
which is beyond the ordinary powers of his intellect to
accomplish ; that till that stage of intellectual and spiritual
attainment 18 reached, he must content himself with con-
templating and worshipping, as God, the Supreme Essence
as a differentiated entity in. Its manifestations in Its own
works throughout the Universe, taking auny of such mani-
festations as a symbol, through which to reach It in a
Proper, moral and religious attitude.

Some of our Christian eritics denounce this as a

4 . I J .
_¢onsclous alliance with falsehood, the deliberate propaga-
tion of lies,”
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I will deal with this objection in my article om
¢ Hinduism and Its strength.” It is enough, for the pre-
sent, to say that, if the use of symbols to explain truths,
which cannot otherwise be grasped, be hypocrisy, we must
bid farewell to all the methods of teachings which we have:
adopted in Schools, and hold the teachers as so many liars,
when, for instance, in teaching Geometry, the points and
lines drawn on the School hoard, they represent as the:
Geometrical points which are without magnitude, and
Geometrical lines which are simply length without breadth !
Fuelid himself, too, would be a huge liar, in this view of
the matter.

If these ecritics think that Christian Churches have:
done well in trampling down and destroying the lower
worships, instead of explaining them, and in insisting upon
one nniform standard, irrespective of whether it is suited
to men of every grade of culture, we wish them joy.

We here think differently. If we provide food to
human beings according to their physical capacity to digest’
it, if we regulate the education of the people according to
their intellectual capacities and needs, we think we ought to-
observe the same law in respect of their religious and spirit-
ual culture.

A writer in the Hibbert Jowrnal, in July 1906,
(p- 747), very pertinently says :— \

% Children are compelled to say, by heart, sentences the:
meaning of which they cannot possibly know. Can one wonder
at the slow progress of Christianity, or at the lukewarm interest
of laymen in the Churcl, when, as babes, they are fed withthe
gfrongest meat, and their appetite and digestions ruined ?”

We here make “our abstraet religious conceptions
popular by means of symbols, pictures and images, never
forgetting, at the same time, to impress the truth that
these are but symbols and pictures, and that the various
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beliefs and worships and divinities are but manifestations of
Brahma—the only Kternal Verity in the Universe. So that,
when a Hindu worships his divinity by symbols, pic-
tures or images, he does mnot worship the symbol,
picture or image but the metaphysical verity underlying
it, all these being but manifestations of that K ternal
Verity.

v

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

This very fact has rendered the religion of the Hindus
elastic and tolerant ; it adapts and assimilates the lower

forms of worship, instead of endeavouring to destroy them
[ Liyall].

The rules about ®IHAAZ given in the Bhagavad-Gita
are also suggestive of profound wisdom. Of these, the first
and foremost is, “Let no wise man unsettle the mind of -
ignorant people attached to action.”

It is wisely ordained that the wise must take the
_ignerant masses on and on itk them, being always with
them and of them; that they should act prudently and try
to purify their conduet, first improve their moral character
and aptitude for grasping and appreciating higher truths ;
well remembering that it would be most imprudent aand
useless to force higher truthe on them, without preparing
the ground for their reception.
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All onr readers are probably not aware of the story of
Moses and the Shepherd. The shepherd in his prayer was
asing the language of an anthropomorphic God, and offer-
ing to serve him with food, clothing, etc., when Moses re-
buked him saying that God was a spirit, and needed no
such ministrations. ‘The effect of this rebuke was that the
shepherd lost his God and had none other given him, whom
he could devoutly worship.

A voice from heaven was (then) heard, saying, ‘O Moses,
wherefore have you driven away my servant? Your office is
o reconcile my people with me, not to drive them away from
me. Ihave given to each race different usages and forms of
praising and adoring me. I have no need of their praises,
being exalted above all such needs. I regard not the words
that are spoken, but the heart that offers them. I do mnot
require fine words, but a burning heart. Men’s ways of show-
ing devotion to me are various, but so long as the devotions are
genuine, they are accepted.

The above is a complete echo of the sentiments con-
tained in the Bhagavad-Gita.

With every advance in intelligence and moral culture,
each one is sure to find explanations which will satisfy
him, and there will be a corresponding improvement in his
religious attitude.

'Fhus, with the backbone of the philosophical ideal, the
religion of the Vedanta, in a thoroughly tolerant spirit,
opens the path to every one who is desirous of salvation.
Mr., Rajam Aiyar rightly calls it “ a grand Religious Re-
public of the Vedauta.”

Then as to social relations and the duties those rela-
tions impose, throughout the book, when it speaks of duties,
the Bhagavad-Gita tells us that we are bound to do the
duties attached to the position in which we are placed.

It first tells us that man’s mission on earth in his
embodied existence is aciion (%ﬁ“&ﬂf‘l‘ﬂtfﬁ)—not one
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‘single moment of his life cau anybody pass without it.
(A Fwieguaty sg ffawaza).

The entire Lhumanity is divided into four classes aceord-
ing to the kind of Karma and the degree of development
which have determined the situation each one occupies in
‘this life (JUFAAAWT: ).  The duties thus assigned to
man constitute his Dhcima and these must be religiously

observed. One who has the safvic (Glf?iﬁ) element pre-
ponderating in him is bound to do the work of spiritual
“instruction and of elevation of man's character in every
thing that pertains to his moral, religious and spiritual
welfare. One who has the rajasic (UH@!‘E) element pre-
ponderating in him must do all that requires activity : all
political activities belong to this sphere. Commercial
activity belongs to the third class ; and the last and lowest
“class represents the people in whom the famas qune
aHgTg predominates, and who, therefore, stand by far in
“the greatest need of protection from the higher classes,
while in a state of serfdom and bondage.
Each man, says the Gita, must actively do the duties
peculiar to his station in life, and these he cannot well
‘neglect, for any neglect on his part would create a_ hind-
rance in the way of his fuvther development in the right
“direction. "I'his would constitute his sin, bringing its own
Punishment with it,
. “ Iight and conquer or die in the struggle against
iniquity and wickedness” is the teaching rung into Arjuna’s
ears af the end of every Discourse. Fight in' the interests
of dethroned Virtue, aud recover the crown for her by con-
quest, or die in the attempt,”  Unmindful of earthly ties,
fight bl‘avely, not for bread nor for money nor for fame 3
1n the name of Duty which is thy allotted lot. :
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Nor is this teaching in the least inconsistent with the-
other teachings which enjoin Non-Resistance to evil, the-
return of good for evil, ete. Itis only in the Indian:
Vedanta that such teachings, though apparently inconsist-
ent with each other, are found side by side; and the key
to their correct interpretation consists in a strict obseryance
of the distinction which I have repeatedly emphasised in:
my writings,

All social duties necessarily imply relations and active:
eonduct for the maintenance and development of those-
relations. Sri Krishna's advice to man to fight is perfectly
intelligible and proper, from the social point of view. Man
must fulfil his duties in his mundane existence, before he-
can hecome fit to enter the region, wherein all relations
lose their significance.

Society as a whole can never be expected to enter this-
region, all at once or simultaneously. This world of sense-
experience, wherein man has to struggle for existence and
for his supposed happiness, cannot be transformed into a

. “Kingdom of God” all at once. It contains beings of
various degrees of culture, and, though they all may be on
their onward march, they cannot be expected to reach the-
goal, all simultaneously.

Activity must, therefore, continue “to be their wateli--
word and a sine qua non.

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

~ Each individual has to pass through this struggle and
become fit, by a course of moral discipline, for spiritual’
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enlightenment. He has to form his character, which

implies the improvement of himself as well of his environ-
ment, and, for that purpose, resistance to evil becomes a
necessity and has to be practised.

But in practising it, he onght not to forget the higher
“teachings, ‘ Resist not evil,’ ‘Return good for evil,” ete.

Man’s duty, accordingly, is to resist evil and resent in-
jury, if the interests of any member of society, including
himself as such member, are jeopardised or affected by
such injury ; but in doing so, he shonld try even to reclaim
the evil doer, remembering that he, too, is a member of"
that organism. :

In other words, while non-resistance to evil ought to-
be the ideal before man and is insisted on, as a rule of
individual conduct, so far as possible, the exigencies of
society would seem to require an adjustment, from time to:
time, of the several relations involved in it and, therefore,
Jjustify resistance to evil for such adjustment.

In this view of the matter, it is through Resistance
that man has to go to the higher plane, where Non-Resist--
ance to evil is the rule. There is therefore in reality no-
antagonism between the two principles of Resistance and
Non-Resistance to evil, just as there is none between
Egoism and Altruism. They are only two stages in Evolu--
tion.

Duties, says the Gita, must be performed by man ina
spirit of complete ‘ selflessness ”” with the fact ever present
to his mind that the good of all is his own good. Duties,
begun on the lower rungs of the ladder may go on expand-
ing and embracing what are generelly known as the duties:
of citizenship and patriotism and eventually duties to the
eotire humanity and to ‘all other beings and things, the:
principle of abheda heing the truth underlying them all
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Even a whole nation can become a model nation, if this
principle of abheda were rightly apprehended and correctly
veduced into practice. The individualism and self-seeking,
which the present materialistic age unfortunately fosters,
nust give way before a life of altruism ; the people under
proper culture must begin to feel that each one lives not
for himself but for thie common good of all ; their sense of
‘egoism must become so far expanded that the interest of
the people may become the interest of each one individually.
In such a case, the people would identify themselves with
their king “ merging their will in the will of their monarch,
and ascribing their virtues to the virtue of the king.” The
king, on the other hand, would realise “the nation, as it
were, within himself, as a company of souls grouped with
mutual bonds into an ordered host for the higher purposes
of divine economy.”

Nor is this a mere facciful pictnre of a model nation,
impossible of actual realisation. History has furnished only
recently an excellent illustration of such a nation. I mean
Japan ; and the words I have quoted in the preceding
paragraph from the Theosophicul Review, for October, 1905,
refer to that country.

Here, again, is an interesting statement bearing on the
point in an article in the Hibbert Journal for October, 1905,
«contributed by Prof. Anesaki, of the Inperial Univessity of
Japan. After referring to the teachings of his spiritnal
teachers which enjoin altruism and the sacrifice of every
thing to the Dharma, the learned Professor ohserves :—

These were no mere teachings bat the morality inculeated by
shem has tuned the actual life so deeply, that seli-saerifice for the
dake of one’s ideal has become the spirit of owr national life.
Applied {o the morality ot the warrior class, it has caused many
warriors to die gladly for the sake of their lord of the nation. The
Spirit of self-sacrifice is the vitar foree of our morality and has
manifested its power during the present war most remarkably.
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bare possibility of realisation of the Vedantic ideal—an
instance in which we find conguest going on ‘ haad in hand
with gentleness and self-control.”

The Bhagavad Gita itself gives instances of Kings
leading an active life even after their spiritual enlighten-
\ment. King Janaka is mentioned by name in III. 20.

L

Here is an instance highly suggestive of more than a.

“He fought battles, improved commerce and industry, and is.

j:epm-ted to have been one of the justest kings of the world,
aad withal, one of the greatest Indian Vedantins.” (Rajam
Aiyar.) Rama, the hero of the Ramayana, is another
instance; and a number of other instances might also be

found showing that kingly duties were not considered to be-

i any way incompalible with spiritual culture.
“ Rulers ought to be philosophers,” says Plato; and
some of our Upanishads show thatKshatriya kings were

the custodians of philosophical knowledge, and Brahwmins-

went to them for acquiring it.

There is also abundant evidence to show that, side by
side with the high ideals which the Indian Vedanta placed
before man, there existed institutions in India, even in the
pre-Buddhistic period, for the education of the young—
male and female—in which all the most noble and heroie
virtues were taught, both in theory and practice—institu-
tions intended for philosophical, moral, religious and poli-
tical instruction, for the elevation of the disciples ‘in
8pirit and in action '—‘institutions somewhat similar to
those which were founded by Pythagoras in Crotona and
other places in the sixth century B.C.

And, what is more important etill, the teachers, who
volunteered their services in this wmission, without any
Pecuniary gain to themselves, were the very men whom
European writers are wont to condemn as so many ‘ bhun.
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v, <1es of negation '—T mean, the sages and ascetics, who
'had renoupced the world and wlio, having nothing to desire
for thmﬁnelves, were ever devoted to serve others, in order
to elevaté them to their own heights.

P How literally true was it that the Great Ones," instead
.of lieing the Masters, were the servauts of the people among
whom their lot was cast.

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

The relations between the two must naturally have
been all that could possibly he wished—the ruler acting
with wisdom like an unselfish and loving father towards
his children, and the ruled serving Lim in a right loyal
spirit with devotion and love. Filial piety aund loyalty
would, in such a case, be completely united, as they are
geen united in Japan at the present day [Hibkert Journal).

We have thus in the Vedanta a philosophy which has
mever been “excelled in its spiritual heights or in specula-
tive profundity,
i eternally and universally true and capable of practical
application.

It has a power to strengthen the souls of the noblest
man for “action and endurance.” Owing to its *firm
,&rasp of the central idea that there i8 a rational principle

" and an ethical and religious ideal which
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‘in the world, which is one in nature with the self:conscious
‘intelligence within us,” it has been able to make every
‘thing bend to it. It recognises a principle of a highly
practical character, which is legitimately deducible from it.
‘The noble idea of the entire universe being one big

brotherhood 3§:¥35§§§§T‘{ finds its justification and ex-
‘planation in that central idea—a brotherhood, in which all
distinctions of Mine and Thine lose their significance, and
in the interests of which all are held bound to co-operate,
sinking their individual personality altogether.

How grand is this conception of 3@%35@:5’3‘{. In the
words of Principal J. Caird, it is not a fantastic dream of
the theovist but a noble ideal.

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

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

Is India destined ever to experience such a blissful
<condition ?
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THE PHILOSOPHY: OF THE
VEDANTA.?

By Dr. PAUL DEUSSEN.

[Professor of Philosophy in the University of Keil, Germany.J;

N my journey through India, I have noticed with
satisfaction, that in philosophy till now our brothers
in the Hast have maintained a very good tradition,
better perhaps, than the more active but less contempla-
tive branches of the great Indo-Aryan fawily in' Europe,
where Bmpiricism, Realism and their natural consequence;.
Materialism, grow from day to day more exuberantly,
whilst metaphysics, the very centre and heart of serious
philosophy, are supported only by a few ones, who have
learned to brave the spirit of the age.

In India, the influence of this perverted and perver--
sive spirit of our age has not yet overthrown in religion
and philosophy the good traditions of the great ancient
time, Tt is true, that most of the ancient darsanas even
in India find only an historical interest; followers of the
Sankhya System occur rarely ; Nyaya is cultivated mostly
as an intellectual sport and exercise, like grammar or
mathematics,—but the Vedantic is now, as in the ancient
time, living in the mind and heart of every thourrhftul
Hindoo, Itis true, that even here in the sanctuary of
Vedantic metaphysics, the realistic tendencies, natural to
man, have penctrated, pmduunv the nn:lnterprumg

.

* Aun address delivered before the Bombay Branch of the Royal
Asiatic Bociety, Saturday, the 25th February 1893,
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tions of Shankara's Adwaita, known under the names
Visishtadwaita, Dwaita, . Cuddbadwaita of Ramanuja,
Madhva, Vallabha,— but India till now has not yet been
seduced by their voices, and of hundred Vedantins (I have
it from a well-informed man, who is himself a zealous ad-
versary of Sankara and follower of Ramanuja) fifteen
perbaps adhere to Ramanuja,] five to Madhva, five to
Vallabha, and seventy-five to Shankaracharya.

This fact may be for poor India in so many misfor-
tunes a great consolation; for the eternal interests are
higher than the temporary ones; and the system of the
Vedanta, as founded on the Upanishads and Vedanta
Sutras and accomplished by Shankara's commentaries on
them,—equal in rank to Plato and Kant—is one of the
most valuable products of the genius of mankind in his re-
searches of the eternal truth,—as I propose to show now
by a short sketch of Shankara’s Adwaita and comparison
of its principal doctrines with the best that occidental
philosophy has produced till now.

Taking the Upanishads, as Shankara does, for reveal-
ed truth with absolute authority, it was not an easy task
to build out of their materials a consistent philosophical
system, for the Upanishads are in Theology, Cosmology
and Psychology full of the hardest contradictions. So in
many passages, the nature of Brahman is painted i
various and luxwiiant colours, and again we read, that the
vature of Brahwan is quite unattainable to human words,
to human understanding ;—so0 we meet sometimes longer
reports explaining how the world has been created by
Brahman, and again we are told, that there is no world
besides Brahman, and all variety of things is mere error
and illusion ;—s0 we have tanciful descriptions of the

msara, the way of the wandering soul up the heaven
10
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‘and back to the earth, and again read that there is no
Samsara, no variety of souls at .all, but only one Atman,
who i3 fully and totally residing in every being.

Shankara in these difficulties created by the nature of
his materials, in face of so many contradictory doctrines,
which he has not allowed to decline and yat could not
admit altogether,—has found a wonderfal way out, which
deserves the attention, perhaps the imitation of the Chris-
tian dogmatists in their embarrassments. He constructs
out of the materials of the Upanishads two systems; one
esoterie, philosophical (called by him rirguna vidye, some-
times paramarthike avastha) containing the metaphysical
truth for the few ones, rare in all times and countries,
who are able to understand it; and another exoterie,
Thelogical (saguna vidya, vyavharika avastha) for the
general public, who wants images, not abstract truth, wor-
ship, not meditation.

I shall now point out briefly the two systems, :esoterie
and exoteric,-in pursuing and confronting them throngh
the four chief parts, which Shankara’s system contains,
and which every complete philosophical system must con-
tain :—

1. Theology, the doctrine of God or of the philese-
phical prineiple.

II. Cosmology, the doctrine of the world.

TIL. Psychology, the doctring of the soul.

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

I. THEOLOGY.
The Upanishads swarm with faociful and contradie-
tory descriptions of the nature of Brahman. He is the
{ ali-pervading akasa,q{s the purusha in the sun,Ahe purushe
in the eye; his head is the heayen, his eyes are sun a
4
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5 1 B
rmoon, his breath is the wind, his footstool the earth; he

‘s infinitely great as soul of the universe and infinitely
:small as the soul in us; he isin particular the Isvara,
the personal God, distributing justly reward and
punishment  according to the deeds of man. All
ithese numerous descriptions arve collected by Shankara
under the wide mantle of the exoteric theology, the saguue
widya of Brahman, consisting of numerous * vidyas®
adopted for approaching the Eternal Being uot by the way
-of knowledge but by the way of worshipping, and having
«each its particular fruits. Mark, that also the conception
-of God as a personal being, an Isvara, is merely exoteric
-and does not give us a conform knowledge of the Atman;—
:and indeed, when we consider what is personality, how

“marrow in its limitations, how closely connected with egoisme

the counterpart of Godly essence, who might think so low
-of God, to impute him personality ?

