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PREFACE,

O s

Ix presenting this 1evised and e(ten‘c.!ed:eseb(‘md
edition of the Sketch of the Vedinta Philosophy,
and that of the Life of Sujna Gokulaji ZAlA, which
originally formed the English introdnction to a
larger Gujariti work entitled ¢ Sujne Gokulaji Zdld
and the Veddnte, the writer has to express his
sincere thanks to the public for the kind apprecia~
tion accorded to the first edition published in 1881.

Y

For the necessarily limited number of students
interested in poetry, religion, and philosophy, at one
and the same time, an observation of a seeher after
truth may be given here in 1eference to the Vedanta
sketch, namely, that the best way of judging philo-
sophical thoughts is to try to enter fully into the
opinions of those whom we read, to make them, for
a time at least, our own, till at last we discover the
point of view fiom which the writers looked at the
facts before them, and catch the light in which they
stinck the mental vision of the writers.

The writer of this sketch purposes humbly to
offer a garland of choice flowers of the Vedinta
philosophy—of which the central thread is the right
knowledge of Brahman (s )—to encircle our
life with the fragrance and hues of Heaven. Such
garland, it is hardly necessary to remind the reader,
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does not include the earth, root, stem, branches, leaves,
or dust of the plant, and yet it is none the less
genuine. Similarly, matters open fo discussion, ex-
planation, and criticism are absent from this sketch,
the principal aim being, not to controvert, but tfo
undexstand and unfold fruths for the adoption of
those with whom they might find favour, and who
wish to awaken within themselves the diviner mind
and to rouse themselves to a conscionsness of what
is best in man and Nature, in fhemselves and
others, and to live 2 noble life dedicated to the
glory of God and the relief of man’s estate.

The true and felt knowledge of Brahman, the
Highest Self, God, the Infinite, the All, the One
and only Substance, the Sole Being, the Sole
Reality, the all-satisfying Good, with that of the
relations of man and of the universe to If, is the
mesans of man’s highest well-being and the security
of his upward progress and final release-

The writer is deeply and firmly convinced that the
Vedinta in its pursuit of truth teaches this very
satisfactorily, and hence his humble attempt to
give a sketch of it hereby. The Vedinta is ‘the
desire of the thoughtful among all nations of the
waiting world, because it has power to transform
the whole man and -make him see in the living
consciousness of union with God the highest effort
of human genius. In short, it teaches us to feel, in
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the moments of spiritual exaltation, that ‘we are
greater than we know! We experience therein
a ‘peace that passeth understanding, a ‘joy un-
speakable and full of glory.’

All that needs saying here is that to realise the
great, noble and Divine truths contained in the
VedAnta, we must read and re-read it till its music
and its spirit become a part of our nature. The
subject is to be thought over, digested and assimi-
lated till its ideal world babitually surrounds us in
the midst of the practical world, Ve have need,
hour by hour, to have owr mind enlightened and
warmed by its truths: just as we need each day to
have our eyes filled by the light of heaven and our
blood warmed by the glow of the sun.

The writer begs permission to repeat here what
he has said in his Essay ¢ The Astodaya,’ that he
“has tried to keep in view the well-known rule,
namely, to learn the best that is known and thought
in the world, and to propagate it for the benefit of
othex;s.’

NADIAD IN GUJARATA.
(3. B. & C. L. . STATION. ) M. §. TRIPATHL
gth May 1901.
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THE LATE LEARNED
GOKULAJI SAMPATTIRAMA ZALA,
S SBR[ TR AR, ¢

& @ SgRErT Sgaarnead: I &o ¢

To tell their glories in & worthy strain,
Whose holy fame in carliest life was won,

Come, hear my song, ye just, whose bosoms glow g
With Virtue's flame, and good from esil know.” ~
\ —EKALmisa, Raghuiansa.

For various reasons it is thought expedient to
preface with a brief biographical sketch in English
 the following Gujariti Memoirs of Rac Babidur Sujna
Gokulaji Sampattirima Zili, who, by his thought,
action and virtues, which deserve to be remembered,
has made a name in the history of his time and
country. There is little need in these days to dilate
upon the advantages which may be derived from
biographies of good and great men. The necessity
of such a thing bas been felt in every age. In
former times, the Epics and Purinas supplied it toa
certain extent in India. They are now considered
out of date for this purpose. Memoirs of ¢

h
therefore, must fill up their place. ¢ good,
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.
Good men are very profitable companions, whether
in biography or in person, We cannot Jook upon
them without gravitating towards them gnd gaining
something. It is truly said that they serve us a5 a
mirror as well as o statue, Wo behold ourselves
reflected in the mirror, and find out our defects. Our
Iatent and dormant powers come ont, as jt were, by
the contact into which we are brought with the
good and great, whils veading their lives. We know
thereby what fo imitate and what to aveid. If we
enshrine them in our hearts as statues, and let them
shine there without those little blemishes thet cling
to them in §ife, and worship them thers as inspiring
idals, we may be sure, awmidst all the shifting circum-
stances of life, of drawing much encouragement,
guidance, benefit, and comfort, We also catch un-
consciously their fraits of character, and become
moulded after their fashion. In brief, biographies
show us what we are and what we ought to be. They
teach us in unmistakable language that swe can be
what others have been, If we strive our best to be so,
Good lives are lodestones to all hearts and the pas.
ture of great souls. If we would have fine chara~
cters in our country, we musl present before onr
counfrymen fine models. It is traly observed by
Wordsworth
- “There I8
One great society alone on earth,
The noble living and the noble Dead.”
The Prelude.
Gokulaji Zalk wasborn at Junhgadha, inSaurishtra,
in A. D. 1824, His birth wasregarded in the family a3
very auspicious, as in the same year the ministership
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of the Juniigadh State was conferred upon his grand-
uncle Mr, Govindaji ZAlA and his grandfather Mr.
Indraji 2414, The infant Goknlaji’s fest were consid-
ered as worthy of being washed with milk, since they
brought with them the rise of the family. His genius
and the signs of a promising future were very early
displayed. The family grew very fond and proud of
him, -His education commenced when he had com-
pleted his fourth year, under the direction of his
grandfather Mr. Indraji. His studies were prosecuted
with extraordinary success. Persian being the Court
language, Mr. Indraji took care to give him a good
knowledge of it under a learned Persian scholar,
Mr, Rdmadasa of Canoj.

One day a young Nigara boy ofthe same ageas
Gokulaji visited Mr. Indraji in the company of his
father. The boy recited a couplet in Sanshrita so well
that Mr. Indraji was much pleased, and remarked to
Gokulaji who was by him:—'Lo, how well instructed
in Sanskrita this boy is; you don’t know anything of
it. We Brihmanas must learn such things” As he
was generally praised for his quickness in learning, he
took the remark to heart, and determined to make up
for this deficiency. The boy with whom this rivalry
was started and carried on, was Mr, DaulatarAma
Pandid. These two boys contracted a liking for each
other, and became great friends afterwards.

Gokulaji began to leain Sanskrita after the old
fashion under the family priest, Mr. Anandaji
Acharya. The latter was struck with his quick ap-
prehension and accurate memory, and congratulated
his grandfather on the scion of the house displiying
80 extraordinary a capacity,
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Vicissitudes in human affairs are proverbial. The
Divinship was tranferred from Gokulaji's family
after a fow years. Though the income and influence
of the position were lost, they improvidently and
vainly tried to keep up the old appearances. This
involved the family in debt. Gokulaji was very in-
telligent, and deeply felt the fall of his family. He,
however, turned the adversity to good accoudt, He
became more industrious and studious. He saw
with great concern the difficulties his family had to
1abour under, owing to their improvidence in money
matters, This made an indelible impression upon
his young mind, which was discexnible in after-years

when he himself became Divin.

According to the custom of the country, Gokulaji
was thought to be an accomplished scholar, and fit
to enter the world, in his sixteenth year. His grand-
father, therefore, placed him as a eandidate under an
influential favourite of the court. Mr. Indraji had to
go to the camp of the Political Agent, Captain
LeGrand Jacob, in A.C. 1842, He took his grandson
with him In order, as it were, to complete his educa-
tion with fravel. Here met for the first time the two
men, Messrs. Gauris/ankara and Gokulaji, thereafter
destined to be celebrated administrators of two first
class States in Saurdshtra. The latter, being junior,
was introduced to the former, who conceived an
affectionate regard for him, which subsequently ri-
pened into close friendship.

Soon after their return to Junigadh, Mr. Indraji
died. Gokulaji’s futher, Mr. Sampaitirima Zil4, did
not possess sufficient pecuniary means, influence or
power to maintain the position of the family, The
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hopes of it were, therefore, naturally centred in the
promising young man Gokulaji. In Native States it
is necessary for a youth, who desires to enter the
public service, to have a patron. Mr. Gokulaji had
now none left. He, believing in the truth of the
principle that knowledge is power, and is its own
reward, applied himself devotedly to that most potent
patron. His superior attainments and self-respect
would not allow him to dance attendance on, or court
in & degrading manner the favour of, men in power.
The members of his family could not appreciate this
unusual conduct. They felt disappointed, and began
to murmur at his devotion to learning and, as it
seemed to them, his indifference to the main chance
of success. Though he was anxious to be useful
to them, he could not see his way. He, in the mean-
time, therefore, watching opportunities, continued to
devote himself to knowledge. He learned the Mantra
Sastre and studied Astrology, which were recom-
mended to him by some one as helps towards success
in the world. ¥is natural intelligence, however,
made him think for himself. He felt doubtful about
their cogency. He also perceived that worldly success
ought not to be the only aim or the final goal of man’s
life. He 1uminated on the subject, and then inquir-
ed of his preceptor Mr. Anandaji Achirya what the
highest knowledge was. The latter observed that
the Vedinta Philosophy was considered to impart
the highest knowledge to be desired. On further
investigation he found that the VedAnta was theoso-
phy, teaching philosophy and religion, and leading
step by step to the highest conception of the universe,
both subjective and objective, and eventually to the
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m?st sublime knowledge of the Highest Self ¢ Para-
matman ) A little insight into this knowledge turn-
ed his heart to higher objects. It also promised him
freedom from grief, and blessedness, the highest aim
of all,

"This was the turning point of his inner life, He
fglt attracted to the study of the Vedinta, and applied
himself—heart and soul—to it from this time to the
last moment of his freedom from bodily ties. The
Adl‘lyb.tmn Rimfiyana was the first work on the
subject which he transcribed with his own hand
(for it had not then been printed ) and studied, This
prepared his mind to start aright in the lifeloving
work of self-culture ; and the up-ifting power of the
Soul took hini to the most sublime knowledge of
the Highest Self.

His Pesian studies were also continned under
the supervision of his admirer and fijend Mr, Ma-
thmadésa Bakshi,

In 1847 the Rind of Porbandar, at the instance
of Mr. Anandaji Achirys, in whose astrological
knowledge be had great faith, invited Mr. Gohulaji
to his capital. He went there and waited upon the
RivA, The effct produced on the parsimonious
Rind by lis prepossessing noble countenance, winn-
ing manners, and bright intelligence, was quite the
reverse of what it ehould have been, The Rind re.
garded Gokulaji as too good and great for himself,
treated him well, but did not assign him any wok.
He, therefore, returned to Junigadh after a month,
While at Porbandar, he first bacame acquainted with

the well-known Vedinta preacher, Mr. Jayakrishna

Vyisa.
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Fhe celebinted Vedintin anchoute, Rima Bivh,
vinited Juniigadh n the followmg yent His virtues
Lnowledge, contentment and consequent happiness,
as well as hus prenching, madea very deep 1mpr ession
on Gohulvyyis mnd  He was a genume follower of
the most venerable §ankara, who his done the
grestest good by propagating very successfully the
best that 15 known and thought of the Vedinta mm
the world with 2 view to make man better, wiser
and happier

The natural bent of Gohulaj’s mund for the lugh
est and best knowledge received a powerful stimulus
from Rama Bavd, which determined the whole course
of his subsequent studies

Next year another anchortte, Paramahansa Sach
chidinanda, visted Junigadh on a pigrimage to
the Girnd1 Gobhulaj eagerly entreated him to initiate
him mto the Vedanta by regulaily teaching hum 1ts
priaeiples from a standard wortk  The Paiamahansa
taught hin the Panchadasi, which foims an mtio
ductory text-book of the Vedanta philosophy This
opened a rich store to Gohulajis iew  Some of the
tianscendental thoughts were beyond his capacity of
exactly and propeily understanding at that time
But, as 15 usual with young begmners, he thought
that he understood them all e, however, soon
becvme aware of his presumption on advancing
further m the subject

The same auspicious year introduced him into
the Junigadh State service The Daftar ( Record
keeper ) of the State, feeling old, was anxious to have
a clever asmistant  The fame of Gokulay’s acquire
ments and qualfications had reached s ears, and
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he recommended him to the then Navib Siheb
Hamidkhénji. Gokulaji was immediately sent for
and offered an appointment on a monthly salary of
Kories 50 (about Rs, 15). Though this was a very
?mﬂn appointment, ke thought it advisable to accept
it with thanks, as it was offered unsolicited. He
thus‘ got the first step on the ladder and then he
continued rapidly to rise from step to step until he
reached the stage wherefrom he could ‘descend to
help his fellowmen, as well as ascend to the throne
of the Highest Self.

The following lines are well applicable to his case:~

“Man is his own star, and the soul that can
Render an houest and a perfect man,
Commands all light, all influence, sl fate,”
In a few months he more than satisfied his superior
by his work, and got promotion.

The Paramahansa proceeded to Bhivanagar, where
Mr. Simaladisa came in contact with him, The
Paramahansa perceived in Mr. Simaladlisa capacities
and qualities similar to what he had seen in Goku-
laji. He wished, therefore, that they should be
united in friendship. At his suggestion Mr, Simala-
disa wrote a letter to Gokulaji, and thus commenced
a friendship which continued to the end with ever
increasing affection and regard.

In 1851 Hamidkhanji died and Navib Sibeb H.
H. Mohabatkhinji, K.C.S.I. succeeded to the throne.
Mr. Prinaldla Mathuridisa was soon appointed
tutor to him, e was the first English-knowing
native gentleman whom Gokulaji saw.

After a few interviews each discerned the other’s
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abilities and the advantages to be gained from further
contact and they became mutually attached,

In 1853, differences arose between the minor
Navib Siheb’s mother and the able minister D
Anantaji, Gokulaji remained faithful to his superior,
who was on the mother’s side, though he foresaw
the consequences of his so doirg. Mr. Anantaji,
of course, dismissed him. The mother, however,
retained his services on the personal staff of His
Highness the Naviib Siheb. This brought Gokulaji
in closer friendship with Mr. Prinalil, He turned this
opportunity to good account, and learned English
and Mathematics from My, Prinald], who observes:—
“ During the daily recess allowed to the Navib,
MMr. Gokulaji used to study English and Mathematics
under me, His capacity for Mathematics ap-
peared to me to be marvellous. Only a few minutes
were available for teaching him. He required the
rules and method but once to be explained to him,
and he would work out all the examples correctly.
His memory was so retentive that he would repeat
each day’s lessons next day with more knowledge
of the subject than could be expected. This
wonderful feat made me think that he must be a
very able man.”

Mr. Prinalila was succeeded in 1855 by Mr. Soma-
piriyana, who bears the same testimony to Gokula-
ji’s wonderful powers and fitness, and adds that “Go-
kulajibhai’s intelligence and acquirements were so
estiaordinary, that he could not but predict his
rise to the highest position of Divinship in the
state.” This prediction was indeed fulfilled, as was
also singularly enough another predietion by the
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same prophet, who foretold that Mr. Ninibhai Hari-
dfisa’s good fortune would lead him to a seat on the
beneh of the Bombay High Court.

In the meantime Gokulaji’s reputation reached
the ear of the then Political Agent, Col. lang, who
ordered the Darbdr to reinstate him in the Daftar
department as Head Officer.

The differences between the Navab Siheb’s mother
and the minister assumed such a serious turn in
1859, that the British Government, fearing a dis-
turhance in the province, appointed as Political
Agent, the late Hon'ble Mr, Kinloch Forbes, who
was considered to possess the tact, high character,
Kind disposition aud syipathy which go so far to
win the confidence of natives. Ho came to Junigadlt
and settled the dispute amicably by inducing Mr,
Anantaji to resign. Mr. Dungarsi Devji was appoint-
ed in Lis place.

A happy addition was made this year to the limit
od number of Gokulji's friends. Though he was
related to Mr, Narasinhaprasida on his mother’s
side, they were politically on opposito sides. Mr,
Narasinhapraside’s father and Gokulaji’s maternal
uncle Mr, Hariprasida ted the union bet
these two most intelligent and promising youths in
Junagadh by observing that * union is strength,’ and
that their mutual relation was such that it behoved
them fo be united politically also. Thus becamo
attached by mutual regard two of the four future
pillars of the J unfgadh State.

During the changes above reforred to, Gokulaji
was doing his work quietly but most efficiently,
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and his industry, ability, honesty and faithfulness
were channelling his path like the waterfall. The
new Divin could not continne in harmony with
the Navib Saheb’s mother and the allinfluential
Chaiti Bu. He was asked to resign. The two ladies
sought to find out such a person as possessed their
confidence, and might also be approved by the Poli-
tical Agent, as fit to hold the responsible office of
Divin. After balancing the merits of all persons
available, they fixed on Gokulaji, and proposed to
appoint him minister. This was quite unexpected
and an agreeable surprise to Gokulaji, who complied
with their wishes after some hesitation. His nomi-
nation was submitted to Col. Barr, the then Political
Agent, who forwarded it for the approval of Govern-
ment in May 1861, with his remarks, that:—

“The new minister by the Navib is Gokulaji ZAl3,
hitherto the keeper of the Darbir records, a name of
respectability, whose uncle was also minister in 1830,
and with a view to the maintenance of the peace
of the TAlukd and protection of the geneial interest,
I have veason to be sufficiently well satisfied with
Gokulaji’s nomination.* * * He will, T am sure,
do his best to promote the well-being of the popula-
tion, though as parties now existing in the Darbar,
I do not expect him to be able to guard against mis-
appropriation and undue expenditure of the revenue
altogether.”

The Bombay Government issued a resolution on
the subject in these words:—

“The Governor in Council will only repeat on
this occasion that they have no desire to interfers
with the Navab’s choice of his own minister, and
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that they trust His Highness will be satisfied with
the person whom he has now selected.”

Thus Gokulaji’s high character led him to the
highest step of the ladder he had begun to ascend a
few years before. The same year brought Gokulaji-
bhai and Mr. Shmaladisa into personal contact with
each other. Both being learned and of kindred
character in many respeets, they became very inti-
mate friends, carried on correspondence on philoso-
phical subjects, and delighted each other by instruc-
tive conversation on different topics when they met,
which happened not infrequently. The conflicting
interests prevailing at Junigadh did not allow rest,
Many intrigues were going on. Gokulaji was not
allowed to exercise his powers. He remained a
nominal Divin. He foresaw the evil consequonces
of this deplorable state of affaire. He, therofore,
thought it advisable to repair to the Political
Agent’s Camp, where he found congenial company.

A great stroke of policy was effected at Junigadh
in 1862, The young Navib Siheb was detatehed
from his mother and a rovolution took placa in the
State. The services of Mr., Connon, of the * Bombay
Gazette,” were secured in this crisis. By means of
thundering articles in his paper ho was instrumental
in getting Col. Barr, the Political Agent, suspended,

Col. XKeatinge was sent as Political Agent in
1863 with special instructions. He accordingly
adopted quite & now policy in the relations of the
Native States under the Ageney. His firm dealings
spread dismay in many Courts Mr, Anantaji,
believed to be very competent, was depute | to roe
present the Junigadh State before Col. Keatinge.
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In his first visit he touched on extraneous subjects
as usnal. Col. Keatinge did not like this, and
restricted him to Junigadha affairs. At the time of
taking leave, Mr. Anantaji was told that, in future,
the minister, whosoever he might be, should attend
the Agent,

The next time, of course, Divin Gokulaji was sent.
The fame of his acquirements, truthfulness and
honesty, had preceded him. Col. Keatinge was very
much pleased at meeting him. His dignified appear-
ance, his straightforwardness, his conversation in pure
Hindustdni, his wide knowledge and his learned
remarks, impressed that officer very favourably.
This estimation grew higher and higher the more
they came in contact. They became great friends
and helped each other. Gokulaji now began to in-
troduce improvements into the State by the kind
advice of Col, Keatinge. He becamein reality, instead
of nominally, Divin of the first of the four first class
States of Saurishtra. His salary was increased,
It became well known that the British Agent enter-
tained the highest regard for him. His virtues shone

* forth more conspicuously. In short, he was consider-
ed the most deserving, fortunate, and influential
gentleman in the Province.

Col. Keatinge was desirous of drawing closer the
relations between Europeans and natives, He used,
therefore, to invite them to meet together socially at
evening-parties and conversaziones,

Amidst all this earthly prosperity, Gokulajibhai’s
interest in the elevating Vedinta never slackened,
The WOl‘ldIY px:osperity he had acquired enabled him
to devo;e bis time and attention with greater ease to
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the sublime aim of his life. After qualifying himgelf
by mastering most of the principal works on ths
Vedinta philosophy, ke began to expound its nobls
and transcendental doctrines, first, in the temple of
the Hatakes'vara MahAdeva, and afterwards ab his
own residence, before a select and pions audience.
Healso entered into correspondence on the same
subject with My. Gaurivankara Udayas'ankaia, the
able mihister of Bhivanagara, his intimate friend
Nr. Stmaladiss Paraminandadisa, to whom this
biography is dedicated, and with the writer of this,
who now has the honour to pay a humble tribute to
his memory by writing his life, The valuable and
learned letters here referred to are incorporated in
the Gujardti portion of this biography, which they
so richly adorn.

He was so well versed in the Vedinta, that even
some of its able and proficient saints, the Samnyfsins,
were struck with his deep knowledge of its esoteric
as well as exoteric doctrines, and highly praised
him for it. In fach, his stock of knowledge was very
extraordinary, and the more easily acquired, because
he took the greatest delight in philosophy. It was
the all-absorbing subject of his life. He paid the
greatest 1espect to the most philosophical, transcen-
dental, convineing, elevating and noble master-pieces
of the unsurpassable S’ankarn, who recognising the
divineness of Nature, and the divineness of Man, aud
having sincere communion with the mysterions invi-
sible Powers visibly seen at work in the world round
him, and continually unfolding the Godlike to men
has distilled from the hearts of the Upanishads and
other S'éstras—~philosophieal and religious works,—
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the gems of most glorious, helpful and lovely light
for the enlightenment of mankind, the problems of
whose highest and most sacred interests in life are
successfully solved therein. He is one of the few
writers who, while marked by strongly national
characteristics, belong to the world rather than to a
particular country.

In 1867, the-Navib Mobabatkbanji’s desire of
seeing his son, Bipumii Siheb, recognised as heir-
apparent by the British Government, was fulfilled.
A Darbir was held by Col. Keatinge at Rijkot for
declaring the same to the Navib Siheb in public.
Gokuljibhai delivered a speech on the occasion
with such eloquence as to elicit expressions of admi-
ration from the whole audience,

About the same time, Gokuljibhii, accompanied
by his friend and colleague, Khin Bahidur Sileh
Hindi, visited Bombay for the first time, at the
urgent advice of Col. Keatinge. Mr. Dhirajaldl
treated them very hospitably. Mr. Prinald] under-
took to be their guide. Col. Keatinge happened
also to be in Bombay at the same time, He introduc-
ed Gokulajibhii to the Governor, Sir Bartle Frere,
in a Darbir, in flattering language. Gokulajibhik
and Sileh Hindi remained in Bombay for about
three months, and saw much that was worth seeing,
Mr. Karsandis Mulji entertained them by giving a
party in their honour, to which the Bombay gentry
were invited. Gokulajibhii had been led to entertain
s very high opinion of the Buddhi Vardhaka
Sabbéd by Mr. Prinaldl when he was at Junigadh.
Gokula_j1bhﬁl was anxious to 560 & meeting of
the society personally. But the times were greatly
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changed, The society was not now what Mr, Prina-
Il had described it to be. He, therefors, tried to
evade the question, but GokuljibhAi again and again
expressed his desire to have the pleasure of being
present at a mecting of the Society. Its Secretary,
Mr. Dalapatrim P. Khakhar, was requested by
Mr. Prinalil to convene a meeting. He in his turn,
in vain requested many members to deliver a lecture
therein. At last he came to the present writer and
stated the position, Ina very happy moment, he
complied with the Secretary’s wishes, and consented
to read a paper, A meeting was called in Moti
Raghunith’'s Hall, Dr. BbAu Diji presided, and
& paper on “ Native States, " specially prepared for
the occasion, was read. Thus began the acquaint-
ance, which ripening into close connection and
friendship, continued ever increasing ¢like a river’
in affection and esteem with great benefit, not only
to the writer himself, but also to many others of
the happy band of friends, among whom he is a link.
Gokulajibhii, being a Nigara Brihmana by caste,
gave a dinner-party fo the Bombay Nigaras, a day
before his departure, and we there met again. Af
the time of parting he said:— 1t is fie, Know-
ledge, that has accidentally brought us fogether
and joined us into friendship, and we should hence-
forth regard each other as ‘hereditary’ friends
and carry on correspondence” In fact, it seemed
as if we were but renewing the relations of a
previous existence.
¢80, friend, when first I looked upon your face
Our thoughts gave answer each to each, so true,
Opposed mirrors each reflecting each—
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Althoug‘b I knew not in what time or place,
Methought that I had often wet with you
And each had lived in other’s mind and speech.”

Tennyson's Sonnet.

In 1867, Col. Keatinge, while in England on
furlough, was appointed Agent to the Governor
General in Rajputini. He, on returning to India,
went directly there, and was succeeded by Col.
Anderson.

Col. Keatinge’s departure was an irreparable loss to
Gokuljibhdi. He, accompanied by Messrs, Nara-
sinhaprasida and Bipubhii, the Agency Daftardir,
went to Serohi to pay respects to Col. Keatinge,
who heartily welcomed them. Col. Keatinge address-
ed a letter from Serohi to the Navib Siheb, in which
he shrewdly observed, ¢Messrs, Gokulajibhi, Biu-
dinbhsi, Sileh Hindi, and Narasinhaprasida, are the
four pillars of the State, and as long as they are in
harmony, the State will prosper.”

They visited many places of pilgrimage during
this journey.

In 1868, the Vighira disturbance was suppressed,
but the people of the Province suffered from another
cause, Some interested persons tried to implicate
respectable men in the matter. One, Mr. Mangalaji
Bucha, then in the Gondal State’s service, was
accused of clandestinely supporting the Vighira
out-laws, and put on his trial.

A Court was held at Rajkote consisting of Col.
Anderson as Judge and President, and Mr, Gokulaji-
bbai and three others as Assessors, At the end of

the trial, Col. Anderson found the accused ¢ guilty.’
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Gokulajibbii with his colleagues returned a verdict
of “not guilty.” This very much surprised the Presi-
dent, but not so much the people, as the latter
had faith in Gokulajibhidi’s character and indepen-
dence. The matter was, of course, submitted fo the
Bombay Government. They, after fully examining
the case, issmed orders to acquit and release the
accused, thus adding to the reputation for impar-
tial justice which the British Government so deser-
vedly enjoys among the people generally.

Through this incident Gululajibbéi first incurred
the wrath of Col. Anderson.

In December 1868, the Broach Exhibition was
opened. Gokulajibhdi went there to attend the open-
ing ceremony with the Heir-apparent of Junigadha,
Bipumii Siheb. After the ceremony was over,
Goknulajibhi arranged to go to Nindods, to pay his
respects to hig first Gurw, Sachchidinanda Parama-
hansa, and invited the present writer to accompany
him there. The quiet, courteous and amiable Bakshi
Mathurddisa was also with us. The whole of the
Panchadas’i was known by heart to Gokulajibhii.
He most kindly expounded it to us with great effect
while we were travelling. We talked over a greab
many subjects during this journey, and on one
occasion he spoke very highly of his friend Br,
Samaladisa’s abilities and learning, and asked the
present writer to make his acquaintance when an
opportunity offered.

In 1869, at the instance of Gokulajibhii, the pre-
sent writer was appointed the Junigadha State
Agent in Bombay. The Morvi Jortalbi ease brought
Gokulajibhai to Bombay in the rainy season of the
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same year. We went to Pund, ag $hé Governor Sir
Seymour Fitzgerald was theve, and remained there for
three months and enjoyed the trip very nmeh. We
returned to Bombay during the Divili Holidays. Goku-
lajibhai was much pleased with the highly spoken-of
Bombay Divili, He then left for Gujarita, A
Barodd, wo met Mr. Pranalil, then Deputy Collector
of Pancha Mahéla, who wished usto go to the Pavig-
adha Hills. Gokulajibhai, having faith in the Meahd-
meyd, consented to go there and see the temple
consecrated to one of her forms, Kalikd. While return-
ing thence, Gokulajibhdi suddenly appeared hmi-
tated and lost his temper with Bakshiji Mathuridis
for a very slight reason, This was the first
time the writer saw this weakness in him. But
his returning to himself was asrapid. In a fow
minutes he became composed and as pleasant as
before,
Gokulajibhii did the writer the honour of visiting
his house at Nadi4d on his way back to Junigadh,
Gokulajibbai fully appreciated the value and use-
fulness of well-educated young men of chiaracter, and
was always anxious to enlist such gentlemen in the
Junigadh service without any distinction of caste
or creed. His views were very liberal. He used to
observe that he regarded those ag his relatives who
wvers deserving of the State sarvice by thelr alucar
tion, qualifications and honesty, and would only
employ such. This spirit is unusual in those who
have places in their gift,
Gokulajibhii asked the writer to recommend o
him somo professional gentlemen for the medical and
Judicial services. He, accordingly, recommended Mr,
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Amidds Manaji, L. M- of the Bombay University,
who was at once employed at Junigadh as a Doctor,
The other gentleman recommended was Mr. Mani-
bhiii Jasbhai, who temporarily joined the Junfgadha
State for one year, as Judicial Member of the Council,
during which time he won such high estimation,
that the Durbar long after continned desirous of ob-
taining his valuable services on his own terms,

Messra, HaridAsa Vihariddsa, Motildla LAlabhai,
Janirdana Sakhdrima GAdgil, Hormasji Ardesir Wi~
dia, Jamasedji Ardesir Daldl, and many others, were
snbsequently offered places at Junfigadha, but some
cause or other prevented them from going there.

In 1870 arose the question of interforence by the
Political Agent in cases between the Native States
and their Grisiis.

The Political Agent, Col. Anderson, made the
cause of the Griside and Bhiyids his own, The
Chiefs regarded the measure contemplated by the Po-
litical officers as very injurious to their administration.

The matter grew serious. As the measure was
taken in hand at the instance of the Secretery of
State for India, and all the Political officers were on
the opposite side, there was no hope of the Chiefs’
gaining their point. All the States, however, became
united and proved the truth of the proverb—Union
is strength,’ as effectively as they had formerly

proved in many cases/—Divison is death.”

The first class States deputed their Ministers to
Government and they sought and obtained an inter-
view with His Excellency the Governor, Sir Seymour
Fitzgerald. The just and considerate Mr, W, Wedder-
burn, then Political Secretary to Government, assist-



21

ed by Mr, Jobn Jardine, smoothed the way by his
judicious settlement of the preliminaries of the
scheme at Punfl, where the ministers had gone, They
all returned to Bombay after the monsoon was over.
A conference was held at Government House, Mala~
bir Point, between the Governor, his Political Secre-
tary Mr. Wedderburn, and the Political Agent Col,
Anderson, on the one side, and the Karabhiris {mini-
sters) with their deputies on the other side; the pre-
sent writer acting as interpreter, Piolonged discus-
sions, extending over seveial weeks, took place on the
subject, and as to the best practical means and ways
of carrying out the desired object. Gokulajibhai
was the spokesman on the side of the Chiefs. He
conducted the discussion in such a manner as evoked,
not unfrequently, very high praise from His Excel-
lency the Governor. In the last interview after the
settlement, Sir Seymour Fitzgerald peid very flatter-
ing compliments, stating that he was very much
Pleased by the meetings; that the abilities, knowledge,
experience, and statesmanship displayed by the dele-
gates were praiseworthy; and that he must add that
he had seen very few debaters so competent in dis-
cussion as their spokegman Gokulaji Siheb.
Gokulajibhai was of opinion that many difficulties
and causes of injustice would be removed, and to the
eventual interest of hath, the bond of mabaal affeetion
would be drawn closer, if good men from among

Europeans and natives were actuated by an abiding

esite to aid in the better knowledge and more
honest understanding of the Fast and West,

They returned to KAthitvid, after effecting an
honoreble settlement of o grave question, The
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a good opportunity of testing the sincerity of friends
and acquaintances. Col. Law, Mr, John Jardine,
Col. Lester, amongat European local officers and
many others used to give him sincere help and con-
solation.

Thus, after experiencing the changes incident to
human affairs, he was again blessed with the enjoy-
ment of worldly influence and honour, Like a per-
fect gentleman, he behaved with the same true dig-
nity under adversity as in prosperity. After this,
his way remained clear of difficulties. The Political
Apgent, Mr. Peile, and the Assistants, Major Watson,
Major Wodebhouse, and Major Phillips, had always
high esteem and kind regard for kim,

On the occasion of the Delhi Darbir in 1877,
Gokulajibhii and the present writer accompanied
the NavAb Siheb, and travelled over a 'great part
of Northern India. Gokulajibhi took adrantage of
this journey to visit many places of pilgrimage in the
intervals of travel.

Gokulajibhii had o very quick eye for discerning
gentlemen of character. His remarkable penetration
and judgment of character enabled him to dis
tinguish men of kindred charaeter—vwha, of course,
are necessarily very few. He appreciated their
yalue and tried to promote their interests. He was
generally reticent, but spoke his mind openly and
Dboldly when oceasion ealied for it, dut never said
more than he meant,

e was much pleased with the intolligence,
moderation, sound jodgment, and high charactor of
Mr., DAdAbhAi Nooroji, a Franklin of India. His
Highness the Navib Skheb once desired to appoint

1
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an Agent in London. It was a sinecure worth
about Rs, 8,000 a year, Mr. DAdAbhAL Naoroji was
asked to accept it through the present writer, but
he declined it with thanks, so as to put it out of the
power of any one to throw any suspicion on the
purity of his motives in his public career, and thus
lessen his influence for good.

Gokulajibhi highly praised this noble devotedness
to his country, regarding monetary advantages
ag mere dirt beneath his feet when compared with
public interest and usefulness. He used to hold Mr,
Didibhii up asan example of a genuine honest man,

He also entertained a high opinion of the Editor of
the Rist Goftir, Mr. K. N. Kabriji, for his honesty;
for when once offered by the Navib Siheb a present
of Rs. 1,000 for his public services, Mr, Kabrji
declined it with thanks.

It is scarcely necessary to remark here that Go-
kulajibhai himself was admitted on all hands to bea
paragon of honesty.

His mental powers, cultivated and developed by
the highest intellectual studies, enabled him to
transact his administrative work rapidly and well,
The ease with which he penetrated the substance
of most intricate cases and statements astonished
even such an able gentleman as Riv Bahddur Mani-
bhai Jasabhai, who often came in contact with able
TEnglish statesmen and judges. DMr. Manibhii’s

estimate of Gokulajibhdi is given in extenso in the
following Gujardti pages, :

Gokulajibhdi’s views as a statesman were very
comimendable. He believed in the truth of the
principlg, that the end of Government is the hap-
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piuess of the governed; that the ruler is for the
people, and not the people for the ruler; that the
ruler must be the sexvant as wellas the master of his
people. In short, his political creed was according
to the Sanskrita passage of Kaliddse in Sfakuntald,

“ qadal gefafrers wive: )V
¢ Let the King reign for the benefit of his subject.”

He tried to follow this principle as far as lay in
his power. He held that the provinge of a ruler is
to think, to form great designs, and to make choice of
men properly qualified to carry them into execution ;
and that he should first qualify himself by knowledge,
and keep company with learned, wise and good
persons of experience, and learn to 1ule himself, so
that he might be kind, geneious, and sympathetic to
the people.

Gokulaji has done a gicat deal for thegood of
{he Jundgadha State. Dwing the period of his
Divinship many schooly for boys and gitls wee
founded; endeavours were made to improve the
1evenue system and to develop the resources of the

comatry, (and the revenue gradually incrensed four-
fold); attempts to improve the ports of Veriral and
Bherhi were made, and frade was very much en
coutaged; trunk roads were constiucted; gieat 10+
forms in the judicial system were naugurated; a cod?
of Jaws was framed, and conrts of justice were ¢
iablished; the department of Public-worky was
started; 1 library, a hospital and dispensaries were
founded ; disputed boundnry-quos!ions Letween the
Junigadha and the adjoining native states of Dars 13,

vizi—
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Condnl, Porbandu, &e, weie gettled, the long.
standmg and 1mportant eases of the vassnl estate of
Mangiol and the Mowvi Jortalln tubute wors bl
fought wnd won and a sursay for constructing = il
waywismade Inshort, hesowed theseeds of almost
allthe impiovements by which the State hius bene fited
Bat in companson with what he seemed eapable of
effecting with lus mental powers, moral fores, nd
elevation of chainetes, he mny Dbe smd to have
accomphished Jess than might haso been espocted
This was owng ta many unfavowmable errenmstances,
which disturbed the humony w the State, that
was egsenbinl m oider to cury ont s good
ntentions  He folt this very much, for whilo tho
Ind the desie to Qo grent tlungs, lie hnd at the
exme time the ceitam knowledge that he conld do
only a part of what was necsssry for the well-being of
ihe State
The best and the bravest of men hwe maments
of doubt ~nd weskness, wmd Gohulag had them,
but he 1ecovered from pesng depression by 2ecmr
ing to sach teachmgs of the Vedintn 3, tht the
uruverse 13 wisely ordered hy the Loid (Is'vas o), that
@rery man (fiva) 15 a part of st, and must conforns to
thet order (fregfis) whaeh he cannot chango, that

W to gay mnce he could not altes what 18 without

s within, and
best of lus
ot desire the
frats  that he should
he says and he does
body and teay e the 18t to hig
Thos sentiment, finds expreswion glsa

tum she should 1esolve to alter what ¥
that man should Ao g duty to the
power, and when 1t 1g done, he should n
reward 1t may bring nor ity
dedieate 0 God gye
with the mind op
Providance
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‘bute nothing to reason, nothing to the greatness and strength
f)f the. sotl ............ they may issue in grief and they may
issue in joy; they are not, therefore, any thing really good;
f‘“ly Virtue is profitable; to want or to lose external possess-
ions affects not the happiness of the virtuous. (1)

“ Goodrcounsel is the best service one can do to mankind.

