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THOUGHTS ON VEDANTA.
e RG2S e

THE VEDANTA PHILOSOPHY.

The Vedanta philosophy, as it is generally
called at the present day, really comprises all
the various sects that now exist in India. Thus
there have been various interpretations, and to
my mind they have been progressive, beginning
with the dualistic or Dvaita and ending with the
non-dualistic or Advaita. The word Vedanta
literally means the end of the Vedas,—the
Vedas being the sgriptures of the .Hindus,*

* The Vedas are divided mainly in two portions: the Karma-
kanda and the Jnanakanda,—the work-portion and the knewledge-
portion To the Karmakanda belong the famous hymns and
the rituals or Brahwanas. Those books which treat of spititual
watters apart from ceremonials, are called Upanishads, The
Upanishads belong to the Jnanakanda, or knowledge-portion. It
is not that all the Upanishads came to be composed as a separate

. portion of the Vedas. Some are interspersed among the rituale,



Sometimes in the West, by the Vedas are
meant only the hymns and rituals of the
Vedas. But at the present time these parts
have almost gone out of use, and usually by the
word Vedas in India, the Vedanta is meant.
All our commentators, when they want to quote
a passage from the scriptures, as a rule quote
from the Vedanta, which has another technical
name with the commentators—the Shrutis.*
Now all the books known by the name of the
Vedanta were not entirely written after the
ritualistic portions of the Vedas. For instance,
one of them—the Isha Upanishad—forms the
fortieth chapter of the Yajur Veda, that being
the oldest part of the Vedas. There are other

and at least one is in the Samhita or hymn-portion. Sometimes the
term Upanishads is applied to books which are not included in the
Vedas,—e. g. the Gita ; but as a rule it is applied to the philo-
sophical treatises seattered through the Vedas. These treatises
have been collected, and are called the Vedanta.

* The term Skruti,—meaning * that which is heard,”——though
inclnding the whole of the Vedic literature, is chiefly applied by
the commentators to the Upanishads.
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Upanishads* which form portions of the Brah-
manas or ritualistic writings; and the rest-of
tha Upanishads are independent, not comprised
in any of the Brahmanas or other parts of the
Vedas; but there is no reason to suppose that
they were entirely independent of other parts,
for, as we well know, many of these have been
lost entirely, and many of the Brihmanas have
become extinct. So it is quite possible that
the indepedent Upanishads belonged to some
Brahmanas, which in course of time fell into
disuse, while the Upanishads remained. These
Upanishads are also called Forest Books or
Aranyakas.

»

" The Ubpanishads are said to be one hundred and eight in
number, Their dates cannot be fixed with certainty,—only it
is certain that they are older than the Buddhistic movement,
Though some of the minor Upanishads contain allasions indicat-
ing a later date, yet that does not prove the later date of the
treatise, as, in very many cases in Sanskrit literature, the
substance of a book, though of very aucient date, receives
a coating, as it were, of later events in the bands of the sectarians,
to exalt thelr particular sect,



The Vedanta, then, practically forms the
scriptures of the Hindus, and all systems of
philosophy that are orthodox, have to take it as
their foundation. Even the Buddhists and Jains,
when it suits their purpose, will quote a passage
from the Vedanta as authority. All schools of
philosophy in India, although they claim to
have been based upon the Vedas, took different
names for their systems. The last one, the
system of Vyasa, took its stand upon the doec-
trines of the Vedas more than the previous
systems did, and made an attempt to harmomize
the preceding philosophies, such as the Sankhya
and the Nydya, with the doctrines of the
Vedanta. So it is especially called the Vedanta
Philosophy; and the Sutras or Aphorisms of
Vyésa are, in modern India, the basis of the
Vedanta Philosophy. Again, these Sutras of
Vyasa have been variously explained by differ-
ent commentators. In general there are three,
sorts of commentators* in India now ; and from

¢ The commentaries are of varions sorts,—such as the Bhashya,
Tika, Tippani, Churni, etc,,—~of which all except the Bhasbya are
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their interpretations have arisen three systems
of philosophy and sects. One is the dualistic
or Dvaita; a second is the qualified non-
dualistic or Vishishtadvaita; and athird is the
non-dualistic or Advaita. Of these the dualistic
and the qualified non-dualistic include the
largest number of the Indian people. The
non-dualists are comparatively few in number.
Now I will try to lay before you the ideas that

explenations of the text or difficult words in the text. The
Bhashya is not properly a commentary, but the elucidation of
a system of philosophy out of texts, the object being not to
;xph\in the words, but to bring out a philosophy. So the writer
of a Bhashya expands his own aystem, taking texts as authorities
for his system. o ;

There have been various commentaries on the Vedanta, Its
dootrines found their final expression in the philosophical Aphor-
isms of Vyasa. This treatise, called the Uttara Mimamsa, is
the standard authority of Vedantism,—nay, is the most authori-
tative exposition of the Hindu soriptures, The most antagonistie
sects have been compelled, as at were, to take up the texts of
Vyasa, and harmonize them with their own philosophy. Even
in very ancient times, the commentators on the Vedanta . philo-
sophy formed themselves into the three celebrated Hindu seots
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are contained in all these three sects; but be-
fore going on, I will make one remark,—that
these different Vedanta systems have one
common psychology, and that is, the psychology
of the Sankhya system. The Sankhya psycho-
logy is very much like the psychologies of the
Nyaya and Vaisheshika systems, differing only
in minor particulars.

All the Vedantists agree on three points.
They believe in God, in the Vedas as revealed,
and in cycles. We have already considered
the Vedas. The belief about cycles is as
follows :—All matter throughout the universe is
the outcome of one primal matter called

i

of dunlists, qualified non-dualists, and nop-dualists. The arcient
commenturies are perhaps lost ; but they have been revived in
modern times by the post-Buddhistic commentators, Shankara,
Ranmuannja, and Madbava, Shankara revived the non-dualistic
foun Ramanujs, the nalified non-dualistic form of the ancient
commentator Bodhayana, and Madhava, the dualistic form. In
Indis the sects differ mainly in their philosophy ; the difference

in ritonls is slight, the basis of their philosophy and religion
being the same,
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Akasha; and all force, whether gravitation,
attraction or repulsion, or life, is the outcome
of one primal force called Prana. Prana acting
on Akasha is creating or projecting® the uni-
verse. At the beginning of a cycle, Akasha is
motionless, unmanifested. Then Prana begins
to act, mere and more, creating grosser and
grosser forms out of Akasha,—plants, animals,
men, stars, and so on. After an incalculable
time this evolution ceases and involution begins,
evegything being resolved back through finer and
finer forms into the original Akasha and Prana,
when a new cycle follows. Now there is some-
thing beyond Akasha and Prana. DBoth can be
resolved into a third thing called Mazhat,—the
Cosmic Mind. This Cosmic Mind does not

create Akasha and Prana, but changes itself
into them.

* The word which is “creation” in your langnage is in Sans-
krit exactly “ projection,” because there is no rect in India which
believes in creation as it is vegarded in the West,—a something
coming out of nothing. What we mean by creation is projection
of that which alveady existed.



We will now take up the beliefs about mind,
soul and God. According to the universally
accepted Sankhya psychology, in perception,—
in the case of vision, for instance,—there are,
first of all, the instruments or Karanas of vision,
—the eyes. Behind the instruments—the eyes
—is the organ of vision or Indriva,—the optic
nerve and its centres,—which is not the ex-
ternal instrument, but without which the eyes
will not see. More still is needed for perception.
The mind or Manas must come and attach
itself to the organ. And besides this, the sen-
sation must be carried to the intellect or
Buddhi,—the determinative, reactive state of
the mind. When the reaction comes from
Buddhi, along with it flashes the external
world and egoism. Here then is the will; but
everything is not complete. Just as every
picture, being composed of successive impulses
of light, must be united on something stationary
to form a whole, so all the ideas in the mind
must be gathered and projected on something
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that is stationary—relatively to the body and
mind,—that is, on what is called the Soul or
Purusha or Atman.

According to the Sankhya philosophy, the
reactive state of the mind called Buddhi or
intellect, is the outcome, the change, or a
certain manifestation of the Mahat or Cosmic
Mind. The Mahat becomes changed into
vibrating thought; and that becomes in one
part changed into the organs, and in the other
part into the fine particles of matter. Out of
the combination of all these, the whole of this
universe, is produced. Behind even Mabhat, the
Sankhya conceives of a certain state which is
called Avyaktam or, unmanifested, where even
the manifestation of mind is not present, but
only the causes exist. It is also called Prakriti.
Beyond this Prakriti, and eternally separate
from it, is the Purusha, the Soul of the Sankhya,
which is without attributes and omnipresent.
The Purusha is not the doer but the witness.
The illustration of the crystal is used to explain
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the Purusha. The latter is said to be like a
crystal without any color, before which different
colors are placed, and then it seems to be
colored by the colors before it, but in reality it
is not. The Vedantists reject the Sankhya
ideas of the soul and nature. They claim that
between them thereis a huge gulf to be bridged
over. On the one hand the Sankhya system
comes to nature, and then at once it has to
jump over to the other side and come to the
soul, which is entirely separate from natyre.
How can these different colors, as the Sankhya
calls them, be able to act on that soul which
by its nature is colorless ? So the Vedantists,
frem the_very first, affirm that this soul and
this nature are one. * Even the dualistic

* The Vedantaand the Sankhya philosophy are very little
oppored to each other. The Vedanta God developed out of the
Sankhya’s Purusha, All the systems take up the psychology
of the Sankhya. Both the Vedanta and the Sankbya believe
in the infinite soul, only the Sankbya believes there are many
souls, According to the Saukhya, this universe does not require
any explanation from outside, The Vedanta believes there

10



Vedantists admit that the Atman or God is not
only the efficient cause of this universe, but also
‘the material cause. But they only say so in so
many words. They do not really mean it, for
they try to escape from their conclusions, in
this way. They say there are three existences
in this universe,—God, soul and naturc. Nature
and soul are, as it were, the body of God, and
in this sense it may be said that God and the
whole universe are one. But this nature and all
these various souls remain different from each
other through all eternity. Only at the beginn-
ing of a cycle do they become manifest; and
when the cycle ends, they become fine, and
remain in a fine state, The Advaita Vedantists
—the non-dualists—rejcct this theory of the
soul, and, having nearly the whole range
of the Upanishads i their favor, build their
philosophy entirely upon them. All the books
contained in the Upanishads have one subject,

is the one Soul, which appears as many; and we build on the
Sankhya’s analysis,
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one task before them,—to prove the following
theme: “ Just as by the knowledge of one
lump of clay we have the knowledge of all
the clay in the universe, so what is that, know-
ing which we know everything in the universe ?”
The idea of the Advaitists is te generalize the
whole universe into one,—that something which
is really the whole of this universe. And they
claim that this whole universe is one, that it is
one Being manifesting itself in all these various
forms. They admit that what the Sankhya
calls nature, exists, but say that nature is God.
It is this Being, the Sat, which has become
converted into all this,—the universe, man,
soul, and everything that exists. Mind and
Mahat are but the manifestations of that one
Sat. But then the difficulty arises that this
would be pantheism. How came that Sat
which is unchangeable, as they admit (for that
which is absolute is unchangeable), to be
changed into that which is changeable and
perishable? The Advaitists here have a
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theory which they call Vivarta Vada or apparent
manifestation. According to the dualists and
the Sanknyas, the whole of this universe is the
evolution of primal nature. According to
some of the Advaitists and some of the
dualists, the whole of this universe is evolved
from God. And according to the Advaitists
proper, the followers of Shankaracharya, the
twhole universe is the apparent evolution of
God. God is the material cause of this
universe, but not really, only apparently. The
celebrated illustration used, is that of the rope
and the snake, where the rope appeared to be
the snake, but was not really so. The rope
did not really change into the snake. Even
so this whole universe as it exists, is that
Being. It is unchanged, and all the changes
we see in it are only apparent. These changes
are caused by Desha, Kala, and Nimitta (space,
time, and causation), or, according to a higher
psychological generalisation, by Néama and
Rupa (name and form). It is by name and

13



form that one thing is differentiated from
another. The name and form alone cause the
difference. In reality they are one and the
same. Again, it is not, the Vedantists say,
that there is something as phenomenon and
something as noumenon. The rope is changed
into the snake apparently only; and when
the delusion ceases, the snake vanishes. When
one is in ignorance, he sees the phenomenon
and does not see God. When he sees God,
this universe vanishes entirely for him. Ignor-
ance or Maya, as it is called, is the cause of
all this phenomenon,—the Absolute, the Un.
changeable, being taken as this manifested
Universee This Maya is not absolute zero, not
non-existence. It is defined as neither existence
nor non-cxistence. It is not existence, because
that can be said only of the Absolute, the
Unchangeable, and in this sence, Maya is non-
existence. Again it cannot be said it is non-
existence ; for if it were, it could never produce
the phenomenon. So it is something which

14



is neither; and in the Vedanta philosophy it
is called Anirvachaniya or inexpressible. Maya
then is the real cause of this universe. Maya
gives the name and form to what Brahman or
God gives the material; and the latter seems
to have been transformed into all this. The
Advaitists, then, have no place for the individual
soul. They say individual souls are created
by Maya. In reality they cannot exist. If
there were only one existence throughout,
how,could it be that I am one, and you are
one, and so forth?  We are all one, and
the cause of evil is the perception of
duality. As soon as I begin to feel that I am
separate from this universe, then first comcs
fear, and then comes misery. ‘ Where one
hears another, one sees another, that is small.
Where one does not see another, where one
does not hear another, that is the greatest,
that is God. In that greatest is perfect
happiness. In small things there is no happi-
ness.”

15



According to the Advaita philosophy, then,
this differentiation of matter, these phenomena,
are, as it were, for a time, hiding the real nature
of man; but the latter really has not been
changed at all. In the lowest worm, as well as
in the highest human being, the same divine
nature is present. The worm form is the lower
form in which the divinity has been more over-
shadowed by Maya; that is the highest form
in which it has been least overshadowed.
Behind everything the same divinity is existing,
and out of this comes the basis of morality. Do
not injure another. Love every one as your
own self, because the whole universe is one.
in injusing another, I am injuring myself; in
loving another, I am loving myself. From this
also springs that principle of Advaita morality
which has been summed up in one word,—self-
abnegation.  The Advaitist says this little
personalized self is the cause of all my misery.
This individualized self, which makes me
different from all other beings, brings hatred



and jealousy and misery, struggles and all other
evils. And when this idea has been got rid of,
all struggle will cease, all misery vanish. So
this is to be given up. We must always hold
ourselves ready, even to give up our lives for
the lowest beings. When a man has become
ready even to give up his life for a little insect,
he has reached the perfection which the
Advaitist wants to attain; and at that moment
when he has become thus ready, the veil of
ignorance falls away from him, and he will feel
his own nature. Even in this life, he will feel
that he is one with the universe. For a time,
as it were, the whole of this phenomenal world
will disappear for him, and he will realize what
he is. But so long as the Karma of this body
remains, he will have to live. This state, when
the veil has vanished and yet the body remains
for some time, is what the Vedantists call the Jivan
Mukti, the living freedom. If a man is deluded
by a mirage for sometime, and one day the mirage
disappears,—if it comes back again the next
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day or at some future time, he will not be
deluded. Before the mirage first broke, the
man could not distinguish between the reality
and the deception. But when it has once
broken, as long as he has organs and eyes to
work with, he will see the image, but will no
more be deluded. That fine distinction between
the actual world and the mirage, he¢ has caught,
and the latter cannot delude him any more.
So when the Vedantist has realized his own
nature, the whole world has vanished for him.
It will come back again, but no more the same
world of misery. The prison of misery has
become changed into Sat, Chit, Ananda,—
Ewistence Absolute, Knowledge Absolute, Bliss
Absolute,—and the attainment of this is the
goal of the Advaita Philosophy.*

* The above address was delivered before the Graduate
Philosophical Society of Harvard University, on March 23th,
1896. .
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VEDANTA AS A FTACTOR IN CIVILISATION,
(Bxtract from an address delivered at Airlie-lodge,
Ridgway-gardens, England.)

People, who are capable of seeing only the
gross external aspect of things, can perceive in
the Indian nation only a conquered and suffer-
ing people, a race of dreamers and philosophers.
They seem to be incapable of perceiving that
in the spiritual realm, India conquers the world.
No doubt it is true, that just as the too active
Western mind would profit by an admixture of
Eastern introspection and the meditative habit,
so the Eastern would benefit by a somewhat
greater activity and energy. Still we must
ask, what may be that Force which causes this
afflicted and suffering people, the Hinduy, and
the Jewish too (the two races from which have
originated all the great religions of the world),
to survive, when other nations perish? The
cause can only be their Spiritual Force. The
Hindus are still living though silent, the Jews
are more numerous to-day than when they lived



in_Palestine. The philosophy of India percolates
throughout the whole civilised world, modifying
and permeating as it goes. So also in ancient
times, her trade reached the shores of Africa,
before Europe was known, and opened commu-
nication with the rest of the world, thus dis-
proving the belief that Indians never went out-
side of their own country. It is remarkable also,
that the possession of India by a foreign power,
has always been a turning-peint in the history
of that power, bringing to it wealth, prosperity
dominion and spiritual ideas. While the Western
man tries to measure how much it is possible
for him' to possess and to enjoy, the Eastern
séems to take the oppesite course, and to
measure how little of material possessions he
can do with. In the Vedas we trace the endea-
vour of that ancient people to find God. In
their search for Him they came upon different
strata; beginning with ancestor worship, they
passed on to the worship of ‘Agni, the fire-god,
of Indra, the god of thunder, and of Varuna, the

20



.God of gods. We find the growth of this idea
of God, from many gods to one God in all
religions; its real meaning is, that He is the
chief of the tribal gods, Who creates the world,
rules it and sees into every heart; the stages
of growth lead up from a multiplicity of gods to
monotheism. This anthropomorphic conception,
however, did not satisfy the Hindus, it was
too human for them who were seeking the
Divine. Therefore they finally gave up search-
ing. for God in the outer world of sense and
matter, and turned their attention to the inner
world. Is there an inner world ? And what isit ?
It is A¢man, It is the Self, It is the only thing
an individual can be.sure of. If he knpws him-
self, he can know the universe ; and not other-
wise. The same question was asked in the
beginning of time, even in the Rig-Veda, in
another form: ‘Who or what existed from the
beginning ?’ That question was gradually solved
by the Vedanta philosophy. The A¢man existed.
That is to. say, what we call the Absolute, the
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Universal Soul, the Self, is the Force by which
from the beginning, all things have been and
are and will be manifested. While the Vedanta
philosophers solved that question, they at the
same time discovered the basis of ethics.
Though all religions have taught ethical precepts,
such as, ‘ Do not kill, do not injure; love your
neighbour as yourself,’ etc., yet none of these
have given the reason. ‘ Why should I not injure
my neighbour?’ To this question there was no
satisfactory or conclusive answer forthcoming,
until it was evolved by the metaphysical
speculations of the Hindus, who could not rest
satisfied with mere dogmas. So the Hindus
say, that this Afman is absolute and all-pervad-
ing, therefore infinite. There cannot be two
infinites for they would limit each other and
would become finite. Also each individual soul
is a part and parcel of that Universal Soul,
which is infinite. Therefore in injuring his
neighbour, the individual actually injures him-
self. This is the basic metaphysical truth
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underlying all ethical codes. It is too often
believed that a person in his progress towards
perfection, passes from error to truth; that
when he rejects one thought for another, he
must necessarily reject the first. But no error
can lead to truth. The soul passing through its
different stages goes from truth to truth, and
each stage is true; it goes from lower truth to
higher truth. This point may be illustrated in
the following way. A man is journeying towards
thg sun and takes a photograph at each step.
How different would be the first photograph
from the second and still more from the third or
the last, when he reaches the real sun? But all
these, though differing so widely from each other,
are true, only they are made to appear different
by the changing conditions of time and space.
It is the recognition of this truth, which has
enabled the Hindus to perceive the universal
truth of all religions, from the lowest to the
highest ; it has made of them the only people
who never had religious persecutions. The shrine
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of a Mahomedan saint, which is atthe present .
day neglected and forgotten by Mahomedans,
is worshipped by Hindus! Many instances may
be quoted, illustrating the samespirit of tolerance.
The Eastern mind could not rest satisfied till it
had found that goal which is the end sought by
all humanity, namely, Unity. The Western
scientist seeks for unity in the atom or the
molecule. When he finds it, there is nothing
further for him to discover, and so when we find
that Unity of Soul or Self, which is called A¢man,
we can go no further. It becomes clear that
everything in the sense-world is a manifestation
of that One Substance. Further, the scientist
is Jprought to the necessity of recognising
metaphysics, when he supposes that atoms hav-
ing neither breadth nor length yet become,
when combined, the cause of extension, length
and breadth. When one atom acts upon
another, some medium is necessary. . What is
that medium? It willbe a third atom. If so,
then the question still remains unanswered, for
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how do these two act onthe third? A manifest
reductio ad absurdum. This contradiction in
terms, is also found in the hypothesis necessary
to all physical science, that a point is that
which has neither parts nor magnitude, and

line, has length without breadth. These cannot
be either seen or conceived. Why ? Because they
do not come within the range of the senses,
They are metaphysical conceptions. So we
see, it is finally the mind which gives the form
towall perception. When 1 see, a chair, it is
not the real chair external to my eye which
I perceive, but an external something plus the
mental image formed. Thus even the material-
ist is driven to metaphysics in the last e'Xtremi.ty.
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THE SPI2IT AND INFLUENCE OF VEDANTA.
( Delivered at the Twentieth Century Club

of Boston, America, )

Before going into the subject ofthis
afternoon, will you allow me to say a few words
of thanks now that I have the opportunity.
I have lived three years amongst you. I have
travelled over nearly the whole of America, and
as I am going back from here to my own
country, it is meet that I should take this
opportunity of expressing my gratitude in this
Athens of America. When I first came to
“this country, after a few days, I thought I would
be able to write a book on the nation. But
affer three years’ stay here, I find I am not able
to write even a page. On the other hand, I
find in travelling in various countries that,
beneath the surface differences that we find in
dress and food, and little details of manners,
man is man all the world over; the same
wonderful human nature is everywhere represent-
ed. Yet there are certain characteristics,



and in a few words I would like to sum up all
my experiences here. In this land of America,
no question is asked about a man’s peculiarities.
If a man is a man, thatis enough, and they take
him into their hearts, and that is one thing 1
have never seen in any other country in the
world.

I came here to represent a philosophy of
India, which is called, the Vedanta philosophy.
This philosophy is very, very ancient; it is the
outcome of that mass of ancient Aryan literature
known by the name of the Vedas. Itis, as it
were, the very flower of all the speculations and
experiences and analyses embodied in that mass
of literature,~—collected and culled ,through
centuries. This Vedanta philosophy has
certain peculiarities. In the first place, it is
perfectly impersonal; it does not owe its origin
to any person or prophet; it does not build itself
around one man as a centre. Yet it has no-
thing to say against philosophies, which do
build themselves around certain persons. In
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later days in India, other philosophies and
systems arose, built around certain persons,—
such as Buddhism, or many of our present sects.
Theyeach haveacertain leaderto whom they owe
allegiance, just as the Christians and Mahom-
edans have. But the Vedanta philoshphy stands
as the background of all these various sects, and
there is no fight and no antagonism between
the Vedanta and any other system in the world.

One principle itlays down—and that, the
Vedanta claims, is to be found in every religion
in the world—that man is divine, that all this,
which we see around us is the outcome of that
consciousness of the divine. Everything that
is*strong, and good, and.powerful in human
nature is the outcome of that divinity, and
though potential in many, there is no difference
between man and man essentially, all being
alike divine. There is, as it were, an infinite
ocean behind, and you and I are so many waves,
coming out of that infinite ocean ; and each one
of usis trying our best to manifest that
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infinity outside. So, potentially, each one
of us has that infinite ocean of Existence,
Knowledge, and Bliss as our birthright, our real
nature ; and the difference between us is caused
by the greater or lesser power to manifest that
divine. Therefore the Vedanta lays down that
each man should be treated not as what he
manifests, but as what he stands for. Each
human being stands for the divine, and therefore
every teacher should be helpful, not by condemn-
ing“man, but by helping him to call forth the
divinity that is within him.

It also teaches, that all the vast mass of
energy that we see displayed in society and jn
every plane of action, is really from inside out ;
and therefore what is called inspiration by other
sects, the Vedantist begs the liberty to call the
expiration of man. At the same time it does
not quarrel with other sects; the Vedanta has
no quarrel with those whodo not understand this
divinity of man. Consciously or unconsciously,
every man is trying to unfold that divinity.
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Man is like an infinite spring, coiled up in a
small box, and that spring is trying to unfold
itself ; and all the social phenomena that we see
are the result of this trying to unfold; and all
the competitions and struggles and evils that
we see around us, are neither the causes of
these unfoldments nor the effects. As one of
our great philosophers says,—in the case of the
irrigation of a field, the tank is somewhere up
on a higher level, and the water is trying to
rush into the field, and is barred by a ghte.
But as soon as the gate is opend, the water
rushes in by its own nature; and if there is
dust and dirt in the way, the water rolls over
them. But dust and dirt are neither the result
nor the cause of this unfolding of the divine
nature of man. They are co-existent circums-
tances, and therefore can be remedied.

Now, this idea, claims the Vedanta, is to be
found in every religion, whether in India or out-
side of it; only in some of them, the idea is
expressed through mythology, and in others,
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through symbology. They claim that there
has not been one religious inspiration, one mani-
festation of the divine man, however great, but
it has been the expression of that infinite
oneness in human nature; and all that we call
ethics and morality and doing good to others,
is also but the manifestation of this oneness.
There are moments, when every man feels that
he is one with the universe, and he rushes forth
to express it, whether he knows it or not. This
expression of oneness, is what we call love and
sympathy, and it is the basis of all our ethics
and morality. This is summed up in the
Vedanta philosophy, by the celebrated aphorism,
7at tvam asy, “Thou art That.” '
To every man, this is taught: Thou art
one with this Universal Being, and, as such,
every soul that exists, is your soul; and every
body that exists, is your body ; and in hurting
any one, you hurt yourself, in loving any one,
you love yourself. As soon as a current of
hatred is thrown outside, whomsoever else it
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hurts, it also hurts yourself; and if love comes
out from you, it is bound to come back to you.
For I am the universe; this universe is my
body. I am the Infinite, only I am not consci-
ous of it now; but I am struggling to get this
consciousness of the Infinite, and perfection
will be reached when full consciousness of this
Infinite comes.

Another peculiar idea of the Vedantais, that
we must allow this infinite variation in religious
thought, and not try to bring everybody to.the
same opinion, because the goal is the same ; as
the Vedantist says in his poetical languagé :

“As so many rivers, having their source in
differen. mountains, rol! down, crooked or
straight, and at last come into the ocean,—so,
all these various creeds and religions, taking
their start from different stand-points and run-
ning through crooked or straight courses, at
last come unto THEE.”

As a manifestation of that, we find that this
most ancient philosophy has, through its in-
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fluence, directly inspired Buddhism, the first
missionary religion of the world and indirectly,
it has also influenced Christianity, through the
Alexandrians, the Gnostics, and the European
philosophers of the middle ages. And later,
influencing German thought, it has produced
almost a revolution in the regions of philosophy
and psychology. Yet all this mass of influence
has been given to the world almost unperceived.
As the gentle falling of the dews at night,
brings support to all vegetable life, so, slowly
and imperceptibly this divine philosophy has
been spread through the world for the good of
mankind. No march of armies has been used
to preach this religion. In Bud lhism; one ‘of
the most missionary religions of the world, we
find inscriptions remaining of the great Emperor
Asoka,—recording how missionaries were sent
to Alexandria, to Antioch, to Persia, to China,
and to various other countries of the then
civilized world. Three hundred years before
Christ, instructions were .given them not to
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revile other religions : “The basis of all religions.
is the same, wherever they are; try to help
them all you can, teach them all you can, but -
do not try to injure them.”

Thus in India there never was any religious
persecution by the Hindus. but only that won-
derful reverence, which they have for all the
religions of the world. They sheltered a portion
of the Hebrews, when they were driven out
of their own country; and the Malabar Jews
remain as a resalt. They received at ancther
time, the remnant of the Persians, when they
were almast annihilated ; and they remain to
this day, as a part of us and loved by us, as the
modern Parsees, of Bombay. There were Chris,
tians who claimed to have come with St.
Thomas, the disciple of Jesus Christ; and they
were allowed to settle in India and hold their
own opinions ; and a colony of them is even now
in existence in India. And this spirit of tolera-

tion has not died out. It will not and cannot
die there.
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This is one of the great lessons that the
Vedanta has to teach. Knowing that conscious-
ly or unconsciously we are struggling to reach
the same goal, why should we be impatient? If
one man is slower than another, we need not be
impatient, we need not curse him or revile him.
When our eyes are opened and the heart is
purified,—the work of the same divine influence,
the unfolding of the same divinity in every
human heart, will become manifest; and then
aloae, we shall bein a position to claim the
brotherhood of man.

When a man has reached the highest, when
he sees neither man nor woman, neither sex,
nor creed, nor color, hor birth, nor any ‘of these
differentiations, but goes beyond and finds that
divinity which is the real man behind every
human being,—then alone, he has reached the
universal brotherhood, and that man alone
is a VEDANTIST.

Such are some of the practical historical
results of the Vedanta,
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VEDANTA AND PRIVILEGE.
{ Delivered in London.)

We have nearly finished the metaphysical
portion of the Advaita. One point, and perhaps
the most difficult to understand, remains. We
have seen so far that according to the Advana
theory, all we see around us, and the whole
universe in fact, i1s the evolution of that one
Absolute. This is called, in Sanskrit, Brahman.
‘The Absolute has become changed into the
whole of nature. But here comes a difficulty.
How is it possible for the Absolute to change?
What made the Absolute to change? By its
very definition, the Absolute is unchangeable.
Cﬁhangé of the unchangeable would be a contra-
diction. The same difficulty applies to those who
believe in a Personal God. For instance, how
did this creation arise. It could not have arisen
out of nothing; that would be a contradiction ;
something coming out of nothing, can never be.
The effect is the cause in another form. Out
of the seed, the big tree grows; the tree is the



seed, plus air and water taken in. And if
there were any method of testing the amount
of the air and water taken to make the body of
the tree, we should find that it 1s exactly the
same as the effect, the tree. Modern science
has proved beyond doubt that it is so, that the
cause is the effect in another form. The
adjustment of the parts of the cause changes
and becomes the effect. So, we have to avoid
this difficulty of having a universe without a
cauge, and we are bound to admit that God has
become the universe.

But we have avoided one difficulty, and
landed in another. In every theory, the idea
of God comes, through the idea of unehange-
ability. We have traced historically how the
one idea which we have always in mind in the
search for God, even in its crudest form, is the
idea of freedom ; and the idea of freedom and of
unchangeability are one and the same. It is
the free alone which never changes, and the un-
changeable alone which is free; for change 1s
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produced by something exterior to a thing, or
within itself, which is more powerful than the
surroundings. Everything which can be chang-
ed is necessarily bound by certain cause or
causes, which cannot be unchangeable. Suppo-
sing God has become this universe, then God
is here and has changed. And suppose the
Infinite has become this finite universe, so
much of the Infinite has gone, and therefore
God is Infinite, minus the universe. A change-
able God would be no God. To avoid this
doctrine of pantheism, thereis a very bold
theory of the Vedanta. It is that this universe,
as we know and think it, does not exist, that
the unchangeable has not. changed, that the
whole of this universe is mere appearance and
not reality, that this idea of parts, and little be-
ings, and differentiations, is only apparent, not
the nature of the thing itself. God has not chang-
ed at all, and has not become the universe at all.
We see God as the universe, because we have
to look through time, space'and causation. It
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is time, space and causation that make this
differentiation apparently, but not really. This
is a very bold theory indeed. Now this theory
ought to be explained a little more clearly. It
does not mean idealism in the sense in which it
is generally understood. It does not say that
this universe does not exist; it exists, but at the
same time, it is not what we take it for. To
illustrate this the example given by the Advaita
is well known. In the darkness of night,a stump
of a tree is looked upon as a ghost by some
superstltxous person, as a policeman by a robber,
as a friend by some one waiting for his compa-
nion. In all these cases, the stump of the tree
did not change, but yet there are apparent
changes, and these changes were in the minds
of those who saw it. From the subjective side
we can understand it better through psychology.
There is something outside of ourselves the true
nature of which is unknown and unknowable to
us; let us call it “x” . And there is something
inside, which is also unknown and unknowable
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to us; let us callit, “y". The knowable is a

combination of “x+y " and everything that we
know, therefore, must have two parts, the “x”
outside, and the “ y’' inside; and the “x+y " is
the thing we know. So, every form in the
universe is partly our creation and partly some-
thing outside. Now what the Vedanta holds,
1s that this “x”" and this ““y '’ are one and the
same.

A very similar conclusion has been arrived
at by some Western philosophers, especially,by
Herbert Spencer, and some other modern
philosophers. When it is said, that the same
power which is manifesting itself in the flower,
is welling up in my own consciousness, it is the
very same idea which the Vedantist “wants to
preach, that the reality of the external world
and the reality of the internal world are one and
the same. Even the ideas of the internal and
external, exist by differentiation and do not
exist in the things themselves. For instance,
it we develop another sense, the whole world
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will change for us, showing that it is the subject
which will change the object. Tf I change, the
external world changes. The theory of the
Vedanta, therefore, comes to this, that you and
[ and everything in the universe are that Abso-
lute, not parts, but the whole. You are the
whole of that Abselute, and so are all others,
because the idea of part cannot come into it.
These divisions, these limitations, are only
apparent, not in the thing itself. | am complete
ang perfect, and | was never bound. Boldly
preaches the Vedanta, if you think you are
bound, bound you will remain, if you know that
you are free, free you are. Thus the end and
aim of this philosophy is to let us knew that
we have been free always, and shall remain free
for ever. We never change, we never die, and
we are never born. What arc all these changes
then? What becomes of this phenomenal
warld?  This world is admitted as an apparent
world, ‘bound by time, space, and causation,
and it comes to what is called, the #i7arta vdda
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in Sanskrit, evolution of nature, and manifesta-
tion of the Absolute. The Absolute does not
change, orre-evolve. In the little amceba is
that infinite perfection latent. It is called
amceba from its ameeba covering, and from the
ameeba to the perfect man the change is not in
what isinside ; that remains the same, unchange-
able; but the change occurs in the covering.
There is a screen here, and some beautiful
scenery outside. There is a small hole in the
screen through which we can only catch a
glimpse of it. Suppose this hole begins to
increase ; as it grows larger and larger, more
and more of the scenery comes into view, and
when the screen has vanished, we come face to
face with the whole of the scenery. Thisscene
outside is the soul, and the screen between us
andthe sceneryis mdyd,—time, space, and causa-
tion. There is a little hole somewhere through
which 1 can catch only a glimpse of the soul.
When the hole is bigger, I see more and more,
and when the screen has vanished, I know that
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I am the soul. So changes in the universe are
not in the Absolute ; they are in nature. Nature
evolves more and more, until the Absolute
manifests Itself. In every one It exists;insome
It is manifested more than in others; the whole
universe is really one. In speaking of the Soul,
to say that one is superior to another has no
meaning. In speaking of the Soul, to say that
man is superior to the animal or the plant, has
no meaning; the whole universe is one. In
plants the obstacle to Soul manifestation is very
great; in animals a little less, in man still less, in
cultured, spiritual men still less, andin perfect
men, it has vanished altogether. All our struggles,
exercises, pains, pleasures, tears, and smiles, all
that we do and think tend towards that goal,
the tearing up of the screen, making the hole
bigger, thinning the layers that remain between
the manifestation and the reality behind. Our
work, therefore, is not to make the Soul free, but
to get rid of the bnndages. The sun is covered
by layers of clouds, but remains unaffected by
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them. The work of the wind is to drive the clouds
away, and the more the clouds disappear, the
more the light of the sun appears. There 1s no
change in the Soul whatsoever-~Infinite, Abso-
lute, Eternal, Knowledge, Bliss, and Existence.
Neither can there be birth nor death for the
Soul. Dying, and being born, reincarnation.
and going to heaven, cannot be for the Soul
These are  different  appearances, different
mirages, different dreams. If a man who is
dreaming of this world, now dreams of wicked
thoughts and wicked deeds, after a certain time
the thought of that very dream will produce
the next dream. He will dream that he is in a
hotrible place, being tortured. The man who
is dreaming good thoughts and good deeds,
after that period of dream is over, will dream he
is in a better place ; and so on from dream to
dream. But the time will come when the whole
of this dream will vanish. To everyone of us
there must come a time when the whole universe
will be found to have been a mere dream, when
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we shall find that the soul is infinitely better
than its surroundings. lu this struggle through
what we call our environments, there will come
a time when we shall find that these environ-
ments were almost zero in comparison with the
power of the Soul. Itis only a question of
time, and time is nothing in the Infinite. It is
as a drop in the ocean. We can afford to wait
and be calm.

Consciously or unconsciously, therefore, the
whole universe is going towards that goal.
The moon is struggling to get out of the sphere
of attraction of other bodies, and will come out
of it, in the long run. But those who conscious-
ly strive to get freg hasten the timg. Gne
benefit from this theory we practically see, is
that the idea of a real, universal love is only
possible from this point of view. All are our
fellow passengers, our fellow travellers—all life,
plants, animals; not only my brother man, but
my brother brute, my brother plant ; not only my
brother the good, but my brother the evil, my
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brother the spiritual and my brother the wicked.
They are all going to the same goal. All are
in the same stream, each is hurrying towards
that infinite freedom ; we cannot stay the course
none can stay it, none can go back, however he
may try ; he will be driven forward, and in the
end he will attain to freedom. Creation means
the struggle to get back to freedom, the centre
of our being, from whence we have been thrown
off, as it were. The very fact that we are here,
shows that we are going towards the centre,.and
the manifestation of this attraction towards the
centre is what we call love.

The question is asked, from what does this
universe come, in what does it remain, to what
does it go back. And the answer is from love
it comes, in love it remains, back it goes unto
love. Thus we are in a position to understand
that whether one likes it or not, there is no
going back for anyone. Everyone has to get
to the centre, however he may struggle to go
back. Yet if we struggle consciously, knowingly,
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it will smooth the passage, it will lessen the jar,
and quicken the time. Another conclusion we
naturally arrive at from this is, that all know-
ledge and all power are within and not without.
What we call nature is a reflecting glass; that
is all the use of nature; and all knowledge is
this reflection of the within on this glass of
nature. What we call powers, secrets of nature,
and force, are all within. In the external world
are only a series of changes. There is no
knswledge in nature; all knowledge comes from
the human soul. Man manifests knowledge ;
dic~- ___ it within himself, which is pre-existing
through eternity. Everyone is the embodyment
of Knowledge, everyone is the embodiment’ of
eternal Bliss, and eternal Existence. The
ethical effect is just the same, as we have seen
elsewhere, with regard to equality. The idea
of privilege is the bane of human life. Two
forces, as it were, are constantly at work, one
making caste, and the other breaking caste:
in other words, the one making for privilege,
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the other breaking down privilege. And when-
ever privilege is broken down, more and more
light and progress come toarace. This struggle
we see all around us. Of course there is
first the brutal idea of privilege, that of the
strong over the weak. There is the privilege
of wealth. If a man has more money than
another he wants a little privilege over those
who have less. There 1is the still subtler
and more powerful privilege of intellect:
because one man knows more than others he
claims more privilege. And the last of all,
and the worst, because the most tyrannical,
is the privilege of spirituality. If some persons
think,- they know more of spirituality, of God,
they claim a superior privilege over everyone
else. They say, “ Come down and worship us,
ye common herds; we are the messengers of
God, and you have to worship us.”” None can
be Vedantists, and at the same time admit of
privilege to anyone, either mental physical, or
spiritual ; absolutely no privilege for anyone
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The same power is in every man, the one mani-
festing more, the other less; the same poten-
tiality is in everyone. Where is the claim to
privilege ? All knowledge is in every soul, even
in the most ignorant; he has not manifested it,
but perhaps he has not had the opportunity;
the environments were not, perhaps, suit-
able to him; when he gets the opportunity he
will manifest it. The idea that one man is born
superior to another has no meaning in the
Vedanta; that between two nations one is
superior and the other inferior has no meaning
whatsoever. Put them in the same circumstan-
ces, and see whether the same intlligence comes
out or not. Before that you have no right to
say that one nation is superior to another.
And as to spirituality, no privilege should be
claimed there. It isa privilege to serve mankind,
for this is the worship of God; Godis here,
in all these human souls. He is the soul of man;
what privilage can men ask? There are no
pecial messengers of God ; never were, and
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never can be. All beings, great or small, are
equally manifestations of God ; the difference is
only in the manifestation. The same eternal
message, which has been eternally given, comes
to them little by little. The eternal message
has been written in the heart of every being; it
is there already, and all are struggling to
express it. Some, in suitable circumstances
express it a little better than others, but, as
bearers of the message they are all one. What
claim to superiority is there? The most
1gnorant man, the most ignorant child, is as
great a messenger of God as any that ever
existed, and as great as any that are yet to
c¢Bmes For the infinite .message is there im.
printed once for all in the heart of every being.
Wherever there is a being that being contains the
infinite message of the Most High. It is there.
The work of the Advaita, therefore, is to
break down all these privileges. It is the hardest
work of all, and curious to say, it has been les

active than anywhere else, in the land of its birthi
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If there is any land of privilege, it is the land
which gave birth to this philosophy,—privilege
for the spiritual man, as well as, for the man
of birth. There they have not so much privi-
lege for money (that is one of the benefits,
I think), but privilege for birth and spirituality,
is everywhere.

Once a gigantic attempt was made to
preach Vedantic ethics, which succeeded to a
certain extent for several hundred years, and
we know historically that those years were
the best times of that nation. [ mean, the
Buddhistic attempt to break down privilege.
Some of the most beautiful epithets addressed
to Buddha that I remember are, “ Thou the
breaker of castes, destroyer of privileges,
preacher of.equality to all beings.” So, he
preached this one idea of equality. Its power
has been misunderstood to a certain extent in
the brotherhood of Sramans, where we find
that hundreds of attempts have been made to
make them into a church, with superiors an®®



inferiors. You cannot make much of a church
when you tell people they are all gods. One
of the good effects of Vedanta has been,
freedom of religious thought Wwhich India
enjoyed throughout all times of its history.
Itis something to glory in, that it is the land
where there was never a religious persecution,
where people are allowed perfect freedom in
religion.

This practical side of Vedanta, morality,
is necessary as much to-day as it ever was;
more necessary, perhaps, than it ever was, for
all this privilege-claiming has become tremend-
ously intensified with the extension of know-
l;dge“. The idea of God and the devil, or
Ahura Mazda and Ahriman, has’a good deal
of poetry init. The difference between God
and the devil is in nothing except in unselfish-
ness and selfishness. The devil knows as
"much as God, is as powerful as God, ‘only he
has no holiness—that ’fiakes him a devil,
Apply the same idea to the’modern world
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excess of knowledge and power, without holi.
ness, makes human beings, devils. Tremendous
power is being acquired by the manufacture of
machines and other appliances, and privilege
is claimed to-day as it never has been claimed
in the history of the world. That is why the
Vedanta wants to preach against it, to break
down this tyrannising over the souls of men.

Those of you who have studied the Gifa
will remember the mewmorable passages : —

‘‘He who looks upon the learned Brahmana,
upon the cow, the elephant, the dog, or the
ouscast with the same eye, he indeed is the
sage, and the wise man.” “Even in this life
he has conquered hegven whose mind is fism
fixed. on this sameness, for the Lord is one and
the same to all, and the Lord is pure ; therefore
those who have this sameness for all, and are
pure, are said to be living in God.” This is
the gist of Vedantic morality, this sameness,
for all. We have seen. that it is the subjective
world that rules the objective. Change the
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subject, and the object is bound to change;
purify yourself, and the world is bound - to be
purified. This one thing requires to be taught
now more than ever before. We are becoming
more and more busy about our neighbours, and
less and less about ourselves. The world will
change if we change ; if we are pure the world
will become pure. The question is why |
should see evil in others. I cannot see evil
unless I be evil. I cannot be miserable unless
I am weak. Things that used to make me
miserable when I was a child, do not do so
now. The subject changed, so the object was
bound' to change; so says the Vedanta. All
these. things which we gall causes of misery
and evil, we shall laugh at when we arrive at
that wonderful state of equality, that sameness.
This is what is called in Vedanta attaining to
freedom. The sign of approaching that freedom
is more and more of this sameness and equality.

In ‘misery and happiness the same, in
success and defeat the same; such a mind is
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nearing that state of freedom. That mind
cannot be easily conquered. Minds that rise
into waves at the approach of every little
thing, at the slightest provocation or danger,
in what a state they must be! What to talk
of greatness or spirituality, when these changes
come over the mind? This unstable condition
of the mind must be changed. We must ask
ourselves how far we can be acted upon by the
external world, and how far we can stand on
our own feet, in spite of all the forces outside
us. When we have succeeded in preventing
all the forces in the world from throwing us oft
our balance, then alone, we have attained to
freedom, and not before. That is salvasion.
It is here and nowhere else; it is this moment.
Out of this idea, out of this fountain-head, all
beautiful streams of thought have flowed upon
the world, generally misunderstood in their
expression, apparently contradicting each other.
We find hosts of brave and wonderfully spiriiual
souls, in, every pation, taking to caves or forests
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for meditation, severing their connection with
the external world. This is the one idea.
And on the other hand, we find bright, illustrious
beings coming into society trying to raise their
fellow-men, the poor, the miserable. Apparent-
ly these two methods are contradictory. The
man who lives in a cave, apart from his fellow-
beings, smiles contemptuously upon those who
are working for the regeneration of their fellow-
men. ‘‘How foolish,” he says, “ what work is
there? The world of mdyd will always remain
the world of mdyd; it cannot be changed.”
If I ask one of our priests in India, ‘Do
you believe in Vedanta?”’ He says, “That is
my <eligion; I certainly dp; that is my life.”
“Very well, do you admit the equality of all
life, the sameness of everything?” * Certainly,
I do.” The next moment, when a low-caste
man approaches this priest, he jumps to one
side of the street to avoid that man. ¢ Why
do you jump?” “Because his very touch
would have polluted me,” “But you were just
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saying, we are all the same, and you admit
there is no difference in souls.” He says, “ Oh,
that is in theory only for householders; when
I go into a forest, then I will look upon every
one as the same.” You ask one of your great
men in England, of great birth and wealth, if
he believes as a Christian, in the brotherhood
of mankind, since all came from God. He
answers in the affirmative, but in five minutes
he shouts something uncomplimentary about
the common herd. Thus, it has been a theory
only for several thousand years and never came
into practice. All understand it, declare it
as the truth, but when you ask them to
practise it, they say, it will take millions.of
years.

‘There was a certain king who had a huge
number of courtiers, and each one of these
courtiers declared he was ready to sacrifice
his life for his master, and that he was the
most sincere being ever born. In course of
time, a Sannyasin came to the king, The king
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said to him that there never was a king who
had so many sincere courtiers as he had. The
Sannyasin smiled and said, he did not believe
that. The king said, the Sannyasin could test
it if he liked. So the Sannyasin declared that
he would make a great sacrifice by which the
king’s reign would be extended very long, with
the condition that there should be made a small
tank into which each one of his courtiers should
pour a pitcher of milk, in the dark of night.
The king smiled and said, “Is this the test?”
And he asked his courtiersto come to him,
and told them what was to be done. They all
expressed their joyful assent to the proposal
and returned. In the dead of night, they came
and emptied their pitchers into the tank. But
in the morning, it was found full of water only.
The courtiers were assembled and questioned
about the matter. FEach one of them had
thought there would be so many pitchers of
milk that his water would not be detected.
Unfortunately most of us have the same idea
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and we do our share of work as did the courtiers
in the story.

There is so much idea of equality, says the
priest, that my little privilege will not be detect-
ed. So say ourrich men, so say the tyrants
of every country. There is more hope for the
tyrannised over, than for the tyrants. It will
take a very long time for tyrants to arrive at
freedom, but less time for the others. The
cruelty of the fox is much more terrible than
the cruelty of the lion. The lion strikes a blow
and is quiet for sometime afterwards, but the fox
trying persistently to follow his prey, never
misses an opportunity. Priestcraft is in its
nature cruel and heartless. That is why- re-
ligion goes down where priestcraft arises. Says
Vedanta, we must give up the idea of privilege;
then will religion come. Before that there is
no religion at all.

Do you believe what Christ says? ‘ Sell
all thou hast and give to the poor.” Practical
equality there; no trying to torture the texts,
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but taking the truth as it is, Do not try to
torture texts. I have heard it said that that was
preached only to the handful of Jews who
listened to Jesus. The same argument, will
apply to other things also. "Do not torture
texts; dare to face truth asit is. Even if we
cannot reach to it, let us confess our weakness,
but let us not destroy the ideal. Let us hope
that we shall attain to it sometime, and strive
for it. There it is—‘ Sell all that thou hast,
and give to the poor, and follow me.” Thus,
trampling on every privilege and everything
in us that works for privilege, let us work for
that knowledge which will bring the feeling
of sameness towards all mankind. You think,
because you talk a little more pelished
language, that you are superior to the man in the
street. Remember that you are thinking this, you
are not going towards freedom, but are forging
a fresh chain for your feet. And, above all, if the
pride of spirituality enters into you, woe unto
you. It is the most awful bondage that ever
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existed. Neither can wealth, nor any other
bondage of the human heart, bind the soul so
much as this. “I am purer than others,” is
the most awful idea that can enter into the
human heart. In what sense are you pure?
The God in you is the God in all. If you have
not known this, you have known nothing. How
can there be difference? It is all one. Every
being is the temple of the Most High; if you
can see that, good, if not, spirituality has yet
to come to you,
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PRIVILEGE.

(Delivered at the Sesame Club, London),

Two forces seem to be working throughout
nature. One of these is constantly differentiating,
and the other, is as constantly unifying ; the one
making more and more for separate individuals,
the other, as it were, bringing the individuals
into a mass, bringing out sameness in the midst
of all this differentiation. It seems that the
action of these two forces enters into every
department of nature and of human life. On
the physical plane, we always find the two
forces most distinctly at work, separating the
indaviduals, making them more and more distinct
from other individuals, and again making them
into species and classes, and bringing out
similarities of expression, and form. The same
holds good as regards the social life of man.
Since the time when society began, these two
forces have been at work, differentiating and
unifying. Their action appears in various forms,



and is called by various names, in different
places, and at different times. But the essence
is present in all, one making for differentiation,
and the other for sameness; the one making
for caste, and the other breaking it down; one
making for classes and privileges, and the other
destroying them.

The whole universe seems to be the battle-
ground of these two forces. On the one hand,
it is urged, that though this unifying process
exists, we ought to resist it with all our might,
because it leads towards death; that perfect
unity is perfect annihilation, and that when the
differentiating process, that is at work in this
universe ceases, the universe comes to an end.
It is differentiation that causes the phenomena
that are before us; unification would reduce
them all to a homogeneous and lifeless matter,
Such a thing, of course, mankind wants to
avoid. The same argument is applied to all
the things and facts that we see arround us.
1t is urged that even in the physical body and
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social classification, absolute sameness would
produce natural death and social death.
Absolute sameness of thought and feeling
would produce mental decay and degeneration.
Sameness, therefore, is to be avoided. This
has been the argument on the one side, and it
has been urged in every country and in various
times, with only a change of language.
Practically it is the same argument which is
urged by the Brahmanas of India, when they
want to uphold the divisions and castes, when
they want to uphold the principles of a certain
portion of the community, against everybody
else. The destruction of caste, they declare,
wokld.lead to destruction of society, and boldly
they produce the historical fact, that theirs has
been the longest lived society. So they, with
some show of force, appeal to this argument;
with some show of authority they declare that
that alone which makes the individual live the
longest life, must certainly be better than that
which produces shorter lives,
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On the other hand, the idea of oneness has
had its advocates throughout all times. From
the days of the Upanishads, the Buddhas and
Christs, and all other great preachers of religion,
down to our present day, in the new political
aspirations, and in the claims of the oppressed,
and the down-trodden, and of all those who
find themselves bereft of privileges,—comes
out, the one assertion of this unity and same-
ness. But human nature asserts itself. Those
who have an advantage want to keep it, and
if they find an argument, however one-sided
and crude, they must cling to it. This applies
to both sides.