In the sharpest contrast to these exoteric vidyas
stands the esoteric, nirguna vidyc of the Atman! and ite
‘fundamental tenet is the absolute inaccessibility of God
40 human thoughts and words :

g1 M Fadea

RAYIY HAG] §E.
«and again :

RIERIGRERIERILT

fagrAnETEam.
and the celebrated formula oceurring so often in Brihada-
ranyaka-Upanishad ; neti! neti!, viz, whatever attempt
You make to know the Atman, whatever description

you give of him, T always say: aa iti, na iti, it is not so,
1 i3 not so! Therefore the wise Bhava, when asked by

q

]

{

)
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the king Vashkalin to explain the Brahman, kept silence..
Aund when the king repeated his request again and again,.
the 7ishi bmke out into the amswer: I tell it you, but -
you dogob ‘understand it canto yom atma, this Atma is
silence ! We know it now by the Kantian philosophy, that
the answer of Bhava was correct, we know it, that the very
organisation of our intellect [which is bound once for ever
to ifs innate forms of intuition, space, time, and causality]
excludes us from a knowledge of the spaceless, timeless,
Godly 1gnhty for ever and ever. And yet the Atman, the
only Godlr} being, is not nnattainable to us, is even not far
from us, for we have it fully and totally in ourselves as our
own metaphysical entity; and here when returning from
the outside and apparent world to the deepest secrets of
our own nature, we may come to Grod, not by knowledge,
but by anubhava, by absorption into our own self. There
is a great difference hetween knowledge, in which, subject
and object are distinet  from each other, and anubhava
where subject and object coincide in the same, " He who
! by rzmlblzruw comes to the great intelligence, ‘‘aham
brakma asmi,” obtains a state called by Shankara Samra-
dhanam, accomplished satisfaction ; and indeed, what might
he desive, who feels and vows himself as the sum and
totality of all existence;
1I.—COSMOLOGY.

Here again we meet the distinction of exoteric and
esoteric doctrine, though not so clearly severed by Shan-
kara as in other parts of his system.

The exoteric Cosmology according to the natural but
erroneous realism [avidye] in which we are born, considers.
this world as the reality and ecan express its entire depend--
ency of Brahman only by the mythical way of a creation
of the world, by Bralman. So a temporal creation of the
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world, even as in the Christian documents, is also taught
dn various and well-known passages of the Upanishads.
But such a creation of the material world by an immate-
vial cause, performed in a certain point of time after an
«eternity elapsed uselessly, is not only against the demands
-of human reason and natural science, but also against
another important doctrine of the Vedanta, which teaches
-and must teach (as we shall see hereafter) the heginning-
lessness of the migration of souls,” samsarasya anaditoant.
* Here the expedient of Shankara is very clever and worthy
‘of imitation. Tnstead of the temporary creation onee for
ever of the Upanishads, he teaches that the world in great
periods is created and re-absorbed by Brahman (referving
%o the misunderstood verse of the Rigveda: qﬁamweﬁ
Hrer g9 ‘fimqﬂﬁ this mutual creation and re-absorption

lasts from eternity) and no creation can be allowed by our
‘System to be a first one, and that*for good reasons, as we
shall see just now. 1f we ask: WWhy has God created the
world 7 The answers to this question are generally very
unsatisfactory. For His own glorification ? How may we
-attribute to him so much vanity !I—For his particular
amusement ? But He was an eternity without this play-
toy I—By love of maokind? How may He love a thing
before it exists ; and how may it be called love, to create
millions for misery and eternal pain !—The Vedanta has a
better answer. The never-ceasing new-creation of the
world is a- moral necessity connected with the central and
most valuable doctrine ot the exoteric Vedanta, the doetrine
-of Samsara.

Man, says Shankara, is like a plant. He grows,
AMlourishes, and at the end, he dies but not totally. For as
ithe plant, when dying, leaves behind it the seed, of which,
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.according to its quality, anew plant grows ;—80, man, when:

dying, leaves his Karma, the good and bad works of his-

life, which must be rewarded and punished in another life:

after this, No life can be the first, for it is the fruit of pre—

vious actions, nor the last, for its actions must be expiated!

in a next following life. So the Samsara is without begin-

ning and without end, and the new creation of the world:

after every absorption into Brahman i$ a moral necessity. I

need not point out, in particular here in India, the high:
value of this doctrine of Samsara as a consolation in the-
distresses, as a moral agent in the temptation of life ;—I

have to say here only, that the Samsara, though not the

absolute truth, is a mythical representative of truth which,,
in itself, is unattainable to our intellect; mythicul is this.
theory of metempsychosis only in so far as it invests in the

forms of space and time what really is spaceless and time-

less, and therefore beyond the reach of our understanding.

So the Samsara is just so far from the truth, as the sagunae
vidya is from the nirguna vidya; it is the eternal truths
itself, but [since wo cannot conceive it otherwise] the truth
in an allegorical form, adopted to our human understanding.

And this is the character of the whole exoteric Vedanta,.
whilst the esoteric doetrine tries to find out the philo-

sophical, the absolute truth.

' Aud so we cone to the esoteric Cosmology, Wnose
gimple doctrine is this, that in reality there is no manifold
world, but only Brahman, and that what we considier as the
world is & mere illusion (maya) similar to a myigatiishnika,,
which disappears when we approach it, and not more to be
foared than the rope, which we took in the darkness for a
serpent. There are, as you see, many similes in the
Vedanta, to iltustrate the illusive - character of this world,

but the best of them is perhaps when Shankara compaves:
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our life with a long dream:—a man whilst dreaming does
not doubt of the reality of the dream, but this reality dis-
appears in the movement of awakening, to give place to a
truer reality, which we were not aware of whilst dreaming.
The life a dream! This has been the thought of many
wise men from Pindar and Sophocles to Shakespeare and
Calderon de la Barca, but nolody has better explained this
idea, than Shankara. Aund indeed, the moment when we
die may be to nothing so similar as to the awakening from
a long and heavy dream; it may be, that then heaven
and earth are Llown away like the nightly phantoms of the
dream, and what then may stand before us? or rather in
us ?  Brahman, the eternal reality, which was hidden to us
till then by this dream of life I—This world is maya, 18
illusion, is not the very reality, that is the deepest thought
of the esoteric Vedanta, attained not by calculating tarke
but by enubhava, by returning from this variegated world
to the deep recess of our own self (Atman). Do so, if you
can, and you will get aware of a reality, very different from
empirical reality, a timeless, spaceless, changeless reality,
and you will feal and experience that whatever is outside
of this only true reality is mere appearance, is maya, is
a dream !—This was the way the Indisn thinkers went,
and, by a similar way, shown by Parmenides. Plato came
to the same truth, when knowing and teaching that
this world is a world of shadows, and that the reality is
not in these shadows, but behind them, 7The accord here
of Platonism and Vedantism is wonderful, but both have |
grasped the great wmetaphysical truth by intuition ; their
tenet is true, but they are not able to prove it, and in so
far they are defective. Aud here a great light and assist-
ance to the Indian and the Grecian thinker comes from
the philosophy of Kant, who went quite another way, not

THE PHILOSOPHY OF THE VEDANTA




ASPECTS OF THE VEDANTA L

the Vedantic and Platonic way of intuition, but the way
of abstract reasoning and scientific proot. The great work
of Kant is an analysis of human mind, not in ‘the super-
ficial way of Locke, but getting to the very bottom of it.
And in doing so, Kant found, to the surprise of the world
. and of himself, that three essential elements of this out-
side world, viz., space, time and causality, are not, as we
naturally believe, eternal fundaments of an objective rea-
lity, but merely subjective, innate, intuitive forms of our
own intellect. This has been proved by Kant and by his
great disciple Schopenhauer with mathematical evidence,
and T have given these proofs [the fundament of every
scientific metaphysics] in the shortest and clearest form in
my “Elemete der, Metaphysik”—a hook which I am
resolved now to get transiated into English, for the bene-
fit not of the Europeans [who may learn German] but of
my hrothers in India, who will be greatly astonished to
find in Germany the scientific substruction of their own
philosophy, of the Adwaita Vedanta! For Kant has
demonstrated that space, time and causality ave not object-
ive realities, but only subjective forms of our intellect,
and the unavoidable conclusion is this, that the world, as
far as it is extended in space, running on in time, ronled
throvghout by causality, in so far is merely a
representation of my mind and nothing beyond it.
You see the concordance of Indian, Grecian and
German metaphysics; the world is maya, is illusion,
gays Shankara ;—it is a world of shadows, not of
vealities, says Plalo;—itis *‘appearance only, not the
thing in itself,” says Kant. Here we have the same
doetrine in three different parts of the world, but the
scientific proofs of it are not in Shankara not in Plato,
but enly in Kant.
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IIL. . PSYCHOLOGY. ,

Here we convert the order and begin with the eso-
“teric Psychology, because it is closely connected with the
-esoteric Cosmology and its fundamental doctrine; the
word is maya. All is illusive, with oma exception, with
the exception of my own Self, of my Atman. My ‘Atman
.cannot be illusive, as Shankara shows, anticipating the
Y eogito, ergo sum” of Descartes,—for Le who would deny
it, even in denying it, witnesses its reality. But what is
the relation between my individual soul, the Jiva-Atman
and the highest soul, the Parama-Atman or Brahman ? .
Here Shankara, like prophet, foresees the diviations of
Ramanuja, Madhva and Vallabha and refutes them in
showing that the Jiva camnot be a part of Brahman
i [Ramanuja], because Brahman is without parts [for it is
! timeless and spaceless, and all parts are either successions
i in time or co-ordinations in space,—as we may supply],—
neither a different thing from Brahman [Madhava], for
Brahman is ekam eva advitiyam, as we may experience by
“anubhava,—nor a metamorphose of Brahman [Vallabhal,
for Brahman is unchangeable [or, as we know now by
Kant, it is out of causality]. The conclusion is, that the
-Jiva, being neither a part or a different thing, nor a
variation of Brahman, must be the Paramatman fully and
fotally himself, a conclusion made equally by the Vedanta
in Shaunkara, by the Platonic Plotinos, and the Kantian
'Schopenhauer. But Shankara in his conclusions goes
Perhaps further than any of them. If really our soul, says
he, is not a part of Brahman but Brahman himself, then all
the attributes of Brahman, all-pervadingness, eternity, al-
Mightiness [scientifically spoken ; exemption of space, time,
‘ ““&sality] are ours; aham brahma asmi, I am Brahmaa,

~and consequently I am all-pervading [spaceless] eterna)
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[timeless,] almighty [not limited in my doing by
causality]. But these godly qualities are hidden in me,.
says Shankara, as the fire is hidden in the wood and will
appear only after the final deliverance.
What is the cause of this concealment of my godly
nature ? The Upadhla, answers Shankara, and with this-

answer, we pass from the centric to the exoteric psycho-
logy. The Upadhis are manas and indriyas, prana with its-
five branches, sukshman sariram,—in short, the whole psy-
chological apparatus, which, together with a factor
changeable from birth to birth, with my karman, accom--
panies my Atman in all his ways of migration without
infecting his Godly nature, as the crystal is not infected by
the colour painted over it. But wherefrom originate these
Upadhis ? They form, of course, part of the maya, the great
world illusion, and like maye, they are based in our innate
avidya or ignorance, a merely negative power and yet strong-
enough to keep us from our Godly existence. But now,
from where comes the avidyas, this primeval cause of
ignorance, sin, and misery ? Here all philosophers in-
Jndia and Greece and everywhere have been defective,.
uantil Kant came to show us that the whole question is.
inadmissible. You ask for the cause of wwidya, but she has-
no cause ; for causality goes only so far as this world of
the Samsara goes, connecting each link of it with another,.
but never heyond Samsara and its fundamental charac-
teristic, the avidya. In enquiring after a cause of avidya:
with maya, Samsara and Upadis, you abuse, as Kant may
teach us, your innate mental organ of causality to pene-
trate into a region for which it is not made and where it is.
no more available. The fact is, that we are here in igno-
rance, sin and misery, and that we konow the way out of
them, but the question of a cause for them is senseless.

1
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1V.—ESCHATOLOGY.

And now a few words about this way out of the-
Samsara, and first about the exoteric theory of it. In the
ancient time of the Lymns there was no idea of Samsara,.
but only rewards in heaven and [somewhat later] punish-
ment in a dark region [padam gabliram], the precursor of
the later hells. Then the deep theory of Samsara came up,.
teaching reward and punishment in the form of a new
birth on earth. The Vedanta combines both theories, and 50
he has a double expiation, first in heaven and hell, and
then again in a new existence on the earth. This double
expiation is different [1] for performers of good woiks,
going the Pitriyana, [2] for worshippers of the Sagunam
Brahma, going the Devayana, [3] for wicked deeds, leading
to what is obscurely hinted at in the Upanishads as the-

ritiyam Sthanam, the third place—[1] the Pitriyana leads
through a succession of dark spheres to the moon there to
enjoy the fruits of the good works, and, after their con-
sumption, back to an earthly existence. [2] the Devaymna
leads through a set of brighter spheres to Brahman, with-
out returning to the earth (&3F @ gATI:). But this
Brahman is only Sagunam Brahma, the object of worship-
ping, and its true worshippers, though entering into this-
Sagunam Brahma without returning, have to wait in it
until they get moskha by obtaining samnyogm]u:sbanam,4
the full knowledge of the Nirgunam Brahma. (3) The
Tritiyam Sthanam, including the later theories of hells,
teaches punishment in them, and again punishment, by,
teturning to earth in the form of lower castes, animals, and
plants. All these various and fantastical ways of Samsara,
are gonsidered as true, quite as true as this wor'd is, but not
Riore, For the whole world and the whole way of Samsaraa

THE PHILOSOPHY OF THE VEDANTA 1 I f
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ig valid and true for those only who ave in the avidya, not
for those who have overcome her, as we have to show now.
The esoteric Vedanta does not admit the reality of the
world nor of the Samsara, for the only reality is Brahman,
:seized in ourselves as our own Atman. The Knowledge of
 this Atman, the great intelligence : “ aham bralme asmi,”
does not produce moksha [deliverance], but is moksha itself.
‘Then we obtain what the Upanishads say :
{Faa gzaaty:
fEa= asqmar: |
dra=a ganfa:
AERRZ qUAT |
When seeing Brahma as the highest and the lowesti
«everywhere, all knots of our heart, all sorrows are split, all
doubts vanish, and works become nothing. Certainly, no
man can live without doing works, and so also the Jivan-
mukta; but he knows it, that all these works are illusive,
as the whole world is, and therefore they do not adhere to
him nor produce for him a new life after death.—And
what kind of works may such a man do ?—People have
often reproached the Vedanta with being defective in
morals, and, indeed, the Indian genius is too contemplative
o speak mnch of works; but the fact is, nevertheless, that
the higlest and purest morality is the immediate conse-
«uence of the Vedanta. The Gospels fix quite correctly
. as the highest law of morality: “love your neighbour as
yourselves.” But why should I do so, since, by the order
of nature, I fe¢l pain and pleasure only in myself not in
my neighbour ? The apswer is not in the Bible [this vene-
rable book being not yet uite free of Semetic realism], but
it is in the Veda, is in the great formula “{af fwam asi,”
which gives in three words metaphysics and morals
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selves,—because you are your neighbour, and mere
illusion makes you believe, that your neighbour is.
something different from yourselves. Or in the words of
the Bhagavatgita:—he, who knows himself in every-
thing and everything in himself, will not injure
himself, by himself, Nwhinasti atmena aitmanmn. This.
is the sum and tenor of all morality, and this is the
Standpoint of a man knowing himself as a Brahman.
H feels himself as everything,—so he will not desire any-
thiag, for he has whatever can be had; he feels himself
aseyerything—so he will not injure anything, for nobody
injures himself. He lives in the world, is surrounded by
its illusions but not deceived by them ; like the man suffer-
ing from timira, who sees two moons but knows that there
15 one only, so the Jivanmukta sees the manifold world

I

Sl -
gether. You shall. love your neighbour as your--

and cannot get rid of seeing it, but he knows that there-

is only one being, Brahman, the Atman, his own Self, and
he verifies it by his deeds of pure uninterested morality.
Aud so he expects his end, like the potter expecting the end
of the twirling of his wheel, after the vessel is ready. And
then, for him, when death comes, no more Samsara:

T Feqr gur IeRMEiFT | A8 U9 g1 S8 wOia |

He enters into Brahman, like the streams into the ocean :
he leaves bohind him nama and rupam, he leaves behind
qqr A4: WEKHAL YK
Wk TeEfa AHEd [qg
aqr (g AmEIEEE:
QT GETHATa (EE
Nividualsr

his self. It ig not the falling of the drep into the infinite

Y, but he doesnot leave behind him his dimasna,,
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-ocean, it is the whole ocean, becoming free from the fetters
of ice, returning from his frozen state to what he is really
and has never ceased to be, to his own all prevading,
~eternal, all mighty nature. And so the Vedanta, in its
{mfal-iﬁed form, is the stxoncre%t suppnrt of pure momlity,

death ——Indnans, kedp to it !—

:



By SWAMI VIVEKANANDA

7JNHE Vedanta philosophy, as it is generally called at

l the present day, really comprises all the various
:sects that now exist in India. Thus there have heen
various interpretations, and to my mind they have been
progressive, beginning with the dualistic or Dvaita and
ending with the non-dualistic or Advaita. The word
Vedanta literally means the end of the Vedas,—the Vedas
being the seriptures of the Hindus.t Sometimes in the
West, by the Vedas are meant only the hymns and rituals

‘of the Vedas. But at the present time these parts have'

almost gone out of use, and usually by the word Vedas in
India, the Vedanta is meant. All our commentators, when
ithey want to quote a passage from the scriptures, as a rule,
‘quote from the Vedanta, which has another technical name
‘with the commentators—the Shrutis.f Now all the books

# The above address was delivered before the Graduate
Philosophical Society of Harvard University, in March 1896,
y 4 The Vedas are divided mainly in two portions: the
Karmakanda and the Jnanakanda,—the work-portion and the
knowledge-portion. To the Karmakanda belong the famous
hymns and the rituals or Brahmanas. Those books which treat
‘0f spiritual matters apart from ceremonials, are called Upa-
aishads. The Upanishads belong to the Jnanakanda or know-
dedge-portion. 1t is mot that all the Upanishads came to be
“Composed as a separate portion of the Vedas. Bome are imter-
Spersed among the rituals, and at least one is in the Samhita or
Hymn-portion. Sometimes the term Upanishads is applied to
books which are not included in the Vedas,—e.g., the Gita; but
48 a rule it is applied to the philosophical treatises scattered
‘through the Vedas, Those treatises have been collected, and
are called the Vedanta.

The term Shruti,—meaning “that which i5 heard, —

'though including the whole of the Vedic literature, is chiefly
-applied by the commentators to the Upanishads.