“ M:?,n should be estimated according to what he ¢sand not
according to what he Aas,

“The great blessings of mankind are within us, and within
our reach; but we shut our eyes, and, like people in the dark,
}Ze fall foul of the very thing we search for without finding
it

“No man is happy but he that needs no other happiness
than what he has within himself, no man is great oxr power-
fuI that is not master of himself, The greatest felicity of all
33, not to stand in need of any

“He is only great who is not elevated or dejected with
good or ill fortune, but content with his lot, whatever it be,
and performs the business of his life, like nature, without
tumault or noise.

“ He that would be truly happy must think his own lot
best, and so live with men, as if considering that God sees
him, and so speak to God as if man heard him.

“Those ave the only certain and profitable delights which
arise from the conscience of & well-acted life.

“There is not in the scalo of nature n more inseparable
conncetion of cause and effect than in the caso of virtue and
happiness

« Whoever obscrves the woild, and the onder of it, will find
all tho motions in it to be enly vicissitude of falling and
rising: nothing extinguished, and even those things which
scen to us to perish, are in truth but changed.

« Hope the best and provide for the worst,

(1) Zeno, tho Stoic,
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* One sovereign remedy against all misfortunes is constancy
of mind. Nothing can be above him that is above fortune.

“It s the mind that makes us rich and happy, in what
condition so-ever we ave.

“There is nothing ill that is well taken.

“An injury cannot be received without being done; but it
may be done and not received.

“That man only is happy that draws good out of evil.

“ Noble examples stir us up to noble actions, and the very
history of large and public souls inspires a man with generous
thoughts. ... Those are the best instructors that teach in
their lives.

“True friends are the whole world {o one another.

“ Every one can secure his own happiness, if he learns to
seek it, not in external circumstances, but in himself,

« Expect nothing and be prepared for all things.” (1)

« A wise man is always content with that which happens;
for he thinks that what God chooses is better than what
he chooses.

* If a man i3 unhappy, this must be his own fault, for God
made all men to be happy. -

“Seek mnot that things should happen as you vwish, but
wish the things which Lappen to be as they are, and you will
have a tranquil flow of life.

«The soul is a much better thing than all the others which
you possess. Can you then show me in what way you-so'
wise a man-have taken eare of it ?

« Content t-happi ists not in great wwealth,
but in few wants

“ You will do the greatest service to the State if you shall
1aise, not the roofs of the houses, but the souls of the citizens:
for it is better that great souls should dwell in snall housesy
yather than for mean slaves to lurk in great houses

(1) The Morals of Seneca.
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Think of God oftener than you bieathe. Let the dis
couzse of God be renewed daily more sutely than yow food

Remembe: that you are an actor of just such « part as 1
assigned you by the Poet of the play, of a shoit pait 1f the
put be short of a long part 1f 1t be long  Should He wish
you to act the part of a beggar take care to act 1f naturally
and nobly, and the same 1f 2t be the pait of a lame man o1
aauler o1 a private man, for thes 15 jowmr power to act
well the part assigmed to you, but to choose that part 15 the
function of another

Set before you the examples of the greit and good

Do what 1s nght quite nrespective of what people wall
sy or thmk

We all have been 1n some spectal manner boin of God
and God 1s the father of gods and men (and therefore we

. must not have) any ygmoble any humble thoughts about
u (1)

Do not act as if thou wert gomg to Ine ten thousand
vears. Death hangs over thee. While thou hivest while 1t
18 1n thy power be good. (IV-17)

A (good) man like & bee when 1t has made the honej
when he has done a good act does not call out for others to
come and see but he goes on to another act as a yine goeson
to produce agan the grapes in season. (V 6)

Such as are thy hahitual thoughts such also will be the
chaiacter of thy mmnd for the soul 1s dyed by the thoughts.
(V 16)

Let the pawct of thy soul which leads and governs be
undisturbed by the moivements in the flesh whether of
pleasme o1 of pam, (V7 25§

(Man) consista of s hitle Lody and a soul.  Now to tlus
Little body all things are wmdifferent for 1t 13 not able to per
cenve differences. But fo the understanding those things
only are ndiffuent winch are not the works of its own

actinty (VI 32)
(1) Epictetus
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«Whatever any one does or says, Imust be good, justA as
if the gold, or the emerald, or purple wers always saying
this, whatever any one does or says T must bo emerald and
keep my colour, (VIL 15).

«Nature which governs the whole will soon chango alf
things which thou seest, snd out of their substanco will
mske other things, and again other things from the substance
of them in order that the world may be ever new. (VIL 25).

« Think not so much of what thou hast not, as of what
thou hast. but of the things which thou hast select the best
and then reflect how eagerly they would have been sought, if
thou hadst them not.  (VIL. 27).

“Look within. Within is the fountain of good, and it will
ever bubble up, if thou wilt ever dig, (VII 59).

« Tt is not men’s gets which disturb us, for those acts have
their foundation in men’s roling prineiples, but it is our own
opinions which disturb us. (XL 18).

“T have often wondered how it is that every man loves
himsel{ more than oll the rest of men, but yot sets less value
on his own opinion of himself than on the opinions of others
e (X1 4)

“X have not seen my own soul and yet I honour it. Thus
then with respect to the gods, from what I constantly ex-
perience of their power, from this I comprehend that they
exist and I venerate them.” (XII, 28) (1)

Inspired as he was by such thoughts as the above,
Gokulaji’s rule of conduct was mostly similar in
spirit to a concentrated admonition of Goethe, ‘whe
combines the higher and lower wisdom and has skill
to put moral truths in forms of words that fix them-
selves with stings in the reader’s mind.?

“Wouldst fashion for thyself o scemly Lfe2- 7
Then fret not over what is past and gone;

{1) The Thoughts of the Emperor Mareus Aurcelius Anto-
vinus, (Prof, G, Long.)
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And spite of all thon mayst have lost behind,
Yet act as if thy life has just begun,

What cach day wills, enough for thee to know;
What each day wills, the day itself will tell,
Do thine own task, and be there with content,
What others do, that shalt thou fairly judge,
Be sure that thou no brother-mortal hate,

Then all besides leave to the Master-Power.” (1)

Whatever character Gokulajibhii established as a
minister, his memory will be cherished most
as a good man and a philosopher.

In his case the notion~Just as we think, so we
became——was not less true than that in the saying,—
As we sow,s0 we reap. It is well observed that every
man is worth just so much as the things are worth
about which he busies himself. In short, his condunet
was governed by high thinking and plain living.
His life, it is hoped, will inspirte many with a
consciousness of the noble work they may do for
God and their fellow-men by thinking lofty

thoughts and doing generous deeds.
Golkulaji held that political and social progress
depended upon intellectual progress. We must, he
sed to say, therefore, first endeavour fo incrense
knowledge among our people by spreading education
and educmg thereby from their own minds their own
natural treasures by stimulating their refloctive
cmpacxties and trust to it and not to dictation in our
campaign against popular beliefs and prejudices for
the improvement and the progress of our country
We must remember that compulsion i§ not comvic-

tion. In all progress the process of Nature is the

(1) Goethe.
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fittest and most effective. This process is to maintain
uninterruptedly and in continucus action a portion of
the nseful old that is already established and has
been tried, reject a portion of what has grown too
- old and corrupted, and in its stead oreate and
establish a portion that is new and useful but not
what only exists in specnlation,

Let the Yight of knowledge destroy darkness
and our people will see for themselves all things in
their true colours, and the desired progress all ronnd
will follow, Though Gokulaji held to the best that
is in ideas of old institutions and old ways of
thinking under which, he believed, could well flourish
all virtues such as manliness and reverence, strength
and tenderness, love of truth and pity for man, &e.,
he was on the side of improvement and progress. He
would advise the reformer not to talk of his ancestors
with contempt, but to judge them as he would have
his descendants judge of himself,

Some questions of social reform had already begun
to be raised in his time. Gokulaji’s opinion about
the reform question seemed to be that hasty reforms
were always attended with certain evils and promised
but an uncertain good, ‘especially those that are
recommended by the young, the thoughtless, the
busy, or the interested” His advice, therefore, to
the wise reformer wassimilar in substance to Burke’s
maxim that ‘men might employ their sagacity in
discovering the latent wisdom which underlies
general prejudices, and old institutions, instead of
exploding thom’; and bonestly endeavour to harmo-
nise and 1econcilc old and new forces and ideas ‘thag
make man’s destiny easier to him...through revey-
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ence for the past, for duty, for institutions? We
must be very discriminate and cautious in our zeal
for reform. All the spirit of reform should be
tempered with circumspection of surrounding circum-
stances and connections, lest youth-corrupting and
manners-moral-and-religion-undermining  sham  re-
forms might fasten upon the very vitals of our noble
national existence, and end in a mere change of
tyrants; and we and our posterity may have to
bewail that ‘the age of our fathers, worse than that
of our grandsires, has produced ug who are yet
baser, and who are doomed to give birth to a still
more degraded off:spring.’

Golkulajibhdi admired many British institutions,
but he used to observe that he was surprised by
inconsistencies in some of them, and instanced
as ome in point, that—The British Goverriment
require any intending candidate to be examined
and fonnd competent before he is sent to teach even
the rudiments of knowledge to boys in villages, but
when they have to send their representatives to the
Courts of Native States, where it is essential that
they should be most competent, in order to set a
good example to, inspire confidence in, and ietain
gcod relations with, Native Princes, no test of
any kind is provided.’ Political Officers are con-
necting links between the British Government and
Native States, or rather, bridges over which the
good in the one is to be carried to the other, and
vice verse ; and it is through them that mutual re-
lations are drawn closer, to the benefit of all concetn-
ed. They, therefore, should be selected from among
the best in the Services.
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They are expected to be held up as models to the
officers and others in the Native States, to contri-
bute to raise the character of public men, so as to
form good statesmen, and to develop in themselves,
as well as in those who come in contact with them
the high principles of good government.

It is implied in their very nationality that they
are imbued with principles such as:—“The king is
the representative of the people; so are the Lords;
so are the judges; they are all trustees for the
people as well as the Commons, because no power is
given for the sole sake of the holder; and although
government certainly is an institution of divine
authority, yet its forms, and the persons who
administer it, all originate from the people.” “Their
representatives arve a control for the people and not

upon the people,”

If the Dritish representatives who are styled and
meant by the Government to be friends and advisers
to the Native States, are desirous of truly accomplish-
ing the noble mission of their nation to elevate
Natives upto themselves and prove that,—the

British Empire is the greatest instrument for good
the world has ever seen,” they should endeavour to
inspire Princes and their subjects with some such idea
of good government as above quoted. If this part
is conscientiously performed, the Native States will
not only be a xeal support to the British Empie,
but will also produce statesmen who, while governed
by the principle that ‘ilhe end of government is to
produce the greatest happiness to mankind? will
consider it their duty :—
4“ To keep the golden mean, their golden 1ule,
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The end to prize, to learn in Nature’s School;
To serve their country, their whole life to spend,
The world’s good, not their own, their being’s end.”
H. E. The Viceroy, Lord Lytton, conferred
npon Gokulnjibhai on the 1st of January 1877, in
recognition of his loyal conduct and services, the
title of Rfio Babidur as a personal distinetion,
Gokulaji died on the 28th of November 1878, in
office, and in the full enjoyment of public respect and
royal regard, or, to speak in the Vedintic language,
he, having done his task, became, through the true
Self-knowledge, free from the three frames—causal,
subtile, and gross, that disguise the Self—and then,
his Self, absorbed into the Highest Self, becamo all-
happiness, just as the space, enclosed by a pot, be-
comes one with the infinite space and free, on that
pot being broken. It is distinetly pronounced iu the
Veda, that * One knowing Brahman, becomes Brah-
man,” because ¢ to know is to be,’ according to the
Vedéinta.
Giokulajibbii was a self-helped, a self-educated, und
a self-made man, in the true scnse of the woids. He
as resolved to excel, and he did excel in his grent
and single aim, which was, to unfold his spiritual
faculties by study and contemplation, and to 1ctiun
to the Highest Self.
Tt is said that the threo strings—Hanala, Kanti
and Kirti, 1. e., fortune, female, and fame, have chain-
ed the whole world, Not to be so drawn and
enslaved by any of theso as to do any wrong, is the
proper test of a truly good man, Inw or]dl) affairs,
Qokulajibhiii had many oceasions to be tried by the
test, but was proved genuine, Ilusory temptatious
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of the world passed over him harmless. It is true
that rank, wealth, influence and other worldly pos-
sessions are ugeful as means for the sake of doing
good, and so far they are desired by good men, who,
however, always regard them as the means only,
and never as the end. Gokulajibhii was content
with what he had honestly acquired. He never de-
sired to seem to be other than what he was in matters
of wealth, influence and knowledge. Heused to live
within his means. His habits were simple. He
devoted the best portion of his time to the study of
philosophy which is justly styled ‘the pursuit of
absolute truth, or of the absolute real, that is, of the
true and real as they exist for all intelligence; and
this pursuit is conducted under the direction of the
universal faculty in man, or, in other words, is con-
ducted under the direction of necessary thinking.’ (1)
This raised him into the region of universal or unin-
dividual thinking. He ranked the intellectual
pleasure highest, and in it he felt the greatest satis-
faction. He set his affection on Brahman, Which
in each case reslly exists, and was able to apprehend
the eternal and immutable Highest Self. ‘Just as
one thinks so he becomes,’” was truly applicable here.
There was no parade, no affectation, about him. He
worked quietly, and never coveted publicity, True
character, however, seldom remains in the dark,
The fame of his good qualities had travelled very
far, and was noticed in Blackwood’s Edinburgh
Magazine for August 1876. A celebrated English
gentleman says therein:—

“The Divan of Junigadh, when I visited K4thij.

(1) Ferrier's Lecture on Greek Philosophy,
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vid, was also an exceedingly cowteous, dignified and
intelligent gentleman, This was Azam Gokulaji
Sampattiram, At this time bhe was absent at
Rijeote...but I met him there and had before made
very friendly acquaintance with him, His disposi-
tion was very kind and pleasing, his knowledge
gieat, his piety unaflected; and in the comse of much
intercourse with him relating to business affairs, in
which there was some temptation to depart from
strict 1ectitude, I never saw in him the least shadow
of guile, or anything which would be deemed un-
woirthy of the highest class of English gentlemen.
Even those, who found most fault with the State of
Junigadh, had nothing to say against his personal
character.” In truth, he required only to be person-
ally known, to be admired. As a specimen of how
he was estimated by the Natives, the following letter
fiom Mr. Harid&sa Vihiridisa, the sole Administia-
tor at Wadhavin, who is well-known for being not
given to overpraise is transcribed :— -

“My Dear Manasukharam,

I am very much grieved to learn the sad news of
the demise of our accomplished, and so widely res-
pected friend and well-wisher, Rdo Bab4dur Gokulaji-
bhii, I have always admired, as you are aware, his
many good qualities, of which truthfulness, firm dis-
position, straightforwardness, integrity, singleness of
purpose, and religious turn of mind, were most con-
spicuous. He was a noble, able, shrewd, and in-
telligent statesman. He was not only respected
but revered by all who knew him personally, or by
his well-known, unstained reputation, as a really
great and representative man. He possessed a very
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good knowledge of our Hindu philosoéhy and reli-
gion, which drew a still greater reverence for him
from the people. As a mortal being, he had of
course some failings, but they were so few and small,
and his virtues so many and great, that the former
remained almost always eclipsed by the latter.

What & loss has KathidwAd suffered in his death !
His absence will be keenly felt for a long time by
the prominent members of our political circle, of
which he was the prop, The States of Kathidwad
in general will miss in him an able, truthful, and
fearless advocate of their commen interests, The
loss to Junfigadh, of which he was Divin for several
years, can be better imagined than described.

* * * * #*

T well remember that some leading members in
the administration of a big rival State in Kithidvid
were ab one time underestimating, nay denouncing,
the abilities and good qualities of this great man,
more out of envy than anything else, but occasions
brought them very often in closer contact with him,
which converted their sneers and condemnation into
love and admiration for him.

T wish I could have written thisletter to hisson,
if he had fortunately left one after him, but in the
abseunce of one, I am sure T hit the next proper mark
in addressing this to you, inasmuch as the deceased
entertained most affectionate regaids for you.

May God give him eternal repose is my sincere
prayer to Him,

Hoping you are well,
Iam,
Ever yours,
Haroa’s Vina’zma’s.”
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Mr. H, A. Wadia, Barrister-at-Taw, wiites as
follows:—* T knew Rio Bahadur Gokulajibhai from
1878 till his death, I knew him intimately because
in some important cases, notably the Mangrol Juris-
diction case, we had occasion to meet very frequent-
Iy. What struck me most was his absolute fidelity
to Junigadh’s interests. I have never seen a more
zealous and capable Dewan. Although of the old
school he was as far from corruption personally
ag the, most incorruptible of the new school of
Harbharees. If he was mistaken or misled, harsh
or exacting, it was owing to excessive zeal for the
interests of his state. It is worthy of note how he
—a thorough Hindu—1was a most devoted and faith-
ful servant to Mahommedan rulers. His personal
virtues were many and they had their sonrce in the
purest tenets of his ieligion. He did not know
English but he was a scholar nevertheless. He may
not have studied politics but he was still a states-
man. He knew Persian well and I am sure it was
this knowledge which helped him to search through
the Persian recoids of the State to collect a mass of
ancient original evidence which saved Junfgadh
from the perilous attempt to wrest Mangrol from its
jurisdiction. We all know now how clever and un-
scrupulous the fabrications wete on which that
attempt was based. I must not fail to mention an-
other characteristic of the deceased. This washis
sterling independence. [t was due to his disinterest-
edness. He was not afraid to tell the truth, when
the occasion requited, whether to the Darbar or to
the Political Agent or even to the Governor. As he
was one of the best, s0 also was he one. of the last,
alagj—of the Great Karbharees.”
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Gokulajibha’s life inculeates many useful and
eloquent lessons of virtue, and will enduringly exey-
cise o wholesome influence on many. He was kind-
hearted and prudent, anxious to attend to thoseé
matters which might make him better, and to bring
them to Iigh\t for the benefit of others. Besides
the noble qualities of his intellect there was in
his nature a lofty integrity and truth, together with
2 high earnestness on behalf of what was right and
good. He possessed n genial Stoicisa—an estimable
faculty of taking the good and leaving the bad
alone. He had the sincerity of motive and earnest-
ness of conviction which are the characteristics of
great men, and the change his personal influence
wrought in intelligent ahd good minds that came in
contact with him was grave and noble. He illustrat-
ed in his life the true principle conveyed in the

. Vedinta. He successfully performed the duty of
wgtasaorad the Religion of Works, and rose to
wvg3a the highest position in the province of Suri-
shtra, and used in his best moment to emjoy,
though in Grikasthdsrama, even the result of
frgfaowmonait the Religion of Retirement and.
Reflection ( characterised by Knowledge ), by the
attainment of fnstwzr the Supreme Bliss, or the
liberation of soul through perfection. His youth
agrEmisa was devoted to the toil of acquiring eduea-
tion and qualifications, so that his manhood ggEa™™
might be consecrated to the duty of a house-holder
and to the 1ealization of the teachings of the VedAnta
Philosophy. He was an honour to humanity, May
his good character mould many after him! ¥t will
awaken many to try to distil ont their Self or Soul
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of goodness surrounded by evils, It will ennoble
them, and lift them up to a higher region of ob-
Jeets and aims than that in which they, unaided,
habitually dwell. Tt will induce them to call forth
the best treasure—overybody’ Self-—lying hidden in
them, but whose existence was not before suspected;
and it will thus light a bright flame in those who
«cherish high aims, like faculties, and vigorous and
«arnest effort,

The present writer cannot more fitly close this
sketch than by quoting the Poet Laureate’s following
lines of prayer to God :—

“Forgive my grief for one removed,
Thy creature, whom I found so fair,
I trust he lives in thee, snd there

1 find him worthier to be loved.”

P. 8. The fust edition of this sketch was published
in 1881. After a few years, Sujna Gokulaji Zili's
friends and admirers raised a fund to perpetuate his
memory, Government Promissory notes of the value

* of Rs. 15,000 ( fiftcen thousand ) bearing interest at
4 percent were handed over, in 1888, to the
Bombay University, with the request to keep the
amount intact and award annually a prize out of the
yearly interest called “The Sujna Gokulaji Zila
VedAnta Prize,” to the M. A. of that year who may
be reported by the examiners as most proficient in the
Vedanta of the Sankarfchirya system of Philosophy;
failing this 2 prize to one who should write the

_best essay in English on the Vedinta as expounded
by the S'ankara school; failing either of the above
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alternatives, the prize be awarded to the best
tranglator or editor of any work selected on the saicd
subject.

A brief sketch of & very few of the most promi-
nent doctrines of the all-embracing Vedinta (Pan-
theism, Theosophy, the highest knowledge of God
within the reach of the human mind) will not be
considered as out of place in connection with a
sketch of one who identified himself with the Ved~
anta. I6is given in the following pages.



THE

VEDANTA PIILOSOPITY,



THE VEDANTA PHILOSOP

{'The Tmportance and Excellence of the Philosophy. )

« How charming is divine Philosophy !
Not harsh and crabbed, as dull fools suppose,
Dut musicol as iv Apollo’s lule,
And a perpetunl feast of neetar'd sweets,
Where no erude surfeit reigns”
Mirtoy, Comus, 476,
“The day on which roan first reflected was the birth-dsy
of philosophy. Philosophy is nothing else than reflection in
o vast form, reflection accompanied by all the retinue of pro.
cesses belonging to it, reflection elevated to the rank and
authority of a method. TPhilosophy is little else than a
method, there is perhaps no truth which belongs exelusively
to if, but all truths belong to it for this very reason, thab it
alone ¢an acconnt for them, subject them to the test of
examinstion and analysis, and convert them into ideas..
Philosophy is the complete development of thought.......
But philosophy, like religion, art, the State, industry, and the
seiences, ia not less a speeial and real want of the understand.
ing, o necessary vesult, not of the penius of sueh or such s
mav, but of the genius iteelf of humarity..........Phlosophy
19 then the hght of all lights, the authority of all authorities
eI fact, philosophy is the understanding and the ex-
planation of all things.......

“When wo read with attention the poetical and philosophi.
esl monuments.... of India,... we discover there so many
truths, and truths so profound, and which make such a con-
txast with the meanness of the results at which the European

genius has sometimes stopped, that we are constrained to
hend thesknee before that of the Fast, and to see in thig
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cradic of the human 1ace the natne land of the hrghest
philosophy 1

The Vedintn, which 1s poet1y, 1eligion, and philo
sophy all m one, and which 15 sometimes called
Pantheism, Theosophy, Psychology, Metaphysies, and
15 the knowledge of the mnfinibe Wisdom and the un
changimg and eternal Righteousness, proclaims to all
wges and countiies the vast treasures of most vitally
essential and sublime truths and thoughts, whieh, af
1ghtly understood, lead to the highest goal—the
Summum Bonum—ihe supreme good

The VedAnta 18 judged to be the highest and best
philosophy and metaphysics, not only by the thinkers
of India, who aie called a ‘Nation of plnlosophers’,
but also by those competent philosophers of Europe
and Amernica, who haye studied 1t

The great Geiman philosopher, Schopenhauer,
proclaims — From every sentence (of the Upam
shads or VedAnta) deep, origmnal, and sublime
thoughts anse, and the whole s pervaded by a high
and holy and earnest spint - In the whole world
there 1s no study so beneficial and so elevating as
that of the Upamshads (the Vedanta) (They) are
products of the highest wisdom It 1s destined
sooner ot later to become the faith of the people

1 The Hstory of Modern Phlosopl ; by M Victor Cousin —
the greatest among the histor ans of philosopl ¥ 1n Trance about
whoso work 16 13 observed that— Wloever wishes to make
1 mself acquanted wath Eclecticism  which 1s fast becoming the

p! ilosophy of the N, h Century will do well t&
study this production of its founder and ablest teacher "—Vol
T opp 22 23 24 o5 32
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Dr. Max Miller says:— “If these words of
Schopenhauer’s required any endorsement, I should
willingly give it as the result of my own experience
during a long life devoted to the -study of many
philosophies and many religions.”?

Mr. G, ¥ Lewis, in his Biographical History of
Philosophy says:— “In some way or other, Pantheism
seems to result from every Philosophy of Religion,
if the consequences be rigorously carried out: but
Germany, ahove 21l Buaropean countries, has, both in
fecling and speculation, the most constantly 1epro-
duced it. Her poets, her artists, her musicians, and
her thinkers, have been more or less pantheisis.... Tt
may be recognized in the clear Gothe no less than
in the mystical Novalis.” p. 602.

Dr. Paul Deussen, a German professor of philo-
sophy, observes in his work ZThe Flements of
Metaphysics:—

“The VedAnta is, now as in the ancient time,
living in the mind and heart of every thoughtful
Hindu.........This fact may be for poor India in so
many misfortunes n great consolation; for the eternal
intorests are higher than the temporary; and the
system of the Vedinta, as founded on the Upani-
shads and Vedinta-sttras’ and accomplished by
Cankary’s commentaries on them,—equal in rank to
Plato and Kant-is one of the most valuable products
of the genius of mankind in its search for the eternal
truth-as I propose to show now by & short sketc].m of
Gankara’s Advaita and comparison of its prineipal

. 1. Three Lectures on the Veddnla Fhilossply DLy Dr. Max
Muller, p. 8.
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Bliss, a complete cessation of (@) Samsira or
transmigratory life as well as its cause (afaar the
Nescience). This accrues from that religion which
consists in a steady devotion to the knowledge of
the (wrieAs) Sell.......The (ggfaweurad) Religion
of Works which isa means of attaining worldly
prospetity is also enjoined on all.........Though it is
2 means of attaining to the condition of the Devas
and the like, still when (lisinterestedly) practised in
complete devotion to the Lord, without regard tothe
(immediate) results (or rewards,) it conduces to
purity of the mind, The man whose mind is pure is
competent to tread the path of knowledge, and to
him comes (g7) Knowledge; and thus (indirectly)
the Religion of Works forms also a means to (-
$tre) salvation (or the supreme Dliss.).s....The Gitd

Sfastra specially expounds this two-fold Religion,

whose aim is the Supreme Bliss. It also expounds

the nature of the Supreme Being and Reality known

as the Para-Brahman which forms the subject of the

discourse....A knowledge of its teaching loads to the

realization of all human aspirations (@REgEaTs).”

A great preparation is necessary for the attain-
ment of this (qwgﬂtm‘r) Summum DBonum, viz,, the
Tulfilinent of the duties incumbent on a house-holder
—a good citizen; the subduing of his passions; the
development of a wide, large, penetrating, pure,
and lofty intellect; all cnergies to Lo concentrated on
the aceumulation of true knowledge, &c.

Among the noble personages who, asking them.
selves ‘What shall it profit a man, if’ he shall gain
ihe whele world and lose his own sc‘ul g', have accom-
plished the highest purposo of their life, Cankarn js
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regarded as a paragon.  He serves ag an ideal and a
model for mankind inasmuch as he nobly enshrines
and reflects the goodness, the greatness, the glory,
the beauty of Glad, the highest Self.
“Through such Souls alone
God, stooping, shows sufficient of Hig light
»  For us in the dark to rise by.”
BrowxING.

Gankara is one of the most revered names in
the world’s Pantheon, who gave 2 new impulse to
the human mind, and lefs, as an inheritance to man-
Lind, the grand example of a noble and heroic life
devoted to Trath and Knowledge. His exalted
virtues were luminous, and surrounded with the
halo of imperishable glory.

Gankara’s sublime writings are full of suggestive
thoughts and wisdom. As we read them again from
time to time they geem cvery time like new books:
50 little do we perceive at first all that is pesuppos-
ed in them—the accumulated mould of thought and
truth,

Gankara’s exposition of the teaching of the
Upanishads or the Vedanta philosophy, as given in
his universally admired and admittedly best
commentary on the Vedinta Stitras, contains the
inexhaustible germs of latent wealth. Every time
his pages are turned they throw forth new seeds
of knowledge or wisdom, new® scintillations of
thought, so teeming is the fertility, so impressive the
fulness of his genius. All philosophy has been fore-
shadowed by his divine and prophetic intelligence.
It is briefly summariged as follows:—
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“Whatever is, is in reality one; there truly exists
only one universal being called Brahman or Par-
mmfitman, the highest Self. This being is of anab-
solutely homogeneous nature; it is pure “Being,” or,
which comes to the same, pure intelligence or thought
(Chaitanya, Jnina). Intelligence or thought is not
1o be predicated of Brahman as its attribute. (mgm),
but constitutes its substance (w), Brahman is not
4 thinking being, but thought itself, It is absolute-
Iy destitute of qualities (ffor); whatever qualities
.or attributes are conceivable, can only be denied of
dt.—But, if nothing exists but one absolutely simple
being, whence the appearance of the world by which
we see ourselves surrounded, and in which we our-
selves exist as individual beingsf—Brahman, the
answer runs, is associated with a certain power called
« |, sﬂ%r:n) Maya or Avidyd to which the
appearance of this entire world is due. This power
cannot be called “being” (Sat), for being is only
Drahman; nor can it be calfed ‘non-being” (asat), in
the strict sense, for it at any rate produces the ap-
pearance of this world. It is, in fact, a (mzatieam)
principle of illusion; the undefinnble cause owing to

which there scems to exist a material world compre-
hending distinct individual existences...... MMayad thus
constitutes the (gargrm) Upddina, the material cause
of the world; or......we may say that the material
cause of the world is Brahman in so far as it
(afemm) is associated with Jdys (or Saltp). In this
Intter quality Brahman is more properly called
Is'vara, the Lord.

« 3Idyd, under the guidance of the Lord, modifies
itself by n progressive ovolution into all the individ-
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ual existences (¥g,—Bheda), distinguished by special
(=w&q) names and forms, of which the world
consists; from it there spring in due succession the
different material elements and the whole bodily
apparatus belonging to sentient beings, In all those
apparently individual forms of oxistence the one
indivisible Brahman is present, but, owing to the
particular adjuncts (Iqrfly) into which Miyd has
specialized itself, it appears to be broken up—it is
broken up, as it were—into a multiplicity of intellec-
tual or sentient principles, the so called .Jivas
(individual or personal souls). Whatis real in each
Jiva is only the universal Brahman iiself; the whole
aggregate of individualising bodily organs and men-
tal functions, which in our ordinary experience
separate and distinguish one Jiva from another, is
the offspring of Mdyz and as such unreal,
¢ The phenomenal world or world of ordinary ex-
perience ( Vyavahdre) thus consists of a number of
individual souls engaged in specific cognitions, voli-
tions, and so on, and of the external material
objects with which those cognitions and volitions
are concerned. Neither the specific cognitions nor
their objects are real in the true sense of the word,
for both are altogether due to Méyd.........
«Thenon-enlightened soul is unable tolook through
and beyond Maya, which, like a veil, hides from it
its true nature. Instead of recognising itself to be
Brahman, it blindly identifies itself with its adjuncts
( Upadhi), the fictitious offspring of May2, and thus
looks for its true Self in the body, the sense-organs,
and the internal organ ( Manas), i, ¢ the organ of
specific cognition. The goul, which in1eality is pure
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“Whatever is, is in reality one; there truly exists
«only one universal being calied Brahman or Par-
mitman, the highest Self. 'Chis being is of anab-
solutely homogeneous nature; it is pure “Being,” or,
which comes to the same, pure intelligence or thought
{Chaitanya, Jnina)., Tntelligence or thought is not
4o be predicated of Brahman as its atiribute. (u),
but constitutes its substance (Eemq), Brabman is not
a thinking being, but thought itself. It is absolute-
1y destitute of qualities (fmjm); whatever qualities
ot attributes are conceivable, can only be denied of
it.—DBut, if nothing exists but one absolutely simple
being, whence the appearance of the world by which
we see ourselves surrounded, and in which we our-
selves exist as individual beings?—DBrahman, the
answer runs, is associated with a certain power called
{uew, wfymr) Miyd or Avidyd to which the
appearance of this entire world is due. This power
cannot be called “being” (Sat), for being is only
Brahman; nor can it be called ‘non-being’ (@sat), in
the strict sense, for it at any rate produces the ap-
pearance of this world, It is, in fact, a (arzafEesamm),
yri?ciple of illusion; the undefinable cavy the G
;::‘;;"‘ntghf{'; seems to oxish 3 malexich texts whig:g:e'z

ng CHidture of the (Fmjer) highest Brahman
cﬂ“ﬁ%’cending all qualities, and tho fundamental
identity of tho individual goul with that highest
Brshman, Devout meditation on Brahman as sua-
gested Dy passages of the former kind does not
directly lead to final emancipation; the pious wor-
shipper passes on hig death into the world of the
lower Brahman only, where ho continues to exist as
a distinet individual soul—although in the enjoy-
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ual existences (g, —Bheda), distinguished by special
(aREa) names and forms, of which the world
consists; from it there spring in due succession the
different materisl elements and the whole bodily
apparatus belonging to sentient beings. In all those
apparently individual forms of existence the one
indivisible Brahman is present, but, owing to the
particular adjuncts (Iuf¥) into which Mayd has
specialized itself, it appears to be broken up—it is
broken up, as it were—into a multiplicity of intellec-
tual or sentient principles, the so called Jivas
(individual or personal souls). Whatis real in each
Jive is only the universal Brahman itself; the whole
aggregate of individualising bodily organs and men-
tal functions, which in our ordinary experience
separate and distinguish one Jive from another, is
the offspring of May4 and as such unreal.

“ The phenomenal world or world of ordinary ex-

perience ( Vyavahdre) thus consists of a number of
individual souls engaged in speeific cognitions, voli-
tions, and so on, and of the external material
shiects with which those cognitions and velitions
the root andwl, Noeither the specific cognitions nor
thought.” Itis, nenida the drvasense of the word,
happiest momentg of the happiest and “ow,_
While general ideas are powerful, while abstrs.}m\.(_,h
are necessary, while mankind are apt to crave after”
peifection, and ideals have an acknowledged value,
so long the Vedinta philosophy is sure to continne.
All philosophie truth is the Vedanta rightly divined;

1. See The Sacred Books of the East V91, XXXIV. T7e

Veddnta Sdtra with Sankara’s Commentary. Transhated by Dr.
G, Thibaut, Introduction, p, Xx1v.
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and all good, philanthropic, philosophic truth-seckers
in their best moments are unconscious Vedintins,

Tt is, therefore, justly remarked that agenuine lik-
ing for the Vedints philosophy may be reckened
the touch-stone of a thinker’s capacity for under-
standing sublime philosophical thoughts,

Ahymn from Goethe’s Proeminm to Gotiund Welt
is quoted below in proof of the above remark. It
conveys ‘something of the burning faith which ani-
mated that extraordinary prophet of the séientific
creed’. It expresses’, Prof. Tyndal observes while
quoting ib in his Essays, ‘the religion to which
Science can ally itself.’

“To Him, who from cternity, self-stirred,

Himself hath made hy His creative word!

To Him, Supreme, wha causeth faith to be,

Trust, love, hope, power, and endless energy!

To Him, who, seck to vame Him as we will,

Unknown, within Himself abideth stil}

Strain ear and eye, till sight and sense be dim;

‘Thou'lt find but faint similitudes of Him:

Yea, and thy spirit in her flight of flame,

Still strives to gauge the symbol and the name.

Charmed and compelled, thou climb'st from height
to height,

And round thy path the world shines wondrous
bnght;

Time, space, and size, and distance cease to be,

And every step is fresh infinity.

“What were the God who sat outside to sean

The sphoxes that ‘neath His finger circling ran? '

God dwells within and moves the world and
moulds,

Himself and Nature in one form enfolds 5
Thus all that lives in Him, and breathes, and is,
Shall ne'er His puissance, ne'er His spirit miss.