Applied to metaphysms, this questlon also
assumes another form. The Buddhist declares,
that we need not look for anything which
brings unity in the midst of these phenomena,
we ought to be satisfied with this phenomenal
“'world.  This variety is the essence of life, how-
ever miserable and weak it may seem to be;
we can have nothing more. The Vedantist
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declares that unity is the only thing that exists ;
variety is but phenomenal, ephemeral, and
apparent, “Look not to variety,” says the
Vedantist, * goback to unity.” ‘ Avoid unity;
it is a delusion,” says the Buddhist, “go to
variety.” The same differences of opinion in religi-
on and metaphysics have come down to our own
day, for, in fact, the sum total of the principles
of knowledge, is very small. Metaphysics and
metaphysical knowledge, religion and religious
knowledge, reached their culmination five
thousand years ago, and we are merely reiter-
ating the same truths in different languages,
only enriching them sometimes by the actces-
sion of 'fresh illustrations. So this is the fight,
even to-day. QOne side wants us to keep to
the phenomenal, to all this variation, and points
out, with great show of argument, that vari.
ation has to remain, for when that stops, every.
thing is gone. What we mean by life, has
been caused by variation. The other side, at
the same time, valiantly points to unity.

66



Coming to ethics, we find a tremendous
departure. It is, perhaps, the only science
which makes a hold departure from this fight.
For ethics is unity; its basis is love. It will
not look at this variation; the one aim
of ethics is this unity, this sameness. The
highest ethical codes that mankind has dis-
covered up to the present time, know no
variation ; they have no time to stop to look
into it, their one end is to make for that same-
ness. The Indian mind, being more analytical—
[ mean the Vedantic mind—found this unity.
as the result of all its analysis, and wanted to
base everything upon this one idea of unity,
But as we have seen, in the same country,
there were other minds (the Buddhistic ), who
could not find that unity anywhere. To them
all truth was a mass of variation, there was no
connection between one thing and another.

I remember a story told by Prof. Max
Muller in one of his books, an old Greek story,
of how a Brihmana visited Socrates in Athens.
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The Brahmana asked, “ What is the highest
knowledge ?” And Socrates answered—* To
know man, is the end and aim of all know-
ledge.” “ But how can you know man without
k nowing God ?” replied the Brihmana. The
one side, the Greek side, which is represented
by modern Europe, insisted upon the knowledge
of man ; the Indian side, mostly represented by
the old religions of the world, insisted upon
the knowledge of God. The one sees God
in nature, and the other sees nature in God.
To us, at the present time, perhaps, has been
given the privilege of standing aside from both
these aspects, and taking an impartial -view
of the. whole. This is a fact, that variation
exists, and so it must, if life is to be. This
is also a fact, that in and through these
variations unity must be perceived. This is
a fact that God is perceived in nature. But it
is also a fact that nature is perceived in God.
The knowledge of man is the highest knowledge
and only by knowing man, can we know God.
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This is also a fact, that the knowledge of God
is the highest knowledge, and knowing God
alone we can know man.  Apparently contradic-
tory though these statements may appear,
they are the necessity of human nature. The
whole universe is a play of unity in variety, and of
variety in unity. The whole universe is a play
of differentiation and oneness; the whole
universe is a play of the finite in “the Infinite.
We cannot. take one without granting the
other. But wc cannot take them both as
facts of the same perception, as facts of the
same experience ; yet in this way it will always
go on.

Therefore coming to our more par't‘x?ular
purpose, which is religion, rather than ethics,
a state of things where all variation has died
down, giving place to a uniform, dead,
homogeneity is impossible, so long as life
lasts. Nor is it desirable. At the same time,
there is the other side of the fact, viz., that
this unity alrcady exists. That is the peculiar
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claim,—not that this unity has to be made,
but that it already exists, and that you could
not perceive the variety at all, without it.
God is not to be made, but He already exists.
This has been the claim of all religions.
Whenever one has perceived the finite, he has
also perceived the Infinite. Some laid stress
on the finite side, and declared that they
perceived the finite without ; others, laid
stress on the Infinite side, and declared they
perceived the Infinite only. But we know
that it is a logical necessity that we cannot
perceive the one without the other. So
the claim is that this sameness, 'this unity,
this“ perfection—as we may call it—is not
to be made, it already exists, and is. here.
We have only to recognise it, to understand it.
Whether we know it or not, whether we can
express it in clear language or not, whether
this perception assumesthe force and clearness
of a sense perception or not, it is there. For
we are bound by the logical necessity of our
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minds to confess that it is there, else, the
perception of the finite would not be. I am
not speaking of the old theory of substance
and qualities, but of oneness; that in the
midst of all this mass of phenomena, the very
fact of the consciousness that you and [ are
different, brings to us at the same moment,
the consciousness that you and I are not
different. Knowledge would be impossible
without that unity. Without the idea of
sameness there would be neither perception nor
knowledge. So both run side by side.
Therefore the absolute sameness of con-
ditions, if that be the aim of ethics, appears to
be impossible, That all men should be theTame,
could never be, however we might try. Men
will be born differentiated; some will have
more power than others ; some will have natural
capacities, others not; some will have perfect
bodies, others not. We can never stop that.
At the same time, ring in our ears, the
wanderful words of morality, praclaimed by
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various teachers,—“Thus, seeing the same
God equally present in all, the sage does ndt
injure Self by the Self, and thus reaches the
highest goal. Even in this life they have
conquered heaven whose minds are firmly fixed
on this sameness; for God is pure, and God is
the same to all. Therefore such are said to be
living in God.” We cannot deny that this is the
real idea; yet at the same time comes the
forms and difficulty that the sameness as regards
external positions can never be attained.

But what can be attained, is elimination
of privilege. That is really the work before
the whole world. In all social lives, there has
been that one fight in evety race, and in every
country. The difficulty is not that one body
of men are naturally more intelligent than
another, but whether this body of men, because
they have the advantage of intelligence, should
take away even physical enjoyment from those
who do not possess that advantage. The fight
is to destroy that privilege. That some wil
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be stronger physically than others, and will
thus naturally be able to subdue or defeat the
weak, is a self-evident fact, but that, because
of this strength they should gather unto them-
selves all the attainable happiness of this life,
is not according to law, and the fight has been
against it. That some people, through natural
aptitude, should be able to accumulate more
wealth than others, is natural; but that or
account of this power to acquire wealth they
should tyrannise, and ride roughshod over those
who cannot acquire so much wealth, is not a
part of the law, and the fight has been again®
that. The enjoyment of advantage oves
another is privilege, ard throughout ages, the-aim
of morality has been its destruction. This is
he work which tends towards sameness, towards
unity, without destroying variety.

Let all these variations remain eternally;
it is the very essence of life. We shall all
play in this way, eternally. You will be
wealthy, and I shall be poor; you will be
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strong, and I shall be weak; you will be
learned, and I ignorant; you will be very
spiritual, and I, less so. But what of that?
Let us remain so, but because you are physically
or intellectually stronger, you must not have
more privilege than I, and that you have more
wealth, is no reason why you should be con.
sidered greater than I, for that sameness is
here, in spite of the different condition.

The work of ethics has been and will be
in the future, not the destruction of variation,
and the establishment of sameness in the
external world, which is impossible, for it would
bring death and annihilation,—but to recognise
the~unity in spite of alt«these variations, to
recognise the God within, in spite of everything
that frightens us, to recognise that infinite
strength as the property of everyone, in spite
ol all apparent weakness, and to recognise the
eternal, infinite, essential purity of the saul in
spite of everything to the contrary that appears
en the surface. This, we have to recognise.
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Taking one side alone, one half only of the
position is dangerous, and lhable tolead to
quarrels. We must take the whole thing as
it is, stand on it as our basis and work it out
in every part of our lives, as individuals and
as unit members of society.
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STEPS OF HINDU PHILOSOPHIC THOUGHT.

The first group of religious ideas that we
see coming up—l mean recognised religious
ideas, and not the very low ideas, which do not
deserve the name of religion—all include the
idea of inspiration, and revealed books and so
forth. The first group of religious ideas start with
the idea of God. Here is the universe, and
this universe is created by a certain Being.
Everything that is in this universe has been
created by Him. Along with that, at a later
stage, comes the idea of soul,—that there is
this body, and something inside this body
which is not the body. This is the most
primitive idea of religion that we know. We
can find a few followers of that in India, but
it was given up very early. The Indian
religions take a peculiar start. Itis only by
strict analysis, and much calculation and con-
jecture, that we can ever think that that stage
existed in Indian religions. The tangible



state in which we find them is the next step,
not the first one. At the earliest step the
idea of creation is very peculiar, and it is,
that the whole universe is created out of zero,
at the will of God; that all this universe did
not exist, and out of this nothingness all this
has come. In the next stage we find this
conclusion 1s questioned. How can existence
be produced out of non-existence? At the
first step in the Vedanta this question is asked.
If this universe 1s existent it must have come
out of something, because it was very easy
to see that nothing comes out of nothing, any-
where.  All work that is done by human hands
requires materials. If a house 15 built, . the
material was existing before, if a boat is made
the material existed before, if any implements
are made, the materials were existing before.
So the effect i1s produced. Naturally, there-
fore, the first idea that this world was created
out of nothing, was rejected, and some material
out of which this world was created was want-
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ed. The whole history of religion, in fact,
is this search after material. Out of what
has all this been produced? Apart from the
question of the efficient cause, or God, apart
from the question that God created the uni-
verse, the great question of all questions is,
out of what did He create it ? All the philo-
sophies are turning, as it were, on this question.
One solution is that Nature, God and soul
are eternal existences, as if three lines -are
running parallel eternally, of which Nature
and soul comprise what they call the dependent
and God the independent Reality. Every soul
like every particle of matter, is perfectly depen-
deat on the will of God, Before going to the
other steps we will take up the idea of soul,
and then find that with all the Vedantic
philosophers, there is one tremendous
departure from all Western philosophy. All
of them have a common psychology.
Whatever theirr philosophy may hawe
been, their psychology is the same in India,
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the old Sankhya psychology. According to
this, perception occurs by the transmission of
the vibrations which first come to the external
sense-organs, from the external to the internal
organs, from the internal organs to the mind,
from the mind, to the duddhi, from the buddhz
or intellect to something which is a unit, which
they call the Atman. Coming to modern phy-
siology, we know that it has found centres for
all ‘the different sensations. First it finds the
lower centres and then a higher grade of centres,
and these two centres exactly correspond with
the internal organs and the mind, but not one
centre has been found which controls all the
other centres. So physiology cannot tell what
unifies all these centres. Where do the centres
get united? The centres in the brain are all
different, and there is not one centre which
controls all the other centres; therefore, so
far as it goes, the Indian psychology stands
unchallenged upon this pomt. We must have
this unification, semethimg wpon which
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the sensations will be reflected, to form a
complete whole.  Until there is that something,
1 cannot have any idea of you, ora picture,
or anything else. 1f we had not that unifying
something, we would only see, then after a while,
breathe, then hear, and so on, and while 1
heard a man talking I would not see him at
all, because all the centres are different.

This body is made of particles which we
call matter, and it is dull and insentient. So
is what the Vedantists call, the fine body. The
fine body, according to them, is a material
but transparent body, made of very fine parti-
cles, so fine that no microscope can see them:
What is the use of that ? It is the receptacle
of the fine forces. Just as this gross body is
the receptacle of the gross forces, so the fine
body is the receptacle of the fine forces, which
we call thought, in its various modifications.
First is the body, which is gross matter, with
gross force. Force cannot exist without matter.
It must require some. matter to exist, so the
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grosser forces work in the body ; and those
very forces become finer; the very force which
is working in a gross form, works ina fine
form, and becomes thought. There is no
distinction between them, simply one is the
gross and the other the fine manifestation of
the same thing. Neither is there any distinc-
tion between this fine hody and the gross body.
The fine body is also material, only very fine
matter; and just as this gross body is the
instrument that works the gross forces, so the
fine body is the instrument that works the fine
forces. From where do all these forces come ?
According to Vedanta philosophy, there are
two things in Naturesone of which they call
akasha, which is the substance, infinitely fine,
and the other they call prana, which is the
force. Whatever you see, or feel, o5 hear, as
air, earth, or anything, is material,—the pro-
duct of akasha. It goes on and becomes finer
and finer, or grosser and grosser, changing under
the action of prama. Like akasha, pranais
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omnipresent, and interpenetrating everything.
Akasha s like the water, and everything else
m the universe is like blocks of ice, made out
of that water, and floating in the water, and
prana is the power that changes this akasha
into all these various forms. The gross bedy
1s the instrument made out of a4asha, for the
manifestation of prawa in gross forms, as
muscular moticn, or walking, sitting, talking,
and so forth. That fine body is also made of
akasha, a very fine form of akasha, for the
manifestation of the same prana in the finer
form of thought. So, first there is this gross
body. Beyond that, is this fine body, and
beyond that, is the jize, the real man. Just
as the nails can be pared off many times and
yet are still part of our bodies, not different,
s0 is our gross body related to the fine. It
is not that a man has a fine and also a gross
body ; it is the one body, only the part which
endures longer is the fine body, and that which
dissolves soon is the gross. Just as I can cut thig
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nail any number of times, so, millions of times
I can shed this gross body, but the fine body
will remain. According to the dualists, this j7va,
or the real man, is very fine, minute. So far
we see, that manis a being, who has first a
gross body, which dissolves very quickly, then
a fine body which remains through zons, and
then a jiwa. This j7va, according to the
Vedanta philosophy, is eternal, just as God is
eternal. Nature is also eternal, but change-
fully eternal. The material of Nature, prana
and akasha, is eternal, but it is changing into
different forms eternally. But the j7va is not
manufactured, either of akasha, or prana; it
is immaterial and therefore will remain forever.
It is not the result of any combination of prana
and akasha, and whatever is not the result of
combination, will never be destroyed, because
destruction is going back to causes. The
gross body is a compound. of akaska and
prana and therefore will be decomposed. The
fine body will also be decomposed, after a long
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time, but the jiva is simple, and will never be
destroyed. It was never born for the same
reason. Nothing simple can be born. The
same argument applies. That which is a com-
pound only can be born.  The whole of Nature
compricing millions and millions of souls is
ander the will of God. God is all-pervading,
omniscient, formless, everywhere, and He is
working through Nature day and night. The
whole of it is under His control. He is the
cternal Ruler. So say the dualists. Then
the question comes, if God is the ruler of this
universe, why did He create such a wicked
universe, why must we suffer so much ?  They
say, it is not God's fault: It is our fault that we
suffr. Whatever we sow we reap. He did not
do anything to punish us. Man is born poor, or
blind, or some other way. What is the reason ?
He did something before he was born that way.
The jiva has been existing for all time, was
never crested. It has been doing all sorts
of things all the time. Whatever we do reacts
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upon us. If we do good, we shall have happi-
ness, and if evil, unhappiness. So the jiva
goes on enjoying and suffering, and doing all
sorts of things.

What comes after death?  All these
Vedanta philosophers admit that this jiva is by
its own nature pure. But ignorance covers
its real nature, they say. As by evil deeds it
has covered itself with ignorance, so by good
deeds, it becomes conscious of its own
nature again. Just as it is eternal, so its nature
1s pure. The nature of every being is pure.

When through good deeds all its sins and
misdeeds have been washed away, then the
Jiva becomes pure again and, when it becomes
pure, it goes to what is called Devayana. Its
organ of speech enters the mind. You cannot
think without words. Wherever there is thought
there must be words. As words enter the
mind, so the mind is resolved into the prana
and the prana into the yiva. Then the jiva gets
quickly out of the body, and goes to the solar
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regions. This universe has sphere after sphere.
This earth is the world sphere, in which are
moons, suns, and stars. Beyond that there
is the solar sphere, and beyond that another
which they call the lunar sphere. Beyond
that, there is the sphere which they call the
sphere of lightning, the electric sphere, and when
the j7va goes there, there comes another jiva,
already perfect, to receive it, and takesit to
another world, the highest heaven, called the
Brahmaloka, where the jiva lives eternally, no
more to be born or to die. It enjoys through
eternity, and gets all sorts of powers, except
the power of creation. There is only one
ruler of the universe, and thatis God. No
one can become God; the dualists maintain
that if you say you are God it is a blasphemy.
All powers except the creative come to the jiva,
and if it likes to have bodies, and work in
different parts of the world, it can do so. If
it orders all the gods to come before it, if it
wants its forefathers to come, they all appear
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at its command. Such are its powers that it
never feels any more pain, and if it wants, it
can live in the Brahmaloka through all eternity.
This is the highest man, who has attained the
love of God, who has become perfectly un-
selfish, perfectly purified, who has given up all
desires, and who does not want to do anything
except worship and love God. There are
others that are not so high, who do good works,
but want some reward. They say they will
give so much to the poor, but want to go to
heaven in return. When they die, what be-
comes of them? The speech enters the mind,
the mind enters the pranra,the prana enters the
Jtva, and the yiva gets out, and goes to the lunar
sphere, where it has a very good time for a long
period. There it enjoys happiness, so long as
the effect of its good deeds endures. When
the same is exhausted, it descends, and once
again enters life on earth according to its
deserts. In the lunar sphere, the ;o2 becomes
what we call a god, or what the Christians,
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or Mahomedans call an angel. These gods
are the names of certain positions ; for instance,
Indra, the king of the gods, is the name of a
position ; thousands of men get to that posi-
tion. When a virtuous man who has performed
the highest of Vedic rites dies, he becomes a
king of the gods; by that time the old king
has gone down again, and become man. Just
as kings change here, so the gods, the Devas,
also have to die. In heaven they will all die.
The only deathless place is Brahmaloka, where
alone there is no birth and death. So the
Jtvas go to heaven, and have a very good time,
except now and then when the demons give
them chase. In our mythplogy it is said there
are demons, who ‘sometimes trouble the gods.
In all mythologies, you read how these demons
and the gods fought, and the demons some-
times conquered the gods, although many
times, it seems, the demons did not do so many
wicked things as the gods. In all mythologies,
for instance, you find the Devas fond of



women. So after their reward is finished, they
fall down again, come through the clouds,
through the rains, and thus get into some
grain or plant and find their way into the
human body, when the grain or plant is eaten
by men. The father gives them the material
out of which to get a fitting body. When the
material suits them no longer, they have to
manufacture other bodies. Now there are the
very wicked fellows, who do all sorts of dia-
bolical things ; they are born again as animals,
and, if they are very bad, they are born very
low animals, or become plants, or stones.

In the Deva form they make no karma
at all; only man makes karma. Karma means
work which will produce effect. When a man
dies and becomes a Deva he has only a period
of pleasure, and during that time, makes no
fresh karma; it is simply a reward for his past
good karma. When the good karma is worked
out, then the remaining karma begins to take
effect, and he comes down to earth. He
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becomes man again, and if he does very good
works, and purifies himself, he goes to
Brahmaloka and comes back no more.

The animal is a state of sojourn for the
jiva evolving from lower forms. In course of
time the animal becomes man. Itis a signi-
ficant fact that asthe human population is
increasing, the animal population is decreasing.
The animal souls are all becoming men. So
many species of animals have become men
already. Where else have they gone ?

In the Vedas, there is no mention of hell. But
our Puranas, the later books of our Scriptures,
thought that no religion could be complete,
unless hells were attached toit, and so they
invented all sorts of hells. In some of these,
men are sawed in half, and continually tortured,
but do not die. They are continually feeling
intense pain, but the books are merciful enough
to say that it is only for a period. Bad karma
is worked out in that state and then they come
back on earth, and get another chance. So this
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human form is the great chance. It is called
the karma-body, in which we decide our fate.
We are running in a huge circle, and this is
the point in the circle which determines the
future. So this is considered the most im-
portant form that there is; man is greater than
the gods.

So far with dualism, pure and simple. Next
comes the higher Vedantic Philosophy which
says, that this cannot be. God is both the
material and the efficient cause of this universe.
If you say there isa God who is an infinite
Being, a soul which is also infinite, and a
Nature which is also infinite, youcan go on
multiplying infinities, without limit which is
simply absurd; you smash all logic. So God
is both the material and the efficient cause
of the universe; He projects this universe out
of Himself. Then how is it, that God has
become these walls, and this table, that God has
become the pig, and the murderer, and all the
evil things in the world ? We say that God is
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pure. How can He become all these degencrate
things ? Our answer is, just as 1 am a soul and
have a body, and in a sense, this bddy is not
different from me, yet I, the real I, in fact, am
not the body. For instance, I say, [ am a child
a young man, or an old man, but my soul has not
changed. [t remains the same soul. Similarly,
the whole universe comprising all Nature, and an
infinite number of souls, is, as it were, the infinite
body of God. He is interpenetrating the whole
of it. He alone is unchangeable, but Nature
changes, and soul changes. He is unafiected by
changes in Nature and soul. In what way does
Nature change? Inits forms; it takes fresh
forms. But the soul cannpt change that way.
The soul contracts and expands in' knowledge.
It contracts by evil deeds. Those deéds which
contract the real natural knowledge and purity
of the soul, are called evil deeds. Those
deeds, again, which ‘bring out the natural glory
of the sgul, are called good deeds. All these
souls were pure, but they have become con-
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tracted; through the mercy of God, and by
doing good deeds, they will expand and recover
their natural purity. Every one has the same
chance, and in the long run, must get out.
But this universe will not cease, because it is
eternal. This is the second theory. The first
is called dualism. The second holds that there
are God, soul, and Nature, and soul and Nature
form the body of God, and therefore these
three form one unit. It represents a higher
stage of religious development and goes by
the name of qualified monism. In dualism,
the universe is conceived as a large machine
set going by God, while in qualified monism,
it is conceived as ar organism, interpenetrated
by the Divine Self.

The last are the non-dualists. They raise
the question also, that God must be both the
material and the efficient cause of this universe.
As such, God has become the whole of this
universe and there isno going against it. And
when these other people say, that God is the



soul, and the universe is the body and the body
is changing, but God is changeless, the non-
dualists say, all this is nonsense. In that case
what is the use of calling God the material
cause of this universe? The material cause, is
the cause become effect ; the effect is nothing
but the cause in another form. Wherever
you see an effect, it is the cause reproduced.
If the universe is the effect, and God the
cause, it must be the reproduction of God.
If you say that the universe is the body of
God, and that the body becomes contracted
and fine and becomes the cause, and out of
that the universe is evolved, the non-dualists
say that it 1s God Himself who has become
this universe. Now comes a very fine question.
If this God has become this universe, you and
all these things are God. Certainly. This
book is God, everything is God. My body is
God, and my mind is God, and my soul is
God. Then why are there so many jivas ?
Has God become divided into millions of j7vas ?
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Does that one God appear as millions of j7vas ?
Then how did it become so? How can that
infinite power and substance, the one Being
of the universe become divided ? Itis im-
possible to divide infinity. How can that pure
Being become this universe? If He has be-
come the universe, He is changeful, and if
He is changeful, He is part of Nature, and
whatever is Nature, and changeful, is born
and dies. If our God is changeful, He must
die some day. Take note of that. Again,
how much of God has become this universe ?
If you say X (the unknown algebraical quan-
tity), then God is God minus X now, and
therefore, not the same God as before this
creation, because so much has become this
universe. So the non-dualists say, ‘ This
universe does not exists at all ; it is all illusion.
The whole of this universe, these Devas, gods,
angels and all the other beings born and dying,
all this infinite number of souls coming up and
going down are all dreams.” There is no jiva
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at all. How can there be many? It is the
one Infinity. As the one sun reflected on
various pieces of water, appears to be many,
and millions of globules of water reflect so
many millions of suns, and in each globule
will be a perfect image of the sun, yet there
is only one sun. So, are all these szvas but
reflections in different minds. These different
minds are like so many different globules,
reflecting this one Being. God is being reflected
in all these different j7vas. But a dream
cannot be without a reality, and that reality, is
that one Infinite Existence. You, as body,
mind, or soul, are a dream, but what you
really are, is [Existence, Knowledge, Bliss.
You are the God of this universe. You are
creating the whole universe and drawing it in.
Thus says the Advaitist. So all these births
and rebirths, coming and going, are the figments
of Maya. You are infinite, Where can you
go? The sun, the moon, and the whole universe
are but' drops in your transcendent nature.

o6



How can you be born or die? I never was
born, never will be born, I never had father or
mother, friends or foes, for I am Existence,
Knowledge, Bliss Absolute. I am He, I am
He. So, what is the goal, according to this
philosophy ? That those who receive this
knowledge are one with the universe. For
them, all heavens and even Brahmaloka are
destroyed, the whole dream vanishes, and
they find themselves the eternal God of the
universe. They attain their real individuality
with its infinite knowledge and bliss and
become free. Pleasures in little things cease.
We are finding pleasure in this little body, in
this little individuality. How much greater
the pleasure when this whole universe is
my body! If there is pleasure in one body
how much more when all bodies are mine.
Then is freedom attained. And this is called
Advaita, the non-dualistic Vedanta Philosophy.

These are the three steps which Vedanta
Philosophy has taken, and we cannot go any
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further, because we cannot go beyond unity.
When a science reaches a unity, it cannot
by any manner of means go any further.
You cannot go beyond this idea of the
Absolute.

All people cannot take up this Advaita
philosophy; it is hard. First of all, it is
very hard<to understand it intellectually. It
requires the sharpest of intellects, a bold
understanding.  Secondly, it does not suit the
vast majority of people. So there are these
three steps. Begin with the first one. Then
by thinking of that and understanding it, the
second will open itself.* Just as a race
advances, so individuals have to advance.
The steps which the human race has taken to
reach to the highest pinnacles of religious
thought, every individual, will have to take.
Only, while the human race took millions of
years to reach from one stop to another,
individuals may live the whole life of the
human race in a much shorter duration. But
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each one of us will have to go through these
steps. Those of you who are non-dualists,
look back to the period of your lives when you
were strong dualists. As soon as you think
you are a body and a mind, you will have to
take the whole of this dream. If you take
one portion you must take the whole. The
man who says, here is this world, and there is
no God (personal) is a fool; because if there
is a world, there will have to be a cause, and
that is what is called God. You cannot have
an effect without knowing that there is a
cause. God will only vanish when this world
vanishes ; then, you will become God (absolute)
and this world will be no longer for you.
So long as the dream, that you are a body,
exists, you are bound to see yourself as
being born and dying; but as soon as that
dream vanishes, so will the dream vanish, that
you are being born and dying, and so will the
other dream, that there is a universe, vanish.
That very thing which we now see as the
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universe, will appear to us as God (absolute)
and that very God who has so long been

external, will appear to be internal, as our own
Self.
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EDITOR’'S PREFACE.

“When any Science reaches a unity, it
cannot possibly go any farther. You cannot
go beyond this idea of the Absolute, the
idea of the One, out of which everything
in the universe has evolved. * * The
last word of Advaita is Zattvamasi,—
That thou art.” These are the words of
the author of the present volume, at the
end of the book. It is a clear and concise
statement of the daring claim made by
the Sages of India, from very old times,
that they have attained to such Unity in
the religious field and succeeded in bring-
ing Religion to the rank of a perfect and
complete Science. The methods adopted
by them to come to this result, were the
same as followed by all the Sciences of the
present day, vzz., observation and analysis
of the facts of our experience, and a
synthetical combination of the results
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Editor's Preface.

obtained, to find out the same facts. That
Kapila, Vyasa, Patanjali and indeed all
the philosophers of India, including most
of the Vedic Seers, applied these methods
in coming to their respective discoveries—
has been fully discussed by the author in
his books on the different Yogas.
Wonderful as the claim seems and
improbable to the Superficial eye, the
world had not had the power and incli-
nation to shift the grounds on which it was
advanced. The difficulties of an obsolete
language, expression and imagery, the
two concise character of the aphorisms
( Sutras ) and the leaden dross of time
always overwhelmed or led astray the
stray stragglers, who made any attempt
along the line while the Indian national
mind was sleeping through centuries,
perfectly exhausted with the super-human
exertions of the great discovery! No
wonder it needed the present. period of
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Editor's Preface.

reawakening of ‘the mother-land of
Dharma’ and along with it the Super-
human vision of Bhagawan Sri Rama-
krishna and the gifted talent of Swami
Vivekananda to do the work as well as to
teach humanity the way to apply the
great truth to its daily life, in India and
abroad—for an Indian mind is always
nceded to interpret things purely Indian.
To understand fully the greatness of the
Swami, however, we must always bear in
mind the fact that these were a Series of
seven lectures, delivered without notes,
before a little class in New York, in the
beginning of 1896 ! It is fortunate indeed,
that they were taken down at the time
by shorthand, making it possible for us
to get them printed in this present form,
after the expiration of such a long time
and the editor is thankful for being
requested to do his work while he was in
America, at the beginning of 1897.



Editor's Preface.

Nothing of any importance has been
changed in the body of the lectures them-
selves excepting the substitution of the
word Prakriti for Nature. In the editor’s
humble opinion there is no English
equivalent for the Sanskrit word and
Nature can never be one. For the idea
connoted by it is the finished result of
what is connoted by the word Prakritz.
Prakriti therefore can never mean Nature
but the primal elements and forces, which
form the materials for the creation of the
universe. Prakritz is the cause, of which
Nature is the effect or out of which Nature
is being produced. “Primal matter and
energy held in equilibrium” or “the latent
condition of primal matter and energy”
expresses the idea aright. We would
request the reader to keep this will stamp-
ed in his mind to understand the words of
the Swami in the following pages clearly.
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INTRODUCTION

Twis universe of ours, the universe of
the senses, the rational, the intellectual, is
bounded on both sides by the illimitable, |
the unknowable, the ever unknown. Here-
in is the search, herein are the inquiries,
her¢ are the facts, whence comes the
light which is known to the world as
religion.  Essentially, however, religion
belongs 1o the  supersensuous and not to
the sense plane. . It is beyond all rcason-
ing and is not on the plane of intcllect.
It is a wvision, an inspiration, a plunge
into the unknown and unknowable, making
the unknowable more than known, for it
can never be “known.” The search has
been in the human mind, as I believe,
from the very beginning of humanity.
There cannot have been human reasoning



Introduction

and intellect in any period of the world’s
history without this struggle, this scarch
beyond.  In our little universe, the human
mind, we sce a thought arise. Whence
it arises we do not know, and when it dis-
appears, where it gocs we know not either.
The macrocosm and the microcosm are,
as it were, in the same groove, passing
through the samc stages, vibrating in the
same key.

In these lectures I shall try to bring
beforc you the Hindu theory that rcligions
do not come from without, but from within.
It is my Dbelicf that religious thought is in
man’s very constitution, so much so that
it is impossible for him to give up rcligion
until he can give up his mind and  body,
until he can give up thought and life.
As long as a man thinks, this struggle
must go on, and so long man must have
some form of religion. Thus we see
various forms of rcligion in the world.
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Introduction

It is a bewildering study, but it is not,
as many of us think, a vain speculation.
Amidst this chaos there is harmony,
throughout these discordant sounds there is
a note of concord, and he who is prepared
to listen to it will catch the tone.

The great question of all questions at
the present time is this : Taking for grant-
ed that the known and the knowable are
bounded on both sides by the unknowable
and the infinitely unknown, why struggle
for that infinite unknown ?  Why shall we
not be content with the known ? Why shall
we not rest satisfied with cating, drinking,
and doing a little good to socicty ? This
idcais in the air. From the most learned
professor to the prattling baby, we are told
to do good to the world, that is all of
religion, and that it is useless to trouble
ourselves about questions of the beyond.
So much is this the case that it has become
a truism. But fortunately we must ques-
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tion the beyond. The present, the expres-
sed, is only one part of that unexpressed.
The sense universe is, as it were, only one
portion, one bit of that infinite spiritual
universe projected into the plane of sense
consciousness. How can this little bit of
projection be explained, be understood,
without knowing that which is beyond ?
It is said of Socrates that onc day while
lecturing at Athens, he met a Brahmin who
had travelled into Greece, and Socrates told
the Brahmin that the greatest study for
mankind is man. The Brahmin sharply re-
torted : “How can you know man until you
know God ?” This God, this eternally
unknowable, or absolute, or infinite, or
without name,—you may call Him by what
name you like,—is the rational, the only
explanation, the razson d efre of that which
is known and knowable, this present life.
Take anything before you, the most material
thing ; take one of the most material
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sciences, as chemistry or physics, astronomy
or biology, study it, push the study forward
and forward, and the gross forms will
begin to melt and become finer and finer,
until they come to a point where you are
bound to make a tremendous leap from these
material things into the immaterial. The
gross melts into the fine, physics into meta-
physics, in every department of knowledge.

Thus man finds himself driven to a study
of the beyond. Life will be a desert, hu-
man life will be vain if we cannot know the
beyond. Itis very well to say: Be con-
tented with the tpings of the present; the
cows and the dogs are, and all animals, and
that is what makes them animals. So if
man rests content with the present and
gives up all search into the beyond, man-
kind will have to go back to the animal
plane again. It is religion, the inquiry into
the beyond, that makes the difference
between man and an animal. Well has it



Introduction

been said that man is the only animal that
naturally looks upwards ; every other animal
naturally looks prone. That looking up-
ward and going upward and seeking perfec-
tion are what is called salvation, and the
sooner a man begins to go higher, the
sooner he raises himself towards this idea
of truth as salvation. It docs not consist
in the amount of money in your pocket, or
the dress you wear, or the house you live
in, but in the wealth of spiritual thought in
your brain. That is what makes for hu-
man progress, that is the source of all
matecrial  and intellectual  progress, the
motive power behind, the enthusiasm that
pushes mankind forward.

Religion does not live in bread, does not
dwell in a house. Again and again you
hear this objection advanced, “ What good
can religion do? Can it take away the
provety of the poor?” Supposing it cannot,
would that prove the untruth of religion ?
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Suppose a baby stands up among you when
you are trying to demonstrate an astronomi-
cal thcorem, and says: “Does it bring
gingerbread ?”  “No, it does not,” you
answer.  “Then,” says the baby, “it is
useless.” Babies judg. the whole universe
from their own standpoint, that of produc-
ing gingerbread, and so are <o babies of

the world.  We must wt judae of higher

)
)
~

things from a low standroint.  Everything
must be judged by it own standard and
the infinite must be jndged by aninfinite
standard. Religion poromeates the whole
of man’s life, not only tie prescnt, but the
past, present, and future. It is thercfore
the eternal relation between the eternal soul
and the eternal God. Is it logical to
measure its value by its action upon five
minutes of human life ? Certainly not.
These are all negative arguments.

Now comes the question : Can religion
really accomplish anything ? It can. It
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brings to man eternal life. It has made
man what he is and will make of this
human animal a god. Thatis what reli-
gion can do. Take religion from human
society and what will remain ? Nothing
but a forest of brutes. Sense-happiness
is not the goal of humanity ; wisdom
(Jnanam) is the goal of all life. We find
that man enjoys his intellect more than
an animal enjoys its senses, and we see that
man enjoys his spiritual nature even more
than his rational nature. So the highest
wisdom must be this spiritual knowledge.
With this knowledge will come bliss. All
these things of this world are but the
shadows, the manifestations in the third
or fourth degree of the real Knowledge
and Bliss.

One question more : What is the goal ?
Nowadays it is asserted that man is infi-
nitely progressing, forward and forward, and
there is no goal of perfection to attain to.
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Ever approaching, never attaining, what-
ever that may mean and however wonderful
it may be, it is absurd on the face of it. Is
there any motion in a straight line? A
straight line infinitely projected becomes a
circle, it returns to the starting point. You
myst end where you begin, and as you
began in God, you must go back to God.
What remains? Detail work. Through
eternity you have to do the detail work.
Yet anther question. Are we to discover
new truths of religion as we go on? Yea
and nay. In the first place we cannot know
anything more of religion, it has all been
known. In all'the religions of the world
you will find it claimed that there is a unity
within us. Being one with divinity, there
cannot be any further progress in that
sense. Knowledge means finding this unity.
I see you as men and women, and this is
variety. It becomes scientific knowledge
when 1 group you together and call you
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human beings. Take the science of che-
mistry, for instance. Chcmists are seeking
to resolve all known substances into their
original elements and if possible to find the
onc clement from which all these were
derived. The time may come when they
will find onc element that is the source of
all other elements. Reaching that, they
can go no farther ; the science of chemistry
will have become perfect. So it is with
the scicnce of religion.  If we can discover
this perfect unity, there cannot be any
farther progress.

The next question is : Can such a unity
be found ? In India the attempt has been
made from the earliest times to reach a
science of religion and philosophy, for the
Hindus do not separate these as is custo-
mary in Western countries. We regard
religion and philosophy as but two aspects
of one thing which must equally be groun-
ded in reason and scientific truth. In the
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lectures that are to follow I shall try to ex-
plain to you first the system of the Sdénklya
philosophy, one of the most ancient in India,
or in fact in the world. Its great exponent
Kapila is the father of all Hindu psychology
and the ancient system that he taught is still
the foundation of all accepted systems of
philosophy in India to-day,—which are
known as the Ddrsanas. They all adopt his
psychology, however widely they differ
in other respects.

Next I shall endeavour to show you how
Vedanta, as the logical outcome of the
Sdnklya, pushes its conclusions yet farther.
While its cosmology agrecs with that taught
by Kapila, the Vedanta is not satisfied to
end in dualism, but continuecs its search for
the final unity which is alike the goal of
science and religion. To make clear the
manner in which the task is accomplished
will be the effort of the later lectures in
this course.
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I
THE SANKHYA COSMOLOGY

HEere are two words, the microcosm and
the macrocosm, the internal and the exter-
nal. We get truths from both of these by
means of experience ; there is internal
experience and external experience. The
truths gathered from internal experience
are psychology, metaphysics and religion ;
from external experience the physical scie-
nces. Now a perfect truth should be in
harmony with experience in both these
worlds. The microcosm must bear testi-
mony to the macrocosm, and the macrocosm
to the microcosm ; physical truth must have
its counterpart in the internal world, and
the internal world must have its verification
in the outside. Yet as a rule we find that
many of these truths are constantly conflic-
ting. At one period of the world’s history the
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The Sankhya Cosmology

“internals” became supreme, and they began
to fight the “externals” ; at the present time
the “externals”, the physicists,have become
supreme, and they have put down many
claims of the psychologists and metaphysici-
ans. So far as my little knowledge goes, 1
find that the really essential parts of psycho-
logy are in perfect accordance with the essen-
tial parts of modern physical knowledge.

It is not given to every individual to be
great in every respect ; it is not given to
the same race, or nation, to be equally strong
in the resecarch of all the fields of know-
ledge. The modern European nations are
very strong in their researches into external
physical knowledge, but the ancient Euro-
peans were weak in their researches into
the internal part of man. On the other
hand, the Orientals have not been very
strong in their researches in the external
physical world, but have excelled in their
researches into the internal, and therefore
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we find that some of the Oriental theories
are not in accordance with Occidental phy-
sics, neither is Occidental psychology in
harmony with Oriental teachings on this sub-
ject. The Oriental physicists have been criti-
cised by Occidental scientists. At the same
time each rests on truth, and, as we stated
before, real truth in any field of knowledge
will not contradict itseclf, the truths internal
arc in harmony with the truths external.
We know the present theories of the
Cosmos according to the modern astrono-
mers and physicists, and at the same time
we know how wofully they hurt the old
school of theologians, and how every new
scientific discovery that is made isas a
bomb thrown into their house, and how
they have attempted in every age to put
down all these rescarches. In the first
place, let us go over the psychological and
scicntific ideas of the Orientals as to cosmo-
logy and all that pertains to it, and you will
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find how wonderfully it is in accordance
with all the latest discoveries of modern
science, and when there is anything lacking
you will find that it is on the side of modern
science. We all use the word Nature, and
the old Hindu philosophers called it by two
different names, PrakritZ, which is almost
the same asthe English word ‘nature”,
and by the more scientific name, Avyakian
(** undifferentiated ”), from which every-
thing proceeds, out of which come atoms
and molecules, matter and force, and mind
and intcllect. It is startling to find that
the philosophers and metaphysicians of
India ages ago stated that mind is but
matter in a finer form, for what are our
present materialists striving to do but to
show that mind is as much a product of
nature as the body ? And so is thought ;
and we shall find by and by that the intel-
lect also comes from the same nature which
is called avyaktam, the undifferentiated.
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The ancient teachers define avayaktam
as the “equilibrium of the three forces,” one
of which is called Saffva, the second Rajas
and the third Zamas. 7Tamas, the lowest
force, is that of attraction, a little higher is
Rajas, that of repulsion, and the highest is
the control of these two, Saffvae : so that
when the two forces,attraction and repulsion,
are held in perfect control, or balance, by
the Saftve, there is no creation, no modifi-
cation ; but as soon as this equilibrium is lost,
the balance is disturbed and one of these
forces gets stronger than the other. Then
change and motion begin and evolution of
all this goes on. This state of things is going
on cyclically, periodically ; that is to say,
thereis a period of disturbance of the balance,
when all these forces begin to combine and
'recombine, and this universe is projected ;
and there is also a period when everything
has a tendency to revert to the primal state
of equilibrium, and the time comes when a
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total absence of all manifestation is reached.
Again, after a period, this state is disturbed,
the forces tend to project outward and the
universe slowly comes out in the form of
waves ; for all motion in this universe is in
the form of waves, in successive rises
and falls.

Some of the old philosophers taught
that the whole universe quiets down for a
period ; others maintained that this quieting
down applies only to systems. That is to
say, that while our system here, this solar
system, will quiet down and go back into
that undifferentiated state, there will be mill-
ions of other systems going the other way.
I should rather follow the second opinion,
that this quieting down is not simultaneous
over the whole universe, but that in difterent
parts different things are going on. But
the principle remains the same, that all that
we see, that Prakriti herself is progressing
in successive rises and falls. The stage of
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going back to the balance, to the perfect
equilibrium, is called the end of a cycle.
The whole Kalpa, the evolution and the
involution, has been compared by theistic
writers in India to the outbreathing and in-
breathing of God ; God, as it were, breathes
out the universe, and it returns into Him
again. When it quiets down, what becomes
of the universe ? It still exists, only in finer
form, as it is called in Sanskrit, in the ‘‘causal
state” (Kdrana). Causation, time and space
are still there, only they are potential.
This return to an undifferentiated condition
constitutes involution. Involution and
evolution are cternally going on, so that
when we speak of a beginning, we refer
only to the beginning of a cycle.

The most extraneous part of the uni-
verse is what in modern times we call gross
matter. The ancient Hindus called it the
Blutas, the external elements. One of
these according to them is the cause of the
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rest for every other element is produced
out of this one, and this element has been
called A4dsa. This is somewhat similar to
the modern idea of ether, though not ex-
actly the same. A#%dsa is the primal cle-
ment out of which every gross thing pro-
ceeds, and along with it there is something
else called Prdna: we shall see whatit is as
we go on. The prdna and the d&dsa exist
as long as creation lasts. They combine
and recombine and form all gross manifest-
ations until at the end of the cycle all these
subside and go back to the unmanifested
form of d#dsa and prdna. There is in the
Rig Veda, the oldest scriptures in existence,
a beautiful passage describing -creation,
which is most poetical—‘ “When there was
neither ought nor nought, when darkness
was rolling over darkness, what existed ?”
and the answer is given, “It (the Eternal
One) then existed without motion.”* Prdna

* Rig Veda—Mandal roth, 129 Shukta.
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and dkdsa were latent in that Eternal One,
but there was no phenomenal manifestation.
This state is called Avyaktan, which literally
means “without vibration,” or unmanifested.
At the beginning of a new cycle of evo-
lution, this avyaktan: begins to vibrate and
blow after blow is given by prdnza to the
dkdsa causing condensation and gradually,
through the forces of attraction and re-
pulsion, atoms are formed. These in turn
condense into molecules and finally into
the different gross elements of which every
object in nature is composed.

We generally find these things very
curiously translated ; pcople do not go to the
ancient philosophers or to their commentat-
ors for their translation and have not learn-
ing enough to understand for themselves.
They translate the elements as *“ air,” ** fire,”
and so on. If they would go to the comment-
ators they would find that they do not mean
anything of the sort. The d&dsa, by the
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repeated blows of prdna, produces vdyu or
the vibratory state of the &4dsa, which in
turn produces gaseous matter. The vi-
brations growing more and more rapid gene-
rate heat, which in Sanskrit is called zejas.
Gradually it is cooled off and the gaseous
substance becomes liquid, Apa, and finally
solid, prithive. We have first dkdsa vi-
brating, then comes heat, then it becomes
liquified, and when still more condensed it
appears as solid matter. It goes back to the
unmanifested condition in exactly the re-
verse way. The solids will be converted
into liquid and the liquid into a mass of
heat, that will slowly go back into the gase-
ous state, then disintegradation of atoms
will begin and finally the equilibrium of all
forces will be reached, when vibration will
stop and thus the cycle of evolution which
in Sanskrit is called Kafpe will be at an
end. We know from modern astronomy
that this earth and sun of ours are under-
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going the same transitions, this solid earth
will melt down and become liquid once
more, and will eventually go back to the
gaseous state.

Prina cannot work alone without the
help of dkdsa. All that we know of it is
motion or vibration. Every movement
that we see is a modification of this prdna,
and everything that we know in the form
of matter, either as form or as resistance, is
a modification of this d&dsa. The prdna
cannot exist alone, or act without a medium,
and in every state of it, whether as pure
prdna, or when it changes into other forces
of nature, as gravitation or centrifugal
attraction, it can never be separate from
dkdsa. You have never seen force without
matter or matter without force; what we
call force and matter being simply the gross
manifestations of the two and these when

superfine, the old philosophers have called
prdna and dkdsd. Prdna you can call in
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English, life, or vital energy, but you must
not restrict it to the life of man, nor should
you identify it with the spirit, A¢wean.
Thus creation is a product of prdzne and
d4dsa and is without beginning and end ; it
cannot have either, for it is eternally going
on.

The next question that comes is rather a
fine one. Some European philosophers
have asserted that this world exists because
“1” exist, and if “I” do not exist, the world
will not exist. Sometimes it is expressed
thus—if all the people in the world were to
die, and there were no more human
beings, and no animals with powers of per-
ception and intelligence, all manifestations
would disappear. It seems paradoxical, but
gradually we shall see clearly that this can
be proved. Butthese European philoso-
phers do not know the psychology of it,
although they know the principle; they
have only a glimpse of it.
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First we shall consider another propo-
sition of these old psychologists which is
rather startling, that the grossest elements
are the b4utas, but that all gross things are
the results of fine ones. Everything
that is gross is composed of a combi-
nation of fine things, so the bkuias must
be composed of certain fine particles, called
in Sanskrit the Zanmdiras. 1 smell a
flower ; in doing so, something must have
come in contact with my nose. The flower
is there, I do not see it move towards me ;
but without something coming in contact
with my nose how can I have the smell ?
That which comes from the flower and into
contact with my nose are the ‘anmdtras,
fine molecules of that flower, so fine that no
diminution will be perceived in the flower
even if we all smell it the whole day. So
with heat, light, sight,and everything. These
tanmdtvas can again be subdivided into
atoms. Different philosophers have differ-
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ent theories about the dimensions of atoms
but we know these are only theories, so we
leave them out of discussion. Sufficient.
for us that everything gross is composed of
things that are very, very minute. We first
get the gross elements, which we feel ex-
ternally, and composing them are the fine
elements, which our organs touch, which
come in contact with the nerves of the nose,
eyes and ears. The ethereal wave which
touches my eyes, I cannot see, yet I know
it must come in contact with my optic nerve
before I can see the light. So with hearing,
we can never see the particles that come in
contact with our ears, but we know that
they must be there. What is the cause of
these Zanmdiras? A very startling and
curious answer is given by our psycholo-
gists,—self-consciousness. Thatis the cause
of these fine materials, and the cause of the
organs. What are these organs ? Here is
the eye, but the eye does not see. If the
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eyes did see, when a man is dead, and his
eyes are still perfect, they would still be able
to see. There is some change somewhere ;
something has gone out of the man, and that
something, which really sees and of which
the eye is but the instrument, is called the
organ. So this nose is an instrument, and
there is an organ corresponding to it
Modern physiology can tell you what that is,
a nerve centre in the brain. The eyes, ears,
etc., are simply the external instruments.
Thus the organs, /ndriyas, as they are
called in Sanskrit, are the real seats of
perception.

What is the use of having one organ
for the nose, and one for the eyes, and so
on ? Why will not one serve the purpose ?
To make it clear to you—I am talking,
and you are listening, and you do not see
what is going on around you because
the mind has attached itself to the organ
of hearing, and has detached itself from

27



The Sankhya Cosmology

the sight-organ. If there were only one
organ, the mind would see and hear and
smell at the same time, and it would be
impossible for it not to do all three at the
same time. Therefore it is necessary that
there should be separate organs for all
these centres. This has been borne out
by modern physiology. Itis certainly possi-
ble for us to see and hear at the same
time, but that is because the mind attaches
itself partially to both centres, which are the
organs. What are the instruments ? We see
that these are external and made of the gross
materials. Here they are,—eyes,nose, and
ears, etc. Of what are the organs made ?
They are made of finer materials and are
internal things because they are the
centres. Just as this body is composed of
gross material for transforming prdna into
different gross forces, so these finer organs
behind, are composed of finer materials, for
the manufacture of prdne into the finer

28



The Sankhya Cosmology

forces of perception. All these organs or
indriyas combined, plus the internal instru-
ment or antakkarana, are called the finer
body of man,—the Znga (or skkshma)
sarzra.