L
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koown by the name of the Vedanta were not entirely
written after the ritualistic portions of the Vedas. Ior
instance, one of them—the Isha Upanishad—forms the-
fortieth chapter of the Yajur Veda, that being the oldest
part of the Vedas. There are other Upanishads® which
form portions of the Brahmanas or ritualistic writing ; and
the rest of the Upanishads are independent, not comprised
in any of the Brahmanas or other parts of the Vedas; but
there is no reason to suppose that they were entirely
independent of other parts, for, as we well know, many of
these have been lost entirely, and many of the Bralimanas
have become extinct. So it is quite possible that the
independent Upanishads belonged to some Brahmanas,
which, in course of time, fell into disuse, while the
Up:mishads remained. These Upanishads are also called
Forest Books or Aranyakas.

The Vedanta, then, practically forms the scriptures of
the Hindus, and all systems of philosophy that are or-
thodox have to take it as their foundation. Even the
Buddhists and Jains, when it suits their purpose, will
quote a passage from the Vedanta as authority. All
schools of philosophy in India, although they claim to-
have been based upon the Vedas, took different names for
The last one, the system of Vyasa,/

their systems.
apon the doctrines of the Vedas

took its stand
more than the previous systems did, and made an

attempt to harmonize the preceding philosophies, such

Epipagely 2yl 6 S

# The Upanigshads are gaid to be one hundred and cight in
number. Their dates cannot be fixed with certainty,—only it
is gertain that they are older than the Buddhistic movement.
Though some of the minor Upanishads contain allusions indi-
eating a later date, yet that does not prove the later date of the
troatise, as, in very many cases in Sanskrit literature, the sub-
stance of a book though of very ancient date, receives a coating,
as it were, of later events in the hands of the sectarians, to

exalt their particular sect.
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ie Sankhya and the Nyaya, with the doctrines
of the Vedanta. So itis especially called the Vedanta
Philosophy ; and the Sutras or Aphorisms of Vyasa are,
in modern India, the basis of the Vedanta Philosophy.
Again, these Sutras of Vyasa have been variously explain-
ed by different commentators. In general, there are three
sorts of commentators * in India now; and from their
interpretations have arisen three systems of philosophy
and sects. One is the dualistic or Dvaita : a second is the
qualified non-dualistic or Vashishtadvaita ; and a third is.
the non-dualistic or Advaita. Of these, the dualistic and
the qualified non-dualistic include the largest number of
the Tndian people. The non-dualistic are comparatively
few in number. Now I will try to lay beforea you the
ideas that are contained in all these three sects; but before

*# The commentaries are of various sorts, such as the
Bhashya, Tika, Tippani, Churni, ete,—of which all except the:
Bhashya are explanations of the text or difficult words in the
text. The Bhashyais not properly a commentary, but the elu-
cidation of a syswem of philosophy out of texts, the objects
being not to explain the words, but to bring out a philosophy-.
So the writer ot a Bhashya expands his own system, taking
texts as authorities for his system.

There have been varions commentaries on the Vedanta. Its
doctrines found their final expression in the philosophical Apho-
risms of Vyasa. This treatise, called the Uttara Mimamsa, is
the standard authority of Vedantism,—nay, is the most authori-
tative exposition of the Hindu scriptures. The most antagonistic
scots haye been compelled, as it were, to take up the texts
of Vyasa, and harmonize them with their own philosephy. Even
N very ancient times, the commentators on the Vedanta philosophy
formed themselves into the three celebrated Hindu seets of
dualists, qualified non-dualists, and non-dualists. The ancient
Commentaries are perhaps lost; but they have been revived in
modern times by the post-Buddhistic commentators, Shankara,
Ramanujn, and Madhva. Shankara vevived the non-dualistic
form, Ramanuja, the qualified non-dualistic form of the ancient
%ﬂ}mcntator Bodhayana, and Madhva, the dualistic form. in
India, ﬂle_sects differ mainly in their philosophy; the difference
til;lﬂr;ml: is slight, the basis of their philosophy and religion being

1
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going on, I will make one remark,—that these different
Vedanta systems have one common psychology, and that
is, the psychology of the Sankhya system. The Sankhya
psychology is very mueh like the psychologies of the
Nyaya and Vaisheshika systems, differing only in minor
particulars.

All the Vedantists agree on three points. They be-
lieve in God, in the Vedas as revealed, and in eycles. We
have already considered the Vedas. The belief about
eycles is as follows :—All matter throughout the universe
is the outcome of one primal matter called Akasha; and
all force whether gravitation, attraction or repulsion, or
life, is the outcome of one primal force called prana. Prana
acting on Akasha is creating or projecting™ the universe.
At the beginning of a cycle, Akasha is motionless, un-
manifested. The Prana begins to act, more¢ and more,
creating grosser and grosser forms out of Akasha,—plants,
animals, men, stars, and 8o on, After an incalculable time,
this evolution ceases and involution begins, everything
being resolved back through finer and finer forms into the
original Akasha.and Prana, when a new cycle follows. Now
there is something beyond Akasha and Prana. Both can
be resolved into a third thing called Mahat,—the Cosmie
Mind. This Comic Mind does not create Akasha and
Prana, but changes itself into thera.

ASPECTS OF THE VEDANTA

We will new take up the beliefs about mind, soul,
and God. According to the universally accepted Sankhya
peychalogy, in perception, in the case of vision, for ims-
tance,— there ave, first of all, the instruments or Karanas

® The word which is “creation” in your language is, in
‘Qanskrit, exactly * projection,” because there is no sect in India
which believes in creation as it is regarded in the West—a
something coming out ‘of nothing. What we mean by creation
is projection of that which already existed.
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i
ision,—the eyes. Behind the instruments—the eyes— |

i the organ of vision or Indriya,—the optic nerve and its |
'Cegtres,—fwlx,ich’is not the external instrament, but with- |
out which the eyes will not see. More still is needed for
Perception. The mind or Manas must come and attach it-
self to the organ. And :bgéi‘}feis_mthis, the sensation must
be carried to the intellect or Buddhi—the determinative,
léactwe state of the mind. When the reaction comes |
f}‘mr; Buddhi, along with it flaghes the external world and
egoism. Here then is the will; bat everything is not
complete. Just as every picture, being compesed of suc-
Cessive impulses of light, must be united on something |
Stationary to form a whole, so all the ideas in the mind
must be gathered and ‘projected on something that is sta-|
tionary—relatively to the hody and mind,—that is, on|
what is called the Soul or Purusha or Atman. -
According to the Sankhya philosophy, the reactive
state of the mind called Buddhi or intellect, is the out-
come, the change, ora certain manifestation of the Mahat
or Cosmic Mind. The Mahat becomes changed into vibrat-
ing thought ; and that becomes in one part changed into
the organs and in the other part into the fine particles of
Matter. Out of the combination of all these, the whole of
this universe is produced. Behind even Mahat, the San-
khya conceives of a certain state which is cailed Avyaktam
OF unmanifested, where even the manifestation of mind is
ot present, but only the canses exist. Itis also called
Prakriti, Beyond this Prakeiti, and eternally separate
from it, is the Purusha, the Soul of the Sanklya, which is
without attributes and omuoipresent, The Purusha is not
the doer but the witness. The illustration of the erystal ig
Wsed to explain the Purnsha. "The latter is said to be like 8
<rystal without any celour, before which different colours ave



ASPECTS OF THE VEDANTA L

placed, and then it seems to be coloured by the colours:
before it, but in reality it is not. The Vedantists reject the-
Sankhya ideas of the sonl and nature. They claim that
between them there is a huge gulf to be bridged over. On:
the one hand, the Sankhya system comes to nature, and then:
at once it has to jump over to the other side and come to-
the soul, which is entirely separate from nature. How can
these different colours, as the Sankhya calls them, be able to-
act on that soul which, by its nature, is colourless ? So the-
Vedantists, from the very first, affirm that this soul and this-
nature are one.” Hyen the dualistic Vedantists admit that
the Atman or God is not only the eflicient cause of this uni-
verse, but also the material cause. But they only say so in:
so many words. They do not really mean it, for they' try to-
escape from their conclusions, in this way. They say there-
are three existences in this universe,—God, soul, and nature,.
Nature and soul are, as it were, the body of God, and in:
this sense it may be said that God and the whole universe-
are one. But this nature and all thege various souls remain:
the beginning of a cycle do they become manifest; ands
when the cycle ends, they become fine, and remainin a:
fine state.

The Advaita Vedantists—the non-dualists—reject this
theory of the soul, and having nearly the whole range of!
the Upanishads iu their favour, build their philosophy
entirely upon them. All the books contained in the Upa-
nishads have one subject, one task before them,—to prove-

#* The Vedanta and the Bankhya philosophy are very little-
opposed to each other. The Vedanta God developed out of the San-
khya's Purusha. All the systems take up the psychology of the
Sankhya. Both the Vedanta and the Sankbya belieye in the:
infinits Roul, only the Sankhya believes there are many souls.
According to the Sankhya, this universo does not require any expla-
nation from outside, The Vedanta believes there is the one  Soul.-
awhich appeass as many : and we build on the Sankhya's analysis.*
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itfetent from each other through all eternity. ~Oaly at the
dollowing theme : ¢ Just as by the knowledge of one lump
«of clay we have the knowledge of all the clay in this uni-
¥erse, so what is that, knowing which we know . everything
in the universe?” The idea of the Advaitists is to
generalize the whole universe into one,—that something
which is really the whole of this universe. And they claim
‘that this whole universe is one; that is one Being manifest-
ing itself in all these various forms, They admit that
what Sankhya calls nature, exists, but say that nature is

‘God. Tt is the Being, the Saf, which has become con-,

verted into all this,—the universe, man, soul, and every-

thing that exists. Mind and Mahat are but the manifesta-
tions of that one Sui. But then the difficulty arises
that this would be pantheism. How came that Sat
which is unchangeable, as they admit (for that which is
-absolute is unchangeable), is to be changed into that which
.18 ehangeable and perishable ? The advaitists here have &
‘theory which they call Vivarta Vada or apparent manifest-
‘ation.  According to the dualists and the Saokhyas, the
whole of this universe is the evolution of primal nature,
‘aceording to some of the Dnalists, the whole of
this universe iz evolved from God. And according
to the Advaitists proper, the followers of Shankara-
‘eharya, the whole universe is the apparent evolution of
"God. God is the material cause of this universe, but not
‘eally, only apparently. The celebrated illustration used,
i that of the rope and the snake, where the rope appeared
"o be the snake, but was not really so. The rope did not
really change into the snake, Even so this whole universe
ag it exists, is that Being. Tt is unchanged, and all the
-changes we see in it ave only apparent. The changes are
<aused by Desha, Kala, and Nimitta (space, time, and causa-

&
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-or, according to a higher psychological generalisa-
tion, by Nama and Rupa (name and form). Itis by name:
and form that one thing is differentiated from another.
The name and form alone cause the difference. In reality,.
they are one and the same. Again, it is not, the Vedan-
tists say, that there is something as phenomenon and
something as noumenon. The rope is changed into the-
snake appavently only ; and when the delusion ceases, the-
spake vanishes. When one is in ignorance, he sees the
phenomenon and does not see God. When he sees God,
this universe vanishes entirely for him. Tgnorance or

" Maya, 2s it is called, is the cause of all this phenomenon,—
the Absolute, the Unchangeable, being taken as this mani-
fested universe. This Maya is not absolute zero, not nen--
existence. It is defined as neither existence nor non-exist-
ence. It is not existence, because that can be said only,.
of the Absoclute, the Unchangeable, and in this sense-
Maya is non-existence. Again it cannot be said it is non-
existence ; for if it were, it could never produce the pheno'
menon. o it is something which is neither; and in the
Vedanta philosophy, it is called Anirvachaniya or inex-
pressible, Maya then is the real cause of this universe,
Maya gives the name and formto what Bralman or God
gives the material; and the latter seems to have been
transformed into all this. The Advaitists, then, have no-
place for the individual soul. They say individual souls
are created by Maya. In reality, they camnot exist. If
-there were only ove existence throughout, how conld it be
that I am one, and you are one, and 8o forth? We areall
one, and the eause of evil is the perception of duality. As:
soon as I begin to feel that T am separate from this uni-
verse, then fiist comes fear, .and then comes misery..
“ Where one hears another, one sees another, that is small..
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© one does not see another, where one ‘does not hear
auother, that is the greatest, thatis God. In that greatest
Is perfect happiness. In small things there is no happi-
ness.

According to the Advaita philosophy, then this differ-
€antiation of maiter, these phenomena, are, as it were for a
time, hiding the real nature of man; but the latter really
has not been changed at all. In the lowest worm, as well
s in the highest human being, the same divine nature is
Present. The worm form is the lower form in which the
divinity has heen more overshadowed by Maya ; thatis the
highest form in which it has been least overshadowed. Be-
hing everything the same divinity is existing, and out of
this comes the basis of morality. Do not injure another.
Love every one as your own self, becanse the whole uni-
¥erse is one. In injuring another, I am injuring wmyself; in
loving another, I am loving myself. From this also springs-
that principle of Advaita morality which hag been summed
Up in one word,—self-abnegation. The Advaitist says this
little personalized self is the cause of all my misery. "This
individualized self, which makes me different from all
other beings, brings hatred and jealousy and misery,
Struggles and all other evile. And when this idea has

een got 1jd of, all struggle will cease, all misery vanish.
So this is to be given up. We must always hold ourselves.
ready, even to give up our lives for the lowest beings.
When a man has become ready even to give up his life for
8 littla insect, he has reachied the perfection which the
Advaitist wants to attain; and at the moment when he
has become thus ready, the evil of ignovance falls away
from him, and he will feel his own nature, Even in this
l:lfe, he will feel that he is'one with  the universe, For a
time, ag it were, the whole of this phenomenal world will

[
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1sappear for him, and he will realize what he is. - But )
Tong as the Karma of his body remains, he will have to
live. This state, when the veil has vanished and yet the
hody remains for some time, is what the Vedantists- call
the Jivan Mukti, the living freedom. If a man is deluded
by a mirage for some time, and one day the mirage dis-
appears,—if it comes back again the next day or at some
future time, he will not be deluded. Before the mirage
first broke, the man could not distinguish between the
reality and the deception. But when it has once broken,
as long as he has organs and eyes to work with; he will see
the image, but will no more be deluded. That fine dis-
tinction between the actual world and the mirage, he has
caught, and the latter cannot delude him any more. So
when the Vedantist has realised his own nature, the whole
world has vanished for him. Tt will come back again, but
no more the same world of misery. The prison of misery
has become changed into Sat, Chit, Ananda,—Existence
Absolute, Knowledge Absolute, Bliss Absolute,—aund the
attainment of this is the goal of the Advaita Philosophy.



THE VEDANTIC DOCTRINE OF TEE
EUTURE LIFE*

By PANDIT SITANATH TATTVABHUSHAN

1. REFUTATION OF MATERIALISM.

IN Hindu Philosophy, one misses the elaborate and long-
4 drawn arguments for the immortality of the soul

‘Which form a prominent feature of the philosophieal -

“Theology of Europe. The explanation of" this is no doubt
o be found in the general unanimity of Hindu philoso-
Phers as regards the doctrine in question. All the six
‘orthodox schools of Hindu Philosophy agree in thinking of
‘the soul as not only immortal, but also as eternal. The
heterodax school of Buddhist Philosophy, too, accepts the
‘doctrine in a modified form. It is only out-and-out Mate-
wialists like the Charvakas that questioned it. There was
therefore little occasion for our philosophers spending tima
and energy in proving that the soul does not perish with
the body. But that the Materialist's arguments were nog
deft quité unheeded, appears from controversial passages
there and there in Hindu philosophical works,—passages
Which are apparently directed against the heretics Just
mentioned. For instance, in his commentary on the fifty-
third and  fifty-fourth aphorisms of the third pada,
thicd chapter, of the Brahmasutras, Sankara first stateg
and then argues against the views of the Lokayatikas or
‘Charvakas. The aplorisms commented upon occur in a
iPlace where no ome would expect them, which shows

* Reprint from “the Indian Review ™.
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of an after-thought ons
the part of the author and the little interest he felt in the
supecficial speculations of the Materialists. I shall, how-_
ever, give the substance of both the argnments of these
philosophers as stated by Sankara and his refutation of
those arguments. The reasonings of the Materialists
amount to this:

% Though consciousness is hidden in external objects, it be--
comes manifest in these objects when they form an organism
just as the intoxicating power hidden in certain objects is mani-
tested when they are made into wine. There is, therefore, no
soul apart from the body, which is capable of either going to-
Lieaven or attaining liberation. The properties of an ohject are
t}xosc that exist and cease to exist in its absence. Heat and
. light are, in this sense, properties of fire.. Now, the vital fune-
' | tions, sensibility, memory and the like, which are believed to be-
properties of the soul, are found in the body, and not found
without the body. They are, therefore, not the properties of an
extra-organie object, but really properties of the body.”

Sankara’s reply, which is an amplification of the apho-
risme referred to, is, in substance, this:

“If the properties of the soul areto be set down as proper-
ties of the body because they exist, while the body exists, why
should not they be concluded as nof properties of the body for:
their not existing while the body exists. Form and such other
qualities, which are really properties of the body, exist so long as
the hody exists; but the vital functions and the rest do not exist in
the body after death. Besides, form and other properties like it
are perceived even by others, but the properties of the soul, sensi--
bility, memory, etc., are not perceived by anyone else than the
soul to which they belong. Then again, one knows the existence
of these properties in the body while it lives ; how can one be sure
that, at the destruction of one body, they are not tranamitted {o
another 2 Even the possibility of this refutes Materialism. Then,.
as {0 the true character of consciousness, the Materialist will perhaps
admit that consciousness is the knowledge of matter and material
“objects. If so, he mnst also admit that jnasmuch ag matter and
material objects are objects of consciousness, it cannot be their -
property. For matter to perceive matter is as impossible as it is
for fice to buwrn itself, and for a dancer to climb upon his
own showiders, Form and other properties of matter cannot, we
see, make themselves or other properties their objects. Inasmuch,
theretore, as counsciousness makes both internal aud external!
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S objects, it is not a material property. If its distinction
from material objects be admitted, its independence of them must .
also be admitted. Moreover, its identity in the midst of changing
circumstances proves its externality. Remembrance and such states

of the mind become possible only becanse the knowing self is re-
cognised as the same in two successive states. Thus, in the
consciousness, ‘ I saw this before’, the seeing and the recognising self

is known as the same. The argument that because preception
takes place while the body exists, therefore it is a property of

the body, has already been refuted. It is as valid an argument

as that, because perception takes place while such materials as
lamps, ete., are present, therefore it.is a property of Jamps ete. The
body is only ai instrument ot perception, like lamps, ete. Norisit
!-ho body absolutely necessary even as an instrument of perception =
inasmuch as a variety of perception takes place in the state of
dreaming, when the body is inactive. Thus the existence of the
soul, as something different from the body, is an irresistible fact.”