61

The soul of man too 18 an nmiverse,

Whenee follows 1t that 1ace with rice concurs

In paming all 1t knows of good wd tiue

God—jca 1its own God, and with homage due,

Surrenders to Hos sway both enth and heaven,

Tears Him and loves whare plico for love 13
£ en

It may be obseived by students of philesophy
how most of the 1deas contained 1n the above noble
hymn Appronimate to the tianscendental doetrines
of the \ edinta, though they ate airived 2t from
different pomt of view, by a iepresentative wirter
and thinker of a school of the scientific cioed which
conceives phmlosophy o be ‘the knowledge of things
divine and humnn, the science of puneiples, the
sclence of sciences, the attamnment of tiuth by the
way of 1enson, or the systematisation of the concep-
tions furmshed by science’” It 13 hoped that
Vednta 1deas will gamn for the student i distinct-
ness by bemng presented as above under different
foims of expression, and that the so-ealled obsewr-
tie« and perplexities of some of the 1deas will be found
to eust nowheie but i the misapprehension of
unmitiated readers

We shall see as we proceed that the mun object
of the Gankaia Vedinta 15 the reconcihiation of reh
glon with philosophy and of philosophy tith relt
gron, It delights to furn all things to the glory of
God, for ‘Hewven nudes nothing fiom 1itg view’ It
sees 1n the glass of temporal things, the phenomenal
world, the 1mage of the Divine, jJust as we see 1n
the water the ;mage of the sun Tt maps out the
whole rgalm of Knowledge (5 ) m ordered beauty,
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and * justifies the ways of God to man.” Dr. Newman
gys that 9cal 1cligion is founded ona fave pereep-
Hion of the relation of the soul to God and of God to
the soul’. Thebeall and end all of true religion
iz gaid to be to re-unite the boud o 1elution between
the Divine and the Human, which was seveied
by Nescience prevailing in the woild, Lord Bacon?
obsevves that-—<In philosophy the contemplations of
man do either penetiate unto God, o1 arecheumferred
to nature, or arc 1eflected or xetverted upon himself”
The object matte: of philosophy may be cistingunish-
ed as God, o1 Nature, or Man. Tiue philosophy
secks to lring their multiplicity to something like
the unity unde:Iying them all, and to 1emedy all 1lis
arising from dufference,

Thus, in both, 1eligion and philosophy, the salient
points are what & well-known maxim of the Vedinta
declares, viz, (1), (374, (THWAD—the soul, the
umwverse, and Ged.

The Gankara Vedinta teaches the Lunowledge of
the highest degree of gencrality, complete unified
Lnowledge of the Highest Self, the Univeise, and
the Belf, and 1estores the 1elation of God and the

1 The Advancement of Learmung, Book IT V 2 See olen
Bacan’s Novum Org: Ad of Learnwng, BL, YII
Ch X (Bofins Plalbsophial Library )

« Phulosophy has three objects, v1z, God, nature, and man , as
also threa Linds of rays —for naturs stushes the human m\ﬂl’ecb
with & direct ray, God with a vefracted ray, from the 1mequality of
the medsum bebwast the Creator and the creatmies, and man, as
exhibited to hunselt, with a refracted ray, whence 1t 1 proye’l to

dinde philosophy 1nto the doctrine of the Deity, the doctruse of
nature, and the doctnne of man
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Self, and thus enables us to find heaven on eaxth by
discovering Qiva (f@-God) in Jiva~(frg-man)
and man in God; or in the words of the fourth
Gospel:—“As Thou, Father, art in me, and T in Thee,
that they also may be one in us (St Johy, xvn,
21). The glory which Thou gavest me, I have given
them; that they may be one, even as we arc one” (St.
John, xvir. 22), The Vedénta js principally occupied
with the thonght of the ascent of the human soul, Self,
Tt leaves it to material and scientific knowledge to
discover and make known the things, such as the
creation of the world, and similar topics—the otigin and
descent of species—protoplasm, sperms, germs, here-
dity, the influence of environment, ‘natwal selection
or the survival of thefittest in the univeisal struggle
for existence, ......to which we owe the extinction, pre-
servation, and distribution of organic forms on the
earth’ of which that knowledge thinks it has given
in the above method an explenation, though the
appearance hoth of the forms that conguer and
of those that perish still remains a sceret.

The province of the Vedinta philosophy is higher.
Tt purposes to reveal the Lord, the causc of the
woild, and the oneness of God, man, and the
universe.

Tt is evident to the thoughtful that all nature is
working its way onward and upward to full self by
the uplifting power—the Self—inberent in it. The
sull solf’is knowledge (&), which it reaches in man,
and through which alone it attains to salvation. To
Fnow higher we must be higher. The Vedinta raiscs

1. DBrahma Satra, T, 4-14.
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. ts appreciative disciples to a height from which the
social and political life seems dwindling away into
mere phantoms. They learn to giasp the inner soul
rather than external environment. They sec much
which is unscen to others, and find all that truth
concerning the Divine,—man’s Self and the High-
cst Self,—which has, in one form or other, fascinated
the enlightened of all times and countries,

On the Vedinta philosophy « vast literature, con-
taining thousands of volumes, has been created, and
much more still will continue to be created. A
study of thls literature permanently cnlarges the
.intellectual horizon of whoever approaches it.

The Leading Ideas of the Vedanta Philosophy.
Here only the quintessence of this system can be

touched upon. An ancient sage gives it in a couplet
as follows:—
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of the sublime Vedinta philosophy is constiucted,
viz, (1) Brahman (the highest Self), (2) Mayad
(universe—projecting—connecting link), and ( Méya-
produced) Jagat (the world), and (3) Jiva ( the
individual Self).

Modern philosophical inquiry has led to conclu-
sions identical not only in the sphit but with the
letter of the Vedinta Philosophy as will be seen
from the following passage:—

«Having thus reduced all the varieties of the ego
to an unconditional unity, viz., soul, and having also
reduced all the varieties of the non-ego to an uncon-
ditional unity, viz, the world, onr task would seem
completed; yet on looking deeper, we find that theso
two ideas presuppose a third—a unity still higher,
the source of both the woild and of the ego—viz.,
God.

“God (Brahman), the soul { Jiva), and the world
( Jagat )-n1c therefore the three ideas of reason, the
Jaws of its operation, the pure forms of its existence,
They are to it what space and time are to sensibility,
and what the categories are to undeistanding.”’

After1educing multiplicity to trinity, as above,
the Vedinta again reduces the trinity to unity. It
declares that there js in 1eality only one without a
second, Brahman. .

To this the conclusion of modern philosophers
bears a remaihable similarity, as will appear from
the following:—

1 Lewes Dwgraphal Ihistory of Phalosophy, Kant's Pycho-
dogy p 5OT.
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“Fichte said that the Non-IEgo was creaied by the
Ego. Schelling said that the two were equally real,
and that both were identified in the Absolute.”?

Brahman is All in All; whatever is, .is Brahman,
It appears thiough its association with MAyd, asit
were, all difference and plurality, such as the universe
and the souls, just as in the mirage the sun’s 1efracted
rays appear liko a Inke, &c. Or, as clouds hiding the
rays of the sun show themselves in vaiious colours
and forms by the light of the very sun, so the Maya-
clond biding Brahman fiom the common sight,
shows itself under innumerable names and various
forms of the world and souls. But behind her
appearances there is nothing but Brahman. Asby
knowing the source we know all that proceeds fiom
it, so by knowing Brahman and #dyd one is enabled
to know all that is necessmy to know about the
world and souls.
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certamn method of 1ts own 18 to be followed, just as
in science, which in each of 1ts branches, has 1ts own
method. To acquire & hnowledge of Chemstry one
must go to the laboratory, take different substances,
mix them up, compound them, experrment with
them, and a result 15 known

For the Ved mta knowledge one lins to do several

things e has to do good to the wotld by thought,
word, and action, and to punfy hs (st7g %<or) inteinal-
sense organ or mind, which then 15 to be illumined
by ligher knowledge, When 1ts poweis are con-
centrated, by true knowledge, or by meditation, mto
one focus, the true Light 1s biought forward With
this light he can see lns own divine Self wlich 1
Sat chat-Gnanda, Cxistence, Intelligence,and Beatitude,
ummottal and perfect, ind hus gross part of Maya dis
appears  The aim and end of science 1s o find a umb
~that One out of which all these manifold pheno
mena are being manufictured,—the One Real appea
ing 18 many The Vedants convincingly demonstra-
tes that One to be Biahman It teaches us how to
observe facts, and how, then, to generalise and draw
our conclusions
Brahman ( @&r1).

The Vedunta doctiine 15 divided mto thiee chief
parts (1) Theology, the doctiine of Biahman, God,
or of the phnlosoplical pumciple, (2) Kosmology, the
doctiine of May 4, Jagat, the umverse, (3) Psychology,
the doctrine of Jiva, the soul * This Trypuls, trinity,

1 8ee The Panchadass Clutra Dipa v1 17  Compare the
Christian Trimty —God the Father and the One Absolute, Jesus
Christ and the First Intell gence or Universal Mind and tle
Holy Spirst and the World Soul  ( Jules Simon, ;&)‘g )
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is tobo clearly understood in order to reduce it
eventually to the Absolute One, Bralmman, i. e to .
acquire o knowledge of the Unity, the essence and
fist principle of all.

Though it is impossible to adequately desciibe the
{rue nature (Tawq) of Biahman, sttempts have
been made to adumbrate It by innumerable words
and phrases, by the varieties of expiessions and
illustiations, by allegories and anecdotes, some of
which it is supposed are sme to remove the veil of
Nescience fiom our mind, and the effulgent glory of
Brabman is then cognized everywhere.

With a view to facilitate the apprehension of
Brahman, a popular maxim of *the bough and the
moon’ called ‘S'aLh2-Chand: a-Nydya'* is1esorted to
in the Vedinta. By means of this and many other
devices the extremely subtle and mcomprchensnble
Brahman is indicated.

In Gankara’s Bhdshye of the Chhindogya Upani-
shad (v, 12 )1t 15 observed that <when one who
wishes to show {o some one the thin ciescent of the
new moon on the second day, fist shows (the
hianch of ) the tice 1n the front of the moon, saying:
‘Just look here, thete is the moon; then he points

1 Nyfya s an a 1oference from a familiar 1nstance It 1s consy
dered fortunate, 1nd consequently 15 very usual in this country, to
see the new moon on the Znd day, when the crescent 1s very thin
One who has seen 1t first 13 asked to pont it out to others He
then makes them faco the West, then direct their attentron to a
tree and then to 1ts bough, near which she appears, though con
siderably distant from it Thus contytvance 18 used when the
position of an object, though at a very great distance, 1s fixed by
that of another object, to which 1t appears to be contiguous
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to another higher object, then still another, sueh as
the top of a hill, which may be nearer to the moon.’
Going on in this manner, he is enabled at last to
point oub the very distant and subtle crescent to the
other. In the same manner a good and competent
teacher guides his pupil, and by one or another
method indicates Brahman to him,

The Vedintz now contains the true knowledge of
Brahman, the one unknowable and unnamable God,
the Supmeme Being, the Absolute, the Gieatest, the
Beyond; and is chiefly occupied with the highest
conceptions possible of Him, or rather of Tt. It
makes It intelligible to all whose minds are happily
devcloped enough to understand It. The VedAnta
proves It to be () the One only, without a second
or the secondless. It shows It to be (@TgTgEaEa)
i.e. by natuie and essence, It is (1) Existence or Pure
Entity, (2) Knowledge or Pure Thought, and (3)/
Joy, Pure Felicity or Peifect Bliss, which three; °
however, are only one,—The existence-thonght-joy.
Therein It is demonsfrated to be (wearem) the
Highest Self, the Supreme Ego, the Perfect Self of
the Universe, and very much more; the Supremely
Divine Soul, Essence, or Spirit.

The Vedinta establishes that Tt is the Absolute
Reality underlying the phenomenal universe—
visible and invisible; that It is the Invisible behind
the visible ; that it permeates the Universe within
and without, abiding for ever in all, unchangeable ;
that It is the Infinite within the finite; that Tt i
the root through Méys, and the ultimate happy end
through knowledge, of all created things, and yet
independent of craation and above the act of cre-
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ation; and that It only i the subsiance, Universe
(gf) is merely a modality or shadow.

This position is beautifully illustiated by adopt-
ing the fargdars 1. e, the Doctrine of Manifestation.!

In this Vwerle (turning away, illusory emana-
tion) doctiine, there is ulways something on which
Vivarte is at work. And that something is Brahman.
According to the Vedinta the Universe (@fir) is
not creation but Emanation and Evolution, or1ather
Vivarta ({&ag ), that is to say, Brahman is not the
material cause but only the substratum, the illusory
material canse of the universe, which is superimposed
on It. Biabman, being unchangeable, remains al-
ways the same, but through Nescience we cannot see
It in Tts true nature, but mistake It for the universe,
just as one through darkness, mistakes a 10pe for
a snake, but the rope remains all the time what it is.
There would be no snake without the 10pe, and there
would be no univeise without Brahman; and yet
the 10pe does not become the snake, nor does
Brahman, the Univeise; they only appearso. Itisonly
the darkness which makes us see the snake super-
imposed on the rope, and frightens us and deter-
mines our actions. Analogously, it is only our sub-
jective Nescience (z\ﬁ{m) which makes us see the
phenomenal Universe which is super-imposed on

1. “The Doctrine of Mamfestation 1s exemwplified by the
appearance of the mirage i the refracted rays of the sun, er by
the reflection of the sunitself in the waters, to show that the
fundamental Substance remuns unchanged, though it scems to
wear - different aspect, which is unreal 1n itself, but evidences
a reality sustuning 1t *
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Brabman  But ll along, the rope and the snake
a5 well as Brahman and the Umveise s16 one

‘When the umverse 18 sard to be Brahman, 1t 15
me-mt that the 1eabty of the nmverce 15 not 1ts own,
but Bivhman’s, o1 mn the language of Ewmopewn
Memsts { who hold the doctrine of Absolute sdentr-
ty,) ‘mmnd and matter ue only phenomenal modifict
tions of the sune common substance’ ( Braliman )

Ths ( adong ) doctrme 15 propeily understood
only by the advanced Vedéintist, possessing deeper
knowledge which enables him to reconcile seeming
contradictions and explan parvdoxes

Thus the VedAntn tries to describe the mdeserih
able Brahman o1 Paramiiman, the Highest Self, by
lavishing mnumerable epithets—adopted and comed
—exhausting  the whole vocabuluy of human
speech, butiemams unsatisfied at finding that no
word could adequately express what It 15

The most ardent desie whieh the Vedintns felt
to adumbrate Dralunan’s greviness made them ty
positive, constiuchive, affiimabive, negative, mtetrog
ative and il soris of methods

1hey find, however, that 1t 15 impossible for the
finrte human imtellect to predicate anything worthy
’tﬁ Yo Tfioode, Yord wmbeva wlhiloutes s1e cone
lccwable can only be densed of It They, therefore,
try the method of Nety, Net,! not so, not so  This
negatives the cosmic plurahty fichhwously super-
mposed on Biibman, leaving It untouched, and
mmphes that different from cverything else there
exsts the * non negatived * Brahman

1 Seo Brodma Sive Adhyays IIT 22
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1hus they proceed by the method of negation
leading to abstiaction, and end 1n heeping silence
and ¢ becoming quito still,’ theicby itimating that It
being unshadowable 1n words could be 2pprehended,
likenecessuy truths, butcannot be adequately eapres
sed mn words, as It trinscends 2l sptech and thought
They observe —I'iom Brahman all speech with the
nmind tmns away unable to reach It ’ Ot as 2 great
theosophust expresses —¢ The one, fiom whichall pro
ceeds 1n which all exists,and to whichall mustietuin
As to that ll words meadle, all thoughtsimpossible,
all speculations useless, by us the manmifested and
conditioned the unmanifested, unconditioned, can
not be known” Oveirpowcung 1s Its grandness—so
grand that 1t overwhelmed their powerful mtellect
and convinced them that the incomprehensible im
mense grandem could not be even pa tinlly expressed,
though mternally understood and felt mn happy
moments by the learned, awakened devoted, and
enlightened

“He who 1 nows Para Brahman, the Highest Self,
attains the highest beatitude, * proclaims Tarthiniya
Upamshad But this highest aim cannot be achieved
by -, as 1t requires the lighest preparations and
supertor mtelligence A middle and moie practieal
course 18, therefore, devised for the benefit of the ma
jority !

Two forms aie attubuted to Brahman for ewsy
apprehension —( Rrsfustar ) the unquahfied Brahman,
and (waguram) the qualified Brahman The first 13 1
fimite and free fiom all conditions It transcends all

1 See Tasturija Upameslad 11 4
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ath:ibutes, and is the object of knowledge for the
enlightened few,

( i’ﬂ'() is'vara, the Lord.
Its infinitesimal part becomes (wagusar) the quali-

fied Brahman, through Its association with the
unveal prineiple of Miyd. It is then called
Iswara, the Loxd. Being thus qualified through
reflection into Mayd, the root of the multiformity
of evolutions of name and form of the universe,
the Lord is its Creator, Preserver, and Ruler.
He is then conceived to be omnipresent and om-
niscient, eternal, greater than the sky, greater than
the ether, &c. He provides for the creation, the
subsistence and the absorption of the world ; knows
all the differences of place and time; and distri-
butes the threefold fruits of action, viz, pain,
pleasuré, and a mixture of the two. Though He
is the giver of the fruits (wegrar) He is nob open
to be taxed with (a"!'ﬂﬁqw) partiality and cruelty,
because He gives them according to the merit
and demerit of the actions of the agents, the souls,?,
The circumstance of creation being unequal ( the in.*
equality of destiny ) is due to the merit and demerig
of the living creatures created, and is not a fault for
which the Lord is to blame, The position of the
* Lord is to be looked on as analogous to that of
Parjanya, the Giver of rain.  For as Parjanya is the
common cause of the production of rice, bar]ey &e.
while the difference between the various speci;s i;
due to the various potentialitieg ly;

h ing hidden ;
respective seeds, so the Lord is the cfmmon C;'fsetg?

. thi
1. Bep the Hralima-Siiras, YIL3, 8941, and 11, 1, 54,
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the creation of gods, men &c., while the differences
between these classes of beings are due to the differ-
ent merit belonging to the individual souls. Hence,
the Lord cannot be reproached with inequality of dis-
pensation and cruelty. Or, in other words, the Lord
of the universe is not the author of evil, but simply
superintends the universal working of cause and
effect. "What rain is in the vegetable world, the
Lord, I'vara is in the moral world and in the whole
creation. Works, good or evil, done by man, grow
and bear good or evil fruit under the discriminating
influence of the omnipotent and omniscient Liord.

But it must be remembered that the so-called
js’uam, the qualified Brahman, and Nwrguna, the
unqualified Brahman, is substantially the same.
There is and there could be, in reality, one Brahman
only, and not two. For all practical purposes, and
specially for worship, the fs'mr.a or the qualified
form of Brahman is allowed ; because in worship the
oidinary human intellect requires a qualified and
objective form of God.

= The above method was naturally suggested to the
religio-philosophic teachers of India from the first.
They thought that as the food of & child and that
of & man, or as mathematical books for a beginner
and for an advanced student, cannot be andaought
not to be the same, so the religions ideas of the
non-enlightened must differ from those of the
enlightened,

Those who, without the necessa ini:
C \ 0 ry training, try to
uplift the veil of the highest truth through idk; c;}rfo-
sity, are unable to stand its glaro, and mistake and
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msunderstand 1t This led to the wise method of the
two forms of the one Brahman

The very oiganisation of the human ntellect—
which 15 bound once for ever to its nnate forms of
perception, space (%), time ( =y ), and cwusality
( ffirsr y—excludes unenhghtened men fiom 4 know
ledge of the spaceless and timeless Brahman, God
But to the enlightened Its Lnowledge 15 attamable,
for It 1s not far from us  Brahman 1s 1n ourselves,
as our own metaphysical entity, for 1t 15 part of Its
nature 1s being ommipresent that It 1s present in
every one  And on our withdrawing ourselves from
the outside apparent world and returning to the
substratum of our own nature we come to Brahman,
the Highest Self, by absorption into Tt (srearga=am)
when subject and object comncide 1n the Self of the

soul SN ;
For more than once when I ( '*"/y/\

Sat all slone revolving in myself
The word that 15 the symbol of myself
The mortal lumt of the Self was loosed
And passed mto the Nameless as a cloud
Melts into Heaven. I touched my limbs—the limbs
Were strange not mine—and yet no shade of doubt
But ntter clearness and thro loss of Self
The gam of such large hfe as matehed with oms
Were Sun to spark—unshadowable 1n words
Themselves but shows of a shadow world

Teunyson The Ancient Sage

Brahman s always subjective, and therefore
It cannot be known 1n the same way as all other
objects are known, but only as a knower knows that
he 15 and that he knows .
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We seo a wondrous universe peopled with wond-
rous beings, yet none of these beings exists by itself,
but through another; they are not the suthors of
their own cxistence; they do not rest upon their own
1eality, but on a greater Reality, Substance, (aﬁmﬁ)
Brahman, which is standing under all phenomena,
supporting them and giving them reality.

Tt is called absolute Existence, Sat (@w). From
Tt all individual concrete existences arise, All thab
exists, exists in and by Sar. It is the fountain of
life. The inconceivable variety of phenomena re-
solves itself into the unity of Sat.

A few passages of special importance from the
‘Upanishads, the Brahma-Sitras, the Bhagvad-Gita,
and Gankarichirya’s works are given below, in order
to help the reader approximately to understand and
1ealize the incomprehensible Highest Brahman,
wlhose cognition constitutes the task of the Vedanta-
philosophy and is the only road to final release.

The Vedanta conceives that the Srutis, like a very
kind mother, while disclosing simple and gracious
truths, use a variety of expressions, fascinating
illustrations and pregnant similes and metaphors
adapted to our human understanding, to make clearer
and more intelligible the fundamental ideas about
Brahman, Miy4, the universe, and the soul, They
axe. vary interasfing and. walnabJr im vin wendn @
truth, But the Vedinta asks us at the same time
to remember that in its poetical language an illustia-

‘3, The Brahma-Sitras are also known by the names of the
Veda) atras, Vyhsa-Satras, Uttare Mimfnsa Bitras, Shiriraka
MiwanstSitras, -
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tive simile is meant to illustrate one point only, not
all. Whenever two things are compared, they ame so
compared only with reference to some particular point
theyhave in common. No entire equality of the two
¢ean ever bs demonstrated; mdeed, if it conld be de-
monstrated, there would be an end of that paiticular
velation which gives rise to the comparison. (Br.
S I 2. 21).

Upamshads on Brahman, Sat-Otnt-Ananda

* Brahman 1s true Bang, Knowledge, withont end (m-
fimte)” (Tasttyriya Up 11,1 ) ¢ Brahman s knowledge
and bhss'  ( Brohaddranyala Up I11,9,98) “'Lho m-
fimte ( Bhitman ) 15 bliss .. . the mfimte alono is bliss ...,
The wfinite 18 1mmortsl. It rests in 1ts own groatness'
( Chhdndogyn Up VII, 23, 24) “DBishman 18 Bline
From Blhss these thungs me born, by Bliss when born, they
Ine, nto Blisy they enter ot thardesth’ (Lt Up,
111, 6 ) “Thero 13 no likeness of lum whoso { Brahmana )
nate s great glory”  (Vigasneyn Samlnid XXXII 3)
Heas the one God, Wdden an all bemgs, all pecvading,
the self witlun all bangs watehuing over all works, dwelling
m oll bowgs, the witness, the pereawver, the only one, freo
from qualittes’  ( Svetds'atara Up VI11Y «Brohmon
alone 19 oll this’ ( Mundake Up IT,2, 11 ) *The Self 13 nll
this” (Chhando Up TII,25,2 ) «In 1t ( Brohman ) theta
18 no disersty” (Brih. Up IV,4,19) *Ho to whom
there 13 pothing superor, from whom there 1s nothung
dfferent * ( Svet, Up 11,9 ) “He 1z o]l substance overy
where, the Self of all, the sourco of all, that m which ¢v ery
thing 13 absorbed, that the sages know as Brohman*  ( §ret
Up 111,17 ) “Asamassof ealt has neither made nor
outside, but 13 altogether & mass of taste, thus, indecd, has
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that Self (Brahman ) neither mside nor outside, but 15 alto-
gether a mass of knowledge’t (Brmk Up IV,513).
“Grasping without hands, hasting without feet, He sees
without eyes He hears without ears. He knows what can
be known but no one knows Him, they call Hum the first,
the great person.” (Svet Up I11,19) *Brehman 1s with-
out, sound, wathout touch, without decay.” (XKatha Up 5
3,15) “That within which forms and names sre, that 1s
Brahman' ( Chhdndo Up. VIIL, 14,1 ) *That heavenly
Person 13 without body, He 18 both withont and within, not
produeed” { Mund Up II 1,2 ) ‘That Brahman s with-
out cause, and without effect, without any thing mside or
outsde this Self 15 Brahman,? t and t.
(Brik Up II, 5 19) ¢ Tt (Brehman)is.the ear of the ear, the
mind of the mind, the speech of speech, the breath of breath,
and the eye of the eye . The eye does not go thither, nor
speech, nor mind. .... It 13 different from the known, Itis
also above the unknown thus we have heard from those of
old, who taught us this ( Zalavakdra or Kena, Up 1,2,4)
The pupil says — I do not thmk T know It ( Brahman ) well,
nor do I know that I do not know It.2 He among us who
knows this, he knows It nor does he know that he does nob

1 That means —‘That Self has nerther mnaide nor outside any
characteristic form but intelligence, siwple non-differentiated 1n
telligence constitutes its nature’ &anhara,

2 That 13 to say —We cannot hnow Brahman, ay we know
other objects by referring them to a class and pointing out therr
difierences  But, on the other hand, we do pot hnow that we
know It (Brahman) not, ¢ ¢ no one can assert that we know It
not, for we want Brahman 1n order to know anythmg He,
therefore, who knows this double peculianity of the knowledge
tzi Brabman, knows Brahman ns much as It can be known’
banlara,

This s o true mgn of the philosoplie spirit of the sceker after
truth  Cp the reply of Socrates when he was declared o bo tho
wisestman m Greece by the Delphie Oracle, He observed —Because
1 know that T know nothing”  Also Spencer’s conclusion:~*The
God, that wo know, a not, but the God, that wo know not, 1™
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Jnow Tt .....T6 15 thought to be known (as1f) by awahenng,
end (then) we obtain mmortality ndeed By the Self we obtam
strength, by knowledge we obtamr nnmortalty If »man
hnow this here, that 13 the true (end of bfe)” (Een o
Tal Up IT,2,5) ¢ Adthe one fire, after 1t hag entered the
world, though one, becomes like nuto every fornt whach 16
fakes (ke unto whatever form it burns ), thus the one Self
within all things becomes tifferent, accordng Lo whatever 1t
enters, but 1t exsts also without  (Katha Up, Vel V,9)
« As the sun, ( by 1ts light ) the ey e of the whole world, 15 not
contamimnated by the external impurities scen by the oyes,
thus the one Self withm all things 15 never contaminated by
the misery of the world, bewg hunself without” ( Kathe
Up,Vally ¥.11) “There 13 one ruler, the self within Il
things, who makes the one form mamfold. The wise who
pereerte hum within their Sslf or soul, to them belongs eternal
hapmuess not to others”l (Katke Up, Valls V 12)
“The higher know ledge 13 this by which the mdestruetible 18
apprehended  That which cannot he seen nor seized, wiach
15 without ongm and quabhies, without eyes and ewrs, with-
out hands and feet, the eternal, all pervading, ommpresent,
mbmtennd (gaEn ), that which 1 impenshable  that It

19 which the wise regard as the source of oll bemngs.®
(Mund Up L1,56)

The Brahma Sitras on Brahman, Sat Chit Ananda.

The nature (%@sq ) of Brabman is (wfgmrg)
Sat Chat-Ananda.

The Brahma-Stitra (Adbydya I, PAda I, Shira 2),
declares :—“( Brahman 13 that) from which the origin
(subsstence, and dissolution) of this (woild proceeds) ”

The full sense of ths Soira, as explaned by
Gankara, ss  ¢That ommscient, ommipotent Cause

1 Here, to perceive Him, the immortal soul or Self, means
y

that ¥o 1s 1maged by the (
purs and steady ) heart, b; d
by (the enlightened ) mind v L e
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from which proceed the origin, subsistence, and dis-
solution of this world—which world is differentiated
by names and forms, contains many agents and en-
Jjoyers, is the'abode of the fruits of actions, these
fraits have their definite places, times, and causes,
and the nature of whose arrangement cannot even
be conceived by the mind,~that cause is Brahman/’
This and some other Satras treat of Sat, Existence.

“And (scripture) declares ( Brahman) to consist
of that (. e. intelligence).” (B 8. II],2, 16).

The meaning of this Sttra is that;  Brahman con-
sists of intelligence ( Chaitanye, Chit), is devoid of
any other characteristic, and is altogether without
difference.”

“For this very reason (there are applied to
Brahman ) comparisons such as that of the images
of the sun and the like,” (Br. 8. 111, 2, 18.)

That means:—* Because Brahman is of the nature
of intelligence, devoid of all difference, transcending
speech and mind, to be described only by denying
of It all other characteristics, therefore the Moksha
Kastras compare It to the images of the sun reflected
into water and the like; meaning thereby that all
difference in Brahman is unreal, only due to Its
limiting conditions.” This and some other Stitras
treat of Chit, Knowledge.

“ Bliss and. ofhan {apdificsy 2w Wenging o Ge
subject of the qualities (have to be attributed to
Brahman everywhere)” (DBr. S. III, 8, 11),

The sense of this Shtra is:— Those scriptural texts
which aim at intimating the characteristics of Brah-
man separately ascribe to It various qualities, such
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as having bliss Anande for Tts neture, being one mass
of knowledgs, being omnipresent, being the Self of all
andsoon. Thisand some other Sttras treat of dnanda,
Bliss, and snggest that other aftributes set farth
for the purpose of teaching the true nature of Brah-
man may be viewed as belonging to Bralunan.

*Brahman being all knowing, all-powerful, and
possessing the gieat power of Méiyi—on that ac-
count this our system founded on the Upanighads,
is not open to any objection.’

( Gankara’s Commentary Br, 8. I, 1, 37,)

“Consisting of bliss ¢ ﬁiwmdamaya is the Highest
Self) on account of the repetition (of the word *blisy),
asdenoting the Highest Self> (Br. 8.1,1, 12.)

This means, * that ag the word ¢bligs’ is repeatedly
veed {in the Sruti) with reference to Brahnwan......
and because the Highest Self is declated to be the
cause of bliss, Tt is through and through bliss’

¢ He who causes bliss must himself abound in bliss;
just as we infer in ordinary life, that a wan who en.
riches others must himself possess abundant wealth *
(Gankara’s Cont. Br. 8., 1, 1, 14.)

The Bhagvad Gital on Brahman.
et iy iy Paos e |
GESEEG R TR D
WA o 43, R
Y. The Song Celestial or The Zeachings of Crishnn about whowm

M.E Schure, in hus article 1o the Rewe des dews Alondes, in 1888
#3¥8 = Tho 1des. that whsute God, trath, beauty, and goodness

with a redemptive power whach
exstence by the foree of love and
ra for the fivst tme 10 Crrshma,

segens the sublimities of dyvine
eenfice; thiat prolfic 1dea appeu
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«The Lord of all things dwells
In ev'ry living being,
Not dying when it dies—
He who knows Him, is seeing”

“Brahman is the imperishable (e5<), the Supreme,
that (Brahman) Itself is said to be Adhydtma (zreqwen)
that which dwells in the body. (Bh. G. VIII, 3.)

« T will proclaim that which is the object of know-
ledge, knowing which one reaches immortality; the
Highest Brahman without either beginning or end,
which cannot be said either to be or not to be.
(XIIIL 12).

“ With hands and feet everywhere, with eyes and
heads and mouths everywhere, with hearing every-
where, That (Biahman) remains pervading all.
(XIII. 13).

¢ Shining by the functions of all the senses, yet
without the senses; unattached, yet supporting all;
devoid of qualities, yet enjoying qualities, (XIIL 14).

* Without and within all beings; unmoving and
also moving; because subtle, That (Brahman) is in-
comprehensible; and near and far away is That.
(XTIY. 15). ’

“And undivided, yet remaining divided, as it were,
in beings; supporter of beings is That { Brahman)
which has to be known; devouring yet generating.
(XIII 16).

“The Light even of lights, That (Brahman) is said
to be boyond darkness. Knowledge, the Knowable,



83

the Goal of knowledge, (It) 15 seafed especially in
the heart of every one. (XIIL 17).

The Bhagvad Gita* (X111, 12-17),

1 The Dlegiad Gutd entitled m tho Lnghsh versions ns ‘The
Disme Lag, ‘The Song Celestral) The Lord s Song,’ 18 tranglat
ol mmto slmost all ancient snd modem clasucal Janguagen of
Europe,—i5 Greek by Oalanos, in Labin by Lessen, m Ttahan
by 8 Gattr, 1 French by Burpouf, mn Germon by Lommser  In
Englsh there aro many translatiens, severally, by far Charles
Wilkims (published w 1785), Mr Cockburn Thomson, Mr
Daties, Mr K T Telang ( two translotions—one 10 verse and
other 10 pross), S Ldwin Arnold, and Mes  Anme Beoeant

S Bdwin Amold 1 s Sansonite, dedication says of this most
noble and marvellows poem -

‘Bohave T read this wonderful and spint-thridhing speech,
By Crsbna and Prince Arjuns held, each to each,

Bo havo X to waib its wisdom bere,—its hidden mystery,
For England, O aur India' as dear to twe as She 1”

He olso declares 1m his prefuce ~In plan but noble
language 3t enfolds & palosophueal system which remung to
this day the prevahng Drahmanie behef, blending as 1t does
the dostrnes of Kapls, Patanyah, and the Vedns So lofty
ary wany of 1ts declarations, so sublime its asprata
pare and tender sts pety, that Beblegel
poemn, breaks forth wio thy outlurst of dehght and prasso
towards 1ts unknown suthor  The reverenges of the grent are dus
%0 the Brahman 1 Ins most sacred and holy worl  And foreost
1o thes, O most holy poct g o spring of the God head, what
ever, 1 shork, thou hast, been called among mortals, Q ml‘let of
this song, whose oracnlar mind wag wropk 1 {he Most Haph,
Eternal, and Invine, with an wexpressible and unerrmg plensErZr
~~to thee, foremost, ¥ say, 1 affer my xespectiul salatations, anq
my eonstant adoration to the vastiges thou hast left* Iass’cn
tchoes thuy splencid tribate, and 1ndeed, 5o stiking are g0, mf
tlhe T::r;‘u;&la ber;; Teulcabed, and 50 tloss the paral!e]wm'.::li
mes actually verhal--betwean 1tg teachings a
‘Testoment that o controversy hag ntzseugbeZJ:ctc};D?a‘:fdtzll;i‘g

ous, 50
, afber bus study of the
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Sankara on Brahman (from s Atmabodha ),

“One should know that to be Biahman than the gain
(wrearwrT the ntwitional knowledge) of Which, there
18 no other gan (worth gaining), than the (highest)
bliss of (esperience of ) Which, there 1s no other bhss
(worth enjoying), than the knowledge of Whch, there
15 no other knowledge (worth knowing)  (54).

“ One should know that to be Brahman after has
g seen Which there 1s no other ( thing to be seen),
after becoming Which there 1s no becoming again,
¢ ¢ no 1ebirth), having known Which there re-
mains no other knowable, (55)

“ One should know that to be Brahman Which 1s
cross wise, above, below and complete, Which 1s Ex-
stence, Intelligence and Bliss, and secondless, end
less, eternal, and one. {56)

JMissionaries on the point whether the author borrowed from
Christian sources, or the Evangelists and Apostles from him’
(pp VII 1)

Mrs Annie Besant states in ber preface —* Among the price
less teachings that may be found 1n the great Hindu poem of the
Makdbldrate there 1s none so rare and precious as this, 'The
Lords Song  Since 1t fell from the Dvine Iips of $r1 Knstme
on the field of battle, and stilled the surging emotions of ns
cisciple and friend ( Arjuna ), how many troubled hearts has it
quieted and strengthened, how many weary souls has it led to
him! Ytis meant to Lift the aspirant from the lower Ievel of
renunciation, where objects are renounced to the loftier heights,
where desires are dead, and where the Yogi dwells in calm
and ceaseless contemplation, while lus body and mind are actively
employed 1n discharging the duties that fall to lus lot 1n Life
That the epiritual man need not bo & recluse, that umon with the
dimne Lafe may be achieved and mauntaned in the midst of
worldly affairs, that the obstacles to that union hie not outside us

But witlin us—such is tho central lesson of the Bhagvad Gita,’
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prehension. They ave the attempts of thought
wishing to conceive and to convey information aboub
Brahman, and adapting themselves to common
notions.

Brahman and the simile of the Sun

Amongst many illustrative similes 2 most favour-
ite one employed to indicate various views in con-
nection with Brahman is that of the sun, the saurce
of light. There being an analogy in all conclusions,
similes and metaphors are considered very uSefl}l
in order to make the meaning more olear, It is
hadly necessary to remind the reader that in a
comparison, the two things compared are gimilar
only with 1eference to some paiticular points they
have in common.