It has a real form, because everything
material must have a form. Behind the
indriyas is the manas, the chitta in
vrittz, what might be called the vibra-
tory or the unsettled state of the mind.
If you throw a stone into a calm lake, first
there will be vibration, and then resistance.
For a moment the water will vibrate and
then it will react on the stone. So, when
any impression comes on the ch#tta, or
“mind stuff,” it vibrates a little. This state
of the mind is called the manas. Then
comes the reaction, the will.¥ There is an-
other thing behind this will which ac-
companies all the acts of the mind, which is

* Sanskrit——Buddhi, the determining or decisive faculty
of the mind.
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called egoism, the akamkdra, the self-
consciousness,which says “I am,” and behind
that is what is called Matat,* the intelli-
gence, the highest form of nature’s existence.
Behind the intellect is the true Self of man,
the Purusha, the pure, the perfect, who
is alone the seer, and for whom is all this
change. The Purusha is looking on at
all these changes. He himself is never im-
pure ; but by implication, by what the Vedan-
tists call adhydsam, or reflection, he appears
to be so—as when a red flower is held
before a piece of crystal, the crystal will
look red or a blue flower and the crystal
will look blue and yet the crystal itself is
colorless.  There are many Purushas or
Selves ; each pure and perfect, and it is all
these various divisions of gross matter and
fine matter that are imposing on Them and
making Them appear variously colored.
Why is Prakrits doing all this ? Prakriti is

* Literally means great. Sometimes called Buddhs.
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undergoing all these changes for the en-
joyment and the benefit of the Self, so that
it will realise its free nature. This immense
book which we call the universe is stretched
before man so that he may read, and come
out,as an omniscient and omnipotent being.
I must here tell you that some of our best
psychologists do not believe in a personal
God in the sense in which you believe in
Him. The father of all psychologists, Ka-
pila,denies the existence of God as Creator.
His idea is that a personal God is quite un-
necessary ; Prakriti is sufficient to work
out all that is good. He repudiated the so-
called “Design” theory of the universe. A
more childish theory has never been ad-
vanced. But he admits a peculiar kind of
God. He says we are all struggling to get
free, and when man becomes free he can,
as it were, melt away into Prakrit: for the
time being, to come out at the beginning
of the next cycle an omniscient and om-
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nipotent being and be its ruler. In that
sense he can be called God. Thus you
and I and the humblest beings will be gods
in different cycles. Kapila says there
can be such a temporal God, but an eternal
God, eternally omnipotent and eternally
ruler of the universe, there can never
be. If there were such a God, there would
be this difficulty—he must either be
bound or free. A God who is perfectly
free would not create ; there would be no
necessity. If he were bound, he would
not create because he could not, he would
be weak himself. So, in either case, there
cannot be an omnipotent or omniscient
eternal ruler. So wherever the word '‘God
is mentioned in our Scriptures, the Vedas,
Kapila says it means those perfected souls
who have become free. The Sdzéiya
system does not believe in the unity of all
souls. Vedénta believes that all individual
souls are united in one cosmic Being called
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Brakman, but Kapila, the founder of the
Sdnkhya, was dualistic. His analysis of the
universe so far as it goes is really marvellous.
He was the father of Hindu evolutionists,
and all the later philosophical systems are
simply outcomes of his thought.
According to this system all souls will
regain their freedom and their natural rights,
which are omnipotence and omniscience.
Here the question may be asked, whence
is this bondage of the souls ? The Sdntiya
says it is without beginning : but if it be
without beginning it must also be without
end and we shall never be free. Kapila
explains that this “without beginning”
means not in a constant line. Praksrits is
without beginning and without end, but not
in the same sense as is the soul or Purusha
because Prakrzti has no individuality, just
as a.river flowing by us is every moment
getting a fresh body of water, and the sum
total of all these bodies of water is the
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how it can be proved. I do not know this
table as it is, but it makes an impression ;
it comes to the eyes, then to the zndriyas,
and then to the mind ; the mind then
reacts, and that reaction is what I call
the table. It is just the same as throwing
a stone into a lake; the lake throwsa
wave against the stone ; this wave is
what we know. The waves coming out
are all we know. In the same way the
fashion of this wall is in my mind ; what
is external nobody knows ; when I want
to know it, it has to become that material
which I furnish ; I, with my own mind,
have furnished the material for my eyes,
and the something which is outside is only
the occasion, the suggestion, and upon
that suggestion I project my mind, and it
takes the form of what I see. The question
is, how do we all see the same things ?
Because we all have a part of this cosmic
mind. Those who have mind will see the
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thing, and those who have not will not see
it. This goes to show that since this
universe has existed there has never been
a want of mind, of that one cosmic mind.
Every human being, every animal, is also
furnished out of that cosmic mind, because
it is always present and furnishing material
for their formation.
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PRAKRITI AND PURUSHA

We will take up the categories we have
been discussing and come to the particulars.
If we remember we started with Prakrite.
This has been called by the Sdwukiya
philosophers indiscrete or inseparate, and
defined as perfect balance of the materials
in it ; and it naturally follows that in perfect
balance there cannot be any motion. All
that we sce, feel, and hear is simply a
compound of motion and matter. In the
primal state, before this manifestation,
where there was no motion, perfect balance,
this Prakritz was indestructible, because
decomposition comes only with limitation.
Again, according to the Sdnkkya, atoms
are not the primal state. This universe
does not come out of atoms, they may be
the secondary, or tertiary state. The
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original matter may compound into atoms,
which in turn compound into greater and
greater things, and as far as modern
investigations go, they rather point towards
that. For instance, in the modern theory
of ether, if you say ether is also atomic,
that will not solve the proposition at all.
To make it clearer, say that air is composed
of atoms; and we know that ether is
everywhere, interpenetrating, omnipresent,
and that atoms are floating, as it were, in
ether. If ether again be composed of
atoms, there will still be some space
between two atoms of ether. What fills up
that ? And again there will be another
space between the atoms of that which fills
up this space. If you propose that there is
another ether still finer you must still have
something to fill that space, and so it will
be regressus in infinttum, what the Sénkhya
philosophers call anzavast/d,—never reaching
a final conclusion. So the atomic theory
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cannot be final. According to the Sdnkhyas
this Prakritz is omnipresent, one omni-
present mass of matter in which are the
causes of everything that exists. What is
meant by cause ? Cause is the more subtle
state of the manifested state, the un-
manifested state of that which becomes
manifested. = What do you mean by
destruction ? It is reverting to the cause,
—the materials out of which a body is
composed go back into their original
state. Beyond this idea of destruction,
any idea such as annihilation, is on the
face of it absurd. According to modern
physical sciences, it can be demonstrated
that all destruction means that which
Kapila called ages ago ‘reverting to the
causal state.” Going back to the finer
form is all thatis meant by destruction.
You know how it can be demonstrated in
a laboratory that matter is indestructible.
Those of you who have studied chemistry
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will know that if you place a candle and a
caustic pencil inside a glass tube and let the
candle burn away, then take the caustic
pencil out of the tube and weigh it, you
will find that the pencil will weigh exactly
"ifs previous weight, plus the weight of the

candle,—the candle became finer and finer,

and went on to the caustic. So that in this

present stage of our knowledge, if any man

claims that anything becomes annihilated,

he is only: making himself absurd. It is

only uneducated people who would advance

such a proposition, and it is curious that

modern knowledge coincides with what

those old philosophers taught. The ancients

proceeded in their inquiry by taking up
mind as the basis ; they analyzed the mental

part of this universe and came to certain

conclusions, while modern science is analyz-

ing the physical part, and it also has come
to the same conclusions. Both analyses
have led to the same truth.
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You must remember that the first manifest-
ation of this Prafkrét7 in the cosmos is what
the Sdnklyas called Makat. We may call it
universal intelligence—the great principle ;
that is the literal meaning. The first mani-
festation of Prakritiis this intelligence ; 1
would not translate it by self-consciousness,
because that would be wrong. Conscious-
ness is only a part of this intelligence,
which is universal. Itcoversall the grounds
of consciousness, sub-consciousness and su-
per-consciousness. In nature, for instance,
certain changes are going on before your
eyes which you see and understand, but
there are other changes so much finer that
no human perception can catch them.
They are from the same cause, the same
Makat is making these changes. There
are other changes, beyond the reach of our
mind or reasoning, all these series of
changes are- in this AMakat. You will
understand it better when I come to the
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individual. Out of this Makat comes the
universal egoism, and these are both
material. There is no difference between
matter and mind save in degree. It is the
same substance in finer or grosser form; one
changes into the other, and this will exactly
coincide with the modern physiological
research, and will save you from a great
deal of fighting and struggling if you believe
it than that you have a mind separate from
the brain, and all such impossible things.
This substance called Makat changes into
the material called egoism, the fine state of
matter, and that egoism changes into two
varieties. In one variety it changes into the
organs. Organs are of two kinds—organs
of sensation and organs of reaction.* They
are not the eyes or nose, but something
finer ; what you call brain centres, and nerve

* Organs of sensation—The nerve centres by which we see,
hear, smell, taste and touch. Organs of reaction—The nerve
centres regulating hands, feet, voice, excretion and procreation.
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centres. This egoism becomes changed,
and out of this material are manufactured
these centres and these nerves. Out of the
same substance, the egoism, is manufactured
another fine form, the Zawnmdtras, fine
particles of matter, those for instance which
strike your nose and cause you to smell.
You cannot perceive these fine particles,
you can only know that they arc there.
The tanmdlras are manufactured out of the
egoism, and out of the tanmdtras, or subtle
matter, is manufactured the gross matter,
air, water, earth, and all the things that we
see and feel. I wantto impress this on
your mind. It is very hard to grasp it,
because, in Western countries, the ideas are
so queer about mind and matter. It is
hard to take these impressions out of our
brains. I myself had tremendous difficulty,
being educated in Western philosophy in
my childhood.

These are all cosmic things. Think of
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this universal extension of matter, un-
broken, one substance, undifferentiated,
which is the first state of everything, and
which begins to change just as milk
becomes curd, and that it is changed into
another substance called Makaf, which in
one state manifests as intelligence and in
another state as egoism. It is the same
substance, only changed into the grosser
matter called egoism. Thus is the whole
universe itself built, asit were, layer after
layer ; first undifferentiated Prakrits (Avya-
ktam), and that changes into universal
intelligence (Makat), and that again is
changed into universal egoism (A kamkidra),
and that changes into universal sensible
matter. That matter changes into uni-
versal sense-organs, again changes into
universal fine particles, and these in turn
combine and become this gross universe.
This is the cosmic plan, according to the
Sdnkhyas, and what is in the cosmos or
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macrocosm, must be in the individual or
microcosm.

Take an individual man. He has first a
part of undifferentiated nature in him, and
that material nature in him becomes
changed into makat, a small particle of
the universal intelligence, and that small
particle of the universal intelligence in
him becomes changed into egoism—a
particle of the universal egoism. This
egoism in turn becomes changed into
the sense-organs, and the teumdtras, and
out of the latter combining he manufactures
his world, his body. I want this to be
clear, because it is the first stepping stone
to Vedanta, and it is absolutely necessary
for you to know, because this is the basis of
the different systems of philosophy of the
whole world. There is no philosophy in the
world that is not indebted to Kapila, the
founder of this Sdnkkya system. Pytha-
goras came to India and studied this
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philosophy and carried some of these ideas
to the Greeks. Later it formed the
Alexandrian school, and still later formed
the basis of Gnostic philosophy. Thus it
became divided into two parts; one went to
Europe and Alexandria, and the other
remained in India, and became the basis of
all Hindu philosophy, for out of it the
system of Vyasa was devcloped. This
was the first rational system that the world
saw, this system of Kapila. Every meta-
physician in the world must pay homage to
him. [ want to impress on your mind that
as the great father of philosophy, we are
bound to listen to him, and respect what he
said. This wonderful man, most ancient
of philosophers, is mentioned even in the
Vedas. How wonderful his perceptions
were ! If there is any proof required of the
power of the Yogis to perceive things
beyond the range of the ordinary senses,
such men are the proofs. How could

47



Prakriti and Purusha

they perceive them ?  They had no
microscopes, or telescopes. How fine their
perception was, how perfect their analysis
and how wonderful !

To revert again to thc microcosm, man.
As we have seen, he is built on exactly the
same plan.  First the nature is *‘indiscrete”
or perfectly balanced, then it becomes
disturbed, and action sets in and the first
change produced by that action is what is
called mahat,—intelligence. Now you see
this intelligence in man is just a particle of
the cosmic intelligence,—the Makat. Out
of it comes self-consciousness, and from
this the sensory and the motor nerves, and
the finer particles out of which the gross
body is manufactured. I will here remark
that there is one difference between
Schopenhauer and Vedanta. Schopen-
hauer says that desire, or will, is the cause
of everything. It is the will to exist that
makes us manifest, but the Advaitists deny
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this. They say it is the intelligence.
There cannot be a single particle of - will
which is not a reaction. So many things
are beyond will. It is only a manufactured
something out of the ego, and the ego is a
a product of something still higher, the
intelligerice, and that is a modification of
“indiscrete” Nature, or Prakrits.

It is very important to understand this
mahat in man,—thc intelligence. This
intelligencesitself is modified into what we
call egoism, and this intclligence is the
cause of all these changes which result in
producing the body. This covers all the
grounds of sub-consciousness, consciousness
and super-consciousness. What are these
three states ? The sub-conscious state is
what we find in animals, and call instinct.
This is nearly infallible, but very limited.
Instinct almost never fails. An animal
instinctively knows a poisonous herb from
an edible one, but its instinct is limited to
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one or two things; it works like a machine.
Then comes the higher state of knowlege,
which is fallible, makes mistakes often, but
has a larger scope, although it is slow, and
this you call reason. It is much larger
than instinct, but there are more dangers of
mistake in reasoning than in instinct.
Therc is a still higher state of the mind,
the super-conscious, which belongs only to
the Yogis, men who have cultivated it.
This is as infallible as instinct, and still
more unlimited than reason. It is the
highest state. We must remember that as
in man this makat is the real cause of all
that which is manifesting itself in various
ways, covering the whole ground of his
sub-conscious,conscious and super-conscious
states—the three states in which knowledge
exists—so in the Cosmos, this universal
Intelligence, Makat, exists as instinct, as
reason, and as super-reason.

Now comes a delicate question, which is
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always being asked. If a perfect God
created the universe, why is there imperfec-
tion in it 2 What we call the universe is
what we see, and that is only this little
plane of consciousness or reason, and
beyond that we do not see at all. Now
the very question is an impossible one. If
I take up only a bit out of a mass and look
at it, it scems to be imperfect. Naturally.
The universe seems imperfect because we
make it so. How ? What is reason ? What
is knowledge ? Knowledge is finding asso-
ciations. You go into the street and see a
man, and know it is a man. You have seen
many men, and each one has made an
impression on your mind, and when you
now seec this man, you calmly refer to your
store of impressions, see many pictures of
men there, and you put this new one with
the rest, pigeon-hole it and are satisfied.
When a new impression comes and it has
associations in your mind, you are satisfied,
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and this state of association is called
knowledge. Knowledge is, therefore,pigeon-
holing one experience with the already
existing fund of experience, and this is
one of the great proofs that you cannot
have any knowledge until you have already
a fund in existence. If you are without
experience, or if, as some European
philosophers think, the mind is a fabula
rasa, it cannot get any knowledge, because
the very fact of knowledge is the recog-
nition of the new by comparison with
already existing impressions. There must
be a store ready to which to refer a new
impression. Suppose a child is born into
this world without such a fund, it would be
impossible for him to get any knowledge.
Therefore the child must have been in a
state in which he had a fund, and so
knowledge is eternally going on. Show
me any way of getting out of this. Itis
mathematical experience. This is very
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much like the Spencerian and some other
western philosophies.  They have seen so
far that there cannot be any knowledge
without a fund of past knowledge and that
therefore the child is born with knowledge.
They have found out the truth that the
cause enters into the effect, that it comes
in a subtle form in order to be developed.
But these philosophers say that these
impressions with which the child comes,
are not from the child's own past, but were
in his forefathers’ and have come to the child
by hereditary transmission. Very soon
they are going to find this theory untenable,
and some of them arc even now giving
hard blows to the idea of heredity. Heredity
is very good, but incomplete. It only
explains the physical side. HHow would you
explain the influence of environment in
accordance with it ? Many causes produce
an effect and environment is one of
them. On the other hand the Hindu
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philosophers say that we make our own
environment, because as our past was, so
we find our present. In other words, we
are what we arc here and now, because- of
what we were in the past.

You understand now what is meant by
knowledge. Knowledge is pigeon-holing
a new impression with old impressions—
recognizing a new impression. What is
meant by recognition ? Finding its associ-
ation with similar impressions that we al-
ready have. Nothing further is meant by
knowledge. If that be the case, it must
be that we have to see the whole serics of
similars in the process. Is it not ? Suppose
you are to know a pebble; to find its
association, you will have to see the whole
series of pebbles similar to it. But with
the universe we cannot do that, because in
our reasoning we see only one perception
of it and can neither see on this side nor
on that side of it and refer it to its associ-
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ation. Therefore the universe seems un-
intelligible, because knowledge and reason
are always finding associations. This bit
of the universe cut oft by our conscious-
ness is a startling new thing, and we are
not able to find its associations. There-
fore we are struggling with it, and we
think it is so horrible, so wicked, and bad—
sometimes we think it is good, but
generally imperfect.  The universe will
be known only when we find its associations.
We shall recognize them when we go
beyond the universe and our little self-
consciousness, and then alone the universe
will stand explained. Until we do that all
our fruitless striving will never explain it—
because knowledge is the finding of simi-
lars, and this conscious plane gives us only
a partial view of the universe. So with
our idea of the universal Makat, or what
in our ordinary everyday language we call

God. All that we have of the idea of God
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is only one perception, a partial view of
Him and all the rest is cut off and covered
by our human limitation. “I, the Uni-
versal, so great am [ that even this uni-
verse is a part of me.” * That is why we
sce God as imperfect, and we can never
understand Him, because it is impossible.
The only way to understand Him is to go
beyond reason, beyond self-consciousness.
“When thou goest beyond the heard and
hearing, the thought and thinking, then
alone wilt thou come to Truth.” + “Go
thou beyond the Scriptures, because they
teach only up to Praksite, up to the three
qualities of which It is composed and out
of which evolves the universe.”{ When
we go beyond them we find the harmony,
not before.

* Bhagavad Gita X 4a.
Bhagavad Gita II. s52.
{1 Gita II. 45.
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So far it is clear that this macrocosm
and microcosm are built on exactly the
same plan, and of this microcosm we know
only one very small part. We know
necither the sub-conscious, nor the super-
conscious. We know only the conscious.
If a man says “I am a sinner,” he is foolish,
because he does not know himself. He is
the most ignorant of men about himself ;
one part of himself only he knows, because
the fact of knowledge covers only one part
of the “mind-ground” he is in. So with
this universe ; it is possible to know only
one part through recasoning, but Prakrits
comprises the whole of it, the sub-conscious,
the conscious and the super-conscious, the
individual makat and the universal Makat
with all their subscquent modiﬁcz;tions,
and these lie beyond reason.

What makes Prakriti change ? We have
seen up to this point that cverything in
nature, Prakrit? itself, is jadd (insentient).

57



Prakriti and Purusha

It is working under law ; it is all compound
and insentient. Mind, intelligence, and
will, all are insentient. But they are all
reflecting the sentiency, the Ckz¢ (Intelli-
gence) of some Being who is beyond all
this, and whom the Sankhya philosophers
call Purusha. This Puruska is the un-
witting cause of all these changes in Pra-
kriti—in the universe. That is to say, this
Purusha, taking Him in the universal sense,
is the God of thc universe. It is claimed
that the will of the Lord created the uni-
verse. This is very good as a common
daily expression, but that is all. How
could it be will ? Will is the third or fourth
manifestation out of APrakrite. Many
things exist before it ; and what created
them ? Will is a compound, and everything
that is a compound is a production out of
Pralkritz.  Will itself cannot create Pra-
kr»it7. It is not a simple. So to say that
the will of the Lord created the universe
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is illogical. In man will covers a little
portion only of self-consciousness. It
moves our brain, some say. Ifit did you
could stop the action of the brain, but you
cannot. It is not the will Who moves
the heart ? It is not the will ; because if
it were you could stop it at your will.
It is necither will that is working your
body, nor the universe. But it is something
of which will itself is one of the mani-
festations. This body is being moved by
a power of which will is only a mani-
festation in one part. So in the universe
there is will, but that is only one part of the
universe. The whole of the universe is not
guided by will, that is why we do not find
the explanation of it in will. Suppose I take
it for granted that the will is moving the
body, and then begin to fret and fume. It
is my fault, because I had no right to take
it for granted that it was will. In the same
way, if I take the universe and think it is
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will that moves it and then find that things
do not coincide, it is my fault. This Puru-
sha is not will, neither can it be intelligence,
because intelligence itself is a compound.
There cannot be any intelligence without
some sort of matter. In man, this matter
takes the form which we call brain. Wher-
ever there is intelligence there must be
matter in some form or other. Thus in-
telligence being a compound what then is
this Puruskea ? It is ncither intelligence
nor budd/z (will), but yet it is the cause of
both these ; itis His presence that sets
them all vibrating and combining. Purusha
may be likened to some of those substances
which by their mere presence promote
chemical reaction, as in the case of cyanide
of potassium which is added when gold is
being smelted.  The cyanide of potassium
remains separate and unaffected, but its
presence is absolutely necessary to the suc-
cess of the process. So with the Purusha.
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It does not mix with Prakritz ; it is not
Intelligence, or Makat, or any one of its
modifications but the Self, the Pure, the
Perfect. “I am the Witness and through
My witnessing, Prakritz is producing all
that is sentient and all that is insentient.”*

Whence then is this sentiency in Pra-
kritz ?  lIts basisis in the Purusia, and it
is the very nature of the Purwusha. Itis
that which cannot be expressed or under-
stood, but which is the material of all that
we call knowledge. This Purusha is not
consciousness, because consciousness is a
compound, but whatever is radient and
good in this consciousness belongs to It.
Sentiency is in the Purusiha, but the Puru-
ska is not intelligent, not knowing, it is
the very condition in which knowledge is
possible. The Chzt in the Purusha, plus
Prakritz, is what is known to us as intelli-
gence and consciousness. All the joy and

* Gita IX. 10,
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happiness and light in the universe belongs
to the Puruskha, but it is a compound be-
cause it is that Puruska plus Prakritz.
“Wherever there is any happiness, wher-
ever there is any bliss, therc is one spark of
that immortality, which is Purusia.”* This
Purusha is the great attraction of the uni-
verse ; untouched by, and unconnected with
the universe, yet it attracts the whole uni-
verse. You see a man going after gold,
because therein is a spark of the Purusha,
even though he knows it not. When
a man .desires children, or a woman a
husband,what is the attracting power ? That
spark of Puruskha behind the child and the
husband. It is there, behind everything
only overlaid with matter. Nothing else
can attract. “In this world of insentiency
that Pusrusha alone is sentient.”t This is
the Purusha of the Sdnkhyas. As such it

* BrihadAranyaka Upanishada IV. 3—32.
+ Katha Upanishada V. 13.
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necessarily follows that this Purusha must
be omnipresent for that which is not omni-
present must be limited. All limitations are
caused and that which is caused must have
beginning and end. If the Purusha is limit-
ed it will die, will not be final, will not be
free, but will have been caused. Therefore
if not limited, itis omnipresent. According
to Kapila there arc many Purushas,
not one. An infinite number of them,
you are one, I am one, each is one; an
infinite number of circles, cach one infinite,
running through this universe. The Puruska
is neither born nor dies. It is neither mind
nor matter, and the reflex from it is all that
we know. We are sure if it be omnipresent
it knows neither death nor birth. Prakrits
is casting her shadow upon it, the shadow
of birth and death, butit is by its own
nature eternal. So far we have found the
theory of Kapila wonderful.

Next we will have to take up the proofs
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against it. So far the analysis is perfect,
the psychology cannot be controverted.
There is no objection to it. We asked of
Kapila the question : Who created Pra-
kritz ?  and his answer was that Prakrits
is" uncreate. He has also said that the
Puruska is uncreate and omnipresent and
that of thesec Purusias there is an infinite
number. We shall have to controvert this
last proposition, and find a better solution,
and by so doing we shall come to the ground
taken by Vedanta. Our first doubt will be
how there can be these two infinites. Then
our argument will be that it is not a perfect
generalization, and that therefore we have
not found a perfect solution. And then we
shall see how the Vedantists find their way
out of all these difficulties and reach a
perfect solution. Yet all the glory really
belongs to Kapila. It is very easy to give
a finish to a building that is nearly complete.
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SANKHYA AND ADVAITA

I wiLL give you first a resumé of the
Sdnkkya philosophy, which we have been
studying, because in this lecture we want
to find where its defects are, and where
Vedanta comes in to supplement these
deficiencies. You must remember that ac-
cording to the Sdnkkya philosophy, ’rakrits
is causing all these manifestations  which
we call thought, intellect and reason, love,
hatred, touch and taste ; that everything is
from Prakriti. This Prakrit7 consists of
three sorts of elements, one called Sattva,
another Aajas, and the third Zamas.
These are not qualities, but the materials
out of which the whole universe is being
evolved, and at the beginning of a cycle
they remain in equilibrium. When creation
comes this equilibrium is disturbed and
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these elements begin to combine and re-
combine, and manifest as the universe. The
first manifestation of these is what the
Sdnkhya calls the Mahat (universal Intelli-
gence), and out of that comes conscious-
ness. And out of consciousness is evolved
Manas (universal Mind). Out of this
consciousness are also evolved the organs of
perception and action and the tanmdtras,—
sound particles, touch particles, taste parti-
cles, and so forth. All fine particles are
evolved from this consciousness, and out of
these fine particles come the gross particles
which we call matter. After the fawnmditras
(those particles which cannot be seen, or
measured) come the gross particles which
we can feel and sense. The ckétte (““mind-
stuff ) in its three-fold functions of intellect,
consciousness and mind* is working and
manufacturing the forces called prénras.
These prdnas have nothing to do with
* Sanskrit equivalent : Buddhi, Ahamkdra and manas.
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breath, you must at once get rid of that
idea. Breath is one effect of the Prana (uni-
versal Energy). By the prdnas arc meant
the nervous forces that are governing and
moving the whole body, and manifesting
themselves as thought, and as the various
functions of the body. The foremost and
the most obvious manifestation of these
prdnas is the breathing motion. If it were
caused by air, a dead man would breathe.
The prdna acts upon the air, and not air
upon it. These prdnas are the vital forces
which manipulate the whole body, and they
in turn are manipulated by the mind and
the zndriyas (the two kinds of organs).
So far so good. The psychology is very
clear and most precise, and just think of
the age of it, the oldest rational thought
in the world! Wherever there is any
philosophy or rational system of thought,
it owes something to Kapila. Wherever
there is any attempt at psychology, there
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is some indebtedness to the great father
of this thought, to this man, Kapila.

So far we see that this psychology is
wonderful, but we shall have to differ with
it on some points, as we go on. We find
that the principal idea on which Kapila
works is evolution. He makes one thing
evolve out of another,because his very defi-
nition of causation is ‘“the cffect is the cause
reproduced in another form,” * and because
the whole universe, so far as we sec it, is
progressive and evolving. This whole
universe must have evolved out of some
material, out of /Prakriti. Therefore the
Prakriti cannot be essentially different from
its cause, only when it takes form it be-
comes limited. The material itself is with-
out form. But according to Kapila, from
undifferentiated nature or prakriti down to
the last stage of differentiation, none of
thesc is the same as Purusha, the “Enjoyer,”

* Sankhya Philosophy 1. 118.
68



Sankhya and Advaita

or “Enlightener.” Just as a lump of clay,
so is a mass of mind, and the whole universe.
By itsclf it has no light, but we find reason
and intelligence init, thercfore there must
be some Existence behind it, behind the
whole of Prakritz, whose light is percolating
through it and appearing as Aalat and
consciousness and all tacse various things,
and this Existence is what Kapila calls the
Purusha,or Atman and the Vedantist Self.
According to Kapila, the Purusha is a
simple factor, not a compound. It is imntfa:
terial, the only one that is immaterial,
whereas all the various manifestations are
material.  The APurusha alone knows.
Suppose I sce a blackboard, first the ex-
ternal instruments will bring that sensation
to the organ (to the zudriya according to
Kapila), from the organ it will go to the
mind and make an impression; the mind
will cover it up with another factor,—
consciousness, and will present it to the
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mahat (intelligence), but makat cannot act ;
it is the Purusia behind that acts. These
are all its servants,bringing the sensation to
It, and It gives the orders, and the makat
reacts. The Purusha is the Enjoyer, the
Perceiver, the real One, the King on
his throne, the Self of man, and It is imma-
terial. Because It is immaterial, it neces-
sarily follows that It must be infinite, It
cannot have any limitation whatever. So
each one of these purushas is omnipresent,
each is all-pervading, but can act only
through fine and gross manifestations of
matter. The mind, the self-consciousness,
the organs and the vital forces compose what
is called the fine body, or what in Christian
philosophy is called the ‘ spiritual body ”
of man. It is this body that comes to
reward or punishment, that goes to the
different heavens ; that incarnates and re-
incarnates ; because we see from the very
beginning that the going and coming of
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the soul (Purusha) is impossible. Motion
means going and coming, and that which
goes from one place to another cannot be
omnipresent. It is this linga-sarira (subtle
body) which comes and goes. Thus far
we see from Kapila’s psychology that the
soul is infinite, and that the soul is the
only principle that is not an cvolution of
Pratkrite. 1t is the only onc that is outside
of Prakritz but It has apparently be-
come bound by Prakriti. Prakriti is
surrounding the Puruska and so It has
identified Itself with Praksrifz. 1t thinks “I
am the Znga-sarira,” It thinks “l am the
gross matter,the gross body,” and as such is
enjoying pleasure and pain; but these do
not really belong to the soul, they belong
to this Zznga-sarira, and to the gross body.
When certain nerves are hurt we feel pain.
We recognize that immediately. If the
nerves in our fingers were dead we could
cut the fingers and not feel it.  So pleasure
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and pain belong to the nerve-centres.
Suppose my organ of sight is destroyed, I
do not feel pleasure or pain from color,
although my eyes are there. So it is
obvious that pleasure and pain do not
belong to the soul. They belong to the
mind and the body.

The soul has neither pleasure nor pain ;
it is the Witness of everything, the eternal
Witness of things that are going on, but it
takes no fruits from any work. ‘* As the
sun is the cause of sight in every eye, yet
is not itself affected by the defects in any
eye such is the Purusha’* “As a piece of
crystal appears red when red flowers are
placed before it, so this Puruska appcars
to be affected by pleasure or pain from the
reflection cast upon It by Nature, but It
remains ever unchanged.”t The nearest
way to describe Its state is that which

* Katha Upanishada—Chapter [I. 2—11.
+ Sankhya Suttra. 1I. 35.

72



Sankhya and Advaita

we feel during meditation. This meditat-
ive state is that in which you approach
nearcst to the Purusia. Thus we see why
the meditative state is always called the
highest state by the Yog7, for to feel one’s
self as one with the Purusia is neither a
passive nor an active state, but the medi-
tative state. This is the Sdnk/ya philoso-
phy.

Next, the Sdnklyas say that this mani-
festation of Prakritz is for the Soul, that
all the combinations of the matcrials of It
are for something outside of It. So these
combinations which we call nature, these
constant changes within and arround are
going on for the enjoyment of the Soul,
for Its liberation, that It may gain all
this experience from the lowest to the
highest : and when It has gained it, the
Soul finds that it never was in Prakrits
but was entirely separate, and It finds that
It is indestructible, that It neither goes nor
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comes, that going to heaven and being
born again belong to Prakritz and not to
Itsclf. So the soul becomes free. Thus all
Prakriti is working for the enjoyment and
experience of the Soul and It is getting
this experience in order to reach the goal,
and that goal is freedom. These Souls are
many, according to the Sdnkiya philoso-
phy. There is an infinite number of them.
And the other conclusion is that there is
no God, no Creator of the universe. Pra-
%rit? herself being sufficient to produce all
these forms, God is not necessary, say the
Sénkhyas.

Now we shall have to contest these
three positions of the Sd#nk/iyas. First that
intelligence or anything of that sort does
not belong to the Soul, but that it belongs
entirely to Prakritz, the Soul being simply
qualitiless, colorless. The second point is
that there is no God, and Vedanta will show
that without a God there cannot be any

74



Sénkhya and Advaita

explanation whatever. Thirdly, we shall
have to contend that there cannot be many
Souls, that there cannot be an infinite
number of them, that there is only One
Soul in the universe, and that One is
appearing as many.

We will take the first proposition, that
intelligence and reason belong  entirely to
Prakritz, and not to the Soul. The Ve-
danta says that the Soulis in its essence
unlimited or absolute Existence-Knowledge-
Bliss ; but we agree with the Sd#uk-
/yas that, that which they call intelligence
is a compound. For instance, let us look at
our perceptions. We remember that the
chitta (or the “mind-stuft”’) is what is com-
bining all these things, and upon which all
these impressions are made, and from
which reactions come. Suppose there is
something outside. I see the blackboard.
How does the knowledge of it come ? The
blackboard itself is unknown, I can never
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know it. It is what the German philosophers
call the “thing in itself.” That blackboard,
that “X,” is acting on my mind, and the
chitta reacts. The chztta is like a lake: If
you throw a stone upon a lake, as soon as
the stone strikes it, a reactionary wave
comes towards the stone. This wave is
what you really sece. And this wave is not
like the stone at all, it is a wave. So that
blackboard, *“X,” is the stonc which strikes
the mind and the mind throws up a wave
towards that object which strikes it, and
this wave which is thrown towards it is
what we call the blackboard. 1 see you.
You as you really are is unknown and
unknowable. You are “X” and you act
upon my mind, and the mind throws a wave
towards the point from which the action
came, and that wave is what I call Mr. or
Mrs. So-and-So.

There are two elements in this, one
from inside and the other from outside, and
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the combination of these two, “X” plus mind,
is our external universe. All knowledge
is by reaction. In the case of a whale
it has been determined by calculation how
long after its tail is struck, its mind recacts
upon the tail and the tail feels the pain. Take
the case of the pearl oyster, in which the
pearl is formed by the oyster throwing its
own juice around the grain of sand that
enters the shell and irritates him.  There
are two things which cause the pearl. First
the oyster’s own juice, and sccond the blow
from outside. So is my knowledge of this
table, “X” plus my mind. The very
attempt to know it will be made by the
mind ; thercfore the mind will give some
of its own substance to enable it to under-
stand, and when we understand it, it has
become a compound thing,—“X” plus the
mind. Similarly in internal perception ;
when we want to know ourselves. The real
Self, which is within us, is also unknown
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and unknowable. Let us call it “Y.” When
I want to know myself as Mr. So-and-So
the “Y” has to appear as “Y” plus the mind.
That “Y” strikes a blow on the mind,
when I want to know myself and the mind
must throw a blow upon the “Y” also.
So our knowledge of the whole world is **X”
plus mind (the external world), and “Y”
plus mind (the internal world). We shall
see later how the Advaitist idea can be de-
monstrated mathematically.

“X” and *“Y" are simply the algebraic
unknown quantities. We have seen that
all knowledge is a combination, and so is
this knowledge of the world, or the uni-
verse, a combination, and so is intelligence
similarly a combination. If it is internal
intelligence or mental experience it is “Y”
plus the mind, if an external intelligence or
experience of an object, it is “X” plus the
mind. All internal knowledge is a combi-
nation of “Y” plus the mind and all
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knowledge of external matter is a combi-
nation of “X” plus the mind. We first take
the internal group. The intelligence which
we see in nature cannot be wholly in
nature, because intelligence itself is a com-
pound of “Y” plus the mind and “Y”
comes from the Self. So the intelligence
that we know is a compound of the power
of the light of the soul plus nature.
Similarly, the existence which we know
must be a compound of “X” plus the mind.
We find therefore that in these three
factors, 1 exist, I know and I am blessed,
(the idea that I have no want, which comes
from time to time) is the central idea, the
grand basic idea of our life, and in pro-
portion as this centre or basis becomes limit-
ed, and becomes a compound, we think it
happiness or misery. These factors mani-
fest as existence phenomenal, knowledge
phenomenal, and love phenomenal. Every
man exists, and every man must know, and
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every man is made for bliss. He cannot
help it. So through all existence. Animals
and plants, from the lowest to the highest
existence, all must love. You may not
call it love ; but they must all exist, must
all know and must all love. So this ex-
istence which we know is a compound of
“X” and the mind, and knowledge, isa
compound of that “Y” inside plus mind,
and that love alsois a compound of that
“Y” and mind. Therefore these three
factors which come from inside and are
combining themselves with the external
things to manufacture phenomenal ex-
istence, knowledge and love, are called
by the Vedantists “Existence Absolute,
Knowledge Absolute, Bliss Absolute.”
That Absolute Existence which is limit-
less, which is unmixed, uncombined, which
knows no change, is the free Soul, and that
Real Existence, when it gets mixed up,
muddled up, as it were, with the elements

8o



Sankhya and Advaita

of nature is what we call human existence.
It becomes limited and manifests as plant
life, animal life, human life, just as infinite
space is apparently limited by the walls
of this room, or by any other enclosure.
That Knowledge Absolute means not the
knowledge we know, not intelligence, not
reason, not instinct, but that which when it
becomes manifested we call by these names.
When that Knowledge Absolute becomes
limited we call it intuition, and when it
becomes still more limited we call it reason,
instinct, etc. That Knowledge Absolute
is Viyndna. The nearest translation of it
is *‘all-knowingness.” There is no com-
bination in it. It is the nature of the soul.
That Bliss Absolute when it becomes
limited we call love, attraction for the gross
body, or the fine bodies, or for ideas.
These are but distorted manifestations of
this blessedness which is nota quality of
the soul, but the essence, the inherent
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naturc of the soul. Absolute Existence,
Absolute Knowlgdgé, ahd Absolute Blessed-
ness are not qualities of the soul, but
its essence ; there is no difference between
them and the soul. And the threec are one ;
we see the one thing in three different
lights. They are beyond all knowledge
and by their reflection Prakrits appears to
be intelligent.

It is that eternal Knowledge Absolute
of the Self percolating through the mind
of man that becomes our reason and intelli-
gence. It varies according to the medium
through which it is shining. There is no
differcnce as soul between me and the
lowest animal, only his brain is a poorer
medium through which the knowledge
shines, and we call it instinct. In man the
brain is much finer, so the manifestation is
much clearer, and in the highest man it has
become entirely clear, like a piece of glass.
So with existence ; this existence which we
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know, this limited bit of existence is simply
a reflection of that Existence Absolute
which is the nature of the soul. So with
bliss ; that which we call love or attraction
is but the reflection of the cternal blessed-
ness of the Sclf, because with these
manifestations come limitations, but the
unmanifested, the natural, essential ex-
istence of the soul is unlimited, to that
blessedness there can be no limit.  But in
human love there arc limitations. [ may
love you one day, I may ccase to love you
the next. My love increases one day,
decreases the next, because it is only a
limited manifestation. The first thing
therefore that we find against Kapila is
_that he conceives the soul to be a mere
qualitiless, colorless, inactive something.
Vedanta teaches that it is the essence of all
Existence, Knowledge, and Bliss ; infinitely
higher than all knowledge that we know,
infinitely more blessed than any human
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love that we can think of, infinitely exist-
ing. The soul never dies. Death and
birth are simply unthinkable in connection
with the Self, because it is Existence
Absolute.

The second point where we will contend
with Kapila is with regard to his idea of
God. Just as this series of limited mani-
festations of Prakritz, beginning with the
individual intellect and ending with the
individual body, requires the Self behind
as the ruler and governor on the throne,
so in the Cosmos, we must enquire what
the universal Intelligence, the universal
Mind, the universal fine and gross materi-
als have as their ruler and governor ?
How will that series become complete
without one universal Self -behind it as its
ruler and governor ? If we deny that
there is a universal governor, we must
deny there is a soul behind the lesser
series, because the whole universe is a
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repetition of the same plan. When we
know one lump of clay we know the
nature of all clay. If we can analyze
one human being, we shall have analyzed
the whole universe, because it is all built
on the same plan. Therefore if it be true
that behind this individual series there
stands one who is beyond all nature, who
is not composed of materials, the purusha,
the very same logic will apply to this uni-
verse, and this universe too will require
such a Soul. The Universal Soul which
is behind the modifications of Prakwrits is
called by Vedinta J/svara, the Supreme
Ruler, God.

Now comes the more difficult point
to fight. There can be but one Soul. To
begin with, we can give the Sdnkiyas a
good blow by taking up their theories and
proving that each soul must be omni-
present, because it is not composed of any-
thing. Everything that is limited must be
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limited by something else. Here is the
existence of the table. Its existence is
circumscribed by many things, and we find
that every limitation presupposcs some
limiting thing. If we think of space, we
have to think of it as a little circle, but
beyond that is more space. We cannot
imagine a limited space in any other way.
It can only be understood and perceived
through the infinite. To perceive the
finite, in every case we must apprehend
the infinite ; both stand or fall together.
When you think of time, you have also
to think of time beyond any particular
period of time. The latter is limited time
and the larger is unlimited time. Wher-
ever you endeavor to perceive the finite,
you will find it impossible to separate it
from the infinite. If this be the case, we
shall prove thereby that this Self must be
infinite, omnipresent. Then comes a fine
question. Can the omnipresent, the infinite
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be two ? Suppose there are two infin-
ites, one will limit the other. Suppose
there are two infinites,—A and B ; the
infinite “A” limits the infinite “B,” because
the infinite “ B” you can say is not the
infinite “A,” and the infinite “A” it can
be said is not the infinite “B.” There-
fore there can be but one infinite. Second-
ly, the infinite cannot be divided. Infinity
divided into any number of parts must
still be infinity, for it cannot be separated
from itself. Suppose there is an infinite
ocean of water, could you take up one
drop from there ? If you could, that ocean
would no longer be infinite, that drop
would limit it. The infinite cannot be
divided by any means.

But there are stronger proofs that the
Self is One. Not only so, but that the
whole universe is one. We will once more
take up our “X” and “Y”. We have
shown how what we call the external
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world is “X plus mind,” and the internal
world “Y plus mind.” “X” and “Y” are
both unknown quantities, unknown and
unknowable. What is the mind ? The
mind is “time, space and causation.” These
form the very essence of the mind. You
can never think without time, you :zan
never conceive of anything without space,
and you can never imagine anything with-
out causation. These three are the forms
in which both “X” and “Y” are caught,
and become limited by the mind. Beyond
them there is nothing else in the constit-
ution of the mind. Take off these three
forms which of themselves do not exist,—
what remains ? Itis all one; “X” and
“Y” are one. It is only this mind, this
form, that has limited them apparently,
and made them differ as internal and ex-
ternal world. “X” and “Y” are both un-
known and unknowable. We cannot attrib-
ute any quality to them. As such they
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are both the same. That which is qualiti-
less and attributcless and absolute must
be one. There cannot be two absolutes.
When there are no qualities there can be
only One. “X” and “Y” are both without
qualities because they take qualities only
in the mind, therefore this “X” and “Y"
are one.

The whole universe is One. There is
only One Seclf in the universe, only One
Existence, and that One Existence, when
it is passing through the forms of time,
spacc and causation, is called Intelligence,
Self-consciousness, fine matter, gross
matter, etc. All physical and mental forms,
everything in the universe is that One,
appearing in various ways. When a little
bit of it gets into this network of time,
space and causation, it apparently takes
forms ; remove the network and it is
all One. This whole universe is all one,
and is called in the Advaitist philosophy
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Brahman. Brakman appearing behind the
universe is called God ; appearing behind
the little universe—the microcosm, is the
soul. This very “Self’ or Atman there-
fore is God in man. There is only one
Purusha, and He is called God, and when
God and man are analyzed they are one.
The universe is you yourself, the undivided
you ; you are throughout this universe.
“In all hands you work, through all mouths
you eat, through all nostrils you breathe,
through all minds you think.”* The whole
universe is you ; this universe is your
body ; you are the universe, both formed
and unformed. You are the soul of the
universe, its body also. You are God, you
are the angels, you are man, you are the
animals, you are the plants, you are the
minerals, you are everything ; all manifest-
ation is you. Whatever exists is you—
the »ea/ “You”—the one undivided Self—

* Compare Gita XIII. 13.
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not the little, limited personality that you
have been regarding as yourself.

The question now arises,—how have
you, the Infinite Being, become broken
into parts, as Mr. So-and-So, the animals
and so on? The answer is that all this
division is only apparent. We know that
the infinite cannot be divided, therefore
this idea—that you are a part only—has
no reality, and never will have ; and this
idea that you are Mr. So-and-so was never
true at any time ; it is but a dream. Know
this and be free. That is the Advaitist
conclusion. “I am neither the mind, nor
the body, nor am I the organs ; I am Ex-
istence-Knowledge-Bliss Absolute ; I am
He, I am He.”* This is knowledge, and
everything besides this is ignorance.
Everything that is, is but ignorance, the
result of ignorance. Where is knowledge
for me, for I am knowledge itself | Where

* SankarAcharya's Nirvan Satak I
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is life for me, for I am life itself! Life is
a secondary manifestation of my nature.
I am sure I live, for I am life, the one
Being.  Nothing exists except through
me, and in me, and as me. | am mani-
fested as the elements, but I am the One,
freee. Who seeks freedom ? Nobody
seeks freedom. If you think that you are
bound, you remain bound ; you make your
own bondage. If you realize that you are
free, you are free this moment. This is
knowledge, the knowledge of freedom and
freedom is the goal of all nature.
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THE FREE SOUL

WE have seen that the analysis of
the Sdnklyas stops with the duality of
existence, Prakriti and souls. There are
an infinite number of souls, which, being
simple, cannot die, and must therefore be
separate from Prakriti. Prakritc in itself
changes and manifests all these phen-
omena, and the soul, according to the
Sdnkhyas is inactive. It isa simple by
itself, and Prakrit works out all these
phenomena for the liberation of the soul,
and liberation consists in the soul’s
discriminating that it is not Nature. At
the same time we have seen that the
Sdnkhyas were bound to admit that every
soul was omnipresent. Being a simple the
soul cannot be limited, because «all limit-
ation comes either through time, space, or
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causation. The soul being entirely beyond
these cannot have any limitation. To
have limitation one must be in space,
which means that it must have a body,
and that which has a body must be in
Prakritz. 1f the soul had form, it would
be identified with Praksrits ; therefore the
soul is formless, and that which is formless
cannot be said to exist here, there, or any-
where. It must be omnipresent. Beyond
this the Sd@né/4ya philosophy does not go.
The first argument of the Vedantists
against this is that this analysis is not a
perfect one. If this Prak»it7 be a simple,
and the soul is also a simple, there will be
two simples, and all the arguments that
apply in the case of the soul to show that
it is omnipresent, will apply equally in the
case of Prakritz, and that too will be be-
yond all time, space, and causation, and as
the result there will be no change or
manifestation. Then will come the diffi-
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culty of having two simples, or two absol-
utes, which is impossible. What is the
solution of the Vedantist ? His solution
is that, it requires some sentient being as
the motive power behind, to make the
mind think and Prakritz work, because
Prakritz in all its modifications, from gross
matter up to Makat (Intelligence) is simply
insentient. Now, says the Vedantist, this
sentient being which is behind the whole
universe is what we call God, and conse-
quently this universe is not different from
Him. Itis He Himself who has become
this universe. He not only is the instru-
mental cause of this universe, but also the
material cause. Cause is never different
from effect, the effect is but the cause
reproduced in another form. We see that
every day. So this Being is the cause of
Prakriti. All the forms and phases of
Vedanta, either dualistic,c or .qualified-
monistic, or monistic, first take this position,
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—that God is not only the instrumental but
also the efficient cause of this universe,that
everything which exists is He. The second
step in Vedanta is that these souls are also
a part of God, one spark of that Infinite
Fire. “As from a mass of fire millions of
small particles fly,even so from this Ancient
One have come all these souls.”* So far
so good, but it does not yet satisfy. What
is meant by a part of the Infinite? The
Infinite is indivisible; there cannot be
parts of the Infinite. The Absolute cannot
be divided. What is meant therefore by
the expression that all these sparks are

from Him? The Advaitist, the non-

dualistic Vedantist, solves the problem by

maintaining that there is really no part;

that each soul is really not a part of the

Infinite, but actually zs the Infinite Brak-
man. Then how can there be so many
souls ? The sun reflected from millions of

* Mundakopanishada II. 1.
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globules of water appears to be millions of
suns, and in each globule is a miniature
picture of the sun-form ; so all these souls
are but reflections and not real. They are
not the real “ 1 ” which is the God of this
universe, the one undivided Being of the
universe. And so all these little different
beings, men, animals, etc., are but re-
flections, and not real. They are simply
illusory reflections upon Prakritz. There is
but one Infinite Being in the universe,
and that Being appears as you and as I,
but this appearance of division is after all
delusion. He has not been divided, but
only appears to be divided. This ap-
parent division is caused by looking at Him
through the network of time, space, and
causation. When I look at God through
the network of time, space, and causation,
I see Him as the material world. When
I look at Him from a little higher plane,
yet through the same network, 1 see Him
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as an animal, a little higher as a man, a
little higher as a god, but yet He is the
One Infinite Being of the universe, and
that Being we are. 1 am That, and you
are That. Not parts of It, but the whole
of It. “Itis the Eternal Knower standing
behind the whole phenomena ; He
Himself is the phenomena.” He is both
the subject and the object, He is the “I”
and the “You.” How is this? “How
to know the knower ?"* The Knower can-
not know himself. 1 see everything but
cannot see myself. The Self, the Knower,
the Lord of all, the Real Being, is the
cause of all the vision that is in the uni-
verse, but it is impossible for Him to see
Himself or know Himself, excepting
through reflection. You cannot see your
own face excepting in a mirror, and so the
Self cannot see its own nature until it is
reflected, and this whole universe therefore
* Brihadiranyaka Upanishada V. 15.
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is the Self trying to realize Itself. This
reflection is thrown back first from the
protoplasm, then from plants and animals,
and so on and on from better and better
reflectors, until the best reflector,—the
perfect man,—is reached. Just as a man
who, wanting to sec his face, looks first ina
little pool of muddy water, and sees just an
outline. Then he comes to clearer water,
and sees a better image, then to a piece
of shining metal, and sces a still better
image, and at last to a looking-glass, and
sees himself reflected as he is. Therefore
the perfect man is the highest reflection of
that Being, who is both subject and object.
You now find why man instinctively
worships everything, and how perfect
men are instinctively worshipped as God
in every country. You may talk as you
like, but it is they who are bound to be
worshipped. That is why men worship
Incarnations, such as Christ or Buddha.

99



The Free Soul

They are the most perfect manifestations
of the eternal Self. They are much higher
than all the conceptions of God that you
or I can make. A perfect man is much
higher than such conceptions. In him the
circle becomes complete; the subject and
the object become one. In him all delusions
go away and in their place comes the
realization that he has always been that
perfect Being. How came this bondage
then ? How was it possible for this perfect
Being to degenerate into the imperfect?
How was it possible that the free became
bound ? The Advaztist says he was never
bound, but was always free. Various
clouds of various colors come before
the sky. They remain there a minute
and then pass away. It is the same
eternal blue sky stretching there forever.
The sky never changes ; it is the cloud
that is changing. So you are always
perfect, eternally perfect. Nothing ever
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changes your nature, or ever will. All
these ideas that I am imperfect, I am a
man, or a woman, or a sinner, or I am the
mind, I have thought, I will think, all are
hallucinations ; you never think, you never
had a body ; you never were imperfect.
You are the blessed Lord of this universe,
the one Almighty ruler of everything that
is and ever will be, the one mighty ruler
of these suns and stars and moons and
earths and plants, and all the little bits of our
universe. It is through you the sun shines,
and the stars shed their lustre, and the earth
becomes beautiful. Itis through your bles-
sedness that they all love and are attracted to
each other. You are in all, and you are
all. Whom to avoid, and whom to take ?
You are the all in all. When this knowledge
comes delusion immediately vanishes.

I was once travelling in the desert in
India. 1 travelled for over a month and
always found the most beautiful landscapes
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before me, beautiful blending of trees and
lakes and all things. One day I was very
thirsty and I wanted to have a drink at
one of these lakes, but when I approached
that lake it vanished. Immediately with a
blow came into my brain the idea that this
was a mirage about which I had read all
my life, and then I remembered and smiled
at my folly, that for the last month all the
beautiful landscapes and lakes I had been
seeing were this mirage, but I could not
distinguish them then. The next morning
1 again began my march ; there was the
lake and the landscape, but with it immedi-
ately came the idea, “Thisis a mirage.”
Once known it had lost its powers of
illusion. So this illusion of the universe
will break one day. The whole of this
will vanish, melt away. This is realization.
Philosophy is no joke or talk. It will be
realized ; this body will vanish, this earth
and everything will vanish, this idea that
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I am the body, or the mind, will for some
time vanish, or if the Karma is ended it
will disappear never to come back ; but if
one part of the Karma remains,—as a
potter’s wheel after thc potter has finished
the pot, will sometimes go on from the
past momentum—the body, when this
delusion has vanished altogether, will go
on for some time. Again this world will
come, men and women and animals will
come, just as the mirage came the next
day, but not with the same force, for along
with it will come the idea that I know its
nature now, and it will cause no bondage,
no more pain, nor grief, nor misery. When-
ever anything miserable will come, the
mind will be able to say, “I know you as
hallucination.” When a man has reached
that state he is called jivan mukta, “living
free,” free even while living. The aim
and end in this life for the /udna Yogzis
to become this jzvan mukta, living freedom.
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He is jevan mukta who can live in this
world without being attached. He is like
the lotus leaves in water, which are never
wet by the water. He is the highest of
human beings, nay, the highest of all
beings, for he has realized his identity with
the Absolute, he has realized that he is one
with God. So long as you think you have
the least difference from God, fear will
seize you, but when you have known that
you are He, that there is no difference,
entirely no difference, between you and
Him, that you are all of Him, and the
whole of Him, all fear ceases. “There
who sees whom ? Who worships whom ?
Who talks to whom ? Who hears whom ?
Where one sees another, where one talks
to another, where one hears another, it is in
law. Where none sees none, where none
speaks to none that is the highest, that is
the great, that is the Brakman.”* Being

* Brihadaranyaka Upanishada V. 1s.
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That, you are always That. What will
become of the world then ? What good
shall we do to the world ? Such questions
do not arise. “What becomes of my
gingerbread if I become old ?” says the
baby. ‘“What becomes of my marbles if
I grow, so I will not grow,” says the boy.
“What will become of my dolls if I grow
old ?” says the little child. It is the same
question in connection with this world ;
it has no existence in the past, present, or
future. If we have known the A#man as
It is, if we have known that there is
nothing else but this A#wan, that every-
thing else is but a dream, with no existence
in reality, then this world with its poverties,
its miseries, its wickedness and its good-
ness will cease to disturb us. If they do
not exist, for whom and for what shall we
take trouble ? This is what the /udna
Yogzs teach. Therefore, dare to be free,
dare to go as far as your thought leads, and
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dare to carry that out in your life. It is
very hard to come to judnram. It is for
the bravest and most daring, who dare to
smash all idols, not only intellectual, but
also of the senses.