II. THE LAW OF Karma.

The other pivot on which the Vedantic doctrine of
immortality turns, is the doctrine of Kavma,—the doetrine
that every action must be followed by its proper eftect.
This doctrine is sometimes stated in such an abstract shape
a3 to appear like a law of mechanical causality; but really;.
in its applieation to rational beings, it has au ethical aspect
also, Asan ethical law, it lays down, when stated in its.
broadest form, that every moral action must have a moral
effect. In its popular form it prescribes happiness as the
result of every virtuous act, and suffering, of every vicious
act. Butthus started, it looks very much like the Christian
doctrine of justice,—the doctrine that every virtuous act
deserves ha ppiness as its reward and every vieions act neces-
sitates suffering as its punishment. Reward and punish.
ment ave personal acts,—the awards of a personal judge,
and the Christian doctrine of justice is necessarily con-
nectod with that of such a judge, Hindu thinkers, on the-
other hand, distinetly deny the personal character of the
law of Karma. In the thirty-fourth aphorism of the first:
2ada, second chapter of the Brahmasutras, as well as in the



ASPECTS OF THE VEDANTA I f

mentary thereon, the results of the moral actions
of rational beings are described as irrespective of Divine
-activity and as dependent on the free activity of individual
agents. The Bhagavad Gita also says, in the fourteenth
-verse of its fifth chapter: “The Lord creates neither
‘people’s actions nor their agency nor the fruits of their
actions ; in this matter, nature takes its course.” Never-
‘theless, the impersonality of the moral law is not always
consistently kept in view by Vedantists, and the same Gifa
swhich speaks rather mysteriously in some places, of nature
“as a cause other than God, describes the Supreme Being, in
-other places, as the Dispenser of Heaven and Hell as a re-
ward of virtue and punishment of vice. Even though we
'ymay set down such descriptions as only occasional lapses
dnto popular modes of thought, it must be admitted, on
the other hand, that the Vedantic conception of the moral
order of the world is not, and could not be purely imper-
sonal. The Universe being the manifestation of a cons-
cious Being, a Being embodying in himself the highest
perfections, and the lives of individual rational beings be-
‘ing so many reproductions of the Divine life, ever tending
to perfection, the moral order, with all the vicissitudes of
zige and fall, suffering and enjoyment, must be held as
‘telenlogical at the bottom, as having a grand purpose which
it is fulfilling, though gradually, at every step. Though
‘not personal, therefore, in the popular sense, the moral
order, or in other words, the law of Karma, may be called
personal in a higher sense,—in the sense of its fulfilling
a Divine purpose. As such, it is a strong proof of the
«goul’s immortality,—its continued moral activity in another
rgphere of life when one is closed to it. Every moral action,
as the law lays down, must have a moral effect. If the
seffect is pleasant, the pleasantness is only incidental; it
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must lead to a certain elevation or degradation of the soul,.
as the case may be, but ultimately to the former,—to moral
progress. If the effect is painful, the pain is only an/|
instrument, like pleasure, for bringing about a certain
moral effect, Moral actions, again, have a certain moral:
effect. Moral actions, again, have a certain collective effect..
They all tend to build a moral character,—a character:
“with fixed tendencies to thonghts, feelings and actions of a
definite nature. Every rational being—and a rational be--
ing must be moral by virtue of his possessing reason—has.
such a character at the time of death, and the law of '
Karma demands that this character must be perpetaated,—
must continue to have the effects which exist potentially in.
the moral forces embodied in it. To suppose a cessation of -
life and activity at the destruction of the body is, first of
all, to suppose a violation of the law of universal causation
understood in its broadest sense. The law of causation.
Tequires not only that every cause should have an eifect,
but that the effect should be adequate to the cause. Now,.
human character is an aggregate of moral cause, moral
forces: its effects also should therefore be moral, and
there can be no moral effects in the true sense without
& conscions personal centre of activity,—without the-
Perpetuation, that is, of the lives of moral agents. Second--
ly, to suppose an extinction of the soul at the death.
of the body, is to propounce rational and moral life as.
Purposeless,—to deny the moral order of the universe and
to conceive it as the play of blind forces. If, therefore,
there is a moral order in the uaiverse, if rational life has a
Purpose, that purpose cannot be anything higher than
toral progress,—the attainment of perfection by rational
eings ; and such a purpose requires the perpetuation of
the copacious life of individuals. The gradual elevation



ASPECTS OF THE VEDANTA L

~of the mere race, to which the moral efforts of indivi-
duals contribute,—an idea which seems to satisfy some
thinkers,-—does not fully meet the requirements of the
. case. There is no meaning ia the elevation of a race un-
less the individuals composing it are conceived as elevated,
and to say that one set of individuals exists in order to
contribute to the elevation of another set or generation,
is to deny the most essential characteristic of a rational |
being,—that of ity being not an instrument or means to
. any other being or thing, but an end wunto itself. Indivi-
duals do indeed contribute to the elevation of other iudivi-
duals ; but to say that an individual lives only for other
individuals, is to make everything hopelessly relative, to
deny the existence of an absolute end and to eviscerate
moral worth of its very essence,—its perzonal cliaracter.
‘We thus see that the law of Karma, understood as just
explained, guarantees the perpetuation of the moral life of
every rational being and its gradual progress and final
attainment of perfect union with the All-good, the ultimate
end of existence.

JII. THE LAW OF EVOLUTION PROVES PRE-EXISTENCE
The next question that concerns wus is the form of
immortality conceived by the Vedanta. Does the soul re-
main disembodied in its future life or undergo a process of
re-birth ? With this question is connected that of the soul’s
pre-existence, its existence before a particular inearna-
tion. The Vedanta is decidedly of opinion that every
individnal soul passes through a practically infinite number
of incargations,—incarnations determined by its own moral
activity and determining it in turc. The formation of a
sovl, i.e., of a complex intellectual and wmoral organism, in
the conrge of a few months or years, it apparently con-
esives as ah impossibility, It will appear so also to the
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vmodern intellect if we take a number of most important
ifacts into serious consideration. It is undeniable that we
are born with definite intellectual and moral characters.
Circumstances indeed affect and contribute to the forma-
‘tion of character; they, however, do not act upon empty
minds and souls equal and identical in their blankness, but
upon elearly defined moral powers and tendencies of infi-
nite variety both in quality and quantity. If, in mature
life, all formations, whether intellectual or moral, démand
-a history, an explanation in the form of a series of previous
actions, and all differences a difference of history, does not
the complexity and variety of endowments with which our
present life begins, demand a similar explanation,—a
‘'similar history protected into the unknown past? A strik-
‘ing confirmation of the Vedantic doctrine of the soul’s
pre-existence is supplied by the theory of evolution now 50
‘widely accepted. This theory seems distinctly to militate
‘against the current supposition that the human soul is the
“work of about nine months’ time. The human body has an
-almost incalculably longer history behind it. Its present
form, with its nice adaptations and its wonderful capacity
for multiplying itself, is the result of a series of evolutions
extending through wmillions of years, during which it has
passed through innumerable lower and tentative formg. It
is a law of Nature that the time requived for the evolution
of an organism ig long in proportion to its richness, niceness
and complexity. The human mind, then——the richest, nicest
and most complex of organisms,—far from requiring ouly
mine months for its formation, would seem to demand a
much longer period than any physical or physiological
Structure whatever. 'The theory of the transmission of
Acquired powers from father to son, cannot, it seems; go
faarther than explaining the superier richness amd adapt-
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of the organisms with which succeeding genera-:
tions are favoured, compared with those possessed by their:
ancestors. The net result of experience, the acquired nice-
ness of the organism, its fitness for longer action and
thought may be, as it is said to be, transmitted to its
reproductions. But unless the favoured organisms are
oceupied by superior minds, unless the laws that govern
physiological eyolution are acknowledged as obtaining in
the spiritual world also, the current theory of. transmitted
experience does not seem suflicient to explain the variety
and complexity of the human soul at its birth. The direct-
transmission of powers from one soul to another,  and the
origin of the soul of the child from that of the father,—
suppositions  that underlie current thinking on the
gubject,—are theories without any rational grounds what-
ever, and are bardly even conceivable. On the other hand,
the analogy of physiological evolution points to a parallel
process of spiritual evolution,—the gradual development of”
gouls by experience gathered in eaclr life, and their re-birth
in fresh lives, the extent of their development determining
the quality of the organisms occupied by them. In these
re-incarnations, the souls may be conceived as carrying
with them the result of their previous experiences, with
the details dropped from memory, but the substantial pro-
gress in intellectual and moral power uninterrapted and
ready to determine, and be increased by fresh experience.
1V. WHAT SLEEP AND RE-WAKING PROVES.

Now, if these considerations help to solve the problens
of pre-existence, they also Lelp to solve the allied problems
of re-incarnation. But I shall discuss the latter problems
a little further. I have, in some of my writings, - referred:
to the phenomena of sleep and re-waking and forgetting
and recollecting as hayiog very important bearings on the
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philosophy of mind, and as facts from which our old
Vedantists drew the legitimate conclusions. I shall now ~
show how these phenomena help in solving the problem of
re-incarnation. It seems to me that, in relation to this
problem, they have a double bearing, (1) they prove the
continuance of the contents of the individual consciousness,
with all their variety and limitations intact, even without
the instrumentality of the body, and (2) they show ihe
necessity of the body for the re-manifestation of these
contents after their suspense in death. In profound dream-
less sleep, our individuality, or rather the manifestation of
individual life, suffers a partial suspense. The wave that
constitutes it seems to return to the ocean. But this
temporary suspense of individuality is not a merging, not
a total sublation, of difference. The contenis of every
individual life are maintained intact,—in all their fulness
and distinetion. There is no loss and no mingling. When
the time comes, each individual starts up from the bosom
of the Eternal, the ever-waking, with its wealth of
conscious life undiminished, with its identity undimmed.
Every one gets back what was his own and nothing but his
own. There seems to be separate chambers in the Eternal
Bosom for each individual to rest soundly and unmolested.
Now, this fact seems to prove that the conteats of our
conscions individual life can exist in the Kternal Conscious-
ness, with their totality and difference intact, even in the
absence of the body, and its organs, However instru-
mental our brajn-cells and other organs may be in the
te-prodnction of the contents of consciousness in the
state of re-waking, they cannot explain their persist-
Once in  the howrs of sleep; far less can  they
be identificd with those coutents. [t is not the body—

Bot the hyain, nor the nerves-—that can be said to sustain
12
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thought. The contents of consciousness can be re-
tained only in a conscious being. To say that they can
exist in an unconscious form,—in a so-called ‘sub-cons-
cious region’—4s to be actually guilty of a contradiction.
Thoughts can persist, can retain their essence and identity,
!only in a thinking being remaining conscious and self-
identical in the midst of change. The reproduction of
such contents in usas ‘I am the same bheing now that T
was before,” ‘this object is the same that I saw yesterday,’
“this idea is the same that occurred to me  before I slept,
and 80 on, implies that, during the temporary lapse of indi-
vidual life, these ideas are retained as ideas and not as
anything else in the very Being who is the basis of our
lives, a Being who is thus 'seen to have an cternal, un-
changing, ever-conscious aspect of his nature besides his
intermittent manifestation as ‘ our ' consciousness. As
Sankara says in his commentary on the Brahmasutras IL.
2, 31, ‘ Uniess there exists one relating principle in the
past, present and future, one, which is unchangeable and
gees all things, the facts of remembrance, recognition, ete.,
which depend upon mental impressions requiring space,
time and occasional canse, cannot be explained.”
V. INDIVIDUALITY REQUIRES ORGANISM

But if the phenomena of sleep and awaking prove the
continuance of the individual consciousness in the Tniver-
sal, and its independence of physical conditions for this
<ontinnance, they also prove the independence of that life
on such conditions for its actual manifestation. Sleep indi-
cates the temporary exhaustion of pervous power. When,
by continual activity, the nervous system has lost its
strength, and requives refreshment from rest, it ceases to
work, and the cessation of its activity is accompanied by
a temporary suspense of consciousness in its individual
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manifestation. Tt is only when the strength of the organs
'has been restored by sufficient vest,* that the flow of
thoughts and feelings that constitutes individual life re-
-commences, and the identity and continuity of individual
<consciousness is re-established. In the waking state also,
the health and vigour of mental life are found determined
by the soundness and strength of the organism, and inju-
ries to the organs specially conuected with the manifesta-
‘tion of consciousuess, are seen to materially affect the order
and vividoness of this manifestation. A valid induction
from these patent facts is that the re-appearance of indi- '
vidual consciousness after the dissolution of the present
body will require a fresh organism with essentially the
Same properties. We cannot indeed be absolutely sure
that there are no other conditions of the re-manifestation
of consciousness thau those with which we are acquainted.
But in the absence of any proof of the existence of such
‘conditions, we cannot say that there are probably such
‘conditions ; nay we can havdly assert even their possi-
bility. Tt seems barely possible that, as is asserted, at a
certain stage of development, individuals acquire the
Power of disembodying themselves,—extricating them-
selves from their gross bodies and continning their cons-
‘cious lives in a subtle body imperceptible to the senses.
That come such enyironment is required for the individual
soul, seems to be axiomatic from its nature as a finite
being., The Sulshma Sharira spoken of in  our theologi-
“¢al books, the body that consists of the five vital airs,|
the five organs of knowledge in their subtle forms as |
Powers, the five organs of action conceived in the same |
fashion, and egoity or reflected self-consciousness,~—the
body which is described as the vehicle of the souls migra-
tion to the Pirriloka and the Brahmaloke,—the regiou§ of



L

the manas and the Divine regions,—seems to be too fine-
for the purpose, which it is conceived as fulfilling. Kor-
Jocomotion and activity in space, a material body having-
extension and parts is necessary, and such a body must be
supposed to belong to even the most and richly endowed
of souls in the other world. But the evolution of such a
fine ethereal body must be conceived to follow the same
slowly acting laws that obtain in the rvegion of gross.
matter, and also to be dependent upon a corresponding
growth of spiritual power. Admitting, therefore, the evo-
lution of such a body in extraordinary cases, it may be
safely laid down that so far as ordinary individual self is-
concerned, there is not the slightest probability of its
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reproduction and actual continuance except in connection
with an organism similar to that which we possess in owr-
present life,
V1, ETHICAL LIFE INPLIES SOCIETY, AND SOCIETY
EMBODIED BEINGS

From another point of view, re-incarnation seems to:
be the most probable form of immortality, The conditions:
of ethical progress would apparently be absent in a dis-
embodied existence. The ethical life must be social. There:
is neither morality nor spirituality for an isolated being.
Virtue is indeed personal, individual. There is no meaning
in the purity of a society in which the individuals are not
pure. But the purity of individuals and their cqntinued
growth in righteousness imply their inclusion in a society
of which the members owe duties to one another, and in
which a free exchapge of thoughts and sentiments and an
active co-operation in good work are possible, Thege things-
are inconceivable in a state of existence in which souls are
disembodied ; for it is through our bedies that we are able
10 communicate with one another. The very conditions of
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‘that spiritual life, then, which makes immortality negessafy
:and desirable, require that souls should be re-born either in
*this very world or in others more or less similar to this.
VII. OBJECTION FROM FORGETFULNESS ANSWERED
An ever-recurring objection to the doctrine of pre-exist-
ence and re-incarnation is that we have no memory of a
previous existence and cannet possibly remember the events
-of thislife if we should be re-born, and that the enjoyment
or suffering of the fruits of actions which have passed out
of memory, involves an apparent injustice. The pheno-
mena of sleep and re-waking and those of forgetting and
teeollecting, to which I have already referred, supply an
-answer to this objection. They prove an important truth
which is often overlooked, and the overlooking of which
lies at the hasizs of the objection just mentioned. That
truth is that by passing out of our memory a fact does
mot cease to have comnection with our wmental life, and
even to determine it materially. In an independent, self-
sustained mind like the divine, the prescuce or absence of
‘an idea can mean nothing less than its presence or absence
in consciousness. If anything could possibly pass out
of its cognisance, it would cease to have any existence
for it. But this is not true of our finite minds, which are
contained in and perpetually sustained by the Infinite.
Facts are constantly going out of our individual comscious-
mess and returning to it from the Divine mind, which forn
its eternal basis, and in which they are porpetually held.
At the present moment, forinstance, when I am intent upon
writing this paper, how few of the manifold facts of my
life are actually present with me ! But they are neverthe-
Hess determining my present action from the background
‘of my consciousness, in which they lie hidden. How many
“events have preceded aund made it possible! Most of them
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fnot, by any efforts I may make, be recalled, and wild
not perhaps revisit my mind any more. Some can be re-
called, but are absent now. Others are starting inte:
consciousness from the dark chambers of the mind in-
which they lay concealed only a few moments back. My
present action is, it is cleary due to a certain permanent
form which the mind has taken as the combined effects of
these various classes of facts, and to the recurrence of a
certain number of them. ' In the same manper, the moral
character which T now possess, and which determines the
ethieal quality of my present actions is the combined result
of a long series of thoughts, feelings and actions, many of
which have passed entirely out of. my consciousness, and
many more which may be recalled only with great diffi-
culty. But all these facts, are, in a sense, present with me
in their effect, d.e., my character, and if I now suffer in
consequence of ging committed before, but now forgotten:
or epjoy the fruits of righteous conduct equally forgotten,
I do not feel myself wronged in the one case or specially
fayonred in the other. Tn sound dreamless sleep, again,.
the facts of life, as we have already seen, beat a complete
retreat from the field of consciousness and leaye it utterly
empty so far as its individual manifestation is concerned.
But they are, by no means, lost in consequence of this
temporary disappearance, and do not cease to deternine
waking life. Now, considered in the light of these facts,.
the objections to pre-existence, and re-incarnation referred
to are seen to be groundless. That we haye at present mo-
recollection of any previous state of existence, does not, in
the first place, prove that it will never come back to our
memory. For aught we know, its re-appearance may be
waiting for conditions to be hereafter fulfilled. In the
second place, even if it should so happen that such facte
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will never recur to us under any circumstances, it would
not follow that they never occmrred and are not determin-
ing our present life. As we have already seen, the rich-
ness and complexity of our minds even at the moment of
birth, and their speedy devilopment in definite lines uuder
the varying circumstances of this life, point to a long:
mental history through which we have passed in the un-
remembered past. In the thicd place, if, in our present
life, we have to lose and gain constantly in coasequence of
actions which we have utterly forgotten, but which have,
nevertheless, left lasting effects on our character, there cam
be no injustice in our enjoying or suffering the fruits of
actions done in previous states of existence, and which,
though forgotten now, have yet made us what we are. And
finally, it may also be that the few years during which we

. live in forgetfulness of our past lives, are, in proportion to

the actual span of our existence, a much shorter period
than are our hours of dreamless sleep in proportion to the
total extent of our present life. The alleged recollection
of previousstates of existence by many persons characterised
by uncommon purity of heart, is a svhjeet which I
simply mention and pass by; its discussion would be
“beyond the limited scope of this paper.
VIIL.—FROM ANIMAL TO MAN