Brahman is one,and devoid of form and difference,
but assumes, as it were, the name and form of limit-
ing adjuncts with which It appears to enter into
connection, For this reason It ig compared to the
images of the sun reflected in the water and the like,
meaning thereby that all difference in Biahman is
umeal, only due to Itsimiting conditions. As the one

luminous sun entering into relation with many dif-
ferent waters is himself 1enderod maultiform by his
limiting adjuncts, so also the ono all-pervading
Bx:\hm"\n 'of the universo appears multiplied. Thns
Brahman is one and many at the same timo. The
reflepted image dilates and contracts according to the
sur_ﬁ% of'tlxc water; it trembles when the \:atcr is
:I‘%lttl?:n(\l,:tid%ﬁdteq itse]f when t)'xe water iy divided, R
ater he renl sun_remains all the time
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““The whole system of Plotinus revolves round the
idea of a threefold principle, trichotomy, or trinity,
and of pure intuition. In these respects, it bems a
remarkable similarity to the great Vedintic system
of Indian Philosophy. Deity, Spirit, soul, hody,
mncrocosmic (WATE) and microcosmic (safy), (i. &
Brahman, Jtva, and Jagat ) and the cssential identity
of the divine in man with the divine in the universe,
—or of the Jivdtman with the Paramdtman~—ne
the main subjects of his system,

“Thus from the point of view of the great
universe, we have the One Reality, or the Real, the
One, the Good; this is the All-self of the Upanishads,
Brahman, or Paramdtman,

¢ Plotinus bestows much labour on the problem
of the Absolute, and reaches the only conclusion
possible, viz., that it is inexpressible,”*

“There is btit one infinite Substance, and that is
God. Whatever is, is in God; and without Him
nothing can be conceived. He is the universal Being
of which all things are the manifestations. He is the
sole Substance, everything clse is a Mode; yet,
without Substance, Mode cannot exist...coeeeevrveun.n-
He is the cause of all things, aud that immanently,
but not transiently. He has two infiniteattributes—
Extension and Thought. Extension is visible
Thought; and Thought is invizible Xstension: they
are the Objective and Subjective of which God is
the Identity...............There may be many existing
things, but only one existence; many forms, but only

1. Bee Select Worls of Plotinus, Preface p. xx, Bohn's
Philosophical Library.
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We see everywhere transformations, porishable and
perishing; yet there mist be gomething bfaneath,
which is imperishable, immutable. And thig is whab
the Vedinta calls Brahman,

Socrates is repotted to have said:—tThat which
jmparts truth to the known, and the powér of
knowing to the knower;is whét I would have you
term the idea of good,* and that you will regard a3
the cause of scienco and of truth, as knotn by 1S
beautiful to0, as are both truth and knowledge,
you will be right in esteeming this other naturo
as more beautiful than either; and; as in the pov
ous instance, light and sight may be truly said tlﬂ
be like the sun, and yet not to be the sun, so in this
other sphere, science and truth may be deemed like
the good, but not the good; the good has & place
of honour yet higher.

_“The sun is not only the author of visibility in all
vimble things, but of generation and nourishment
and growth, though he himself is not a generation.
In like manner the good may be said to be not only
the author of knowledge in all things known, but
of their being and essente, and yet the good ( almost
analogous to Brahman of the Vedanta) is not essence,
but far exceeds essence in dignity and ramnw 27
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IS

“The whole system of Plotinus revolves round the
idea of a threefold principle, trichotomy, or trinity,
and of pure intuition. Tu these respeets, it bears 2
remarkable similarity to the great Vedintic system
of Indian Philosophy. Deity, Spirit, soul, body,
macrocosmic (grafir) and microcosmic (=aig), (i. e
Brahman, Jire, and Jagat) and the essential identity
of the divine in man with the divine in the universe,
—or of the Jivgiman with the Paramdtman—are
the main subjects of his system.

“Thus from the point of view of the great
universe, we have the One Reality, or the Real, the
One, the Good; this is the All-self of the Upanishads,
Brahman, or Paramétnun.

“ Plotinus bestows much labour ou the problem
of the Absolute, and reaches the only conclusion
possible, viz, that it is inexpressible.”

““There is biit one infinite Substance, and that is
God. Whatever is, is in God; and without Him
nothing can be conceived. He is the universal Being
of which all things are the manifestations. He is the
sole Substance, everything eclse is a Mode; yet,
without Substance, Mode cannot exist....ovvesreeeneens
He is the cause of all things, and that immanently,
but not transiently. He has two infinite attributes—
Extension and Thought. Extension is visible
Thought: and Thought is invisible Extension: they
are the Objective and Subjective of which God is
the Identity...............There may be many existing
things, but only one existence; many forms, but only

1. Bes Selsez Works of Plotinus, Preface p. xx., Bohn's
Philosophical Library,
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ono Substance, God is the ‘idea immanens—One
and AlL"

Modern Philosophy draws a distinction between
the Unknowable and the Knowable. The sentiment
of a Tirst Cause, infinite and absolute, is the eternal
and secure basis of all religion. This Unknowable is
the Deity (almost Brahman of the Vedinta) whom
under different names and forms, the votaries of all
crecds ignorantly worship, When we turn to phy-
sical sciences every persistent impression made upon
our consciousness reveals to us an cxternal reality, a
resction, a resistance, and, consequently, a force.
The indecomposable mods of consciousness is foree...
All forces are manifestations of the dynamic
energy ( Cp. Mdyd or S'akti of the Vedinta, mrar
ar xikw ) everywhero, diffused, which co-ordinates
the whole range of phenomena, past, present and
future: an immanent and eternal energy, at once
active and passive, subject to perpetual revolution,
and maintaining all things in an ever-changing
equilibrivm. But what is this dynamic energy?
‘We know not. Whether we analyse what passes
within or without ourselves, its essence escapes us.
The Power which the universe manifests to us is
utterly inscrutable, (This is what the Vedanta calls
Ay Maya, S'akti.) This theory .is described as
an attempt to find the solution of the problem of the
universe in a sole law: the persistence of force
under multiform transformations, Physical forces,
vital forces, mental forces, social forces are all only

lisosee Tewes’ Biographical History of Philosophy. New Ed;
p. 430,
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different manifestations of the self-same Torce (3aya,
Seaktiyr,

The whole scheme of things is now regarded asa
single organisw, advancing methodically through
stages of its growth in obedience to inevitable laws
of self-expansion {Op. Rrdmmfin of the Vedintayw....
This form-giving spiritual potency is inherent in
0rganism......ve. o, All things in the universe oxist in
process.........It is impossible to isolatc phenomena
from their antecedents and their consequents,

The tepdency of scientific ideas, in so far as
these are remaulding thought in these high regions,
is $o spiritnalise religion..:...... and to emancipate
the individual from egotism faco to face with thab
universal Being (Brahman of the Vedinta) of
which he is a part and to the manifestation of which
he contributes,

In the scientific theory of the wniverse Nature
comes to be regarded as a manifestation- of infinite
vitality (@9 of the Vedinta ).

We are part of Nature; and if in a true sense
part, then the truest part of us—ounrselves, our con-
sciousnegs, our thought, our emotion,—must be part
of Nature; and Nature everywhere, and in all her
parts, must contain what corresponds to our spiritual
essence.

Finding thought to be the very essence of man
considered a8 a natural produet, we are compelled
to believe that there is thonght (fire of the Vedinta)
in 21l the products which compose thig universe.

1. See the Contemporary Review, Art. %Our Great Philo-
sopher.” May, 1889, .
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To this Power ( God, Brahman of the Vf'adﬁntz})
in whom we live and move and have our being, in
whom the infinitely great and the infinitely small
alike exist, we commit omselves with the assurance
that self, purged of egotism, is seeking its own best
through dedication,......... Law and God—the !erer
of the whole regarded as a process of unerringly
unfolding energy......have become for religions men
of scientific spirit so all in all that a wish for self:, an
egotistical aspiration is quelled at once as infantine,
undisciplined, irrelevant.

Love (=way, Bliss of the Vedinta)......forms
the binding element of human existence....cccverveneee
What an extension of its province has the virtue of
love received from Science] It is no longer confined
to families and friends and fellow-countrymen...
It covers the whole creation and the world of man’s
inventions.®

“From Thee, great God ! we spring, to Thee we tend,
Path, motave, gmde, Original, and end.”
Beethius de cons.  (Translated by Dr. Johnson)
Boswell’s Life P. L p 97.
“All are but parts of one stupendous whole,
‘Whose body Nature is, and God the soul,
That, chang'd thro’ al), and yet in all the same,
Qreat in the earth, as in th' ethereal frame,
‘Warms in the sun, refreshes in the breeze,
Glows in the starp, and blossoms in the trees,
Lives thro® all Iife, extends thro’ all extent,
Spreads undivided, operates unspent,
Breathes in our soul, informs our mortal part,
As full, as perfect, in a hair as heart

1, Boe the Fortmghtly Revew, Art. ¢+ The Progress of Thought
in Our Time® June, 1887,
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As full, as perfect, in vile Man that mourns,
As the mapt Seraph that adores and burns:
To him 10 high, no low, no great, no small ;
Heo fills, he bounds, conneets and equals all. *
Pope's Bssiy on Man, Epistle 1. 1, 267-£30.
To sum up this in the words of Prakds'inanda who
in his Siddhanta-Multdvalil supporting by argu-
ment declares Brahman to be t—

e A e g, |

ast q\&mqm TEFIIREE T

ety St emigafidd sPaarise

sedfeTed REafgag T wwa gReasT 17

sErraRR AT Rt e

‘That Reality which lies hidden in the Veda, abso-
Iute Bliss, in its own nature eternal and unrelated
1o aught else, the existent, smaller than the small,
and infinite ; this is (swge the immortal light or
final ) emancipation and is to be apprehended only
by the emancipated, a small part of a part of it is all
this false world, It is in Its essence the light within,
It is blessed.’

The Vedintin’s object in the conduct of his
\vrxtmﬂ‘s, a8 remarked by impartial readers, is snmply
to teach the prineiples and truth be knows and is in
possession of,

It may be remembered that even in an ordinary
subject, ideas which are easy to the one are dif
ficult to the other , nor is their evidence presented in
the same way to the mind of each. For this and
many other reazons the Vedantin thinks if of ad-

1, This Siddhdnta Mukidrali is rendered 1mto English by Dr.
Arthur Venis, and 1s published at Benares, 1850
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vantage to present Vedinta knowledge to the mind
in as great s variety of different lights as possible,
He gencrally offers ‘a familiar parallel or an illustra-
tion drawn from something of which the student
has that direct or indirect impression which gives
a reality to the sublime idea to be communicated to
him, and thus infuses an animated meaning into
what was before lifeless. It is a property of
knowledge and illustrations of this kind, (says an
observer), to strike no two minds in the same manner,
or with the same force; because no two minds are
stored with the same images, or have acquired
their notions of them by similar habits, It may
place transcendent ideas not merely in a new and
uncommon, but in a more impressive and satis-
factory light. It may dispel some obscurity, clear
up some inward mis-giving, and supply some link
which may lead to the understanding of connections
and deductions unknown before.”
The Vedanta and Plato’s Philosophy.

In studying the Vedanta philosophy the student
of ancient and modern philosophies will recog-
niss many nearer approaches to it in the writing -of
the representative philosopher Plato and Kant and
their numerous followers. They reflect the sublime
and magnanimous truths of the Vedanta which have
delighted the hearts of good men from time imme-
morial,

The following two remarkable passages taken for
brevity’s sake from the analysis by Jowett of Plato’s
“Republic” are quoted here for ready reforence. It
will assist such readers as are conversant with the
philesophical thoughts of Europe and America in
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understanding more clearly some of the ennobling
and great ideas of the Vedinta, which are to follow.,
The reader will observe that the accord of Vedint-
ism and Platonism is wonderful.

‘The Platonic Socrates says in his parable:—
“Imagine human beings living in 2 sort of under-
ground den which has & mouth wide open towards
the light; they have been there from childhood, and,
having their necks and legs chained, can only see
before them (towards the lower end of the cave,
Whewell’s Translation ). At a distance there isa fire,
(opposite to the mouth of the den so as to throw
the shadows of objects at the lower end of the den),
and between the fire and the prisoners a raised way,
and a low wall built along the way, like that over
which marionstte players show their puppets. Above
the wall are seen moving figures, who hold in their
hands various works of art, and among them images
of men and animals, wood and stons, and some of
the passers by are talking and others silent. ‘A
strange parable,” he ( Gloucon) said, ‘and strange
captives.! They are ourselves, I (Socrates ) replied ;
and they gec nothing but the shadows which the fire
throws on the wall of the cave; to these they give
pames, ond if we add an echo which returns from
tha wall, { of the cave on which the shadows were
seen), the voices of the passengers will seem to
proceed from the shadows. Suppose now that you
suddenly turn them round and make them look with
pain and grief to themselves at the real images;
will they believe them to be real? Will po
their eyes be dazzled,. and will they not try to
get away from the light to something  which



96

they are able to behold without blinking?
And supposo further, that they aro dragged up
a steep and rugged ascent into the presence of
the sun himself, will not their sight be darkened
with the oxcess of light 2 Some time will pass before
they get the habit of perceiving at all; and at first
they will be able to perceive only shodows and
reflections in the water; then they will recognize the
moon and the stars, and will at length behold the
sun in his own proper place as he is. Last of all
they will conclude:—This is he who gives us the
year and tho seasons, and is the author of all that
we see. How will they rejoice in passing from dark-
ness to light ! How worthless to them will seem the
honours and glories of the den or cave oub of
which they came! As Homer says: * Better fo
be the servant of a poor (living) master than a
prince over all the dead’ And now imagine
further, that they (the enlightened) descend
into their old habitations;—in that underground
dwelling they will not see as well as their fellows,
and will not be able to compete with them in the
measurement of the shadows on the wall; there will
be many jokes about the man who went on a visit
to the sun and lost his eyes—men should net do
such things—and if they find anybody trying to set
free and enlighten one of their number, they will
put him to death, if thoy can catch him. Which
things are an allegory: The cave or den is the
would of sight, the fire 15 the sun, the way upwards
is the way to knowledge, and in the world of know-
ledge the idea of good is at last seen and with dif-
ficulty, but when seen is inferred to be the anthor of
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good and right—parent of the lord of light in this
world and of trath and understanding in the other,
He who attains to the beatific vision is always going
upwards ; he is unwilling to descend into political as-
semblies and courts of law ; for his eyes are apt to
blink at the images or shadows of images which
they behold in them-—he cannot enter into the ideas
of those who have never in their lives understood the
relation of the shadow to the substance. Now blind-
ness is of two kinds, and may be caused either by
passing out of darkness into light or ont of light in-
to darkness, and a man of sense will distinguish
between them, and will not laugh equally at both of
them, but the blindness which arises fiom fulness of
light he will deem blessed, and pity the other; or if
he laugh at the blinking idiot looking up at the sun,
he will have more reason to Jaugh than the in-
habitants of the den at those who descend from
above. There is a further lesson taught by this
parable of ours, Some peisons fancy that instive-
tion is like giving eyes to the blind, but we say
that the faculty of sight was always there, and that
the soul only requires to be turned round towards
the light. And this is conversion; other virtues are
almost like bodily habits, and may be acquired in
the same manner, but intelligence hasa diviner Life
and is indestructible, turning either fo good or evil
according to the direction given. Did you never
obgerve how the mind of & clever rogue peers out

of his eyes, and the more clearly he sces the more

evil he does?  Now if you take sueh an one and

circamcise his passions, and cut away from hiw the

leaden weights which drag him down and keep the

9



98

eye of his soul fixed upon the ground, the same
faculty in him will be turned round, and he will be-
hold the truth as clearly ashe now discerns his
meaner ends. And have we not decided that our
rulers must neither be so uneducated as to have no
fixed rule of life, nor so over-educated asto be un-
willing to leave their paradise for the business of
the world? And we must choose out the natures
who are most likely to ascend to the light and
knowledge of the good, and not allow them to do
as they do now. J mean to say that they must not
be allowed to remain in the region of light, but
must be forced down again among the captives in
the den to partake of their labours and honows.
“Is nob this hard? and what if they had rather
not # You should remember, my friend, that our
purpose in framing the State was not that our
citizens should do what they like, but that they
should serve the State for the common good of all.”?

TFurther on Socrates observes:—

“He (a maker) makes out only vessels but plants
and animals, himself, and all other things, the earth
and heaven, and things under the earth; he makes
the Gods alBo...icriviiriiiiic e e

“Thero is a sense in which you (any man) could
do the same.  You have only to take a mirror, and
catch the reflection of the sun, and the earth, and
plants and animals, and yourself in it,—there now
you bave made them. “Yes, in appearance, but not
in reality’..

1. Th il
P he Dinlogues of Plato, translated by Jowett, Vol I, p.
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“Reflect:—Here me three beds; one in natme,
(i e. the idea of a bed ) which is made by God ; an-
other, which is made by the carpenter (according to
the idea ); and the third, by the painter, and there
are three artists, who preside over themn,—God, the
maker of the bed, the painter, God on]y made one
....We may therefore conceive God to be
the natural maker of the bed, and in a lower sense
the carpentor is also the maker, but the painter may
be more properly described as the imitator of what
the other two make ; he hag to do with a creation
which is thrice 1emoved fiom reality.”*

The imp1ession, conveyed by the notion connected
with such words and phiases as ‘the world of sight,’
‘the chained prisoners,’ ‘the shadows,” ‘the way up-
wards or the ascent,” ‘the reflection,’ ‘the idea of
good and right,’ ‘the rejoicing on passing fiom the
darkness to the light’ ‘the Sun,’ ‘the attainer of
the beatific vision; and ‘the three kinds of makers
or aitists—tilhe Lord, the carpenter, and the painter,
of things or creation—the 1eal, the imitated and
imagined,—is almost identical with what is con-
veyed by the Vedinta teims, viz, (szm@wtatasa)
the Dras'yamdne Vis'va, (3012) the Jive, (m‘r—mm‘)
the Chhdyd or Mdyd, (@wmwr) the Jndna-Marga,
(sfatqa) the Pratibimba, (gfraron) the Suichdrnd,
(Erawmiamy e Teeedendoaade, G the

Loud, (mrf) the Jndni; and (£sararft) the Ls'rawe
nras’l/n, (Ragit) Jiva cme'ﬂn and (waveesr) Mano-
rdjya. &e.
The ecstatic Dliss felt and expeiienced by the mind

1. 'The Dwalogues of Plate, translited by Jowett Vol. ITL.
pp- 128129
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After unfolding the conception of Bralittar e
Vedinta proceeds to deseribe (m'qr) Miy4, Iusion,
the self-feigning woild-fiction, and (srg—sgf) Jagat,
emanation, creation projected by he, and the pro-
cess of things dmmg a period of evolution, though
it is not ditectly concerned with it. The Vedinta,
however, incidentally touches the subject, but in
tauth leaves the leamner to adopt any theory that
might satisfy him, and thus becormes the most
aclectic, selecting fiom all 1ational schools the
doctiines that would best serve s puipose

The moie onc examines creation, the moie be-
wildered he finds hungelf, and becomes hopeless of
understanding it, seeing its infinite multiplicity and
variableness The conviction grows upon him that,
‘human knowledge, at its best, goes but a very hittle
way back towards the beginning of its things, It
is so baffling.

The Vedinta, therefore, at once assumes one
Originant  of the cver changing and astounding
creation, MAyd.

QOne of a few theories, propounded and propagated
by the Vedinta as the least objectionable, 15 to
werive Winhs o wn wfordesimed goenter o de

1 Many names are gnen her  (agfy) Nature or [ lastic ongin
of all, (srfrar) Non knowledge, (aiftr) Energy, Power, Lorce, &e
In a note on his poem on Miyd, the Earl of Southesh saxys —
©The hiveliness of the Nature Spirit leads man to seek her for
s own, but her being 13 too subtle to be grasped, so, to eoscape
despair, he must cither renounce her for the sensuous World
Spint, or win Ius way to her at last through the unon with the
Heaven 8pint 7 p 233.
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highest Self, whose enistence-hnowledge-joy is re-
flected in her as the rays of the sun are reflected
in & mirage. This 1cflection gives her a little
pautial 1eality and great powers.

Miyl (mmar), the Vedintin proclaims, is that
which defies definition. The word Miyd (m!n) consists
of two lotters which arc originally two words,—(ar)
M and (@) yd. The first means ‘not’ and the second
‘that’.  She is consequently inteipicted to be that,
which in the daihness of ignorance, is, but when be-
ing sought with the light of vight knowledge, s not.
Sheissocluding that, Iike the horizon,she appeaisand
tempts, but i> never to be caught. Sheis the type
of uncertainty and change, She is incessantly and
marvellously changing. She is the greatest riddle,
and partakes both of eistence and of non-eistence.
No sooner is the mind fived on her than she appears
quite different every instant and per petually.
She is capable of engendering any and gl possible
and impossible phenomena.
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and MAgd's various effects, which are naturally in-
nuwmerable and inexpressible, some appavently dif-
ferent views arc given by the Indian philosophic
schools and even by the Vedinta sclool itself. They
are so for the benefit of learners, and are not irrecon-
cilable, Keeping in mind the unmequal mental
capacities of learners, they arc intended as so many
stepping-stones to the one truth,—‘that Drahman
alone is real.

Maya is called (zfs ) power and (stwfar ) nature
of the Lord. Name and form are her figments and
presentations. Sheis the germ of the entireexpanse
of the phenomenal world.! She is (Hﬁﬁ‘a’ﬂzﬂ)
indescribable or inesplicable and (wrEvgdAT) can
only be inforred, like ether, from her effects, and
is capable of everything and anything unimaginable
and impossible.

When the some Miyd is characterised by good-
ness mixed.with the other two qualities of passion
and darkness, and assnmes various forms and rvles
individual living souls, she is called (=if@rzm) Nes-
cience, the subjective ignorance of individuals.

JMAya moy be regarded both in parts and in the
whole. Viewed in parts, she is the particular illu-
sion that veils from each form of life (Sf=r) its own
tiue nature (w&T) as the one and only Self (awwen).
Under her influence every -kind of sentient being
is said to identify itself, not with the Self (wwm)
that is one and the same in all, but with its counter-
feit presentme, * (swf). Miyd,regarded in the
whole is the Upddhi, adjunct, of fs'vara, the Lord;

1. See the akma-Satras, 11, 3, 14, T




104

regarded in parts is Upddhis, adjuncts of individual
souls: Thus every living thing is a fictitiously de-
tached portion, an illusive emanation of Brabman.
My, associated with Is'vare and viewed asa whole,
is the cosmical, illusion (fsawm@ ), associated with
Jivas, individual souls and viewed as parts is indivi-
dual illusion (wfrar).

The sum total of the universal Avidyds is called
MAyA, the cause of the objective phenomenal world.
Or, in other words, the individual ignorance, the
microcosm, is Avidyi (@firar) Nescience, and the
universal primeval ignorance, the macrocosm, is
MAyd. Avidyd also means what is opposed to
Vidya, knowledge.

Méyd is termed (wgaizeawn) the Sat-asab
vilaxand, that is to say, she cannot be called cither
«Sat’ real, or ‘Asat unreal. Sat’is that which really
s, and which never ceases to be. As MAy4 is anni-
hilated by the Vedinta knowledge, and consequently
censes to be, she is not < Sut real. Before the
Vedéinta knowledge (fimmra) she is there, for all
practical purposes, and therefore she cannot be called
* dsat,” unreal. She is therefore extraordinary.

It is by this extraordinary and creative Mays
that all the individual Egos and the whole pheno-
menal world seem to exist. MiyA-projected-emana-
tion—ecreation of name and form, is( Vydvahdrila)

Wiy vt Paenvimendiy red, ot nvv { Parumr-
thika) really real in the highest semse in which
Brahman is real. Emanation is real so far as it is
phenomenal, for nothing can be phenomenal except
as the phenomenon of something that is real, or
except as super-imposed on something that is real,
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It is stated in the Brahma-Sitras that:— Mayh
has the highest Lord for her substrabum, and has
the cansal potentinlity of illusion. She is called
( w=awt ) undeveloped, unmanifested, since she can-
not be defined efther as that which is or that which
is not’ (L,4,3.).

It is also stated in the Brakma-Sitras thati—

Migd or Nesclence ( aifirar) makes us conceive
body and other things contained in the sphere of the
Not-self ( Andtman) as ourselves; from it there
spring desires with regard to whatever promotes the
woll-being of the body and so on, and aversions
with 1egard to whatever tends fo injure it’ ( 1,3,2).

The Blagrad-Gitd pronouncesi~—

“ e ol FRe sefedmar) 2.9, .30,

‘Modifications and attributes are all Prakriti-born.'

Annie Besant's Translation,
Mayh or Prakriti g the cause of Samsiie, emana-
tion, creation, js’mm, the Lord, through Prakriti
causes the origin, subsistence, and re-absorption of
the universe,........All emanations or modifications
( Vitdras) from Buddhi (mind) to the physical
body, and all qualities ( Gunas ) such as those which
manifest themselves as pleasure, pain, delusion, and
other mental states e icses oo sspring from Prakrits,
the Miyd,—composed of three Gunas~—gooduess,
Passion, and darkness. >

Thus (zwar) Miyd with the aeflection of the
Infinite Highest Self into her, and with the Highest
Self immanent in her, is the Creator of all Creations,

TR o !
1. SBro the Bhagrad-Gitd with S'anknra, Bhishya, XT1T, 19,
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and o first cause of all causes. She is supposed to
have no beginning, but to have an end; to have two
powers—( ERTARE ) power of envelopment, and
{ Frfrgmfis) power of projection. The Universe is
supposed to be protracted ont of and retracted iate
her. Her Production, Evolution, and Development
are inconceivable, They are so extraordinary that
they cannot be called cither (@) entity, or (sr&s)
non-entity. Though some of them are tangible and
clear, yet they elude the scientist, philosopher, and
the entire body of wise men, when they attempt to
analyse them and explain their phenomena, and
make them confess that ¢ Nescience (srferam—aran )
presents itself at some stage or other before them,
and that their explanation is impossible.”

In the Panchadas’i,> Chitradipa VI. BAyd and
Is'vara are described as follows:—

“Know that inexplicable May4 is (wwfa ) Nature,
and (rfy) Mayi—the Miyd-associated one—is (-
55%) the great Lord. The whole world is filled with
his parts. DIAyA may be regarded in three ways, as
(g=<s1) an absurdity, or (wfd=IaT) a mystery,
( grEmer) a reality, according to the three sources of
knowledge, viz, ( 3f&) revelation, (gfiv) argument,
and (@ﬁ‘qﬁﬁ?ﬁq) the unphilosophic consciousness.
Miya makes this world of phenomena appear and
disappear just as the folding or unfolding of the
pieture-canvass ( exhibits or conceals the picture ).
Miy# cannot be (Z@ar) an independent entity, for

1. The Panchadas't is translated in part into English by Mr.
Arthur Venis, M. A., Principal, Benares College, and published
in the Pandite, swfitxurgpmfats Vols. V, VI, VIII (188384

" and 86).
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apart from Intelligence she cannob be present to
consciousness.  Again, she may be regarded as in-
dependent in that she modifies { seemingly ) (m)
the unrelated (Reality). ayd makes the impersonal,
unchanging, unrelated Self appear under the form
of the phenomenal (sec. persenal consciousness, &e.
and ereates ($5ax ) the Lord and (3f1@) the personar,
sonl by means of ( frgrra ) o reflection (upen her-
self) of the absolute Intelligence (Chit, the Reality ).
* {Just as) finidity in water, heat in five, harduess in
stons, (are taken to be natural attributes ) so, in
Miys (gie=) the power of producing or accomplish-
ing things difficult, is self-proved. A man wonders
so long as he does nob clearly know this power, but
when knowledge has come, he rests satisfed with it;
this is the inscrutable Magf.., ..., No question can
be raised against Mayh, which is ( <itrmear) essen-
tially o questioning. And since MAyd, consisting
pre-eminently of wonder, is in the form of a question
Yot wise men diligently seek fo overthrow it, If you
would kunow the nature of MAyi, deliberate and
examine the definition of Miyh, as known in the
watld,  She is that which cannot be explained and
yet is clearly manifest. Thisis what ordinary men
accept with regard to magic and the like. The
phenomenal world is clearly manifest;,an explana-
tion of it is imopossible. Regard it impartially, there-
fore, as made by Miyd. When cven all the wise
stark to give an explapation, N -Mayd—in
some ono quarter or another, appears before them.
And, therefore, they aseribe (g=staan) a magical
character to this world, And what groater magic
than this, that a germ taking wp its abede ina woih
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should become conscious, gifted with the off-shoots
springiog from it—head, hand and foot—and passing
in order through the stages of child-hood, youth and
old age, should see, hear, smell, and come and go!
Pondering well the case of the seed of the banian
tree, like that of our body, look now at the tiny seed
and now at the mighty tree! This, therefore, isMiyh,.
rest assured. Things unthinkable we should not
force into our deliberations. The world, forsooth, as
a product is (aﬁlﬂ) unthinkable by the mind. Be
assured that the cause endowed with (=rfasagaar-
mﬁf;) the power of pmdncing unthinkable things is
MayA, This cause, Miyd, is alone present to cons-
ciousness during dreamless sleep. That germinal
Mayd, with that very reflection upon her of im-
personal Intelligence, is modified (into personal
consciousness ) in the form of the phenomenal mind.
Hence it is that the reflection of Intelligence clearly
shines upon the mind. “Miyd produces the personal
*¥oul and the Lord by means of a reflection” (upon
herself of Intelligence ) thus it has been revealed in
(21f) the Seripture. These two ( Ssav—stta, the Lord
and the personal soul ) are practically like (Fremsram)
the cloud-ether and (@wETT) the water-ether. That
reflection of Intelligence which bas Miys as Its
subordinate is 1evealed as the MAyj-associated one,
(=pax) the great Lard, the Archimegus, The same
is (stwaaRiy) the internal ruler, (W) the om-
niscient, {STaMr) the source of the world. All is
possible with Maya. “(The Lord) residing in the
mind ; within the mind ; unperceived by mind ; whose
body mind is:(who)rules the mind:"—thus the
_Veda proclaims ( ==agidY ) the internal ruler. The



109

Bhagvad-Gita (xvur; 61) proclaimsi—JIs'vara, the
Lo1d, dwelleth in the heats of all beings, O Arjunal
by His Mayd whirling all beings as though mounted
on a machine.”

May4 is also deseribed as follows—

“May4 is confined to the name and form of a thing,
and not to its substance. The evei-changing pheno-
menal world is termed Miys. All the fiansient
states which matter assumes are called MAya. Change
is the criterion which will tell you whether a thing
is within the province of Miyd ov not, Whatever
is subject to change is unreal, false, miiage-like,
Miys. If you can go beyond the world of changes,
if you can peep thiough the veil of phenomenon and
catch a glimpse of noumenon, you will be able to go
beyond the xange of MAy4 (Illusion ). The substra-
tum and the noumenon of all thimngs, consciousness
pure and simple, is alone beyond the pale of Miyd.
The universe 15 the phenomenal wppearance of
consciousness, a mere show of ever-changing names
and foims. All states of matter are unreal, The
hard sohd block of 1ce melts into the soft liquid
water; the latter in its tmn becomes steamy vapow,
the steam 1s tianfoimed into something else, and so
foith, Now all these unreal, ever-changing, pheno-
snpaeh dedes A moden W Wi he prvvies A
MAys, umeality or illusion The substance into
which matter merges in its most refined state is
“mind,” and mind, too, loses itself in Absolute

Conscionsness. This is the .{dvaite doctrine,’t

1. The Méké Bhdrata 8 C Mukhopidhyiya's Esoteric Com-
wmentary, p. 11 !
10
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What the Vedintin calls M1y}, Flato 0'1”5];‘
world of shadows, not of realities’, and Kant calls
* appearance only, not the thing in 1tself”

Tn brief, then, there 18 an unknown clement i the
bottom of the varietits of creation, wlhether we agiee
to call that element a yolition of supemutural be
ing, oo an undiscovered set of facts 1n embryologss
or the shadew—distorted shadow —of the Almightys
or modes of the unconditioned 25 presented under
the conditions of our conscronsness

This inserutable something that cannot be furthe
1osolved 15 MAyA

M: Heibert Spencer, m an Article on “Religrons
Retrospect and Prospect,” says ——

* Saientific progress 15 1 giadational tiansfigm?
tion of Nature Where ot dmary perception saw per
fect simpharty, 1t 1eveals great compleuty, wheie
there seemed absolute mertness, 1t diseloses antense
activity , and 1n what appears mere vacancy, 1t finds
a marvellous play of forces behind every
group of phenomenal mamfestations there 15 vlways
a mexus, winch 1s the 1eality that 1emauns fised
amidst appearances which «ie variable
Seience enlaiges the sphere fo rehgions senh
ment the astionomer sees m the Sun a mass s¢
vast that even mto one of hus spots ou1 earth might
e plingend Wik wualing s eages , and” w o, By-
every finer telescope, 13 shown an mnereased multitude
of such suns, many of them far larger Bug
amid the mysteres (the Vedinta Miyd) whic}
become the more mysterious the more they a
thought about there will reman the one absoluf
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certainty that he is ever in presence of an Infinite
and Eternal Energy, from which all things proceed.”
Miyd is assumed to be a point in the immensity
of Brahman, It is an assumption, but is the only
assumption necessary for the construction of a
science. That once admitted, the existence of Non-
Ego (4ndumany as a product of Jive, the Ego, follows
as a necessary consequence, and the problems of the
Universe (:'rm?() are solved; and the most perfect
harmony reigns. MAyA or Awidye is, therefore, not
supposed altogether unreal, because she has at all
events caused all that seems to be real though for a
time. Her reality, however, consists only in the
fact that she has to be assumed, and that there is
no other assumption possible to account for what is
called the real world. Itismno use to go beyond
human depth in this matter, As no natural philo-
sopher, with all bis pretensions fo discoveries busies
himself with the attempt to discover the cawse of
attraction; so we must content ourselves advancing
to a certain point with knowing that there is Miy4,
that ¢thitherto man shall go, and no farther.” 1In
cclestinl physics (astronomy) and all terrestrial
pliysics universal gravitation is a condition, so is
Mayh the condition of all the phenomena of inorgan-
ised and organised bodies.

It is impossible to know DMAya, the universal il-
lusion and its cause., Knowing pre-supposes some
light. When a true light approaches MAyi, she
disappears, like darkness, leaving no trace behind.
Bheis a long dream. While we are under her in-

genee, we do not doubt the reality of the Samsdra,

¢ world; but the moment we are duly awakened by
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the Veddnta knowledge she is nowhere, and gives
place to a truer reality, which we were not aware of
while dreaming.

The Vedintin does not enter into the labyrinth of
M#ys. He honestly confesses his own (=frar)
nescience, ignorance, and ascribes all that we cannof
understand in the phenomenal universe to the
principle of the subjective Nescience which is in-
herent in our nature as men, To know the way out
of this MAyA or Avidyd, to raise his individuality out
of the shadow into the light, is the highest wisdom
for man, says he.

The aim of the Vedinta is, according to him, to
show that there is only the one highest Lord
(9Gazg), everunchanging, whose substance i8
() cognition, and who, by means of Mayd,

manifests Himself in various ways.t

Or, in other words,  Brahman described as (&ed
rARaRT ) ‘the existent, knowledge, infinite, is the
sole substance; the notions of (s'::at) Creator and
(sfrr) individual soul, (commonly ascribed to It)
are erroneously surmised (by means of MayA) through
(Swiftr) two limiting adjuncts.  (37)

“That inexplicable May4A appears, as it were, her-
self (Fraar ) conscious by the occurrence upon her of
( Fa=srar) a reflection of the absolute Intelligence.
‘Ihe Absolute obtains for us (isznm\, the notinn of
Creator through the contact of MayA as limiting
condition, (40)

“ The Absolute appears as or becomes for us the
individual soul when we think of(qgﬁ:ﬁm&) at-
1. See the Brakma-Sitra 1,3,19.
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tributes of the five vestures as its limitations. Just
as the same man may be father and grand-father to
hisson and grand-son, and is neither father nor grand-
father when son and grand-son are not in mind; so
when (mfw ) Mays and (e ) the five vestures
are kept out of view, the Absolute is neither
Creator nor personal Soul”  (42)*

The Vedintin divides knowledge into two, the
knowledge of ( staterae Andtma-Jadea ) the non-self,
the unreal and phenomenal objective world, matter,

and that of (wmeay ﬁtman) the Self, the real and
noumenal subjective spirit. He has always contented
himself by adopting necessary notions about the
objective world, matter, the physical nature of things
&e., from other schools, and devoted himself to the
knowledge of the Self, the subjective, in which he
has distanced all philosophers of Asia, Europe, and
America, as much as they have distanced him in the
investigation and discoveries of the ob‘)ect\ve and
vigible world, matter, &c.

He has built up in the centre of the busy world
the grandest pyramid of knowledge of the highest
Self. One has only to ascend it, step by step, as fm
as his strength of thought and intelligence will carry
him, in order to understand the skilled labour and
enjoy the comprehensive view on the lower ground,
and the pure bliss of the most serene and sublime and
high atmosphere which it affords. When he mounts
high enough, he will feel that none of world’s philoso-
phers has ventured to build such a monument.

The light of higher knowledge set upon it illumines

1. See the Panchadar'i, Panchakos‘aviyeka, IIL., 37-42,
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the moral and religious atmosphere around and
below it, and continues to shine upon all succeeding
generations.

In erecting this sublime and biilliant monument of
knowledge the Vedintin has in some cases utilized
some of the methods used by other schools, and
adapted to the average of human capacity, Know-
ledge (@) supposes three terms: (gian) a being or
a subject who knows, (X&) a thing or an object
to be known, and (=) a relation determined
between the knowing subject and the known object.
This relation properly constitutes knowledge.