This body is not I ; it must go. All
sorts of curious things may come out of
this teaching. A man stands up and says
“I am not the body, therefore my headache
must be cured !"—bur where is the
headache if not in his body ? Let a
thousand headaches and a thousand bodies
come and go. What is that to me? “I
have neither birth nor death ; father nor
mother [ never had ; friends and foes I have
none, because they are all 1; I am my
own friend and I am my own enemy ; [ am
Existence-Knowledge-Bliss Absolute ; 1
am He, I am He.”* If in a thousand bodies
I am suffering from fever and other ills, in
millions of bodies I am healthy. If in a

* SankarAchérya’s Nirvan Satak.
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thousand bodies 1 am starving, in other
thousand bodies I am feasting. If in
thousands of bodies I am suffering misery,
in thousands of bodies I am happy. Who
shall blame whom, who praise whom ?
“Whom to seek, whom to avoid ?” 1 seek
none, nor avoid any, for I am all the uni-
verse, I praise myself, I blame myself, 1
suffer for myself. I am happy at my own
will, I am free. This is the /zd#»z, brave and
daring. Let the whole universe tumble
down ; he smiles and says it never existed,
it was all hallucination. Thus he sees the
universe really disappear before his eyes
and questions wondering “Where was it ?
Whether has it melted away ?”

Before going into the practical part, we
will take up one more intellectual question.
So far the logic is tremendously rigorous.
If a man reasons, there is no place for him
to stand until he comes to this, that there
is but One Existence, that everything else
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is nothing. There is no other way left for
rational mankind but to take this view.
But how is it that what is infinite, ever
perfect,ever blessed, Existence-Knowledge-
Bliss Absolute has come under these de-
lusions ? It is the same question that has
been asked all the world over in all times.
In the vulgar form the question becomes
“How did sin come into this world ?” This
is the most vulgar and sensuous form of
the question, and the other is the more
philosophic form, but the answer is the
same. The same question has been asked
in various grades and fashions, but in its
lower forms it finds no solution, because
the stories of apples and serpents and
women do not give the explanation. In
that state, the question is childish and so
is the answer. But the question has
assumed very high proportions now. “How
this illusion came ?” and the answer is as
fine. The answer is that we cannot expect

108



The Free Soul

any answer to an impossible question.
The very question is impossible in terms.
You have no right to ask that question.
Why ? What is perfection ? That which
is beyond time, space and causation. That
is perfect. Then you ask how the perfect
became imperfect. In logical language
the question may be put in this form—
“How did that which is beyond causation
become caused ?” You contradict yourself.
You first admit it is beyond causation, and
then ask what causes it. Questions can
only be asked within the limits of causation.
As far as time and space and causation
extend, so far can this question be asked.
But beyond that it will be nonsense to ask
it, because the question is illogical. Within
time, space and causation it can never
be answered, and what answer may lie
beyond these limits can only be known
when we have transcended them, therefore
the wise will let this question rest.  'When
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a man is ill, he devotes himself to curing
his disease, without insisting that he must
first learn how he came to have it.

There is another form of this question,
a little lower, but more practical and
illustrative. 'What produced this delusion ?
Can any reality produce delusion ? Certainly
not. We see that one delusion produces
another, and so on. It is delusion always
that produces delusion. It is disease that
produces disease, and not health that
produces disease. The wave is the same
thing as the water, the effect is the cause
in another form. The effect is delusion,
and therefore the cause must be delusion.
What produced this delusion ? Another
delusion. And so on without beginning.
The only question that remains for you to
ask is, does not this admission break
your monism, because you get two ex-
istences in the universe, one yourself, and
the other the delusion ? The answer is,—
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delusion cannot be called an existence.
Thousands of dreams come into your life,
but do not form any part of your life.
Dreams come and go ; they have no ex-
istence ; to call delusion existence will be
sophistry. Therefore there is only one
individual existence in the universe, ever
free, and ever blessed, and that is what
you are. This is the last conclusion reached
by the Advastists. 1t may then be asked,
what becomes of all these various forms of
worship ? They will remain ; they are
simply groping in the dark for light, and
through this groping light will come. We
have just seen that the Self cannot see It-
self. All our knowledge is within the net-
work of Mayd ( unreality ), and beyond
that is freedom. Within the network there
is slavery, it is all under law. Beyond that
there is no law. So far as the universe is
concerned, existence is ruled by law, and
beyond that is freedom. As long as you
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are in the network of time, space and
causation, to say you are free is nonsense,
because in that network all is under rigor-
ous law, sequence and consequence. Every
thought that you think is caused, every
feeling has been caused ; to say that the
will is free is sheer nonsense. It is only
when the infinite existence comes, as it
were, into this network of Mdyd that it
takes the form of will. Will is a portion of
that being caught in the network of Mdyd,
and therefore ‘““free-will” is a misnomer. It
means nothing,—sheer nonsense. So is all
thig..falk about freedom. There is no
gﬁ%ﬁb&'ﬁ in Mayd.

"~ Every one is as much bound in
thought, word, deed, and mind, as a piece
of stone or this table. That I talk to you
now is as rigorously in causation as that
you listen to me. There is no freedom
until you go beyond Mdéyd. That is the
real freedom of the soul. Men, however
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sharp and intellectual, however clearly they
see the force of the logic that nothing here
can be free, are all compelled to think they
are free ; they cannot help. No work can
go on until we begin to say we are free.
It means that the freedom we talk about is
the glimpse of the blue sky through the
clouds, and that the real freedom,—the
blue sky itself,—is behind. True freedom
cannot exist in the midst of this delusion,
this hallucination, this nonsense of the
world, this universe of the senses, body and
mind. All these dreams, without beginning
or end, uncontrolled and uncontrollable,
‘ill-adjusted, broken, inharmonious, form our_
idea of this universe. In a dream, when y'ou"
see a giant with twenty heads chasing you,
and you are flying from him, you do not
think it is inharmonious; you think it is
proper and right. So is this law. All
that you call law is simply chance without
meaning. In this dream state you call it
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law. Within Mdyd, so far as this law of
time, space and causation exists, there is
no freedom, and all these various forms of
worship are within this M4yd. The idea
of God and the ideas of brute and of man
are within this #/dyd, and as such equally
hallucinations ; all of them are dreams.
But'you must take care not to argue like
some extraordinary men of whom we hear
at the present time. They say the idea of
God is a delusion, but the idea of this
world is true. Both ideas stand or fall by
the same logic. He alone has the right to
be an atheist who denies this world, as well
as the other. The same argument is for
both. The same mass of delusion extends
from God to the lowest animal, from a
blade of grass to the Creator. They stand
or fall by the same logic. The same
person who sees falsity in the idea of God
ought also to see it in the idea of his own
body, or his own mind. When God
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vanishes, then also vanish the body and
mind, and when both vanish, that which
is the Real Existence remains forever.
“There the eyes cannot go, nor the speech,
nor the mind. We cannot see it, neither
know it.” And we now understand that
so far as speech and thought and
knowledge, and intellect go, it is all within
this Mdyd, within bondage. Beyond that
is Reality. There neither thought, nor
mind, nor speech, can reach.

So far it is intellectually all right, but
then comes the practice. The real work in
these classes is the practice. Are any
practices necessary to realize this one-ness ?
Most decidedly. It is not that you become
this Brakman. You are already that. Itis
not that you are going to become God or
perfect ; you are already perfect, and when-
ever you think you are not, it is a delusion.
This delusion which says that you are Mr.
So-and-So, or Mrs. So-and-So, can be got
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rid of by another delusion, and that is
practice. Fire will eat fire, and you can
use one delusion to conquer another de-
lusion. One cloud will come and brush
away another cloud, and then both will go
away. What are these practices then?
We must always bear in mind that we are
not going to be free, but are free already.
Every idea that we are bound is a delusion.
Every idea that we are happy or unhappy,
is a tremendous delusion; and another
delusion will come,—that we shall have to
work and worship and struggle to be
free,—and this will chase out the first
delusion, and then both will stop.

The fox is considered very unholy by
the Mohammedans, and so is the dog by the
Hindus. So, if a fox or a dog touches any
bit of food it has to be thrown out, it can-
not be eaten by any man. Ina certain
Mohammedan house a fox entered and
took a little bit of food from the table, ate
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it up and fled. The man was a poor man,
and had prepared a very nice feast for
himself, and that feast was made unholy,
and he could not eat it. So he went to a
Mulla, a priest, and said: “This has
happened to me; a fox came and took a
mouthful out of my meal; what can be
done ? I had prepared a feast and wanted
so much to eat it, and now comes this fox
and destroys the whole thing.” The Mulla
thought for a minute, and then found only
one solution and said: ‘“The only way is
for you to get a dog, and make him eat a
bit out of the same plate. Now because
dogs and foxes are eternally quarrelling,
the food that was left by the fox will go
into your stomach, and that not eaten by
the dog will go there, and destroy each
other and thus all will be purified.” We are
very much in the same predicament. This
is an hallucination that we are imperfect,
and we take up another, that we have to
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practice to become perfect. Then one
will chase the other, as we can use one
thorn to extract another and then throw
both away. There are people for whom
it is sufficient knowledge to hear, “Thou
art That.” With a flash this universe
goes away and the real nature shines, but
others have to struggle hard to get rid of
this idea of bondage.

The first question is, who are fit to
become /Jrdna Yogis? Those who are
equipped with these requisites. First,
renunciation of all fruits of work and
of all enjoyments in this life or another
life. If you are the creator of this
universe whatever you desire you will
have, because you will create it for
yourself. It is only a question of time.
Some get it immediately ; with others the
past samskdras (impressions) stand in the
way of getting their desires. We give the
first place to desires for enjoyment, either
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in this or another life. Deny there is any
life at all, because life is only another name
for death. Deny that you are a living
being. Who cares for life ? Life is one
of these hallucinations and death is its
counterpart.  Joy is one part of these
hallucinations, and misery the other part,
and so on. What have you to do with life
or death ? These are all creations of the
mind. This is called giving up desires of
enjoyment either in this life or another.
Then comes controlling the mind,
calming it so that it will not break into
waves and have all sorts of desires ;
holding the mind steady, not allowing it to
get into waves from external or internal
causes, controlling the mind perfectly just
by the power of will. The /zdna Yogi
does not take any one of these physical
helps, or mental helps, simply philosophic
reasoning, knowledge and his own will,
these are the instrumentality he believes
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in. Next comes Z7ztikshd, forbearance,
bearing all miseries without murmuring,
without complaining. When an injury
comes, do not mind it. If a tiger comes,
stand there. Who flies? There are men
who practice /Zztzkskhd, and succeed in
it. There are men who slecp on the banks
of the Ganges in the mid-summer sun of
India, and in winter float in the waters of
the Ganges for a whole day; they do not
care. Men sit in the snow of the Himéi-
layas, and do not care to wear any garment.
What is heat ? What is cold? Let things
come and go, what is that to me, I am not
the body. It is hard to believe this in
these Western countries, but it is better to
know that it is done. Justas your people
are brave to jump at the mouth of a
cannon, or into the midst of the battle-field,
so our people are brave to think and act
out their philosophy. They give up their
lives for it. ‘1 am Existence-Knowledge-
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Bliss Absolute; I am He; 1 am He.”
Just as the Western ideal is to keep up
luxury in practical life, so ours is to keep
up the highest form of spirituality, to de-
monstrate that religion is not merely frothy
words, but can be carried out, every bit of
it, in this life. This is ##£z4s4d, to bear
everything, not to complain of anything.
I myself have seen men who say “I am
the soul: what is the universe to me?
Neither pleasure, nor pain, nor virtue, nor
vice, nor heat, nor cold are anything to
me.” That is #etekshd ; not running after
the enjoyments of the body. What is
religion? To pray: “give me this and
that”? Foolish ideas of religion it is!
Those who believe them have no true idea
of God and soul. My Master used to say
the vulture rises high and high until he be-
comes a speck, but his eye is always in the
piece of rotten carrion on the earth. After
all, what is the result of your ideas of re-
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ligion ? To cleanse the streets, and have
more bread and clothes. Who cares for
bread and clothes ? Millions come and go
every minute. Who cares ? Why care for
the joys and vicissitudes of this little
world? Go beyond that if you dare ; go
beyond law, let the whole universe vanish,
and stand alone. ‘1 am Existence-Absol-
ute, Knowledge-Absolute, Bliss-Absol-
ute; I am He; I am He.”
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ONE EXISTENCE APPEARING
AS MANY

Wr have seen how Vazrdgyam:, or
renunciation, is the turning point in all
these various Yogas. The Karni (worker)
renounces the fruits of his work. The
Bhakta (devotee) renounces all little loves
for the almighty and omnipresent love.
The Yog: renounces his experiences,
because his philosophy is that the whole
Nature, although it is for the experience
of the soul, at last brings him to know
that he is not in Nature, but eternally
separate from Nature. The /zd#zz (philoso-
pher) renounces everything, because his
philosophy is that Nature never existed,
neither in the past, present nor future.
We have also seen how the question of
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utility cannot be asked in these higher
themes; it is very absurd to raise the
question of utility, and even if it be raised
after a proper analysis what do we find in
this question? The ideal of happiness,
that which brings man greater happiness is
of greater utility to him than those things
which do not improve his material con-
ditions or bring him such great happiness.
All the sciences are for this one end, to
bring happiness to humanity and that which
brings the larger amount of happiness,
mankind takes and gives up that which
brings a lesser amount of happiness. We
have seen how happiness is either in the
body, or in the mind, or in the Atman.
With animals, and in the lowest of human
beings, who are very much like animals,
happiness is all in the body. No man can
eat with the same pleasure as a famished
dog, or a wolf; so, in the dog and the
wolf the ideal of happiness is concerned
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entirely with the body. In men we find
a higher plane of happiness, that of thought,
and in the /ud#nz there is the highest plane
of happiness in the Self, the Atman. So
to the philosopher this knowledge of the
Self is of the highest utility, because it
gives him the highest happiness possible.
Sense gratifications or physical things can-
not be of the highest utility to him because
he does not find in them the samc pleasure
that he finds in knowledge itself; and
after all, knowledge is the one goal, and is
really the highest happiness that we know.
All who work in ignorance are, as it were,
“ the draught animals of the devas.” The
word deva is here used in the sense of a
wise man. All the people that work, and
toil, and labor like machines do not really
enjoy life, but it is the wise man who
enjoys. A rich man buys a picture at a
cost of a hundred thousand dollars perhaps,
but it is the man who understands art
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that enjoys it ; and if the buyer is without
knowledge of art it is useless to him, he is
only the owner. All over the world, it is
the wise man who enjoys the happiness of
the world. The ignorant man never
enjoys ; he has to work for others un-
consciously.

Thus far we have seen the theories of
these Advaitist philosophers, how there is
but one A/man ; there cannot be two. We
have seen how in the whole of this universe
there is but One Existence, and that One
Existence when seen through the senses is
called the world, the world of matter.
When It is seen through the mind It is
called the world of thoughts and ideas,
and when It is seen as it is, then It appears
as the One Infinite Being. You must bear
this in mind ; it is not that there is a soul
in man, although I had to take that for
granted in order to explain it at first, but
that there is only One Existence, and that
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one the A¢man, the Self, and when this is
perceived through the senses, through sense
imageries, It is called the body. When It
is perceived through thought, It is called
the mind. When It is perceived in Its own
nature, It appears as the A#man, the One
Only Existence. So, it is not that there are
three things in one, the body and the mind
and the Self,—although that was a con-
venient way of putting it in the course of
explanation—but all is that A¢man, and
that one Being is sometimes called the
body, sometimes the mind, and sometimes
the Self, according to difterent visions.
There is but one Being which the ignorant
call the world. When a man goes higher
in knowledge he calls the very same Being
the world of thought. Again when perfect
knowledge comes, all illusions vanish, and
man finds it is all nothing but A#man. «I
am that One Existence”—this is the last
conclusion. There are neither three nor
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two in the universe ; it is all One. That
One, under the illusion of Mdyad is seen
as many, just as a rope is seen as a snake.
It is the very rope that is seen as a snake
There are not two things there, a rope
separate and a snake separate. No man
sees two things there. Dualism and non-
dualism are very good philosophic terms,
but in perfect perception we never perceive
the real and the false at the same time.
We are all born monists, we cannot help
it. We always perceive the one. When
we perceive the rope, we do not perceive
the snake at all, and when we see the
snake, we do not see the rope at all; it
has vanished. When you see illusion, you
do not see real men. Suppose one of your
friends is coming from a distance if
the street ; you know him very well, but
through the haze and mist that is before
you, you think it is another man. When
you see your friend as another man, you
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do not see vyour friend at all, he has
vanished. You are perceiving only one
person : For suppose your friend is A.;
when you perceive A. as B. you do not
see A. at all.  So in each case you perceive
only one.  When you see yourselfl as a
body, you are body and nothing else, and
that is the perception of the vast majority
of mankind. They may talk of soul and
mind, and all such things, but what they
perccive is the physical form, the touch,
taste, vision, and so on. Again, with
certain men, in certain states of conscious-
ness, they perceive themsclves as thought.
You know, of course, the story told of
Sir Humphrey Davy, who was making
experiments before his class with laughing-
gas, and suddenly one of the tubes broke,
and the gas escaping, he breathed it in.
For some moments he remained like a
statue. Afterwards he told his class that
Wwhen he was in that state, he actually
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perceived that the whole world is made up
of ideas. The gas, for a time, made him
forget the consciousness of the body, and
that very thing which he was secing as
the body, he began to perceive as ideas.
When the consciousness rises still higher,
when this little  puny consciousness is
transcended for ever, that which is the
Reality behind shines, and we sce it as
the One Existence-Knowledge-Bliss, the
one Atman, the Universal Being. ¢ One
that is only knowledge itself, One that
is bliss itself, beyond all compare, beyond
all limit, ever free, never bound, infinite
as the sky, undivided and unchangeable,
—such an One will manifest Himself in
your heart in meditation.”*

How does the Advaitist theory explain
all these various phases of heavens and
hells and all these various ideas we find in
all religions ? When a man dies it is said

*  Vivekachudamani 410.
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that he goes to heaven or hell, goes here
or there, or that when a man dies he is
born again in another body, either in
heaven or in another world, or somewhere.
These are all hallucinations. Nobody is
ever born or dies, really speaking. There
is neither heaven nor hell, nor this world ;
all three never really existed.  Tell a child
a lot of ghost storics, and let him go out
into the street in the evening.  There is a
little stump of a trece. \What does the
child see? A ghost, with hands stretched
out, ready to scize him. Supposc¢ a man
comes from the corner of the street, want-
ing to meet his swectheart ; he sees that
stump of the tree as the girl. A police-
man coming from the street corner sees
the stump as a thief. The thief sees it as
a policeman. Itis the same stump of a
tree that was seen in various ways. The
stump is the reality, and the visions of the
stump are the projections of the various
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minds. There is onc Being, this Seclf ;
It neither comes nor goes. When a man
is ignorant, he wants to go to heaven or
some place, and all his life he has been
thinking and thinking of this, and when
this earth dream vanishes he sees this
world as a heaven, with devas and angels
flying about, and all such things. If a man
all his life desires to meet his forefathers
he gets them all, from Adam downwards,
because he creates them. If a man is still
more ignorant and has always becn
frightened by fanatics with ideas of hell,
when he dies he will see this very world
as hell, with all sorts of punishments. All
that is meant by dying or being born is
simply a change in the plane of vision.
Ncither do you move, nor does that meve
upon which you project your vision. You
are the permanent, the unchangeable. How
can you go and come ? It is imposible ; you
are omnipresent. The sky never moves, but
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the clouds move over the surface of the
sky, and we think that the sky itself moves.
Just as you go into a railway train, and
you think the land is moving. It is not
so, but it is the train which is moving. So
you arc where you are while this dream,
like these various clouds, moves. One
dream follows another without connection.
There is no such thing as law or connection
in this world, but wc arc thinking that
there is a great deal of connection. All
of you have probably rcad “Alice in
Wonderland.” It is the most wonderful book
for children written in this century. When
I read it I was delighted, it was always in
my head to write that sort of a book for
children. What plecased me most in it was
that what you think most incongruous, that
is there—the want of all connection. One
idea comes and jumps into another, without
any connection. When you were children
you thought that to be the most wonderful
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connccticn.  So this man brought back
his thoughts of childhood, perfectly
connected to him as a child, and composed
this book for children: while many of
these books which men write, trying to
make children swallow their own idcas as
men are nonsense.  We too are grown up
children, that is all. The world is the
samc¢  unconnccted  thing,—“Alice in
Wonderland,” —with no connection what-
ever.  When we sce things happen a
number of times in a certain sequence, we
call it cause and effect, and say that the
thing will happen again. When this
dream will change another drcam will
secm quite as connected as this. When
we dream, the things we see all seem to be
connected ; during the dream we never
think they are incongruous ; it is only when
we wake that we see the want of connection.
So when we wake from this dream of the
world and compare it with the Reality, it
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will all be found incongruous nonsense, a
mass of incongruity passing beforc us, we do
not know whence or whither ; but we know
it will end. And this is called Mayd.
Like masses of flecting, fleccy clouds is
all this changing existence, and the sun
itsclf, the unchanging, is you. When you
look at that unchanging Existence from the
outside, you call it God, and when you
look at it from the inside you call it your-
self. Itis but onec. There is no God
separate from you, no God higher than
you, the real “you.” All the Gods are
little beings to you, all the ideas of God
and Tfather in heaven are but your
reflection. God Himsclf is your image.
“God created man after His own
image’—that is wrong. Man creates
God after his own image—this is right.
Throughout the universe we are creating
gods after our own image. We create
the god, and fall down at his feet and

I35



One Existence Appeariug as Many

worship ; and when this dream comes,
we love it !

This is a good point to understand,—
that the sum and substance of this morning’s
lecture is that there is but One Existence,
and that One Existence seen through
different mediums appears either as earth,
or heaven, or hell, or God, or ghosts, or men
or demons, or world, or all these things.
But—*“he who sees that One, who never
changes among these diverse changing
things, he who sees that One Life in this
floating universe of death, he who realizes
within himself the One who fulfils the desires
of these many, unto him belongs eternal
peace ; unto none else, unto none else.”*
This One Existence has to be realized.
How, is the next question. How is it to be
realized ? How is this dream to be broken,
how shall we wake up from this dream
that we are little men and women, and all

* Katha Upanishada V. 13.
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such things ? We are the Inflnite Being
of the universe, and have become material-
ized into these little beings, men and women,
depending upon the sweet word of one
man, or the angry word of another man
and so forth. What a terrible dependence,
what a terrible slavery ! I who am beyond
all pleasure and pain, whose reflection is
the whole universe, little bits of whose life
are the suns and moons and stars,—] am
held down asa terrible slave. If you pinch
my body I feel pain. If one says a kind
word I begin to rcjoice. Look at my
condition,—slave of the body, slave of the
mind, slave of the world, slave of a good
word, slave of a bad word, slave of passion,
slave of happiness, slave of life, slave of
death, slave of every thing. This slavery
has to be broken. How ? *“This A#wan has
first to be heard, then reasoned upon and
then meditated upon.”* This is the method

# Brihadiranyaka Upanishada V. 6.
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of the Advaita /ndnz. The truth has to
be heard, then reflected upon and then to
be constantly asserted. Think always—
“1 am ZBrakman” ; every other thought
must be cast aside as weakening. Cast
aside every thought that says that you
are men or women. [Let body go, and
mind go, and gods go, and ghosts go. Let
everything go but that One Existence.
“Where one hears another, where one sces
another, that is but small ; where one does
not here another, where one does not see
another, that is infinite.”® That is the
highest, where the subject and the
object become one. When I am the
listener and I am the spcaker, when I
am the tcacher and I am the taught,
when I am the creator and I am the
created,—then alone fear ccases ; for there
is not another to make us afraid. There
is nothing but myseclf, what can frighten

* Chhandogya Upanishada XXIV.
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me ? This is to be heard day after day.
Get rid of all other thoughts. Everything
else must be thrown aside, and this is to
be repeated continually, poured through
the ears until it reaches the heart, until
every nerve and muscle, every drop of
blood tingles with the idea that 1 am He,
[ am He. Even at the gate of death say
“I am He.” There was & man in India,
a Sannydsin, who uscd to  repcat
“Shrvokan:” (“1 am Bliss Eternal”), and a
tiger jumped on him one day and dragged
him away and killed him, and as long as
he was living the sound came “Stlzvokan:,
Shivolam.” Even at the gate of death,
in the greatest danger, in the thick of the
battle-ficld, at the bottom of the ocean, on
the tops of the highest mountains, in the
thickest of the forest, tell yourself “I am
He, I am He.” Day and night say “I
am He.” It is the grecatest strength ; it
is religion. “The weak will never reach
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the Atman.”* Never say : “O Lord, 1
am a miserable sinner.” Who shall help
you ? Yor are the help of the universe.
What in this universe can help you?
Where is the man, or the god, or the
demon to help you? What can prevail
over you? You are the god of the
universe ; where can you scek for help ?
Never help came from anywhere but from
yourself. In your ignorance, every prayer
that you made and that was answered, you
thought was answered by some Being, but
you answered the prayer yourself, un-
knowingly. The help came from yourself,
and you fondly imagined that some one
was sending help to you. There is no
help for you outside of yoursclf ; you are
the creator of the universe. Like the
silkworm you have built a cocoon around
yoursclf. Who will save you ? Cut your
own cocoon and come out as the beautiful

* Mundaka Upanishada. 1II. 2—4.
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butterfly, as the frce soul. Then alone
you will see Truth. Ever tell yourself
“I am He.” These are words that will
burn up the dross that is in the mind,
words that will bring out the tremendous
encrgy which is within you already, the
infinite power which is sleeping in your
heart. This is to be brought out by
constantly hearing the truth and nothing
elsc.  Wherever therc is thought of weak-
ness, approach not the place.  Avoid all
weakness if you want to be /ndui.

Before you begin to practise, clear your
mind of all doubts. Fight and reason and
argue, and when you have established it in
your mind that this and this alone can be
the truth and nothing clse, do not argue
any more ; close your mouth. Hear not
argumentation, neither argue yourself.
What is the use of any more arguments ?
You have satisfied yourself, you have
decided the question. What remains ?

141



One Existence Appearing as Many

The truth has now to be realized, therefore
why waste valuable time in vain argu-
ments ? The truth has now to be meditated
upon and every idea that strengthens you
must be taken up and every thought that
weakens you must be rejected. The
Bhakta meditates upon forms and images
and all such things and upon God. This
is the natural process, but a slower one.
The Yogz meditates upon various centres
in his body and manipulates powers in his
mind. The /ndn7 says the mind does not
exist, neither the body. This idea of the
body and of the mind must go, must be
driven off ; therefore it is foolish to think
of them. It would be like trying to cure
one ailment by bringing in another. His
meditation therefore is the most difficult
one, the negative ; he denies everything,
and what is left is the Self. This is the
most analytical way. The /zd#ns wants to
tear away the universe from the Self by
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the sheer force of analysis. It is very easy
to say, “I am a /ndunz,” but very hard to
be one really. “The way is long ; it is, as
it were, walking on the sharp edge of a
razor, yet despair not. Awake, arise, and
stop not until the goal is reached,” say the
Vedas.*

So what is the meditation of the
Jndri? He wants to rise above every
idea of body or mind, to drive away the
idea that he is the body. Ior instance,
when I say I, Swami,” immediately the
idea of the body comes. What must I do
then ? 1 must give the mind a hard blow
and say, “No, I am not the body, I am
the Self.” Who cares if disease comes or
death in the most horrible form ? I am not
the body. Why make the body nice ?
To enjoy the illusion once more? To
continue the slavery ? Let it go, I am not
the body. That is the way of the /Jzdn:.

* i{atha Upanishada. [I. 3—i14.
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The Bhakta says : “The Lord has given
me this body that I may safely cross the
ocean of life and I must cherish it until
the journey is accomplished.” The g7
says : “I must be careful of the body so
that I may go on steadily and finally attain
liberation.” The /Judni feels that he
cannot wait, he must recach the goal this
very moment. He says: “lI am free
through cternity, I am never bound ; I am
the God of the wuniverse through all
eternity. Who shall make me perfect ? 1
am perfect already.” When a man is
perfect he sces perfection in others. When
he sees imperfection, it is his own mind
projecting itself. How can he see imper-
fection if he has not got it in himself ? So
the /udn: does not care for perfection or
imperfection. None exists for him. As
soon as he is free, he does not see good
and evil. Who sees evil and good ? He
who has it in himself. Who sees the body ?
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He who thinks he is the body. The
moment yet get rid of the idea that you
are the body, you do not see the world at
all. It vanishes forever. The /fudnz sceks
to tear himself away from this bondage of
matter by the force of intellectual con-
viction. This is the necgative way,—the
“neti, netz” (“not this, not this”).
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To illustrate the conclusion arrived at
in our last lesson, I will read to you from
one of the Upanishads* showing how
these ideas were taught in India from the
most ancient times.

Yajnavalkya was a great sage. You
know the rule in India was that every
man must give up the world when he
became old.  So Yayravaltyae said to his
wife : “My beloved, here is all my money
and my posscssions, I am going away.”
She replied : *Sir, if I had this whole
earth full of wealth would that give me
immortality " Vajnavalkya said: “No,
that cannot be. Your life will be that of
the rich, and that will be all, for wealth
cannot give you immortality.” She replied :

® Brihadiranyaka Upanishada V.
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“That through which 1 shall become
immortal, what shall I do to gain that ?
If you know that, tell. me.” Yaynavalbya
replied : “You have always been my
beloved ; you are morc so now by this
question. Come, take your seat, and I
will tell you, and when you have heard,
meditate upon it.” Ile continued : “It is
not for the sake of the husband that the
wife loves the husband, but for the sake
of the Atman (the Sclf) that she loves the
husband, because she loves the Self. None
loves the wife for the sake of the wife, but
it is because he loves the Self that he
loves the wife. None loves the children
for the sake of the children, but because
he loves the Self, therefore he loves the
children. None loves wealth on account
of the wealth, but because he loves the
Self, therefore he loves wealth. None
loves the Brahmin for the sake of the
Brahmin, but because he loves the Self,
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he loves the Brahmin. So none loves
the A'shalreya for the sake of the Kshatriya,
but because he loves the Self. Neither
does anyone love the world on account of
the world, but because he loves the Self.
None similarly loves the gods on account
of the gods, but because he loves the Self.
None loves anything for that thing’s sake,
but it is for the Sclf of that thing that he
loves it.  This Self therefore, is to be
heard, is to be recasoned, and is to be
meditated upon.  Oh my Maztreys, when
that Self has been heard, when that Self has
been seen, when that Self has been realized,
then all these things become known.”
What does this mean ? Before us we
find a curious philosophy. That the Self
shines through all these various things
which we call the world. The statement
has been made that every love is selfish-
ness in the lowest sense of the word ;
because @ love myself, therefore I love
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another —this cannot be. There have
been philosophers too in modern times who
have said that self is the only motive
power in the world.  That is true, and yet
it is wrong. This self is but the shadow
of that real Self which is behind and  love
of this little self appears wrong and evil
because it is limited.  That very love we
have for the Sclf, which is the universe,
appears to be cvil, as sclfishness because
it is scen through Iimitation. Tven when
a wife loves a husband, whether she knows
it or not, she loves the husband for that
Self. It is selfishness as it is manifested
in the world, but that sclfishness is really
but a small part of that “Self-ness.”
Whenever one loves, once has to love in
and through the Self.

This Self has to be known. Thoge
that love the Self without knowing what
It is, their love is selfishness. Those that
love knowing what that Sclf is, their love
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is free, they are sages. None loves the
Brahmin for the Brahmin, but because he
loves the Self, which is appearing through
the Brahmin. “Him the Brahmin gives
up who seecs the Brahmin as separate from
the Self. Him the Kskatriya gives up who
sces the Ashatriya as separate from the
Sclf. The world gives him up who sees
this world as scparate from the Self. The
gods give him up who belicves the gods
to be separate from the Self.  All things
give him up who knows them as separate
from the Self. These Brahmins, these
Ashatriyas, this world, these gods,
whatever exists, everything is that Self.”
Thus }Yejnavalkya explains what he means
by love. The difficulty comes when we
particularize this love. Suppose I love a
woman ; as soon as that woman is particu-
larized, is separated, from that Atman
(the Self), my love will not be eternal ;
it has become selfish and is likely to end in
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grief, but as soon as I see that woman as
the Atman, that love becomes perfect, and
will never suffer. So, as soon as you are
attached to anything in the universe,
detaching it from the universe as a whole
—-from the A?¢man—then comes a reaction.
With everything that we love outside
the Self, grief and misery will be the
result. If we enjoy everything in the
Self, and as the Self, no misery or reaction
will come. This is perfect bliss.

How to come to this ideal? Yajna-
valkya goes on to tell us the process by
which to reach that state.  The universe
is infinite ; how can we take every particular
thing and look at it as the A #man, without
knowing the Asman ? “With the drum, at
a distance, we cannot conquer the sound
produced by it by trying to control the
sound waves, but as soon as we come to
the drum, and put our hand on it, the sound
is conquered. When a conch shell is being
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blown, we cannot conquer the sound, until
we come near and get hold of the shell,
and then it is conquered. When the vina
is being played, as soon as we come to the
vina, we can control the centre of the sound,
whence the sound is proceeding.  As when
some one is burning damp fuel. all sorts of
smoke and sparks of various kinds rise,
cven so from this great One has been
brecathed out history and knowledge ;
everything has come out of Him. He
breathed out, as it were, all knowledge.
As to all water the one goal is the ocean,
as to all touch the hand is the one centre,
as to all smell the nose is the one centre,
as of all taste the tongue is the one centre,
as of all form the eycs are the one centre,
as of all sounds the cars are the one centre,
as of all thought the mind is the one centre,
as of all knowledge the heart is the one
centre, as of all work the hands are the one
centre, as of all speech the organ of speech
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is the one centre, as the concentrated salt
is through and through the waters of the
sea, yct not to be scen by the eyes ; even
so, oh Maitreyi, is this Atman not to be
secn by the eyes, yet He permeates this
universe. He is everything. He is con-
centrated knowledge. The whole universe
rises from Ilim, and again goes down unto
Him. Reaching Him, we go beyond
knowledge.” We here get the idea that
we have all come out just like sparks from
Him, and that when we know Him then
we go back, and become one with Him
again.

Maztrcys became  frightened, just as
everywhere people become frightened. She
said : “Sir, here is exactly where you have
thrown a confusion over me.  You have
frightened me by saying there will be no
more gods ; all individuality will be lost.
When I reach that stage shall I know that
Atman? Shall 1 reach the unconscious
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state and [ose my individuality, or will the
knowledge remain with me that I know
Him ? Will there be no one to recognize,
no one to fcel, no one to love, no one to
hate ? What will become of me?” <O
Maztrey: I” replied her husband, ‘“think
not that I am spcaking of an unconscious
state, neither be frightened.  This A#man
is indestructible, cternal in His essence ;
the stage where there are two is a lower
one. Where there are two there one
smells another, one sces another, one hears
another, onc welcomes another, one thinks
of another, one knows another. But when
the whole has become that A#man, who
is to be smelled by whom, who is to be
seen by whom, who is to be heard by
whom, who is to be welcomed by whom,
who is to be known by whom ? Who can
know Him by whom everything is known ?
This Atman can only be described as
“nels, net?” (not this, not this). Incompre-
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hensible, He cannot be comprehended by
the intellect. Unchangeable, He never
fades. Unattached, He ncver gets mixed
up with Nature. Perfect, He is beyond
all pleasure and pain. Who can know the
Knower ? By what means can we know
Him ? By no means ; this is the con-
clusion of the sages, O Maitreyz /' Going
beyond all knowledge, is to attain Him
and to attain immortality.”

So far the idea is, that it is all One
Infinite Being, and in It is the Real
Individuality, where there is no more
division, no more parts and parcels, no
more such low and illusory ideas. And yet,
in and through every part of this little
individuality is shining that Infinite, the
Real Individuality.  Everything is a
manifestation of the A¢man. How to
reach to that ? Yajnaval#ya told us in the
beginning that—“This Atman is first to
be heard, then to be reasoned, then to be
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meditated upon.” Thus far he has spoken
about the Sclf, the A#man, as being the
essence of everything in this universe.
Then reasoning on the Infinite nature of
that Self and the finite nature of the
human mind he comes to the conclusion
that it is impossible for the finite mind to
know the Knower of all —the Self. What
is to be done then if we cannot know the
Self ?  Yajnavalkya tells Maitreys that It
can be rcalized, although It cannot be
known, and he enters upon a discourse as
to how It is to be meditated upon. This
universe is helpful to every being and every
being is also helping this universe, for they
are both part and parcel of cach other, the
development of the one helps the develop-
ment of the other ; but to the Atman, the
sclf-cffulgent One, nothing can be helpful
because It is perfect and infinite. All that
is bliss, even in the lowest sense, is but
the reflection of It. All that is good is
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the reflection of that A/man, and when
that reflection is less clear it is called evil.
When the Atman is less manifested it
is called darkness—evil, and when it
is more manifested it is called light—
goodness. That-is all. This good and
evil are only a question of degree, the
Atman more manifested or less manifested.
Just take the example of our own lives.
How many things we see in our childhood
which we think to be good, but which
really are evil, and how many things secem
to be evil which are good ? How our
ideas change! How an idea becomes
higher and higher ! What we thought very
good at one time, we do not think that
so good now. Thus good and evil depend
on the development of our minds, and do
not exist objectively. The difference is
only in the degree. All is a manifestation
of that Atman ; It is being manifested in
everything, only when the manifestation is
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very poor we call it evil, and when it is
clearer we call it good. That Atman
Itself is beyond both good and evil. So
everything that is in the universe in first
to be meditated upon as all good, because
it is a manifestation of that perfect One.
He is neither evil nor good ; He is perfect
and the perfect can be only one. The
good can be many, and the evil many,
there will be degrees of variation between
the good and the evil ; but the perfect is
only one, and that perfect One when seen
through certain kinds of covering we call
different degrees of good, and when seen
through other kinds we call evil. Our
ideas of good and evil as to distinct things
are mere superstition. There is only more
good and less good and the less good we
call evil. These mistaken ideas of good and
evil have produced all sorts of dualistic
delusions. They have gone deep into the
hearts of human beings, terrorizing men
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and women in all ages. All the hatred with
which we hate others is caused by these
foolish ideas which we have imbibed since
our childhood. Our judgment of humanity
has become entirely false ; we have made
this beautiful ecarth a hell, but as soon as
we can give up these false ideas of good
and evil, it will become a heaven.

“This earth is blissful (‘sweet’ is the
literal translation) to all beings, and all
beings are sweet to this earth ; they all
help each other. And all this sweetness
is from the Atman, that effulgent, im-
mortal One.” That one sweetness is
manifesting itself in various ways. Wher-
ever there is any love, any sweetness in
any human being, either in a saint or a
sinner, either in an angel or a murderer,
either in the body or the mind or the
senses, it is all He. How can there be
anything but that One ? Whatever is the
lowest physical enjoyment is He, and the
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highest spiritual enjoyment is also He.
There is no sweetness but He. Thus
says Yajnavalkya. When you come to
that state, and look upon all things with
the same cyes ; when you sce in  the
drunkard's pleasure in drink or in the
saints’ meditation that sweetness only, then
you have got the truth, and then alone you
will know what happiness means, what
peace mecans, what love means. But as
long as you keep these vain distinctions,
silly, childish, foolish superstitions, all sorts
of misery will come. That immortal One,
the effulgent One, He is the background
of the whole universe, it is all His sweet-
ness. This body is a miniature universe,
as it were ; and through all the powers
of the body, all the enjoyments of the
mind, shines that effulgent One. That
self-effulgent One who is in the body, He
is the 4#man. “This world is so sweet to
all beings, and every being is so sweet to
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it I’—for the self-effulgent Immortal One,
is the bliss in this world. In us also, He
is that bliss. He is the Bralman. This
air is so sweet to all beings, and all beings
are so sweet to this air”—for He who is
that sclf-eftulgent immortal Being is the
air ; He is also in this body. He is
expressing  Himsclf as  the life of all
beings. “This sun is so swect to all beings,
and all beings are so sweet to this sun,”
for He who is the self-cffulgent DBeing is
the sun, and Him we reflect as smaller
lights. What can therc be but His re-
flection ? He is in the body, and it is His
reflection which makes us sce the light.
“This moon is so swect to all beings,
and all beings arc so sweet to this
for that sclf-effulgent and im-
mortal One who is the soul of that moon,
He is in us expressing himself as mind.
“This lightning is so sweet to all beings
and all beings are swcet to this lightning,”
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for the sclf-effulgent and immortal One is
the soul of this lightning, and is also in us,
because all is that Brakiman. This Brakman,
this Atman, this Self, is the King of all
beings. These ideas are very helpful to
men ; they are for meditation. For instance,
meditate on the earth, think of the carth, at
the same time knowing that we have in us
that which is in the earth, that both are
the same. Identify the body with the earth,
and identify the soul with the Soul behind.
Identify the air with the soul that is in the
air and that is in you and so on. All these
are one, manifested in different forms. To
realize this unity is the end and aim of all
meditation, and this is what Ya/navalkya
was trying to explain to Aaztreys.
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VI

THE HIGHEST IDEAL OF JNANA
YOGA

As this is the last of thesc classes it is
better that I give a brief resum of all that
I have been trying to tell you. In the
Vedas and Upanishads we find records of
some of the very carliest religious ideas of
the Hindus, ideas that long antedated the
time of Kapila, ancicent as this great sage
is. He did not propound the Sdnkiya
philosophy as a new theory of his own.
His task was to throw the light of his
genius on the vast mass of religious
theorics that were existing in his time and
bring out a rational and coherent system.
He succeeded in giving India a psychology
that is accepted to the present day by all
the diverse and seemingly opposing phil-
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osophical systems to be found among the
Hindus. His masterly analysis and his
comprehensive statement of the processes
of the human mind have not yet been sur-
passed by any later philosopher and he
undoubtedly laid the foundation for the
Advaita philosophy, which accepted his
conclusions as far as they went and then
pushed them a step farther, thus reaching
a final unity beyond the duality that was
the last word of the Sduéiyas.

Among all the religious ideas that pre-
ceded the time of Kapila,—I mean among
recognized religious ideas, and not the
very low ones, which do not deserve the
name of religion,—we find, even the very
first groups include the idea of inspiraton,
and a revealed book and so forth. In the
earliest stage, the idea of creation is very
peculiar ; it is that the whole universe was
created out of zero, by the will of God,
that in the beginning this universe did not
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exist, and out of nothingness all this has
come. In the next stage we find this con-
clusion questioned. The first step in  Ve-
dianta asks this question : How can ex-
istence be produced out of non-existence ?
If this universe is existent it must have
come out of something, because it was
easy for them of old to sce that there is
nothing anywhere coming out of nothing,
that all work that is being done by human
hands requires materials. Naturally,
thercfore, the ancient Hindus rejected the
first idea that this world was created
out of nothing, and sought some material
out of which this world was created. The
whole history of religion, in fact, is the
search for this material in our attempts to
answer the question : Out of what has all
this been produced ? Apart from the
question of the efficient cause or God, apart
from the question whether God created
the universe, the great question of all
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questions has been, out of what did God
create it ? All the philosophies are turning,
as it were, on this question.

One solution is that this material and
God and soul are eternal existences, like
three parallel lines running eternally side
by side, of which nature and soul comprise
what they call the dependent, and God the
independent  Being. Every soul, like
every particle of matter, is perfectly de-
pendent on the will of God. These and
many other ideas we find already existing
when the S@nkkya psychology was brought
forward by Kapila. According to it
perception comes by the transmission of
the suggestion,—which causes irritation
of the physical doors of the organs viz.
perception first to the eyes etc.,—from the
eyes etc. to the organs, from the organs to
the mind, from the mind to the buddi:
and from the éudd/i to something which is a
unit, which they call the Atman. Coming
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to modern physiology we know that they
have found centres for all the different
sensations. First are found the lower
centres, then a higher grade of centres, and
these two will exactly correspond with the
actions of the budd/z and the manas (mind),
but not one centre has been found which
controls all the other centres, so philosophy
cannot answer what unifies all these centres.
Where and how do the centres get
unified ? The centres in the brain are
all different, and there is not onc centre
which controls all the others ; therefore,
so far as it goes, the Sdnkhya psychology
stands unchallenged upon this point. We
must have this unification, something
upon which the sensations will be reflected,
to form a complete whole.  Until there is
that somcthing, I cannot have any idea of
you, or the picture, or anything else. If
we had not that unifying somcthing we
would only see, then after a while hear, and

167



The Highest Ideal of Jnfna Yoga

then feel, and while we heard a man talk-
ing, we should not see him at all, because
all the centres are different.

This body is made of particles which
we call matter, and it is dull and insentient.
So is what is called the fine body. The
fine body, according to the Sdn4kyas is a
little body, made of very finc particles, so
fine that no microscope can see them. What
is the use of it? It is the receptacle of
what we call mind.  Just as this gross
body is the rcceptacle of the grosser
forces, so the fine body is the receptacle of
of the finer forces, that which we call
thought with its various modifications. First
is the body, which is gross matter, with
gross force. Force cannot exist without
matter for it can manifest itself only through
matter ; so the grosser forces work through
the body and finally become finer. The
very force which is working in a gross form
works in a fine form and becomes thought.
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There is no real difference between them,
simply one is the gross and the other the
fine manifestation of the same thing.
Neither is there any difference is substance
between the fine body and the gross body.
The fine body is also material, only very
fine material.

Whence do all these forces come ?
According to the Vedanta philosophy
there arc two things which form nature,
one of which they call A4dse, which is
substance, or matter, infinitely fine, and
the other they call Prdna. Whatever you
see, or feel, or hear, as air or earth, or any-
thing, is material. And everything is a
form of this d4dsa. It becomes finer and
finer, or grosser and grosser, and it changes
under the action of /Zrdna (universal
Energy). Like d#dsa prdna is omni-
present,  interpenetrating  everything.
Akdsa is like the water, and everything
else in the universe like blocks of ice,
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made out of that water and floating in it,
and prdna is the power that changes the
dkdsa into all these various forms. This
body is the instrument made out of dkdsa
for the manifestation of prdna in gross
forms, as muscular motion, or walking,
sitting, talking and so on. The finc body also
is made of dkdsa, a much finer form of
dtdsa, for the manifestation of the same
prénain the finer form of thought. So, first
there is this gross body, beyond that is the
fine body, and beyond that is the
Jwva (soul), the real man. Just as these
finger nails can be pared off a hundred
times a year, and yet are still a part of our
bodies, not different, so we have not two
bodies. It is not that man has a fine and
also a gross body ; it is the one body, only
it remains longer when it is a fine body,
and the grosser it is the sooner it dissolves.
Just as I can cut this nail a hundred times
a year, so millions of times I can shed
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this body is one @=on, but the fine body
will remain. According to the dualists
this szva, or the real man, is very fine,
minute.

So far we have secn .that man is a
being who has first a gross body which
dissolves very quickly, then a fine body
which remains through wons, and lastly a
Jwva. This jiva, according to the Vedéanta
philosophy, is eternal, just as God is
eternal, and APrakritz is also eternal, but
changefully ecternal.  The materials of
Prakriti, the prdna and the dkdsa, are
eternal, but are changing into different
forms eternally.  Matter and force are
eternal, but their combinations vary
continually. The jzve is not manufactured,
either of d4dsa, or of prdna ; itis imm-
aterial, and therefore will remain for
ever. Itis not the result of any combi-
nation of prdna and dkdsa, and whatever is
not the result of combination will never
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be destroyed, because destruction is
decomposion. That which is not a com-
pound cannot be destroyed. The gross
body is a compound of d4d'sa and prdnra in
various forms and will be decomposed. The
fine body will also be decomposed after
along time, but the s7va is asimple, and
will never be destroyed. For the same
reason, we cannot say it ever was born.
Nothing simple can be born; only
that which is a compound can be born.
The whole of this naturc combined in these
millions of forms is under the will of God.
God is all pervading, omnicient, formless,
everywhere, and He is directing this nature
day and night. The whole of it is under
His control. There is no independence of
any being. It cannot be. He is the Ruler.
This is the teaching of dualistic Vedanta.
Then the question comes, if God be
the Ruler of this universe, why did He
create such a wicked universe, why must

172



The Highest Ideal of Jnana Yoga

we suffer so much ? The answer is made
that it is not God’s fault. It is our own
fault that we suffer. Whatever we sow
that we reap. God does not do anything
to punish us. If a man is born poor, or
blind, or lame, he did something before he
was born in that way, somecthing that
produced these results.  The jzoa has been
existing for all time, was never created.
It has been doing all sorts of things all
the time. Whatever we do we suffer for.
If we do good we shall have happiness,
and if bad, unhappiness. Thisjzva is by
its own nature pure, but ignorance covers
its nature, says the dualist. As by evil
deeds it has covered itself with ignorance,
so by good deeds it can become conscious
of its own nature again. Just as it is
eternal, so its nature is pure. The nature
of every being is pure. When through
good deeds all its sins and misdeeds have
been washed away, then the jzve becomes
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pure again, and when he becomes pure he
goes after death by what is called Deva-
yana (the path of the gods), to heaven, or
the abode of the gods. If he has been
only an oridinarily good man he goes to
what is called the “Abode of the Fathers.”

When the gross body falls, the organs
of speech enter the mind. You cannot
think without words ; wherever there are
words there must be thought. The mind
is resolved into the prdna, and the prina
resolves into the jzwa. Then the jwva
leaves the body and goes to that condition
of reward or punishment which he has
earned by his past life. Devaloka is the
“place (or abode) of the gods.” The
word deve (god) means bright or shining
one, and corresponds to what the Christ-
ians and Mohammedans call “angels.”
According to this teaching there are various
heavenly spheres somewhat analogous to
the various heavens described by Dante in
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the Dzvine Comedy. There are the
heaven of the fathers (or pitris), devaloka,
the lunar sphere, the electric sphere and
highest of all the Bralimnaloka, the heaven
of Brakma. From all the lower heavens
the j7va returns again to human birth, but
he who attains to Brakmaloke lives there
through all eternity. These arc the
highest men who have become perfectly
unselfish, perfectly purified, who have
given up all desires, do not want to do any-
thing except to worship and love God.
There is a second class, who do good
works, but want some reward, want to go
to heaven in return. 'When they die, their
J#va gocs to the lunar sphere, where it en-
joys and becomes a deca (god or angel).
The gods, the devas, are not eternal, they
have to die. In heaven they will all die.
The only deathless place is Braksmaloka,
where alone there is no birth and no death.
In our mythology it is said there are also
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the demons, who sometimes give the gods
chase. In all mythologics you read of
these fights between the demons, or wicked
angels, and the gods and sometimes the
demons conquer the gods. In all mytholo-
gies also, you find that the devas were
fond of the beautiful daughters of men.
As a deva, the jiva only reaps results of
past actions, but makes no new Karma.
Karma means actions that will produce
effects, also those effects, or results of
action. When a man dics and becomes a
deva he has a period of pleasure, and during
that time makes no fresh Karma; he
simply enjoys the reward of his past good
works. But when the good Karma is
worked out then the other Karma begins
to take effect.