I shall refer to one more aspect of Vedantic doctrine
ofthe future life before I close. The law of evolution in
the physical and physiological world points, as we have
seen, to a similar law in the spiritual world. Does not the
same law, we may now ask, testify to the reascnableness
of the Vedantic view that the animating priuciples of all
Creatures are substantially of the same nature and the
transmigration of these principles from one species to
another is quite possible? If man's body is linked to, and
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development of, the hodies of the lower animals
where is the unreasonableness of thinking that his soul also
has passed through a similar process of gradual develop-
ment, having animated lower organism in the more remote
|periods of its pre-existence, gaining in intelligence and
! moral stremgth as it migrated inte higher and higher
lorganism and at last attaining humanity both physieally
| and spiritually ? Current European thought draws a hard
and fast line between man and the lower animals and
practically sets down the latter as soulless beings. Apart
from the progress of philosophical speculation, the recent
dizcoveries of natural historians as regards the highly dsve-
loped social feelings of some of the lower animals'and the
existenee in them of sentiments akin te the ethical, have
been showing more and more clearly, day by day, the
hastiness of such a view, and it now seems impossible te
imagine a gap between human consciousness in its lowest
forms and the consciousness of the higher brutes. It
seems (uite probable therefore that psychological science
will, in not a very distant future, confirm the anticipations
of the Vedanta Philosophy and link together all conscious
existence by a law similar to the law of physiological evo-
lution. We shall then see with the eyes of science, as we*
already see with the eye of intellectual intuition, that the
| humanity of which we are so proud is an acquisition which
| has come to us as the result of a long struggle carried on
|': through millions of years, leading us, under the slow but
{ Veneficial law of harma, through organic and spiritual con-
| ditions of an infinitely diverse nature, to that which seems
to be the nearest to God. Dut the reverse process—from
lumaaity to animality—which the old Vedantists scem to
have thought as likely as the other, seems to be quite im-
probable in the light of both natural end moral scicoue
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Progress—from seed to tree, from child to man, from the
jelly-fish to the highest mammalia, from barbarism to the
highest civilisation—is the order of Nature, and so;, while
the teachings of the Vedanta, interpreted scientifically,
inspire the hope that we shall one day be gods and par-
take of the divine blessedness, they leave no room for the
fear that we may one day descend to that brute condition
from which we have risen.
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THE VEDANTA—ITS THEORY
AND PRACTICE.®

By SWAMI SARADANANDA

UR subject this evening is the philosophy of the-
O Vedante and its application to the life of man. This.
high system of philosophy was evolved in India, thousands
of years ago, but it is difficult to determine the precise date-
it was first evolved. We find its existence long before
Buddhism and long before the age of the Ramayana and
the Mahabharata, the two great pre-Buddhistic epics of
India. By examining all the different religions and sects
that exist in India, we find the principles of the Vedanic
_-underlie each on¢ of them. Nay more, the Rishis or seers.
of thoughts, the fathers of the Vedanta, claim that its
principles underlie all the different religions that exist on
the face of the earth and all that will come in future even.
The goal which the Vedanta points at is the goal to which
all religions, all society, all humanity, are rushing either-
consciously or unconsciously, through the process of evolu-
tion.

One great peculiarity of this philosophy s that it is.
not built around one person or prophet. It is founded oa
the ‘“ latter portion or the knowledge poriion' of the
Vedas,” as the texm Vedanto shows. The term Vedas from
the Sanskrit root Fid to know, means, according to the
oldest Hindu commentator, all the super-sensnous know-
ledge that has been revealed to man R up to the present and!

A lecture delh cred in Amcriua
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Jl that which will be in future, And to the books which

| kept the record of this koowledge, the term Vedas became:
applied later. Then the Vedic commentator goes on saying’
that this super-sensuous knowledge might be revealed not
only to Hindus but to other people, and their experienee.
should he regarded as Vedasalso. The Vedas were divided
into two great divisions, ‘the work portion’ which teaches
man how, by the performance of duty, the observance of.
morality and other acts, he might go to heaven, a better
place of enjoyment, and “ the knowledge portion’ which
teaches him that not even the enjoyments of heaven:
ghould be his aim inasmuch as they too are fleeting and
transitory, but to go beyond all relativity and find in
himself the Divine, the Centre of all Knowledge and
power. Of course it took ages for the Hindu mind to
avolve this system of philosophy.

Speaking of philosophy, we must always keep in mind.
that it never went against religion in India. They always
went hand-in-hand. And religion, in order to appeal to
man has a whole, should pot ouly appeal to his heart but to
his intellect also and therefore must have a sound basis of
metapliysies. For is not man a compound being, a combi-}
nation of reason and emotion and will ? Can any religion,
satisfy him which does not fulfil all his highest aspirationa/
on these fields ?

ke rapid march of Science and the wonderful dis-
coveries it is making every day by the stndy of the exter:
nal and the material world, is steiking tervor at the hearts.
of many, They seem to think that the foundation of
veligion is being undermined day by day and that the whole
8ocial fabric on this fonndation is in imminent danger.
Bat the seers of old who, by their study of the internal.
world, found the basis of religion, of morality, of duty,



ASPECTS OF THE VEDANTA L

-and, in short, of everything in that Unity whieh forms the
‘background of this universe, that ocean of Knowledge and
Bliss Absolute from which the Universe has come out, if
‘they were here to-day, would have rejoiced to find that,
instead of undermining, Science is making the basis of
religion stronger than ever inasmuch as it is rapidly ap-
proaching fowards the same goal, the same Unity. And
it must be so; for is not the Universe one conunected
‘wlole ? Ts not the division of it into external and internal
;an arbitrary one ? Can we ever know the external per se?
‘Then again we speak of the natural laws which govern the
-external ; but are laws anything else than the method or
smanner in which our mind connects into a link a series of
iphenomena ? This Universe according to the Vedanta is
one connected mass. Start from the external and you
come to the internal and wvice versa. It has come out of
ithe Infinite ocean of Knowledge and Bliss and will go
‘back to it again. It iz evolving and involving from all
-eternity. View it as one unit and it can have no chaage,
no motion. Tt is perfoct and all ehange is within it. For
~change and motion is only possible when there is compari-
son, and comparison can only be made between two or
more things. Again this chain of evolution and involution,
-of manifestation and returning to the unmanifested or
seed form of natuve, can have no beginning in time. To
admit a begioning of it would be to admit the beginning
.of the Creator and not only that, but that he must be a
cruel and partial Creator, who has produced all these
diversities at the outset. Then again there would arise
-another difficulty, the Creator, the first canse, must either
huve been perfected or imperfected by the creation. So,
t according to the Fedania, the creation is as much eternal as
the Creator himself, only it sometimes remains in a magi-
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fested state and semetimes in an unmanifested. What
then is the purpose, the motive of this creation, this eternal
flow of evolution and involution ? The answer which the
Vedanto gives isithat it is a play of the Infinite. You
cannot ascribe any motive to the perfect, the Absolute,”
without making Him imperfect. The infinite, the perfect, .
must have no motive to compel Tt to create. The Infinite
must be absolutely free and independent, and the very
conception of the finite, the relative, implies the existence
of the Absolute. The Absolute is the only real existence
and the Universe is but a speck in that infinite ocean of
Koowledge and Bliss. He is playing with Himself and
Projecting this world of phenomena. He is appearing
through all these masks of imperfection and at the same
time He is remaining One and perfect in all splendour” and
glory. “He vibrates, and He does not vibrate. He is far
and He is near; He is within all and He is without all
this world of phenomena.” ‘““As the web-wombed spider
projects and takes back the thread, as haic grows ia the
head of a man (without any effort), so this universe comes
out of that Infinite ocean of Knowledge and Bliss and |
goes back to It again.

Science by tracing the evolution to its cause has
arived at the laws of the survival of the fittest and sexual
aclection, for the change of one species into another. The
Vedanta is one with it as regards the truth of the evolution,
but diffars from it inasmuch as it says tbat the cause of
the changs of one species into another is the struggle of
thie Divine within every form, to manifesi Itself better and
2:::“:f lAﬂ'on.e of our great philosophers has saifl, in the
Al F‘e Irrigation of a field, where the' tank is placed

gher level, the water is always trying to rush into
the field by is barred by a gate. Upon the gate, the
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-water will rush in by its own nature. This struggle of the
Divine has produced or evolved bighe; and higher forms
‘up to the man form. It is going on still, and it will be
completed only when the Divine will manifests Ttself per-
fectly, without any bars or bolts to hinder Its expression.
This Lighest point of evolution transcends even the cons-
_cions existence and so we shall call it the super-conscions
_existence. This stage of development has been reached by
individuals long ago. Christ and Buddha and all the o‘her
great teachers which the world has produced. attained to that
state. 'The whole of humanity is approaching towards that
unconsciously.  But is such a stage possible where the
evolution will attain its completion ? The Vedanta says it
is. Bvery solution presupposes au involution. To admit
an unending chain of will, will be to conceive motion in a
straight line, which modern science has proved to be
impossible. But what would take society ages and ages
to attain, individuals can attain even in this life and have
attained it as proved by the religious history of the world.
TFor what are all the bibles but the records of experience
of men who attained to that stage? Kxamine them and
read between the liaes and you will find that the same
.stage which the edanfa expresses in the famous aphorism
as “Thon art that Infinite Ucean of Knowledge and Bliss,”
(Tat vam asi), is that which was expressed by Buddha as
attaining to Nirvand [perfected state] and by Christ as be-
coming as perfect as the Father in Heaven, and by the
the Muhammadan Sufis as becoming one with the 'Truth.
The Vedania claims that thisidea of the oneness of man

with the Divine, that the real nature of Him is infinite and
perfect, is to be found in every religion in India or outside
of it ; only in some, the idea is expressed through mytho-
logy and symbology. Tt claims that what one man or a
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ew men attained long before is the natural inheritance of
2ll men and every one will attain to it sooner or later. Man,
‘therefore, according to the Vedanta, is Divine, and every-
thing that is strong, good and powerful in human nature is
‘the expression of Divinity within him.

In this super-conscious existence lies the hasis of all
ethies. Attempts have been made in the present time to
find a permanent basis of morality within the relative to no
effect. Every one of us feels within himself that morality
and unselfishness and doing good to others arc good, and
without these, neither the individual nor the nation canm
-develop. Even men standing outside the pale of any reli-
gion are advancing them on utilitarian grounds, that we
‘ust do that which brings the greatest amount of good to
the greatest number. But if we question why should we
do that, why should I look upon my brother as myself and
Lot try fo secure the greatest amount of good to myself
alone, even at the sacrifice of all else, no plausible answer
s given. The answer which the Vedanta gives to this
“Iuestion is that you and I are not separate from this Uhni-
verse. Tt is by mistake we think ourselves to be distinet
and unconnected entities, independent of one another,  All
history, all seience show that it is just the opposite, that
this Universe is one connected whole, look at it from the
external veean of matter, in which our bodies hut represent
S0 many different points. Belind the external there is that
918 Vast ocean of mind, in which our minds but represent
£ Many different whirlpools and behind that is the Soul,
t_he Belf; the Absolute and Perfect.  Hverything in human

f:‘:d:;-‘iuts tf)\\'arfis this oneness.  Onr love, oiir sympafhy,
co“d;:; and doing good to others all ave but expressions

2 ° O unconscious of this oneness of man with the
Uniyerse, Consciously or unconsciously, every man foels

1L
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it ; consciously or unconsciously he tries to express it, that
he is one with the universal Being and as such every soul
his soul, and every body his body, that by injuring others
he ipjures himself and by loving others he loves himself.

‘ This gives rise to a subtle but unfounded question.
Shall we lose our individuality when we attain the super-
conscious stage, the highest point of evolution? The
Vedantx questions in its turn, arve we individuals as yet in-
the proper sense of the term? Does individuality mean
the changing element in man or does it apply to the un-
changeable essence in him? Do you apply the term indi-
viduality to the body and mind of man which is changing
every minute ? If so, there is no occasion for the former:
queation inasmuch as we are losing or changing our indi-
viduality every minute of our existence. Think what great -
change have we, each one of us, undergone since we wore
born, think what a change for the wicked when he becomes
a good member of society, or the primitive man when he
becomes civilized, or think what great change of a bar-
barous iadividuality when through the process of evolution,
the ape form changes into the man form? Do we lament
the change of individuality in these cases? The Vedanta
says, hy developing your individuality, you rise to a point
where you became a perfect individual. You change your
apparent individuality, for a better and real one. The
process of evolution is from lawlessness, through law,
beyond law ; from the unconscious, through the c_onchious,,
beyond the conscious. Qur conscious existence, where
every action i8 accompanied with a feeling of egoity, does
aot cover the whole of our existence. During sleep or in

'- performing actions which are known as the automatic actions,
there i no feeling of egoity present and yet wo do exist,
though we enter a stage which is below the conscious and
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inferior to it. In the highest stage of development also
there is no fecling of egoity, but it is infinitely superior to
the conscious. Apparently in a superficial view, the highest
and the lowest stages of development seem to be cne and
the same but there is as much difference hetween the twe
as between darkness produced by the want of light and
darkness produced by the excess of light and known in !
science as the polarisation of light. There is an illiterate
and ignorant man, he enters, and comes out a sage, a
prophet, a great seer of thought. He discovers in himself
the eternal fountain-head of all knowledge and power; he
finds the kingdom of heaven within. “For him,” say the
Vedas, “all doubts [and hankerings] vanish for ever and
all selfish knots of the heart arve cut agsunder, the endless
chain of cause and effect fades and dies for him who attains
the Highest.”

T'his attaining the super-conscious existence has been .
described in many religions as seeing and realising and
feeling God. The rapid march of reason has proved be-
yond a doubt, that all our ideas of God are perfectly
anthropogiorphie, that we are creating our own mental
répresentation. What is the necessity then for worship-
ping God? Why shall I worship my own mental creation ®
The history of evolution shows how the idea of God grows
and develops with the growth of the man. Low from
fetichism and animism, he comes to polytheism and thence
to monotheism. Suggested by his own dreams or the love
of his dead ancestors, or the stupendous forces in nature,
the idea of a future existence dawns in his infant mind and
l'? tries to peep behind the sereen of the senses. How, in

'8 8earch .after the super-sensuous, he comes up gradu-
‘“y ﬂnrOugh the stages of ancestor-worship and nature-
Worship, to the recognition of many spirits or  gods behind

13
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e different mighty forces of nature and lastly how
Lie comes to the conception of one supreme ruler at the
head of these different gods and pays his homage to Him.
Reason will say that, although this worship of the super-
Sensuous was a great motive power in bringing out his
powers and developing his mind, yet all this time he has

| been worshipping his own mental creations, and now that

" his eyes have been opened, he ought to discard all these

mistaken ideas of God. The Vedanta does not deny that

all these different ideas of God are anthropomorphic bat it
asks in its turn, are not all our ideas of the external the
same ? (an we ever know the world but as our mind
represents it to us, and has not science proved already that
the senses ars deceptive and can never know things as they
are ? 'Therefore, if it is reasonable to reject all our ideas
of God because they are anthropmnorphic, it is reasonable
also to throw away every otler idea from the mind, but
how many of us are willing to do so and have the power of
doing s0 2 Then again, though all that we know of any-
thing are what our minds represent them to be, yet they
help us in developing ourselves, and bringing us higher
and higher. 'T'hen lastly what the Vedania has to say in
this point is that man is not wrong or mistaken in hig
worshipping all these different ideas of God, only he has
been travelling from lower to higher truths, His progress

! in his world is not from error to truth but from lower

' and lower truths to higher and higher ones. Everything
in this world, even truth itself is relative. What is truth
for one state of things or one plane of existence is not
fruth for another state or another plane and the différent
ideas of God are nothing less than the different views of
the Absolute, the Infinite from different planes of the
rvelative. Supposing, for instance, we make a Jjourney to
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'the Sun, our view of the Sun changes every minute we pro-
ceed. With every step in advance we see newer and newer

[

“vision of the same Sun. The Sun which appeared to be a |

‘bright little dise grows larger and larger till at last when wo
reach the Sun itself, we see the Sun in its entirety. We
know the Sun as it is. The Sun has not changed all the
lime, but our views of it have changed till at last we got
the full view of the luminary. This is the progress of
map towards the Infinite. His view of the Infinite has
mever become perfectly nil, but throngh the limitations of
his senses, his intellect and all, he sees only a litile bit of
‘the Infinite and worships it as' God. The fault is not with
the TIafinite but with his own limited faculties. As he
grows, these limitations become less and less and he sees
the Infinite better and better till at last all his limitations

fade away as mists before the rising Sun; and he grasps’

‘the Infinite in its lentivety: he discovers in himself the
Infinite ocean of Knowledge and Bliss. This has been
beautifully expressed in the Vedas. “'L'wo birds of bright
golden plumage, inseparable eompauions of each other, are
sitting on the same tree, the one on the higher and the
‘other on the lower branches of it.” The upper bird not
caring to taste the sweet and bitter fruits of the tree, sits
‘Majestic in his own glory and sees the lower one testing
the fruits. As the lower bird gets the taste of the bitter
it of the tree, hie grows disgnsted and looks up to the
Splendid vision above him of the upper bird and draws
‘h.imseli nearer to him, He forgets again the glorious
Vision in his love for the fruits of the tree and:goes on
im“ti“g them ac before till he tastes another bitter fruit.
48 grows disgusted again and advances a little more to-
V.V’u'ds the bright -vision before him. So on he alvances
4ll at Jast when he reaches the upper bird, the whole

i i
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vision changes and he finds himself to be the upper bird’
who was sitting in all splendour and majesty all the time.
The goal being thus the same in all religions, the-
Vedanta has no quarrel with any. It looks upoa all the
different religions as so many different ways for attaining-
that one indivisible ocean of Knowledge and Bliss. “ As
the different rivers, having their sources in different moun-
tains, roll down through crooked or straight paths and at
last come into the ocean—so all these various creeds and
religions taking their start from different standpoints and
runniog through crooked or straight courses, a! last come
unto Thee, Oh, Lord.” The Vedante condemns ‘nohody,
for it looks upon man not as he is at the present moment,
but what he really is. It reaches that sooner or later every
man will discover his real nature and will know himself as:
the source of all knowledge, power and bliss, Will or nil,
every man is advancing towards that through every act that
he is doing here. Thue worker by doing good to others,
the philosopher by developing his reason, the lover of God
by developing and directing his emotions all, all will attain
the saper-conscious plane, the highest stage of develop:
ment. What if a man be an atheist or agnostic?” The
guestion is, i3 he siocere and is he ready to sacrifice Lim-
goll for the good of others and for the truth that he has.
known ? The Vedanta says theve iz no fear for him. He
will come to higher aud higher truths and ultimately attain:
the highest. Allow infinite variation in religious thoughts..
Follow your own but do not try to bring everybody to the

same opinion. It can never be, for is not wnity in diversity
the law of nature ? And is not the goal the same though
the roads are different ? Do not make yourself the standard:
for ihe universe but know  that Unity forms the back-
ground of this universe and whatevern way man might
travel, at last he will arrive at that.