Kuowledge of things is of two kinds-lower and
higher. The former embraces the whole objective
phenomenal world (=@reaT, )—including our body—
extended in time and space; the latter the subjective
Self of all. There are two stand-points from which
the nature of things is investigated. One is empi-
rical, in which we regard things in the form in which
they appear to us (that is as they aie reflected in
human consciousness ). This is the knowledge obtain-
cd by observation. The result is Physics, Another
stand-point is transcendental, in which we try to
discover what things are in themselves, (independent
of our consciousness). Thisis the knowledge ob-
tained by principles or xeasons. The result is Meta-
physics. It is remarked that ‘when we look abroad
ynaon Nafurg weobserve an endless varisty af feans-
formations. At first these scem without order; on
looking deeper we find that there is a regular series
of development from the lowest to the highest.
These transformations aro the struggles of the Jdee
to manifest itself objecticely, Nature is a dumb)In-

/
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telligence striving to articulate At fist she
mumbles, with succeeding efforts she articulates; at
last she speaks’?

To understand Natwe there are vaiious methods
o1 paths of transit wheieon mankind may tiavel m
quest of truth  All thinkers try to find a path fiom
the phenomenal to the nowmenal in order to be n
possession of the truth

According to Comte, the founder of the Positive
school of philosophy —

“Every bianch of Lnowledge passes successively
through three stages* 1st, the supernatural, oo fict:
tious, 2nd, the metaphysical, o1 abstract, 81d, the
positice, or scientific. The first 1s the necesswy pont
of departure taken by hwman intelligence, the second
13 merely v stage of tiansition fiom the supernatural
to the positive, and the thud 1s the fixed and defimte
condition which hnowledge 15 alone ¢apable of pro
gressive development

“In the supernatwal stage, the mmd seeks after
causes , aspires to know the essences of things and
their modes of operation It regards all effects as
the productions of supernatural agents, whose nter-
vention 1s the cause of all the appaient anomalies
ind wrregularities  Nature 13 ammated by superna
tural beings, Every unusual phenomenon is a sign
of the pleasure ot displeasme of some bemng adored
and propitinted as a God The lowest condition of
this stage, 18 that of the savages, 127, Fetichism The
Iighest condition 15 when one beng 18 substituted for

¥
1 Lewey Bigraplcal Ihstory of Plalesophy, p 627,
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many, a5 the cause of all phenomena, ( This is near
to Braliman reflected into MAy# of the Vedinta. )

“Tn the metaphysical stage, which is only a modi-
fication of the former, but which is important as a
transitional stage, the supernatural agents give place
to abstract foices ( peisonified abstractions) supposed
to inhere in the various substances, and capable them-
selves of engendering phenomena. The highest condi-
tion of this stage is when all these forces are
brought undé: one general force named Nature.
('This is near to Miyh. )

“In the positive stage, the mind convinced of the
futility of all inquity into causes and essences, applies
itgelf to the observation and classification of Zaws
which regulate effects; that is to say, the invarable
relations of succession and similitude which all things
bear to each other, The highest condition of this
stage would be, to be able to represent all phenomena
as the various particulars of one general view.

“Bub no science could have 1its orgin in simple
obseivation; for if, on the one hand, all positive
theories must be founded on obseivation, so, on the
other, it is equally necessary to have some sort of
theory before we address omselves to the task of
steady observation, If, in contemplating phenomena,
we do not connect them with some principle, it wonld
not only be impossible for us to combine our isolated
observations, and consequently to draw any benefit
from them; but we should also be unable even to
retain them, and most fiequently the important facts
would remain unperceived. We are consequently
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forced to theorize, A theory is necessary to ob-
servation”’1

In short, the seeker after truth has, as is well-
observed, to fix his mind on the laws of pature in
their sequence and connection; on the truths which
are acknowledged by the few, not on the opinions
of the many. Theieis no part of iruth, whether
great or small, which he will dishonor; and in the
least things he will discern the greatest.

XKeeping in view such method and law as these, of
mental evolution, along with their own methods and
laws Vedinta philosophers, blessed with the noblest
gifts of nature and desiring to make the best and
highest use of them, treat their sublime and elevating
subject in such a manner as carries conviction home
to the students and leads them to the truth.

Their profound and luminous doctrines are so
striking and satisfactory that when once they are
grasped the reflective mind feels some difficulty in
conceiving any other possible, They love truth and
hate falsehood. They cannot rest in the multipli-
city of phenomena, but are led by a sympathy in
their own nature to the contemplation of the Ab.
solute, Brahman.

One of their methods for thisis to proceed by
tegular steps 4o o system of universal knowledge,
which infers the parts from the whole rather than
the whole from the parts.

( STa-s=) The Universe, Emanation.
All the visible and invisible Jagat, Emanation,

1. Yewey Bwgraphcal History of Philosophy, pp. 646-1-8,
Sir John Lubbock’s Hundred Books. 16,
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Universe, Samsdre (the endless cycle of birth,
action and death) proceeds fiom this MAiyd or
Nescience. She is the seed of it. Samsira is hel
effect, product.

The Samsdra is thus desciibed in the Bhagrad-
Gitg—

“geigemrTTead TEETEL L W e,

“T'hey speak of the indestructible—inexhaustible—
etenal As'wattha (fig-tree) with roots above and
branches below.”

Gankara-Bhishya thus explains this —

« Brahman, with its nnmanifested potential energy
of Mayd, is referred to by ‘abore’, for it is unlimited
in $ime, being the Cause, Eternal and Vast. Brahman
is the root of this tres of Samsdre, and the tiec is,
theiefore, said to be ‘with roots above’. (He quotes)
Fiom the S’ruti:—whose 1o00ts are abore and
branches below”. (Katha Up.1IL2,1.) In thePu-
rina alse (it is thus described y—

‘The eteinal—inexhaustible—tree of dshatthe
(Samsar a) has sprung from the root of Avyalta, the
Unmanifested, and has developed by the strength of
the same Unmanifested. Tts trunk is Buddhi (intel-
Ject, mind), Indriyqs, the senses are its hollows, the
great elements its boughs, the sensc-objects itsleaves,
Dharma—merits and Adharme —demerits its fan
blossoms, { Sukhae) plensure and ( Duklha) pain its
fruits, affording livelihood to all creatures...c....cns
Having cut down and split the tree (of Samsdre )
with the mighty sword of knowledge, and then nt-
tained to the Bliss of the Self, (Bralanan), which
is beyond that tree, one does mnot come back




19

again hom.tlore, the supreme abode of Brahman,
(Gankaxa eontinues) Thoy speak of the illnsory S
@re as o tree with roots above. The Malat {{he
great), Ahamidgre (Bgoism) and the Tanmdnds
(elomental essences) are ils branches, nsif were,
and these are evolved further down; whence the
tieeis said to be “with branches below. Asrattha
is so called because it will (3r) not abide even
till (sa) §'va—to-morrow, and is lable o destruction
every moment. The illusion of Swmsira having
cxisted in time without beginning, this iree of Sam-
sire is eternal—ineshaustible; for, it rests, as is
well-known, ot o continuous series of births, which is
without & beginning or an end (4, ¢, a fnal limit, ag
it appears and vanishes evory other moment ), and in
ths inexhanstibles...ovrvrre....Ho who knows the
hiee of Samstre and the roots as desaribed above is
aknower of the teachings of the Vedas. Indeed,
nothing else.....c......remaing to be known beyond
this tree of Sumsira and its root, Brahman!

01 in the words of His Reverence Vasisthat

“afeargivn it s wemen: 1
wwre stafivatta e azgan 1 oy,

“In thet pure minor (Brahman) ave reflected
all these things (the universe) whose esse { T,
wan) is percipi (afi), 05 trees on it banke are
reflected in o stream.?

The Vedinta arranges the universs fust into two
natwal classes:—(gre) insentient Matter, and ( %a;q)
Intelligenco, Bind, (Motion, Force),  Vagt gpg
varions combinations of these bwo (Maiter ang Ay, )
rorfu the i{mumerable things the Univepge ismada of,
Ti s dlassified also under, or rathey divided into, ﬁve‘
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principal heads or paits for cerfain esplanations,
iz :—Existence, Enowledge, and Joy; and Name
and Form. The first three, being the essence of
Brahman, are (@) Sat, 1eal; the last two, Mayd's
parts, me (s@a) dsat, not real,

Ordinary persons, thatigh they see the five parts
in everything, are but cognizant of the last two, iz,
name and form, which present themselves conspicu-
ously to their sight, and cannot perceive the fust
Three, the Noumenal, on whish the phenomenal Jast
{wo are super-imposed.  The latter so much claim
attention for themselves that the former 1emains
concealed, just as the cential thread on which pearls
or Lieads ane slrung 1emaing concealed fiom the eye
of the gazer.

The enlightened, who can see deepey, find all the
three of the first group underlying all the names and
forms of the Universe, and enjoy the highest hap-
piness derived from knowing the truth,

In our knowledge of man and matter the process
in reference to matter is asfollowsi—

The existence of the whole visible univaise (=)
is but an inference or appreliension, following upon
impressions thiough the medium of light-undulations
on the retiva, The ether-waves nfiect onr eyes and
smake us aware of this, and our beliaf Ty fis
is derived fiom the (w9) Form,

In referenco to man the process i as follomws—
when wo approbend—through the medium of light
undulations—those changes of fasial expression, and
throngh the waves of sound,—~those changes of the
tona of voics which indicate the joy, the sorrow,

reality
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the fear, the love, the hatred of those with whom,
we talk, the direct analysable knowledge from the °
waves of ether that affect our eye and our ear, is
but of the shadow, (stwew) the Name and Form, We
pass from seeing the looks and hearing the words to
the feelings and thoughts which are the Reality
bebind them, This knowledge of the substance
through the shadow demonstrates in like manner that
all we directly know in this woild of appearances is
but the shadow and the sign. We must pass from
the indication of name and form to (wfygm) the
Reality beyond, which is (@fagreg) the Existence-
Knowledge-Bliss.

The Vedinta leads wp its student to u point of
view whence the small fragments, as it were, of the
Infinite Whole, of which heis able to obtain a
glimpse, appear to him in their true relative propor-
tions, For this purpose the classification of Jha
Jagat, and Parmdtman is made.

To the Vedintin every point of the objective un:-
verse of the five parts or elements is as a window
through which he looks into the Infinite itself. Xe
knows how ®to look through Nature up to Naturc’s
God’ and finds the sole bliss in his love of God,
Nature, and Man.

It is ignorance which mahes us unconscious of the
‘hréit “Three, "put Tney are’Inere mome Wm'ess. e

Panchadas'tkhra says:—
Yoregr Th% Fa agnedert aar |
ST Stage Armewata ga 1"
TRE-TAAR AR, 13-30R.
‘Ag \vlighou(: secing the glass, there is no possibility
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of a sight of whatover is reflected therein, so without
porcciving first Satchit-dnanda, existence, know-
ledge, and joy, whence could therebe any possibility
of the perception of name and form?’

But transcendental idealism is the intellestual pos-
session of & few persons of philosophic mind. The
common mass can see phenomena only, which appear
and are distinguished from something more real
which does not appear. The Vedinta Metaphysics
gives the knowledge respecting Reality, which is
not phenomenal, &, e. God, the highest Self. Ja{]a!,
the universe, is revealed to us through perception,
and is the subject-maiter of the natural sciences.

(=q) Sat, Lus, the True, is defined tobe that
which has continued existence, or which has been,
is, and shall ever be, .¢, which truly and really
exists ever in the past, present, and future. Asat
(Not-true), according to the Veddnta, is that which
is wanting in existence during one or more of the
three divisions of Time, Asat is also called (ﬁ:wr %

untrue, false, which does not mean, as is errone-
ously supposed, to be illusive or fictitious, but
simply phenomenal. Whatever has either beginn-
ingorend, is (®&q @ faear) phenomenal. The
universe has either beginning or end, and therefore
it is called { Breatt) phenomenal, unreal, Bub it is
supposed to exist for all practical purposes, and its
{zarqeIiay @t Vyaeakdrili Sattd) practical or
conventional existence is allowed, which is sufficient
for acting upon, but insufficient to the reason.
. The Vedinta does not deny, as is commonly sup-
~pased, the existence of (or rather in) matter, but
eorrects the popular notion of it. It only contends
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that the phenomenal name and form of it has no
esgence independent of mental perception, that ¢in
this case) esistence and perceptibility are convertible
terms, that external appearances and sensations are
illusory and would vanish into nothing if the divine
energy, the higher Reality, the substratum (urgm),
which alone sustaing them were suspended for a
moment. ’

In the Brahma-Sdtras (11,2,28) it is plainly
declared that ‘ the non-existence of external things
cannot be maintained, because we are conscious of
external things’. We must always remember, when
MAyA and her effects are spoken of in the Vedénta,
to distinguish their kinds.

Miyh is ( amsar) in the form of darkness, igno-
rance. She is (W ) insentient, and consists in de-
lusion. Wherever in this phenomenal world one
finds ignorance, insentiency and delusion, it is owing
to Mayi. This is experienced from the ordinary
stand-point by =ll, and it is called (areadtarar) Real
Méya, In the light of argumont Mayh is (ﬂ’ﬁl’:ﬁﬁﬁ!ﬂ)
ipexplicable, a mystery, for she cannot be proved
as (@ ) entity ner as (&) von-entity. In the
light of true knowledge Miyh is ( gewr) absurdity.
She thus appears according to the stand-point as a
reality, a mystery, or an absurdity. Keeping this
view in mind Colebrooke says:—‘that the notion
that the versatile world is an entire illusion (g=ot
absurdity ) and all that passes to the apprehension
of the waking individual is but & phantasy, present-
ed to his imagination, nay, that every seeming thing

1. Bec the Panchadasi, Chitradtpa VI, 8. 125-130.
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is unreal, and sl is visionary, does not appear to be
the doctrine of the text of the Vedinta’,

There me two kinds of illusions:—(1) When one

imagines he secs o sorpent instead of a rope, there is
“(wtitrgr) something real behind the illusion, When
the Vedlntin says the phenoronal world is an illu-
sion, Miyf, he always means that thereis somethxpg,
the reality of Braliman, behind it. (2) Another kind
of illusion is where there is nothing, no reality, be-
hind the appearance. When one hears of ( srxsdm)
the horn of a man or ( grmferamar) rabbit’s horn,
( sweamye ) the son of a baiien wowan (7. ¢, an im-
possibility,) or, when a man in an access of fever ima-
gines he sees a god or a devil, theie is nothing real
behind. This is ealled (z7rr) emptiness, nothingness,
which is not a Vedinta doctrine, The Vedintin holds
that theie is (wfiram) the absolutely real Brahman
behind Miyd and ler relatively real phenomenal
world. ' )

The absolute higher reality can be conceived only
by averyfew of philosophic tmn of 1ind, and not by
the many. “To those who cannot sce a higher reality
behind the phenomenal world, the phenomenal world
possesses, of course, the most absolute 1eality, while
in their eyes the 1eal postulated by the philosopher,
behind the veil of the senses, is utterly umeal”2

We sce giades in Creation, All things fram the
loftiest spiiitual entity to the tinjest moleculs are

—_— 7 *
M‘lliler’ﬂ‘:relazéedurey on the Vedinta Philosophy by Dr Max
Also see the Bhagrad ©itd, X1, 60,
0 B gt et st s
mﬁmfamﬁmﬁmw\ﬁ: ne
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monifestations of the Highest Self under certnin
Timiting conditions, but occupying different places in
an ascending scale. In Nature inorganic matter is
succeeded by organic, and amongst organized beings
there is a graduated scale from the plant up to man,
the highest point of development, In endless grada-
tions, endless combinations of subtle and gross, end-
less varieties of consciousness, all things come forth,
Nature is divine in principle, i e, Nature is
Bralman, but Bralunan is not Nature, as is erronc-
ously supposed by the uninitiated in the Vedinta
philosophy. God is the sobsbrabom, the emsence
of Nature, and Nature is but the visible form,
the exteriority, of the invisible Substance. Some,
like inanimate insentient matter or mineral bodies,
merely exist; some have what is called lifo, sentient
soul, conaci , or intelligence, a8 well as ewist-
enco; and some feel a shadow of happiness along
with existence and intelligence.

The Vedinta demonstrates that the ewistence or
reality appearing in fhe nniverse is simply » trans-
ference of (&re ) the Sat, the Existence of the Highest
Self, The whole ereation, inviaible and visible, with
2ll minerals and living bodies, derives its real being
from the One Sat. The Sat is the roob or the highest
essence of the universe. Tt is the Self of all and
everything in it. It is the higher reality underly-
ing all appearances.

Similarly, wherever infelligence is presented in
the universe, it is owing to or brought by () the

gh}ift" the Knowledge or Intelligence of the Highest
Cil,

In the same

r ) H 0
» Wherever hapy is ex-
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perienced, it is on account of a reflection of { @AY )
the Ananda, the Joy of the Highest Sclf.

The Vedinta Unity. Harmony between Egoism
and Altruism.

In short, the real and eternal substance of the
universe, appearing under innumerable names and
forms, is of the One Highest Self, This fact leaves
man, when be is enlightened, no choice but to con-
sider all the universe ( gfir) including himself, as a
portion eventually of fsvara, the Lord, the One
Highest Self reflected in Miyd, and consequently to
love and treat all not only as his brothers but as
Limself, all being emanated from and sustained in
the same one fundamental Substance, the Highest
Self. The idea of difference must be demolished,
All live and move and have their being in Him, and
He lives in all and beyond all, He is the All in All

Manu glorifies the seeing of one highest Self in
everything thus:—
oAy SIS SaT @RTAR Qrsswty )
HerTATarh & wrosamieesty 17 v, e3,4.
‘He who equally sees the Self in all beings and all
beings in the Self,he asa sacrificer to the Self,
attaing self-luminousness, i, e. becomes Brahman,’
The venerable Vyisa avers in the Makibharata:—
ARG 9 9 A Y Sgfedan |
|t el = smar: Sl R 1 e
“There is one universal Self. e is the internal
Self of me, of thee, and of all other embodied beings,

the Internal witness of all not to be apprehended by
s one/
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But this ennobling knowledge can only be gained

by right thinking. The Vedinta declares thati—
“sTrewat T v Rrarenrasra: |

qyr 9grde i SRR o w1 sl

‘Knowledge is not produced by any means other
than (fmmx) right thinking, reflection; just as
objects are never perceived but by the help of
light’, The Aparokshanubhdti.t

The peculiar characteristic of (fmrrx) reflection is
liberty. It illuminates every pre-existing thing
which is obseure, or developes that which is enve-
loped. Like the microscope and the telescope, it is
an instrument to discover to us the true character
and law of the object of thought. It desiroys mis-
leading illusions and forms mixed with truth, and
makes it luminous.

“Philosophy” says M. V. Cousin, “is nothing else
than reflection on a great scale, reflection in itself
and for itself, with no other design than that of un-
derstanding”. 1t shows the connection of the parfs
which constitutes the whole unity, or the relations
which bind the parts together. Reflection searches
for and finds unity, oneness, because it comprehends
the whole.

The Vedinta utilizes both the methods of analysis

- or decomposition, and synthesis, collecting again, re-
composition of parts. It asks us to analyse the uni-
verse into ( Sgey, JT) Spiritual and physical, Tntel-
ligent and non-intelligeut, parts. This substitutes
for obscure varieties a whole that has the greatest

1. See Prof. Manilala, N, Dvivédf’s Réja-Yoga,
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possible clearness; and then to synthesise or re-
compose, as it were, the one spiritual hidden behind
the physical. The Vedints thus unites and em-
braces the system of (@e) entity, and in doing so
it reflects the Reality, It raises the mind from the
particular to the general, from the known phenome-
nal visible universe to the unknown invisible Sub-
stratum, the Lord, the hidden Entity, the universal
Self.

This brings the universe, including all animated
creatures therein, under the Unity, oneness, This
combination of both methods—analytic and synthetic
—is considered as besb suited in the present case.

The Vedintin thus commands a vast horizon and
sees {areRr) the Self, everywhere and in every
being, and exhorts us to love all, not only for them-
selves as they appear, but for the Self (God ) that
is in them, for their eteinal Self, for that universal
Self in which we all share, Thus we have to love
all creatures on higher grounds,—rather than meie
phenomenal ones,—for the divine Self in all of themnr.
For in loving all creatures we really love God, and in
loving God (who is also within us) we lose
ourselves.

The Vedinta discloses to us and in us a gracious,
benevolent, and all-pervading Being, who asks no
more from us than that we should prove our love
of Him Whom we have not seen, by love of our
brothers and ourselves whom we have seen.

This might be translated by the more familiar
words of Vasistha to Rima.

The venerable Vasistha avers:—
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3 HeTgArET AT TEATY v |
FEAT TN aqrEEEE N C @ik
‘O Rimal by any means whatever, one must cause
satisfaction to any embodied sonl whatever. This
is the worship of the Lord.”
Or, to use an Buropean expression for the same:—
“He prayeth best, who Joveth best
All things both great and small;
For the dear God who loveth us,
He made and loveth all. "—Coleridye.

Dean Stanley, in his book on Christian Tnstitu-
tipns, gives the following statement of the general
teaching of Christ:—

“The whole point of the deseription of the last
Judgment is, that cven the good heathens having
never heard Iis name yet have seen Himand served
Him; and when they ask Him, “When saw we Thee I’
He answers without hesitation or reserve, ‘In-as-
much as ye did it to the least of these My brethren,
ye did it unto Me. It was I who was hungry, and
ve gave Me food. It was I who was thirsty, and ye
gave Me drink. It was X who was shut up in prison,
and ye visited Me.”

In his work entitled ‘ Zhe dscent of Man’ Mr,
Henry Drnmmond says :—“The path of progress
and the path of Altrnism are one. Evolation is no-
thing but the Involution of Love, the revelation
of Infinite Spirit, the Eternal Life returning to
Itself” p. 46.

What 2 deep, instructive, important and effective
ethical truth is hidden in this! It provides a
complete harmony befween egoism (wrd) and
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altruism (qTrs, g ), between the pursuit of the
highest happiness for one's self, and that for other
beings.

The all-embracing VedAnta can exclude nothing
from its precinct, Of whatever the verb—to exist’ or
‘to be’ could be predicated, it is ultimately within
the limit of the Vedinta, There is nothing in the
world, especially no religion in the world, which the
Vedinta regards as foreign, It affords a common
ground to all good religions and philosophies, on
which they could best meet one another and join
hands in carrying out the high object at which they
are aiming, viz, to satisfy all the wants both of the
human heart and of the human head.

Tt is well observed that if you look at the great
religions of the world from the outside, you see mere-
ly discord, but penetrate them and scek the inner
doctrine, and harmony will come to light. Penetrate
into the arcana even of one of the religions, and
you will unveil them all. Then a strange pheno-
menon is revealed. Little by little, but by ever
widening sweep, we see the hidden doctrine shining
in the centre of the religions, like a sun dispersing
mist. Xach religion appears like a different planet.
With each of them we change our atmosphere and
our plane of orbit, but it is always one and the same
sun that gives the light.

The Vedinta shows that it is but his own (srfRrem,
+yR) Nescience, false knowledge, or ignorance, a
part, ag it were, of MAyd, which veils the intel-
ligence of man and makes him impute something in
that which is not that thing; creates differences where
thoy ought not to exist, and then leads him astray,
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and inflicts oll the consequences resulting therefrom.
Man thercby becomes most interested in and devoted
to fleeting worldly objests, to which he erroncously
imputes, and in which he yearns to find, happiness
which Is never to be found therein, and grows indif-
ferent to the immortalizing knowledge of God—-the
fountain of happiness.

The Vedinta gives us light to remove this
Neacience, Miyd, and guides us to the most blissful
knowledge of (whaarasgmar) the real Universal
8nt-Ghit-Ananda which is in all things, and enables
us to drop {@mwq) the phenomenal Name and
Form; when Brabhman alone remains,

It is truly remarked that being is the object of
knowledge, and not-being of ignorance. Knowledge
must be of something which 45, as ignorance is of
something which is not. If we fest the foregoing
by this vule the truc knowledge can be but that of
Brahman which alone really is, and the so-called
knowledge of phenomenal name and form,—May4,
which really is not, is ignorance,

Right knowledge is a system of ideag Jeading up-
wards by regular stages to the idea of God,

The Jight of the Vedinta knowledge removes the
darkness of Mgh, and moulds man to the divine
image nntil there is a perfect harmony or fusion
of the divine and the human.

Many notions in relation to Maya seem paradosi-
cal. Sometimes, it is said, she is there, every-
xxzhem, somebimes she is not there, nowhere
times she is called real, sometimes nnreal;
times she is entity, sometimes non-entity ; &e,

some-
Bome-

This
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is explainel as follows:—As long as we are under
the influence of (=frar) Nescience, Miyi reigns
supreme and Brahman remains hidden. As soon
as the delusion of Nescience is removed and the
light of (frar) the true knowledge arises, Miyd
with her pioducts bhecomes sublated and digappears
and Brahman shines effulgent.
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CHAPTER III
The Individual Soul (i, )

For this true knowledge the Vedinta asks man to
study himself. Though every atom in the universe
mirrors Brahman in its constitution, man is a minia-
ture image offering special advantages for study.
We thereby proceed from the Self—the nearest to be
known, the knowable—to the most Unknowable.
The Vedinta knowledge indicates us who have fallen
down how to ascend to the highest Self.

The Vedinta observes the curious fact that man,
like the eye, is always ready to see and perceive all
other outward things, but takes no notice of himself
within; that he often meddles with things beyond the
reach of human capacity, but seldom sees into him-
self. It directs him, therefore, to the knowledge of
himself, and then of his Self, and promises that by
this introspection he will get sufficient knowledge of
the Highest Self, and secure his great concernments.
This Self-knowledge gives him a basis of certitude—
a starting point in himself—to ascend and remove
the veil thrown by (@ifirst)-non-knowledge, and
enables him to reveal truths. Like the lino of the
sailor, it is enough to give bim a knowledge of the
depth that is necessary for him,

The Vedinta teaches that (zrremfirawr) the true
knowledge of one’s Self leading to that of the
Highest Self—Ciod, is the only means which frees
man from the miseries of Samsdra, the world, imposed
by ignorance, and creates in him a serene felicity of
combinecl reflection and satisfaction, and finally
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secures for him liberation, recovery and eternal
bliss.

This right knowledge { fray ) is obtained by the
ascertainment of the true nature of the Self. It
then becomes evident to the enlightened and a-
wakened from Self-forgetfulness, that the Self
(auent) is fres from all wants and transmigratory
existence (W@TT, Samsdra ); the Self is the witness
of all modifications, the mutual super-imposition of
the Self and the non-Self,—the body, the senses,
&e.—was quite erroncous; the true Self is identical
with the highest Self; It is eternal, ever pure and
blissful,

Hero s given, in a briefly summarised form, a
portion bearing on the subject from Cankara’s In-
troduction to the Brakma-Sitras, It declates:—‘man
superimposes upon ( ey, @mema) the Real, the
Subject, the Ego, the Self—which is quite opposed
to (fqa=, A1at) the unreal, the object, the non-
]::go, the non-Self (the body, semsesand so on)as
light is fo darkness,—the characteristic nature and
the attributes of the non-Self, the unreal, and vice
versa. This super-dmposition ( searg Adhydsa ) 4. e.
the notitn of something in some other thing, or, the
apparent presentation of the attributes of one thing
in an?ther, or, in the present case, the mutual
super-imposition of the Self and the Noun-Self, is
ca.).Hgd .(wﬁ‘m Avidyd) Nescience, on which all
distinctions are based, and which is the cause of
wrong conceptions and all consequent evil,

*This mutual super-impositi
aal 5 position of the Selfand the
Non-Self, which is the cause of all evil, is then Ne-
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science (atfrarr).  What removes this Nescience is
called { Rt Vidya) the knowledge which ascertains
the true nature of the subject, Self, and the object,
non-self, by means of the discrimination of that
which is superimposed on the Self.

‘The Vedinta philosophy, by means of (far)
this knowledge, teaches us to frec owrselves from the
wrong notion which is the cause of all evil and to
attain thereby the knowledge of the absolute wnity
of the Solf, after which knowledge there no longer
remains anything to be desired or avoided, as the
conception of duality is destroyed thereby.

¢ The knowledge of active religious duty, which is
called lower knowledge ( erqaiferar ), has for its fruit
transitory felicity; the knowledge of Brahman, which
is ealled the higher knowledge (qaifiair), has for its
fruit eternal bliss. Thus (qmg@:nﬁ) the highest
alm of men is realised by the higher knowledge of
Brahman,*

The nature of ( AqreAr) Self, is (@Pagrasgmar-
gaifg.) Esistence, Intelligence, Bliss, Endlessness,
Secondlessness, &c. Out of these the first two are
thiough Nescience super-imposed on ( AT, ) the
non-Self, and consequently, though the Iatter doesnot
tenlly possess existence and intelligence yet it seems
to possess them on account of the super-mposition.
The nature of (a7 rer,) non-Self is (mgg:ar:au
ZaIfY) the negation of, or opposite to, (=mwn) Self,
such as (srwe) non-existence, (ae) non-intelligence,
(g+@) misery, (w=a) limitedness, (37) duality, &e.

The last three ﬂ:e non-self (arrr ) ave super-

1. See the Brakme-Sinra, L1, 1. TIntroduction by S'ankara,
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imposed on the Self ( =), just as in a heated iron
piece the heat and brightness of fire is super-imposed
on the iron, and the form and malleability of the
iron arc super-imposed on the fire, They appear as
one, the fire is not viewed as distinct from the iron,
and vice verse. This mutual superimposition is the
cause of all evil from which man suffers,

The Vedinta shows ug how to free ourselves from
the wrong notion, which is the cause of all evil, and
how to attain the knowledge of the absolute unity
of the Self.

14 is very important to the student of a phileso-
phy to know the exact meaning of the principal
terms used therein.

Object and Subject ( Frma-fraaft ), bearing almost
the same meaning as Jagat and Jiva, are most im-
portant terms in the Vedanta philosophy, as well as
in all others.

The ordinary meaning of the object and subject is
the Non-Ego and Ego, the object is what is per-
ceived, and the subject is what perceives. The whole
world is the object; and ¢I, or the Ego,—the per-
ceiver, including the body, the senses and all the
environment in which we live, and determined by
space, time, and cause, and by birth and death—is
the subject. .

But the subject of the Vedinta is quite different,
According vo the Vedinta (@raatj the Sufject
means (=¥reAr ) Atman, the Self { whether Divine or
}mman, whether universal or individual), that whicl
is (zer) the invisible perceiver, the real; while
(Fraar ) the object means (=mmrns) Andtman, non-
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self, (the wveil through which the Self looks at the
universs, ) that_which is (zzm) the visible—por-
ceived, unreal, the whale visible univeise and the
body with its o1gans. The subject is the knower;
the object is all the hnowable. The subject (ﬁu‘é\‘),
the Self, conld not be known as an object (fraw).
To know it is to be if, to know ourselves is, in the
Vedinta sense, to be the eternal Self within us, thatis
to say, conceiving omselves free fiom Nescience and
the super-imposed wiong notions and adjuncts.

Its knowing even in the case of object is its being
pesent, 1. ¢., when it is present, then and then only
can the senses know their ohjects; just as when the
sun shines o1 is present, it lightens all objects, the
whole world, and then we can see them, Owm tine
Self is (w1&w) untelated. Like the sun, it may
pass through all—good, bad, and indifferent, and yet
itself 1emains as pwie and unmielated as before. This
Lind of Lnowisg is the true knowing of the Self
( =Tewmra ) the Self-knowledge.

One knows all objects by his Self, the subject, but
he cannot know the Self in the same sense. The
Lnower cannot Lnow the knower, His knowing the
kuower, is only his being the true hnower., In this

case ( eTiATg AR ) the true knower (guat) is one in
whom subject and object are one, or, one in whom
there is no distinstion belween subject and object,
between knowing and being known. He is the AIl
in All: the eternal source of all existence,

One who, destioying his nescience, reaches the
complete compiehension of the Self which is identie-
al with the Highest Self, Brahman becomes
Brahman.
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This is the irresistible, universal, necessary, and
cxalted conception of the inevitable truth,

The qualifications for the Vedanta Student.

In order to qualify himself for the highest hnow-
ledge, man must,according to the Vedintin doctrine,
perfoom  disinterested good actions which give
( Frferan ) pity to his (@Faiwawr) inteinal organ,
and must meditate on God, which gnes (Frezaar)
concentiation, serenity, to the same. These two
qualities are essental to properly cieate in him
(amfguar) the Brahma inquisitiveness, 7. ¢, the
desire of Lknowing Brahman, the only really exis
ting Being

But very fow try to mahe themselves all they
might be. Men are ‘noble 1n reason, nfinite m fa-
culty ; in form and in movement express and admi-
1able’ A duly prepaied and imtiated Vedanta
student feels that he is on the road to highe: mental
powets, and must make the most of his mind. Pio
blems, which seem to others beyond the range of
human thought,eceivetheirsolution andopen theway
to still further advance for him It becomes deaier
to him to agree with the spirit of fauth within him
self.  He subdues his passions, and grows pure and
steady 1n order that the sublime teaching may be
properly understood. He devotes himself to the
ennobling study of the Vedinta, treating of the one

Biahman, which is present in all, just as one sun
1¢eflects upon many pools, and spreads through all
creation, o1 just as the one ether does through many
water-jais. The Biahma-inquisitiveness (amfsrmr@n)
Pie supposes also, as its antecedents, the fom spirtual
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weans, viz, (fadrm) the discrimination of what is
eternal and what is non-sternal; (fmwt) the renun-
ciation of all desire to enjoy the fruit of one’s actions
(wzwiafyr) six accomplishments, viz, (mw) the
nequirement of tranquillity, (g®) eelfrestraint,
(waef) discontinuance of worldly coremonies,
(fafragt) patience in suffering, (=) fuith in the
instructions conveyed by the Vedinta philosophy and
its instructor (%), (@ify) attention and concentra-
tion; and ( gaggar) the desite of final release. When
heis thus duly qualified, knowledge renders him
worthy fo receive the light, which shows that he
lias everything within himself, and he is richer than
keaven and emth, Ib enables him to arrive ab the
higlest stage of perfection by realising his unity
with the Divine Being, whick is eternal, unalloyed,
through and ihiough pure bliss itself, This is

called (qmm’rq) 1ftmajmina, the knowledge of
the Self.

The Self-knowledge { #reawTa ).

From the knowledge of the Self, a duly qualified
agphant is to ascend to the knowledge of the Highest
Self, just as in the more perfect of the sciences we
ascend, by generalization from particulars to the

cause, and then veason downward to the effects of
the same cause,

The Vedinta considers Man to be made up of
three component parts of MAyA and the highest Self,
viz,, (1) (2d) Physical body, (2) (B -
mzm) internal organ with the 1eflection of ihe

highest.Se]f, and (3) (iuwxaaﬂt) the substrate
and enlightener, the all-pervading highest Self im-
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manent m the body The immanent enshined
Self lends, like a magnet, animation, consciousness,
&c, to the physical portion of man, (the Mayd
portion), and MAyd’s power of envelopment (@ra
tumﬁﬁ) makes him ignorant of ns true natwie He
becomes thus, as 1t were, blind, enfrapped, and en
tangled mn 1gnoranee, and loses the power of diser:
mmation between 1ght and wrong He beheves
hunself to be (sat) doer or agent and (W) engoyer,
and suffers all the consequences thab 1ssue therefrom
He wrongly imputes to the physical portion mn lim
what really belongs to the portion of the highest
Self, and vice verse A kind of very ntricate knot
(r'\a'a'a'aﬁzt) takes place m lim Tt makes him
commit errors after eirors The darkness in him
extends very much He thinks ke Lnows many
things, while he 15 most 1gnorant of what he 15 most:
assmed of The bondage and attraction of (wrgar)
T ness and (;:ma-r) Mine ness, and the repulsion of
(q-(a'r)separateness—-otherness, hogtihity, very cunions
ly make lum restless He hangs oscillating betw een
them He grows, as 1t were, g1ddy, and sees hunself
and everything around him erroneously Heanxiously
seeks happiness in and from things which have neve:
had 1t The more he becomes of the world, the less
le feels near to God nd happiness
Three Classes in Mankind
Mankind may be divided into three main classes -
() the wild, (fyazfy) the worldly, and (maa)
those desirous of final release The former 15 grovel
ling 1n 1gnorance and misery, and leads not the Iife of
a man but the wretched one of an animel, the natwne
of which 15 only sensual The worldly class adds
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Tational nature to ¢ gensual one. The third is a very
smsll class which rizes above and combines the
angelic nathre with the two others, DMen of this
class desire to enquire into and know Brahman,

In the make of man strange extremes are brought
together. In his mind different natures—divine and
brutal-are marvellonsly mized. He is of kin to the
Dbeasts by his body, and of kin to God by his spirit,
He is ‘born but to tie, and reasoning but to exr.” He
thinks too Little or too much’. Genevally, man
grows very selfish, He thinks and believes that all
things are made for him, and he not for anyone;
and covets to be tyrant of the whole. In his
selfdove and ambition he many & time flls into the
notion * that vice or virbue there i8 none at alll On
entering upen Life he directs his eyes to whatever
comes within his sphere, and tries by fair or foul
ineans o possess it He knows no vest, He believes
whatever he sees to be that which will make him
happy. Tirst, small things please and seom grent
to him, but his desive extends itself more and mare,
Just as we see 2 child desives and is pleased most
gieatly by a ratile or an apple, and then proceeding
further on desiring playthings and fine raiment, then
in youth riches, not great, then greater and greater,
then women and ehildren. Bub in none of these
things does he find that which he goes secking,
One'deguabla stands before another in hig eye, in o
l‘:leuon: 38 i wero, pyramidal, The furthey he goes,
the desirables appeat preate A

" t, .and this is the reago,

why. hwmau desireg hocome \'vider one after anothc:
f‘{z 18 never pleased writh these boubles, because hc.
inds that with theijy ‘rosy pleasures kindred griefs
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pwsue’ He is ignorant of the truth that the true
quietness of hearb is got by resisting our passions,
not by obeying them; that there is no peace in the
heart which is given to outward things; that only
the spiritual and devount hearts can have it. He never
knows the benefit of self-acquaintance. He is blind
in relation to himself, and suffers the mischief of
self-ignorance.