In the Vedas there is no mention of
hell. But afterwards the purdnras, the
later books in our Scriptures, thought that
no religion could become complete without
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a proper attachment of hells, and so they
invented all sorts of hells, with as many,
if not more, varieties of punishment than
Dante saw in his /uferno, but our books
are merciful enough to say that it is only
for a pcriod. Bad Karma is worked out
in that state and then the souls come back
to earth and get another chance. This
human form is the great chance. It is
called the £Aarmzic body, in which we
decide our fate. We are running in a
huge circle, and this is the point in the
circle which determines the future. So a
human body is considered the greatest
body there is; man is greater than the
gods. Even they return to human birth.
So far with dualistic Vedinta.

Next comes a higher conception of
Vedanta philosophy, which says that these
ideas are crude. If you say there isa
God whb is an infinite Being, and a soul
which is also infinite, and Prakri¢z which
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is also infinite, you can go on multiplying
infinites indefinitely, but that is illogical,
because each would limit the other and
there would be no real infinite. God is
both the material and the efficient cause of
the universe; He projects this universe
out of Himself. Does that mean that
God has become these walls, and this
table, that God has become the animal,
the murderer and all the evils in the
world ? God is pure, how can He become
all these degenerate things? He has not.
God is unchangeable, and all these changes
are in Prakritz,—just as | am a soul and
have a body ; this body is not different
from me in a sense, yet I, the real “I,” in
fact am not this body. For instance, I am
a child, I become a young man, an old
man, but my soul has not changed. It
remains the same soul. Similarly the
whole universe, comprised of Prakritz, and
and infinite number of souls, is, as it were,
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the infinite body of God. He is interpene-
trating the whole of it. He alone is un-
changeable, but Prakrit: changes and the
souls too change. In what way does
Prakriti change ? 1In its forms ; it takes
fresh forms. But the souls cannot change
that way. They contract and expand in
knowledge. Every soul contracts by evil
deeds. Those deeds which contract the
natural knowledge and purity of the soul
are called evil deeds. Those dceds, again,
which bring out the natural glory of the
soul, are called good deeds. All these
souls were pure, but they have become
contracted by their own acts. Still,
through the mercy of God, and by doing
good deeds, they will expand and become
pure again. Every soul has the same
chance, and, in the long run, must become
pure and free itself from Prakritz. But
this universe will not bease, cecause it is
infinite. This is the second theory. The
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first is called dualistic VedAnta ; while the
second which teaches that there is God,
soul, and Prakritz, that soul and Prakritz
form the body of God, and that these
three form the unit—is called qualified
monistic Vedanta. Believers in this second
theory are called qualified non-dualists
(Visishtadvaitins).

The last and highest theory is pure
monism, or as it is known in India, A4dvaita.
It also teaches that God must be both the
material and the efficient cause of this
universe. As such, God has become the
whole of this universe. This theory denies
that God is the soul, and the universe is
the body, and the body is changing. In
that case what is the use of calling God
the material cause of this universe ? The
material cause is the cause become effect ;
the effect is nothing but the cause in an-
other form. Wherever you see effect, it is
the cause reproduced. If the universe is
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the effect, and God the cause, this must be
the reproduction of God. If it be claimed
that the universe is the body of God and
that that body becomes contracted and
fine and becomes the cause, and out of that
the universe is evolved, then the advaztzst
says it is God Himsclf who has become this
universe. Now comes a very fine question.
If God has become this universe, then
everything is God. Certainly ; everything
is God. My body is God, and my mind
is God, and my soul is God. Then why
are there so many jyzvas? Has God be-
come divided into millions and millions of
Jwas ?  How can that infinite power and
substance, the one Being of the universe
become divided ? It is impossible to
divide infinity. How can the pure Being
become this universe ? If He has become
the universe, He is changeful, and if He
is changeful, He is in Prakritz, and what-
ever is in Prakritz is born and dies. If
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God is changeful, He must die some day.
Remember that. Again, how much of
God has become this universe ? If you say
«“X,” the algebraical unknown quantity, then
God is God minus “X"” now, and therefore
not the same God as before this creation,
because so much of Him has become this
universe. The answer of the monist is
that this universe has no real existence, it
exists in appearance only. These devas
and gods and angels and being born and
dying, and all these infinite number of
souls coming up and going down, all these
things are mere dreams. All is the one
Infinite. The one sun reflected on
various drops of water appears to be
many. Millions of globules of water
reflect so many millions of suns and in
each globule there is a perfect image of
the sun, yet there is only sun, one—so it is
with all these jzvas, they are but reflections
of the one infinite Being. A dream can-
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not be without a reality, and that reality is
the one infinite Existence. You, as body,
mind, or soul, are a dream, but what you
really are is Existence-Knowledge-Bliss
Absolute. Thus says the Advaztist. All
these births and rebirths, this coming and
going are but parts of the dream. Youare
infinite. Where can you go? The sun,
moon, and the whole universe are but a
drop in your nature. How can you be
born or die ? The Self was never born,
never will be born, never had father or
mother, friends or foes, for it is Existence-
Knowledge-Bliss Absolute.

What is the goal, according to this
philosophy ? To receive this knowledge
and become one with the universe. For
them who attain to this, all heavens, even
Brahmaloka, are destroyed, the whole
dream vanishes, and they find themselves
the eternal God of the universe. They at-
tain their real individuality, infinitely beyond
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these little selves which we now think of
so much importance. No individuality
will be lost; an infinite and eternal
Individuality will be realized. Pleasure in
little things will cease. We are finding
pleasure in this little body, in this little
individuality but how much greater the
pleasure will be when this whole universe
appears as our own body ? If there be
pleasure in these separate bodies, how
much more when all bodies are one?
The man who has realized this has
attained to freedom, has gone beyond the
dream and known himself in his real
nature. This is the teaching of Advaita,
the non-dualistic Vedénta.

These are the three steps which
Vedinta philosophy has taken, and we
cannot go beyond, because we cannot go
beyond unity. When any science reaches
a unity it cannot possibly go any farther.
You cannot go beyond the idea of the
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Absolute, the idea of the One, out of
which everything in the universe, has
evolved. All people cannot take up this
Advazia philosophy ; it is too hard. First
of all, itis very difficult to understand it
intellectually. It requires the sharpest of
intellects, a bold understanding. Second-
ly, it does not suit the vast majority of
people.

It is better to begin with the first of
these three steps. Then by thinking of
that and understanding it, the second one
will open of itself. Just as a race travels,
so individuals have to travel. The steps
which the human race has taken to come
to the highest pinnacle of religious
thought, every individual will have to take.
Only, while the human race took millions
of years to reach from one step to another,
individuals may live the whole life of the
human race in a few years, or they may be
able to do it more quickly, perhaps in six
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months. But each one of us will have to
go through these steps. Those of you
who are non-dualists can, no doubt, look
back to the period of your lives when you
were strong dualists. As soon as you think
you are a body and a mind, you will have to
accept the whole of this dream. If you
have one piece you must take the whole.
The man who says, here is this world but
there is no God, is a fool, because if there
be a world there will have to be a cause
of the world, and that is what is called
God. " You cannot have an effect without
knowing that there is a cause. God will
only vanish when this world vanishes.
When you have realized your one-ness
with God, this world will no longer be for
you. As long as this dream exists, how-
ever, we are bound to look upon ourselves
as being born and dying, but as soon as
the dream that we are bodies vanishes, so
will vanish this dream that we are being
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born and dying, and so will vanish the
other dream that there is a universe. That
very thing which we now see as this
universe will appear tous as God, and
that very God who was so long external,
will appear as the very Self of our own
selves. The last word of Advaita is, Tat
tvam asi,—“That thou art.”
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A STUDY OF RELIGION.

———r T~

WHAT IS RELIGION,

A huge locomotive has rushed on over the
line and a small worm that was creeping upon
one of the rails saved its life by crawling out of
the path of the locomotive. Yet this little;worm
so insignificant that it can be crushed in a
moment is a living something, while this loco-
motive, so huge, so immense, is only an cngine,
a machine. You say the one has life and the
other i1s only dead matter and all its power and
strength and  speed arc only those of a dead
machine, a mechanical contrivance. Yet the
poor little worm which moved upon the rail and
which the least touch of the engine would have
deprived of its life, is a majestic being compared
to that huge locomotive. Itis a small part of
the Infinite and thercfore 1t 1s greater than this
powerful engine. Why should that be so? How

do we know the living from the dead?  The
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machine mechanically performs all the move-
ments its maker madc it to perform, its move-
ments are not thesc of hife. Tow can we make
the distinction between the living and the dead,
then? In the living there is freedom, there is in-
telligence; in the dcad all is bound and no free-
dom is possible because their is no intelligence.
This freedom that distinguishes us from mere
machines is what we are all striving for.  To be
more free is the goal of all our efforts, for only
m perfect freedom can there be perfection. This
effort to attain freedom underlies all forms of
worship, whether we know it or not.

If we were to examine the various sorts of
worship all over the world, we would see that
the rudest of mankind are worshipping ghosts,
demons and the spirits of their forefathers.
Serpent worship, worship of tribal gods and
worship of the departed ones, why do they do
this? Because they feel that in some unknown
way these beings arc greater, more powerful than
themselves, and limit their freedom. They
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therefore scek to propitiate these beings in.order
to prevent them from molesting them, in other
words, to get more freedom. They also seek to
win favor from these superior beings, to get by
gift of the gods what ought to be earned by
personal effort.

On the whole, this shows that the world is
expecting a miracle. This expectation never
leaves us, and however we may try, we are all
running after the miraculous and extraordinary.
What is mind but that ceascless inquiry into
the mcining and mystery of life?  We may sav
that only uncultivated people are going after all
these things, but the question still is there, why
should it be so? The Jews were asking for a
miracle. The whole world has been asking for the
same these thousands of years.  There is again
the universal dissatisfaction; we make an ideal
but we have rushed only half the way after it,
when we make a newer one.  We struggle hard
to attain to some goal and then discover we do
not want it. This dissatisfaction we are having
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time after time, and what is there in the mind if
there is to be only dissatisfaction? What is the
meaning of this universal dissatisfaction? It is
because freedom is ever man’s goal.  He seeks
it ever, his whole hife is a struggle after it.  The
child rebels against law as soon as it is born.  Its
first utterance is a cry, a protest against the
bondage in which it finds itself.  This longing
for frcedom produces the idea of a Being who
is absolutcly f{ree. The concept of Godis a
fundamental clement in the human constitution.
In the Vedanta, Sat-chii-ananda (Existence-
Knowledge-Bliss) 1s the highest concept of
God possible to the mind. It is the essence of
knowledge and 1s by its nature the essence of
bliss. We have been stifling that inner voice
long enough, seeking to follow law and quiet
the human nature, but there is that human
instinct to rebel against Nature’s laws. We
may not understand what the meaning is, but
there 1s that unconscious struggle of the
human with the spiritual, of the lower with the
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higher mind, and the struggle attempts to
preserve one's separate life, what we call our
‘individuality.’

Even hells stand out with this miraculous
fact that we are born rcbels and the first fact
of life, the inrushing of life itself,—against this
we rebel and cry out, “No law for us.” As
long as we obey the laws we are like machines
and on goes the universe and we cannot break
it. Laws as laws become man’s nature. The
first inkling of life on its higher level is in sce-
ing this struggle within us to break the bond of
Nature and to be frce. “Freedom, Oh Frec-
dom! Freedom, Oh Frcedom!” is the song
of the soul. Bondage, alas, to be bound in
Nature seems its fate.

Why should there be serpent, or ghost, or
demon worship and all these various creeds and
forms for gaining miracles? Why do we say
that there is life, there is being in any thing ?
There must be a meaning in all this scarch,
this endcavour to understand life, to explain
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being. Itis not mecaningless and vain. It is
man's ceaseless endcavour to become free. The
knowledge which we now call science has been
struggling, for thousands of years in its attempt
to gain frcedom, and people ask for freedom.
Yet therc is no freedom in Nature. It is all
law. Sull the struggle goes on. Nay, the
whole of Nature from the very sun to the atoms
is under law, and even for man there is no free-
dom. But we cannot believeit. We have
been studying laws from the beginning and yet
cannot,—nay will not, believe that man is
under law. The soul cries ever, “Freedom, Oh
Frecedom !”  With the conception of God as a
perfectly free Being, man cannot rest eternally
in this bondage. Higher he must go and un-
less the struggle were for himself, he would
think it too severe. Man says to himself, "I
am a born slave, I am bound; nevertheless
there is a Being who is not bound by Nature.
He is free and Master of Nature.” The con-
ception of God, thercforc, is as cssential and as

v
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fundamental a part of mind as is the idea of
bondage. Both are the outcome of the idea of
Freedom. There cannot be life, even in the
plant, without the idea of freedom. In the
plant or in the worm, life has to rise to the in-
dividual concept. 1t is there, unconsciously
working, the plant living its life to preserve the
variety, principle, or form, not Nature. The
idea of Nature controlling every step onward
overrules the idea of frcedom. Onward goes
the idea of the material world, onward moves
the idea of freedom. Still the fight goes on. We
are hearing about all the quarrels of crecds and
sects, yet creeds and sects arc just and proper,
they must be there.  The chain is lengthening
and naturally the struggle increases, but there
need be no quarrels if we only knew, that we
are all striving to reach the same goal.

The embodiment of freedom, the Master of
Nature, is what we call God. You cannot deny
Him. No, because you cannot remove or live
without the idea of freedom.  Would you come
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here if you did not believe you were {ree ? It is
quite possible that the biologist can and will
give some  explanation of this perpetual effort
to be free. Take all that for granted, still the
idca of freedom is there. It is a fact, as much
so as the other fact that you cannot apparently
get over, the fact of being under Nature.
Bondage and hberty, light and shadow,
good and evil must be there, but every fact of
the bondage shows also this freedom hidden
there. If one is a fact, the other is equally a
fact. There must be this idea of freedom.
While now we cannot see that this idea of bon-
dage in uncultivated man, is his struggle for
frecdom, yet the idea of freedom is there. The
bondage of sin and impurity in the uncultivated
savage 1s to his consciousness very small, for
his nature is only a little higher than the animal.
What he struggles against is the bondage of
physical nature, the lack of physical gratifica-
tion, but out of this lower consciousness grows
and broadens the higher conception of a mental
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or moral bondage anda longing for spiritual
freedom. Here we see the divine dimly shining
through the veil of ignorance. The veil is very
dense at first and the light may be almost
obscured, but it is there, ever pure and undimm-
ed—the radiant fire of freedom and perfection.
Man personifies this as the Ruler of the Uni-
verse, the One Free Being. He does not yet
know that the universe 1s all one, that the
difference is only in degree, in the concept.
The whole of Nature is worship of God.
Wherever there is life, there is this search for
freedom and that freedom is the same as God.
Necessarily this freedom gives us mastery over
all Nature and is impossible without knowledge.
The more we are knowing, the more we are
becoming masters of Nature. Mastery alone is
making us strong and if there be some being
entirely free and master of Nature, that being
must have a perfect knowledge of Nature, must
be omnipresent and omniscient. Freedom must

go hand in hand with these, and that being
2
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alone who has acquired these will be beyond
Nature.

Blessedness, cternal peace arising from
perfect freedom, is the highest concept of re-
ligion, underlying all the ideas of God in
Vedanta,—absolutely free Existence, not bound
by anything, no change, no Nature, nothing
that can produce a change in Him. This same
freedom is in you and in me and is the only real
freedom.

God is still established upon His own majes-
tic changcless Self.  You and 1 try to be one
with Him, but plant ourselves upon Nature,
upon the trifles of daily life, on money, on fame,
on human love and all these changing forms in
Nature which make for bondage. When
Nature shines, upon what depends the shin-
ing? Upon God and not upon the sun nor
the moon nor the stars.

Wherever anything shines, whether the light
in the sun or in our own consciousness, it is He.
He shining, all shines after Him.
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Now we have secn that this God is self-
evident, impersonal, omniscient, the Knower
and Master of Nature, the Lord of all. He is
b:hind all worship and it is being done accord-
ing to Him whether we know it or not. I go
one step further. That at which all marvel,
that which we call evil is His worship too. This
too is a part of freedom. Nay, I will be terrible
even, and tell you that when you are doing evil
the impulse behind is also that frecdom. It
may have been misguided and misled but it was
there, and there cannot be any life or any im-
pulse unless that frecdom be behind it. Free-
dom breathes in the throb of the universe.
Unless there is unity at the universal heart
we cannot understand variety.  Such is the
conception of the ILord in the Upanishads.
Sometimes it rises even higher, presenting to
us an idcal before which at first we stand
aghast,—that we are in essence one with God.
He who is the coloring in the wings of the
butterfly, and the blossoming of the rose-bud,
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is the power thatis in the plant and in the
butterfly. He who gives us life is the power
within us. Out of His fire comes life and the
direst death is also His power. He whose
shadow is death, His shadow is immortality
also. Take a still higher conception ; see how
we are flying like hunted hares from all that
is terrible, and like them hiding ‘our heads and
thinking we are safe. See how the whole world
is flying from everything terrible.  Once when
I was in Benares, 1 was passing through a place
where there was a large tank of water on one
side and a high wall on the other. It was in
the grounds where there were many monkeys.
The monkeys of Benares are huge brutes and
are sometimes surly. They now took it into
their heads not to allow me to pass through
their street, so they howled and shrieked
and clutched at my feet as I passed. As they
presscd closer, I began to run, but the faster I
ran, the faster came the monkeys and they
began to bite at me. It scemed impossible to
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escape, but just then I met a stranger who
called out to me, “ IFace the brutes.” 1 turned
and faced the monkeys and they fell back and
finally fled. That is a lesson for all life,—face
the terrible, face it boldly. Like the monkeys,
the hardships of life fall back when we cease
to flee before them. If we are ever to gain
freedom, it must be by conquering Nature,
never by running away. Cowards never win
victories We have to fight fear and troubles
and ignorance, if we expect them to flee before
us.

What is death? What are terrors? Do
not you see the Lord's face in them? Fly
from evil and terror and misery and they will
follow you. Face them and they will flce.
The whole world worships ease and pleasure
and very few dare to worship that which is
painful.  To rise above both is the idea of free-
dom. Unless man passes through this gatc he
cannot be free. We all have to face these.
We strive to worship the Lord, but the body



i

rises between, Nature rises between Hini and
us and blinds our vision. We must learn how
to worship and love Him in the thunderbolt,
in shame, in sorrow, in sin. All the world has
ever been preaching the God of virtue. I
preach a God of wvirtue, and a God of sin
in one. Take him if you dare,—that is the one
way to salvation; then alone will come to us
the Truth Ultimate which comes from the idca
of onencss. Then will be lost the idea that
one is greater than another. The nearer we
approach the law of freedom, the more we
shall come under the Lord, and troubles will
vanish. Then we shall not differentiate the
door of hell from the gate of heaven, nor
differentiate between men and say, “1I am
greater than any being in the universe.”
Until we see nothing in the world but the
Lord, the Lord Himself, all these evils will
beset us and we shall make all these dis-
tinctions ; because it is only in the Lord, in
the Spirit that we are all one, and until we
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see God everywhere, this unity will not exist
for us.

Two birds of beautiful plumage, inseparable
companions, sat upon the same tree, one on the
top and one below. The beautiful bird below
was cating the fruits of the tree, sweet and
bitter, one moment a sweet one and another a
bitter. The moment he ate a bitter fruit, he was
sorry, but after a while he ate another and
when it too was bitter, he looked up and saw
the other bird who ate neither the sweet nor the
bitter, but was calm and majestic, immersed in
his own glory. And then the poor lower bird
forgot and went on eating the sweet and bitter
fruits again, until at last he ate one that was
extremely bitter, and then he stopped again
and once more looked up at the glorious bird
above. Then he came nearer and nearer to
the other bird and when he had come near
enough, rays of light shone upon him and
enveloped him and he saw he was transformed
into the higher bird. He became calm,
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majestic, frec and found that there had been
but one bird all the time on the tree. The
lower bird was but the reflection of the one
above. So we are in reality one with the Lord,
but the reflection makes us seem many, as when
the one sun reflects in a million dew-drops and
seems a million tiny suns. The reflection must
vanish if we are to identify ourselves with our
real nature which is divine. The universe itself
can never be the limit of our satisfaction.
That is why the miser gathers more and more
money, that is why the robber robs, the sinner
sins, that is why you are learning philosophy.
All have one purpose. There 1s no other
purpose in life, save to reach this freedom.
Consciously or unconsciously, we are all striving
for perfection. Every being must attain to.it.
The man who is groping through sin,
through misery, the man who is choosing the
path through hells will reach it, but it will take
time. We cannot save him. Some hard
knocks on his head will help him to turn to the
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Lord. The path of virtue, purity, unselfishness,
spirituality, becomes known at last and what
all are doing unconsciously, we are trying to do
consciously. The idea is expressed by St.
Paul, “The God that ye ignorantly worship,
Him declare I unto you.” This is the lesson
for the whole world to learn.  What have these
philosophies and theories of Nature to do, if
not to help us to attain to this one goal in life ?
Let us come to that consciousness of the iden-
tity of everything and let man see himself in
everything. Let us be no more the worshippers
of creeds or sects with small limited notions
of God, but see Him in everything in the
universe. It you are knowcrs of God, you
will everywhere find the same worship as in
your own heart.

Get rid, in the first place, of all these
limited ideas and see God in every person,—
working through all hands, walking through all
feet, and eating through every mouth. In

every being He lives, through all minds He
3
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thinks, He is self-evident, nearer unto us than
ourselves. To know this is religion, is faith,
and may it please the Lord to give us this faith.
When we shall feel that oneness we shall be
immortal. We are physically immortal even,
one with the universe. So long as there is one
that breathes throughout the universe. I live
in that one. 1 am not this limited little being,
I am the universal. I am the life of all the
sons of the past. I am the soul of Buddha,
of Jesus, of Mahomet. I am the soul of all
the teachers, and I am all the robbers that
robbed, and all the murderers that were hanged,
I am the universal. Stand up then; this is the
highest worghip. You are one with the
universe. That only is humility, not crawling
upon all fours and calling yourself a sinner.
That is the highest evolution when this veil of
differentiation is torn off. The highest creed
is Oneness. I am so-and-so is a limited idea,
not true of the real ““1.”” I am the universal,
stand upon that and ever worship the Highest
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through the highest form, for God is Spirit
and should be worshipped in spirit and in truth.
Through lower forms of worship, man’s material
thoughts rise to spiritual worship and the
Universal Infinite One is at last worshipped in
and through the spirit. That which is limited
is material. The spirit alone is Infinite. God
is spirit, is Infinite, man is spirit and therefore
Infinite, and the Infinite alone can worship the
Infinite. We will worship the Infinite; that
is the highest spiritual worship. The grandeur
of realizing these ideas, how difficult itis: I
theorize, talk, philosophize, and the next
moment something comes against me and I
unconsciously become angry; I forget there
is anything in the universe but this little limited
self; I forget to say, “I am the Spirit, what
is this trifle to me? I am the Spint.,” [
forget it is all myself playing, I forget God,
I forget freedom.

Sharp as the blade of a razor, long and
difficult and hard to cross, is the way to freedom.
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The sages have declared this again and again.
Yet do not let these weaknesses and failures
bind you. The Upanishads have declared :
““Arise ! Awake! and stop not until the goal is
reached.” We will then certainly cross the
path, sharp as it is like the razor, and long and
distant and difficult though it be. Man becomes
the master of gods and demons. No oneis to
blame for our miseries but ourselves. Do you
think there is only a dark cup of poison if man
goes to look for nectar? The nectaris there
and is for every man who strives to reach it.
The Lord Himself tells us. ‘“ Give up all these
paths and struggles. Do thou take refuge in me.
I will take thee to the other shore, be not afraid.”
We heard that from all the Scriptures of the
world that come to us. The same voice
teaches us to say, “ Thy will be done upon
earth, as it is in Heaven,”—for,  Thine is the
kingdom and the power and the glory.” It is
difficult, all very difficult. [ say to myself:
“This moment I will take refuge in Thee,
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O Lord, unto Thy love I will sacrifice all, and on
Thine alter [ will place all that is good and
virtuous. My sins, my sorrows, my actions,
good and evil, I will offer unto Thee; do Thou
take them and [ will never forget.” One
moment [ say, “Thy will be done,” and the
next moment something comes to try me and I
spring up in a rage. The goal of all religions
is the same but the launguage of the teachers
differs. The attempt is to kill the false ‘“I,”
so that the real “ I,” the Lord, will reign. “1”
the Lord, am a jealous God, thou shalt have no
other God but me,” say the Hebrew Scriptures.
God must be there all alone. We must say, ‘ Not
I, but Thou,” and then we should give up every-
thing but the Lord. He and He alone, should
reign. Perhaps we struggle hard and yet the
next moment our feet slip, and then we try
to stretch out our hands to Mother. We find
we cannot stand alone. Life is Infinite, one
chapter of which is, ‘ Thy will be done,” and
unless we realize all the chapters we cannot
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realize the whole.  “Thy will be done,”—every
moment the traitor mind rebels against it yet
it must be said, again and againif we are to
conquer the lower sclf. We cannot serve a
traitor and yct be saved. There is salvation
for all except the traitor and we stand con-
demned as traitors, traitors against our own
sclves, against the majesty of Mother when
we refuse to obey the voice of our higher Self.
Come what will, we must give our bodies and
minds up to the Supreme Will. Well has it been
said by the Hindu philosopher, “If man says
twice, ‘Thy will be done,” he commits sin.”
“Thy will be done,” what more is nceded, why
say it twice? What is good is good. No
more shall we take it back. “ Thy will be done
on carth asitis in heaven, for Thineis the
Kingdom and the power and the glory for
evermore.”



THE NECESSITY OF RELIGION.

( Delivered in London. )

Of all the forces that have worked and are still
working, to mould the destinies of the human
race, none, certainly, is more potent than that,
the manifestation of which, we call religion.
All social organisations have as a background,
somewhere, the workings of that peculiar force,
and the greatest cohesive impulse ever brought
into play amongst human units has Dbeen
derived from this power. Itis obvious to all
of us, that in very many cases the bonds of
religion have proved stronger .than the bonds
of race, or climate, or even of descent. It is
a well-known fact that persons worshipping
the same God, believing in the same religion,
have stood by each other, with much greater
strength and constancy, than people of mercly
the same descent, or even than brothers.
Various attempts have been made to trace

the beginnings of religion. In all the ancient
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religions which have come down to us at the
present day, we find one claim made—that
they are all supernatural; that their genesis
is not, as it were, in the human brain, but that
they have originated somewhere outside of it.
Two theories have gained some acceptance
amongst modern scholars. One is the spirit theory
of religion, the other the evolution of the
Infinite. One party maintains that ancestor
worship is the beginning of religious ideas; the
other that, religion originates in the personifica-
tion of the powers of nature. Man want to keep
up the memory of his dead relatives, and thinks
they are living even when the body is dissolved,
and he wants to place food for them and, in a
certain sense, to worship them. Out of that,
came the growth we call religion. Studying the
ancient religions of the Egyptians, Babylonians,
Chinese, and many other races in America and
elsewhere, we find very clear traces of this
ancestor worship being the beginning of religion.
With the ancient Egyptians, the first idea of
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the soul was that of a double. Every human
body contained in it another being very similar
to it, and when a man died this double went
out of the body and yet lived on. But the
life of the double lasted only so long as the
dead body remained intact, and that is why
we find among the Egyptians so much solici-
tude to keep the body uninjured. And that
is why they built those huge pyramids in which
they preserved the bodies. For, if any portion
of the external body was hurt, the double
would be correspondingly injured. This is
clearly, ancestor worship. ~ With the ancient
Babylonians we find the same idea of the
double, but with a variation. The double lost
all sense of love; it frightened the living to
give it food and drink, and to help it in various
ways. It even lost all affection for its own
children and its own wife. Among the ancient
Hindus, also we find traces of this ancestor
worship. Among the Chinese, the basis of

their religion may also be said to.be ancestor
4
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orship, and it still permeates the length and
breadth of that vast country. In fact, the only
religion that can really be said to flourish in
China is that of ancestor worship. Thus it
seems, on the onc hand, a very good position
is made out for those, who hold the theory
of ancestor worship as the beginning of religion.
On the other hand, there are scholars who
from the ancient Aryan literature show that
religion originated in nature worship. Although
in India we find proofs of ancestor wership
everywhere, yet in the oldest records there is
no trace of it whatsoever. In the Rig Veda
Sambhita, the most ancient record of the Aryan
race, we do not find any trace of it. Modern
scholars think it is the worship of nature that
they find there. The human mind seems to
struggle to get a peep behind the scenes. The
dawn, the evening, the hurricane, the ‘stupen-
dous and gigantic forces of nature, its beauties,
these have exercised the human mind, and it
aspires to go beyond, to understand something
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about them. In the struggle they endow these
phenomena with personal attributes, giving
them souls and bodies, sometimes beautiful,
sometimes transcendent. Every attempt ends
by these phenomena becoming abstractions
whether personalised or not. So also it is
found with the ancient Greeks; their whole
mythology is simply this abstracted nature
worship. So also with the ancient Germans,
the Scandinavians, and all the other Aryan
races. Thus, on this side too, a very strong
case has been made out, that religion has its
origin in the personification of the powers of
nature.

These two views, though they seem to be
contradictory, can be reconciled on a third
basis, which to my mind is the real germ of
religion, and that I propose to call the struggle
to transcend the limitations of the senses.
Either, man goes to seek for the spirits of his
ancestors, or the spirits of the dead, or he
wants to get a glimpse of what there is after
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the body is dissolved, or he desires to under-
stand the power working behind the stupendous
phenomena of nature. Whichever of these is
the case, one thing is certain, that he tries to
transcend the limitations of the senses. He
cannot remain satisfied with his senses; he
wants to go beyond them. The explanation
need not be mysterious. To me, it scems very
natural that the first glimpse of religion should
come through dreams. The first idea of im-
mortality, man may well get through dreams.
Is that not a most wonderful state ? And we
know that children and untutored minds find
very little difference between dreaming and
their awakened state. What can be more
natural than that they find, as natural logic,
that even during the sleep state, when the body
is apparently dead, the mind goes on with all
its intricate workings ? What wonder . that
men will at once come to the conclusion that
when this body is dissolved for ever, the same
working will go on ? This, to my mind, would
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be a more natural explanation of the super-
natural, and through this dream idea the human
mind rises to higher and higher conceptions.
Of course, in time, the vast majority of man-
kind found out that these dreams are not verified
by their waking states, and that during the
dream state it is not that man has a fresh
existence, but simply that he recapitulates the
experiences of the awakened state.

But by this time the search had begun, and
the search was inward, and they continued
inquiring more decply into the different stages
of the mind, and discovered higher states than
either the waking or the dreaming. This state
of things we find in all the organised religions
of the world, . called either ecstacy, or inspira-
tion. In all organised religions, their founders,
prophets and messengers, are declared to have
gone into states of mind, that were neither
waking nor sleeping, in which they came face
to face with a new series of facts, relating to
what is called the spiritual kingdom. They
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realised things there, much more intensely than
we realise facts around us in our waking state.
Take, for instance, the religions of the Brah-
manas. The Vedas are said to be written by
Rishis. These Rishis were sages who realised
certain facts. The exact definition of the
Sanskrit word Rishiis, a Seer of Mantrams,—
of the thoughts, conveyed in the Vedic Hymus.
These men declared that they had realised—
sensed, if that word can be used with regard
to the supersensuous—certain facts, and these
facts they proceeded to put on record. We
find the same truth declared amongst both the
Jews and the Christians.

Some exception may be taken in the case
of the Buddhists as represented by the Southern
sect. It may be asked—if the Buddhists do
not believe in any God, or soul, how can their
religion be derived from this supersensuous
state of existence ? The answer to this is, that
even the Buddhists find an eternal moral law,
and that moral law was not reasoned out in our
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sense of the word, but Buddha found it,
discovered it, in a supersensuous state. Those
of you who have studied the life of Buddha,
even as shortly given in that beautiful poem,
“The Light of Asia,” may remember that
gu(_idha is representcd as sitting under the
Bo-tree until he reached that supersensuous
state of mind. All his teachings came through
this, and not through intellectual cogitations.
Thus, a tremendous statement is made by
all religions, that the human mind, at certain
moments, transcends not only the limitations of
the senses, but also the power of reasoning.
It then comes face to face with facts, which it
could never have sensed, could never have
reasoned out. These facts are the basis of all
the religions of the world. Of course we have
the right to challenge these facts, to put them
to the test of reason, nevertheless, all the
existing religions of the world claim for the
human mind this peculiar power of transcend-
ing the limits of the senses, and the limits of
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reason; and this power they put forward as a
statement of fact.

Apart from the consideration of the question
how far these facts claimed by religions are
true, we find one characteristic common to
them all. They are all abstractions as con-
trasted with the concrete discoveries of physics,
for instance; and in all the highly organised
religions they take the purest form of Unit
Abstraction, either in the form of an Abstracted
Presence, as an Omnipresent Being, as an
Abstract Personality called God, as a Moral
Law, or, in the form of an Abstract Essence
underlying every existence. In modern times
too, the attempts made to preach religions
without appealing to the supersensuous state of
the mind, have had to take up the old abstrac-
tions of the Ancients, and give different names
to them, as “Moral Law,” the ‘“Ideal Unity,”
and so forth, thus showing that these abstractions
are not in the senses. None of us have yet
seen an Ideal Human Being, and yet we are



33

told to believe in it. None of us have yet seen
an ideally perfect man, and yet without that
ideal we cannot progress. Thus, this one fact
stands out from all thesc different religions, that
there is an Ideal Unit Abstraction, which is put
before us, either in the form of a Person, or an
Impersonal Being, or a Law, or a Presence, or
an Essence. We are always struggling to raise
ourselves up to that ideal. Every human being
whosoever and wheresoever he may be, has an
ideal of infinite power. Every human being
has an ideal of infinite pleasure. Most of the
works that we find around us, the activities
displayed everywhere, are due to the struggle
for this infinite power, or this infinite pleasure.
But a few quickly discover that although they
are struggling for infinite power, it is not through
the senses that it can be reached. They find
out very soon that that infinite pleasure is not
to be got through the senses, or, in other words,
the senses are too limited, and the body is too

limited to express the Infinite. To manifest the
6
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fnfinite through the finite is impossible, and,
sooner or later, man learns to give up the
attempt to express the Infinite through the
finite. This giving up, this renunciation of the
attempt, is the background of ethics. Renun-
ciation is the very basis upon which ethics
stands. There never was an ethical code
preached which had not renunciation for its basis.

Ethics always says: ‘“Not I, but thou.”
{ts motto is, ‘“ Not self, but non-self.”” The
vain ideas of individualism to which man clings
when he is trying to find that Infinite Power, or
that Infinite Pleasure through the senses, have
to be given up, say the laws of ethics. You
have to put yourself last, and ot/ers before you.
The senses say, “ Myself first.” Ethics says,
“ I must hold myself last.” Thus, all codes of
ethics are based upon this renunciation; de-
'struction, not construction, of the individual on
the .material plane. That Infinite will never

find expression upon the material plane, nor is
1t possible or thinkable.
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So, man has to give up the plane of matter,
and rise to other spheres to seek a deeper
expression of that Infinite. In this way the
various ethical laws are being moulded, but all
have that one central idea, eternal self-abnega-
tion. Perfect self-annihilation is the ideal of
ethics. Pecople are startled if they are asked
not to think of their individualities. They seem
so very much afraid of losing what they call
their individuality. At the same time, the same
men would declare the highest ideals of ethics
to be right, never for a moment thinking that
the scope, the goal, the idea of all ethics is the
destruction, and not the building up, of the
individual.

Utilitarian standards cannot explain the
ethical relations of men, for, in the first place
we cannot derive any ethical laws from con-
siderations of utility. ‘'Without the supernatural
sanction, as it is called, or the perception of the
super-conscious, as I prefer to term it, there
can be no ethics. Without the struggle towards
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the Infinite, there can be no ideal. Any system
that wants to bind men down to the limits of
their own societies are not able to find an
explanation for the ethical laws of mankind.
The Utilitarian wants us to give up the struggle
after the Infinite, the reaching for the Super-
sensuous, as impracticable and absurd, and, in
the same breath, asks us to take up ethics, and
do good to society. Why should we do good ?
Doing good is a secondary consideration. We
must have an ideal. Ethics itself is not the
end, but the means to the end. If the end is
not there, why should we be ethical ? Why
should I do good to other men, and not injure
them ? If happiness is the goal of mankind,
why should I not make myself happy, and others
unhappy ? What prevents me ? In the second
place the basis of Utility is too narrow. All the
current social forms and methods are derived
from society as it exists, but what right has the
Utilitarian to assume that society is eternal ?
Society did not exist ages ago, possibly will not
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exist ages hence. Most probably it is one of
the passing stages through which we are going
towards a higher evolution, and any law that is
derived from society alone cannot be eternal,
cannot cover the whole ground of man’s nature.
At best, therefore, Utilitarian theories can only
work under present social conditions. Beyond
that, they have no value. But a morality, and
ethical code derived from religion and spirit-
uality, has the whole of infinite man for its
scope. It takes up the individual, but its
relations are to the Infinite, and it takes up
society also—because society is nothing but
numbers of these individuals grouped together,
and as it applies to the individual and /Zis
cternal relations, it must necessarily apply
to the whole of society, in whatever condi-
tior it may be at any given time. Thus we
sce that there is always the necessity o
spiritual religion for mankind. Man canne't
always think of matter, however pleasurable it
may be.
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It has been said that too much attention to
things spiritual disturbs our practical relations
in this world. As far back as in the days of
the Chinese sage Confucius, it was said : ““Let
us take care of this world, and then, when we
have finished with this world, we will take care
of other worlds.” It is all very well that we
should take care of this world. But if too much
attention to the spiritual may affect a little our
practical relations, too much attention to the
so-called practical, hurts us here and hereafter.
It makes us materialistic. For man is not to
regard nature as his goal, but something
higher.

Man is man, so long as he is struggling to
rise above nature, and this nature is both in-
ternal and external. Not only does it comprise
the laws that govern the particles of matter
outside us and in our bodies, but also the more
subtle nature within, which is, in fact, the
motive power governing the external. It is
good and very grand to conquer external nature,
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but grander still to conquer our internal nature.
It is grand and good to know the laws that
govern the stars and planets; it is infinitely
grander and better to know the laws that govern
the passions, the feelings, the will, of mankind.
This conquering of the inner man, understand-
ing the secrets of the subtle workings that are
‘within the human mind, and knowing its
wonderful secrets, belong entirely to religion.
Human nature—the ordinary human nature, I
mean—wants to see big material facts. The
ordinary man cannot understand anything that
is subtle. Well has it been said, that the
masses admire the lion, that kills a thousand
lambs, never for a moment thinking that it is
death to the lambs, although a momentary
.triumph for the lion; because they find pleasure
only in manifestations of physical strength.
Thus it is, with the ordinary run of mankind.
They understand and find pleasure in every-
thing that is external. But in every society
there is a section, whose pleasures are not in
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the senses, but beyond, and who now and then
catch glimpses of something higher than matter,
and struggle to reach it. And if we read the
history of nations between the lines, we shall
always find that the rise of a nation comes with
an increase in the number of such men, and the
fall begins, when this pursuit after the Infinite,
however vain, Utilitarians may call it, has
ceased. That is to say, the mainspring of the
strength of every race lies in its spirituality, and
the death of that race begins the day that
spirituality wanes and materialism gains ground.

Thus, apart from the solid facts and truths
that we may learn from religion, apart from the
comforts that we may gain from it, religion, as
a science, as a study, is the greatest and heal-
thiest exercise that the human mind can have.
This pursuit of the Infinite, this struggle to
grasp the Infinite, this effort to get beyond the
limitations of the senses, out of matter, as it
were, and to evolve the spiritual man—this
striving day and night to make the Infinite one
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with our being—this struggle itself, is the
grandest and most glorious that man can make.
Some persons find the greatest pleasure in
eating. We have no right to say, that they
should not. Others find the greatest pleasure
in possessing certain things. We have no right
to say, they should not. But they also have no
right to say, “no,” to the man, who finds his
highest pleasure in spiritual thought. The lower
the organisation, the greater the pleasure in the
senses. Very few men can eat a meal with the
same gusto as a dog, or a wolf. But all the
pleasures of the dog or the wolf have gone, as
it were, into the senses. The lower types of
humanity in all nations, find pleasure in the
senses, while the cultured and the educated,
find it in thought, in philosophy, in the arts and
sciences. Spirituality is a still higher plane.
The subject being infinite, that plane is the
highest, and the pleasure there, is the highest
for those who can appreciate it. So, even on

the utilitarian ground that man is to seek for
6
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pleasure, he should cultivate religious thought,
for it is the highest pleasure that exists. Thus
religion, as a study, seems to me to be abso-
lutely necessary. We can see it in its effects.
It 1s the greatest motive power that moves the
human mind. No other ideal can put into us
the same mass of cnergy  as the spiritual.  So
far as human history goes, it is obvious to all of
us, that this has been the case, and that its
powers are not dead. I do not deny that men
on simply utilitarian grounds, can be very good
and moral. There have been many great men
in this world perfectly sound moral and good,
simply on utilitarian grounds. But the world-
movers, men who bring, as it were, a mass of
magnetism into the world, whose spirit works in
hundreds and in thousands, whose life ignites
others with a spiritual fire,—such men we
always find have that spiritual background.
Their motive power came from religion. Religion
is the greatest motive power for realising that
infinite energy, which is the birthright and nature
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of every man. In building up character, in
making for everything that is good and great, in
bringing peace to others, and peace to one's
own self, religion is the highest motive power,
and therefore, ought to be studied from that
standpoint. Religion must be studied on a
broader basis than formerly. All narrow, limited,
fighting ideas of religion, have to go. All sect
ideas and tribal or national ideas of religion
must be given up. That cach tribe or nation,
should have its own particular God, and think
that every other is wrong, is a superstition that
should belong to the past.  All such ideas must
be abandoned.

As the human mind broadens, its spiritual
steps broaden too. The time has alrcady come,
when a man cannot record a thought, without
its reaching to all corners of the earth; by
mercly physical means, we have come into
touch with the whole world; so the future
religions of the world have to become as

universal, as wide.
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The religious ideals of the future, must
embrace all that exists in the world that is
good and great, and, at the same time, have
infinite scope for future development. All that
was good in the past must be preserved; and
the doors must be kept open for future additions
to the already existing store. Religions must
also be inclusive, and not look down with con-
tempt upon one another, because their particular
ideals of God are different. In my life, I have
seen a great many spiritual men, a great many
sensible persons, who did not believe in God,
at all, that is to say, not in our sense of the
word. Perhaps, they understood God better
than we can ever do. The Personal idea of
God or the Impersonal, the Infinite, Moral Law,
or the Ideal Man—these all have to come under
the definition of religion. And when religions
have become thus broadened, their power for
good will have increased a hundred-fold.
Religions, having tremendous power in them,
have often done more injury to the world than
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good, simply on account of their narrowness,
and limitations.

Even at the present time we find many sects
and societies, with almost the same ideas, fight-
ing each other, bccause one does not want to
set forth those ideas in precisely the same way
as another. Therefore, religions will have to
broaden. Religious ideas will have to become
universal, vast and infinite, and then alone, we
shall have the fullest play of religion, for the
power of religion has only just begun to
manifest in the world. It is sometimes said that
religions are dying out, that spiritual ideas are
dying out of the world. To me it seems that
they have just begun to grow. The power of
religion, broadened and purified, is going to
penetrate every part of human life. So long as
religion was in the hands of a chosen few, or of
a body of priests, it was in temples, churches,
books, dogmas, ceremonials, forms and rituals.
But when we come to the real, spiritual, universal
concept, then, and then alone, religion will
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become real and Jiving ; it will come into eur
very nature, live in our every movement,
penetrate every pore of our society, and be
infinitely more a power for good, than it has
ever been before.

What is needed, is a fellow-fecling between
the diffcrent types of religion, seeing that they
all stand or fall together ; a fellow-feeling which
springs from mutual estecm and mutual respect,
and not the condescending, patronising, niggard-
ly expression of good-will, unfortunately in
vogue at the present time, with many. And
above all, this is needed, between types of
religious expression coming from the study of
mental phenomena,—unfortunately even now
laying exclusive claim to the name of religion—
and those expressions of religion whose heads
arc penetrating more into the sccrets of heaven,
though their fcet are clinging to earth, I mean,
the so-called matenalistic sciences.

To bring about this harmony, both will have
to make concessions, sometimes very large, nay
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more, sometimes plainful, but cach will find
itself the better for the sacrifice and more
advanced in truth. And in the end, the
knowledge which is confined within the domain
of time and space,—will meet and become one
with that which i1s beyond them both, where the
mind and senses cannot reach,—the Absolute,

the Infinite, the One without a second.



REASON AND RELIGION.

( Dehivered in England. )

A sage called Nirada went to another sage
named Sanat Kumara to learn about truth, and
Sanat Kumara enquired what he had studied
already. Narada answered, that he had studied
the Vedas, Astronomy, and various other things
yet he had got no satisfaction. Then there was
a conversation between the two,in the course
of which Sanat Kumaira remarked, that all this
knowledge of the Vedas, of Astronomy, and of
Philosophy, was but secondary ; sciences were
but secondary. That which made us realise
the Brahman, was the supreme, the highest
knowledge. This idea we find in every religion,
and that is why religion always laid claim to be
the supreme knowledge. Knowledge of the
sciences covers, as it were, only part of our
lives, but the knowledge which religion brings
to us is eternal, as infinite as the truth it
preaches.  Claiming this superiority, religions
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have many times looked down unfortunately, on
all secular knowledge, and not only so, but
many times have refused to be justified by the
aid of secular knowledge. In consequence, all
the world over there have been fights between
secular knowledge and religious knowledge, the
one claiming infallible authority as its guide,
refusing to listen to anything that secular
knowledge has to say on the point, the other,
with its shining instrument of reason, wanting
to cut to pieces everything religion could bring
forward. This fight has been and is still
waged in every country. Religions have been
again and again defeated, and almost extermi-
nated. The worship of the goddess of Reason
during the French Revolution, was not the first
manifestation of that phenomenon in the
history of humanity, it was a re-enactment of
what had happened in ancient times, but in
modern times it has assumed greater pro.
portions. The physical sciences are better

equipped now than formerly, and religions have
7



59

become less and less equipped. The founda-
tions have been all undermined, and the modern
man, whatever he may say in public, knows in
the privacy of his heart that he can no more,
“believe.” Believing certain things because an
organized body of priests tells him to believe,
believing because it is written in certain books,
believing because his people like him to believe,
the modern man knows to be impossible for
him. There is, of course, a number of people
who seem to acquiesce in the so-called popular
faith, but we also know for certain that they do
not think. Their idea of belief may be better
translated as, ‘not-thinking-carelessness.”
This fight cannot last much longer without
breaking to pieces all the buildings of religion.
The question is, is there a way out ? To put it
in a more concrete form: s religion to justify
itself by the discoveries of reason, through
which every other science justifies itself ? Are
the same methods of investigation which we
apply to sciences and knowledge outside, to be



51

applied’ to the science of Religion? In my
opinion this must be so, and I am also of opin-
ion that the sooner it is done the better. 1f a
religion is destroyed by such investigations, it
was then all the time useless, unworthy super-
stition ; and the sooner it goes the better. I am
thorougly convinced that its destruction would
be the best thing that could happen. All that
is dross will be taken off, no doubt, but the
essential parts of religion will emerge trium-
phant out of this investigation. Not only will
it be made scientific, as scientific at least, as
any of the conclusions of physics, or chemistry,
but will have greater strength, because physics,
or chemistry has no internal mandate to vouch
for its truth, which religion has.