L

‘THE VEDANTA FOR THE WORLD.?

By SWAMI VIVEKANANDA.

RELIGION—OUR LIFE PRINCIPLE

@a VERY small amount of religious work performed

Py brings a very large amount of result '—are the
eternal words of the author of the Gita, and if that state-
ment wanted an illustration, in my hamble life I am finding
-every day the truth of that great saying. My work, gentle-
men of Kumbakonam, has been very. insignificant indeed,
‘but the kindness and the cordiality of welcome that have
et me at every step of my journey from Colombo to this
“city are simply beyond all expectations. Yet, at the
same time, it is worthy of our traditions as Hindus,
it is worthy of our race; for here we are the Hindu,
‘race, whose vitality, whose life-principle, whose very soul,
a8 it were, is in religion. [ have seen a little of the
world, travelling among the races of the West and the
Bast; and everywhere [ find among nations one great ideal
which forms the backbons, so to speak, of that race, With
‘S0me it is politics, with others it is social cultuve; others
again have intellectual culture and so on for theic national
'backgronnd. But this, our mother-land, has religion and
Teligion alone for its basis, for'its backbone, for the bed-
Tock opon which the whole building of its life has been
based, Some of you may remember that, in my veply to
the king address which the people of Madras sent over to

x& America, I pointed out the fact that a peasant in

3 ®
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Sp;r?ch by Swami Vivekananda at KumbaKkonam, Madras, o—n
Gturn in 1897 from the Chicago Parliament of Religions.
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ia has, in many respects, a better religious education
than many 2 gentleman in the West, and to-day beyond
all doubt, I myself am verifying my own words. There
was a time when I would feel rather discontented at the-
want of information among the masses of India and the
lack of thirst-among them for information, but now I under-
stand it. Where their interest lies, they are more eager for-
information than the masses of any other race that I have
seen or have travelled an.ong. Ask our peasants about:
the momentous political changes in Europe, the upheavals
that are going on in European society. They do not know
anything of these, nor do they care to know; but those
very peasants,—even in Ceylon, detached from India in-
many ways, cut ofl from a living interest in India—I found
the very peasants working in the fields there had already
known that there was a Parliament of Religions in America,.
and that one of their men had gone over there, and
that he had some success. Where, therefore, their interest
is and there they are as eager for information as any
other race; religion is the one and the sole interest of
the people in India. T am not just now discussing whether:
it is good to have the vitality of the race in religious
ideals or in political ideas, but so far it is clear to us,.
that for good or fur evil, our vitality is concentrated in
our religion. You caonot change it. You cannot destroy
one thing and put in its place another. You cannot trans-
plant a large growing tree from one soil to another and
make it immedistely take root there. For good or for
evil the religious ideal has been flowing into India for-
thousands of years, for good or evil the Indian atmosphere
has been filled with ideals of religion for shining scores ofi
centuries, for good or evil we have been born and brought
up in the very midst of these ideals of religion, till it has
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entered into our very blood, and tingles with every drop of
it in our veins, and has become one with our constitution,
become the very vitality of our lives. Can you give such
& religion up without the rousing of the same energy in
reaction, without filling the channel which that mighty
river has cut out for itself in the course of thousands of
years? Do you want that the Ganges should go back to
its icy bed and begin a new comse ? Even if that were
possible, it would be impossible for this country to give up
her characteristic course’of religious life and take up a new
carger of polities or something else for herself. Yon can
only work under the law of least resistance, and this reli-
gious line is the line of least resistanee in India. This is
the line of life, this is the line of growth, and this is the
line of well-being in India—to follow the track of religion.
THIS WORLD—THE GOAL OF OTHERS
Aye, in other countries, religion is only one of the
any necessities in life, To use a common illustration
Which T am in the habit of using, my lady has many things
in her parlour, and it is the fashion now-a-days to have a
Japanese vase, and she must procure it; it does not look
well without it. So my lady, or my gentleman, bas many
Other oceupations in life; a little bit of religion alse must
°0me in to complete it. Consequently she has a little reii-
gion, Politics, soeial improvement, in one word, this world,
is the goal of the rest of mankind, and God and religion
f:ome in quietly as the helpers out of the world ; their God
18, 80 to speak, the being who helps to cleanse and to
farnish this world of ours ;—that is, appareatly, all the
Yalag of God for them. Do you not know how, for the last
Undred or two hundred years, you have been hearing
38%in and again out of the lips of men who ought to have :
Bown hetler, from the mouths of those who pretend, at
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east, to know better, that all the arguments they produce
against this Indian religion of ours is this,—that our reli-
* gion does not conduce to well-being in this world, that it
does not bring to us handfuls of gold, that it does not
make robbers of nations, that it does not make the strong
stand upon the bodies of the weak, and feed themselves
with the life’s blood of the weak. Certainly our religion
does not do that. It cannot march cohorts, under whose
feet the earth trembles, for the purpose of destruction and
pillage and the ruination of races. Therefore they say—
what is there in thiz religion ? It does not bring any
grist to the grinding mill, any strength to the muscles.
‘What is there in such a religion ?
OURS THE ONLY TRUE RELIGION, BECAUSE IT GOES BEYOND
THE WORLD A.ND THACHES RENUNCIATION
They little dream that that is the very argument with
which we prove our religion to be good and true. Ours is
the true religion because it does not make for this world.
Qurs is the only true religion because this little sense-
rworld of three days’ duration is not to be, according to it,
the end and aim of all, is not to be our great goal. 'This
little earthly horizon of a few feetis not that which bounds
the view of our religion. Ours is away beyond, and still
beyond ; beyond the senses, beyond space, and beyond
time, away, away beyond, till nothing of this world is left
there and the universe itself becomes like one dropin the
transcendent ocean of the glory of the soul. Ours is ‘the
true religion because it teaches that (Gud alone is true,
and that this world is false and fleeting, and that all your
gold is dust, and that all your power is finite, and that
Iife itself iz oftentimes an evil; therefore it is that ours is
the frue religion. Ours is the true religion, because
above all, it teaches renunciation, and stands up with the
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wisdom of ages to tell and to declare to the nations who/

are mere children of yesterday in comparison with the
hoary antiquity of the wisdom that our anmcestors have
discovered for us here in India—to tell them in plain
worde, “ Children, you are slaves of the senses; there is
-only finiteness in the senses ; there is only ruination in the
senses; the three short days of luxury here bring only
tuin at last. Give it all up, renounce the love of the
senses and of the world; that is the way of religion.”
Through renuneiation is the way to the goal and mnot
through enjoyment. Therefore, ours is the only true reli-
:glon.  Aye, it is a curious fact that, while nations after
nations have come upon the stage of the world, played
their parts vigorously for a few moments and died almost
without leaving a mark or a ripple on the ocean of time,
here we are, living, as it were, an eternal life, They talk
‘a great deal of the new theories about the survival of the
fittest, and they think that it is the strength of the mus-
cle which is the fittestto survive. If that were true, any
‘one of the aggressively known old-world nations would
haye lived in glory to-day, and we, the weak Hindus—a
Young English lady once told me, what have the Hindus
done ; they never even conquered oune single race!-—even
this race, which never conquered eyen one other race or
nation, lives here three hundred million strong. And it is
'not all true all its energies are spent, that atavism has
Seized upon every bit of its body;——that it is not true. There
18 vitality enough, and it comes outin torrents and delnges
When the time is ripe and requires it. We bave, as it
were, thrown a challenge to the whole world from the
Most ancient times. 1In the West they ave trying to solve
the problem how much a mun ean possess, and we are try-
iﬂg here to sclve the problem on how little a man can live.
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struggle and this difference has to go on still for some-
centuries. - But if history has any truth in it, and if
prognostications ever prove true, it must be that those
who train themselves to live on the least supply of things
and to control themselves well, will, in the end, gain the-
battle, and that all those who iun after enjoyment and:
luxury, however vigorous they may seem for the moment,.
will have to die and become anunihilated.
THE VEDANTA ALONE CAN CURE THE EVILS OF THE WEST
There are times in the history of a man’s life, nay in
the history of the lives of nations, when a sort of world-
weariness becomes painfully predominant. It seems that
such a tide of world-weariness has come upon the Western
‘World. ‘There too they have their thinkers, great men ;.
and they are already finding out that it is all vanity of’
vanities, this race after gold and power; many, nay most,
cultured men and women there are already weary of this
competition, this struggle, this bratality of their commer—
cial civilisation, and they are looking forward towards
something better. There is a class which still clings on to
political and social changes as the only panacea for the
evils in Burope, bub among the great thinkers there other
ideals are growing. They have found out that no amounts
of political or social manipulation ot human conditions cans
eure the evils of life. It is a change of the soul itself for-
the better that alone will cure the evils of life. No amount
of force, or government, or legislative cruelty will change
the conditions of a race, but it is spiritual culture and
ethical culture alone that can change wrong racial tenden--
cies for the better. ‘I'hug, these races of the West are
eager for some new thought, for some new philesophy ; the-
religion they have had, Cliristianity, although imperfectly
uaderstood and good and glorious in many respects, is, as.



stood hitherto, found to be insufficient. The
thoughtful men of the West find in our ancient philosophy,.
especially in the Vedanta, the new impulse of thought they
are seeking, the very spiritual food and drink they are-
hungering and thirsting for. And it is no wonder.
THE VEDANTA ALONE IS THE UNIVERSAL RELIGION
FOR MANKIND

I have hecome used to hear all sorts of wonderful!
claims put forward in favour of every religion under the-
sun, You have also heard, quite within recent times,.
claims put forward in favour of Christianity by a great
friend of wine, Dr Barrows, that Christianity is the only
'universal religion. Let me consider this question a while
and lay hefore you my reasons why I thiok that it is the-
Vedanta, and the Vedanta alone that can become the-
universal religion of man, and that none else is fitted for
that role.

FOR IT IS NOT BUILT ROUND THE LIFE OF ANY

PERSONAL FOUNDER

Excepting our own, almost all the other great religions
in the world are inevitably connected with the life or lives-
of one or more founders. All their theories, their teach-
ings, their doctrines and their ethies are built round the-
life of a personal founder from whom they get their sanc-
tien, their authority, and their power; and strangely,
¢nough upon the historicality of the founder's life is built,.
a3 it were, all the fabric of such religions. If theve is one
blow dealt to the historicality of that life as has been the:
“ase in modern times with the lives of almost all the so-
called founders of religion-—-we know that half of the
details of such lives i not now seriously believed in and
that the other half is seriously doubted-—if this becomes-
the case, if that rock of historicality, as they pretend to.

THE VEDANTA FOR THE WORLD - ] |
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it, is shaken and shivered, the whole building tumbles
“down, broken absolutely, never to regain its lost status.
Everyone of the great religions in thie world excepting our
own, is built upon such historical characters ; but ours rests
upon principles. There is no man or woman who can
claim to have created the Vedus. They are the embodi-
ment of eternal principles; sages discovered them ; and
now and then the names of these sages are mentioned,
Jjust their names; we do not even know who or what
they were. In many cases we do not know who their
fathers were, and almostin every case we do not know when
and where they were born, But what cared they, these
sages, for their names? "They were the preachers of
principles, and they themselves, as far as they went, tried °
to become illustrations of the principles they preached.
At the same fime, just as our God an impersonal and yet a
personal God so in our religion, a most intensely impersonal
oue, a religion based upon principles, and yet it has an in-
finite scopn for the play of persons ; for what religion gives
you more incarnations, more prophets and seers and still
waits for infinitely more ? Says the Bhagerad Gita that
Tucarnations are infinite, leaving ample scope for as many
as you like to cone. Therefore if any one or more of
these persons in India’s religious history, any one or more
of these Incarnations, and any one or more of our prophets,
are proved not to have been historical, it does not injure
-our religion a bit; even then it remains there firm as ever,
becanse it is based upon principles, and not on persoms.
It is vain to try to gather all the peoples of the world
around a single persomality. Tt is difficult to make them
gather together even around efernal and universal prinei-
ples. 1f it ever becomes possible to bring the largest
portion of humanity to one way of thinking in regard to



religion, mark you, it must be always through principles
aud not through persons. Yet, as I have said, our reli-
gion has ample scope for the authority and influence of
Persons, There is that most wonderful theory of Ishia,
which gives you the fullest and the freest choice possible
among these great religious personalities. You may take-
Up any one of the prophets or teachers as your guide and
the object of your special adoration ; you are even allowed
to think that he whom you hLave chosen is the greatest of
the prophets, the grantest of all the Avataras y there is no -
harm in that, but you must keep on a firm background of
eternally true principles. The strange fact is here, that
the power of Incarnations has been holding good with us
only so far as they are illustrations of the principles in the
Vedas. The glory of Sri Krishaa is that he has been the
best preacher of our eternal religion of principles and the- -
best commentator on the Iedanta that ever lived in Tndia.
IT IS IN HARMONY WITH SCIENCE

The second claim of the Vedanta upon the attention
of the world is that, of all the secriptures in the world, it
is the one seripture the teaching of which is in entire har-
mony with the result that have been attained by the
modern scientific investigations of external nature. Two
minds in the dim past of history, cognate to each other in
form and kinship and sympathy, started, being placed in
different circumstances, for the same goal through different
foutes. The one was the ancient Hindn mind, the
other the ancient Greek mind. The latter started in scarch
of that goal beyond by analysing tho external world,
The former started by analysing the internal world. And
even through the varions vieissitudes of their history, it is
®asy to make out these two vibrations of thought tending
to produce similar echoes frow the goal beyond. It seems.
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~clear that the conclusions of modern materialistic science
can be acceptable, harmoniously with their religion, only to
the Vedantins, ov Hindus as they call them. It seems
clear that modern materialism can hold its own, and at the
-same time approach spirituality by taking up the conclu-
«sions of the Vedanta. 1t seemsto us, and to all who care
‘to know, that the conciusions of modern science are the
‘very conclusions the FVedanta reached ages ago; only in
‘modern science, they are written in the language of maiter.
This, then, is another claim of the Vedania upon modern
‘Western minds, its rationality, the wonderful rationalism.
of the Vedantn. 1 have myself been told by some of the
best scientific minds of the day in the West how wonder-
fully rational the conclusions of the Vedanta are. I know
- one of them personally who scarcely has time to eat his
meals, or go out of his laboratory, and who yet would
stand by the hour to attend my lectures on the FVidanta
for, as he expresses it, they are so scientific, they so exact-
‘ly harmonise with the aspirations of the age and with the

-conclusions which modern science is coming to at the pre-
seat time. Two such scientific conclusions drawn from
Comparative Religion, T wonld specially like to draw your
attention to ; the one bears upon the idea of the oneness of
things.

UNIVERSALITIES OF RELIGICNS AND TOLERATION
RECOGNISED BY THE YEDANTA ALONE '

We observe in the histeries of Babylon and among the
Jews an interesting religious phenomenon happening. We
find that each of those Babylonian and Jewish peoples
wera divided into so niany tribes, each tribe having a god
of its own, and that these little tribal gods had often a
generic name. The gods among the Babylonians wers all
;alled Baals, and ameng themn, Baal Meroduc was the chief.
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Tn course of time, one of these many tribes would conquer
-and assimilate the other racially allied tribes, and the
natural result would be that the god of the conquering
tribe would be placed at the head of all the gods of the
-other tribes. Thus the so-called boasted monotheism of
‘the Semites was created. Among the Jews, the gods went
‘by the name of Moloch. Of these; there was one Moloch
which belonged to the tribe called Israel, and he was called
‘the Moloch Yahya, or Moloch Yavya. Then this tribe of
Tsrael slowly conquered some of the other tribes of the
‘same race, destroyed their Molochs, and declared its own
Moloch to be the Supreme Moloch of all the Molochs.
And I am sure most of you koow the amount of bloodshed,
*of tyranny, and of bratal savagery, that this religious con-
quest entailed. Later on, the Babylonians tried to destroy
“this supremacy of Moloch Yahva, but could not suceeed.,
It seems to me that such an attempt at tribal self-assertion
in religious matters might have taken place on the fron-
tiers of India also. Here too all the various tribes of the
Aryans might have come iato conflict with one another for
declaring the supremacy of their several trihal gods: but
India’s history was to be otherwise, was to be different
from that of the Jews. India was to be alone the land—
of all lands—of toleration and of spirituality, and there-+«"
fore the fight between tribes and their gods did not
take place long here; for one of the greatest sages that
Was aver born anywhere fonnd out here in India even at
that distant time-—which history cannot reach—tradition
tself davos not to peep into the gloom of that past when
the Sage arose-—and declared, “ He who exists is one, -the
Sages call him variously”—Ekain sat vipra bahudha vadanti—
Oue of the most memorahle senfences that was ever uttered
one of the grandest of truths that was ever dis covered ;
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and for us Hindus, this truth has been the very backbone of”
our national existence. For throughout the vistas of the
centuries of our national life, this one idea, Ekam sat vipre
bahudha vadanti, comes down, gaining strength and vigour

~.ag it rolls along, gaining in volume and in fulness, till it
has permeated the whole of our national existence, till it is

mingled in our blood, and has become one with us in every
grain. We love that grand truth in every grain, and our
country has beeome the glorieus land of religious toleration.
Tt is here and here alone that they build temples and
churches for the religions which have come in with the-
object of condemning our own religion. This is' one very
great principle that the world is waiting to learn from us.
Aye, you little know how much of intolerance is yet
abroad. It struck me more than once that I would Lave
to leave my bones on foreign shores owing to the prevalence
of religious intolerance, Killing a man is nothing for
religion’s sake ; to-morrow they may do it in the very heart
of the boasted civilisation of the West, if to-day they ave
not really doing so. Ontcasting in its most hoirible forms.
would often come down upon the head of a manin the West,.
if lio dared to say a word against his country's accepted
religion. They talk glibly and smoothly here in erifi-
cism of our caste laws. If you go to the West and live-
there as I have done, you will know that even the biggest
professors you hear of are arrant cowards and dare not
tell, for fear of public opinion, a hundredth part of what
they hold to be really true in religious matters.