An educated man conceives an object in life. His
conception of his own happiness is entirely identical
with this object. He imagines that by placing his
happiness on’ something durable and distant, in
which some progress might be always making, he
will enjoy a happy life. For some time this seems
enough to fill up an interesting and animated
existence. But the time comes when he awakes
from this as from a dream. He finds himself un-
susceptible to enjoyment or pleasurable excitement.
In this frame of mind it occurs to him to put the
question directly to himself: “Sappose that all your
objects in life were realized, would this be a great
joy and happiness to you?” And an irrepressible
answer generally is, “No”, The end ceases to charm;
and how could there be any interest in the means?
He seems to have nothing left to live for. The
woful fact remains present to his mind. If heis
more thoughtful, the cloud of dejection grows
thicker and thicker. He in vain seeks relief from
his books or occupations. He belicves,—‘that all
mental and moral feeling and qualities, whether of
a good or of a bad kind, aie the results of associ-
ation; that man loves one thing, and hates another,
takes pleasure in one soit of action or contem-



143

plation, and pain in another sort, through ( g )
the clinging of pleasurable or painful ideas fo these
things, from the effect of education or of experience.
- His education bas perhaps taught him that the
pleasure of sympathy with human beings, and the
feelings which make the good of others the object
of existence, are the greatest and surest sources of
happiness. But the real desire for the end has
ceased with the above-mentioned question and the
answer, and he grows indifferent to the pursuit.
He cannot enjoy life, and remains miserable and
helpless. This is the result of mere so-called
cducation.t

The phenomena of moral and physical evil on the
carth, and the arrival of disasters which make no
discrimination between their victims, aro proverbial.
To the religiously disposed well-to:do class of people
of optimist conceptions, who enjoy a measure of
material prosperity, the black side of life remains
strange and a matter only of hearsay for some time.
They enjoy the loveliness and variety of external
nature, the delight of all young creatures, the order
of the seasons bearing their copious fruit, the vivid
intelligence and serviceable power of man, who, they
think, is the divinely appointed recipient of all these
multitadinons favours.

But the facts of 1ife are that all things, all foims
all living beings, undergo constant changes. Living
beings also suffer pain, and man suffers most of a]]E
for he suffers both in and by his body and by },,';
intelligent part. Men suffer also from one a

nother,
and perhaps the largest part of human auﬁenf:]g:

1. See J, 8. Dll's Autobiography, Chap, V,
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comes to man from those whom he calls his rela-
tives. In ghort, the mass of men have to'endure
the hardships of the brutes, but yet to preserve the
intelligence of men.

This mekes the suffering world doubly miserable,
This intelligence shows thoughtful men ‘the vastness
of the agony of earth, the vainness of its joys,
the mockery of all its best, the anguish of its worst;

“Since pleasures end in pain, and youth in age,

And love in loss, and life in hateful death. ”

‘Man has to whitl the round of false delights and
woes that are not false.

In his Natural Religion, Hume paints the mise-
vies of life as follows:— .

“The whole earth is cursed and polluted, A per-

petual war is kindled amongst all living creatures.
Necessity, hunger, want, stimulate the strong and
courageous ; fear, anxiety, terror agitate the weak
and infirm. The first enfrance into life gives
anguish to the new-born infant and to its wretched
parent : weakness, impotence, distress, attend each
stage of that life; and is at last finished in agony
and horror,..... The stronger prey upon the weaker
......... The weaker, too, in their turn, often prey
upon the stronger and vex and molest them......
ceeseMan,... by combination in society, can master
all creatures......

“ But this verv societv bv which ws suemannt
those wild beasts......what woe and misery does
it not oceasion? Man is the greatest enemy of
man, Oppression, injustice, contempt, contumely,
violence, sedition, war, calumny, tieachery, fraund ;
by these they mutually torment each other......

2
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“ But though these external insults...... form a
frightful catalogue of woes, they are nothing in
comparison of those which arise within ourselves,
from the distempered condition of our mind and
body. How many lie under the lingering torment
of diseases?.........The disorders of the mind.........
though more secret, are not perhaps less dismal
and vexatious, Remorse, shame, anguish, rage,
disappointment, anxiety, fear, dejection, despair, who
has ever passed through life without cruel inroads
from these tormentors? ”

1t is quite true that the things of this world will
not bear a scrutinizing examination, They are the
effects of May4, and so must have the nature of the
cause in them. Ask yourself whether you are happy,
and you cease to be so. -

If one wants to be really happy and contented he
must guide himself by the light of such knowledge
as tlia of the VedAnta. It teaches us the true na-
ture ‘of ourselves, and asks us first to cultivate the
passive susceptibilities and the active capacities and
t6 maintain a due balance.

It also teaches us that we are what we made our-
selves by our own (&® ) Karman (acts), we suffer
what we have done, we reap what we have sown,
and.that now it is onr interest to sow good seeds to
reap good harvests.

“ New life reaps what the old life did sow;
Holding the gain and answering for the loss.
In cach life pood begels more good,

Evil fresh evil”

The true inward nature of man is known by the
13
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kind of knowledge he soeks. A desire for knowledge
is natural to the mind of man, Tho pasticalar ¥ind
of knowledge it is fond of discovers its true qua)ity
and disposition, Litile minds are delighted with
the knowledge of trifles, as in tho case of children;
worldly minds are pleased with the lnowledge of the
world; but o properly educated and wise mind pre-
fers the knowledge of his own Self and of God.
Tt is declared by Pythagoras that «The know-
ledge of things divine and most honourable, is
principle, cause, and rule of human felicity.”

Another philosopher says:—

« He who has not even a knowledge of common
things is a brute among men. He who has an ac-
curate knowledge of human concerns alone is a man
among brutes. Bub he who knows all that can be
known by intellectual energy is a god among men.”

Self-knowledge is the most important and bene-
ficial of all. It is a true guide to duty and fappi-
ness. By it, as in a glass, we may survey ourselves,
and know what manner of persons we are.

“Enow Thyself”

4. ¢. Selfknowledge is considered one of the most
useful and comprehensive precepts in the whole moyal
system of Europe as well as of Asia—ancient and
modern. It is held in great veneration. Such emi-
nent names ag those of Thales, Chylon, Sociates
FPlsto, Zevo, Jo., sre conmeobed with it, Pliny sa,_yr:
it has been consecrated at Delphos in golden Ietters.
1t was afterwards greatly admired and used by wise
men, till at length it acquired the authority of &
divine music, and was supposed to have been given
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originally by Apollo himself; because, Cicero says,
¢ it hath such a weight of sense and wisdom in it as
appears too greal to be attributed to any man.’

Self-knowledge is said to be that neqnaintance
with ourselves which shows us what we are; and do,
and ought to do, in order to our living comfortably
and usefully here and happily hereafter. The means
of it is self-examination, the end of it is self-govern-
ment and self-frnition,

Pope concludes his Fssay on Man by these telling
Jines:— .

“That Virtue only makes onr Bliss below;
And all our Knowledge is, Ourselves {o Know.”

The wise believe that the knowledge of the Self
ought to be man’s highest end and aim. Nothing
is more strange and injurious than negligence of it.
It is well declared in the Siddhidnta-Multdvali.—

o7 Ty TSRl AR qwS WAl
AT A SR FY AR & N
RegrragEet,

¢ That which is the'Self of all things; for the sake
of which the whole world is; that ocean of bliss,
independent of aught else;—pray declare how this
Self is to be rejected (neglected) as the aim of man’.

The knowledge of Self expands our view, and
eventually leads us to the Higher Pantheism, which
identifies us with the Highest Self.

The Higher Pantheism.

«The sun, the moon, the stars, the seas, the hills and the
plains— .
Aro not these, O Soul, the Vision of Him ywho reigns?
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Is not the Vision Ho? tho' Ho bo not that which He
seems ?
Dreams are true while they last, and do we not live
in dreams?
Earth, theso solid stars, this weight of body and limb,
Are they not sign and symbol of thy division from
him ?
Dark is the world to thee: thyself art the reason why;
For is He not all but thou, thou hast power to feel
‘Tam1'?
Qlory about thee, without thee; and thou fulfillest
thy doom
Making Him broken gleams, and a stifled splendour
and gloom.
Spenk to Him thou for He hears, and Spirit with
Spirit can meet—
Closer is Ho than brenthing, and nearer than hands
and fect.
QGod is law, sny ths wise; O Soul, and let us rejoice,
For if He thunder by law the thunder is yet His voice.
Law is God, say some: no God at all, says the fool ;
For all we have power to see is a straight staff bent
in & peol;
And the esr of man ¢cannot hear, and the eye of man
cannot gee;
But if we could see and hear, thia Vision—were it not
He 7" ~—TENNYSON. :

The first step to this knowledge is to examine
urselves, and find as far as we can what manner of
B8rsons we are.

The Divine and Demoniac (Asuric) Natures.

In the Bhagvad-Gitd mankind is classified under

two main heads of Asurisampat and Daivisampat.

In the greater number of men are found what are

called (emrgdraasy ) gsuri-sampat, demoniac proper-
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ties or endowments, namely,—Hypocrisy, arrogance
and conceit, wrath and also harshness and unwisdomn...
(4) Men of @suric properties know not either right
energy or right abstinence: nor purity, nor even
propriety, nor truth is in them (7). “The universe
is without trnth, withont mora] basis,’ they say,
¢ without a God ( Isvara 3, brought about by mutual
union and caused by lust and nothing else’ (8).
Holding this view, these ruined selves of small
Buddhi (intellect ), of fierce deeds, come forth as
" enemies for the destruction of the world (9). Sur
rendering themselves to insatiable desires, possessed
with vanity, conceit and arrogance, holding evil
ideas through delusion, (they) engage in action
with impure resolves (10). Giving themselves
over to unmeasured thought whose end is death,
regarding the gratification of desires as the highest,
feeling sure that this is all (11), held in bondage
by a hundred ties of expectation, given over to lust
and anger, they strive to obtain by unlawiul means
hoards of wealth for sensual enjoyments (12). Be-
wildered by numerous thoughts, enmeshed in the
web of delusion, addicted to the gratification of
desire, they fall downwards......(16). These mali-
cious ones hate me ( the Lord who am) in the bodies
of others and in their own ( Chap. XVI. 18).

There is also a very small minority of men in

whom are found what are called (3efrerag) Daivi-
sampat, Divine properties or endowments. They
arei—Fearlessness, cleanness of life (or purity of
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heart ), steadfastness in the Yoga? of wisdom, alms-
giving, solf-restraint and sacrifice and study of the
Sastsas, austerity and  straightforwardness (1),
hamlessness, truth, absonce of wrath, renunciation,
peacefulness, absence of erookedness, compassion to
living beings, uncovetousness, mildness, modesty,
absence of fickleness (2 ), vigour, forgiveness, forti-
tude, pwrity, absence of envy and pride (3).%

The former class of mankind, trusting only to the
false shows of sense-percoption (separarg) vaily
conceive that they are one with bodies, and that
the whole assemblage of things fiom the substiate,
(Fz=a), to the gross body are the Self (e
Atman )

Some hold that the Self is distinct from the body,
for the decod body is seen in this world after the
living self has depaited. Others hold that the
sense organs (gf*g") me Self; some others that
the vital bieath (wmor) s Self; others again that
the common sensory (@w) is Self; othem that
the consciousness ( fqwmer ) is Self; others that an
ongmal blank (grzr) 18 Self, and the whole woild of
cognitions and cognita ( weiraww® ) is imagined

1 4w Fig figey 2-50 Yoga'=skllm action Mr K T
Telaug reuders 1t by ‘Devotion 1n (all ) actions is wisdom * Mr
Mahadeva Sastn, by ‘i actions devotion 1s power,’ ¢ ¢, Devotion
consisting 1n the equantmty of mind 1 swecess and fardurs o
the part of hum who 13 engaged n the porformance of s proper
duties, while his mind rests on fs'vara, the Lord —$anlare
Bhicya

2 See the Blagrad ¢itd, XVI Mrs Anme Besant’s transla-
tion 1s the latest
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through error; some say the Self has intelligence,
others say it has not.

So many and various are the opinions of mankind
with reference to the Self-hood of man.

The knowledge of Jiva, Jagat, Paramatman.

The Vedinta disproves these, and establishes that
(evagzi) a special complate knowledge of the
whole—Jive, Jagat, Parmdtman, (the soul, the Uni-
verse and God)—is the only means to learn the
truth,

The nature of (ewfimm) ignorance and (frer)
such gpecinl knowledge is described in the Pancha-
das't? ag follows :— #

The misapprebension that ( FarT) this world of
phenomena is real and attaches to the (impersonal )
Self, must be regarded as (sifirar) Nescience. Tt
ia destroyed by ( foram) knowledge.

{fg=r) Enowledge is this:—the phenomenal
woild (@@re) is relative fo () the persanal
( transmigrating ) sentiency, which is an appearance
(refloxion ) of the Self (et ) it dogs not per-
tain to the Self] the (one real) substance (swenaTg).
This knowledge is obtained through deliberation.

St P AEAETSIIaE: 1
SR TRy fred”
v g, P €92

One should therefore ever ponder these:—

(m.ﬁzgat) Emanation, the world of appearance,
(S Jiva) ihe transmigrating sentiency, and
(acarAr Parmatm) the highest Self. When the

1. Sco the Panchadas't, Chitra-Dipa VI, 1017,
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false notions of the personal sentiency and of the
world of phenomena are sublated, one’s own Self
(4. . the highest Sell) alone remaing behind, (12)
The sublation (amer) of the first two (Jagat,
Jiva ) does not consist in our not being conscious of
them, but in the certain knowledge of their unreali-
tye(13); and ‘the remaining behind of the
highest Self? means the certain knowledge, the
firm conviction of Its reality ; not the entire forget-
fulness of the world of experience (14), (as in the
state of dreamless sleep or in a fainting fit).
Such knowledge is called (m) intuitive
knowledge (16). For acquiring this knowledge
the real nature of Self is examined, Because by this
true knowledge, one is at once freed from all further
transmigration, and attains the final beatitude.’ (17).

In the Chhdndogya Upanishad ( VIIL7,1) it is
declared that ‘( wrar) the Self which is free from
evil, undecaying, undying, free from sorrow, &o., that
is what is to be sought after, and must be under-
stood. One who has sought after this Self and
understands it, obtains all worlds and all desires.’
(See also Br. S. IV,1,1),

Of what nature (ang) the sublation or so-called an-
nihilation of Jiva-Jagat the apparent world is? The
actual annihilation of this whole existing world, with
all its animated bodies and all its elementary sub-
stances, i impossible for any one, and is not meant.
What is meant is this:—The phenomenal world is
super-imposed upon Brahman by Nescience, which

1. The Chhdndogya Upanishad, with S'ankara’s commentary is
;r[ax:;lu.ted into English by Mr. Gangnatha Jhi, M. A, F. T. §,
adras,
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should be sublated by the knowledge of Brahman,
such as, * Brahman is one, without a second,” “Ifis
the true, Itisthe Self’ (Chhdndo. Up. VI, 2, 1;
8,7.) Aesoon as Brahman ig indicated in this
way, knowledge arising of itself discards Nescience,
and this whole world of names and forms, which
had been hiding Brahman from us, melts away like
the imagery ofa dream;......just as the pointing
out of the true nature of the rope has for its imme-
diate result the cognition of the true nature of the
10pe, and the dissolution of the appearance of a
snake or the like. And what is done once need not
be done again.®

It may be remarked here once for all that this
subject being most sublime, difficult, and wnfamiliar,
what is to be said has been, and is, and will be
repeated in various ways so as to secure intelligibility.

The Nature of the Individual Soul or Jiva

The VedAnta assames, as has been mentioned at
the outset, that (sfra) the personal transmigrating
sentiency, man, is a combination of the following:—
(1) Intelligence, Brahman, (S ) as the substrate
(=g ) in Which is surmised (2) tho subtle body
(fsgRg) and (3) the reflexion of Intelligence
(Rr=orar) upon this subtle body.*®

Or (1) (wegement ) the Self, which is internal to
(4. e. the witness of ) that complex whole body, and
which shines forth in its own light, (2) ( Eravaras-
weor ) the internal organ with the reflexion of the

1. Seo the Brakma-Sdtras, III, 2, 21,
2. See the Panchadas’i, Dvaitaviveka, IV, 11,
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Self and ( 3) the body, all these are called (127,
Hrar) ‘T, man, individual soul.*

Or, (sfra) Jtve, man, is a complex being, a com-
pound creature, consisting of (1) the Spirit, the im-
mortal pait, (2) the Soul, the animal or sensitive
part, (3) the body, the earthly or mortal pait.

The rays of the primal unity, Atman, are deflected

by the above { firg#t) trichotomy.

Thus the aggregate of man consists of the physical
patt, viz, (B¥FzaANgigsdara ) the body, sense-
organs and mind, and ( swear ) the spiritual part, the
Self, whose f1ue nature is existence-intelligence- joy.
The former is always changing and mottal; the latter
unchanging and immortal, eternal, The former hides
the true nature of the latter, whose specific qualities
become non-apparent by the contact, just as the true
nature of gold becomes hidden by quick-silver. But
the tiue nature of the Atman and the gold becomes
manifest when they are cleansed by knowledge and
fire respectively.

The immortal spiritual part, Atman, is (=firom)
the substratum on which man’s Nescience has super-
imposed (3urfs) adjuncts, the mortal physical
part.® .

This Upddhi is also divided into thhee bodies and
three states veiling the Self. By the removal of the
vell of the UpZdhi superimposed by Avidyd—Nes-
cience, the Self is revealed.

1. Tho Ianchadas’i, Mahisihyavivehn, V., 7,

2 Or, we may liken the two constituents of man,—tho phy-
sical one to a harp, and the other to the breeze, * at ouco the soul
<t each {individual man ) and God of alt!
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The Three Bodies and Four States of Man.

The following iilliant 1ésumé fiom Cankaa’s
Tattvabodha— Awakening to Reality—will elucidate
the above idea more clearly and intelligibly to the
reader.

¢ Man is represented as a prismatic tiinity, veil-
ing and looked through by ( saywrar ) a primordial
unity of light—(1) gross outward body (wgatarfa
or {q\'a{lfr(), (2) subtle internal body or soul
(q\eaﬁq‘r&[ or gTIT); (38 ) a being neither body
nor soul, but absolute self-forgetfulness, called the
eause-body ( FITAIIRT or HRURAT ), because it is
the original sin of ignorance of his true nature
( Self) which precipitates him from the spirit into
the life-condition. These three bodies, existing in the
waking, drcaming, slceping states, are oll known,
witnessed, and watched by the spirit (=trear, ﬁ!man)

which standeth behind and apart from them, in the
unwinking vigilance of ecstasy or sphit-waking.
“There are four spheres of existence, one enfold-
ing theother—(1) the inmost spheie of (gran) Turiya,
m which the individualized spi1it lives the ecstatic
life; (2) the spheie of hansition, or Lethe-( ggfiy)
Sushupti, in which the spirit, plunged in the
ocean of (wm) Ajndne, o1 total unconscious-
ness, and utteily forgebling its i1eal self, unde:r-
goes a change of gnostic tendency, and fiom not
knowing at all, or absolute unconsciousness, eme:ges
on the hither side of the Lethean boundary toa
false or 1eveised hnowledge of things ( fadam ),
under the influence of an illusive (war) Prajng, o
belicf in, and tendency to, knowledge outward from
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itself, in which delusion it thoroughly believes, and
now endeavours to realize; whereas the true know-
ledge, which it had in the state of Turtys, or th.e
ecstatic life, was all within itself, in which it intur
tively knew and experienced all { real) things, And
from the sphere of Prajng, or out-knowing,~—this
struggle to reach and recover, outside itself, all that
it once possessed, within itself, and lost,—to 1egain
for the lost intuition an objective perception through
the senses and understanding,—in which the spirit
became an intelligence,—it merges into the third
sphere, which is (3) the sphere of dieams (w&m
svapne ), where it believes in a universe of Iight
and shade, and where all existence is in the way of

(=tar ) Abhasa, or phantasm, There it imagines
itself into the Linga Dela (fowym, znq&m‘rfl'c)
( Psyche), or subtle, semi-material, ethereal soul...
¢« From this subtle personification and phantasmal
sphere, in due time, it progresses into the fowmth o
outexmost sphere, {4) where matter and sense are
triumphant; where the universe is believed o solid
reality; where all things oxist in the mode of
(=wc) Aldra, or substantial form; and where
that which successively foigot itself fiom spirit into
absolute unconsciousness, and awoke on this side of
that boundary of oblivion into an intelligenco strug-
gling outward, and fiom this outward struggling,
intelligence imagined itself into a conscious, fecling,
breathing nervous soul, prepared for further cloth-
ing, now out-realizes itself from soul into a Lody...
“The firsl or spiritual state was cestasy; from
costasy it forgot itself into deop sleep; from pro-
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found sleep it awoke out of unconsciousness, but
still within itself, into the internal world of dreams;
from dreaming it passed finally into a thoroughly
waking state, and the outer world of sense.”*

It will be evident from this that the primeval
veil of (=ferar) Nescience is at the bottom of all
false or reversed knowledge, which is the source of
all the misery and suffering that man undergoes.

The Vedinta knowledge (Jgwafaen) removes
Nescience, and then the knowledge arises of the true
nature of the Self as free from all wants, raised above
the distinctions of caste and creed and outward cir-
cumstances, transcending transmigratory existence.

Thus Atman (=, ), the Self, is a far more
abstract name than the soul. It has no predicate
except existence—immortal existence, knowledge and
bliss. As the sun is distinct from the earth which it

fills with life, light and warmth, so the A’\tman, the
Self, is distinet from the body which It fills with
existence, intelligence and happiness. Atman is the
essence of man and nature as well as of God. When
it is spoken of in relation to God, It is called Pura-
matman, the Highest Self. When the same is
objectively seen in nature Tt is called ( Fysarea ) the
Universal Self. When subjectively perceived in the
soul of man, It is called (wegmmrar) the inward or
Interior Self. It is (wmgsewrm ) Self-evident.

To borrow poetical language, the soul is diffeent
from the body, yet closely allied to it, What the

1. Quoted by @. R. S. Mead, B. A, from The Dublin
University Magazine ” of 1853-54, in hig Preface to Select Forks
of lemﬁi Bohn’s Philosophical Library.” Page xxv.
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fragrance is to the flower, or what the oilis to th'e
oil-seed, or what butter is to the milk, the Self is
to the body.

It s a common law of nature that all things
which participate in anything which is common to
them all move towards that which is of the same
kind with themselves, when the hindrance isre-
moved, Everything which is earthly turns towards
the earth, all things which are liguid flow together,
and everything which is of an aerial kind does the

same. The soul of man is-divine, and turns towards

the Divine.

Man is an efflux from the divinity; he has bedy
Jike an animal, but has also divine soul and intelli-
gence. This is the Self hidden within man, the man
himself., All the rest is vesture. It js the prime law
of nature, as just observed, for eveiything to love
and return to its source. Man’s soul, from its original
instinct, verges towards the Self ( God in him ), as its
centre, and can have no rest and happiness till it be
fixed on its own centre, Brahman. This alone can
satisfy the vast capacity of man’s mind, and fill his
boundless desires.

The desire for happiness exercises universal domi-
nion over man. Pleasures are pursued and pains
are avoided by him, The former are 1egarded as
the elements of happiness, and the latter as thoso of
misery. He pursues the one as his Sumnuun bonum,
and shuns the other as  Summum malum., It is the
Vedinta philosophy which enables its true followers
to attain to (gwAgTad) the supreme good, the
ultimate end of all human endeavour, the magnet
whose power of attraction no human being could
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successfully resist, It is, infact, what each individual
has most at heart, the goal which, consciously or
unconsciously, all are strugglig to reach, Dub the
thoughtful find that the happincss of the phenomenal
world, like the mirage of the desert, is visible but
unreal, because it excites the thirst but never
quenches it.

Discriminative Knowledge. (FIImfAaT).

The vivifying, transforming, and elevating influence
of the light of the Vedinta philosophy dispels the
dark veil, and then the bliss shines effulgent, MMen
who become perfectly pure or simplified gain union or
At-one-ment with the Deity, the Highest Self, the
centre, the Jissence and first principle of all things.
This union is not the gaining of something new, but
regaining of what has been lost, and the realization .
of tho ever-present Deity. This is what is called in
the Vedinta the essential identity of the Jivdtman,
the divine in man, with the Parmdtman, the divine in
the universe and the Beyond. But it should be
remembered that the consummation takes place only
when ‘man can cease to become man and becomes
Giod ; but man cannot be God and man at the same
time,’

One has to pay the highest price for a thing of
the highest value. The price is commensurate with
the value. For the highest happiness the prico is

( si=m=r ) the greatest renunciation, which has been
one of the four orders { srraa ) in India for the good
and learned, the characteristic mark of which I

( st ) the pre-eminence of knowledge.?

1. See the Bralma-Sdiras Iil, 4, 47-50.
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Tt is well-known that Buddha gave up his empire
a8 o price for saving the world, He truly saysi—
«] cast away my world to save my world
What good gift have my brothers, but it came
From search and strife and loving sacrifice 2”

So did Christ sacrifice himself to save the world.

By renunciation, by being selfless, we gain all.
Carlyle observes:—“So true is it that the Fraction
of Life can be increased in value not so much by
increasing your Numerator as by lessening your
Denominator. Nay, unless my Algebra deceive me,
Unity itself divided by Zero will give Infinity.
Make thy claim of wages a zero, then; thou hast
the world under thy feet. Well did the Wisest
of cur time write : “Itis only with remunciation
(ém’m‘ ) that Life, properly speaking, can be eaid
to begin.” Sarior Resartus p, 132.

Chhandogya Upanishad. declares (III, 14, 1y:—
According to what man’s thonght is...... so will he
become...... The wise, who thinks and knows the Self
as bodiless within the bodies, as unchanging among
changing things, as (&) unconnected with or not
joined to the three bodies, as one to which merit and
demerit with their consequences and three-fold time
do not apply, as identical with Brahman and as
consisting of bliss, attains (%itey ) release. He thinks
and knows Brahman and becomes Brahman, (Br. 8. 1.
1,4). The knowledge ( firgm ) of Brahman, which
discards Nescience and effects (#Alez) final releasc
terminates in (2rg¥a ) 2 perception—intuition—of
Brahman. (Br. 8,11, 1, 4.)

Whoever wants to know the {ruc nature of Brah-
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man must first annihilate the appearance of plirali-
ty that obstructs true knowledge, just as a man
wishing to ascertain the true nature of some jar or
similar object placed in a dark room must ab first
remove the darkness. For the apparent world has
Brahman for its true nature, not wvice versa; there-
fore, the cognition of Brahman is effected through
the previous annihilation (sublation) of the apparent
world of names and forms.*

The final release (AY=7) results from (gt ) per-
fect knowledge. Perfect hnowledge has the charac-
teristic mark of uniformity, because it depends on
accomplished actually existing things (m),
for whatever thing is permanently of one and the
same nature is acknowledged to be a true and real
thing, and knowledge conversant about such is
called perfect knowledge.? The knowledge of
the Self (21rean ) is alone of such perfect nature.

It is said that philosophy aims at absolute truth,
which is truth for all intelligence, and from know-
ing which no intellect is necessarily shut out. The
absolate truth for all intelligence is unity, the one-
ness of all things. Because the diversity of things
is addressed to what is peculiar to each order of
intellect, their unity can be taken up only by what
is common to all orders of intellect. Unity is thus
the object of philosophical pwrsuit, inasmuch as 1t
is the truth for all, the absolutely true. Existence
and Thought of the Self (wfirgr) is the unity of
the universe. The thought of the Self consisting of
Existence-Thought is the highest duty of all sensi-

1. See the Brakma Sitras I, 2, 21,
2. Sece the Brahma-Sittras 11, 1, 11,
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ble inen,  The knowledgo of the Self is the noblest
source of purification and enlightenment.

The Vedanta shows a method or a path of transit
to the domain of the absolute truth. Those who
travel on it in quest of the truth discover ib. The
first step is to free ourselves from Nescience,
and then lift ourselves above the vain conceit of
being one with our body, and advance, rise, to the
knowledgo of the Self, whose nature is unchangeable,
eternal cognition ( frarea ), pure intelligence. This
is called { frirmfama ) the discriminative knowledge.

Before the rise of the discriminative knowledge
the nature of the individual soul, which is (in
reality ) pure light, is non-discriminated, as it were,
from its limiting adjuncts consisting of body, senses,
mind, sense-objects and feelings, and appears as con-
sisting of the energies of seeing and so on.  Simi-
larly—to quote an analogous case from ordinary ex-
perience—the true nature of a (xwf¥E) pure crystal,
4. ¢. its transparency and whiteness, is, before the rise
of diseriminative knowledge (on the part of the

observer), non-discriminated as it were, from any
limiting adjuncts of red or blue colour; while, as
soon as through some means of trus cognition, dis-
criminating knowledge has arisen, it is said to have
now accomplished its true nature, 4. e, transparency
and whiteness, although in reality it had already
done so before. Thus the discriminative know-
ledge, effected by Sruti, on the part of (sha) the
individual soul which previously is (=iffa=s) non-
t_ilxcriminated, as it were, from its limiting adjuncts,
is (aceording to the seriptural passage under discus-
sion ) the soul’s (;@;u‘m) rising from the body,
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and the fiuit of that discriminative knowledge is its
accomplishment in its true nature, 1. c. ( amtfy ) the
comprehension that its nature is ( &=reven ) the pure
Self, Thus the non-embodiedness (wm) and the
embodiedness (xi@iTed ) of the Self are dus merely
to diserimination and non-discrimination.!

The Vedinta points out such useful ideas on the
make and nature of man very forcibly, but its main
object is to help him in removing the suffering
caused by Nescience (wrfimr) and to save him by
the means of ( wraaT ) the true knowledge of the
Self of all, which alone gives the highest happiness.
Tt enjoins upon him, first, to acquire (ff=w) diseri-
mination or the power of sifting the true and untrue,
the eternal and non-eternal, right and wrong, good
and evil, and then to go on nourishing and securing
good qualities and rooting out bad ones, till he
arrives at a state of purity and serenity. This
prepares him to understand the truth, which the
Vedinta teaches. He learns to retire into himself]
and perceives that he is made of the two constituent
parts, vize—The physical,—mortal, and the intel-
lectual or spiritual,—immortal. Through devoul
meditation, he is led to see plainly the two parts
in himself. He has to relinquish his selfness in the
physical part, and recognize it in the true Intel-
Jectual part. He has then to identify himself with
the Selfin him which iy, in a certain sense, a part,
as it were, of the Highest Self. He is conducted by
certain processes till ho reaches o point, when the
truth it teaches becomes self-evident and self-proved.
Just as the light of the sun is its own evidence of

1. Seo the Brakma-Sitras. T, 3, 19.
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light, and at the same time the direct means of our
knowledge of form and colour, so the light of the
Vedinta knowledge is so selfluminous as to be the
evidence of its own truth, Brahman, and a means of
showing other things in their own nature by remov-
ing the darkness surrrounding them,

Truths are Strange.

It has been rightly observed that the student who
is desirous to arrive at truth must prepare his mind
for the reception of it by dismissing all previously
formed ctude notions, and strengthen himself by a
resolve for the unprejudiced admission of any con-
clusion reached by logical argument. This intellectual
liberty to adopt whatever is demonstrated is one
which all sciences stand in need of. The higher the
science, the greater the need. It is well said that ‘the
truths of science are stranger than fictions.” To the
ordinary untutored comprehension, the moon is
greater than the stars, and almost equal to the sun.
But quite the reverse is the fact to the astronomer.
Sir John Herschel saysi—
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tanght eyes round bodies of no very considerable
size, become enlarged in his imagination into vast
globes,—the one approaching in magnitude to the
earth itself, the other immensely surpassing it.

“The stars...... properly so called, which to
ordinary apprehension present only lucid sparks or
brilliant atoms, are to him suns of various and
transcendent glory—ecffulgent centres of life and
light to myriads of unseen worlds......His native
sphere (the earth) he finds in comparision a mere
point; so lost—even in the minute system to which
it belongs—as to be invisible and unsuspected from
some of the principal and remoter membersl.”

Every word of the above quotation should be
borne in mind by the student of the Vedanta.

To the common reader it will seem strange to
class the earth with the heavenly bodies, and to
assume any community of nature among things ap-
parcntly so different. The carth is dark, the heaven-
1y bodies are brilliant. But to the astronomer who
has studied the science that treats of motions, mag-
nitudes, and everything connected with the heaven-
ly bodies, the earth is one of the heavenly bodies
and is regarded as a principal object of consideration,
from its proximity and relation to us, who draw from
it the supply of all our wants. It is the station from
which we see all the rest.

Now, to the Vedintin, like his earth to the astro-
nomer, his own Self is heavenly.

The Vedinta unfolds the fundamental identity of
the universe with Brahman, an identity to be realized

1. A Preatise on Ast by Sir John-Herschel
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tho truo knowledgo without which thero is nobany
chanee of man's obtaining final release. ‘There is 10
other way to release but knowledge’, says the
S'vetds'vatara Upanishad. .

When (sfra ) the individual soul emerges from its
ignorance, regains ifs lost knowledge, and returns
into its true being, the Self, he becomes conscious of
its loftier origin, of its pristine exaltation over the
world of sense.

That all qualities and weaknesses of Jiva, the indi-
vidual soul, are owing to its adjuncts, is demon-
strated by the Vedinta. The temporal Self, if di-
vested by true knowledge of its temporal character,
returns to the divine nature, and is identical with
the highest Sell, Just as coal is the treasured sun-
beams or fire-beams, 50 man is the treasured Brahma-
beams capable of glowing and brightening now, even
as before their prisoned light was packed up. The fie
and knowledge respectively kindles them, smoke
arises at first, 28 the fire and knowledge gain strength,
the nature of the coal is being transformed into the
nature of fire, and the nature of man is being trans-
formed into the nature of Brahman. Then there
remains tranquil brightness, The master-element
subdues 2]l into itself, Nothing of the blackness is
left but brightness, and nothing of the man 1s left
but the highest Self,

To understand this most important and highest
truth, and then to be restored to one’s true nature,
the preliminary acquirements which it is desirable
for the student to possess are, pure and independent
mind, intellectual development by education, moral
discipline, readiness for the reception of truth, and
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taste for poetry, seligion, and philosophy.t The
more of these acquirements he biings to the study,
the casier will be his progiess, and the more satis-
factory his knowledge.

The Divine in the Human and the Divine in the
Universe are Identical with the
Divine Itself.
Srutt (3Rx), the 1evealed Scripture, most gra-
clonsly comes to the help of such a student, and
shows him the way out of Nescience and into the

1 Assud at the ont-set, the Vedanta covers Poetry, Religion
and Philosophy. The Vedanta enjoys such liberty of thought as
13 not allowed to the extremest latitudinaran of the, present
day And yet 1t gamns authority in harmony with the rights of
intelligence and the Light of free thought So sublime 1s1t.

The character of Nature () 18 s2id to be sclfcxternaliza
tion, sunderedness, out-of 1éself ness, and at last its self develop-
ment into spinnt Nature 1s m the L g, but
1t mses 1n ageendent gradation and endsin the disimprisonment
of spint from atself, 1n the form of man (sfig) The Vedanta,
lile Poetry, makes the dumb Nature lay open 1ts secrets before,
and speaks to, 1t. Tt ascends to bring lght from the eternal
region, and interprets the Divine Lnowledge, and power, and
pleasure, and makes immortal all that 13 best and most beautiful
1n the umverse. The 1dea 13 present for perception here and

Poetry perceives 1t
The Vedanta, like Religion, ( the vowce of which 1s poetry)
exalts inwardly the Nature and Man to the Absolute as the
a *hend all 1 ik of eustence, and
enables Man to know himself 63 1n umty with God It 1s well
Lnown that all religions seel. umty of the Divine and the human
The 1dea 13 present for ption here, and Religl it
The abstraction from the form of religions conception 1s P
Josophy The Vedénta, ike Phulosophy, makes the abstract
Tt 1s the complete development of thought It 1s the result of the
enws tself of humamty It 1s the hight of all hghts
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right knowledge. The true Self (zmwm, ) is hidden
in man, as light in matches, unseen by us, bub
ready to appear, when properly rubbed by one who
knows how to kindle them. The Vedinta furnishes
all necessary knowledge on the subject.