People who deny the eflicacy of any
rationalistic investigation into rcligion, scem to
me somewhat to be contradicting themselves.
For instance, the Christian claims that his
religion 1s the only true one because it was
revealed to so and so. The Mahomedan makes
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the same claim for his religion ; his is the only
true one, because it was revealed to so and so.
But the Christian says to the Mahomedan :
“Certain parts of your ethics do not seem to be
right. For instance, your books say, my
Mahomedan friend, that an infidel may be con-
verted to the religion of Mahomet by force, and
if he will not accept the Mahomedan religion
he may be killed, and any Mahomedan who
kills such an infidel will get a sure entry into
heaven, whatever may have been his sins or
misdeeds.” The Mahomedan will retort by
saying: “Itis right for me to do so, because
my book enjoins it. It will be wrong on my
part not to do so.”” The Christian says, ‘‘but
my book does not say so.” The Mahomedan
replies—‘l do not know; 1 am not bound by
the authority of your book; my book says
‘kill all the infidels.” How do you know which
is right and which is wrong ? Surely what is
written in my book is right, and what your book
says, ‘do not kill," is wrong. You also say the
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samething, my Christian friend ; you say, that
what Jehovah declared to the Jews is right to
do, and what he forbade themto do is wrong.
So say I, Allah declared in my book, that
certain things should be done, and that certain
things should not be done, and that is all the
test of right and wrong.” In spite of that the
Christian is not satisfied ; he insists on a com-
parison of the morality of the Sermon on the
Mount with the morality of the Koran. How
is this to be decided ? Certainly not by the
books, because the books fighting between
themselves cannot be the judges. Decidedly
then we have to admit that there is something
more universal than these books, something
higher than all the ethical codes that are in the
world, somecthing which can judge between the
strength of inspirations of different nations.
Whether we declare it boldly, clearly, or not, it
is evident that here we appeal to reason. Now
the question arises, if this light of reason is able
to judge between inspiration and inspiration,
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the quarrel is between prophet and prophet, if
it has the power of understanding anything
whatsoever of religion. If it has not, nothing
can determine the hopeless fight of books and
prophets which has been going on through
ages; for it means that all religions are mere
lics, hopelessly contradictory, without any
constant idea of ethics. The proof of religion
depends on the truth of the constitution of man,
and not on any books. These books are the
outgoings, the effects of man’s constitution;
man made these books. We are yet to see
the books that made man. Reason is equally an
effect of that common cause, the constitution
of man, where our appeal must be. What do I
mean by reason ? I mean what every educated
man or woman is wanting to do at the present
time, to apply the discoveries of secular know-
ledge to religion. The first principle of reason-
ing is, that the particular is explained by the
general, the gencral by the more  general, until



N

we come to the universal. For instance, we
have the idea of law. If something happens
and we believe that it is the effect of such and
such a law, we are satisfied ; thatitis an expla-
nation for us. What we mecan by that expla-
nation is, that it is proved that this one effect,
which had dissatisfied us, is only one particular
of a general mass of occurrences which we
designate by the word law. When one apple
fell, Newton was disturbed, but when he found
that all apples fell, it was gravitation and he
was satisfied. This is onc principle of human
kaowledge. I see a particular being, a human
being, in the street. 1 refer him to the bigger con-
ception of man, and I am satisfied; I know he
is aman by referring him to the more general.
So the particulars are to be referred to the
general, the general to the more general, and
everything at last to the universal, the last
concept that we have, the most universal—that
of existence. Existence is the most universal
concept. We are all human beings; that is to



56

say that each one of us is, as it were, a parti-
cular part of the general concept, humanity.
A man, and a cat, and a dog, are all animals.
These particular examples, as man, or dog, or
cat, are parts of a bigger and more general
concept, animals. The man, and the cat, and
the dog, and the plant, and the tree, all come
under the still more general concept, life.
Again, all these, all beings, and all materials,
come under the one concept of existence, for
we all are in it. This explanation merely means
referring the particular to a higher concept,
finding more of its kind. The mind, as it were,
has stored up numerous classes of such genera-
lisations. It is, as it were, full of pigeon-holes
where all these ideas are grouped together, and
whenever we find a new thing the mind imme-
diately tries to find out its type in one of these
pigeon-holes. If we find it we put the new
thing in there and are satisfied, and we are said
to have known the thing. This is what is
meant by knowledge, and no more. And if we
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are dissatisfied, and have to wait until we find
a further classification for it, already existing
in the mind. Therefore, as I have already
pointed out, knowledge is more or less classi-
fication. There is something more. A second
explanation of knowledge is, that the explana-
tion of a thing must come from inside and not
from outside. There had been the belief, that
when a man threw up a stone and it fell, some
demon dragged it down. Many occurrences
which are really natural phenomena are attri-
buted by people to unnatural beings. That a
ghost dragged down the stone, was an explana-
tion that was not in the thing itself, it was an
explanation from outside; but the second
explanation of gravitation is something in the
nature of the stone; the explanation is com-
ing from inside. This tendency you will find
throughout modern thought ; in one word, what
is meant by science is, that the explanations of

things are in their own nature, and that no
8
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external beings or existences are required to
explain what is going on in the universe. The
chemist never requires demons, or ghosts, or
anything of that sort, to explain his phenomena.
The physicist never requires any one of these,
to explain the things he knows, nor does any
other scientist. And this is one of the features
of science which I mean to apply to religion.
It this religions are found wanting, and that is
why they are crumbling into pieces. Every
science wants its explanations from inside, from
the very nature of things, and the religions are
not able to supply this. There is an ancient
theory of a personal Deity entirely separate from
the universe, which has been held from the
very earliest times. The arguments in favour
of this have been repeated again and again,
how it is necessary to have a God entirely
separate from the universe, an extra-cosmic
deity, who has created the universe out of his
will, and is conceived by religion to be its ruler.
We find, apart from all these arguments, the
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Almighty God painted as the All-merciful, and
at the same time, inequalities remain in the
world.  These things do not concern thc
philosopher at all, but he says the heart of the
thing was wrong; it was an explanation from
outside, and not inside. What is the cause of
the universe ? Something outside of it, some
being who is moving this universe! And just
as it was found insufficient to explain the
phenomenon of the falling stonc, so this was
found insufficient to explain religion. And
religions are falling to pieces, because they
cannot give a better explanation than that.
Another idea connected with this, the
manifestation of the same principle, that the
explanation of everything comes from inside it,
is the modern law of evolution. The whole
caning of evolution is simply that the nature
of a thing is reproduced, that the effect is
nothing but the cause in another form, that all
the potentialities of the effect were present in
_the cause, that the whole of creation is but an
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evolution and not a creation. That is to say,
every effect is a reproduction of a preceding
cause, changed only by the circumstances, and
thus it is going on throughout the universe, and
we need not go outside the universe to seek the
causes of these changes; they are within. It is
unnecessary to seek for any cause outside.
This also is breaking down religion. What I
mean by breaking down religion 1is, that
religions that have held on to the idea of an
extra-cosmic deity, that he is a very big man
and nothing else, can no more stand on their
feet ; they have been pulled over, as it were.
Can there be a religion satisfying these two
principles ? I think there can be. In the first
place we have seen that we have to satisfy the
principle of generalisation. The generalisation
principle ought to be satisfied along with the
principle of evolution. We have to come to an
ultimate generalisation, which not only will be
the most universal of all generalisations, but
out of which everything else must come. It will
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be of the same nature as the lowest effect; the
cause, the highest, the ultimate, the primal
cause, must be the same as the lowest and
most distant of its effects, a series of evolutions.
The Brahman of the Vedanta fulfills that con-
dition, because Brahman is the last generalisa-
tion to which we can come. It has no attributes
but is Existence, Knowledge and Bliss—
Absolute. Existence, we have seen, is the very
ultimate generalisation which the human mind
can come to. Knowledge, does not mean the
knowledge we have, but the essence of that,
that which is expressing itself in the course of
evolution in human beings or in other animals,
as knowledge. The essence of that knowledge
is meant, the ultimate fact beyond, if I may be
allowed to say so, even, consciousness. That
is what is meant by knowledge and what we
see in the universe as the essential unity of
things. To my mind, if modern science is
proving anything again and again, it is this that
we are one—mentally, spiritually, and physi-
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cally. It is wrong to say we are even physically
different. Supposing we are materialists, for
argument’s sake, we shall have to come to this,
that the whole universe is simply an ocean of
matter, of which you, and I, are like little
whirlpools. Masses of matter are coming into
each whirlpool, taking the whirlpool form, and
coming out as matter again. The matter that
is in my body, may have been in yours a few
years ago, or in the sun, or may have been the
matter in a plant, and so on, in a continuous
state of lux. What is meant by your body and
my body? It is the oneness of the body. So
with thought. It is an ocean of thought, one
infinite mass, in which your mind and my mind
are like whirlpools. Are you not seeing the
effect now, how my thoughts are entering into
yours, and yours into mine ? The whole of our
lives are one; we are one, even in thought.
Coming to a still further generalisation, the
essence of matter and thought is their poten-
tiality of spirit, this is the unity from which all
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have come, and that must essentially be one.
We are absolutely one, we are physically one,
we are mentally one, and as spirit, it goes
without saying, that we are one, if we believe
in spirit at all. This oneness is the one fact
that is being proved every day by modern
science. To proud man it is told, you are the
same as that little worm there; think not that
you are something enormously different from
it ; you are the same. You have been that in
a previous incarnation, and the worm has
crawled up to this man state of which you are
so proud. This grand preaching, the oneness
of things, making us one with everything that
exists, is the great lesson to learn, for most of
us are very glad to be made one with higher
beings, but nobody wants to be made one with
lower beings. Such is human ignorance, that
if any one’s ancestors were men whom society
honored, even if they were brutish, if they were
robbers, even robber barons, every one of us
would try totrace our ancestry to them; but



6.4

if, among our ancestors we had poor, honest
gentlemen, none of us wants to trace our
ancestry to them. But the scales are falling
from our eyes, truth is beginning to manifest
itself more and more, and that is a great gain
to religion. That is exactly the teaching of
the Advaita, of which I am lecturing to you.
The Self is the essence of this universe, the
essence of all souls; He is the essence of your
own life, nay, “Thou art That.” You are one
with this universe. He who says he is different
from others, even by a hair's breadth,
immediately becomes miserable. Happiness
belongs to him who knows this oneness, who
knows he is one with this universe.

Thus we see that the religion of the
Vedanta can satisfy the demands of the scientific
world, by referring it to the highest generalisa-
tion, and to the law of evolution. That the
‘explanation of a thing comes from within itself,
is still more completely satisfied by Vedanta.
The Brahman, the God of the Vedanta, has
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nothing outside of Himself; nothing at all.
All this indeed is He; He is in the universe;
He is the universe Himself. “Thou art the
man, Thou art the woman, Thou art the young
man walking in the pride of youth, Thou art
the old man tottering in his step.” He is here.
Him we see and feel ; in Him we live, and move,
and have our being.  You have that conception
in the New Testament. It is that idca, God
immanent in the universe, the very essence,
the heart, the soul of things. He manifests
Himseclf, as it were, in this universe. You and
I are little bits, little points, little channcls,
little expressions, all living inside of that infinite
ocean of Existence, Knowledge and Bliss. The
difference between man and man, between
angels and man, between man and animals,
between animals and plants, between plants
and stones, is not in kind, because every one
from the highest angel to the lowest particle of
matter, is but an expression of that one infinite

ocean, and the difference is only in degree. I
9
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am a low manifestation, you may be a higher,
but in both the materials are the same. You
and I are both outlets of the same channel, and
that 1s God ; as such, your nature is God, and
so is mine. You are of the nature of God by
your birthright; so am I. Youmay bean
angel of purity, and I may be the blackest of
demons, nevertheless, my birthright is that
infinite ocean of Existence, Knowledge and Bliss.
So is yours. You have manifested yourself more
to-day. Wait; I will manifest myself more yet,
for 1 have it all within me. No extraneous
explanation is sought; noneis asked for. The
sum total of this whole universe is God Himself.
Is God then matter? No, certainly not, for
matter is that God perceived by the five senses;
that God as perceived through the intellect is
mind; and when the spirit sees, He 1s seen as
spirit. He is not matter, but whatever is real
in matter, is He. Whatever is real in this chair,
is He, for the chair requires two things to make
it. Something was outside which my senses
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brought to me, and to which my mind contribut-
ed something else, and the combination of
these two is the chair. That which existed
eternally independent of the senses and of the
intellect was the Lord Himself. Upon Him the
senses are painting chairs, and tables, and
rooms, and houses, and worlds, and moons,
and suns, and stars, and everything else. How
is it, then, that we all see this samc chair, that
we are all alike painting these various things on
the Lord, on this Existence, Knowledge and
Bliss? It nced not be that all paint the
same way, but those who paint the same way
are on the same plane of existence and there-
fore they see one another’s paintings, as well
as one another. There may be millions of
beings between you and me, who do not paint
the Lord in the same way, and them and
their paintings we do not see. On the other
hand, as you all know, the modern physical
researches arc tending more and more to de-
monstrate that what is real is but the finer;
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the gross is simply appearance. However that
may be, we have seen that if any theory of
religion can stand the test of modern reason-
ing, it is the Advaita, because it fulfills its
two requirements. It is the highest generalisa-
tion, beyond even personality, a generalisation
which is common to every being. A generalisa-
tion ending in the Personal God can never
be universal, for, first of all, to conceive of a
. Personal God we must say, He is all merciful,
all good. But this world is a mixed thing,
some good and some bad. We cut off what
we like, and generalise that into a Personal
God! Just as you say a Personal God is this
and that, so you have also to say that He is
not this and not that. And you will always
find that the idea of a Personal God has to
carry with it a personal devil. That is how we
clearly see, that the idea of a Personal God is
not a true generalisation. We have to go be-
yond, to the Impersonal. In That, the universe
exists, with all its joys and miseries, for
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whatever exists in it has all come from the
Impersonal. What sort of a God can He be to
whom we attribute evil and other things? The
idea is, that both good and evilare different
aspects, or manifestations of the same thing.
The idea that they were two was a very wrong
idea from the first, and it has been the cause of
a good deal of the misery in this world of ours—
the idea that right and wrong are two separate
things, cut and dried, independent of each
other, that good and evil are two eternally
separable and separate things. I should be
very glad teo see a man who could show me
something which is good all the time, and
something which is bad all the time. As if one
could stand and gravely define some oc-
currences in this life of ours as good and good
alone, and some which are bad and bad alone,
That whichis good to-day may be evil to.
morrow. That which is bad to-day may be good-
to-morrow. What is good for me may be bad
for you. The conclusion is, that like every
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other thing, there is an evolution in good and
bad too. There is something which inits
evolution, we call, in one degree, good, and in
another, evil. The storm that kills my friend,
I call evil, but that may have saved the lives
of hundreds of thousands of people by killing
the bacilli in the air. They call it good, but I
call it evil. So both good and evil belong to
the relative world, to phenomena. The imper-
sonal God we propose is not a relative God ;
therefore it cannot be said that It is either good
or bad, but that It is something beyond, be-
cause It is neither good nor evil. Good, how.
ever, is a nearer manifestation of It than evil.
What is the effect of accepting such an
Impersonal Being, an Impersonal Deity ? What
shall we gain ? Wil religion stand as a factor
in human life, our consoler, our helper? What
becomes of the desire of the human heart to
pray for help to some being? That will all
remain. The Personal God will remain, but on
a better basis. He has been strengthened by
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the Impersonal. We have seen that without
the Impersonal, the Personal cannot remain.
If you mean to say there is a being entirely
separate from this universe, who has created
this universe just by His will out of nothing,
that cannot be proved. Such state of things
cannot be. But if we understand the idea of
the Impersonal, then the idea of the Personal
can remain there also. This universe in its
various forms, is but the various readings
of the same Impersonal. When we read
it with the five senses, we call it the material
world. If there be a being with more senses
than five, he will read it as something
else. If one of us gets the electrical sense, he
will see the universe as something else again.
There are various forms of that same Owners,
of which all these various ideas of worlds are
but various readings, and the Personal God is
the highest reading that can be attained to, of
that Impersonal, by the human intellect. So
that the Personal God is true as much as this



chair is true, as much as this world is true, but
no more. Itisnot absolute truth. That is to
say, the Personal God is that very Impersonal
God and therefore it is true, justasI, asa
human being, am true and not true at the same
time. It is not true that I am what you see I
am; you can satisfy yourself on that point. I
am not the being that you take me to be. You
can satisfy your reason as to that, because
light, and various vibrations, or conditions of
the atmosphere, and all sorts of motions inside
me, have contributed to my being looked upon
as what I am, by you. Ifany one of these
conditions change, [ am different again. You
may satisfy yourself by taking a photograph
of the same man under different conditions of
light. So I am what I appear in relation to
your senses, and yet, in spite of all these facts,
there is an unchangeable something of which
all these are different states of existence, the
impersonal me, of which thousands of me’s are
different persons. I was a child, I was young,
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I am getting older. Every day of my life,
my body and thoughts are changing, but,
i spue of ajl these changes, the sum-
total of them constitutes a mass which 1s
a constant quantity. That is the impersonal
me, of which all these manifestations form,
as it were, parts.  Similarly, the sum-total
of this universe is immovable, we know, but
everything pertaining to this universe con-
sists of motion, everytinng is i a constant
state of flux, everyihing changing and moving ;
at the same time, we sce that the umverse
as a whole is immovable, because motion is a
relative term. I move with regard to the chair,
wiiich does not move. There must be at least
two to make motion. If this whole universe
is taken as a unit there is no motion ; with
regard to whom should it move? Thus the
Absolute is unchangeable and immovable, and
all the movements and changes are only in the
phenomenal world, the limited. That whole is
Impersonal, and within this Impersonal are all
w



74

these various persens beginning with the lowest
atom, up to God, the Personal God, the
Creator, the Ruler of this Universe, to Whom
we pray, to Whom we kneel, and so on. Such
a Personal God can be established with a great
deal of reason. Such a Personal God is
explicable as the highest manifestation of the
Impersonal.  You and I are very low mani-
festations, and the Personal God is the highest
of which we can conceive. Nor can you or
I become that Personal God. When the
Vedanta says you and I are God, it does not
mean the Personal God. To take an example.
Out of a mass of clay a huge elephant of clay
is manufactured, and out of the same clay, a
little clay mouse is made. Would the clay
mouse ever be able to become the clay
elephant ? But put them both in water and
they are both clay; as clay they are both one,
but as mouse and elephant there will be an
eternal differencé between them. The Infinite,
the Impersonal s like the clay in the example.
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We and the Ruler of the Universe are one, but
as manifested beings, men, we are His eternal
slaves, His worshippers. Thus we see that
the Personal God remains. Everything else
in this relative world remains, and religion is
made to stand on a better foundation.
Therefore it is necessary that we first know the
Impersonal in order to know the Personal. As
we have seen, the law of reason says, the
particular is only known through the general,
so all these particulars, from man to God, are
only known through the Impersonal, the highest
generalisation. Prayers will remain, only they
will get a better meaning. All those senseless
ideas of prayer, the low stages of prayer, which
are simply giving words to all sorts of silly
desires in our minds, perhaps, will have to go.
In all sensible religions, they never allow prayers
to God; they allow prayers to gods. That is
quite natural. The Roman Catholics pray to
the saints ; that is quite good, but to pray to
God, is senseless. To ask God to give vou a
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breath of air, to send down a shower of rain, to
make fruits grow in your garden, and so on, is
quite unnatural.  The saints, however, who
were little beings like ourselves, may help us.
But to pray to the Ruler of the Universe,
prating every little need of ours, and from our
childhood saying, “Oh Lord, I have a headache ;
let 1t go,” is ridiculous. There have been
millions of souls that have died in this world,
and they are all here ; they have become gods
and angels; let them come to your help. But
God! It cannot be. Unto Him we must go
for higher things. A fool indecd is he, who,
resting on the banks of the Ganges digs a little
well for water; a fool indeed is he who living
near a mine of diamonds, digs for bits of
crystal. .
And indeed we shall be fools if we go to the
Father of all mercy, Father of all love, for
trivial earthly things. Unto Him, therefore, we
shall go for light, for strength, for love. But so
long as there is weakness and a craving for
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servile dependence in us, there will be these
little prayers and ideas of the worship of the
Personal God. But those who are highly
advanced, do not care for such little helps, they
have well nigh forgotten all about this seeking
things for themselves, wanting things for them-
selves.  The predominant idea in them is—not
I, but thou, my brother. Those are the fit
persons to worship the Impersonal God; and
what is the worship of the Iimpersonal God ?
No slavery there,—“ Oh Lord, 1 am nothing,
have mercy on me.” You know the old Persian
poem, translated into English.  “ 1 came to sce
my beloved. The doors were closed. I knocked
and a voice came from inside, ¢ who art thou?’
‘I am so and so.” The door was not opened.
A second time I came and knocked; I was
asked the same question, and gave the same
answer ; the door opened not. 1 came a third
time, and the same question came. I answered
—I am Thee, my love,’” and the door opened.”
Worship of the Impersonal God is through
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truth. And what is truth? That I am He.
When 1 say that I am not Thou, it is untrue.
When I say I am separate from you it is a lie,
a terrible lie. I am one with this universe, born
one. It is self-evident to my senses that I am
one with the universe. 1 am one with the air
that surrounds me, one with heat, one with
light, eternally one with the whole Universal
Being, who is called this universe, who is
mistaken for the universe, for it is He and
nothing else, the eternal subject in the heart
who says, ‘I am,’ in every heart. The death-
less one, the sleepless one, ever awake, the
immortal, whose glory never dies, whose powers
never fail. I am one with That. This is all
the worship of the Impersonal, and what is the
result ? The whole life of man will be changed.
Strength, strength it is that we want so much
in this life, for what we call sin and sorrow have
all one cause, and that is our weakness. With
weakness comes ignorance, and with ignorance
comes misery. It will make us strong. Then
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miseries will be laughed at, then the violence
of the vile will be smiled at, and the ferocious
tiger will reveal behind its tiger's nature, my
own Self. That will be the result. That soul
is strong that has become one with the Lord;
none else is strong. In your own Bible, what
do you think was the cause of that strength of
Jesus of Nazareth, that immense, infinite
strength which laughed at traitors, and blessed
those that were willing to murder him? It was
that, ‘1 and my Father are one;’ it was that
prayer, ‘ Father, just as [ am one with you, so
make them all one with me. That is the
warship of the Impersonal God. Be one with
the universe, be one with Him. And this
Impersonal God requires no demonstrations, no
proofs. He is nearer to us than even our
senses, nearer to us than our own thoughts; it
is in and through Him that we sec and think.
To see anything, I must first see Him. To see
this wall I first see Him, and then the wall, for
He is the eternal subject. Who is seeing
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whom ? He is here in the heart of our hearts.
Bodies and minds change, miscry, hapniness,
good and evil come and go, days and years roll
on, life comes and gocs, but He dies not.  The
same voice, ‘T am, 1 am,” is cternal, unchange-
able.  In Him and through Him we know
everything,  In Ilim and through Him we see
everything.  In Him and through Him we sense,
we think, we live, and we are. And that I,
which we mistake to be a little 1, limited, 1s not
only my I, but yours, thc I of cveryone, of
the animals, of the animals, of the angles, of
the lowest of the low. That ‘I am’ 1s the
same in the murderer as in the saint, the same
in the rich asin the poor, the same in man
as in woman, the same in man as in animals.
From the lowest amoba to the highest angel,
He resides in every soul, and cternally declares,
“Tam He, I am Iic.”” When we have under-
stood that voice eternaliy present there, when
we have learnt this lesson, the whole universe
will have expressed its secret, nature will bave
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given up her secret to us. Nothing more
remains to be known. Thus we find the truth
for which all religions search, that all this
knowledge of material sciences is but secondary ;
that i1s the only true knowledge which makes
us one with this Universal God of the Universe.

11



THE IDEAL OF A UNIVERSAL RELIGION.

BOW IT MUST PMBRACE DIFFERENT TYPES
OF MINDS AND METHODS.

Wheresoever our senses reach, or whatso-
ever our minds imagine, we find therein the
action and reaction of two forces, the one
counteracting the other and causing the con-
stant play of the mixed phenomena that we
see around us, and of those which we feel in
our minds. In the external world, the action
of these opposite forces is expressing itself, as
attraction and repulsion, or as centripetal and
centrifugal forces; and in the internal, as, love
and hatred, good and evil. We repel some
things, we attract others. We are attracted by
one, we are repelled by another. Many times
in our lives, we find that without any reason
whatsoever, we are, as it were, attracted towards
certain persons; at other times, similarly, we
are repelled by others. This is patent to all,
and the higher the field of action, the more



83

potent, the more remarkable, are the influences
of these opposite forces. Religion is the highest
plane of human thought and life, and herein
we find that the workings of thes: two forces
have been most markzd. The intensest love
that humanity has ever known has come from
religion, and the most diabolical hatred that
humanity has known, has also come from
religion. The noblest words of peace that the
world has ever heard, have come from men on
the religious plane, and the bitterest denuncia-
tion that the world has ever known, has been
uttered by religious men.  The higher the
object of any religion and the finer its organisa-
tion, the more remarkable arc its activities. No
other human motive has deluged the world with
so blood much as religion; at the same time
nothing has brought into existence so many
hospitals and asylums for the poor; no other
human influence has taken such care, not only
of humanity, but also of the lowest of animals,
as religion has done. Nothing makes us so
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cruel as religion, and nothing makes us so
tender as religion. This has been so in the
past, and will also, in all probability, be so in
the future. Yet from out of the midst of this
din and turmoil, this strife and struggle, this
hatred and jealousy of religions and sects, there
have arisen, from time to time, potent voices,
drowning all this noise—making themselves
heard from pole to pole, as it were,—proclaim-
ing peace, and harmony. Will it ever come ?
Is it possible that there should ever reign
unbroken harmony in this plain of mighty re-
ligious struggle? The world is exercised in
the latter part of this century by the question
of harmony ; in society, various plans are being
proposed, and attempts are made to carry them
into practice ; but we know how difficult it is
to doso. People find that it is almost im-
possible to mitigate the fury of the struggle of
life, to tone down the tremendous nervous
tension that is in man. Now, if it is so difficult
to bring harmony and peace to the physical
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plane of life—the external, gross and outward
side of it—then a thousand times more difficult
is it to bring peace and harmony to rule over
the internal nature of man. 1 would ask you
for the time being to come out of the network
of words; we have all been hearing from child-
hood of such things as love, peace, charity,
equality, and universal brotherhood; but they
have become to us mere words without mean-
ing, words which we repeat like parrots, and it
has become quite natural for us to do so. We
cannot help it. Great souls, who first felt these
great ideas in their hearts, manufactured these
words; and at that time many understood their
meaning. Later on, ignorant people have taken
up those words to play with them, and made
religion a mere play upon words, and not a
thing to be carried into practice. It becomes,
“my father’s religion,” ‘our nation’s rcligion,”
“your country's religion,” and so forth, It
becomes only a phase of patriotism to profess

any religion, and patriotism is always partial,
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To bring harmony into religion, must always
be difficult. Yet we will consider this problem
of thz harmony of religions.

We see that in every religion there are three
parts—I mean in every great and recognised
religion. First, there is the philosophy—which
presents the whole scope of that religion,
setting forth its basic principles, the goal and
the means of reachingit. The second part
is mythology, which is philosophy made con-
crete. It consists of legends relating to the
lives of men, or of supernatural beings, and
so forth. It is the abstractions of philosophy
concretised in the more or less imaginary lives
of men and supernatural beings. The third part
is the ritual. This is still more concrete, and
is made up of forms and ceremonies, various
physical attitudes, flowers and incense, and
many other things that appeal to the senses.
In these consists the ritual. You will find that,
all recognised religions have these three ele-
ments. Some lay more stress on one, some
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on another. Let us now take into consideration
the first part, philosophy. Is there one universal
philosophy ? Not yet. Each religion brings
out its own doctrines, and insists upon them as
being the only true ones. And not only does
it do that, but it thinks that he, who does not
believe in them, must go to some horrible
place. Some will even draw the sword to
compel others to believe as they do. This is
not through wickedness, but through a particular
disease of the human brain called fanaticism.
They are very sincere, these fanatics, the most
sincere of human beings; but they are quite
as irresponsible as other lunatics m the world.
This disease of fanaticism is one of the most
dangerous of all discases. All the wickedness
of human nature is roused by it. Anger is
stirred up, nerves are strung high, and human
beings become like tigers.

Is there any mythological similarity, is there
any mythological harmony, any universal my-
thology accepted by all religions? Certainly
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not. All religions have their own mythology,
only each of them says, ‘“ My stories are not
mere myths.” Letus try to understand the
question by illustration. I simply mean to
illustrate, I do not mean criticism of any religion.
The Christian believes that God took the shape
of a dove, and came down to earth; to him
this is history, and not mythology. The Hindu
believes that God is manifested in the cow.
Christians say that to believe so is mere my.
thology, and not history, that it is superstition,
The Jews think that, if an image be made in
the form of a box, or a chest, with an angel on
either side, then it may be placed in the Holy
of Holies ; it is sacred to Jehovah; but if the
image be made in the form of a beautiful man
or woman, they say, “This is a horrible idol;
break it down " This is our unity in mythology !
If a man stands up and says, ‘“ My prophet did
such and such a wonderful thing,” others will
say, ' That is only supersitition;” but at the
same time they say that their own prophet did
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still more wonderful things, which they hold to
be historical. Nobody in the world, as far as
I have seen, is able to mmake out the fine dis-
tinction between history and mythology, as it
exists in the brains of these persons. All such
stories, to whatever religion they may belong,
are really mythological, mixed up occasionally,
it may be, with a little history.

Next come the rituals. One sect has one
particular form of ritual, and thinks that that
is holy, while the rituals of another sect, are
simply arrant superstition. If one sect wor-
ships a peculiar.sort of symbol, another sect
says, ‘“Oh, it is horrible.” Take for instance
a general form of symbol. The phallus symbol
is certainly a sexual symbol, but gradually that
aspect of it has been forgotten, and it stands
now as a symbol of the Creator. Those nations
which have this as their symbol never think of
it as the phallus; 1t is just a symbol, and there
it ends. But a man from another race or creed

sees in it nothing but the phallus, and begins
2
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‘“ Universal brotherhood! We are all equal,
thercefore let us make a sect.” As soon as you
make a scct you protest against equality, and
equality is no more. Mohammedans talk of
universal brotherhood, but what comes out of
that inreality? Why, that anybody who is not
a Mohammedan will not be admitted into the
brotherhood ; he will more likely have his
throat cut.  Chrstians talk of universal
brotherhdod ; but anyone who is not a Christian
must go to that place, where he will be eternally
barbecued.

And so we go on in this world in our search
after universal brotherhood and equality. When
you hear such talk in the world, 1 would ask
you to be a little reticent, to take care of your.
sclves, for, behind all this talk is often the
intensest selfishness. *In the winter some-
times a thunder could comes up; it roars and
roars, but it does not rain; but in the rainy
scason the clouds speak not, but deluge the
world with water.” So those who are really
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workers, and really feel at heart the universal
brotherhood of man, do not talk much, do not
make little sects for universal brotherhood ;
but their acts, their movements, their whole
life, show out clearly that they in truth possess
the feeling of brotherhood for mankind, that
they have love and sympathy for all. They do
not s‘peak, they do and they /Jiwve. This world
is too full of blustering talk. We want a little
more earnest work, and less talk.

So far we see that it is hard to find any
universal features in regard to religion, and yet
we know that they exist. We are all human
beings, but are we all equal? Certainly not.
Who says we are equal? Only the lunatic.
Are we all equal in our brains, in our powers,
in our bodies? One man is stronger than
another, one man has more brain power than
another. If we are all equal, why is there this
inequality? Who made it? We. Because
we have more or less powers, more or less brain,
more or less physical strength, it must make a
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difference between us. Yet, we know that the
doctrine of equality appeals to our hearts. We
are all human beings; but some are men, and
some are women. Here is a black man, there
is 2 white man; but all are men, all belong to
one humanity. Various are our faces; I sce no
two alike, yet we are all human beings. Where
is this one humanity? I find a man or a wo-
man, either dark or fair; and among all these
faces, I know that there is an abstract humanity
which is common to all. I may not find it
when I try to grasp it, to sense it, and actualise
it, yet I know for certain that it is there. If I
am sure of anything, it is of this humanity
which is common to us all. It is through this
generalised entity that [ see you as a man or
a woman. So it is with this universal religion,
which runs through all the various religions of
the world in the form of God ; it must and does
exist through eternity. “I am the thread that
runs through all these pearls,” and each pearl
is a religion or even a sect thereof. Such are
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the different pearls, and the Lord is the thread
that runs through all of them ; only the majority
of mankind are entirely unconscious of it.
Unity in variety is the plan of the universe.
We are all men, and yet we are all distinct
from one another. As a part of humanity, I
am one with you, and as Mr. So-and-so I am
different from you. As a man you are separate
from the woman; as a human being you are
one with the woman. As a man you are separ-
ate from the animal, but as living beings, man,
woman, animal, and plant, are all one; and as
existence, you are one with the whole universe.
That universal existence is God, the ultimate
Unity in the universe. In Him we are all one.
At the same time, in manifestation, these differ-
ences must always remain. Inour work, in
our energies, as they are being manifested out-
side, these differences must always remain. We
find then that, if by the idea of a universal
religion it is meant that one set of doctrines
should be believed in by all mankind, it is
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wholly impossible; it can never be, there can
never be a time when all faces will be the same.
Again, if we expect that there will be one uni-
versal mythology, that is also impossible ; it
cannot be. Neither can there be one univer-
sal ritual. Such a state of things can never
come into existence ; if it ever did, the world
would be destroyed, because variety is the first
principle of hfe. What makes us formed
beings ? Differentiation. Perfect balance would
be our destruction. Suppose the amount of
heat in this room, the tendency of which is
towards equal and perfect diffusion, gets that
kind of diffusion, then for all practical purposes
that heat will cease to be. What makes motion
possible in this universe ? Lost balance. The
unity of sameness can come only when this
universe is destroyed, otherwise such a thing is
tmpossible. Not only so, it would be dangerous
to have it. We must not wish that all of us
should think alike. There would then be no
thought to think. We should be all alike, as



97

the Egyptian mummies in a museum, looking
at each other without a thought to think. It
is this difference, this differentiation, this losing
of the balance between us, which is the very
soul of our progress, the soul of all our thought.
This must always be.

What then do I mean by the ideal of uni-
versal religion? I do not mean any one
universal philosophy, or any one universal
mythology, or any one universal ritual, held
alike by all; for I know that this world must
go on working, whecel within wheel, this intri-
cate mass of machinery, most complex, most
wonderful. What can we do then? We can
make it run smoothly, we can lessen the friction,
we can grease the wheels, asit were. How ?
By recognising the natural necessity of variation.
Just as we have recognised unity by our very
nature, so we must also recognise variation.
We must learn that truth may be expressed in
a hundred thousand ways, and that each of

these ways is true as far as it goes. We must
13
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learn that the same thing can be viewed from a
hundred different standpoints, and yet be the
same thing. Take for instance the sun.
Suppose a man standing on the earth looks at
the sun when it rises in the morning; he sees
a big ball. Suppose he starts on a journey
towards the sun and takes a camera with
him, taking photographs at every stage of his
journey, until he reaches the sun. The photo-
graphs of each stage will be seen to be different
from those of the other stages; in fact, when
he gets back, he brings with him so many
photographs of so many different suns, as it
would appear; and yet we know that the same
sun was photographed by the man at the differ-
ent stages of his progress. Even sois it with
the Lord. Through high philosophy or low,
through the most exalted mythology or the
grossest, through the most refined ritualism or
arrant fetishism, every sect, every soul, every
nation, every religion, consciously or uncon-
sciously, is struggling upward, towards God ;
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every vision of truth that man has, is a vision
of Him and of none else. Suppose we all go
with vessels in our hands to fetch water from
a lake. One has a cup, another a jar, another
a bucket, and so forth, and we all fill our
vessels. The water in each case naturally
takes the form of the vessel carried by each of
us. He who brought the cup, has the water in
the form of a cup; he who brought the jar, his
water is in the shape of a jar; and so forth ;
but, in every case, water, and nothing but
water, is in the vessel. So it is in the case of
religion ; our minds are like these vessels, and
each one of us is trying to arrive at the realisa-
tion of God. God is like that water filling
these different vessels, and in each vessel, the
vision of God comes in the form of the vessel.
Yet He is One. He is God in every case. This
is the only recognition of universality that we
can get.

So faritis all right theoretically, but is
there any way of practically working out this
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harmony in religions? We find that this
recognition, that all the various views of
religion are true, has been very very old.
Hundreds of attempts have been made in
India, in Alexandria, in Europe, in China, in
Japan, in Thibet, and lastly in America, to
formulate a harmonious religious creed, to make
all religions come together in love. They have
all failed, because they did not adopt any
practical plan. Many have admitted that all
the religions of the world are right, but they
show no practical way of bringing them
together, so as to enable each of them to
maintain its own individuality in the conflux.
The plan alone 1is practical, which does
not destroy the individuality of any man in
religion, and at the same time shows him a
point of union with all others. But so far, all
the plans of religious harmony that have been
tried, while proposing to take in all the various
views of religion, have, in practice, tried to
bind them all down to a few doctrines, and so
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have produced more new sect, fighting, strugg-
ling, and pushing against each other.

I have also my little plan. I do not know
whether it will work or not, and I want to
present it to you for discussion. What is my
plan? In the first place I would ask mankind
to recognise this maxim—'‘Do not destroy.”
Iconoclastic reformers do no good to the world.
Break not, pull not anything down, but build.
Help, if you can; if you cannot, fold your
hands and stand by and see things gn on. Do
not injure, if you connot render help. Say
not a word against any man’s convictions so
far as they are sincere. Secondly, take man
where he stands, and from thence give him a
lift. 1f it be true that God is the centre of all
religions, and that each of us is moving
towards Him along one of these radi, then
it is certain that all of us must reach that
centre. And at the centre, where all the radii
meet, all our differences will cease; but until
we reach there, differences there must be. All
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these radii converge to the same centre. One,
according to his nature, travels along one of
these lines, and another, along another; and
if we all push onward along our own lines, we
shall surely come to the centre, because, ‘“All
roads lead to Rome.” Each of us is naturally
growing and developing according to his own
nature; each will in time come to know the
highest truth, for after all, men must teach
themselves. What can you and I do? Do
you thing you can teach even a child? You
can not. The child teaches himself. Your
duty is to afford opportunities and to remove
obstacles. A plant grows. Do yox make
the plant grow? Your duty' is to put a hedge
round it and see that no animal eats up the
plant, and there your duty ends. The plant
grows of itself. So is it in regard to the
spiritual growth of every man. None can teach
you; none can make a spiritual man of you;
you have to teach yourself; your growth must
come from inside.
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What can an external teacher do? He
can remove the obstructions a little, and there
his duty ends. Therefore help, if you can;
but do not destroy. Give up all ideas that
you can make men spiritual. It is impossible.
There is no other teacher to you than
your own soul. Recognise this. What
comes of it? In society we sce so many
different natures. There are thousands and
thousands of varieties of minds and inclinations.
A thorough generalisation of them is impossible,
but for our practical purpose it is sufficient to
have them characterised into four classes.
First, there is the active man, the worker; he
wants to work, and there is tremendous energy
in his muscles and his nerves. His aim is to
work; to build hospitals, do charitable deeds,
make streets, to plan and to organise. Then
there is the emotional man, who loves the
sublime and the beautiful to an excessive
degree. He loves to think of the beautiful,
to enjoy the asthetic side of nature, and adore
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Love and the God of Love. He Loves with
his whole heart the great souls of all times,
the prophets of religions, and the Incarnations
of God on earth; he does not care whether
reason can or cannot prove that Christ or
Buddha existed ; he does not care for the exact
date when the Sermon On The Mount was
preached, or for the exact moment of Krishna’s
birth ; what he cares for, is their personalities,
their lovable figures. Such is his ideal. This
is the nature of the lover, the emotional man.
Then, there is the mystic, whose mind wants to
analyse its own self, to understand the workings
of the human mind, what the forces are that are
working inside, and how to know, manipulate,
and obtain control over them. This is the
mystical mind. Then, there is the philosopher,
who wants to weigh everything and use his
intellect even beyond the possibilities of all
human philosophy.

Now a religion, to satisfy the largest
proportion of mankind, must be able to supply
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food for all these various types of minds; and
where this capability is wanting, the existing
sects all become one-sided. Suppose you go
to a sect which preaches love and emotion.
They sing and weep, and preach love. But as
soon as you say, “My friend, thatis all right,
but I want something stronger thanthis; a
little reason, and philosophy ; I want to under-
stand things step by step and more rationally,’
“Get out,” they say, and they not only ask you
to get out, but would send you to the other
place, if they could. Theresult is, that that
sect can only help pcople of an emotional turn
of mind ; they not only do not help others, but
try to destroy them ; and the most wicked
part of the whole thing is, that they will not
only nof help others, but do not believe in their
sincerity. Again, there are philosophers, who
talk of the wisdom of India and the East
and use big psychological terms, fifty syllables
long, but if an ordinary man like me, goes to

them and says, “Can you tell me anything to
14
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make me spiritual ?*  The first thing they
would do would be to smile and say, ‘“Oh you
are too far below us in your reason. What can
you understand about spirituality ?”’ These are
high-up philosophers. They simply show you
the door. Then there are the mystical sects,
who speak all sorts of things about different
plancs of existence, different states of mind, and
what the power of the mind can do, and so on;
and if you are an ordinary man and say, ‘‘Show
me anything good that Icando; I am not
much given to speculation ; can you give me
anything that will suit me ?”  They will smile,
and say, “Listen to that fool ; he knows nothing,

1

his existence is for nothing.” And this is going
on everywhere in the world. I would like to
get extreme cxponents of all these different
sects, and shut them up in a room, and photo-
graph their beautiful derisive smiles !

This is the existing condition of religion,
the existing condition of things. What I want

to propagate is a religion that will be equally
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acceptable to all minds ; it must be equally
philosophic, equally emotional, equally mystic
and equally conducive to action. 1f professors
from the colleges come, scientific men and
physicists, they will court rcason. Let them
have it as much as they want.  There will be a
point beyond which they will think they cannot
go, without breaking with reason. They will say,
“These ideas of God and salvation, are supersti-
tious, give themup !"" 1 say, “Mr. Philosopher,
this body of yours is a bigger superstition.  Give
#¢ up, don’t go home to dinner or to your philo-
sophic chair. Give upthe body, andif you
cannot, cry quarter and sit down.”  For religion
must be able to show how to realise the philo-
sophy that teaches us that this world is one,
that there is but One Existence in the universe.
Similarly, if the mystic comes, we must welcome
him, be ready to give him the science of mental
analysis, and practically demonstrate it before
him. And if emotional people come, we must
sit, laugh and weep with them in the name of
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the Lord ; we must “‘drink the cup of love and
become mad.” If the energetic worker comes
we must work with him, with all the energy that
we have, And this combination will be the ideal
of the nearest approach to a universal religion.
Would to God that all men were so constituted,
that, in their minds, a// these elements of philo-
sophy, mysticism, emotion, and of work were
equally present in full ! That is the ideal, my
ideal of a perfect man. Everyone who has only
one or two of these elements of character, I
consider “one-sided”’; and this world is almost
full of such “one-sided” men, with knowledge of
that one road only, in which they move ; and
anything else is dangerous and horrible to them.
To become harmoniously balanced in all these
four directions, is my ideal of religion. And
this religion is attained by what we, in India,
call Yoga—union. To the warker, itis union
between men and the whole of humanity ; to.
the mystic, between his lower and Higher Self ;
to the lover, union between himself and the
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God of love ; and to the philosopher, it is the
union of a// existence. Thisis what is meant
by Yoga. Thisis a Sanskrit term, and these
four divisions of Yoga have, in Sanskrit, differ-
ent names. The man who sceks after this kind
of union is called a Yogin. The worker is
called the Karma-Yogin. He who seeks the
union through love is called the Bhakti-Yogin.
He who seeks it through mysticism is called
the Raja-Yogsn. And he who seeks it through
philosophy is called the Frana-Yogin. So this
word Yogin compriscs them all. |
Now first of all let me take up Raja-Yoga.
What is this Raja-Yoga, this controlling of
the mind? In this country you are associating
all sorts of hobgoblins with the word Yoga.
I am afraid, therefore, I must start by telling
you that it has nothing to -do with such things.
No one of these Yogas, gives up reason, no
one of them asks you to be hoodwinked, or to
deliver your reason, into the hands of priests
of any type whatsoever. No one of them
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asks that you should give your allegience to
any superhuman messenger. Each one of them
tells you to c/ng to your reason, to hold fast
toit. We find in all beings three sorts of
instruments of knowledge.  The first is
instinct, which you find most highly developed
in animals; this is the lowest instrument of
knowledge. What is the second instrument
of knowledge? Reasoning. You find that,
most highly developed in man. Now in the
first place, instinct is an inadequate instrument ;
to animals, the sphere of action is very limited,
and within that limit, instinct acts. When you
come to man, you see it is largely developed
into reason. The sphere of action also has
here become enlarged. Yet even reason is
still very insufficient. Reason can go only a
little way and then it stops, it cannot go
any further; and if you try to push it, the
result is helpless confusion, reason itself
becomes unreasonable. Logic becomes argu-
ment in a circle. Take for instance, the very
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basis of our perception, matter and force.
What is matter? That which is acted upon
by force. And force? That which acts upon
matter. You see the complication, what the
logicians call see-saw, onc idea depending on
the other, and this again depending on that,
You find a mighty barrier before reason, beyond
which reasoning cannot go; yet it always feels
impatient to get into the region of the Infinite
beyond. This world, this universe which our
senses feel, or our mind thinks, is but one atom,
soto say, of the Infinite, projected on to the
plane of consciousness; and within that narrow
limit, defined by the network of consciousness,
works our reason, and not beyond. Therefore,
there must be some other instrument to take
us beyond, and that instrument is called inspira-
tion. So instinct, reason, and inspiration are
the three instruments of knowledge. Instinct
belongs to animals, reason to man, and inspira-
tion to God-men. But in all human beings are to
be found in a mere or less developed condition,
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the germs of all these three instruments of
knowledge. To have these mental instruments
evolved, the germs must be there. And this
must also be remembered, that one instrument
is a development of the other, and therefore
does not contradict it. It is reason that deve-
lops into inspiration, and therefore inspiration
does not contradict reason, but fulfils it. Things
which reason cannot get at, are brought to
light by inspiration; and they do not contradict
reason. The old man does not contradict the
child, but fulfils the child. Therefore you must
always bear in mind that the great danger lies,
in mistaking the lower form of instrument to be
the higher. Many times instinct is presented
before the world as inspiration, and then come
all the spurious claims for the gift of prophecy.
A fool or a semi-lunatic thinks that the confu-
sion going on in his brain is inspiration, and he
wants men to follow him. The most contradic-
tory, irrational nonsense that has been preached
in the world, is simply the instinctive jargon of
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confused lunatic brains trying to pass for the-
language of inspiration.

The first test of true teaching must be, that
the teaching should nof contradict reason. And
you may see thai such is the basis of all these
Yogas. We take the Raja-Yoga, the psycho-
logical Yoga, the psychological way to union.
It is a vast subject, and I can only point eut to
you now the central idea of this Yoga. We
have but one method of acquiring knowledge.
From the lowest man to the highest Yogin, all
have to use the same method ; and that method
is what is called, concentration. Fhe chemist
who works in his laboratory concentrates all
the powers of his mind, brings them into one
focus, and throws them on the elements; and
the elements stand analysed, and thus his know-
ledge comes. The astronomer has also con-
centrated the powers of his mind, and brought
them into one focus ; and he throws them on to
objects, through his telescope ; and stars and

systems roll forward, and give up their secrets
16
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to him. So it is in every case ; with the pro-
fessor in his chair, the student with his book,
with every man who is working to know. You
are hearing me, and if my words interest you,
your mind will become concentrated on them;
and then suppose a clock strikes, you will not
hear it, on account of this concentration; and
the more you are able to concentrate your mind
the better you will understand me, and the
more | concentrate my love and powers, the
better I shall be able to give expression to
what I want to convey to you. The more this
power of concentration, the more knowledge
is acquired, because this is the one and only
method of acquiring knowledge. Even the
lowest shoeblack, if he gives more concentration
will black shoes better; the cook with con-
centration will cook a meal all the better. In
making” money, or in worshipping God, or in
doing any thing, the stronger the power of con-
centration, the better will that thing be done.
This is the ene call, the one knock, which opens
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the gates of nature, and lets out floods of light.
This, the power of concentration, is the only
key to the treasure-house of knowledge. The
system of Raja-Yoga deals almost exclusively
with this. In the present state of our body we
are so much distracted, and the mind is frittering
away its energies upon a hundred sorts of things.
As soon as I try to calm my thoughts, and
concentrate my mind upon any one object of
knowledge, thousands of undesired impulses
rush into the brain, thousands of thoughts rush
into the mind and disturb it. How check it
and bring the mind under control is the whole
subject of study in Raja-Yoga.

Now take Karma-Yoga, the attainment of
God through work. It is evident that in society
there are many persons who seem to be born
for some sort of activity or other, whose minds
cannot be concentrated on the plane of thought
alone, and who have but one idea, concretised
in work, visible and tangible. There must be
a science for this kind of life too. Each one
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of us is engaged in some work, but the majority
of us fritter away the greater portion of our
energies, because we do not know the secret
of work. Karma-Yoga explains this secret and
teaches where and how to work, how to
employ to the greatest advantage, the largest
part of our encrgies, in the work that is before
us. But with this secret we must take into
consideration the great objection against work,
namely, that it causes pain. All misery and
pain come from attachment. I want to do
work, I want to do good to a human being ; and
it is ninety to one that that human being, whom
I have helped, will prove ungrateful, and go
against me ; and the result to me is pain. Such
things deter mankind from working ; and it spoils
a good portion of the work and energy of man-
kind, this fear of pain and misery. Karma-
Yoga teaches us how to work for work’s sake,
unattached, without caring who is helped, and
what for. The Karma-Yogin works because
it is his nature, because he feels that it is good
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for him to do so, and he has no object beyond
that. His position in this world is that of a
giver, and he never cares to receive anything.
He knows that he is giving, and does not ask
for anything in return and therefore he eludes the
grasp of misery. The grasp of pain, whenever
it comes, is the result of the reaction of
‘“ attachment.”

There is then the PBhakti-Yoga for the
man of emotional nature, the lover. He wants
to love God, he rclies upon and uses all sorts
of rituals, flowers, incense, beautiful buildings,
forms, and all such things. Do you mean to
say they are wrong? One fact I must tell you.
It is good for you to remember, in this country
especially, that the world’s great spiritual giants
have all been produced only by those religious
sects Which have been in possession of very
rich mythology and ritual.  All sects that have
attempted to worship God without any form
or ceremony, have crushed without mercy
everything that is beautiful and sublime in re-
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ligion. Their religion is a fanaticism at best,
a dry thing. The history of the world is a
standing witness to this fact. Therefore do
not decry these rituals and mythologies. Let
people have them; let those, who so desire
have them. Do not exhibit that unworthy
derisive smile, and say, ‘“They are fools; let
them have 1t.”” Not so; the greatest men I
have seen in my hfe, the most wonderfully
developed in spirituality, have all come through
the discipline of these rituals. I do not hold
myself worthy to sit at their feet, and for me
to criticise them! How do 1 know how these
ideas act upon the human mind, which of them
I am to accept and which to reject? We are
apt to criticise everything in the world without
sufficient warrant. Let people have all the
mythology they want, with its beautiful inspira-
tions; for you must always bear in mind that
emotional natures do not care for abstract
definitions of the truth. God to them, is some-
thing tangible, the only thing that is real; they
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feel, hear and see Him and love Him. Let
them have their God. Your rationalist seems
to them to be like the fool, who, when he saw
a beautiful statue, wanted to break it to
find out of what material it was made. Bhakt:-
Yoga teaches them how to love, without any
ulterior motives, loving God and loving the
good because it is good to do so, not for
going to heaven, nor to get children, wealth,
or anything else. It teaches them that love
itself is the highest recompense of love—that
God himself is love. It tecaches them to pay all
kinds of tribute to God as the Creator, the
Omnipresent, Omniscient, Almighty Ruler, the
Fatherand the Mother. The highest phrase that
can express Him, the highest idea that the human
mind can conceive of him, is, that He is the
God of Love. Wherever there 1s love, it is He.
“Wherever there is any love, it is He, the Lord
is present there.” Where the husband kisses
the wife, He is there in the kiss; where the
mother kisses the child, He is there in the kiss ;
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where friends clasp hands, He, the Lord, is
present as the God of Love. When a great
man loves and wishes to help mankind, He is
there giving freely His bounty out of His love
to mankind. Wherever the heart expands, He
is there manifested. This is what the Bhakti-
Yoga teaches.

We lastly come to the Fnana-Yogin, the
philosopher, the thinker, he who wants to go
beyond the visible. Heis the man who is not
satisfied with the little things of this world. His
idea is to go beyond the daily routine of eating,
drinking and soon ; not even the teaching of
thousands of books will satisfy him. Not even
all the sciences will satisfy him ; at the best,
they only bring this little world before him.
What else will give him satisfaction ? Not
even myﬁads of systems of worlds will satisfy
him ; they are to him but a drop in the ocean
of existence. His soul wants to go beyond all
that into the very heart of being, by seeing
Reality as It is ; by realising It, by being It, by
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becoming one with that Universal Being. That
is the philosopher; to say that God is the
Father or the Mother, the Creator of _this uni-
verse, its Protector, and Guide, is to him, quite
inadequate to express Him. To him, God is
the life of his life, the soul of his soul. God
is his own Self. Nothing else remains which
is other than God. All the mortal parts of him
become pounded by the weighty strokes of
philosophy, and are brushed away. What at
last truly remains, is:God Himself.

Upon the same tree there are two birds,
one on the top, the other below. The one on
the topis ealm, silent and majestic, immersed
in its own glory ; the one on the lower branches,
eating sweet ;and bitter fruits by turns, hopping
from branch to branch, is becoming happy and
miserable by tumns. After a time the lower
bird eats an exceptionally bitter fruit, and gets
disgusted and looks up and sees the other bird,
that woendrous one of golden plumage, who

eats neither sweet nor bitter fruit, who is
16
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neither happy nor miserable, but calm, Self-
centred and sees nothing beyond his Self. The
lower bird longs for this condition but soon
forgets it, and again begins to eat the fruit.
In a little while, he eats another exceptionally
bitter fruit, which makes him feel miserable,
and he again looks up, and tries to get nearer
to the upper bird. Once more he forgets
and after a time he looks up, and so on
he goes again and again, until he comes
very near to the beautiful bird and sees the
reflection of light from his plumage playing
around his own body, and he feels a change
and seems to melt away ; still nearer he comes,
and everything about him melts away, and at
last he understands this wonderful change.
The lower bird was, as it were, only the
substantial-looking shadow, the reflection of
the higher; he, himself, wasin essence, the
upper bird all the time. This eating of fruits,
sweet and bitter, this lower, little bird, weeping
and happy by turns, was a vain chimera, a
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dream : all along, the real bird wasthere above,
calm and silent, glorious and majestic, beyond
grief, beyond sorrow. The upper bird is God,
the Lord of this universe ; and lower bird is the
human soul, eating the sweet and bitter fruits
of this world. Now and then, comes a heavy
blew to the soul. For atime, he stops the
eating and goes towards the unknown God,
and a flood of light comes. He thinks that
this world is a vain show. Yet again the
senses drag him down, and he begins as before,
to eat the sweet and bitter fruits of the world.
Again an exceptionally hard blow comes. His
heart becomes open again to divine light ; thus
gradually he approaches God, and as he gets
nearer and nearer, he finds his old self melting:
away. When he has come near enough he
sees that he is no other than God, and he
exclaims, “ He whom I have described to you
as the Life of this universe, as present in the
atom, and in suns and moons, He is the basis
of our own life, the Soul of our soul. Nay,
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thow art That,” This is what this $rwana:Voga
teaches. It tells man' that he is essentially
divine. It shows to mankind the real wnity of
being, and that each one of us is the Lord God
Himself, manifested on earth. All of us,
from the lowest worm that crawls under our
feet to the highest beings to whom we look up
with wonder and awe, all, are manifestations of
the same Lord.