Therefore the world is waiting for this grand idea of
universal toleration. It will be a great acquisition to:
civilisation, Nay, no civilisation can exist long unless this
idea entersit. No civilisation can’ go on growing hefare
fanaticism stops and bloodshed stops and brutality stops.
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No civilisation can begin to lift up its head until we look
charitably upon each other, and the first step towards that
much-needed charity is to look charitably and kindly upon
the religious convictions of each other. Nay more, to
understand that not only should we be charitable towards
each other, but positively helpful to each other, however
different our religious ideas and convictions may be. Aad
- that is exactly what we in India do, asI have just related
to you. It is here in India that Hindus have built and are
still building churches for Christians, and mosques for
Mahomedans, That is the thing to do. In spite of their
hatred, in spite of their brutality, in spite of their cruelty,
in spite of their tyranny, and in spite of the filthy language
they are always given to uttering, we will and we must go
on building churches for the Christians and mosques for the
Mahomedans till we conquer through love—till we have
demonstrated to the world that love alone is the fittest
thing to survive and not hatred, that it is gentleness that
has the strength to live on and to fructify, but not mere
brutality and physical force,
THE SPIRITUAL ONENESS OF THE WHOLE UNIVERSE.
The other great idea that the world wants from us
to-day, the thinking paerf of Europe and the whole world—
more, perhaps, the lower classes than the higher, more the
masges than the. cultured, more the ignorant than the
educated, more the weak than the strong—is that eternal
grand idea of the egpiritual oneness of the whole universe.
I need not tell you to-day, men from this Madras Univer-
sity, how the modern researches of Europe have demon-
strated through physical means the oneness and the soli-
darity of the whole universe, how, physically speaking, you
and I, the sun and the moon and the stars, are all but

little waves or wavelets in the midst of an infinite ocean of
14



mafter, and how Indian psychology had demonstrated ages
ago that, similarly, both body and mind are but mere
_ynames or little wavelets in the ocean of matter,—the
samashti, and how, going one step further, itis shown in
the Vedanta that, behind that idea of the unity of the
whole show, the real soul is also one. There is but one
[Soul throughout the uuiverse, all is but one existence. This
great idea of the real and basic solidarity of the whole
mniverse has frightened many, even in this country; it
even now finds sometimes more opponents than adherents ;
I tell you, nevertheless, that it is the one great life-giving
idea which the world wants from us to-day and which the
mute masses of India want for their uplifting, for none can
regeperate this land of ours withont the practical applica-
tion and effective operation of this ideal of the oneness
of things. The rational West is earuestly bent upon seek-
ing out the rationality, the raison d'efre of all its philosophy
and its ethics; and you all know well that ethics cannot
he derived from the mere sanction of any personage, how-
ever great and divine he may have been,—of one who
having heen horn but yesterday has had to die a few
minutes after. Such an explanation of the authority of
ethics no more appeals to the highest of the world’s
thinkers ; they want something more than human sanction”
for ethical and moral codes te be biading, they want some
eternal prineiple of truth as the sanction of etlics. And
where is that eternal sanction to be found except in the
only infinite reality that exists, in you and in me and in all,
in the self, in the Seoul ?  The infinite oneness of the soul
is the eternal sanction of all morality, that you and [ are
not only brothers—even literature voicing man's straggle:
towards frcedom, clildren have preached that for yon—
but that you and T are really one. This is the dictate of
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fa philosophy. This oneness is the rationale of all |
othics and all spirituality. Jurope wants it to-day just
as much as our down-trodden masses do, and this great
principle is even now unconsciously forming the basis |/
of all the latest political aud social aspirations that are|
coming up in England, in Germaay, in France, and ia
America. And mark it, my friendssthat in and through all
the literature voicing man's struggle towards freedom, to-
wards universal freedom, again and again you find the
Indian Vedantic ideals coming out prominently. In some
cases, the writers do not know the souree of their inspiration,
in some cases, they try to appear very original, and a few
there are bold and grateful enough to mention the source
and acknowledge their indebtedness to it.
FAITH IN OURSELVES—THE SECRET OF ALL GREATNESS
My friends, when I was in Ameriea, I heard it once
.complained that I was preaching too much of Advuita, and
too little of Dualism. Aye! kuoow what grandeur, what
ocean of love, what infinite, ecstatic blessings and joy
there are in the dualistic love-theories of worship and veli-
gion. I koow it all. DBut this is not the time with us to
weep even in joy, we have had weeping enoughi; no more,
is this the tims for ug to hecome soft. This softness has
been on us till we are dead ; we have become like masses
of cotton. What our country now wants are muscles of
dron and norves of steel, gigantic wills which nothing can
vesist, which can peaetrate into the mysieries and the
.secrets of the universe, and will accomplish their pwpose
even if it meant going down to the bottom of the ocean and
meeting death face to face ia every fashion, That is what
we waut, and that can only he created, established and
strengthened by understanding and vealising the ideal of
the ddvaita, the idcal of the oneness ot all, Faith, faith,
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gith in ourselves, faith, faith in God, this is the secret 'of
greatness. If you have faith in all the 330 millions of your
mythological gods and in all the gods which foreigners
have now and again sent into your midst, and still have no-
faith in yourselves, there is no salvation for you. Have
 faith in yourselves, and stand upon that faith and be strong;,
that is what we need. *Why is it that we 300 millions of
people have been ruled for the last one thousand years by
any and every handful of foreigners who chose to walk
over our prostrate bodies ? Because they had faith in them-
selyes and we had not. What did I learn in the West, and!
what did I see behind those talks of frothy nonsense of
the Christian religious sects saying that man was a fallen
and hopelessly fallen sinner ? There, inside the nationall
hearts of both Europe and America resides the tremend-
ous power of the men’s faith in themselves. An English
boy will tell you—“T am an Boglishman, and T will do.
anything.” The American boy will tell you the same, and
80 will every European boy. Can our boys say the same
thing here ? No, not even the boys' fathers. We have
lost faith in ourselves. Therefore to preach the Advaite
aspect of the Vedania is necessary to rouse up hearts of
men, to show them the glory of their souls. It is theve-
fore that 1 preach this Advaita, and I do so not as a sec-
tarian hut upon universal and widely acceptable grounds.
THERE IS DIVINITY RESIDING IN EVERY THING
It is easy to find out the way of reconciliation that
will not hurt the dualist or the qualified monist. There is
not one gystem in India which does not hold the doctrine
that God is within, that divinity resides with all things.
Every one of our Vedantic systems admits that all purity
and perfection and strength arve in the soul already.
According to some, this perfection sometimes becomes, as it
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, contracted, and at other times it hecomes expanded
again, Yet it is there. According to the dAdvaita, it
neither contracts nor expands, but becomes hidden and un-
covered now and again. Pretty much the same thing in
effect. The one may be a more logical statement than the
-other, but as to the result, the practical conclusions, both
:are about the same ; and this ig the tne central idea which
the world stands in need of, and nowhere is the want more
felt than in this, our own motherland.
OURSELVES RESPONSIBLE FOR ALL OUR MISERIES.

Aye, my friends! I must tell you a few harsh words.
T read in‘the newspapers, when one of our poor fellows is
murdered or ill-treated by an BEglishman, how the howls go
all over the country: I read and weep, and the next
moment comes to my mind the question who is responsible
for it all. As a Veduntist I cannot but put that guestion
to myself. The Hindu is a man of introspection, he wants
to see things in and through himself through the subject-
ive vision. I therefore ask myself who is responsible, and
the answer comes everytime, “Not the English,- No!
they are not responsible. It is we who are responsible for
all our misery and all our degradation, and we alone ave
responsible. It is we who are respoasible for all our misery
and all our degradation, and we aloue are responsible.” Our
aristocratic ancestors went on treading the common masses .=
of our ecountry under foot, till they became bhelpless, till,
under this torment, the poor, poor people nearly forgot that
they were human beings. They have been compelled to be
merely hewers of wood and drawers of water fov ceaturies,
%0 much so that they are made to believe that they are
born a4 slaves, horn as hewers of wood and dvawers of
Water, And if anybody says a kind word for them, with
all our boasted education of modern times, I often find our
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iink at once from theduty of lifting up the down-
trodden.
HEREDITY NO ARGUMENT TO PROVE OUR WEAKNESS

Not only so, but I also find that all sorts of most
demoniacal and bratal arguments, culled from the crude-
ideas of hereditary transmission and other such gibberish
from the Western world, are brought forward in order to
brutalise and tyrannise over the poor all the more. In the
Parliament of Religions in America, there came among:
others a young man, a Negro-born, areal African Negro,
-and he made a beautiful speech. I became interested in
the young man, and now and then talked to him, but could
learn noihing about him. But one day in England, I met
gome Americans, and this is what they told me—that this
boy was the son of a Negro chief in the heart of Africa,
and that one day auother chief became angry with the
father of this boy and murdered him and murdered the
mother also to be cooked and eaten; but that the boy fled.
And after passing throngh great hardships, travelling
through a distance of seyeral hundreds of miles, he reached
the sea-shore, and that there, he was taken into an
American vessel and brought over ‘to America. And this
boy made that speech ! After that, what was T to think of
your doctrine of heredity !

PROCLAIM THE GOD IN YOU AND BE GREAT

Aye, Bralmins !—If the Brahmin has more aptitude
for learning on tlie ground of heredity than the Pariah,
spend no nore money on the Brahmin's education, but
spend all on the Pariah. Give to the weak, for there all
the gift is needed. 1f the Brahmin is born clever, he can
educate himself without help. If the others are not horm
clever, Jet them have all the teaching and the teachers they
want, This is justice and reason as I understand. These
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oplé, therefore, require to hear and to know what
they really are, these down-trodden masses of India, Yea,
let every man and woman and child, without respect of
caste or birth or weakness or strength, hear and know that
behind the strong and the weak, belind "the high and the
low, behind every one, tliere is that Infinite Soul assuring
the infinite possibility and the infinite capacity of all to
become great and good. Let us proclaim to every soul—
Uttishthata  Jagratin, prapya varan  nibodhaia— Arise,
awake and stop not ¢l the goal is reached.” Arise,
awake ; awake from this hypnotism of weakness. None is
really weak ; the soul is infinite, omnipotent, and omnis-
cient. *Stand up, assert yourself, proclaim the God within
you; do not deny. Too much of inactivity, too much ef
weakness, too much of hyprotism, has been and is upon
our race. O ye modern Hindus, de-hypnotise yourselves.
The way to do that is found in your sacred books. Teach
Yourselves, teach every one his real nature, call upon the
sleeping soul to sce how it rises. Power will come, glory
will come, goodness will come, purity will come, and everyf
thing that is excellent will come, when this sleeping Soul)
is roused to seli-conscious activity. Aye, if there is any"
thing in the Gifa that 1 like, it is these two verses, coming
out strong, as the very gist, the very essence of Kriskna's
teaching—* He who sces the Suprome Lord dwelliag alike
in all b eings, the Tmperishable in things that perish, sees
indeed. For seeing the Lord as the same, everywhere
Present, he does not destroy the Sel{'by the Self, and then
he goes to the' highest goal.”
GROWTH, EXPANSION AND DEVELOPMENT ON
NATIONAL LINES

Thus there is a great opening for the Tedante to do
ficent work both bere and elsewhore. The wonderful

beng
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of the sameness and omnipresence of the Supreme
Soul has to he preached for the amelioration and elevation of
the human race, here as elsewhere,—wherever there is evil
and wherever there is ignorance and want of knowledge,
I have found out in my experience that, as our scriptures
say, all evil comes by relying upon differences, and that all
‘good comes from faith in equality, in the underlying same-
ness and real oneness of things. This is the great Vedantic
ideal. To have the ideal is ove thing, and to apply it
practically to the details of daily life is quite another thing
in every case. It is very good to point out an ideal, but
where is the practical way to reach it? Here naturally
comes the difficult question which has been uppermost for

centuries in the minds of our people, the vexed question of
caste and gocial reformation. I must frankly let this
audience know that I am neither a caste-breaker nor a mere
social reformer. T have nothing to do directly with your
castes or with social reformation. ILive in any caste you
like, but that is no reason why you should hate arother
caste or another man. It is love and love alone that T
preach, and I base my teaching on the great Vedantic truth
of the sameness and omnipresence of the Soul of tbe Uni-
verse. For the last one huudred years nearly, our country
has been flooded with social reformers and various social
raform p-oposals. Personally, I have no fault to find with
these reformers, BMost of them are good well-meaning
men, and their aims too are very laudable on certain
pointe; but it is quite a patent fact that these one hundred
years of social reform has produced no permanent and valu-
able result appreciable throughout the country. Platform
speeches have been sent out by the thousand, denuncia-
tions have been hurled upon the devoted head of the
Hindu race and its civilisation ia volumes after volumes



find. Tt is in the denunciation itself. In the first place,
a8 I told you before, we must tvy to keep our historically
acquired chavacter as a people; I grant that we have to
take great many things from other nations, that we have
to learn many lessons from outside; but I am sorry to

:8ay that most of our modern reform-movements have

been inconsiderate imitations of Western means and meth-

-ods of work, and that surely will not do for India; there-

fore it is that all our recent reform movements have had
no result, In the sccond place, denunciation is not at all
the way to do good. That there are evils in our society
even the child can see, and what society is there where
there are no evils. And let me take this opportunity, my
Countrymen, of telling you that in comparing the different
races an nations of the world T have been among, I have
come to the conclusion that our people are, on the whole,

the most moral and the most highly godly, and our institu-

tions ave, in their plan and purposes, best situated to make
mankind happy. T do not therefore want any reformation.
My ideal is growth, expansion, development on national
lines. As I look hack upon the history of my conntry, 1

“do not find, in the whole world, another country which has

done quite so much for the improvement of the huwman
mind. Therefore, T have no words of condemnation for
my nation. I tell them * You have done well: only try
%o do better.” Great things have been done in the past in
this lapg ; there is both time and room for greater things
to be done. I am sure you know that we cannot stop. If
e stop, we die. We have either to get forward or to go

“Ckward, We have either to progress or to degenerate.

UF ancestors did great things in the past, but we have to

pi e
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grow into fullor life and mareh on aven boyond their great-
achievements. ow can we now go back and degenerate-
ourselyes 7 That cannot be; that must not be ; going back
will lead us to national decay and death. Therefore, lot
us go forward and do yet greater things: that is what I'
have to tell you, I am no preacher of any momentary
social reform. Tam not trying to remedy evils. ' I only
ask yon to go ‘forward and to complete the practical’
realisation of the scheme of human progress that has.
been laid out in the most perfect order by our an-
cestors. T only ask you to work to realise more and
move the Vedantic ideal of the solidarity of man and his.
inhorn divine nature. Had I the time, T wonld gladly show
you how every bit of what we have now to do was laid out
years ago by our anucient law-givers, and how they actually
anticipated all the different changes that have taken place
and are still to take place in our national institutions. They
also were breakers of caste, but they were not like our
modern men. They did not mean by the breaking of caste
that all the people in the city should sit down together to a
dinner of beefsteak and champagne, nor that all fools.
and Iunaties in the country shonld marry when, where, and
whom they chose, and reduce the country to a lunatie
asylum, nor did they believe that the prosperity of a nation-
is to ba gauged by the number of hnshands its widows®
get. I am yet to see such a prosperous nation.
THE IDEAL MAN IS THE BRAHMIN

The ideal man of our ancestors was the Brahmin, Tn-
all our books stands ont prominently this ideal of the
Drahmin. In Europe, there is My Lovd the Cardinal who
is straggling hard and spending thousands of pounds to
prove the nobility of his ancestors, and he will not be
sntisfied until he has traced bis ancestry to some dreadful
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tyrmit, who lived on a Lill, and watched the people passing
thl'ough the strocts, and, whenever he had the opportunity,
Sprang out on them and robbed them. That was the busi-
ness of these nobility-bestowing ancestors, and My Lord
Cardinal is not satisfied untilhe can trace Lis ancestry to
one of these. In India, on the other hand, the greatest
princes seek to trace their descent to some ancient sage,
.dressed in a bit of loin-cloth, living in a forest, eating
roots, and studying the Vedas. It is there that the Indian
priace goes to trace Lis ancestry. You ave high caste when
you can trace your ancestry to a Rishi, and not before that-
Ouwr ideal of high bivth, thercfove, is different from that
of others. Ourideal is the Brahmin of spiritual culture
and renunciation.

WHAT IS TRUE BRAHMIN-NESS ?

By the Brahmin' ideal what do I mean? The ideal
Braliminness is that .in which worldliness is altogether
absent and true wisdom is abundantly present. Yhis is the
ideal of the Hindu race. Have you not heard how it is
declared that he, the Brahmin, is not amenable to law, that
he has no law, that he is not governed hy kings, aud that
his bedy cannot be hurt? That is perfeetly true. Do uot
understand it in the light which has been thrown upon it by’
interested “and ignorant fools, but understand itin. the
light of the true aad oviginal Vedantic conception. If the:
Brahmin is he who has killed all selfishness and who lives
and works to acquire and to propagate wisdom and the-
I power of love, a country thatis inhabited hy such Brahmins
altogether, 'by men and women who ave spiritual and moral
auad good, is it strange to thiuk of that counivy as heing
“bove and beyond all law ? What police, what military are
nsceaaayy to govern them? Why should any one govern

®M atqll? Why should they live under a government ?
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are good and noble, they are the men of God; they
-are our ideal Brahmins. - [
THE IDEAL OF CASTE

Weread that in the Satya-yuga, there was only one
caste to gtart with, and that wasthat of the Brahmin. We
read in the Mahabharate that the whole world was in the
‘beginning peopled with Brahmins, and that, as they began
to degenerate, they became divided into different castes,
-and that, when the cycle turns round, they will all go back
‘to that Brahminical origin. This eycle is now turning round,
and I draw your attention to this fact. Therefore our
solution of the caste question is not degrading those who
are already high up, is not running amuck through food
and drink, is not jumping out of ur own limits in order
to have more enjoyment; but it comes by every one of us
fulfilling the dictates of our Vedantic religion, by our
attaining spirituality,‘ and by our becoming the ideal
Brahmin. There is a law laid on each one of you here in
this land by our ancestors, whether, you are Aryang, or
non-Aryans, Rishis or Brahmins, or the very lowest out-
castes. The command is the same to you all, and that
command is that you must not stop at all without making
progress and that, fromn the highest man to the lowest
Pariah, every one in this country hasto try and become
the ideal Brahmin. 'This Vedaniic idea is applicable ot
only here but over the whole world. Such is our ideal of
caste, meant for raising all humanity slowly and gently
towards the realisation of the great ideal of the spiritnal
man who is non-resisting, calm, steady, worshipful, pure,
and meditative. In that ideal there iz God.

WHAT SHALL YOUR WORK BE NOW ?