When the oneuess of Atman is properly under-
stood, there remains nothing to be known, Inthe
Chhindogye Upanishad (VI) the learned and en-
lightened father teaches his beloved son the highest
lesson that, ‘Sat, the entity (arfarars), pure Being,
(faw) pure comsciousness, ({eH) evtremely
subtle, (wwRaifadid) the one without a second
alone exists and is all in all,

‘That {Sat) is subtle essence, the root of the
univeise, in that Sat all that exists, all this universe
(ari=wiq)) has its Self. That Sat is (@, vomdas)
the True, the absolute Reahity, that Sat is (=memr)
the Self. (aq @ afe). “Tat tvam asi” 1. e, “That
thou mb.t

1¢ should be 1emembered that in this sentence the
literal meaning is not to be taken To understand
it rightly, the conflicting portions should be abandon-
ed and non-conflicting retained, It indicates the
1dentity of the non-conflicting portion, ( @fsrgrawg)
Eristence-Tntelligence Bhss. The relation of predi-
cate and subject between *that’ ( Entity, Intelli-
gence, the highest Self, dustingwshed by Invisibility )
and ¢ thou’ (ndividual inward Self distingwished by

1. Inhs Se Systems of Indian Philosophy Dr Max Muller
says —“This fearless synthesis, embodied m the simple words
1Tat toam as?, seems to me the holdest and truest synthesis 1n
the whole hustory of philasophy ¥ (p 161)
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visibility ) is a relation constituted by the exclusion
of the difference which there is between them. By
the omission of the contradictory characteristics of
the Lord and the individual Self, such as (@dgar)
omniscience, sinlessness, &c,, and ( erewgar) parvie
science, sinfulness, &eo., respectively, the substrate,
the Self, alone remains. The unity and identity of the
universal Tiord and the particular Jiva becomes
appropriately and conclusively established,

In the Brakma-Stiras the same Mahdvdkya,
great saying, is thus expounded:—

‘Thou art That’ teaches that what is denoted by
the term ¢Thow is identical with what is denot-
ed by ‘That’. Now the latter......(wger), the
entity which is free from all qualities......is
denoted by the term ‘That’. What is denoted by
the term “thou’ is ( Sremeat ) the inward Self, which
is the agent in seeing and hearing, and is apprehend-
ed ((=rernfia) as the inward Self of all the outward
involucra beginning with the gross body, and finally
ascertained as of the nature of (2r@=x ) intelligenco...

Only (fagomfar) deep-witted persons, in whose
mind the sense of the words is not obstructed by
(erar) ignorance, &c., are able to intuite (agwiags)
the sense of the sentence *Thow art That.’

The intuition of the Self (wrmgwa ) consists in
the knowledge, ‘My Self is pure intelligence, free
from all pain’. For him who possesses that know-
ledge there remains nothing else to do (wr=rewdea ),
4. ¢., his task is done.

The non-dual Lord (the Self) is free from all
evil qualities... e sooesobut it is admitted that before

15
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true knowledgoe springs up, the soul is implicated in
the transmigratory state (&arc).!

Or in otherwords, “Thou,’ 7, ¢., man’s Self, spiritual
soul, discriminated from the physical part, art not
differont fiom ‘That’, Sat, the Real, the Existence,
the divine essence, which pervades the whole world,
ag salt pervades the sea ; or, *thon,’ while Nescience
ia not removed by the true knowledge, didst seem
to be something by thyself, art, in reality, nothing
apart from ‘That’, Sat, the True, the Self, the divine
essence of the universe, fs’vara, the Lord.

This conelusion is arrived at by the method called
(AnraETEAYT ), 4. ¢, by close reasoning surrender-
ing the contradictory portions of ‘That’ and hon,’
viz., omniscient, omnipresent, infinite, sinless, &e., of
‘That’ (the Lord), and parviscient, limited, finite,
and sinful, &e., of ‘thou’ (man), and establishing
the identity of “That, the supreme Self, and ‘thou
the personal Self. This Indication ( TRy )'
must be thoroughly understood in order to compre-
hend the purport of the gieat saying—Tat tvam asi?

This is a characteristic system o
has been lately introduced {n Eur:;:ih(;nxiledirizr?;d
It x:s termed “ihe System of Identity.” The
d'lst'u‘mtion of different Selfs (ARAHT) is due to
!xmxtmg adjuncts only, while the unity of all Relfs
is na.turﬂ! and original. For on the dootrine of
zlgggn-dliffierzgce (%) of the individual sonl
an ig
) aad ande'aé];?iest Self, the Vedinta tests

Hence, 4. ¢., because the non-difference of all Selfy
L The Brakma Sttras IV, 1, 2-3,
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is essential (TrMf®) and their difference (1)
due to Nescience only, the individual soul, after have
ing dispelled Nescience by true kuowledne, Ppasses
over into unity (g®ar) with the highest Self. For
this is indicated by scripture, ep. e. g., (Mund. Up.
II1, 2, 9.) “He who knows that highest Brahman
becomes even Brahman; (Brih. Up. IV, 46.)
“Being Brahman he goes to Brahman’.t

The relation of the two may be viewed as follows.
Just as the light of the sun ( srwrar) and its substra.
tum, . e, the sun himself (gf¥ar), are not absolute-
ly different—for they both consist of fire—(light &=-
Tx) and yet arve spoken of as different, so also the
soul and the highest Self. (The Br. S2.I11, 2, 28).

Thus there is essential oneness of the Divine and
the human, Adjuncts make extiinsic difference, but
in reality there is intrinsic oneness.

If there is but one Infinite God, the individual
soul also can, in its true essence, be nothing but God.
If there really existed anything besides, He would
no longer be Infinite God in the highest sense.
This same Vedéntic metaphor of the sun is employed
by the religio-philosophical writers and poets of
almost all countries for establishing the same eternal
oneness of human and divine nature, the Self of
the Vedanta, It is summarized as follows:—

They say, the sun is not the sun, unless it shines
forth 5 and God isnot God unless he shines forth,
%. €., unless He manifests himself.

¢All the rays of the sun ate of the sum, they can
never be separated from it, though their oneness with

1. The Brakma-Sittras III, 2, 25 26.
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the source of light may for a time be obscured by in-
tervening darkness (wfira ). All the rays of God,
every soul, every son of God, is of God; they cannot
be separated from God, though their oneness with
the Divine Source may fora time be obscured by
self-hood, passion, and sin.

‘Bvery ray is different from the other rays; yet
there cannot be any substantial difference between
them. Each soul {s different from the other souls;
yet there cannot be any substantial difference bétween
them.

‘Assoonas the intervening darkness is removed,each
ray is seen to be a part of the sun, and yet apart from
it and from the other rays. Assoon as the interven-
ing ignorance is removed, each soul knows itself to
be a part of God, and yet apart from God and from
the other souls.

‘No ray is lost, and though it seems to be a ray by
itself, it remains for ever what it has always been,
not separated from the light, nor lost in the light,
but ever present in the sun. No soul is lost, and
though it seems to be a soul by itself, it remains
for ever what it always has been, not separated

from Ged, nor lost in God, but ever present in God.'t

A Cambridge Platonist, Henry More, says :—

“I came from God, am an immortal ray
Of God; Q joy ! and back to God shall go.”

4 great German philosopher, Hegel, says:—

“Positive reconciliation of God and the world
is ouly attained at last in the revealed or Christian

o ;3 ':z; Dr. Max Mullers Theesophy or Psychological Religion,
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roligion, which, in the person of Christ, contemplates
the God-Man, the realized unity of the Divine and
the human.”

" Now the same Reality, which pervades individual
souls, pervades also the whole phenomenal Universe;
That Reality or True is the one only with-
out a second, though It seems, like substance, to
be distributed among countless bodies which have
their several qualities, natures and individuals, just
as, to borrow an idea of an European thinker, the
light of the sun is one, though it is intercepted by
walls, mountains and other things. Or, as by one
light we see, one air we breathe, on one earth we
live, so by the one Real we exist.

‘In the beginning there can have been buf One, as
there will be but One in the end,—whether we call

it Atman or Brahman’,  “The mind is urged to ask
for one cause of many effects; then for the cause of
that; and again the cause, diving still into the pro-
found, self-assured that it shall arrive at an absolute
and sufficient one,~—a one that ghall be all.  “In the
midst of the sun is the light, in the midst of the
light is truth, and in the midst of truth is the impe-
rishable Being”, say the Vedas, All philosophy, of
east and west, has the same centripetence, Urged
by an opposite necessity, the mind returns from
the One to that which is not one, but other or
many; from cause to effect; and affirms the
necessary existence of variety, the selfexistence of
both, as each is involved in the other. These strict-
1y blended elements it is the problem of thought to
separate and to reconcile. Their existence is mu.
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tually contradictory and exclusive; and each so fast
slides into'the other that we can never say what is
one and what it is not.”

As stated above, manis composed of two parts—
one ever-changing, phenomenal, material, mortal
part, and the other never-changing, noumenal,
spiritual, immortal part.

While his Nescience ( =iferar ) is not removed he
identifies himself with the former. When the veil
of his nescience is destroyed, the light comes out and
he finds that his individual soul, his real self (Sfyan-
@) Is the spiritual part in him, which is one and
the same with the highest self, Brahman.

Similarly, the whole universe has two parts:—
material visible, and spiritual invisible, The material
part is phenomenal, always changing. The spiritual
invisible part is Iyvara, the Lord, the Demiurgus
( the active personal God of other religions) con-
ditioned by the universe (srzrent) penetrating and
pervading the whole universe to its utmost circum.
ference. The Lotd is one and the same with the
Highest Self which isimmanent in all individual souls
and the Universe, and everywhere beyond them both.

The Vedinta concludes with inexorable consistency
and exclaims that these three Selfs—the Self of
man, the Self of the Universe, and the Highest Self-
are one and identical. This may at first sight seem
irreverent and mere twaddle to those who have not
properly understood its deeper meaning, but it will
be found in full harmony with the highest doctrines
of many philosophies of the world, and with the most

1. Emerson's Complete Works, Plato Vol I; P 292
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intiniate convictions of the learned and truly devoted
persons of all great roligions. Tt is the same esoteric
doctrine which runs through their religious books,
expressed in different words.

In quoting below some parallel passages from
European thinkers, to show that the fundamental
ideas of the East and of the West are in full harmony
with each other, it may be repeated that the com-
parison and resulting similarity are of the highest
interest and importance. Where both agree, the
presumption is that their conclusions are correct,
no less than in n case where two caleulators working
by different methods arrive at the same result.

The Vedintin says :—(gwaafe) Thou art That’ i e,
the Self of God and man is the same. Christ says:—
“Thou, Father, art in me, and I in Thee, that they
(the men ) may also be one in us—"......“that they
may be one even as we are one, 1 in them and thon
in e, that they may be made perfect in one.”
(St. John XVI], 21, 23). St. Paul says that:—“For in
him ( God ) we live, and move, and have our being.”
(Acts XVII, 28).

In many a prayer the body is spoken of
( 34y Barort s $EY @ wilia) as the temple of
God and the dweller therein, as God.

In the Epistle to the Corinthians, (1.8-16) it is
said s— Know ye not that ye are the temple ”of
(lod, and that the Spirit of God dwelleth in you?

"Fhe Mohammedan religion has the same idea in
the remarkable phrase (4nalahal-aweEE) Tam He/

Expressions may vary, but the underlying views
are the same.
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‘Thou art That’ is in one sense nothing but
to surrender ourselves entirely to God, deadening,
the love of self; to beso completely devoted as
to be in God and of God; to bring ourselves back
to our Source, and our Home; to discover onr mis-
take and restore ourselves to our nature—opur true
Selfhood in God; to make God our all in all.
Is mnot this the highest possible devotion to God?
Is it not the greatest offering we can make to our
God, not only of our property and heart, but also of
ourselves! How could our life be more truly con-
secrated ? Is it not the truest indication of our sincere
love of God? Emerson says:—The raptures of
prayer and ecstacy of devotion lose all being in
one Being.

A Christian describes in a poem the union of the
soul or Self with God as the essential feature of
Christianity,

“Dost thou know what Christianity is? I shall fellit thee.
Tt digs up thy own Ego, and caries thee to God.
Thy soul is a monastery, wherein dwells oneness,
Thou art Jerusalem, where the Eternal is enthroned ;
The Holy Spivit works this miracle, for know that
God’s being
Rests in Holy Spirit as in His own spirit.
The spirit of God gives to thy spirit the fire of the spirit,
He movey in thy spirit beneath a thin veil;
If thou art delivered by the Spirit from manhood,
Thou hast found eternal rest in the sanctuary of God;
Hc_;vh: has directed himself so that all passions are
silent

Will surely, like Jesus, ascend to heasent

1, Quoted by Dr, dax Muller, Theosophy, p. 343,
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A Mohammedan poet, Jimi, prays to God in these
words:—

“Thon Inrkest under all the forms of thought,
Under the form of all created things;

Look where I may, still nothing I discern

But Thee throughout this nniverse, wherein
Thyself Thou dost reflect, and through those eyes
Of him whom Man Thou madest, serutinise.”

Thus among the Mohammedans almost the same
idea is held by the Sufis. ¢ They believe that the souls
of men differ infinitely in degree, but not at all in
Find, from the divine spirit of which they are
particles, and in which they will nltimately be
absorbed.’*

It is declared in the Arabic work, the AMesnavi
by MeulinA Jaliluddin Rumi, Book I, that ‘man’s
soul, like the reed flute, ever sighs at its separation
from the Divine source from which it sprang. This
is the key-note of the mystic philosophy. God is
everywhere, and everything is God; God is only
the legitimate object of man’s love -and aspiration,
but the veil of matter and of sense prevents the
union of the two.’

* The same idea is put in verse thus:—
«Nature’s great secret let me now rehearse—
Long have I pondered over the wondrous tale
How Love immortal fills the universe,
Tarrying till mortals shall His presence hail ;
But man, alast hath interposed a veil,
And Love behind the lover's self doth hide.
Shall Love's great kindness prove of none avail ?
When will ye cast the veil of sense aside,
Content in finding Love to lose all else beside ¢

1. Bee Sir William Jones' [Vords, 1807, Yol IV, p. 212,
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On realising the truth of the ¢ Thou art That' the
qualified aspivant farther vealises that, ( =g sanfer)
‘T am Brahman’ When this stage is reached
through proper true selfknowledge he is free from
all (3mfy) adjuncts, limitations, fetters, encum-
brances, conditions, He is no more the body, nor the
senses, nor the mind, but he is what he always has
been, the True, the Real, the Self, whose nature is
pure Existence, Intelligence, and Bliss. He now
clearly sees that his true Self was hidden for a
time by the Nescience, as the true nature of djamond
or gold is hidden and its specific qualities become
non-apparent, until it is cleaned by proper cutting
or acid,

As soon as the complete insight (Errgsia) re-
moves the impurities, ke is again what he has been,
and will remain so eternally.

Or, to put this in another way, the enlightened
Vedintin sees that his heart and head received the
pure lipht from the highest lessons and became so
luminous as to remove the Nescience (arfirrt) and
to illaminate the true nsture of all the knowable;
and that he has regained his identity with the

Highest Self, .

S'aunkara’s Prayer,
The Relation of Man with his God.

Tho relation of man with his God, the perception
and definition of which is declared by high authori.
tics to be the purpose of true religion, is best describ-
ed in the followiny prayer to God of Cankara, to
whom while rising, the lighest, as it were, l1as
desccnded, and revealed Itself, and who raises the
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lowest who conseientionsly endeavour to mount up,
and reveals It in turn to such worthies. It will also
show in what noblest sense and deepest essence, the
divine soul and God, the individual Seclf and the
Highest Self, are regarded as one and the same. He
praysi—

“Jegen g TArSE Sagen o |
SRS EAER 3 frer afw v
¢{ While ) regarding my body as myself, I am Thy
servant; ( while) regarding my individual soul as
myself, I am an afom, scintillation, ray, reflection
of Thine; ( but when ) regarding my (interior) Self
as myself, I am the very Thou.’

The Vedanta proves by unimpeachable and unde-
niable evidence, incontrovertible reasoning result-
ing in immediate presentation or intuitional
knowledge (seawimwror) and conviction, that the
Three Selfs—the individual Self, the universal Self,
and the highest Self—are one and the same. The
seeming difference between them is simply caused by
the Nescience. The right knowledge destroys it by
the conception of absolute Unity, arising from the
complete comprehension of (a;qﬂi\q) ‘Thou art That.
(wd @eag waw)  ‘All this Universe is vetily Brah-
man; (afagasgsa@ ) Brahman is Sachohidinanda,
that is, on surrendering the contradictory portions—
phenomenal and finite—in the soul and in the uni-
verse, all the Real that remains behind is identical
with Brahman, the highest Self, just as three spaces
—the space in a small jar, the space in a very large
hall, and the whole endless space outside them—

are, on surrendering or removing from our mind
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On realising the truth of the ¢Thou art That’ the
qualified aspirant further realises that, ( @& wgnfen)
I am Brahman’ When this stage is reached
through proper true self-knowledge he is free from
all (gaify) adjuncts, limitations, fetters, encum-
brances, conditions, He is no more the body, nor the
senses, nor the mind, but he is what he always has
been, the True, the Real, the Self, whose natwe is
pure Existence, Intelligence, and Bliss. He now
clearly sees that his true Self was hidden for a
time by the Nescience, as the true nature of diamond
or gold is hidden and its specific gualities become
non-apparent, until it is cleaned by proper cutting
or acid,
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The following striking passagé e 10t difforent but

tely illustrates a parallel idea in sciem

hoped, convince the reader of the truth o

transcendental principle. It is confirmato

mony, all the more valuable, considering the so
from which it comes.

“Where the untrained eye will see nothing bu
mire and dirt, Science (Sdstra) will often rever ,
esquisite possibilities. The mud we tread under ou,
feet in the street is a grimy mixture of clay
sand, zoob and water. Separate the sand, hy «
as Ruskin observes—-let the atoms arrange them
selves in peace according to their natw. -
you have the opal. Separate the clay, and
becomes & white earth, fit for the finest porcelain
or, if it shill further purifies itself, you have
sapphire. Take the soot, and if properly treated
it will give yon a diamond. While, lastly, thi
water purified and distilled, will become a dew
drop, or crystalize into a lovely star,”*

What is said above of the dirty mixture is ever
truer of ( %mﬁa—mmaﬁu) the mixture of
soul (the divine spirit) and body, the Self and
non-self,

The reader will see that by extending o little th
above illustrations, the truth of the great phras
(xawta) “Thou art That? will be plain,

_ The wise considerit to be the noblest object of their
life to seek for_nnd find within themselves the Djvine
—pure and simple—which they ﬂn_d/é'v_e?ywllcrc

1. Ruskin quoted by Sir John Lubbock in ki o
Lyfe, Part I Chap. IX, on § cience, p. 165, in My Pleasures
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The analogy g * MAY sound curious to the lay mind;
inseets iy pe--5 10 15 trute. 'Here may be added a parallel
2 mortg] @ Groethe, which also confirms what has
Hipr-4 brought forward in the above paragraphs:—
cat “ When a great idea enters the'world as a Gospel,
trit becomes an offence to the muliitude, which stag-
¢« pates in pedantrys and to thaze who have much

Iearniog but little depth, it is folly.

“ Every iden appears ab fiist as a strange visitor,
and when it begins to be realised, it is hardly dis-
tinguishable from phantasy and phantastery.

“This 3t is that has been called, in & good and in
a bad sense, ideology; and this is why the ideologist
is so repugnant to the bard-working, practical man
of every day.

“ You may recogunise the utility of an idea, and
yet not quite understand how to make a perfect use
of it.

« Credo Dewm ! That is o fine, a worthy thing to

, say; but to recognise God, where and as he reveals

himself, is the only true bliss on earth.

« Kepler said: <My wish is that I may perceive
the God whom I find everywhere in the external
world, in like manner also within and iuside me.”
The good man was not aware that in that very
moment the divine in him stood in the closest con-
nection with the divine in the Universe”’?

«That God, which ever lives and loves,
One Gad, one law, one element,
And one far-off divine event,
To which the whole creation moves”
Tenuyson—In Memoriant. CXXXI
1 The JMaxims and Reflections of Goethe—translated by

Bailey Saunders, pp. 135 6
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lightened to the Highest Self, as 1t were, fice to
face, and becomes reunited ! He cannot but experience
the perfect 1est and supreme happiness inheirent
Him The tendency of everything m the Universe,
to 1eturn to ats first cause to find rest 1s well | nown
mn these days  We cannot have 1est and happmness
tll we return to our first cause, the Highest Self,
and are meiged 1n Him

Ignorance prevents us fiom domg so It must
be removed first by the hight of knowledge, and
then by the way of one pomntedness or concentration
(awerar) on the Highest Self, man becomes
able to return to ns Self and recover ultumately lus
true Self in the Highest Self. It 1s affirmed that
at some stage of his meditation (emr) he
clearly percerves the essence of which he consists
Tt gives him anew sense, and complete content
ment, Lfts hum up above the phymcal part, and
makes him feel the ommipresence of 1 higher Power
He then experences that theie iemams only
the subjective Self (etrewa) and the Highest Self
(awwer) and passes Ins allotted day ‘with 1
ward glory crowned ’ believing that the highest end
of man, who has ‘the likest God within Ius soul,’
can only be likeness with God, which can be reached
by the true knowledge

The Eye of knowledge

The true hnowledge leads to the highest beat:
tude, which 1s the ighest perfection of human
nature What distingmishes man from all other
creatures 1s his desire to know God—( mrarfararar)
inquiry mto Biahman-which 1s the Inghest end and
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the real beatitude of man. The knowledge of God
(zmam) is of thiee degrees:—(1) (SfFw) o
natural knowledge of God, which is common to all
human beings, (2) (qieha ) o knowledge of God,
demonstrated by the S'dstia (Seripture), (3) (o1g-
¥ ) an immediate knowledge of God by intuition,

Man is endowed with a threefold eye (2f), @ ¢,
intellect, (1) the eye of the flesh (=rfi=rg), (2) the
eyo of reason (wA= ), and (8) the eye of intui-
tion (wrgwreyg). By the first, man sees the
exteinal world ; by the second, he sees the ideal or
spiritual woild; and by the third, he sees the
highest Self within himself and everywhere, and
derives the highest and fullest happiness from this
intuitional knowledge or immediate intuition of the
Infinite, Biahman. It is ordained that:—

“gErsefea seer giage 9 o frgeeady: 1
femfTeEY ARt swrefiedd At agreaie’
wat. Riqwgeain n agy

Man cannot see the true wuntil his eye of know-
ledge (ama=rag) isopened. Anunintelligent—unthink-
ing—man (FT) believes his body to be himself;
an intelligent man ( firgrs,) sces that he cannot be the
body which is nobetter than dust, and is incessantly
changing and transient. He sees that there is some-
thing lasting in the body, for which he cares more.
Tois¥oe<hl Te wdhsTois sodi, anh Pne ‘bohy 1s
then its garment. He further finds that the I, the
soul, thronghout remains constant and the same,
while the body undergoes vaiious changes. If he
knows something of philosophy he speaks about his

Ego, but he seldom asks himself what this Ego is,
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what it can be, and what it can not be; what lies
behind it, what is its veal substance. He says that
Le has a soul, but who or what it is that has a soul,
he never thinks of. He-speaks of 7and of T my-
self; but who and what that Self is, which he calls
myself, and who the my is to whom that self be-
longs, is but seldom thought of. He regards his
body and his soul to be himself. All these problems
are solved by the knowledge-eye (Faag). In the
Chhéndogyopenishad Prajipati declaress—“That the
1 (a‘rg), the soul, can become free by knowledge
() only, by properly knowing itself as free from
the bady aud all other adjuncts (gurfr).”

A discriminating learned personage (RrimRrsraars,
wrgwar) knows the highest Self to be himself. “The
serene Being, Jiver, (having been awakened (sfiyaifirer)
to its reality by the knowledge that ¢thou art nob of
the body or of the senses, thou art That—Sat’)
rising above this body (i. ¢, recognising its own true
nature as different from the body, renouncing the
notion of the body being his Self), and having
reached the highest Light, appears in its own form
(Tx5q). That is the highest person.?”

It does not require death to free the soul from
the body. Knowledge would effect that liberation,
and leave the soul even in this life a mere spectator
(@mafr) of its bodily aboede, of its bodily joys and
suflerings, and of the decay and death of the body-
They concern his body only or his bodily self, his
Ego. The knowledge brings him perfect serenity.

1. Seethe Chhdnd. Up VIIL 12, 3.
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He duly hnows himself to be the ighest Self,
and theiefore 1s the Inghest Self
Thought may be ananged mnto three nds —(1)
nstinctive orunconscious, (2 ) conscrous, (3 ) super
consaous  The unconscious thought 1s lower, and
super conscious thought 15 Iughe:, than conscrous
thought The fist 18 common to man and brute, and
13, therefore, called ammn), Pas'avyyndne (qraraama).
The second belongs to man, and distingwshes him
fiom brutes, and 1s, therefore, called rational, Afanc-
vqynéna (wvramw@ ). The thud, super conscious, 18
called the tiue 1 nowledge, Yathd thgynana (Fard
mw). It could only be developed in the mind of
one who has made 1ts faculty higher by putifymg and
lumining 1t by profound meditation or perfect con
centration ( fafegrad, @mfir )t on the knowledge
of God, Brahman This supexr conscious thought or
Lnowledge enables the enlightened to see truths
beyond the reach of common reason
The highest Vedénta truth—to discern the 1dent1
ty of all,—the souls, the whole universe, and Brah
man—1s reahzed in thigsuper conscious state (Fifgear-
g, g ), whee all difference (ﬁq‘) 15 lost in
the knowledge of non-hfference (erigam) This
18 rot only the brotherhood of men and the Father
hood of God, but the selfhood in the best and
widest sense of men, and the Brahma hood of all
To arnve at this super conscious knowledge one
has to change his pomt of view

1  The same 15 called ‘Ecstacy by Plotinus, and Intellectual
Intwtion by Scheling It was held to be the endowment only
of a few of the privileged 1t was the faculty of philosophusing

See Lewes Bug Hust of Phal, p 603
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Secing that the highest aim of man is the remoyal
of suffering which is caused by Nescionce (zafa-
3 ) and the attainment of the highest happiness
which Js produced by the right knowledge (=vag-
wifi¥ ), the VedAnta asks us, for the above object, to
arrange the universe into the two usual principal
partsi—body and soul, or, the gross phenomenal
and inert material part (wg), and the Divine
Real (fr) behind the phenomenal and material
part, and shows us how to see the inner Divine
Real everywhere. The initiated student has thus
to transfer his mind from the phenomenal world,
which is full of miseries, to the Divine Reality
which is full of happiness, He then comprehends
the truth of the great phrases ( ngramrr), such as,
all this is verily Brahman (& afe o), Tam
Brahman (a1¢ s@fim). He feels the presence of
the immanent God everywhere and in himself as the
realisation resulting from {awamfis ) ‘Thou art That’,
He is all happiness and perfection. Hishighestaim of
knowing Brahman everywhere has been reached. This
restrains him from committing, before the eyes of
God, seen by him everywhere, what he is ashamed
to commit before the eyes of men. All his move-
ments in life are regulated and created in this
constant sense of the presence of the same supreme
Self in Whom we live, and move, and have our being.
While he is destined to live he devotes himself to the
performance of his essential duty, caring nothing for

the fruit of his action. In fact he, remaining untouch-
ed and undisturbed, acts as an instrument in the
hands of, or as a channel for the working of, the
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Lord of the creation, nnd surrenders the fruit to Him
ag a loving offering. He desires not what does not
como to him, nor does he reject what has come to
him unasked,

The Liberated but still Living. Jivanmukta (sﬁzﬁg;s),

Such a rare personage is called a Jivanmukic
(sfrag® ), 1. ¢, ‘liberated but still living? Tt is he
who, by knowing the imparlite Brahman ( st@e=-
zzar) which is his own essence { TTEIRY ),—a result
brought about by the removal of the Ignorance
(@mm ) enveloping If,—perceives It ( Brahman )
clearly as the Impartite and his own essence; and,
in consequence of the removal of ignorance, and its
effects, such as nccumulated works (@figai),
doubt, and error, abides in Brahman ( smfag ), 7. e.,
remains intent on Brahman, free from all fotters.
Humility (smfiea), the absence of enmity (aﬁga),
and other good qualities (&gor) cling to him as
ornaments, or exist in him without an effort”.!

He may be an Emperor like Rdma, or an humble
ascetic like Gukadeva; he is the highest of all in the
world. Man should be estimated according to what
he s and not according to what he Zas.

“Pigmies arc pigmies still, though placed on the Alps,

And pyrsmids are pyramids in vales ”

Mihougn dh neou we gl o b exdioh
position of Jivanmukts, just as in a Republican
State any and all are eligible for the President-
ship, but very very few endeavour conscientiously

1. Sec Saddnanda’s Veddntasira, Khandas 34-35. It is
translated into English by Col. €. A. Jacob :
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and perseveringly to qualify themselves to become
what they can be in the Republic of higher
knowledge.

Though such characters advancing in the highest
and best directions; are very rare but still their bea~
conlike example remains an enduring and encouraging
monument of human accomplishment. The body
—the material tenement—of the best and greatest
man dies, but his thoughts, words, and deeds sur-
vive and leave an indelible stamp upon his race,
moulding the thoughts and the will, and lifting up,
illuminating, and hallowing those coming within its
sphere. He thusleaves,in his example, the most glori-
ous of legacies to mankind, and fills their minds with
all that is most worthy and noble in life. Common
clay becomes aromatic earth when roses are planted
in it. Good makes good. This is a very just obser-
vation,

The Jivanmulie (a"rq:gm) lives o life of self
consecration and righteonsness, and humanitaiian-
ism (Sgreafi@ar), whose sympathies are for the
benefit of all others, and are not bounded by
any motive of interest. He works lasting good to
all. He lives and reigns in the hearts of the good

even after his (fa3gmhs) emancipation from his
adjuncts and his return to Brahman, which 3wl is
undifferenced existence, undifferenced intelligence,
and undifferenced beatitude, the consummation of
Bralmavidyd (at@firar), the knowledge of Brahman.

The superiority of the Jtvanmukiais of the highest
kind, and leads him to march in thought on the
outside margin of the crowd, watching them, sym-
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pathising with them, and hoping for them, but apart.
His business becomes to medify the wills, without
ever commanding the acis of men, and thus to
preserve his characteristic universality.

The cxamplo sct by tho Jivanmulte exerts a
commanding influence on our life, thouzh we may
be quite unconscious thereof. To be cognizant of
one awakened, enlightened, steadfast, and stainless
soul, is to have heaven’s light as our guide in dark-
ness, encouragement in difficulty, and a secret in-
centive to the best thought and action. Though
silent and apart, it is the witness of what is great
and noble, and our life is slways seeking to rise
within its sphere; while by a secret transference—
for such souls are not retentive of their own good-
ness—our standaxds of thinking and living are
maintained at their highest level, like water fed by
o distant spring.

A poet truly addresses such a personage thus:—

VA L( “Wi_th o high and holy purpose
. 18 Domg all thou hast to do;

4\ Seeking ever man’s upraising

2 \With the highest end in view,

Aleights attained, revealing higher

Onward, upward, ever press *

“One who has reached the true Inowledge through
disciimination of the Self and the non-self, (aveny-
AAfET ) sees that the embodiedness of Self is
(not real but ) caused by wrong conception, and that
the Self is free from his body even while still he is
alive. He has comprehended Brabman to be the
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Self, and thercfore does not belong to this transmi-
gratory world (E@ifRat) as he did before,! The
Brihadaranyaka Up. (IV, 4, 7) declares:—* He is
without desire (@®w ), free from desire ( Frewrm )
whose desires have been fulfilled (smasa ), whose
desire is the Self ( =rremartat ), his vital spirits (=)
do not emigrate; being Brahman (st @), ho be-
comes Brahman (s@mcdf ).’ Thus he feels himself
as everything, so he has no desire for anything, he
has whatever can be had; and regarding all as him-
self, he will not injure any one, for no one injures
himself.

The life-liberated, Jivanmulie, seems to act and
enjoy, but he is conscious all the time that it is not
his Self but his body, senses, &c., which doso. This
is the result of the true knowledge, It gives him
complete freedom and the highest bliss, and a
kind of divine selfrecollection. Everything else
remains as it is. He believes that it is quite possible
to take part, like RAma, Janaka, Crishna, &c., in the
practical work of life (afg:®wY), and yet to maintain
a perfect tranquillity of mind within (swwaimaT),
enjoying the divine Selfrecollection. RAma and
many others took a prominent and active part in
the affairs of the State, as rulers.. They knew their
Self to be the highest Self, and therefore were
the highest Self. Though they moved about among
the pleasant sights of the world they did not mind
{hem, as they concerned their body only, which was
not their Self.

The Jivanmukic’s is a noble and sublime life, He

1. See the Brakma-Sttras, I, 1,4.
17
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lives sucrounded by every object,and yetisabsolutely
indifferent to all, e moves through riches of
poverty, through pleasure or pain, with equal con-
tentment and serenity. The deepest joy deru'e.d
from the tiue knowledge suffuses the whole of bis
nature,

« Philosophy is,” says Hegel, * precisely the
doctrine which is to freo man from inoumerable
finite aims and ends, and to make him so indifferent
to them that it is really all the same whether such
things e«ist o1 not.”

The tiue Vedintin’s religious knowledge isa reali-
sation, not talk, nor doctiines, nor theoijes. Iti
being and becoming, not hearing and acknowledg:
ing.

Dr. Max Miller wisely and considerately observes —
“After hfting the Self above body and soul, after
uniting heaven and earth, God and man, Brahman
and Atman, these Vedinta philosophers have desh 0y
ed nothmng in the life of the phenomenal beings who
have to act and to fulfil their dutieg in this
phenomenal world, On the contrax ¥» they have
shown that there can be nothing phenomena] with
out something that is real, and that goodness
sartue, farth and works, are necessary aga
nay asa sine quanon, for the attainy
h|gyhest knowledge which brings the soullnle):ZkOi:hiiz

source and to its home, and restores i to its t
nature, to its true Self hood in Brahman 1 > 2%

The Jiganmubla feels he has foung out what 1
e
_—
1. The Su\fystems of Indian Philosophy, PP 240 l\—

and
Pireparation,
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was seeking, and what can never be taken away from
him, Henceforward he does not allow the sins of
the world to soil him, just as the leaf of the lotus
does not allow the water (in which it is) to wet it,
itself remaining always above the water,

He realises the truth of such phrases as these :—God
is the ocean of happiness, and in Him alone happi-
ness should be sought, and is got. This world is all |
but a show, All is vanity. .

“We arc such stufl
As dreams are made of, and our little life
s rounded with & sleep "—Shak. Tempest, Act. IV,

“ This so solid-seeming World, after all, were but
an air-image, our Me the only reality: and Nature,
with its thousandfold production, and destruction,
but the reflex of our own inward Force, ‘the
phantasy of our Dream'; or what the Earth-Spirit in
Faust names it, the living visible Garment of God :

«In Being’s floods, in Action’s storm,
1 walk and work, above, beneath,
Work and weave in endless motion!

Birth and Death,
An infinite ccean;
A seizing and giving
The fire of Living:
'T is thus at the roaring Loom of Time I ply,
And weave for God the Garment thou seest Him by.”

« Him, the Unslumbering, whose work both Dream
and Dreamer are, we sce not; except in rare half-
waking moments, suspect not. Creation...... lies be-
fore us, like a glorious Rainbow; but the Sun that
made it lies behind us, hidden from us. Then, in
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that strange Dream, how we clutch at shadows as
if thoy wore substances; and sleep deepest while
faneying ourselves most awakel....., This Dreaming,
this Somnambulism is what we on Earth call Life;
wherein the most indeed undoubtingly wander, a3
if they knew right hand from left; yeb they only
are wise who know that they know nothing.”’*

“Man is always throwing his praise or blame on
events, and does not see that he only is real, and the
world is mirror and echo. He imputes the stroke to
fortune, which in reality himself strikes. The student
discovers one day that he lives in enchantment: the
house, the works, the persons, the days, the weathers,
—uall that he calls Nature, all that he calls institu-
tions, when once his mind is active, are visions mere-
ly~—wonderful allegories, significant pictures of the
laws of the mind, and through this enchanted gallery
he is led by unseen guides to read and learn the
laws of Heaven. his discovery may come carly—
sometimes in the nursery, to a rare child; Jater in
the school, but oftener when the mind is more
mature; and to multitudes of men wantingin mental
activity it never comes—any more than poetry or
art. But it ought to come; it belongs to the human
intellect, and is an insight which we cannob spare.

“ Wondrous state of man! never so happy as
when he has lost all private interests and regards,
and exists only in obedience and love of the
Author,”2
-

1. Carlyle's Sartor Resartus, pp. 36-37,

2. The Sovereigniy o i B .
American l?n'im',yl:;:rw{ ui‘leh;;:r’;y o - Bmerson. Tho Horth
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The Jivanmulta finds that be was estranged from
God and sufiered for 1t, but 18 recewed back by Him,
s 1t were, a3 soon as he earnestly desned to retmn
toHim  The nddle 1s explamed to lum  He sees
that the same 15 wpplicable to the Universe

He 15 convinced by Ius own experience $hat the
true cowrse for him whe desuesto attam to the
Inghest end of hife (qargzars) 1s to acquue the trus
knowledge of the highest Self, who 1s ludden 1n the
heart of all The gieat Beng 15 mamfest, nea
and moving m the heart In It everythmg 1s
cenfred  Ttis the Tawe, It 13 the Immortal Ttis
to be Jut as ordamed w the Mundalopanishad He
should take the Upamshad or Om,—the symbole
word for Brahman—as the bow (g ), as the great
wenpon, and placing the anow (mt) ( of the mdivie
dual Self), sharpened by devotion, and drawing 1t
with 2 thought ( withdrawn from all other objects
and) directed to Brahman, the highest Self, the aim
(@@ ), which 15 indestructible, he should hit the
mark Be 1t 1emembered thab 115 to be lut by a
qualified man who 15 not thoughtless and then as
the arrow ( becomes one with the target) he be-
comes one with Brahman ( @=a7 )

The wise (efix) who understands this beholds
the Immortal which shmes forth full of Blss
{ sergzwwam ) The frwat of the truc knowledge of
the lighest Self (gqeaeazr) 15 final release  Ttas
also declared therein that —

“ i graafraioned adama |
afrae e wuiftr il ToEt 1 e 1"
‘The fetter—knot—(all desire) of the hewrt 1s
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broken, all doubts ae solved (i ¢, nescience is
discarded), all his (accumulated and current ) works
(and theiv effects) perish, when He, who is high
and Jow (cause and effect ) hus been beheld (as ‘n
Him I am’).?