Lastly, it is imperative that all these various
Yogas should be carried out in practice ; mere
theories about them will not do any good. First
we have to hear about them; then we have to
think about them. We have to reason the
thoughts out, impress them on our minds, and
we have to meditate on them, realise them,
until at last, they become our whole life. No
longer will religion remain a bundle of ideas or
theories, nhor an intellectual assent; it will
enter into our very self. By means of in-
tellectual assent we may to-day subscribe to
many foolish things,' and change our minds
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altogether to-morrow. But true religion never
changes. Religion is realisation ; not talk, nor
doctrine, nor theories, however beautiful they
may be. It is being and beeoming, not hearing
or acknowledging, but, it is the whole soul be-
coming changed into what it believes. That is

religion.



THE WAY TO THE REALISATION OF
A UNIVERSAL RELIGION.

(Deisvered in the Universalist Church, Pasadena, California,
28 Jansuary, 1900.)

No search has been dearer to the human
heart than that which brings to us light from
God. No study has taken so much of human
energy, whether in times past or present, as
the study of the soul, of God and of human
destiny. However immersed we are in our
daily occupations, in our ambitions, in our
work, in the midst of the greatest of our
struggles, sometimes, there will come a pause :
the mind stops, and wants to know something
beyond this world. Sometimes it catches
glimpses of a realm beyond the senses, and a
struggle to get at it is the result. Thus it has
been throughout the ages, in all countries.
Man has wanted to look beyond, wanted to
expand himself ; and all that we call progress,
evolution, has been always measured by that
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one search, the search for human destiny, the
search for God.

As our social struggles are represented,
amongst different nations, by different social
organisations, so is man’s spiritual struggle
represented by various religions; and as
different social organisations are constantly
quarrelling, are constantly at war with each
other, so these spiritual organisations have
been constantly at war with each other, con-
stantly quarrelling.  Men Dbelonging to a
particular social organisation, claim that the
right to live only belongs to them, and so long
as they can, they want to exercise that right
at the cost of the weak. We know that just
now there is a fierce struggle of that sort
going on in South Africa. Similarly each
religious sect has claimed the exclusive right
to live. And, thus, we find, that though there
is nothing that has brought to man more bless-
ings than religion, yet, at the same time, there
is nothing that has brought more horror than
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religion, Nothing has made more for peace
and. love than religion ; nothing has engendered
fiercer hatred than religion. Nothing has made
the brotherhood of man more tangible than
religion ; nothing has bred more bitter enmity
between man and man, than religion. Nothing
has buit more charitable institutions, more
hospitals for men, and even for animals, than
religion;; nothing has deluged the world with
more blood than religion. We know, at the
same time that there has always been an under-
current of thought; there have been always
parties of men, philosophers, students of com-
parative religions, who have tried and are still
trying to bring about harmony in the midst of
all these jarring and discordant sects. As
regards certain countries, these attempts have
succeeded, but as regards the whole world,
they have failed.

There are some religions which have come
down to us from the remotest antiquity, which
are imbued with the idea that all sects should
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be allowed to live; that every scct has a mean-
ing, a great idea, imbedded within itsell, and
therefore it is necessary of the good of the
world, and ought to be helped.  In modern
times, the same idea 1s prevailing and  attempts
arec made from time to time to reduce it to
practice.  Thesc attempts do not always come
up to our expectations, up to the required
afliciency. Nay, to our great disappointment,
we sometimes find that we are quarrelling all
the more.

Now, leaving aside dogmatic study, and
taking a common-sense view of the thing, we
find at the stait, that there is a tremendous
life -power in all the great religions of the world.
So me may say that they are ignorant of.this,
but ignorance is no excusc. If a man says:
“I do not know what is going on in the external
world, therefore things that are going onin the
external world do not exist,”” that man is
inexcusable. Now, those of you that watch

the movement of religious thought all over the
17
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world, are perfectly aware that not one of the
great religions of the world has died ; not only
so, each one of them is progressive. Christians
arc multiplying, Mohammedans are multiplying,
the Hindus are gaining ground ; and the Jews,
also, are increasing, and by their spreading all
over the world and increasing rapidly, the fold
of Judaism is constantly expanding.

Only one religion of the world—an ancient,
great religion—has dwindled away, and that is
the religion of Zoroastranism, the religion of
the ancient Persians. Under the Mohammedan
conquest of Persia, about a hundred thousand
of these people came and took shelter in India
and some remained in ancient Persia. Those
that were in Persia, under the constant per-
secution of the Mohammedans dwindled down,
till there are at most only ten thousand ; in India
there are about eight thousand of them, but
they do not increase. Of course, thereis an
initial difficulty: they do mot convert others
to their religion. And then, this handful of
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persons living in India, with the pernicious
custom of cousin marriage, do not multiply.
With this single exception, all the great re-
ligions are living, spreading and increasing.
We must remember that all the great religions
of the world are very ancient; not one has
been formed at the present time, and that every
religion of the world owes its origin to the
country between the Ganges and the Euphrates;
not one great religion has arisen in Europe,
nor one in America, not one; every religion
is of Asiatic origin and belongs to that part
of the world. If what the modern scientists
say is true, that the survival of the fittest is
the test, these religions prove by their still
living that they are yet fit for some people;
there is a reason why they should live, they
bring good to many. Look at the Mohamme-
dans, how they are spreading in some places
in Southern Asia, and spreading like fire in
Africa. The Buddhists are spreading all over
central Asia, all the time. The Hindus, like
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the Jews, do not convert others, still, gradually,
other races arc coming within Hinduism and
adopting the mannersand customs of the Hindus
and falling into line with them. Christianity,
you all know, is spreading ;—though, I am not
sure that the results are equal to the energy
put forth. The Christians’ attempt at propa-
ganda has one tremendous defect—and that
15 the defect of all Western mstitutions: the
machine consumes ninety per cent of the
cnergy : there is too much machinery.  Preach-
ing has always been the business of the
Asiatics. The Western people are grand in
organisation, social institutions, armies, govern-
ments, etc.; but when it comes to preaching
religion, they cannot come near the Asiatic,
whose business it has been all the time, and
he knows it, and he does not use too much
machinery. "

This, then, is a fact in the present history
of the human race: that all these great re-
ligions exist and are spreading and multiplying.
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Now, therc is a meaning, certainly, to this;
and had it been the will of an All-wise and
All-merciful Creator that one of these religions
should exist and the rest should die, it would
have become a fact long, long ago. If it were
a fact that only one of these religions is true
and all the rest false, by this time 1t would
gave covered the whole ground.  But this is
not so; not one has gained all the ground.
All religions sometimes advance—sometimes
decline.  Now, just think of this: in your own
country there are more than sixty millions of
people, and only twenty-one millions professing
religions of all sorts. So it is not always
progress. In every country, probably, if the
statistics are taken, you would find that religions
are sometimes  progressing and sometimes go-
iny back. Seccts are multiplying all the time.
If the claims of a religion, that it has all the
truth, and God has given it all this truth in a
certain book, were true, why are there so many
sects 2 Fifty years do not pass before there are
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twenty sects founded upon the same book. If
God has put all the truth in certain books,
he does not give us those books in order that
we may quarrel over texts. That seems to be
the fact. Why isit? Evenif a book were
given by God which contained all the truth
about religion, it would not serve the purpose
because nobody could understand the book.
Take the Bible, for instance, and all the sects
that exist amongst Christians ; each one puts
its own mterpretation upon the same text, and
each says that it alone understands the text
and all the rest are wrong. So with every
religion. There are many sects among the
Mohammedans and among the Buddhists, and
hundreds among the Hindus. Now, I bring
these facts before you in order to show you
that any attempt to bring all humanity to one
method of thinking in spiritual things, has been
a failure and always will be a failure. Every
man that starts a theory, even at the present
day finds that if he goes twenty miles away
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from his followers, they will make twenty sects.
You see that happening all the time. You
cannot make all conform to the same ideas;
that is a fact, and I thank God that itis so.
I am not against any sect. I am glad that
sects exist, and I only wish they may go on
multiplying more and more. Why? Simply
because of this: If you and I and all who are
present here, were to think exactly the same
thoughts, there would be no thoughts for us to
think. We know that two or more forces must
come into collision, in order to produce motion.
It is the clash of thought, the differentiation of
thought, that awakes thought. Now, if we all
thought alike, we would belike Egyptian mummies
in a museum looking vacantly at one another’s
faces :—no more than that ! Whirls and eddies
occur only in a rushing, living stream. There
are no whirlpools in stagnant, dead water.
When religions are dead, thcre will be no more
sects; it will be the perfect peace and harmony.
of the grave. But so long as mankind thinks,
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there will be sects. Variation is the sign of
life, and it must be there. I pray that they
may multiply so that at last there will be as
many sects as human beings, and each one
will have his own method, his individual method
of thought in religion.

But this thing exists already. Each one of
us is thinking in his own way, but this natural
course has been obstructed all the time and is
still being obstructed.  If the sword is not used
directly, other means will be used.  Just hear
what one of the best preachers in New York
says : he preaches that the Philippinoes should
be conquered because that is the only way to
teach Christianity to them ! They are alreadj
Catholics ; but he wants to make them Presby-
terians, and for this, he is ready to lay all this
terrible sin of bloodshed upon his race. How
terrible ! And this man is onc of the greatest
preachers of his country, one of the best in-
formed men. Think of the state of the world
when a man like that is not ashamed to stand
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up and utser such arrant nonesense ; and think
of the state of the world when an audience cheers
him ! Is this civilisation ? It is the old blood-
thirstiness of the tiger, the cannibal, the savage,
coming out once more under new names, new
circumstances. What else can itbe ? If the state
of things is such, now, think of the horrors
through which the world passed in olden
times, when every sect was trying by every
means in its power, to tear to pjeces the
other sects. History shows that. The tiger
in us is only asleep; itis not dead. When
opportunities come it jumps up, and as sof
old, uses its claws and fangs. Apart from
the sword, apart from material weapons, there
are weapons still more terrible ; contempt, social
hatred, and social ostracism,—now these are
the most terrible of all inflictions, that are
hurled against persons who do not think
exactly in the same way as we do. And why
should everybody think just as wedo? Ido

not see any reason. If [ am a rational man, I
18
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should be glad they do not think just as I do. 1
do not want to live in a grave-like land : T waunt
to be a man, in a world of men. Thinking beings
must differ; difference 1s the first sign of
thousht.  If T am a thoughtful man, certainly
I ought to like to live amongst thoughtful
persons, Where there are differences of opinion.

Then, arises the question, how can all these
varieties be true ? If one thing is true, its
nezation is false. How can contradictory
opinions be true at the same time? This is
the question which I intend to answer. But
T will first ask you: Are all the religions of the
world really contradictory ? 1 do not mean the
external forms in which great thoughts are clad.
[ do not mean the different buildings, languages,
rituals, books, etc., employed in various religions,
but I mean the internal. soul of every religion.
Every religion has a soul behind it, and that
soul may differ from the soul of another
religion ; but are theycontradictory? Do they
contradict or supplement each other ?—that is
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the question. I took up the question when {
was quite a boy, and have been studying it all
my life. Thinking that my conclusion may be
of some help to you, I place it before you. 1
believe that they are not contradictory; they
are supplementary.  Each religion, as it were,
takes up one part of the great universal truth,
and spends its whole force in embodying and
typifying that part of the great truth. It is
thercfore addition, not exclusion. That is the
idea. System after system arises, each one
embodying a great idea, and ideals must be
added to ideals. And this is the march of
humanity. Man never progresses, from error
to truth, but from truth to truth; from lesser
truth, to higher truth,—but it is never from
error to truth. The child may develop more
than the father, but was the father inane ? The
child is the father plus something else. If your
present state of knowledge is much greater
than it was when you were a child, would you
look down upon that stage now ? Will you look
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back and call it inanity? Why, your present
stage is the knowledge of the child plus some-
thing more.

Then, again : we also know that there may
be almost contradictory points of view of the
same thing, but they will all indicate the same
thing. Suppose a man is journeying towards
the sun and as he advances, he takes a photo-
graph of the sun at every stage. When he
comes back, he has many photographs of the
sun, which he places before us. We see that
not two are alike, and yet, who will deny that
all these are photographs of the same sun, from
different standpoints ? Take four photographs
of this church from different corners: how
different they would look, and yet they would
all represent this church. In the same way,
we are all looking at truth, from different stand-
points which vary according’ to our birth,
education, surroundings, and so on. We are
viewing truth, getting as much of it as these
circumstances will permit, colouring the truth
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with our own heart, understanding it with
our own intellect, and grasping it with
our own mind. We can only know as much
of truth as is related to us, as much of it as
we are able to receive. This makes the
difference between man and man and occa-
sions sometimes, even contradictory ideas; yet,
we all belong to the same great universal
truth.

My idea, therefore, is that all these religions
are differing forces in the economy of God,
“working for the good of mankind; and that not
one can become dead, not one can be killed.
Just as you cannot kill any force in nature, so
you cannot kill any one of these spiritual forces.
You have seen that each religion is living.
From time to time it may retrograde or go
forward. At one time it may be shorn of a
good many of its trappings; at another time, it
may be covered with all sorts of trappings ; but
all the same, the soul is ever there, it can never
be lost. The idcal which every religion
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represents is never lost, and so every religion is
intelligently on the march.

And that universal religion about which
philosophers, and others, have dreamed in every
country, already exists. It is here. As the
universal brotherhood of man is already existing,
so also is universal religion.  Who of you that
have travelled far and wide, have not found
brothers and sisters in every nation? 1 have
found them all over the world. Brotherhood
already exists; oaly, there are numbers of
persons who fail to sce this, and oaly upset it
by crymg for new brotherhoods.  Uuiversal
religion too, is alrcady existing. If the priests
and other p-ople that have taken upon them-
selves the task of preaching different religions,
simply cease preaching for a few moments, we
shall see, it is there.  They are disturbing it all
the time, bacause it is to their interest. You
sce that priests in every country are very con-
servative. Why is it so? There are very few
pricsts who lead the prople; most of them are
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led by the people, and are their slaves and
servants. If you say it is dry, they say it is
so; if you say it is black, they say, it is black.
If the people advance, the priests must advance.
They cannot lag behind. So, before blaming
the priests—it is the fashion to blame the
priest—you ought to blame yourselves. You
only get what you deserve. What would be
the fate of a priest who wants to give you
new and advanced idcas and lead you forward ?
His children would probably starve and he
would be clad in rags. He is governed by the
same worldly laws that you are. ‘“If you go
on,” he says, ‘“let us march.” Of course,
there are exceptional souls, not cowed down by
public opinion. They see the truth and truth
alone they value. Truth has got hold of them,
has got possession of them, as it were, and
they cannot but march ahead. They never
look backward, and for them there are no people;
God alone exists for them, He is the Light
before them and they are following that Light.
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I met a Mormon gentleman in this country,
who tried to persuade me to his faith. I said,
‘““1 have great respect for your opinions, but
in certain points Wwe do not agree. I belong
to a monastic order, and you believe in marry-
ing many wives. But why don’t you go to
India to preach?” Then he was astonished ;
he said: “Why, you don’t believe in any
marriage at all, and we believe in polygamy,
and yet you ask me to go to your country!”
I said, “Yes; my countrymen will hear every
religious thought wherever it may come from.
I wish you would go to India; first because
I am a great believer in sects. Secondly there
are many men in India who are not at all
satisfied with any of the existing sects, and
on account of this dissatisfaction, they will not
have anything to do with religion, and, possibly,
you might get some of them.” The greater
the number of sects, the more chance of people
getting religioh. In the hotel, where there are all
sorts of food, everyone has a chance to get his
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appetite satisfied. So I want sects to multiply
in every country, that more pcople may have
a chance to be spiritual. Do not think that
people do not like religion. I do not believe
that. The preachers cannot give them what
they need. The same man that may have been
branded as an atheist, as a materialist, or what
not, may meet a man who gives him the truth
needed by him, and he may turn out the most
spiritual man in the community. We can eat
only in our own way. Forinstance, we Hindus
eat with our fingers. Our fingers are suppler than
yours, you cannot use your fingers the same
Way. Not only the food should be supplied,
but it should be taken in your own particular
way. Not only must you have the spiritual
ideas, but they must come to 'you according
to your own method. They must speak your
own language, the language of your soul, and
then alone they will satisfy you. When the
man comes who speaks my language and

gives truth in my language, I at once under-
19
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stand it and receive it for ever. This is a
great fact.

Now, from this, we see that there are various
grades and types of human minds and what
a task religions take upon them. A man brings
forth two of three doctrines and claims that
his religion ought to satisfy all humanity. He
goes out into the world, God’s menagerie, with
a little cage in hand, and says: ‘“ God and the
elephant and everybody has to go into this.
Even if we have to cut the elephant into pieces,
he must goin.” Again, there may bc a sect
with a few good ideas. They say: ‘“ All men
must come in!” “But thereis no room for
them.” ‘“ Never mind! cut them to pieces,
get them in, anyhow; if they don’t get in;
why, they will be damned.” No preacher, no
sect have I ever met that pause and ask:
*“Why is it, people do not listen to us?”’
Instead, they curse the people and say, “ The
people are wicked”’ They never ask: “How
is it people do not listen to my words ? Why
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cannot 1 make them see the truth? Why
cannot I speak in their language? Why can-
not I open their eyes?’ Surely, they ought
to know better, aud when they find people
do not listen to them, if they curse anybody
it should be themselves. But it is always the
people’s fault I They never try to make their
sect large enough to embrace every one.
Therefore, we at once see why there has
been so much narrow-mindedness, the part
always claiming to be the whole; the little,
finite unit always laying claim to the infinite.
Think of little sects, born within a few hundred
years, out of fallible human brains, making this
arrogant claim of knowing the whole of God’s
infinite truth! Think of the arrogance of it !
If it shows anything, it is this, how vain human
beings are. Andit is no wonder that such
claims have always failed, and, by the mercy
of the Lord, are always destined to fail. In
this line the Mohammedans were the best off :
every step forward was made with the sword—
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the Koran in the one hand and the sword in the
other: ‘“Take the Koran, or you must die;
there is no alternative!”  You know from
history how phenomenal was their success; for
six hundred years nothing could resist them,
and then there came a time when they had to
cry halt. So will it be with other religions if
they follow the same methods. We are such
babes! We always forget human nature.
When we begin life we think that our fate will
be something extraordinary, and nothing can
make us disbelieve that. But when we grow
old, we think differently. So with religions.
In their early stages, when they spread a little,
they get the idea that they can change the
minds of the whole human race in a few years,
and go on killing and massacring to make
converts by force; then they fail, and begin to
understand better. We see that these sects
did not succeed in what they started out to do,
which was a great blessing. Just think if one
of those fanatical sects had succeeded all over



149

the world, where would man be to-day? Now,
the Lord be blessed that they did not succeed !
Yet, each one represents a great truth ; each
religion represents a particular excellence,—
something which is its soul. There is an old
story which comes to my mind: There were
some ogresses who used to kill people and do
all sorts of mischief; but they, themselves,
could not be killed, until, someone found out
that their souls were in certain birds, and so
long as the birds were safe nothing could
destroy the ogresses. So, each one of us has
as it were, such a bird, where our soul is; has
an ideal, a mission to perform in life. Every
human being is an embodiment of such an
ideal, such a mission. Whatever else you may
lose, so long as that ideal is not lost, and that
mission is not hurt, nothing can kill you.
Wealth may come and go, misfortunes may
pile mountains high, but if you have kept the
ideal entire, nothing can kill you. You may
have grown old, even a hundred years old, but
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if that mission is fresh and young in your
heart, what can kill you? But when that
ideal is lost and that mission is hurt, nothing
can save you. All the wealth, all the
power of the world will not save you. And
what are nitions but multiplied individuals?
So, each nation has a mission of its own to
perform in this harmony of races, and so long
as that nation keeps to that ideal, that nation
nothing can kill ; but if that nation gives up its
mission in life and goes after something else,
its life becomes short, and it vanishes.

And so with religions. The fact that all
these old religions are living to-day proves, that
they must have kept that mission intact; in
spite of all their mistakes, in spite of all diffi-
culties, in spite of all quarrels, in spite of all the
incrustation of forms and figures, the heart of
every one of them is sound,—it is a throbbing,
beating, living heart. They have not lost, any
one of them, the great mission they come for.
And it is splendid to study that mission. Take
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Mohammedanism, for instance.  Christian
-people hate no religion in the world so much as
Mohammedanism. They think it is the very
worst form of religion that ever existed. As
soon as a man becomes a Mohammedan, the
whole of Islam receives him as a brother with
open arms, without making any distinction,
which no other religion does. If one of
your American Indians becomes a Moham-
medan, the Sultan of Turkey would have no
objection to dine with him. If he has brains,
no position is barred to him. In this country,
I have never yet seen a church where the white
man and the negro can kneel side by side to
pray. Just think of that: Islam makes its
followers all equal,—so, that you see is the
peculiar excellence of Mohammedanism. In
many places in the Koran you find very sensual
deas of life. Never mind. What Moham-
medanism comes to preach to the world is this
practical brotherhood of all belonging to their
faith. That is the essential path of the
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Mohammedan religion ; and all the other ideas
about heaven, and of life etc., are not Moham-
medanism. They are accretions.

With the Hindus you will find one national
idea,—spirituality. In no other religion, in no
other sacred books of the world, will you find
so much energy spent in defining the idea of
God. They tried to define the idea of soul so
that no earthly touch might mar it. The spirit
must be divine; and spirit understood as spirit
must not be made into a man. The same idea
of unity, of the realisation of God, the omni-
present, is preached throughout. They think
it is all nonsense to say that He lives in
Heaven; and all that. It is a mere human,
anthropomorphic idea. All the heaven that
ever existed is now and here. One moment in
infinite time is quite as good as any other
moment. If you believe in a God, you can see
Him even now. We think religion begins when
you have realised something. It is not believ-
ing in doctrines, nor giving intellectual assent,
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nor making declarations. If there is a God,
‘“Have you seen Him? If you say “no,”
then what right have you to believe in Him ?
If you are in doubt whether thereis a God,
why do you not struggle to see Him? Why
do you not renounce the world and spend the
whole of your life for this one object ? Renun-
ciation and spirituality are the two great ideas
of India, and it is because India clings to these
ideas that all her mistakes count for so little.

With the Christians, the central idea that
has been preached by them is the same:
“Watch and pray, for the Kingdom of Heaven
is at hand,”’—which means purify your minds
and be ready! And that spirit never dies.
You recollect that the Christians are, even in
the darkest days, even in the most superstitious
Christian countries, always trying to prepare
themselves for the coming of the Lord, by
trying to help others, building hospitals, and so
on. So long as the Christian keep to that

ideal, their religion lives.
20
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Now, an ideal presents itself to my mind.
It may be only a dream. I do not know
whether it will ever be realised in this world,
but sometimes it is better to dream a dream,
than die on hard facts. Great truths, even in
a dream, are good, better than bad facts. So,
let us dream a dream :—

You know that there are various grades of
mind.  You may be a matter-of-fact, common-
sense rationalist : you do not care for forms
and ceremonies; you want intellectual, hard,
ringing facts and they alone will satisfy you.
Then there are the Puritans, the Mohammedans,
who will not allow a picture, or a statue in their
place of worship. Very well! But there is
another man who is more artistic. He wants
a great deal of art,—beauty of lines and curves,
the colours, flowers, forms; he wants candles,
lights, and all the insignia and paraphernalia of
ritual, that he may see God. His mind takes
God in those forms, as yours takes it through
the intellect. Then, there is the devotional
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man, whose soul is crying for God; he has no
other idea but to worship God, and to praise
Him. Then again, there is the philosopher,
standing outside all these, mocking at them.
He thinks, ‘“ What nonsense they are !  What
ideas about God ! ”

They may laugh at each other, but each
one has a place in this world. All these various
minds, all these various types are necessary.
If there ever is going to be an ideal religion,
it must be broad and large enough to supply
food for all these minds. It must supply the
strength of philosophy to the philosopher, the
devotee's heart to the worshipper; to the
ritualist it will give all that the most marvellous
symbolism can convey; to the poet, it will give
as much of heart as he can take in, and other
things besides. To make such a broad religion,
we shall have to go back to the time when
religions began and take them all in.

Our watchword, then, will be acceptance,
and not exclusion. Not only toleration, for
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so-called toleration is often blasphemy, and I do
nor believe in it. [ believe in acceptance.
Why should I tolerate ? Toleration means that
I think that you are wrong and I am just allow-
ing you to live. Is it not a blasphemy to think
that you and I are allowing others to live!
I accept all religions that were in the past,
and worship with them all; T worship God
with every one of them, in whatever form they
worship Him. I shall go to the mosque of the
Mohammedan; [ shall enter the Christian’s
church and kneel before the crucifix; 1 shall
enter the Budhistic temple, where I shall take
refuge in Buddha and in his law. 1 shall go
into the forest and sit down in meditation with
the Hindu, who is trying to see the Light
which enlightens the heart of every one.

Not only shall I do all these but I shall
keep my heart open for all that may come in
the future. Is God’s book finished? or is it
still a continuous revelation, going on? Itis
a marvellous book,~~these Spiritual Revelations



157

of the world. The Bible, the Vedas, the Koran
and all other sacred books, are but so many
pages, and an infinite number of pages remain
yet to be unfolded. I would leave it open for
all of them. We stand in the present, but open
ourselves to the infinite future. We take in
all that has been in the past, enjoy the light
of the present and open every window of the
heart for all that will come in the future,
Salutation to all the prophets of the past, to all
the great ones of the present, and to all that
are to come in the future !



SOUL, GOD AND RELIGION.

Through the vistas of the past the voice
of the centuries is coming down to us; the
voice of the sages of the Himalayas and the
recluses of the forest; the voice that came to
the Semitic races ; the voice that spoke through
Buddha and other spiritual giants; the voice
that comes from those who live in the light
that accompanied man in the beginning of
this earth—the light, that shines wherever man
goes and lives with him for ever—is coming
to us even now. This voice is like the little
rivulets that come from the mountains. Now
they disappear, and now they appear again
in stronger flow till finally they unite in one
mighty majestic flood. The messages that
are coming down to us from the prophets and
holy men and women of all sects and nations,
are joining their forces and speaking to us
with the trumpet voice of the past. And the
first message it brings us is : Peace be unto you
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and to all religions. It is not a message of
antagonism, but of one united religion. Let
us study this message first : At the beginning
of this century it was almost feared that
religion was at an end. Under the tremendous
sledge-hammer blows of scientific research,
old superstitions were crumbling away like
masses of porcelain.  Those to whom religion
meant only a bundle of creeds and meaningless
ceremonials were in despair ; they were at their
wits’ end. Everything was slipping between
their fingers. For a time it seemed inevitable
that the surging tide of agnosticism and
materialism would sweep all before it. There
were those who did not dare utter what they
thought. Many thought the case hopeless
and the cause of religion lost once and for
ever. But the tide has turned and to the
rescue has come—what ? The study of com-
parative religions. By the study of different
religions we find that in essence they are one.
When I was a boy, this scepticism reached me,
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and it seemed for a time as if I must give up
all hope of religion. But fortunately for me
I studied the Christian religion, the Mahom-
medan, the Buddhistic and others and what was
my surprise to find that the same foundation
principles taught by my religion were also
taught by all religions. It appealed to me
this way. What is the truth? I asked. Is
this world true? Yes. Why? Because I
see it.  Are the beautiful sounds we just heard
(the vocal and instrumental music) true? Yes.
Because we heard them. We know that man
has a body, eyes and ears: and he has a spiri-
tual nature which we cannot see. And with his
spiritual faculties he can study these different
religions and find that whether a religion is
taught in the forests and jungles of India or
in a Christian land, in essentials all religions
are one. This only shows us that religionis a
constitutional necessity of the human mind.
The proof of one religion depends on the proof
of all the rest. For instance if 1 have six
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fingers, and no one else has, you may well
say that is abnormal. The same reasoning
may be applied to the argument that only one
religion is true and all other false. One religion
only like one set of six fingers in the world,
would be unnatural. We see therefore, that if
one religionis true, all others must be true.
There are differences in non-essentials, but in
essentials they are all one. If my [ingers are true,
they prove that your five fngers are true too.

Wherever man is, he must develop a belief,
he must dev‘clop his rcligious nature. And
another fact I find in the study of the various
religions of the world is that there are three
different stages of ideas with regard to the soul
and God. In the first place, all religions admit
that apart from the body which perishes, thereis a
certain part or something which does not change
like the body ; a part that is immutable, eternal,
that never dies; but some of the later religions
teach that although there is a part of us that

never dies, it had a beginning. But anything
21
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that has a beginning must necessarily have
an end. 'We—the essential part of us——never
had a beginning, and will never have an end.
And above us all, above this eternal nature,
there is another eternal Being, without end—
God. People talk about the beginning .of the
world, the 'beginning of man, The word beginn-
ing simply means the beginning of the cycle.
It nowhere means the beginning of the whole
Cosmos. [t is impossible that creation could
have a beginning. No one of you can imagine a
time of beginning. That which has a beginning
must. have an end. “ Never did [ not exist,
nor you, nor will any of us ever hereafter cease
_to be.” says the Bhagavad Gita. Wherever the
beginning of creation is mentioned, it means
the beginning of a cycle, Your body will meet
with death, but your soul, never.

Along with this idea of the soul we find
another group of ideas in regard to its perfec-
tion. The soul initself is perfect. The New
Testament of the Hebrews admits man perfect
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at the beginning. Man made himself impufc
by his own actions. But heisto regain his
old nature, his pure nature. Some speak of
thesc things in allegories, fables and symbols.
But when we begin to analyse these statements
we find that they all teach that the human
soul is in its very nature perfect; and that man
is to regain that original purity. How? By
knowing God. Just as the Hebrew Bible says,
No man can see God but through the Son.
What is meant by it? That scemg God is
the aim and goal of all human life. The son-
ship must come before we become one with,
the Father. Remember, that man lost his
purity through his own actions. When we suffer,
it is because of our own acts; God is not to
be blamed forit. Closely connected with these
ideas is the doctrine which was universal before
the Europeans mutilated it, the doctrine of
Reincarnation.

Some of you may have heard of and ignored
it. This idea of reincarnation runs parallel
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with the other doctrine of the eternity of the
human soul. Nothing which ends at one point
can be without a beginning and nothing that
begins at one point can be without an end. We
cannot believe in such a monstrous impossibility
as the beginning of the human soul. The
doctrine of reincarnation asserts the freedom
of the soul. Suppose there was an absolute
beginning. Then the whole burden of this
impurity in man falls upon God! The all-
merciful Father responsible for the sins of the
world ! If sin comes in this way, why should
one suffer more than another? Why such
partiality, if it comes from an all-merciful
God ?» Why are millions trampled under foot ?
Why do people starve who never did anything
to cause it ? Who is responsible? If they
had no hand in it, surely, God would be respon-
sible. Therefore the better explanation is that
one is responsibe for the miseries one suffers,
1f I set the wheel in motion, I am responsible
for the results. And if [ can bring miscry, [
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can also stopit. It necessarily follows that
we are free. There is no such thing as'fate.
There is nothing to compel us. What have
we done, that we can undo. .
To one argument in connection with this
doctrine I will ask your paticnt attention, as it
is a little intricate. We gain all our knowledge
through eaperience; that is the only way.
What we call experiences are on the plane of
consciousness. For illustration: A man plays
a tune on a piano, he places each finger on
each key consciously.  He repeats this process
till the movement of the fingers becomes a habit,
He then plays a tune without having to pay
special attention to each particular key. Similar-
ly we find in regard to ourselves that our
tendencies are the result of past conscious
actions. A child is born with certain tendencies.
Whence do they come ? No child is born with
a tabula rasa—with a clean, blank page—of a
mind. The page has been written on previously
The old Greek and Egyptian philosophers
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taught that no child came with a vacant mind.
Each child comes with a hundred tendencies
generated by past conscious actions. It did
not acquire these in this life, and we are bound
to admit that it must have had them in past
lives. The rankest materialist has to admit
that these tendencies are the result of past
actions, only they add that these tendencies
come through heredity. Our parents, grand.
parents and great-grand-parents come down to
us through this law of heredity. Now if heredity
alone explamns this, there is no nccessity of
believing in the soul at all, because body
explains everything. We need not go into the
different arguments and discussions on material-
ism and spiritualism. So far the way is clear
for those who believe in an individual soul. We
see that to come to a reasonable conclusion we
must admit that we have had past lives. This
is the belief of the great philosophers and sages
of the past and of modern times. Sucha
doctrine was believed in among the Jews. Jesus
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Christ believed in it. He says in the Bible:
“Before Abraham was, I am’ And
another placeis said: ‘“ This is Elias who is
said to have come.”

All the different religions which grew among
different nations under varying circumstances
and conditions, had their origin in Asia, and
the Asiatics understand them well. When they
came out from the mother-land, they got mixed
up with errors. The most profound and noble
ideas of Christianity were never understood
in Europe because the ideas and images
used by the writers of the Bible were foreign
to it. Take for illustration the pictures of the
Madonna. Every artist paints his Madonna
according to his own preconceived ideas. I
have been seeing hundreds of pictures of the
Last Supper of Jesus Christ, and He is made
to sit at a table. Now Christ never sat ata
table ; he squatted with others and they had
a bowl in which they dipped bread,—not the
kind of bread you eat to-day. It is hard for any
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nation to understand the unfamiliar customs
of other people; how much more difficult
was it for Europeans to understand the Jewish
customs after centurics of changes and accre-
tions from Greek, Roman and other sources.
Through all the myths and wmythologies by
which it is surrounded it is no wonder that the
people get very little of the beautiful religion
of Jesus, and no wonder that they have made
of it a modern shop-keeping religion.

To comce to our point. We find that all
religions teach the eternity of the %oul, as
well as that its lustre has been dimmed. And
that its primitive purity is to be regained by
the knowledge of God. What is the idea of
God in these different religions? The primary
idea of God was very vague. The most ancient
nations had different Deities,—sun, earth, fire,
water. Among the ancient Jews we find numbers
of these gods ferociously fighting with each
other. Then we find Elohim whom the Jews
and the Babylonians worshipped. We next,
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find one God standing supreme. But the idea
differed according to diffcrent tribes. They
each asserted that their God was the greatest.
And they tried to prove it by fighting. The
one that could do the best fighting proved
thereby that its God was the greatest. Those
races were more or less savage. But gradually
better and better ideas took the place of the
old ones. All those old ideas are gone or going
into the lumber-room. All those religions were
the outgrowth of centuries ; not one fell from the
skies. Each had to be worked out bit by bit.
Next come the monotheistic ideas: belief in
one God, who is omnipotent and omniscient ;
the one God of the universe. This one God
is extra-cozinic; he lives in the heavens. He
is invested with the gross conceptions of
his originators: he has a right side and a left
side, and a bird in his hand, and so on and so
forth. But one thing we find, that the tribal
gods have disappeared for ever, and the one

God of the universe has taken their place.
22
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The God of gods. Still he is only an extra-
cosmic God. He is unapproachable; nothing
can come near him. But slowly this idea has
changed also; and at the next stage we find a
God immanent in nature.

In the New Testament it is taught, ‘ Our
Father who art in heaven,”—God living in the
heavens separated from men. We are living
on earth and he is living in Heaven. Further
on we find the teaching that he is a God
immanent in nature; he is not only God in
heaven, but on earth too. He is the Ged in
us. In the Hindu philosophy we find a stage
of the same proximity of God to us. But we
do not stop there. There is the non-dualistic
stage, in which man realizes that the God he
has beerl worshipping is not only the Father in
heaven, and on earth, but that “ 7 and my Father
are one.” He realizes in his soul that he is God
Himself, only a lower expression of Him. All
that is real in me is He; all that is real in Him
is I. The gulf between God and man is thus
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bridged. Thus we find how by knowing God
we [ind the kingdom of heaven within us.

In the first or dualistic stage, man knows
he is a little personal soul, John, James or
Tom, and he says, “I will be John, James or
Tom to all eternity, and never anything else.”
As well might the murderer ceme along and
say “ 7 will remain a murderer for ever.” But
as time goes on, Tom vanishes and goes back
to the original pure Adam.

“Blessed are the pure in heart for they
shall see God.” Can we see God? Of course
not. Can we know God? Of course not. If
God can be known He will be God no longer.
Knowledge is limitation. But I and my father
are one: I find the reality in my soul. These
ideas are expressed in some religions, and in
others only hinted. In some they wcre ex-
patriated. Christ’s teachings are now very little
understood in this country. If you will excuse
me, 1 will say that they have never been very
well understood.
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The different stages of growth are abso-
lutely necessary to the attainment of purity
and perfection. The varying systems of religion
are at bottom founded on the same ideas.
Jesus says the kingdom of heaven is within
you. Again he says, “ Our father who art in
Heaven.” How do you reconcile the two say-
ings? In this way. He was talking to the
uneducated masses when he said the latter,
the masses who were uneducated in religion.
It was necessary to speak to them in their own
language. The masses want concrete ideas,
something the senses can grasp. A man may
be the greatest philosopher in the world but a
child in religion. When a man has developed
a high state of spirituality he can understand
that the kingdom of heaven is within him.
That is the real kingdom of the mind. Thus
we see that the apparent contradictions and
perplexities in every religion mark but different
stages of growth. And as such we have no
right to blame any one for his religion. There
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are stages of growth in which forms and
symbols are necessary ; they are the language
that the souls in that stage can understand.
The next idea that I want to bring to you
is that religion does not consist in doctrines or
dogmas. It is not what you read nor what
dogmas you believe that is of importance, but
what you realize. “ Blessed are the pure n
spirit for they shall see God," yea, in this life,
And that is salvation. There arc those who
teach that this can be gained by the mumbling
of words. But no great Master ever taught
that cxternal forms were necessary for salvation.
The power of attaining it is within ourselves.
We live and move in God. Creeds and sects
have their parts to play, but thcy are for
children, they last but temporarily. Books
never make religions, but religions make
books. We must not forget that. No book
ever created God, but God inspired all the
great books. And no book cver created a soul.
We must never fogget that. The end of all
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religions 1s the realizing of God in the soul. That
is the one universal religion. If there is one uni-
versal truth in all religions, I place it here in
realizing God. Ideas and methods may differ,
but that is the central point. There may be a
thousand different radii, but they all converge
to the one centre, and that is the realization of
God : something behind this world of sense,
this world of eternal eating and drinking and
talking nonsense, this world of false shadows
and selfishness. There is that beyond all
books, beyond all creeds, beyond the vanities
of this world, and that is the realization of God
within yourself. A man may believe in all the
churches in the world, he may carry in his head
all the sacred books ever written, he may
baptize himself in all the rivers of the earth,
still, if he has no perception of God, I would
class him with the rankest atheist. And a man
may have never entered a church or a mosque,
nor performed dny ceremony, but if he feels
God within himself and is thereby lifted above
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the vanities of the world, that man is a holy
man, a saint, call him what you will. As soon
as a man stands up and says he is right or his
church is right, and all others are wrong, he is
himself all wrong. He does not know that
upon the proof of all the others depends the
proof of his own. Love and charity for the
whole human race, that is the test of true
religiousness. I do not mean the sentimental
statement that all men are brothers, but that
one must feel the oneness of human life. So
far as they are not exclusive, I see that the
sects and creeds are all mine; they are all
grand. They are all helping men towards the
real religion. I will add, it is good to be born
in a church, but it is bad to die there. Itis
good to be born a child, but bad to remain
a child. Churches, ceremonies and symbols
are good for children, but when the child is
grown, he must burst the church or himself.
We must not remain children for ever. Itis
like trying to fit one coat to all sizes and
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growths. 1 do not deprecate the existence of
sects in the world. Would to God there were
twenty millions more, for the more there are,
there will be a greater field for selection. What
I do object to, is trying to fit one religion to
every case. Though all religions are essen-
tially the same they must have the varieties of
form produced by dissimilar circumstances
among different nations. We must each have
our own individual religion, individual so far as
the externals of it go.

Many years ago I wvisited a great sage of
our own country, avery holy man. We talked
of our revealed book, the Vedas, of your Bible,
of the Koran, and of revealed books in general.
At the close of our talk, this good man asked
ne to go to the table and take up a book; it
was a book which among other things, con-
tained a forecast of the rainfall during the year.
The sage said, ‘‘ Read that.” And I read out
the quantity of rain that was to fall. He said,
“Now take the book and squeeze it.”” 1 did
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so and he said, “ Why, my boy, not a drop of
water comes out. Until the water comes out,
it is all book, book. So until your religion
makes you realize God, it is useless. He who
studies books only for religion reminds one of
the fable of the ass which carried a heavy load
of sugar onits back, but did not know the
sweetness of it."”

Shall we advise men to kneel down and cry :
“O miserable .sinners that we are!” Noj;
rather let us remind them of their divine nature.
I will tell you a story. A lioness in search of
prey came upon a flock of sheep, and as she
jumped at one of them, she gave birth to a
cub and died on the spot. The young lion

was brought up in the flock, ate grass and
' bleated like a sheep, and it never knew that it
was a lion. One day a lion came across this
flock and was astonished to see in it a huge
lion eating grass and bleating like a sheep. At
his sight the flock fled and the lion-sheep with

them, But the lion watched his opportunity
B
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and one day found the lion-sheep asleep. He
woke him up and said : “ You are a lion.” The
other said, ““ No,”” and began to bleat like a
sheep. But the stranger lion took him to a
lake and asked him to look in the water at his
own image and see if it did not resemble him,
the stranger lion. He looked and acknowledged
that it did. Then the stranger lion began to
roar and asked him to do the same. The lion-
sheep tried his voice and was soon roaring as
grandly as the other. And he was a sheep
no longer.

My friends, I would like to tell you all that.
you are mighty as lions.

If the room is dark, do you go about beat-
ing your chest and crying, ““ It is dark! dark!
dark!” No, the only way to get the light is
to strike a light, and then the darkness goes.
The only way to realize the light above you is
to strike the spiritual light within you, and the
darkness of sin and impurity will flee away.
Think of your higher self, not of your lower.



VEDIC RELIGIOUS 1DEALS,

What concerns us most is the religious
thought—on soul and God and all that apper-
tains to religion. We will take the Sambhitas.
These are collections of hymns forming, as it
were, the oldest Aryan literature, properly
speaking, the oldest literature in the world.
There may have been some scraps ol literature
of older date here and there, older than that
even, but not books, or literature properly so
called. As a collected book this is the oldest
the world has, and herein is portrayed the earli-
est feeling of the Aryans, their aspirations, the
questions that arose about their manners and
methods and so on. At the very outset we
find a very curious idea. These hymns are
sung in praise of different gods, devas as they
are called, the bright ones.  There is quite a
number of them. One 1s called Indra, another
Varuna, another Mitra, Parjanva, and so ou.
Various mythological and allegorical figues
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come before us one after the other, for instance,
Indra, the thunderer, striking the serpent who
has withheld the rains from mankind. Then he
lets fly his thunderbolt, the serpent is killed, and
rain comes down in showers. The people are
pleased and they worship Indra with oblations.
They make a sacrificial pyre, kill some animals,
roast their flesh upon spits and offer that meat
to Indra. And they had a popular plant called
Soma. What plant it was nobody knows now ;
it has entirely disappeared, but from the books
we gather that, when crushed, it produced a
sort of milky juice, and that was f{ermented ;
and it can also be gathered that this fermented
Soma juice was intoxicating. This also they
offered to Indra and the other gods, and they
also drank it themselves. Sometimes they
drank a little too much, and so did the gods.
Indra on occasions got drunk. There are
passages to show that Indra at one time drank
so much of this Soma juice that he talked
irrelevant words.  So with Varuna. He is
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another god, very powerful, and is in the same
way protecting his votaries, and they are prais-
ing him with their libations of Soma. So is
the god of war, and so on. But the popular
idea that strikes one as making the mythologies
of the Sambhitas entirely different from the
other mythologies, is that along with cvery one
of these gods, is the idca of an infinity. This in-
finite 1s abstracted, and sometimes described as
Aditya. At other times it is afhxed as it were, to
all the other gods. Take for example Indra. In
some of the books you will find that Indra has
a body, is very strong, sometimes is wearing
golden armour, and comes down, lives and cats
with his votaries, fights the demons, fights the
snakes, and so on. Again, in one hymn we
find that Indra has been given a very high
position ; he is omnipresent and omnipotent,
and Indra sees the heart of cvery being.
So with Varuna. This Varuna is god of
the air, and isin charge of the water, just
as Indra was previously; and then, all of a
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sudden, we find him raised up and said to be
omnipresent, omnipotent, and so on. I will
read one passage about this Varuna in his
highest form, and you will understand what I
mean. It has been translated into English
poetry, so it is better that I read it in that form.

“ The mighty Lord on high our deeds, a8 if at hand, espies :

‘The gods know 2ll men do, though men would fain their acts disguise:
Whoever stands, whoever moyes, or steals from place to place,

Or hides him in his secret cell—the gods his movewents trace.
Wherever two together plot, and deem they are alone,

King Varuna is there, a third, and all their schemes are known.
This earth is his, to him belong those vast and boundless skies ;
Both seas within him rest, and yet in that small pool he lies.
‘Whoever fur beyond the sky should think his way to wing,

He could not there elude the grasp of Varuna the King.

His spies, descending from the skies, glide all this world around ;
Their th d eyes all ing sweep to earth’s remotest bound.’”

So we can multiply examples about the
other gods; they all come, one after the other,
to sharesthe same fate—they first begin as
gods, and then they are raised to his concep-
tion as the Being in whom the whole universe
exists, who sees every heart, who is the ruler
of the universe. And in the case of Varuna,
there is another idea, just the germ of one idea
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which came, but was immediately suppressed
by the Aryan mind, and that was the idea of
fear. In another place we read they are afraid
they have sinned and ask Varuna for pardon.
These ideas were never allowed, for reasons
you will come to understand later on, to grow
on Indian soil, but the germs were there sprout-
ing, the idea of fear, and the idea of sin. This
is the idea, as you all know, of what is called
monotheism. This monotheism, we see, came
to India at a very early period. Throughout
the Sambhitas, in the first and oldest part, this
monotheistic idea prevails, but we shall find
that it did not prove sufficient for the Aryans;
they threw it aside, as it were, as a very primi-
tive sort of idea and went further on, as we
Hindus think. Of course in reading books and
criticisms on the Vedas written by Europeans,
the Hindu cannot help smiling when he reads,
that the writings of our authors are saturated
with this previous education alone. Persons
who have sucked in as their mother’s milk the



184

idca that the highest idcal of God is the idea
of a personal God, naturally dare not think on
the lines of these ancient thinkers of India,
when they find that just after the Sambhitas,
the monotheistic idea with which the Sambhita
portion is replete, was thought by the Aryans
to be useless and not worthy of philosophers
and thinkers, and that they struggled hard for
a more philosophical and transcendental idea.
The monotheistic ideca was much too human
for them, although they gave it such des-
criptions as ‘“the whole universe ruts in
him,” and “ Thou art the keeper of all hearts.”
The Hindus were bold, to their great credit
be it said, bold thinkers in all their ideas,
so bold that one spark of their thought
frightens the so-called bold thinkers of the
West. Well has it been said by Prof. Max
Miller about these thinkers, that they climbed
up to heights where their lungs only could
breathe, and where those of otler beings would
bave burst. These brave peeple followed
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reason wherever it led them, no matter at what
cost, never caring if all their best superstitions
were smashed to pieces, never caring what
socicty would think about them, or talk about
them, but what they thought was right and
true, they preached and they talked.

Before going into all these speculations of
the ancient Vedic sages, we will first refer to
one or two very curious instances in the Vedas.
The peculiar fact that these gods are taken
up, as it were, one after the other, raised and
sublimated, till each has assumed the propor-
tions of the infinite, personal God of the
Universe, calls for an explanation. Prof. Max
Miiller creates for it a new name, as he thinks
it peculiar to the Hindus; he calls it “ Heno-
theism.” We need not go far for the explana-
tion. It is within the book. A few steps from
the very place where we find those gods being
raised and sublimated, we find the explanation
also. The question arises how the Hindu

mythologies should be so unique, so different
94
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from all others? In Babylonian or Greek
mythologies we find one god struggling up-
wards, and he assumes a position and remains
there, while the other gods die out. Of all the
Molochs, Jehovah becomes supreme, and the
other Molochs are forgotten, lost for ever; he
is the God of gods. So too, of all the Greek
gods, Zeus comes to the front and assumes big
proportions, becomes the God of the Universe,
and all the other gods become degraded into
minor angels.  This fact was repeated in latter
times. The Buddhists and the Jains raised one
of their prophets to the Godhead, and all the
other gods they made subservient to Buddha,
or to Jina. This is the world-wide process, but
therc we find an exception, as it were. One
god is praised, and for the time being it is said
that all the other gods obey his commands, and
the very one who is said to be raised up by
Varuna, is himself raised up, in the next book,
to the highest position. They occupy the posi-
tion of the personal God in turns. But the
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explanation is there in the book, and itis a
grand explanation, one that has given the
theme to all subsequent thought in India, and
one that will be the theme of the whole world
of religions :—ZEkam sat viprd bahudhd vadanti.
“ That which exists is One: sages call It by
various names.” In all these cases where
hymns were written about all these gods, the
Being perceived was one and the same ; it was
the preceiver who made the difference. It was
the hymnist, the sage, the poet, who sang in
different languages and different words, the
praise of one and the same Being. “ That
which exists is One: sages call It by various
names.” Tremendous results have followed
from that one verse. Some of you, perhaps,
are surprised to think that India is the only
country where there never has been a religious
persecution, where never was any man disturbed
for his religious faith. Theists or atheists,
monists, dualists, monotheists, are there, and
always live unmolested.  Materialists were
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allowed to preach from the steps of Bralimanical
temples, against the gods, and against God
Himself ; they went preaching all over the land
that the idea of God was a mere superstition,
and that gods, and Vedas, and religion were
simply superstitions invented by the priests for
their own bencfit, and they were allowed to do
this unmolested. And so, wherever he went,
the Buddha tricd to pull down every old thing
sacred to the Hindus, to the dust, and Buddha
died of ripe old age. So did the Jains, who
laughed at the idea of God. “ How can it be
that there is a God ?” they asked; ““it must
be a mere superstition.””  So on, endless
examples there are.  Before the Mohammedan
wave came into India, it was never known what
religious persccution was ; the Hindus had only
experienced it as made by foreigners on them-
selves. And even now it is a patent fact how
much Hindus have helped to build Christian
churches, and how much readiness there is to
help them. There never has been bloodshed.
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Even heterodox religions that have come out of
India have been likewise affected ; for instance,
Buddhism. Buddhism is a great religion in
some respects, but to confuse Buddhism with
Vedanta is without meaning; any one may
mark just the difference that exists between
Christianity and the Salvation Army. There are
great and good points in Buddhism, but these
great points fell into hands which were not able
to keep them safe. The jewels which came
from philosophers fell into the hands of mobs,
and the mobs took up their ideas. They had
a great deal of enthusiasm, some marvellous
ideas, great and humanitarian ideas, but, after
all, there is something else that is neccssary,—
thought and intellect,—to keep everything safe.
Wherever you see the most humanitarian ideas
fall into the hands of the multitude, the first
result, you may notice, is degradation. It is
learning and intellect that keep things sure.
Now this Buddhism went as the first missionary
religion to the world, penetrated the whole of
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the civilised world as it existed at that time,
and never was a drop of blood shed for that
religion. We read how in China the Buddhist
missionaries were persecuted, and thousands
were massacred by two or three successive
emperors, but after that, fortune favored the
Buddhists, and one of the emperors offered to
take vengeance on the persecutors, but the
missionaries refused. All that, we owe to this
one verse. Thatis why I want you to remem-
ber it. “Whom they call Indra, Mitra, Varuna—
that which exists is One: sages call It by
various names.”