How are these things to be brought about? T must

—again draw your attention to the fact that cursing and
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vilifying and abusing do not and cannot produce anything |
good. They have been tried for years and years, and no -
valuable result has been obtaingd. Good results can be pro- !
duced only through love, through sympathy. Itis a great
subject, and it requires several lectures to elucidate all the -
plans that I have in view, and all the ideas that are, in
this connection, coming to my mind day after day. I
must therefore conclude, only reminding you of this fact,.
that this ship of our nation, O Hindus, has been usefully-
plying here for ages. "Lo-day, perhaps, it has sprung a few
leaks ; to-day, perhaps, it has become a little worn ; and if
such is the case, it behoves you and I, children of the soil,
to try our best to stop these leaks and holes. et us tell
our countrymen of the danger, let them awake, let them
mend it. I will cry at the top of my voice from
oneé part to the other of this country to awaken
the people to know their situation and their duty
therein. Suppose they do not hear me, still T shall
not have one word of abuse for them, not one
word of cwrse. Great has been our nation’s work in the
past, and if we cannot do greater things in the future, let
us have this consolation, let us all die and sink together
in peace. Be patriots, love the race which has done such
great things for us in the past. Aye, the more I compare
notes the more I love you, my fellow-countrymen; you are
good and pure and gentle; and you have been always
tyrannised over ; such is the irony of this material world of
Maya. Never mind that; the spirit will triumph in the
long yun, 1 the meanwhile, let us work and let us not
abuse ouy country, let us not curse and abuse the weather-
Beaten and work-worn institutions of onr thrice-holy
motl_xer‘land. Have not one word of condemnation, even
for the most superstitions and the most irrational of its
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ions, for they also must have served to do ns good
‘in the past. Remember always that there is notin the
world one other conntry whose institutions are really better
in their aims and objects than the institutions of this
land. I have seen:' castes in almost every country in the
“world, but nowhere is their plan and purpose so glorious
as here. If caste is thus unavoidable, I would rather have
a caste of puvity and culture and sclf-sacrifice than a caste
of dollar. Therefore utter no words of condemnation.
Close your lips and let your hearts open. Work out the
-salvation of this land and of the whole woild, each of you
thinking, that the entire burden is' on your shoulders.
Carry the light and the life of the Vedanta to every door
and rouse up the divinity that is hidden within every soul.
' Then, whatever may be the measure of your success, you
shall have this satisfaction, that you have lived, worked,
and died for a great canse. In the success of this cause,
fowsoever bronght about, is centred the salvation of huma-
nity here and hereafter.



VEDANTA IN DAILY LIFE*
By SWAMI ABHEDANANDA

T has been asked again and again whether the teachings
1 of Vedanta, sublime though they are, can be applied
‘to our practical every-day life. Some people have an
iidea that, being a philosophy, Vedanta must he specula-
tive, like any other philosophy of Europe and America,
“that it gives a faw grand theories which can never be car-
wied into practice. Such statements would be true if
Vedanta were simply a philosophy and not a religion.

In order to become a religion, the teachings of
‘Vedanta must be intensely practical, because where theory
‘ends, there is the beginning of true religion. Vedanta
gives not only the principles of the highest philosophy, but
it also teaches the practical methods which are necessary to
make it a religion. 1If the ideals of Vedanta do not cover
ithe whole field of life, if they do not enter into every
plane of gur thoughts, nay of our very existence in home
life, in social and business life, in moral aud spiritual life,
‘then wi; must reject them as mere theories of a specula-
tive philosophy, and must not call Vedanta a religion.
The ideals of Vedanta, however, are so broad and so
Universal in their scope that for the last four thousand
Years, men and women, living in retirement, in caves and
forests, as well as those holding the most vesponsible pesi-
tions in society and in the state, have successfully larmo-
Bized fheir lives with those ideals, and have proved them
to be intensely practical.

ki

There 45 'apn impression among some people that the
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% A lecture delivered in America.
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ascetics, in caves and forests, but not for those who lead a
a busy American’s life. Such people are entirely mistaken:
because they do not know that the truths of Vedanta were
first discovered and practised, not by ascetics who dwelt in
caves or forests, but by kings and monarchs, ministers and
statesmen who lived the busiest and most luxurious lives
that we,can imagine. If we read the Upanishads, the
Epics—Mahabharata, and Ramayana—and other historical
works, we find that there were not only Hindn ministers
and statesmen, but kings sitting on their thrones, dis-
charging their royal duties of governing the states and of
looking after the welfare of their many snbjects; and living
a busier and much more responsible life than that of an
ordinary businessman of the present day, found ample
time and opportunity to study Vedanta and to carry out
its sublime tenets in their practical lives. When such
persons could live the ideal life as given by Vedanta, what
can we say of ourselves ? We are not half as busy as they
were. I can quote from the Upanishads many names of’
the ancient Hindu monarchs who faithfully followed the
teachings of Vedanta while fulfilling the duties of their
royal position. They not only lived up to the ideals of
of Vedanta, but taught others, and were considered by the-
people as the living example of this practical philosophy.
Those who have read the Bhagavad Gita, or “Ile Song
Celestial’” as Sir Edwin Arnold calls it, will remember that
the great commander of a huge army, standing in the battle-
field, in the midst of the din of battle at Kurukshetra,
found time to discuss the ideals of Vedanta and succeeded
in applying them in practice.

Many of you have seen and hLeard the late Swami
Vivekananda, He was a living example of the practical
gside of Vedanta. 1p to the last moment of his life




VEDANTA IN DAILY LIFE 15‘

e worked like o giant under all conditions, favour-
able or unfayourable, bearing all kinds of hardship,
discomfort and tribulation, and mnever moving an inch
from the highest ideal of this great philosophy and religion
of Vedanta. He lived a pure and chaste life always,
working for others, trying to help humanity without seeking
any return for his labour. He showed to the world what
, @ true Karma Yogi was like. In other words, he proved
by his example that, even in this age of materialism and
commereialism, one can be a sincore worker who always
works for others, and lives for the good of humanity,
without being guided by selfish motives or selfish desives.
The wost practical side of Vedanta which will
appeal to American minds, is the Karma Yoga. Karma
Yoga is that branch of Vedanta which teaches that we
should always work and fulfl all the duties of life, house-
hold, social or official but, at the same time, we must not
consider that the performance of these duties is the high-
@8t aim and ideal of our Ilife, On the contrary, we must
#8gard these duties and the work of our daily life as a
means to 4 higher end. We should also remember that
eYery one of thess works brings us new experience, makes
S realize the transitoriness of earthly objects, purifies our
inney nature and uplifts our souls, if it be not guided by
48y selfish motive, Vedanta teaches that any work
whie), proceeds from exiveme selfishness is wrong and
WiCked, and we should avoid it. Moreover, it tells us that
®¥ery action must bring & similar reaction ; that all good
Or unselfish works produce evil results such as sorrow.
Buffering, misery, disease and death. Holding this idea.
be‘ﬁ?m hig mind, and applying it to his practical life, a
studeint of Vedanta can go anywhera and live under any
°°nd'ﬁ0r1’8, Without deviating from the path of righteous-
5
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ness and virtue ; under all circumstances, he will live a
pure, unselfish life and remain contented. .This is the
simplest and easiest thing to practise.

First of all, we should form an ideal, and few people
have their ideals. We think that we possess the highest
ideal, but that may be only for a short time ; next moment
perhaps, the ideal has vanished, and we do not know the
purpose of life, or why we are here. Therefore our mode
of expression is very poor and it proceeds entirely from
solfishness. Selfishness is the result of ignorance. We do
not know the laws, nor do we understand how we ought
to live. We look after ourselves and take care of ourselves
because thatis the nearest thing to us. But we must not
forget that any person in any counfry, possessing a fair
amount of earnestness and sincerity, will get from this
practice of Karma Yoga wonderful results, most beneficial
in this lifs and hereafter, if he knows the ideal, and
if he follows it at every moment of his life. On the
contrary, if we consider that the work which we are per-
forming is the bighest aim of life; that there is ' no further
ideal, then our life will not be worthliving, But whoso-
ever holds the highest ideal and walks in the path of
nselfishness is virtuous, is unselfish, i3 righteous and is
 gpiritual.

Every houseliolder should stady Karma Yoga and
understand the philosophy of work, and, applying
those teachings to the daily life, he will eventually
attain to the highest ideal of all religions. If he believes
‘n'a personal God orin an impersonal God, or in any
Jivine incarnation like Christ or Buddha or Krishna
or Ramakrishna, what should he do? He should
every night, before retiring, offer the rosults of his daily
works, both good and bad, to Him; and, by this method,



e will become free from the law of Karma, the law of
action and reaction, and reach the highest goal of salvation
in the end. The works of our daily lives will be trans-
formed into acts of worship when we have learnt to offer
their results to the Supreme Lord of the universe, and this
can be accomplished by any man or woman, engaged in,
any kind of profession or business. It isthe easiest method:
by which we can make the religion of Vedanta enter into
every plane of our daily life, and herein lies the secret of
great success, of freedom, of unselfishness,—that is,
either offer the results of your works to God, or work
as an act of worship. He who has learned to offer
the results of his daily works to the Almighty has
learned the secret of work and is always peaceful and
contented. This will be beneficial to all those who
live the busiest lives, engaged in any kind of work.
Works are neither low nor high; every work is great,
and every work will be a means to the attainment of
divinity. e
This Karma Yoga isa method by which we can get |
greater results by less output of our energy. The |
majority of people in every country waste their energy '
in unnecessary rush and worty for the results; they have
no patience to wait for the results, and what is the
effect? They shatter their nerves and suffer from
wervous prostration. The lack of self-conteol and this
nervousaess they will overcome if they understand
the secret of wounk and the laws of action and reaction,
of cause and sequence, that every action must brine
its result, wheplyer we worry over it or not. It must
and  what 4 great saving it would be, if, instead of
W“.ﬁﬂg that energy in worry, we could devote it to
doing other works and iet the results take eare of

VEDANTA 1IN DAILY LIFE 2 l |
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themselves! We must do our best and stop there.
After performing your best, you cannot do any better,
and what is the use of worry ? If we lived this way, then
we should be great workers.

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

Vedanta teaches how to be strong, physically,
mentally apd spiritually. Physical strength proceeds
from mental gtrength, and mental strength in its
turn is the outecome of spiritual strength.  Spiritual
girength must be at the back of mental and physical
strength, and that spiritnal strength ~ will .come to
¢hiose who live the right kind of life, who understand
*he laws which govern lives. The kaowledge of
“lese laws will make us free from committing mistakes,
and this knowledge comes through the study of Vedants.
The practice of Raja Yoga will help us in acquiring that
knowledge. ‘That branch of Vedanta which is called Raja

I
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<1'°ga is the most practical of all applied sciences. Every
‘¢p of this seience depends entirely upon practice. It
'.ust enter into the daily life of every individual, Take,
for instance, one of the teachings of Raja Yoga,—coneen-
tration. How absolutely helpful and necessary this power
of concentration is! Nothing can be achieved without it ;
no one can accomplish aonything without possessing some
-amount of this power: no one can become a great artist,
astronomer or physician; no one can have success, even
on the Stock Exchange, without this power of concentra-
tion. It is absolutely hecessary for success in business, and
this power we acquire through the practice of Raja Yoga.
The same power of concentration can be applied for
‘aaterial prosperity as for spiritual advancement. If we
"ant material prosperity, we can use our power of concen-
'ation in that direction and get wonderful results. If we
"¢ spiritually-minded, we can gain spiritual results by it.
Joncentration, wlhen practised for spiritual results, will
radually lead us to meditation, aod meditation will even-
aally direct the soul into the state of God-consciousness,
‘nd then we shall be able to realize the true nature of the
soul and its relation to Qod. Thus you can understand
how in Vedanta the highest ideals of true religion are
made into a practical science which is intensely useful and
eneficial in every possible way.
Another practical side of Vedanta is the science of
‘reath, Anyone who understands this scienee of breath
2d possesses physical, mental and spiritual strength, can
rand the Sudden chaages of weather, can go through any
o Mdslip with
"_"rﬂctiacd regul

arly the lessons as given in the Yoga classes
eld undey

the auspices of the Vedanta Saciety of New
"ork will kniow how wonderful the teachings of this science

out heing broken to pieces. Those who haye
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of breath are and what wonderful powers can be attained.
The students of Vedanta will eventually gain perfeet
health. By gaining control over your breath, you will
make your system do anything you like. You will bring
every inch of your muscle and nerve-centres under your
control. As breathing exercises bring plysical results, so
mental powers are developed by the regulation of breath.
The power of self-control is bound to come to one who has
learnt the control of breath or one who has faithfully
practised the breathing exercises as given by the Swamis
from India. The utility of this wonderful science is proved
by medieal practitioners, mental scientists, and by those
who teach physical culture or voice culture. Again, when
this breath is brought under control, it brings peace of
mind. When the mind is directed towards the Suprems
Jdeal, you will obtain spivitual enlightenment, in which you
will discover the past and future of your soullife. Thu
Raja Yoga when properly applied to our daily lives wil
make us strong physically, mentally and spiritually.

A student of Vedanta does not require any specia

or separate fraining in ethics or religion, because the
highest ideals and the practical side of ethics are included
in the teachings of Vedanta, and, if we try to live
according to the ideals of Vedanta, we cannot but
be ethical. For instance, one of the injunctions of
practical ethics is to be truthful. Now, why should we b
) trathful if, by telling lies, we can gain more and enticl
ourselves ? The question has never been answered by an
\ system of ethics so rationally as by Vedanta. Vedanta tell
us that truthfulness is not a mere virtue, but it is the mear
of attaining the absolute Truth. The absolute Truth
revealod tothose only who are absolutely truthful in though
word and deed. Moral weakness and selfishness lie af th
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bottom of falsehood, therefore we should abandon it. We
~§hould shun the company of those who are untruthful; and
although we may go through all kinds of suffering, sorrow,
misery, and changes of fortune, still we must not give up
the ideal of truthfulness, we must hiold on to it until the last
breath has passed out of our body, because truthfnlness will
lead to absolute Truth. The eternal Truth is never gained
by falsehood but by truth.

Another ethical law which is considered to be the
highest law in all religions is: * Love thy neighbour as
thyself” Now, here we can ask the same question : Why
should I love my neighbour as myself? Like Christianity,
Vedanta teaches this ideal. Christianity teaches it as a
dogma based upon the authority of the Scriptures, and dees
not give any reason why and what for, but Vedanta gives
the rational explanation and tells us why we should love
our neighbours as ourselves : Because the true Self of our!
neighbour is one with our trus Self. And that recognition|

of this apiritual oneness, when understood, is the meaning
of love. Love means

spiritual oneness, oneness of two
souls,—that is true love.

Where there is true love, there
is divinity, there is the manifestation of God, and that
divine love reigns in the heart and soul of a student of
Vedanta and therefore he loves all humanity. When the
same love which we call human love is not backed by
selfishness, it becomes divine love, and that divine'love is
the means by which we can realize God. God can be
tealized through divine love; therefore we should practise in
our daily lives that unselfish love which is the highest, and
ne\:er encourage or practise that which is called love but
which weans something different, which is based upon
Eielhshness, which produces attachment and brings bondage
1n the end, We should not practise or encourage it, other-
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is divine, will not be attained by us.

The highest aspiration of the individual soul is fulfilled
when it realizes spivitual oneness with the Divine Being,
and that spiritual oneness or divine love is the central ideal
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wise, we shall be'the sufferers, and the ideal of love, which: €
4
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| of Vedanta. Vedanta teaches that there is one exist~ "

| ence, one reality, one Truth, one God, one life, one Spirit. &
| All these differentiations and distinetions, which we per- |

| ceive with onr senses, are fictitious and unreal, they are
a1l on the surface; but go below the surface and there yow
will see the undercurrent of one spirit; and when that
openess is properly realized, when we have under-
stood that we are parts of that one stupendous whole,
the Universal spirit, how can we help loviog that whole ?°
We must love, we cannot help loving and through that
divine love we realize the highest ideal of our lives. A
student of Vedanta, who recognizes that spiritual oneness,
sees that one Universal Spirit is wanifesting through alb
living creatures, and all human beings, and therefore he:
loves all human beings ; through all animals, and therefore:
he loves all animals. The most practical result of thislove,.
this recogaition of oneness, is that a student of Vedanta
never injures or kills any living creature, becanse he knows
that there is one life, that the difference between an
animalenle and a human beivg is only in degree but not in
kind. The same life-force is expressed in so many ways
and wherever the humanitavian ideas of Vedanta are
preached, there prevails compassion for everybody : there
is compassion for poor animals, there hospitals are built,
not only for men, women and children, but for lower
*animals, and there is to be found the desire to take care of
the poor, suffering animals just as you would take care of
the poor, suffering brother, Therefore a student of Vedanis
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not ‘kill any- animal for food, because he says:
“When I cannot give life to any living creature, what

right have I to takeit? Let it stay on and live; it has
its purpose to fulfil; T must not interfere.” And having:

this ideal in his mind he does good to all, and he would
rather give his own life than take the life of another.
Such a soul is a great blessing to humanity, as also to all

living creatures. The practice of this ideal will bring the:

most wonderful results which are morally and spiritually
perfect. We should teach our children that lowér animals:
possess life and feelings. From our childhood, we have
been taught that lower animals have been created for our
food. Now we must change that idea and teach children
that they are fulfilling certain principles of life, that they
are on cortain grades of evolution, and, in course of time,
they will become human beings ; we must be kind to them,
and 50 in practical life we should learn compassion, and'
that compassion, when properly carried out, will lead to
divine love and realization of the Supreme.

The teachings of Vedanta drive away the fear of
death, because they say that death cannot attack our-
souls ; we are immortal ; by our bivthright we are children
of that Universal Spirit and therefore we are immortal.
Fear of death will never trouble the mind of a student of
Vedanta. “ As we throw away our old worn-out garment,
80 the soul throws away the garment of the old body at

 the time of death and manufactures a new one, according
| toits thoughts and deeds.” What a great consolation i8
' this! That we are no longer dependent upon the whim of
" an anthropomorphic God; that we have not been ecreated

out of nothing by the sndden whim of a (reator, but that
our souls existed in the past and shall exist after death,

that our pleasures and sufferings are the results of our owsz.

L
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“actions, that we are responsible for our future happiness
and misery. Weare not going to eternal perdition, nor
are we born in sin and iniquity. Thus the teachings of
Vedanta take away all fear of death and make us happy

and contented in our earthly career. What can be more

beneficial to us iv our practical life ?

Another great help in practical life which: we get
from Vedanta is the knowledge of the Divine Being.
The Divine Being is not far from us; He is the soul
of our souls; He is dwelling within us! He is both
personal and impersonal, and beyond both; He can
be worshipped under any name, in any form, by angyone,
under any sect, creed or denomipation: He is one and
eternal and when we understand this, all religious ani-
tosities, qgarrels, fights cease for ever. Then we consider
all sectarians as our brothers and sisters ; we embrace them
88 children of God. What couldthe more practical than
this! Can a sectarian do sp? Can an orthodox Christian
embraece a Mahometan or a Buddlist ? Very few possess so
hroad and liberal a mind as to embrace another belonging
to another rsligion, but Christ Himself would haye
embraced a Mahometan or Buddhist or any Leathen

ag tho child of divinity, of his Heavenly Father, and.

we shoald follow that example. We should try to
live up ta {t, and then in our daily lives, we &hall ba
able to understand that secret by which we shall attain
to the highest wiadom, of spiritual oneness, that will
make us free. This is the meaning of salyation,
emancipation  from bondage, from ignorance  and
selfishuess.  According to Vedanta, that ealvation does
not Legin in the grave, but it should begin right here
and now; and Vedanta shows us the way to attain to
that salvation and perfection in this life. And when
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