Or, as declared in the Bhagvad-Gitd (IV.37)—

« Asa fire well-kindled, O Axjuna, reduces fuel
to ashes, so the fire of knowledge reduces all actions
(and their consequences) to ashes, e has ac-
complished his task.”

Or, as the blazing fire makes flame and bright-
ness oub of everything that is thrown into it, so the
awakened and enlightened make everything coming
in true contact with them pure and bright.

When wrong knowledge is removed by the know-
ledge of one’s Self being one with the highest Self,
Brahman, then the memoiy of the Highest Self,
once experienced, remains firm, and all selfish,indi-
viduality vanishes.

‘Whenever, withdrawing himself from other objects,
he is in meditation and comes back to his Self, he
finds that he is at rest, he is free, he is blessed. He
feels that nothing can separate him again from that
eternal Self. He censes to be what he seemed to be;
ke is thenceforward what he knows himself to be.
Te remains in the world, as dbserved above, bub
quite a different man, till his fructescent work or
appointed task (srreaat) is done, and his physical
and phenomenal body becomes lifeless, and he is then
and therc returned and absoibed in the Highest

1, See the Mundakopaniskad, 11, 2, 4, 8.
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Self.  He views everything in, and refers it to, God,
He being one in all.  All ideas ave true to him, in-
asmuch as they refer to God, the Highest Self. His
views become extensive, tolerant, and comprehensive,
His worldly life is a picture of moral purity, noble
conduct, and intellectual indifference to the transi-
tory and deceiving charms of this world, Iiis
worldly happiness and freedom consist in con-
stant and unchangeable love of all wherein he sees
the Highest Self, and in viewing optimistically the
Universc which manifests more impressively its
fundamental Substance ( z1firgr), Brahman, This
most exalted belief in One Infinite Being, the High-
est Self of all phenomenal manifestations,—biought
into so-called existence by Mays, and Which is not
only in and around everything of the Universe, but
heyond it—becomes part and parce) of the Vedintin,
This belief, resulting from conviction, gilds and
sweetens everything be sees.

In shoit, e knows that the Highest Self, God, is
in all, permeates and pervades all, and is above all,
and that the Highest 8elf is (not has) the Sach-
chidénanda Svardpa, and that according to the
Vedinta € to know is to be.

Tt is proclaimed in the Mundelopanishad (III,
2, 9) “aeqay A 37 agm ware”  He who knows

that Highest Brahman becomes (is) Brahman Ifse[f s
and the final release from the fetters of Nescience

is nothing but being Brahman ( aravasr @et: ).
Tt is ordained:—TLet a man tell this science

of Brahman (= ) to those only who have per-
formed all necessary acts (frriaeas), who are versed
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in the Vedas (shfiram:), and firmly established in
(the lower) Brahman (srmfran ),” that is to say,
to those who have performed their duties, who are
learned and devoted to God.

The Jivanmukte becomes all happiness and joy
when he is finally detached from his gross parts,-
never again to undergo the miseries of births and
deaths, and returns to the Highest Self. This is
the emancipation or liberation of the Veddnta (fYes
a giw ).

It will be obvious that it is this idea which is
reflected more or less inwhat Fichte, a great German
philosopher, maintains in his later work. He says
that his doctrine is the doctrine of Christianity, and
particularly of the Gospel of John, It is this:—

“The absolute'and eternally true position is that...
(he) who vitally perceives his unity with God, and
who really and in deed devotes his entire individual
life to the divine life within him,....... \....CO8)esces
in the one common vital source of all, the Godhead.
And go, then, Christianity, its end attained, coincides
once more with absolute truth, and proclaims that all
require to come into wnity with Ged. Solongasa
man wants to become something for himself, God
comes nof info him, for no man can become God.
So soon, however, as he annuls himself perfecly,
completely, and to the last root, there remains but
God alone, and He is Allin All. Man cannot make for
himself a God; nevertheless himself, as the negation
proper, he can annul, and thenhe iy merged in God,”
Fichte's advanced philosophizing is summed. up by

_ himselfin the following versest—
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YT undying One
Lives as thou liv'st, and sees in all thou see'st,
Nought is but God ; and God is nought but life,
Quite clear the veil is raised from thee, and lo!
"T is Self : let die, then, this destructible;
And henceforth God will live in all thy strifc.
Consider what survives this strife below ;
Then will the veil as veil be visible,
And all revealed thou'lt see celestial life.”2

Dr, Max Muller rightly judges and says:—¢ The
highest aim of all thought and study with the
Brakmana of the Upanishads was to recognise his
own Self as a mere limited reflection of the Highest
Self, to know his Self in the Highest Self, and
through that knowledge to return to it, and to
regain his identity with it.”

Another thinker pronounces that, ‘The study of
the Vedantic doctrines is wealth in poverty, liberty
in bondage, health in sickness, society in solitude.”

The system is certainly the most sublime. Tts
natural tendency is upwards. D, Caird defines re-
ligion as ‘Simply the return of the Finite conscious-
ness into union with the Infinite! Hegel regards
yeligion as ‘the effort of the soul to realise its unity
with the Absolute’s—

“God only to behold and know and feel,
Till by exclusive consciousness of God
All-gelf annihilated, it shall make
God its identity.”
One, who is enlightened and advanced enough to

1 Schwegler's History of Phalosophy, p. 277,



202

understand the esoteric doctrines of any good reli-
gion, is sure to find thorein, among its crown and
choicest jowels, thoughts and notions,~developed or
in embryo—more or less approaching those which
are infused in the Vedints,

The supreme and universal excellence of the
Vedinta is acknowledged by those greatest thinkers
of foreign countries as well as those of India, who
lave been fortunate cnough to understand it. It
possesses o charm of its own. T# strikes out of other
minds that fire which sets light to original thoughts,
Tt creates a sublimity and harmonious unity, which
satisfy both the aspirations of the heart and the de-
mands of the intellcct.

Seeing Good Everywhere.

The puwrifying and ennobling influence of the
Vedinta on its students is wonderful. Tt teaches
them to see, with the oye of knowledge, everywhere
Brahman, {. e., Being-Thought-Bliss,

et wrandl g wigEwd Sl 138,
Qankara’s dAparoksh@nubhiti,

‘Having made the sight—mind—fall of knowledge,
one should see the woild full of Brahman, bliss,
&e” A genuine student leains to inhale happiness
with the air he breathes. Milton says:—

“The mind is its own place, snd in itself
Can mahe 8 Heaven of Hell, a Hell of Heaver”

There are fwwo kinds of sight—mind, One sees
good in evil, and another sees evil In good. One
sees o .beauﬁful rose in the thorns, and admirey

) and enjoys it. The other sces the thorns su.rroun¢



203

ing the rose, and despises it. Ina pure shallow
pool there is the mud lying at the bottom,
and an image of the heavens above. The seer of
good sees thersin the image of the heavens, while
the other sees only the mud.

The Veddnta inculeates in us the former habit of
perceiving good everywhere, It establishes that
everything is full of happiness if we know how to
detive it. Shakespeare says :—

«All places that the eye of Heaven visits
Are to the wise man ports and happy havens.”

The Vedinta has nothing to fear from research
and progress of any kind, but on the contrary, it
will grow stronger and fuller with every advance-
ment of true phbilosophy and sound science, remain-
ing changeless amidst perpetual change, and exempt
from all the influence of time and space and causali-
ty. It allows Science to supply all the premises on
which its conclusions about the Universe are based.
Tt is a reasoned system of knowledge. It calls forth
one’s admiration in the same degree as he is able
to fathom its depth, It is truly said that all the
triumphs of truth and genius in every country and
every age have been the triumphs of the spirit of
the transcendental Vedanta doctrines, the God of
which is everywhere. It may be repeated here thab
there is no religion, from fetichism to a most
exalted one, that could or might be conceived,
but comes under its wing. It is all-pervading and
allincluding. The true Vedintin has to love every
good thing and hate nothing, though he bas to
pity many. It is his bounden duty, as long ay he
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lives in the world, lo show himself worthy of the
Highest Sclf in him, by learning the best that is
known and thought in the world, and then propa-
gating the samo, and doing what may lead all to-
wards perfection and bliss. He must, in brief, dis-
interestedly try his best to make others as well as
himself, better, wiser, and happier, and thus glorify
Him from whom he has come and {o whom he is to
return at last.

#Seeking nothing, he gains all; -

Foregoing gelf, the Universe grows ¢ 1" *

Concluston {ITHFR).

Though the all-absorbing knowledge of the all-
embracing and all-important Vedints is self-evidenc-
ing, being the most sublime, it is not within easy
reach of all. A few of the privileged,—whose super-
conscious faculty of mind is liberated from finite
anxieties, and is duly developed, whose Divine Essence
is discovered, and who are no longer their finite
selfs, can apprehend the Decessary, universal, and
apodictical truths of the Vedinta which scales the
loftiest height and plumbs abysmal depth, Tt
teaches us to find the One in Many and the Many in
One,

The Vedinta tries, bowever, hy savions menns—
arguments, reasonings, illustrations, parallel Ppassages
from t?xe highest authorities, repetitions, varying
:;l’resslcns, &e.,—to make its truths intelligible ta
Sozn?;i:b;l ;::1 (\ivhose prep':iraﬁon and capacity of -
ation, epends their attainment and reali-

- The Vedanta, furnishes flowers, The student
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is expected to imitate the bee. He should gather
the stores of the flowers and transmute them into
honey.

His Learned Reverence Vasigtha, in congratulat-
“ing his beloved pupil, RAma, on his having success-
fully annihilated Nescience ( alﬁ'zn), and compre-
hended the highest truth, observes that:—

“ forerir: st T R St |

“0 Rima! it is only the discriminating high
intellect of the student, which is the cause of the
highest knowledge.”” Itistruly said that man is
the architect of his own goodness, greatness, and
happiness. .

A great philosopher rightly remarks that,—“Just
as the sun cannot shed its light but to the eye that
sees it, nor music sound but to the hearing ear, so

the value of all masterly work......is conditioned by
the kinship and capacity of the mind to which it
speaks....veninn The impression made by a master-

piece varies with the capacity of the mind to under-
stand it.........Every man must necessarily take his
chief pleasure......in the work of people like him...
.....eThe works of genius cannot be fully enjoyed
oxcept by those who are themselves of the privi-
Jeged ovder.”*

Amongst Philosophical and Trauscendental ideas,
there are some which, in spite of all efforts, cannot
become international. « There is,” says Mr. Arthur
Balfour, “in matters speculative, as in matters
poetical, a certain amount of natural protection for

1. The Art of Literature by A. Schopenhauer, pp. 94, 95, 96,
18
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the homeproducer, which commentators and trans-
lators secm unable altogether io overcome,”

Of 50 vast a subject as the Veddnta only a glimpse
of o fow principal points could be hinted at here in
this sketeh, .

It will be evident therefrom that the purpose
of it is to discover the truth, irresistible and neces-
sary truth, scattercd more or less in all religions,
that there is but the one real Unity underlying all
phenomenal multiplicity. It is, therefore, specially
called the Advaite (3m) Vedinta, It teaches
non-duality or Monism. It demonstrates that there
exists only one all-embracing absolute Being, Biah-
man; all difference (%%, fram) and plwality
are illusory. The entire complex of pheno-
menal existence is considered as true as long as
( famr) the knowledge of Bishman being the Self
of all has not arisen; just as the phantoms ofa
dream ae considered to Le true until the slecper
awakes, (Br, 8, 1T, 1, 14).

It demonstrates that all things proceed from, live
in, and are resolved into, Brahman, the Sat-chit-
dnanda, Existence-Intelligence-Bliss, the Universal,
the Absolute, the Essential Spirit, Which is space-
less, timeless, and causeless, and upon an infinitesimal
part of which is super-impoged by Nescience the
visible universe, the perishable and ever-perishing
phenomenon, Man, men, are necessary singulays in
whom Brahman (the noumenon) and the phenomenal
or t}le universal and the particular meet and are
reahse.d. Tt establishes the presence of Brahman in
all things, and demonstraﬁvely reduces all things
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into Its identity and wnity. All things by defined
gradations ascend to unity.

How this truth is the essential principle for man’s
Summum bonum, will be seen from the following:—
Gravity is said to be ‘the selfinternality ( the being
within self) of matter, and its longing to come to
itself” is now a universally admitted fact. The centre
of gravity of a body is the oneness which it secks.
The same tendency towards reduction of multiplici-
ty into individuality, unity, oneness, is the funda-
mental principle of universal gravitation, of the
whole solar system.  There is no rest for a body till
it is united to its centre, which it perpetually seeks.

This is the nature of the universal insentiont mat-
ter. How immensely greater must it be of the
sentient soul, the spirit, confined in matter? How
could there be any rest or happiness till its unity
with its centre, the highest Self, is an accomplished
fact ?

The Vedinta teaches us ‘how blessed it is to have
the orb of the mind concentric with the orb of the
Universe, and how to reach the highest beatitude
by being re-instated in Brahman, the highest Self
and centie of all.

Tt is necessary here to draw the student’s atten-
tion to the one characteristic feature of the Vedinta in
relation to the science of thought. We are familiar
swith the two forms of the Syllogism :—uviz.,, (1) the
Aristotelian Deduction, under which we have a con-
sideration of those transcendental facts or tiuths
acquired intuitively or inductively, through which

alone experience becomes possible, or which leads
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from the universal to the particular and individual;
(2) the Baconian Induction, which leads from the
partienlar to the universal.

. Desides thess two forms, viz, (1) Deduction,—~
pnssmn from more general to less general truths,
and (2 Induction,~the contrary process of passing
from less to more general truths,—there is a third
form, that of ( 3) Jdentification. This i3 a character-
istically especial form of the Vedinta philosophy.
It is termed (SEEIRGWON AT WHRTCETSET ).
This Jahadajahad—or Blagatydga-Lazand? is an
Indication in which, when two things of the same
nature, but with different adjuncts, or different names
and forms, are concerned, there is the abandonment
of the conflicting adjuncts or parts, and the reten-
tion of the substrate, or the part, which is the same,
The unification of the same remaining substance or
part is the Identification.

In European philosophy it is desoribed as ¢ the re.”
lation of tofal sameness in which a concept stands
1o all, and the relation of partial sameness in which
it stands to each, of the constituent characters.’?

This third form of Syllogism-—Tdentification—is
said to have been introduced in Europe only in the
last century by a great German philosopher, Hegel,
and the Germans have proclaimed him “worthy of im-
mortal glory’ for it. The three, namely, Deduction,
Induction, and Identification, together form a friad
(Bg&) mutually supporting each other. By
means of it the separate results of different forms

1. See pago 170, 2. Hamilton, Zogic 1. 179.
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may be combined together in a harmonious and sub-
stantial whole, and we arrive at a unity.!

There is also another similar system in the
Vedinta named ( sreramaramimwd ) the Bddhasi-
mdnadhikarpyam, in which with the climination of
contrary adjuncts all strangeness between smallness
and greatness, &c., disappears, and the subshate
alone remains as identical,

The method of (stemeafiicw) Anvaya-vyatireka
is also used. It is the joint method of concomitance
and non-concomitance, or, the inductive method of
conjoint agreement and difference, or, the method of
positive and negative instances.

The Vedinta philosophy demonstrates its truths
by means of such perfect tripartite systems of
Negation, Position, and Identity, and arrives at the
irrefragable conclusion of the Identification and
unity of all the real, It establishes that there is but
‘one Noumenon, and all else is but its phenomena,
though, as it were, amongst the very phenomena,
there are reflections of the Noumenon, the subject
itself, Brahman, on various stages. It penetrates

everywhere and embraces all.

1. A eritic says.—* Indeed, no course of reasoning can be con-
sidered sound unless conducted by this method, and the results
of deduction, induction, and identification, are made to harmonize
and combine with each other as naturally and perfectly ss the

1 in a chemical compound?

The same critic further observes:—Te ( Hegel) is in philo-
sophy what Browning is in poetry—gold in & quartz rock which
has to go throngh a milling process in our own minds before we
can get at it......next to Biswarck and Von Moltke no other has
done so much for German national unity, itself a historical event

of the first magnitude.’
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The knowledgo of the identity of all releases Jive,
the individual soul, into complete independency from
the adjuncts, and restores it in unity with Brahman,
Bacon says:—Things are preserved from destruction
by bringing them back to their first principles.’

The process of ratiocination, redneing particnlars
0 some general, and deducing particulars from the
general, is seen in the VedAnta phrase “ aar fre® aar
sEns?” “The Lord Lath set the world in the mind
.of men, that man may find it out,”

Gankara in his Dalshindmdrtisiotra saysi—

“fard gierrmAmige fraia |

This may be translated in the words of Bacon
thus:—

‘The Lord hath framed the mind of man as a
glass capable of the image of the universal world
Joying to reccive the signatme thereof, as the eye
3s of light”*

The Vedinta subordinates the natural to the ine
tellectual element, and after reducing the varieties
of sentient being and those of insentient things, to
an unconditional unity, proceeds still higher and

arrives at the absolute unity, the substratum (=t

17 ) of all, Brahman, which is whole and sole, a

perlectly and universally self-identical, being-thought-

bliss (@fagrx). The thought directed to ihis

Brahman is alone the true knowledge, This is called

the knowledge of the divine whole (Eﬂsﬁq?{ﬁm )

Tt elevates the soul.

“True knowledge is a whole, and is at rest,

Consistency and universality are the tests of trath.

% Bucons Works. Vol. 111, p. 220,
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To this self-evidencing knowledge of the whole the
faculty of mind is supposed to correspond.

“Without the ides of good (God ) though 2 man
gain the world he has no good of it, When the sun
shines the eye sees, and in the intellectual world
where truth is, there is sight and light.”t

Transcendent ideas reflect in no two minds with
the same clearness and brightness, much less in
many minds, They are differently judged by men in
accordance with their own capacity. Those who could
not understand them call them dreaming, those few
whose intellectual powers are high call them the
wisest and the best interpreteis of the human and
Divine thoughts.

For the gencral 1eader an idea almost similar to
that of the Vedinta is given below from the German
philosopher Kant, which, it is hoped, will make the
above most sublime Vedinta idea intelligible to him.

- Kant is said to have arrived at the same conclusion
by the way of abstract reasoning and scientific proof.

“There a1e not two sources of Knowledge”, says
Kant ; “on the one side external Objects, and on the
other Human understanding. Xunowledge has but
one souice, and that is the wnion of vbject and sulb-
ject. Thus water is the union of oxygen and hydro-
gen, but you caunot say that water has two causes,

oxygen and hydrogen ; it has only one twose; vie
the union of the two.

“The whole world is to us a series of Phenomena.
Are these Appearances the production of the mind to
which they appear ; or are they the pute presentation

1. Sec Plato, translated by Jowet, Vol. IIL p. 83.
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of tho things themselves? Idealism or Realism?
Neither; yet both. The Mind and the object co-
operating produce the appearance or Perception, In
their union Perception is cffectunated......'A know-
ledge of things per se is impossible... Although we
cannot know if our knowledge has any objective
truth, we can be cerfain of its subjective truth.
“The non-ego and the ego, the objective world
and the subjective mind, being placed face to face,
the two co-operate to produce knowledge....oseees
The objects (faax) are diverse and multiple, or
numerous and various. The subject (fraeft} re-
maing invariably the same.

“ Sensibility has given us intuitions (percepiions),
understanding has given us perceptions;understanding
isdefined the faculty of judging. Reason is the faculty
of ratiocination, of drawing conclusions from given
premises. Reason reduces the variety of concep-
iions to their utmost unity. It proceeds from ge-
nerality to generality till it reaches the uncondi-
tional. Every conception must be reduced to some
general idea, that idea again reduced to some still
more general idea, and so on till we arrive at an
ultimate and unconditional principle, such as God.
(The Parmatmaen of the Vedanta ).

 Reason not only reduces particulars to a general,
it alse veduces the pextionler from the gereithe..,

These two processes of reducing a particalar to some
general, and of deducing some particular from a
general, constitute ratiocination.

“Reason has three pure forms or ideas. These
are wholly independent of experience; they are
above sensibility—above the understanding ; their
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domain is reason, their function that of giving unity
and coherence to our conceptions.

“The understanding can form certain genoral
conceptions, such as man, animal, treo; bub these
general conceptions themselves are subordinate to
a still more general idea, embracing all these ge-
neral conceptions in the same way as the conception
of man embraces several particulars of bone, bloed,
muscle, &e. This idea is that of the universe. (The
Jagat of the Vedinta ).

«In the same way all the modifications of think-
ing being—all the sensations, thoughts and passions
—require to be embraced in some general idea, as
the ultimate ground and possibility for these modi-
foations, as the noumenon of these phenomena, This
idea is that of an ego—of a personality—of a soul,
(of a self), in short.? ( The Jive or Pramatd of the
Vedanta ).

«Having thus reduced all the varieties of the ¢go
to an unconditional unity, viz., soul, and having also
reduced all the varieties of the mon.¢go to an un-
conditional unity, viz.,—the world, our task would
seem completed; yet, on looking deeper, we find that
these two ideas pre-suppose a third, a unity still

1. “That ‘Seli’ (ego) which is the prior condition of there be-
ing a natural world cannot be the creature of that world, It
stands above and beyond the sphere of canses and effects; itis
no mere object among otber objects driven along its pre-destined
course by external forces in obedience to alien laws. Os the
contrary, it is a freo autonomous Spirit, not only bound, bat able,
4o fulfl the moral commands which are but the expression of its
most essential being.” See Me, Arthur Balfour's Foundations of

Delizf, pp. 1312,
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higher, the source of both the world and of the
ego—viz,, God.

“God, the soul, and the world e thcreforc gllz
tluce ideas of reason, the laws of its opcmtx.on, o
pure forms of its exisionce. They are to 1tt“t;10
spnce and time ave to sensibility, and whe
catagories ave to understanding.”?

“And so ench stage in the consclousness ?f the
philosophising subjeet... rising ever. into o
higher one, the ‘evolution continues, till, with the
complete elimination of contradiction, all strange-
ness between subject and object disappears, and the
soul comes to peifect self-cognition, and perfect self-
certainty,

This is the position upon which Descartes sto?d B
the position upon which Spinoza stood. Sc‘hellmg
and Hegel anived at this position by a different
route. “

. The student will find with an agreeable surprise
the same idea as the foregoing, (quoted below from
the Brakma-sitras, T. 1, 4.) of the unity of the sub-
jeet and object, on a still higher and more sublime
principle of embracing all as one and identical with
Biahman, the Highest Self.

It is rightly observed that the thing-in-itself is
unknowable for man. Only a ereative, divine mind,
that gives it reality at the same time that it
thinks it, can have power lruly to know it,
“ Things-in-themselves do not conforin themselves
—_———

— e
3 Lewes' Biographical istury of Philosoply, PP 546557,

2. SeeDr, Schwegler’s Iandbook of the History of Philogo~
Phy, pp 319 20,
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to the form of human knowledge,......becauso
human perception is not free from subjective ele-
ments, is not “intellectual intuition,” Nor do the
forms of human knowledge conform themselves to
things-in-themsolves,............Henee we can know
empirical objects or phenomena, but only these.”*

In order to show Creation in successive order, and
to describe the True underlying it, Brahman, certain
attributes and qualities, which in reality do not
belong to Brahman, are super-imposed on It, to be
withdrawn at a further stage of instruction, and then
the true knowledge arises that the residuum is the
undifferenced Absolute, Brabman, This method is
styled Adhydropa-Aparvida (mmﬁmm) which
means Imputation and Rescission. It is employed in
accomodation to the intelligence of the uninitiated
and consists in holding for true for some time that
which is phenomenal and when the time arrives for
propounding the noumenal, the True, Brahman, it
is gainsaid or rescinded. In accordance with this it
is surmised that :—

From Brohman, the one without a second,
proceeds, as it were, Miyd; from MAyd, the union
(@a=1) (the beginning of which is unknown)
between Brahman and MAyA; from this union
procecds the resultant procession of T¥vara, the
Lord, and Jivas, the individual souls, and the whole

universe. Brahman per se is the principle of reali-
ty. This principle of Reality, Brahman, seems,
through nescience, sssociated with an inexplicable
principle of unreality, Méyd; and it is from the

1. See Dr.F. Ueberweg's History of Philosophy. Vol 11, p. 156
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fictitious union of these piinciples, Brahman and
MAy4, that the spheres and migrating forms of life,
the external and internal woild, proceed. Though
Mayd is thus assumed, thiough nescience (2rfiyar)
associated with Brahman, Brahman is not there-
by any the less the one and the only Being.
Méyd, thongh unconscious, eneigises through her
proximity to, and the immanence and the reflection
of, Biahman in het, as the unconscious iron is set
in motion by the load-stone. Out of this union
cmanate all things, The woild, with its duality of
subject and object, is the figment of this union.
They are super-imposed by nescience on the Real,
lihe the snake scen in a piece of 10pe by the belated
wayfarer. These manifestations are not essence-
less appearances, but appearances that are filled-up,
full-filled, implemented by essence.

For the enlightened and tiuly awakened person
these appearances, the non-becnt, cease to be, and
the Essence, the Beent, Brahman, becomes self-
evident. The highest end of man is gained when
through right knowledge he knows the Absolute,
Biahman, and 1ecovers his Self in the Iughest Self.2

1 In her Introduction to Theosophy, Anme Besant says —
¥ The 1dentsty of the onigin of rehgions may be proved by the
wdentity of ther fundamental teachings, both as to the spiritual
nature and as to ethical obligations  that the umverse bas 1ts
source in One Life, that man’s spuit is the offspring of that
Lafe, that man may therefore rise to s source and re-become
oze with It, that human hfe on earth 1s a means to an end, and
that cnd the perfecting of ths soul, that man 1s an 1mmortal
spuit hinked with o lower nature, and that the purification of the
lower naturq and 1ts union with the spirit are the means where
by the lower may share the 1mmortality of the higher, that al)

men are bretbren, and that the law of love1s the lavw of progress ,



217

Virgil sings:—
“One Life through all the immense eveation runs,
One Spirit is the moon’s, the sen’s, the sun’s;
Each breathmg thm" obeys one Mxnd’s control,
And in all substance is a single Soul.

Then since from od those esser llves began,

And the eager spirits entered into man,

To God again the enfranchised sout must tend,

He is her home, her Author is ker end ;

No death is hers; when earthly eyes grow dim

Starlike she soars and Godlike melts in Him.”

Georgics, Book IV., 223.

To glance back on the road that has been travell.
ed, the task of the Vedénta is to teach the cognition
of Sachehiddnande Brahman (@), It (Brakma-
Jjndna) is the only road to the perfect beatitude,
the highest aim of man, the final release (vtngs—
ard, %.‘erzzgﬁﬁ) It establishes that Jiva, the indi-
vidual Self, is, in reality, identical with Brahman,
the highest Self, and is separated from It, as it
were, only by a false surmise due to Nescience
(=fmr). The Vedinta assumes the doctrine of
Miy4 from which successive emanations proceed, to
enable the student to understand more easily the

such are some of the truths that will be found in every religion,
however great may be the differences in the intellectual present-
ment of them as dogmas, or in the rites and ceremonies used in
different communities. As the same water may be held in vessels
differing in size, in shape, in decoration, but drawn from any of
them, quenches the thirst of men, 5o may the water of spiritual
life be found in all religious vessels, and may be drawn from
them for the refreshment of the soul athirst.” pp, 15-16.
19
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inserutable problem of Creation, and so on, Méyd
is superimposed on Brahman by Nescience, Avidys,
but when the higher knowledge (arfiram) arises she
becomes sublated, and the identity of the Self—the
Divine in manand the Divine in the universe—ith
the Highest Self becomes self-evident.

The Vedanta is very decided on the true know-
ledge of Brahman, bub makes many concessions in
treating of Jagat and Jiver, the universe and the in-
dividual soul, they being produets of MAyd whose
very nature is to be inexplicable, Philosophy is
described as the offspring of the conscious en-
deavour to reconstruct the given world of perceptive
cxperience—the warld found constructed in actuality
—~according to its possibility; or, to be essentially a
conscious and reasoned effort to explain the universe.
Its leading problem is “Theory of Knowledge.”
To discover the conditions under which knowledge,
or experience, is possible, in orderto reconstruet in
the forms of abstract thought according to its ele-
ments, the world givenas constructed in conerete
intuition,* and to accommodate the mental state
of some of its learners, the Vedinta adopts and
propounds various doctrines on the Jagat and
the Jiva, and utilizes such illustrations as may be
familiar to the student from his other direct
or individual impressions. Thus, like a kind parent,
the Vedinta sometimes stoops but to lift up the
sedeth. One vl them, called the metaphor of

Reflexion (ﬂ%ﬁ'ﬁm) is, in very brief, as follows:—
Brahman, the Absolute Existence-Intelligence-

1.1 7See E. B. Bax's Handbook of the MHistory of Philssophy,
Pp. 1-7.
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Happiness—(aflrtgam=) is the 1eflected objest,

but 1t always 1emains, hike the sola: orb, unchanged
(=fs= ), and uniform (zwwm), unrelated (zrars).

1 The Eleatic school, whose speculations are said to have risen
1ato o hugher region of abstraction or pure thought than other
Greeian Schools, and which 15 characterssed as dialectieal, had
Xanophanes as its founder The antithesss around which the
whole Eleatic philosophy revolses and gravitates 1s the antithesis
of the ono and the many, the permanent and the changeable, the
universal and the particular  Xanophanes dwells o the concep
L1on of the one or of umty as the essence of all things He holds
that the one 13 everywhere

His first positton 1s that there 1s & umity 1o all things, and that,
this umty s God It 1s1n and through God that tho umiverse
134 The one p and unchangeable in all thungs,
God, 13 the ground of all, the ultimately and absolutely real
This alone 1s the certain and the true. In antithesms whatever
predicate 1 apphied to one of its terms, the counter-predicate
must be applied to the other term It follows, then, that 1f we
call the unchangeable, or the one, real, we must call the change
able, or the many, unreal Yo short, if we say that the one, the
per , or the unchangeable, 13, We must say that the many,
the fluctuating, the changeable, are not  The former 1s the world
of reason, the latter the world of sense, and the former1s repre
sented as the sphere of reality, the latter that of unreality

The latter 13 a mere sub) e ph and p no
such truth as that which reason comipels us to attribute to the
P one, God Xanoph ’ tenet on this point 1s1llus
trated as follows —

7 Suppose that the sun { Brahman or Atmsn of the Vedanta)
9 shumng on the sea, {Mayh or Samsdra wcluding Jiva Jugat,
the sentient beings and the world, of the Vedénta ) and that hus
Light 15 broken by the waves into & multitude of lesser lights, of
all colours and of all forms, and suppose that the sea 1s conscious,
conscious of this multitude of hights, this diversity of shifting
colonrs, this plurality of daneing’forms , would this consciousness
contawm or represent the truth, the real§ Certainly, 1t would not.
The objectively true, the real mn itself, 15 1 this ease the sunn
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MAys, variously described, is the reflecting me-
diom and material cause { IqEgrAETN) of the phe-
nomenal world. When viewed as a whole, it is call-
ed Mayd: her numberless small parts are called
Avidya. She has two powers, viz., to conceal what
exists and to project what exists not (T
ffr-afs ) MAy4 is a previous stage ( STaT=rEAT)
of the world dependent on the highest Self ( wei-
sat), who, without ber, could not be conceived as
Creator. She is neither belng nor non-beiug, but
rather & becoming, causal potentiality (frsrarfxr)
having Brahman for her substance. On her limit-
ing adjuncts (SmRy) are based all the practical
distinetions of life, By them the unity of Brahman
is, as it were, broken up, and the appenrance of
raultiplicity is created. She is destroyed by perfect
knowledge. (Br. S. I 4,3.)

Iyvara { the Lord ) is the reflection of Brahman

in Sattvapredhing My, wherein sattva, the pure
- substance, predominates as not overcome by passion
and ignorance—rajas and tamas. Jivas ( individual

the heavens, the one permanent, the persistent in colour and in
form. Tts diversified appearance in the sea, the dispersion of its
bight in & wyriad colours and in a myriad forms, i nothing, and
represents nothing which substantially exists, but is only some-
thing which exists ph Aly, that is b ially and
uareally, in thesen. Take nway the ses, and thess varions re-
flections no longer ate. This dancing play of lights is a truth
ouly for the sea, not n truth for the land; thero the light falla
differently ; th itisnots 1 trath, and nothing in
strict philosophy being admitted as truo which js not universally
true, it is not, atrictly speaking, a trath at all.”

Seo Prof, 3. F. Terriers Leciures on Greek Lhilosophy,
Ppe 7087,
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souls) ave the reflections of Brahman in the Avidyds,
the numberless parts of Miy#, wherein the pure
substanee mixed with or overcome by the rajas
(passion ) and taznas (ignorance } (nfaEer) pre-
dominates. Or, Is'vara, is the qualified or the
lower Brahman, i. e, an insignificant part, as it
were, of the higher Brahman plus the limiting
adjuncts of Miya (#rayarfy ).

The higher Brahman is the unlimited highest
Self, (wwarem), pure and simple, including the
lower Brahman minus the limiting adjuncts of MAy4.
The higher Brahman is the supreme concept of the
higher knowledge (wufamr). By the right know-
ledge (@gm) the Vedintin thinks away the
adjuncts (ITfir ) and thereremains Brahman alone,
which is reality-thought-bliss, one and absolute.

The perfect knowledge of the Self (aremq) is
the highest goal for the good, great, and true, as it
leads the truly instructed to recover his or her Self
in the Highest Self and to the highest beatitude
(F:drer).  This spiritual life is, in other words,
the negation of the false self to rise to a life in
which renunciation of the old false self is the re-
alisation of a new, better and true Self, or in which
abnegation of the finite life is participation in an
infinite and eternal life.

Gankara,—the best philosopher and blest seer
and best teacher of truth, to whose spiritual gaze
the book of Nature was legible, and

“ On whom those truths do rest,
‘Which we are toiling all our lives to find,”
concludes with the following citation from the
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Brahmavid, the first seetion comprising the first
four Sttras of the Vedinta Philosophy—ihe
Brahma-stitras. The conclusion is arrived at after
the exhaustive deduction of a single, actually exist-
ent principle that has been induetively nequired,
and is verified by the method of Identification.
It contains the highest idea possible, to under
stand which properly an extensive knowledge of
Philosophy, Metaphysics and Psychology, in the
qualified and enlightened student, is presupposed.

““The subject { fraw ) of the Vedinta philosophy
is Brahman, It leads us to the comprehension of
the unity of Brahman and the Self (ﬂﬂﬁ%’«rﬂﬁnﬁ)
and as soon as the comprehension of the non-dual
Self ( ergaremamty ) supervenes, (Fraa) all objects
and knowing agents vanish,

“( mafrz ) Brahma-knowing men declare:—

“Rofireareamtsas TaRaaraar |
Az Ay W w4 AT
R TR AT AT |
aftqy: TremtT qretTnRRE: U
LERATAAY AFHATCRAR R |
TR agRYE wwrot s I
““When there has arisen (in a man’s mind) the
knowledge, “I am that which is, Brahman is my
Sel,” and when, owing to the sublation of the
conceptions of body, relatives, and the like, (the
imagination of ) the figurative and the false self has
come to an end; how should then the effect (i. ¢,
the apparent world with all its distinctions, ) of that
wrong imagination exist any longer? As long as
the knowledge of the Self, which Seripturoe tells
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us to seuch after, has not arsen, so long the
Self 15 knowing subject (wmar), but that sume
subject 15 that wlhich 1s seuched after, wmz,
(the Highest Self9 fiee fiom all evil and blenush.
Just as the iden of the Self bemng the body 1s as-
sumed as valid (1n ardmary hfe ), so allthe ordmuy
somees of knowledge ( pereeption and the ke ) are
valid only until the one Self 1s asce1tained "'

The Upanishads® proclum that —

“The Lnower of the Self (wwafia) overcomes
@utef (girw ). He who 1s firm n Bralmw (areiea)
att'uns mmortahty (srmaenta) He who knows
Biahman attuns the Highest (AafafAIRT vy ).
And he who hnows the hlahest Brahman becomes
even Brahman

“ereqeat o 97 AR ARy

1 See the Brahma-Sutras I 1, 4

9 The treatises stming at the destructon of 1gnorance
through the & ledge of ( Bral ) and the suy identifi
cation of the mumost Se!i of all and the lghest Self.  The Learn
ed pray to them —
¢ operly T SRR | qRE AT SR | TSR AR R

— eI AT
T
« Lead me from the unreal to the Real,

Lead me from darkness to light,
Lead me from death to immortalty "—Br U 1,3, 28.
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