It was written, nobody knows at what date,
it may be 8,000 years ago, in spite of all
modern scholars may say; it may be 9,000
years ago. Not one of these religious specula-
tions is of modern date, but they are as fresh
to-day as they were when they were written, or
rather, fresher, for at that distant date man was
not so civilised as we know him now; he had
not learnt to cut his brother’s throat because
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he differed a little in thought from himself ; he
had not deluged the world in blood, he did not
become demon to his own brother. In the
name of humanity he did not massacre whole
lots of mankind then. Therefore these words
come to us to-day very fresh, as great, stimulat-
ing, life-giving words, much fresher than they
were when they were written, “that which exists
is One : sages call It by various names.” We
have to learn yet that all religions, under what-
ever name they may be called, either Hindu,
Buddhist, Mohamedan or Christian, have the
same God, and he who derides any one of these
derides his own God.

That was the solution they arrived at. But,
as I have said, this ancient monotheistic idea
did not satisfy the Hindu mind ; it did not go
far enough ; it did not explain the visible world ;
a ruler of the world does not explain the world,
certainly not. A ruler of the universe does not
explain the universe, and much less an external
ruler, one outside of it. He may be a moral
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guide, the greatest power in the universe, but
that is no explanation of the universe; and the
first question that we find now arising, assum-
ing proportions, is the question about the
untverse. “Whence it came ?”’ “How it came ?”’
“How 1t exists ?”’ Various hymns are to be found
on this question, struggling forward to assume
form, and nowhere do we find it so p(;etically,
so wonderfully expressed as in the following
hymn :

‘“ Then there was neither aught nor naught,
nor air, nor sky, nor anything. What covered
all? Where rested all? Then death was not,
nor deathlessness, nor change to night and
day.” The translation loses a good deal of the
poetical beauty. ‘‘Then death was not, nor
deathlessness, nor change to night and day;”
the very sound of the Sanskrit is musical.
“ That existed, that breath, covering, as it were,
that God’s existence, but it did not begin to
move.” It is good to remember this one idea,
that it existed, motionless, because we shall
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find how this idea sprouts up afterwards in the
cosmology, how according to the Hindu meta-
physics and philosophy, this whole universe is a
mass of vibrations, as it were, motion; and
there are periods when this whole mass of
motion subsides and becomes finer and finer,
remaining in that state for some time. That
is the state described in this hymn. It cexisted
unmoved, without vibration, and when this
creation began, this began to vibrate and all
this creation came out of it, that one brcath,
calm, self-sustained, naught else beyond it.

“ Gloom existed first.”  Those of you who
have ever been in India or any tropical country,
and have seen the bursting of the monsoon,
will understand the majesty of these words. 1
remember three poets’ attempts to picture this.
Milton says, ‘ No light, but rather darkness
visible.” Kalidas says, “ Darkness which can
be penetrated with a needle,” but none comes
near this Vedic description, *“ Gloom hidden in

gloom.” Everything is parching and sizzling,
25
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the whole creation seems to be burning away,
and for days it has been so, when one afternoon
there is in one corner of the horizon a speck
of cloud, and inless than half an hour it has
extended unto the whole earth, until as it were,
it is covered with cloud, cloud over cloud, and
then it bursts into a tremendous deluge of rain.
The cause of creation was described, as will.
That which existed at first had become changed
into will, and this will begin to manifest itself,
as desire. This also we ought to remember,
because we find that this idea of desire is said
to be the cause of all we have. This idea of
will has been the corner-stone of both the
Buddhist and the Vedantic systems, and later
on, has penetrated into German philosophy,
and forms the basis of Schopenhauer’s system
of philosophy. It is here we first hear of it.

** Now first arose desire, the primal seed of mind.
Bages, searching in their hearts by wisdom, found the bond
Between exist: and non- ”

1t is a very peculiar expression; the poet

ends by saying that ‘ perhaps He even doew
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not know.” We find in this hymn, apart from
its poetical merits, that this questioning about
the universe has assumed quite definite propor-
tions, and that the minds of these sages must
have advanced to such a state, when all sorts
of common answers would not satisfy them.
We find that they were not even satisfied with
this Governor above. There are various other
hymns where the same idea comes in, about
how this all came, and just as we have seen,
when they were trying to find a Governor of
the universe, a personal God, cither they were
taking up one Deva after another, raising him
up to that position, so now we shall find, that
in various hymns one or other idea is taken up,
and expanded infinitely and made responsible
for everything in the universe. One particular
idea is taken as the support, in which every-
thing rests and exists, and that support has
become all this. So on, with various ideas
they tried this method. With Prana, the life
principle, they expanded the idea of the life
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principle until it became universal and infinite.
It is the life principle that is supporting every-
thing ; not only the human body, but it is the
light of the sun and the moon, it is the power
moving everything, the universal motive energy.
Some of these attempts are very beautiful, very
poetical. Some of them, as, “ He ushers
the beautiful morning,” are marvelouslly lyrical
in the way they picture things. Then this very
desire, which, as we have just read, arose as
the first primal germ of creation, began to be
stretched out, until it became the universal
God. But none of these ideas satisfied.

Here the idea is sublimated and finally
abstracted into a personality. ‘“He alone
existed in the beginning; He is the one Lord
of all that exists ; He supports this universe ;
He who is the author of souls, He who is the
author of strength, whom all the gods worship,
whose shadow is life, whose shadow is death ;
whom else shall we worship ? Whose glory the
snow tops of the Himalayas declare, whose
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So on it goes, but, as I told you just now, this
idea did not satisfy them.

At last we find a very peculiar position.
The Aryan mind had so long been seeking an
answer to the question from outside. They
questioned every thing they could find, the sun,
moon and stars, and they found all they could
in this way. The whole of Nature at best
could teach them only of a personal Being
who is the Ruler of the universe; it could
teach nothing further. In short, out of the
external world we can only get the idea of an
architect, that which s called the Design Theory.
It is not a very logical argument, as we all
know; there is something childish about it,
yet it is the only little bit of anything we can
know about God from the external world, that
this world required a builder. But thisis no
explanation of the universe. The materials of
this world were before him, and this God wanted
all these materials, and the worst objection is
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that he must be limited by the materials. The
builder could not have made a house without
the materials of which it is composed. There-
fore he was limited by the materials; he could
only do what the materials enabled him to.
Thercfore the God that the Design Theory
gives, is at best only an architect, and a limited
architect of the universe; he is bound and res-
tricted by the materials; he is not independent
at all. That much they had found out alrecady,
and many other minds would have rested at
that. In other countries the same thing
happened ; the human mind could not rest there ;
the thinking, grasping minds wanted to go
further, but those that were backward got hold
of them and did not allow them to grow. But
fortunately these Hindu sages were not the
people to be knocked on the head ; they wanted
to get a solution, and now we find that they
were leaving the external for the internal. The
first thing that struck them was, that it is not
with the eyes and the senses that we perceive
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the external world, and know anything about
religion ; the first idea, therefore, was to find
the deficiency, and that deficiency was both
physical and moral, as we shall see. You do
not know, says one of these sages, the cause
of this universe ; there has arisen a tremendous
difference between you and me : why ? Because
you have been talking sense things and are
satisfied with sense objects and with the mere
ceremonials of religion. While I have known
the Purusha beyond.

Along with this progress of spiritual ideas
that I am trying to trace for you, I can only
hint to you a little about the other factor in the
growth, for that has nothing to do with our
subject, thercfore I need not enlarge upon it
—the growth of rituals. As those spiritual
ideas progressed in arithmetical progression, so
the ritualistic ideas progressed in geometrical
progression. The old superstitions had by this
time developed into a tremendous mass of
rituals, which grew and grew till it almost killed
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the Hindu life; and it is still there, it has got
hold of, and permeated every portion of our life
and made us born slaves. Yet, at the same time,
we find a fight against this advance of ritual
from the very earliest days. The one objection
raised there, 1is this, that love for ceremonials,
dressing at certain times, eating in a certain way,
and shows and mummeries of religion like these,
are only external religion, because you are
satisficd with the senses a‘“r?f~ %mnot want to
go beyond them. Thisis a tremendoti < ifficulty
with us, with every human being. At best
when we want to hear of spiritual things ‘our
standard 1s the senses; or a man hears things
about philosophy, and God, and transcendental
things, and after hearing about them for days,
he asks, after all, how much money will they
bring, how much sense enjoyment will they
bring; for his enjoyment is only in the senses,
quite naturally. But that satisfaction inthe,
senses, says our sage, is one of the causes
which have spread the veil between truth and
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ourselves. Devotion to ceremonials, satisfac-
tion in the senses, and forming various theories,
have drawn a veil between ourselves and truth.
This is another great land-mark, and we shall
have to trace this ideal to the end, and see how
it developed later on into that wonderful thcory
of Maya, of the Vedanta, how this veil will be
the real explanation of the Vedanta, how the
truth was there all the time: it was only this
veil that had covered it.

Thus we find that the minds of these ancient
Aryan thinkers had begun a new theme. They
found out that in the gwternal world no search
would give an answer to their question. They
might seek in the external world for ages, but
there would be no answer to their questions.
So they fell back upon this other method, and
according to this, they were taught that these
desires of the senses, desires for ceremonials,
and externalities, have caused a veil to come
between themselves and the truth, and that

this cannot be removed by any ceremonial.
26
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They had to fall back on their own minds, and
analyse the mind to find the truth in themselves.
The cutside world failed and they turned back
upon the inside world, and then it became the
real philosophy of the Vedanta; from here the
Vedanta philosophy begins. Itisthe {oundation-
stone of Vedanta philosophy. As we go on we
find that all its inquiries are inside. From the
very outsct they seemed to declare,—look not
for the truth in any religion; it is here in the
human soul, the miracle of all miracles, in the
human soul, the emporium of all knowledge,
the mine of all existence—seck here.  What is
not here cannot be there.  And they found out
step by step that that which is external is but
a dull reflection at best of that which is inside,
We shall see how they took, as it were, this old
idea of God, the Governor of the universe, who
is external to the universe, and first put Him
inside the universe. He is not a God outside,
but He is inside; and they took Him from
there into their own hearts. Here He is, in the



203

heart of man, the Soul of wvur souls, the
Reality in us,

Several great ideas have to be understood,
in order to grasp properly the workings of the
Vedanta philosophy. In the first place it is not
philosophy in the sense we speak of philosophy
of Kant and Hegel. It is not one book, or the
work of one man. Vedanta 1s the name of a
series of books written at different times. Some-
times in one of these productions there will be
fifty different things. Neither are they properly
arranged ; the thoughts, as it were, have been
jotted down. Somectimes in the midst of other
extraneous things, we find some wonderful idea.
But one fact is remarkable, that these ideas in
the Upanishads would be always progressing.
In that crude old language, the working of the
mind of every one of the sages has been, as it
were, painted just as it went; how the ideas,
are at first very crude, and they become finer and
finer till they reach the goal of the Vedanta, and
this goal assumcs a philosophical name. Just
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at first it was a search after the Devas, the
bright ones, and then it was the origin of the
universe, and the very same search is getting
another name more philosophical, clearer—the
unity of all things “ Knowing whom everything
else becomes known.”



THE HINDU RELIGION.

It was the voice of the ancient Rishis of
the Vedas, speaking sweet words of love and
toleration through the Hindu monk, Parama-
hamsa Swami Vivekananda, that held spell-
bound recently every one of those many hundreds
who had accepted the invitation of the Brooklyn
Ethical Society and packed the large lecture
hall and the adjoining rooms of the Pouch
Gallery on Clinton Avenue to overflowing (on
the goth December 1894.)

The fame of the Oriental ascetic, who came
to this Western world as the emissary and re-
presentative of the most ancient form of
philosophical religious worship, Hinduism, had
preceded him and as a result, men of all pro-
fessions and callings—doctors and lawyers and
judges and teachers—together with many ladies,
had come from all parts of the city to listen
to his strangely beautiful and eloquent defence
of the Religion of India. They had heard of
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him as the delegate of the worshippers of
Krishna and DBrahma and Buddha to the
“ Parliament of Religions” at the World's
Fair in Chicago, where he had been the most
honoured of all pagan representatives; they
had read of him as the philosopher who, for
the sake of his religion, had given up what
promised to be a most brilliant career, who, by
years of ardent and patient study, had taken
the scientific culture of the West and had
transplanted it to the mystic soil of the ancient
tradition of the Hindus; they had heard of
his culture and his learning, of his wit and his
eloquence, of his purity and sincerity and holi-
ness, and hence they expccted great things.
And they were not disappointed. Swami
(i. e., Master or Rabbi or Teacher) Viveka-
nanda is even greater than his fame. As he
stood upon the dais in his picturesque kaftan
of bright red, a stray curl of jet-black hair
crecping from under the many folds of his
orange turban, his swarthy face reflecting the
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brilliancy of his thoughts, his large expressive
eyes, bright with the enthusiasm of a prophet,
and his mobile mouth uttering, in deep melo-
dious tones and in almost perfect English, only
words of love and sympathy and toleration ;
he was a splendid type of the famous sages
of the Iimalayas, a prophet of a new religion
combining the morality of the Christians with
the philosophy of the Buddhists, and his hearers
understood why on Sept. 5, 1894, a crowded
mass mecting at Calcutta was held for the sole

X3

purpose of “publicly recording the grateful
appreciation of his countrymen for his great
services rendered to the cause of Hinduism.”
Whatcever else may be said of the Swami’s
lecturc or address (for it was spoken extem-
poraneously), it was certainly intensely interest-
ing  After thanking the audience cordially for
the hearty reception it had given him after
his introduction by Dr. Lewis G. Jancs, the
President of the Ethical Association, Swami

Vivekananda said in part :—



205

My religion is to learn. Iread my Bible
better in the light of your Bible and the dark
prophecies of my religion become brighter when
compared with those of your prophets. Truth
has always been universal. If I alone were to
have six fingers on my hand while all of you
had only five, you would not think that my
hand was the true intent of Nature but rather
that it was abnormal and discased. Just so
with religion. If one creed alone were to be true
and all the others untrue, vou would have a
right to say that that rcligion was diseased ; if
one religion is true, all the others must be true.
Thus the Hindu religion is your property as
well as mine. Of the two hundred and ninety
millions of people inhabiting India, only two
millions are Christians, sixty millions Mohain-
medan and all the rest are Hindus.

‘The Hindus found their creed upon the
ancient Vedas, a word derived from Vid, ‘to
know.” These are a series of books, which to
our minds, contain the cssence of all religions ;
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but we do not think they alone contam the
truths. They teach us the immortality of the
soyl. In every country and every human breast
there is a natural desire to find a stable equili-
brium—something that does not change. We
cannot find it in Nature, for all the universe is
nothing but an infinite mass of changes.

But, to infer from that, that nothing un.
changing exists, is to fall into the error of
the southern school of Buddhists, and the
Charvakas, which latter believe that all is matter
and nothing mind, that all religion is a cheat,
and morality ‘and goodness useless superstitions.
The Vedanta philesophy teaches that man is
not bound by his five senses.  They only know
the present, and neither the future nor the past;
but as the present signifies both past and
future, and all three are only demarcations of
time, then also the present would be unknown,
if it were not for something above the senses,
something independent of time, which unifies

the past and the future ip the present.
27
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But what is independent? Not our body,
for it depends upon outward conditions; nor
our mind because the thoughts of which it is
composed are caused. It is our soul. The
Vedas say the whole world is a mixture of
independence and dependence, of freedom and
slavery, but through it all shines the soul in.
dependent, immortal, pure, perfect, holy. For,
if it 1s independent, it cannot perish, as death
is but a change, and depends upon conditions ;
if independent, it must be perfect for imperfec-
tion is again but a condition, and therefore
dependent. And this immortal and perfect soul
must be the same in the highest God as well as
the humblest man, the difference between them
being only in the degree in which this sou
manifests itself.

But why should the soul take to itself a
body? For the same reason that I take a
looking glass,—to see myself. Thus, in the
body, the soul is reflected. The soul is God,
and every human being has a perfect divinity
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within himself, and each one must show his
divinity sooner or later. If I am in a dark room,
no amount of protestation will make it any
lighter—I must light a match. Just so, no
amount of grumbling and wailing make our
imperfect body more perfect; but the Vedanta
teaches: Call forth your soul—show your
divinity. Teach your children that they are
divine, that a religion is a positive something
and not a negative nonsense; that it is not
subjection to groans when under oppression,
but expansion and manifestation.

Every religion has it that man’s present and
future are modified by the past, and that the
present is but the effect of the past. How is
it, then, that every child is born with an experi-
ence that cannot be accounted for by hereditary
transmission ? How is it that one is born of
good parents, receives a good education and
becomes a good man, whilc another comes from
besotted parents and c¢nds on the gallows?
Hew do you explain this incquality, without
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implicating God?  Why should a merciful
Father set his child in such conditions which
must bring forth misery? It is no explanation
to say God will make amends later on—God
has no blood-money. Then too what becomes
of my liberty, if this be my first birth ? Coming
into this world without experience of a former
life my independence would be gonme, for my
path would be marked out by the experience of
others. If I cannot be the maker of my own
fortune, then I am not free. I take upon my-
self the blame for the misery of this existence,
and say I will unmake the evil I have done in
another existence. This, then, is our philosophy
of the migration of the soul. We come into
this life with the experience of another and the
fortune or misfortune of this existence is the
result of our acts in a former existence, always
becoming better, till at last perfection is reached.

We believe in a God, the Father of the
universe, infinite and omnipotent. But if our
soul at last becomes perfect, it also must
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become infinite. But there is no room for two
infinite unconditional beings, and hence we
believe in a personal God, and we ourselves are
He. These are the three stages which every
religion has taken. First we see God in the far
beyond, then we come nearer to Him and give
Him omnipresence, so that we live in Him ; and
of an at last we recognize that we are He. The
idea objective God i1s not untrue—in fact every
idea and hence every religion of God is true, as
each is but a different stage in the journey, the
aim of which is the perfect conception of the
Vedas. Hence too, we not only tolerate, but we
Hindus accept every religion, praying in the
mosque of the Mohammedans, worshipping
before the fire of the Zoroastrians, and kneeling
cross of the Christians, knowing that all the
before the religions, from the lowest fetichism
to the highest absolutism, mean so many
attempts of the human soul to grasp and realize
the infinite, each determined by the conditions
of its birth and association, and each of them
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marking a stage of progress. We gather these
flowers all and bind them with the twine of love,
making a wonderful bouquet of worship.

If T am God, then my soul is a temple of the
Highest, and my every motion should be a
worship. Love for love’s sake, duty for duty's
sake, without hope of reward or fear of punish-
ment. Thus my religion means expansion, and
expansion means realization and perception in
the highest sense—no mumbling words or
genuflections.  Man is to become divine, realiz-
ing the divine more and more from day to day
in an endless progress.

The speaker was frequently and heartily
applauded. At the end of his lecture bt
devoted some fifteen minutes to-ans.wering: ques.
tions, after which he held an infor:::+' reception,=—
The Brooklyn Standard. ‘
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PUBLISHER’S PREF.ACE,

Ths lecture was delivered by the Stoamiji, on
the 25th March, 1896, at the Graduate Philosophical
Socicty, before the professors and graduates of the
University of Havvard, near Boston, (1. S. A.  The
lecture and the discussion that folloved it, were pub-
lished tu dmerica by Mr. [. P, Fox with a note by
limself and an futroduction by i, C. C. Fverett,
Principal of the Harvard University.  The present
publication is only a revised form of this American
edrtion. For the “Answers and Selections with
which this book concludes, we are also indebted to
the dmerican publisher, who as will be seen, has

caplained in his note. howe he compiled them,












INTRODUCTION.

o

TuE Swayt VIVEKANANDA was sent by
his friends and co-religionists to present
their belief at the Congress of Religions that
was held in connection with the World’s
Fair in Chicago. This he did in a way to
win general interest and admiration.  Since
then he has lectured on the same theme in
different parts of our country. e has been
in fact a missionary from India to America.
Everywhere he has made warm personal
friends ; and his expositions of Hindu phil-
osophy have been listened to with delight.
[t is very pleasant to observe the cager in-
terest with which his own people in India
follow his course, and the joy that they take
in his success. [ have scen a pamphlet
filled with speeches made at a large and in-
fluential meeting in Calcutta, which was
called together to express enthusiastic appro-
val of the manner in which he has fulfilled
his mission ; and satisfaction at this invasion
of the West by oriental thought.  This satis-
faction is well grounded. We may not be
so near to actual conversion as some of these
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speakers seem to believe ; but Vivekananda
has created a high degree of interest in him-
self and his work. There are indeed few
departments of study more attractive than
the Hindu thought. It is a rare pleasure to
sec a form of belief that to most seems so far
away and unreal as the Vedanta system, re-
presented by an actually living and extreme-
ly intelligent believer. This system is not
to be regarded merely as a curiosity, as «
speculative vagary. Hegel said that Spino-
zism is the necessary beginning of all philoso-
phizing. This can be said even more ¢m
phatically of the Vedanta system. We occi-
dentals busy ourselves with the manifold.
We can, however, have no understanding
of the manifold, if we have no sense of the
One in which the manifold exists. The
reality of the One is the truth which the
East may well teach us ; and we owe a debt
of gratitude to Vivekananda that he has
taught this lesson so effectively.

Harvard University. C.C. EVERETT

(8]



NOTE.

Ts lecture and the discussion which
followed were  stenographically  reported.
They could reccive from the Swami only a
cursory revision, owing to his departure for
England; but it is hoped no errors have
crept in.  Professor TLanyan and  professor
WricnT of Harvard have kindly assisted in
the final revision.  In the reporting of the
Jiscussion, some of the questions were un-
avoidably lost.  The first four notes were
added by the Swami.  In the original lecture.
the quotations from Hindu writings were
first given in the Sanskrit, and then transla-
ted ; these  off-hand translations stand as
given.

Following the lecture and discussion, are
the answers of the Swami to questions at
two afternoon talks with some Harvard stu-
dents, on March 22 and 24. These answers
were  stenographically  reported,  but the
questions were not.  There have also been
added a few selections from unpublished lec-
tures. Some of the answers and sclections

-
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NOTE.

cover the same general ground, but they
have all been retained on account bf the
variety in treatment.

While no adequate exposition of the
Vedanta philosophy can be given in a single
address, it is hoped that this, with the ac-
companying answers and selections, will be
of value to those interested in the thought
and life of the East.

J. P. F.



THE VEDANTA PHILOSOPHY,

Tne Vedanta philosophy, as it is gene-
rally called at the present day, really com-
prises all the various sects that now exist
in India. Thus there have been various
interpretations, and to my mind they have
heen progressive, beginning with the dualis-
tic or Dwaita and ending with the non-
dualistic or Adwaita.  The word Vedanta
literally means the end of the Vedas, -the
Vedas being the scriptures of the Hindus?
Sometimes in the West by the Vedas are
meant only the hymns and rituals of the

1 The Vedas are divided manly into two portions : the
Narmakanda and the Jnanakanda,—the work-portion and
the knowledge-portion. To the Karmakanda belonyg the
famous hymns and the rituals or Brahmanas  Those hooks
which treat of spiritual matters apart from ceremonials arc
called Upanishads. The Upanishads belong to the Jnana
kanda, or knowledge-portion. It is> not that all the Upam-
shads came to be composed as a separate portion of the
Vedas. Some are interspersed among the rituals, and at least
one 1s 1 the Sanhita or hymn-portion.  Sometimes the term
(pendshad 15 apphed to books which are not included in the
Vedas,—e. g. the Gita : but as a rule 1t is applied to the
philosophical treatises scattered through the Vedas. These
treatises have been collected, and are called the Vedanta.

J



Vedas. But at the present time these parts
have almost gone out of use, and usually by
the word Vedas in India the Vedanta is
meant. All our commentators, when they
want to quote a passage from the scriptures,
as a rule quote from the Vedanta, which
has another technical name with the com-
mentators-—the Srutis.' Now all the books
known by the name of the Vedanta werc
not entirely written after the ritualistic por-
tions of the Vedas. For instance, one of
them—the [Isa Upanishad—forms the for-
ticth chapter of the Yajur Veda, that being
the oldest part of the Vedas. There arc
other U panishads® which form portions o}
the Brahmanas or ritualistic writings ; and

1 The term S7u/7,—meaning “that which is heard,”—
though including the whole of the Vedic hiterature, is chiefly
applied by the commentators to the Upanishads.

2 The Upanishads are suid to be one hundred and eight in
number. Their dates cannot be fixed with certainty,—only
it s certain that they are older than the Buddhistic move-
ment.  Though some of the minor Upamishads contain allu-
sions indicating a later date, yet that does not prove the later
date of the treatise, as, in very many casesin Sansknit litera-
ture, the substance of a book, though of very ancient date,
receives a coating, as it wete, of later events in the hands of
he sectarians to exalt their particular sect.

o
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the rest of the Upanishads are independent,
not gomprised in any of the Brahmanas or
other parts of the Vedas; but there is no
reason to supposc that they were entirely
independent of other parts, for, as we well
know, many of these have been lost entirely,
and many of the Brahmanas have become
extinct.  So it is quite possible that the in-
dependent  Upanishads  belonged to some
Brahmanas which in course of time fell into
disuse, while  the  Upanishads remained.
These Upanishads are also called Forest
Books or Aranyakas.

The Vedanta, then, practically forms the
scriptures of the Hindus, and all systems  of
philosophy that arc orthodox have to take
it as their foundation.  Even the Buddhists
and Jains, when it suits their purposc,  will
quote  a  passage from  the Vedanta as
authority.  All  schools  of philosophy in
India, although they claim to have been
based upon the Vedas, took  different names
for their systems. The last one, the system
of Vyasa, took its stand upon the doctrines
of the Vedas more than the previous systems
did, and made an attempt to harmonize

7
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the preceding philosophies, such as the
Sankhya and the Nyaya, with the doctrines
of the Vedanta. So it is especially called
the Vedanta Philosophy ; and the Sutras or
Aphorisms of Vyasa are, in modern India.
the basis of the Vedanta Philosophy. Again,
these Sutras of Vyasa have been variously
explained by different commentators. In
general there are three sorts of commen-
tators’ in India now ; and from their inter-

1 The commentaries are of various sorts,—such as the
Bhashya, Tika, Tippani, Churny, etc,—of which all except
the Bhashya are explanations of the text or difficult words n
the text. The Bhashya is not properly a commentary, but
the elucidation of a system of philosophy out of texts, the
object being not to explain the words, but to bring out a
philosophy. So the writer of a Bhashya expands his own
system, taking texts as authorities for his system.

There have been various commentaries on the Vedanta
Its doctrines found their final expression in the philosophical
Aphorisms of Vyasa. This treatise, called the Uttara
Mimansa, is the standard authority of Vedantism,—nay, 1~
the most authoritative exposition of the Hindu scriptures.
The most antagonistic sects have been compelled, as 1t were,
to take up the texts of Vyasa, and harmonize them with their
own philosophy. Even in very ancient times,
the commentators on the Vedanta philosophy formed
themselves into the three celebrated Hindu sects of dualists,
qualified non-dualists, and non-dualists. The ancient
commentaries are perhaps lost ; but they have been revived

8
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pretations have arisen three systems of
philosophy and sects. One is the dualistic
or Dwaita ; a second is the qualified non-
dualistic or Visishtadwaita ; and a third is
the non-dualistic or Adwaita. Of these the
dualistic and the qualified non-dualistic in-
clude the largest number of the Indian
people.  The non-dualists are comparatively
few in number. Now I will try to lay before
you the ideas that are contained in all these
three sects ; but before going on, 1 will
make one remark, - that these different
Vedanta systems have one common  psycho-
logy, and that is the psychology of the
Sankhya system. This Sankhya psychology
is very much like the psychologies of the
Nyaya and Vaiseshika systems, differing
only in minor particulars,

All the Vedantists agree on three points.
They belicve in God, in the Vedas as re-

:n modern times by the post-Buddhistic commentators
Sankara, Ramanuja, and Madhva. Sankara revived the non-
dualistic form, Ramanuja the qualified non-duahstic form of
the ancient commentator Bodhayana, and Madhva the
the duahistic form. In India the sects differ mainly in their
philosophy ; the difference in rituals is slight, philosophy and
religion being the same.

9
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vealed, and in cycles. We have already
considered the Vedas. The belief about
cycles is as follows : All matter throughout
the universe is the outcome of one primal
matter called Akasa ; and all force, whether
gravitation, attraction or repulsion, or life
is the outcome of one primal force called
Prana. Prana acting on Akasa is creating
or projecting' the universe. At the begin-
ning of a cycle, Akasa is motionless, un-
manifested. Then Prana begins to act, more
and more, creating grosser and grosser forms
out of Akasa,—plants, animals, men, stars,
and so on. After an incalculable time this
evolution ceases and involution begins,
everything being resolved back through finer
and finer forms into the original Akasa and
Prana, when a new cycle follows. Now
there is something beyond Akasa and Prana.
Both can be resolved into a third thing
called Mahat,—the cosmic mind. This cos-

1 The woid which is “creation” in your language is in
Sanskrit exactly ““projection,” because there 1s no sect in
India which Dbelieves in creation as 1t is regarded in the
West,—a something coming out of nothing ... What we
mean by creation is projection of that which already existed.
{The Atman, Swamiji’'s Lecture on.)

10
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mic mind does not create Akasa and Prana,
but changes itself into them.

We will now take up the beliefs about
mind, soul, and God. According to the
universally accepted Sankhya psychology,
in perception, ~in the case of vision, for
instance,—there are, first of all, the instru-
ments or Karanas  of  vision,-—the  cyes.
Behind the instruments—the cyes  is the
organ of vision or Indriya, the optic nerve
and its centres,—which is not the external
instrument, but without which the cyes will
not sce.  More still is needed for perception.
The mind or Manas must come and attach
itsclf to the organ.  And besides this, the
sensation must be carried to the intellect or
Buddhi, - the determinative, reactive state
of the mind. \When the reaction comes
from Buddhi. along with it flashes the exter-
nal world and egoism.  Here then is the
will ; but everything is not complete.  Just
as every picture, being composed  of succes-
sive impulses of light, must be united on
something stationary to form a whole, so all
the ideas in the mind must be gathered and
projected on something that is stationary—

11
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relatively. to the body and mind,—that is,
on what is called the soul or Purusha or
Atman.

According to the Sankhya philosophy,
the reactive state of the mind called Buddhi
or intellect is the outcome, the change, or a
certain manifestation of the Mahat or cosmic
mind. The Mahat becomes changed into
vibrating thought ; and that becomes in one
part changed into the organs, and in the other
part into Akasa and Prana. Out of the com-
bination of all these, the whole of this uni-
verse, from Mahat down to the grossest ob-
jects, is produced. Behind even Mabhat,
the Sankhya conceives of a certain state
which is called Avyaktam or unmanifested.
where even the manifestation of mind is not
present, but only the causes exist. It is also
called Prakriti. Beyond this Prakriti, and
eternally separate from it, is the Purusha,
the soul of the Sankhya, which is without
attributes and omnipresent. The Purusha,
is not the doer but the witness. The illus-
tration of the crystal is used to explain the
Purusha. The latter is said to be like a
crystal without any color, before which diff-

I~
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-erent colors are placed, and then it seems to
be colored by all the colors before it, but in
reality it is not. The Vedantists reject the
Sankhya ideas of the soul (Purusha) and
nature (Prakriti). They claim that between
them there is a huge gulf to be bridged over.
On the one hand the Sankhya system comes
to nature, and then at once it has to jump
over to the other side and come to the soul
which is entirely separate from nature. How
can these different colors, as the Sankhya
calls them, be able to act on that soul which
by its nature is colorless ? So the Vedantists
from the very first, affirm that this soul and
this nature arc one.! Even the dualistic
Vedantists admit that the Atman or God
is not only the cfficient cause of this universe
but also the material cause. But they only

1 The Vedantist and the Sankhya philosophy are very
little opposed to each other. The Vedantists’ God developed
out of the Sankhya’s Purusha. All the systems take up the
psychology of the Sankhya. Both the Vedanta and the
Sankhya belicve in the infinite soul, only the Sankhya believe-
there are many souls. According to the Sankhya, this
universe does not require any explanation from outside. The
Vedantist Lelieves, there is the one Soul, which appears as
many ; and we build on the Sankhya’s analysis. (Talk of
March 24, 1896).
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say so in so many words. They do not
really mean it, for they try to escape ‘from
their conclusions in this way. They say
there are three existences in this universe,—
God, soul and nature. Nature and soul are,
as it were, the body of God, and in this
sense it may be said that God and the whole
universe are one. But this nature and all
these various souls remain different from each
other through all eternity. Only at the
beginning of a cycle do they become mani-
fest ; and when the cycle ends they become
fine, and remain in a fine state. The
Adwaita Vedantists—the non-dualists—re-
ject this theory of the soul, and, having
nearly the whole range of the U panishads
in their favour, build their philosophy en-
tirely upon them. All the books contained
in the Upanishads have one subject, one
task before them,—to prove the following
theme : *‘Just as by the knowledge of one
lump of clay we have the knowledge of all the
clay in the universe, so what is that, knowing,
which we know everything in the universe ?"*

1 Compare Chandogya, Propataka VI, 1—4: and
Mundaka, I, 3.
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The idea of the Adwaitists is to generalize
the whole universe into one,—that something
which is really the whole of this universe.
And they claim that this whole universe is
one, that it is one Being manifesting itself
in all these various forms. They admit that
what the Sankhya calls nature exists, but
say—that nature is God. It is this Being,
the Sat, which has become converted into
all this,—thc universe, men, soul, and every-
thing that exists. Mind and Mahat are but
the manifestations of that one Sat. But
then the difficulty arises that this would be
pantheism. How came that Sat which is
unchangcable, as they admit (for that which
is absolute is unchangeable), to be changed
into that which is changeable and perishable ?
The Adwaitists here have a theory which they
call Vivarta Vada or apparent manifestation.
According to the dualists and the Sankhyas.
the whole of this universe is the evolution
of primal nature. According to some of the
Adwaitists and some of the dualists, the
whole of this universe is evolved from God.
And according to the Adwaitists proper, the
followers of Sankaracharya, the whole uni-
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verse is the gpparent evolution of God. God
is the material cause of this universe, but
not really, only apparently. The celebrated
illustration used is that of the rope and the
snake, where the rope appeared to be the
snake, but was not really so. The rope did
not really change into the snake. Even so
this whole universe as it exists is that Being.
It is unchanged, and all the changes we see
in it are only apparent. These changes are
caused by Desa, Kala, and Nimitta (time,
space, and causation), or, according to a
higher psychological generalization, by Nama
and Rupa tname and form). It is by name
and form that one thing is differentiated
from another. The name and form alone
cause the difference. In reality they are one
and the same. Again, it is not, the Vedan-
tists say, that there is something as pheno-
menon and something as noumenon. The
rope is changed into the snake only appa-
rently ; and when the delusion ceases, the
snake vanishes. When one is in ignorance,
he sees the phenomenon and does not see
God. When he sees God, this universe
vanishes entirely. Ignorance or Maya, as
16
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it is called, is the cause of all this pheno-
menon,~—the Absolute, the Unchangeable,
being taken as this manifested universe.
This Maya is not absolute zero, not non-
existence. It is defined as neither existence
nor non-existence. It is not existence, be-
cause that can be said only of the Absolute.
the Unchangeable, and in this sense Maya
is non-existence. Again it cannot be said
it is non-existence ; for if it were, it could
never produce the phenomenon. So it is
something which is neither ; and in the
Vedanta Philosophy it is called Anirvacha-
niya or inexpressible. Maya then is the
real cause of this universe. Maya gives the
name and form to what Brahman or God
gives the material ; and the latter seems to
have been transformed into all this. The
Adwaitists, then, have no place for the
individual soul They say individual souls
are created by Maya. In reality they cannot
exist. If there were only one existence
throughout, how could it be that I am one,
and you are one, and so forth ? We are all
one, and the cause of evil is the perception
of duality, As soon as I begin 10 feel that I

17
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am separate from this universe, then first
comes fear, and then comes misery. *Where
one hears another, one sees another, that
is small. Where one does not see another,
where one does not hear another, that is the
greatest, that is God. In that greatest is
perfect happiness.  In small things there is
no happiness.”™

According to the Adwaita Philosophy,
then, this differentiation of matter, these
phenomena, are, as it were, for a time hiding
the real nature of man : but the latter really
has not beun changed at all.  In the lowest
worm, as well asin the highest human being,
the same divine nature is present.  The worm
form is the lower form, in which the divinity
has been more overshadowed by Maya ; and
that indeed is the highest form in which it has
been least overshadowed. Behind everything
the same divinity is existing, and out of this
comes the basis of morality. Do not injure
another. Love every one as your own self,
because the whole universe is one.  In injur-
ing another, I am injuring myself ; in loving
another, I am loving myself. From this also

t Chandogya, V1ith Propathaka, 24, 1.
18
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springs that principle of Adwaita morality
which .has been summed up in one word,—
self-abnegation. The Adwaitist says this
little personalized sclf is the cause of all my
misery. This individualized self, which makes
me different from all other beings, brings
hatred and jealousy and misery, and struggles
and all other evils.  And when this idea has
been got rid of, all struggle will cease, all
misery vanish. So this is to be given up.
We must always hold oursclves recady, even
to give up our lives for the lowest beings.
When a man has become ready even to give
up his life for a little insect, he has reached
the perfection which the Adwaitist wants
to attain ; and at that moment when he has
become thus ready, the veil of ignorance
will be taken away from him, and he will
feel his own nature. Even in this life he
will feel that he is one with the universe.
For a time, as it were, the whole of this
phenomenal world will disappear for him,
and he will realize what he is. But so long
as the Karma of this body remains, he will
have to live. This state, when the veil
has vanished and yet the body remains for

19
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some time, 1s what the Vedantists call the
Jivan-mukti, the living freedom. If .a man
is deluded by a mirage for some time, but
once day the mirage disappears,—if it comes
back the next day or at some future time,
he will not be deluded again.  Before the
mirage first broke, the man could not dis-
tinguish between the reality and the decep-
tion. But when it has broken, as long as
he has organs and eyes to work with, he
will have to sec the image, but will no more
be deluded.  That fine distinction betwceen
actual world and the mirage, he has caught
and the latter cannot delude him any more.
So when the Vedantist has realized his own
naturc, the whole world has vanished for
him. It will come back again, but never
more the same world of misery. The prison
of misery has become changed into  Sat,
Chit, Ananda,—Existence Absolute, Know-
ledge Absolute, Bliss Absolute,—and the
attainment of this is the goal of the Adwaita
philosophy.
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DISCUSSION.

I should hike to know something about the present acti-
vity of philosophic thought 1n India. To what extent are
these questions discussed

As T have said the majority of the Indian
people arce practically  dualists, and  the
minority are monists.  The main subject of
discussion is Maya and Jiva When 1 came
to this country, I found that the laborers
were informed of the present condition of
politics ; but when 1 asked them what s
religion, and what arce the doctrines of this
and that particular scet, they said @ *We do
not know ; we 2o to church.” In Indiaif 1
co to a peasant and ask him, *Who governs
you 27 hesays, 1 do not know ;T pay my
taxes.”  Butif 1 ask him what is his rcli-
gion, he says, 1 am a dualist,” and is ready
to give you the details about Maya and Jiva.
He cannot read or write, but he has learned
all this from the monks, and is very fond of
discussing it.  After the day's work, the pea-
sants sit under a tree and discuss thesc

questions.
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‘What does nrthodoxy mean with the Hindus ?

In modern times it simply means obeying
certain caste laws as to eating, drinking, and
marriage. After that the Hindu can believe
in any system he likes. There was never an
organised church in India ; so there was
never a body of men to formulate doctrines
of orthodoxy. In a general way, we say that
those who believe in the Vedas are orthodox ;
but in reality we find that many of the dualis-
tic sects believe more in the Puranas' than
in the Vedas.

What influence had your Hindu philosophy on the Stoic
philosophy of the Greeks ?

It is very probable that it had some in-
fluence on it through the Alexandrians.
There is some suspicion of Pythagoras being
influenced by the Sankhya thought. Any
way, we think the Sankhya philosophy is the
first attempt to harmonize the philosophy of
the Vedas through reason. We find Kapila
mentioned even in the Vedas,—“Thou who
produced the sage Kapila.” ‘

1 Puranas, “old things,”—popular explanations of the
Vedas.
2 Swetaswatara, Chap. V. 2.
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What is the antagonism of this thought with Western
science *

Noantagonism at all. We are in har-
mony with it. Our theory of evolution and
of Akasa and Prana is exactly what your
modern philosophies have. Your belief in
evolution is among our Yogis and in the
Sankhya philosophy. For instance, Patanjali
speaks of one species being changed into
another by the infilling of nature'; only he
differs from you in the explanation. His ex-
planation of this evolution is spiritual. He
says that, just as when a farmer wants to
water his field from the canals that pass near,
he has only to lift up his gate,—so each man
is the Infinite already, only these bars and
bolts of different circumstances shut him in,
but as soon as these are removed, he rushes
out and expresses himself. In the animal,
the man was held in abeyance ; but as soon
as proper conditions came, he became mani-
fested as man. And again, as soon as fit-
ting conditions came, the God in man
manifested itself. So we have very little to

1 SaAcafcaA asnEgTe )

Patanjala Yogasutras, 2, Kaibalyapada.
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quarrel with in the new theories. For ins-
tance, the theory of the Sankhya as to per-
ception is very little different from modern
physiology.

But your method is different.

Yes. We claim that concentrating the
powers of the mind is the only way to know-
ledge. In external science, concentration of
mind is putting it on something external ;
and in internal science, it is drawing it in
towards one'’s ownself. We call this concen-

tration of mind, Yoga.

In the state of concentration does the truth of these prin-
ciples become evident ?

The Yogis claim a good deal more. They
claim that by concentration of the mind
every truth in the universe becomes evident
to the mind, both external and internal truth.

* * * * *

The Adwaitist would say that all this
cosmology and everything else isin Maya, or
in the phenomenal world. In truth they do
do not exist. But as long as we are bound,
we have to see these visions. Within these
visions things come in certain regular order.
Beyond them there is no law and order, but
freedom.

24
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* * * * *

The Upanishads not being in a systema-
tized form, it was easy for philosophers to
take up texts where they liked to form a
system. Therefore the Upanishads had
always to be taken, else there would be no
basis. Yetin fact we find the basis of all the
different schools of thought in the Upa-
nishads. Our solution is that the Adwaita is
not antagonistic to the dualistic. We say the
latter is only one of the three necessary steps
to attain to Truth or Religion. The first is
dualism. Then man gets a higher state
which might be designated as partial non-dua-
lism. And at last he finds that he is one
with the universe. Therefore the three do
not contradict, but fulfil one another.

Why does Maya, or ignorance, exist ?

‘Why’ cannot be asked beyond the limit
of causation. It can only be asked of an
entity within Maya. So we say we will
answer the question when it is logically
formulated. Before that we have no right
to answer.

Does the personal God belong to Maya ?
Yes; but the personal God is the same

25
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Absolute seen through Maya. That Ab-
solute under the control of nature is what is
called the human soul ; and the same when
controlling nature is Iswara or the personal
God. If a man starts from here to see the
sun, he will see at first a little sun ; but as
he proceeds he will see it bigger and bigger,
until he reaches the real one. At each stage
of his progress he was seeing apparently a
different sun; yet we are sure it was the
same sun he was seeing. So all these things
are but visions of the Absolute, and as
such they are true. Not one is a false
vision, but we can only say they were lower
stages.

What is the special process by which one will come to
know the Absolute ?

We say there are two processes. One
is the positive, and the other the negative.
The positive is that through which the
whole universe is going,—that of love. If
this circle of love is increased indefinitely,
we reach the one universal love. The other
is the Neti Neti,—‘“not this, not this,’—
stopping every wave in the mind which tries
to draw it out ; when at last the mind dies,

26
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as it were, and the real discloses itself. We
call that super-consciousness or Samadhi.
That would be, then, merging the subject in the object !
Merging the object in the subject, not
merging the subject in the object. Really
this world dies and I remain. 1 am the
only one that remains.

Some of our philosophers in Germany have thought that
the whole doctrine of Bhakti [love] in India was very likely
the result of Occidental influence.

I do not take any stock in that,—the
assumption was ephemeral. The Bhakti of
India is not like the Western Bhakti. The
central idea of ours is that there will be no
thought of fear. It will always, be to love
God. There is no worship through fear,
but always through love, from beginning to
end. That is our idea of Bhakti. In the
second place, the assumption is quite un-
necessary. DBhakti is spoken of in the oldest
of the Upanishads, which is much older than
the Christian era. The germs of Bhakti
are in the Sanhita even [the Vedic hymns].
The word Bkakt: is not a Western word.
It was suggested by the word Sraddia.

What is the Indian idea of the Christian faith ¢

That it 1s very good. The Vedanta will



SWAMI VIVEKANANDA,

take in every one. We have a peculiar idea
in India. Suppose I had a child. I.should
not teach him any religion ; I should teach
him breathings,—the practice of concen-
trating the mind, and just one line of prayer,
—not prayer in your sense, but simply,
“I meditate on Him who is the Creator of
this universe : may he enlighten my mind.”
That way he would be educated, and then
go about hearing different philosophers and
teachers. He would select one who he
thought would suit him best; and this man
would become his Guru or teacher, and he
would become a Sishya or disciple. He
would say to that man : “This form of philo-
sophy which you preach is the best; so
teach me.” Our fundamental idea is that
your doctrine cannot be mine, or mine yours.
Each one must have his own way. My
daughter may have one method and my son
another, and I another. So each one has
an Ishtam or chosen way, and we keep it to
ourselves. It is between me and my teacher,
because we do not want to create a fight.
It will not help any one to tell it, because
each one will have to find his own way. So

28
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only general philosophy and general methods
can ,be, taught universally. For instance,
giving a ludicrous example, it may help me
to stand on one leg. It would be ludicrous
to you if I said every one must do that, but
it may suit me. It is quite possible for me
to be a dualist, and for my wife to be a
monist, and so on. One of my sons may
worship Christ or Buddha or Mohammed,
so long as he obeys the caste laws. That
may be his own Ishtam.
Do all Hindus believe in caste ?

They are forced to. They may not be-

lieve, but they have to obey.

Are these exercises in breathing and concentration uni-
versally practised ?
Yes ; only some practise only a little,

just to satisfy the requirements of their
religion. The temples in India are not like
the churches here. They may all vanish
to-morrow, and will not be missed. A
temple is built by a man who wants to go
to heaven, or to get a son, or something of
that sort. So he builds a large temple, and
employs a few priests to hold services there.
I need not go there at all, because all my
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worship is in the home. In every house is
a special room set apart, which is called the
chapel. The first duty of the child, after
his initiation, is to take a bath, and then to
worship ; and his worship consists of this
breathing and meditating, and repeating of «
certain name. And another thing is to hold
the body straight. We believe that the
mind has every power over the body to keep
it healthy. After one has done this, then
another comes and takes his seat, and each
one does it in silence. Sometimes there arc
three or four in the same room, but each
one may have a different method. This
worship is repeated at least twice a day.

This state of oneness that you speak of, is it an ideal or
something actually attained ?

We say it is within actuality ; we say we
realize that state. If it were only in talk,
it would be nothing. The Vedas teach
three things : this Self is first to be heard,
then to be reasoned, and then to be medi-
tated. When a man first hears it, he must
reason on it, so that he does not believe it
ignorantly, but knowingly ; and after reason-
ing what he is, he must meditate upon it,
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and then realize it. And that is religion.
Belief is no part of religion. We say reli-
gion is a super-conscious state. _
If you ever reach that state, can you ever tell about it ?

No ; but we know it by its fruits. A
man when he goes to sleep, comes out of
sleep just as he was before. Another man
goes into the state of perfect meditation
called samadhi and when he comes out he is
a philosopher, a sage, great man. That
shows the differcnce between these two states.

I should like to ask, in continuation ot P’rofessor )
question, whether you know of any people who have made
study of the principles of self-hypnotism, which they un-
doubtedly practised to a great extent in ancient India, and
what has been recently stated and practised in that thing ?
Of course you do not have it so much in modern India.

What you call hypnotism in the West
is only a part of the real thing. The Hindus
call it self-de-hypnotization. They say you
are hypnotized already, and that you should
get out of it and de-hypnotize yourself.
“There the sun cannot illume, nor the moon
nor the stars ; the flash of lightning cannot
illume that ; what to speak of this mortal
fire. That shining, everything else shines.”

1 Katha II, 15 ; Mundaka, II, 2, 10, also 1n Sweta-
swetarn.
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That is not hypnotization, but de-hypnotiza-
tion. Woe say that every other religion that
preaches these things of the senses as real
in some way or other is practising a form of
hypnotism. It is the Adwaitist alone that
does not care to be hypnotized. His is the
only system that more or less understands
that hypnotism comes with every form of
dualism.  But the Adwaitist says, throw
away even the Vedas, throw away even the
personal God, throw away even the universe,
throw away even your own body and mind,
and let nothing remain, in order to get rid of
hypnotism perfectly. *“From where the mind
comes back, being unable to reach with
speech, knowing Brahman, no more is then
fear.¥ That is de-hypnotization. I have
neither vice nor virtue nor misery nor happi-
ness ; I have neither the Vedas nor sacrifices
nor ceremonies ; 1 am neither food nor eating
nor eater, for I am Existence Absolute,
Knowledge Absolute, Bliss Absolute ; I am
He, 1 am He.”>? We know all about hypno-

1 Taittiriya, 2nd Balli, 9.
2 Compare, 3rd verse in Nirvana-shatka of Sankera-
charya.
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tism. We have a psychology which the
West is just beginning to know, but not yet
adequately, I am sorry to say.

What do you call the astral body ?

The astral body is what we call the!
Linga Sharira. When this body dics, how'
can it come to take another body ¢ Force
cannot remain without matter. So a little
part of the fine matter remains, through
which the internal organs make another
body,—for each onc is making his own
body : it is the mind that makes the body.
If I become a sage, my brain gets changed
into a sage’s brain ; and the Yogis say that
even in this life a Yogi can change his body
into a god-body.

The Yogis show many wonderful things.
One ounce of practice is worth a thousand
pounds of theory. So I have no right to say
that because I have not seen this or that thing
done it is wrong. Their books say that with
practice you can get all sorts of results that
are most wonderful. Small results can be
obtained in a short time by regular practice ;
so that one may know that there is no hum-
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bug about it, no charlatanism. And these
Yogis explain the very wonderful things
mentioned in all scriptures in a scientific
way. The question is, how these records of
miracles entered into every nation. The
man who says that they are all false, and
need no explanation, is not rational. You
have no right to deny them until you can
prove them false. You must prove that they
are without any foundation, and only then
have you the right to stand up and deny
them. But you have not done that. On
the other hand, the Yogis say they are not
miracles, and they claim that they can do
them even to-day. Many wonderful things
are done in India to-day. But none of them
are done by miracles. There are many books
on the subject. Again, if nothing else has
been done in that line except a scientific
approach towards psychology. that credit
must be given to the Yogis.

Can you say in the concrete what the manifestations are
which the Yogi can show ?

The Yogi wants no faith or belief in his
science but that which is given to any other
science, just enough gentlemanly faith to
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come and make the experiment. The ideal
of+the Yogi is tremendous. I have seen
the lower things that can be done by the
power of the mind, and therefore I have no
right to disbelieve that the highest things
can be done. The ideal of the Yogi is
eternal peace and love through omniscience
and omnipotence. I know a Yogi who was
bitten by a cobra, and who fell down on the
ground. In the evening he revived again,
and when asked what happened, he said :
A messenger came from my beloved.” All
hatred and anger and jealousy have been
burned out of this man. Nothing can make
him react ; he is infinite love all the time,
and he is omnipotent in his power of love.
That is the real Yogi. And this manifesting
different things is accidental, on the way.
That is not what he wants to attain. The
Yogi says, every man is a slave except the
Yogi. He is a slave to food, to air, to his
wife, to his children, to a dollar,—slave to a
nation, slave to name and fame, and to a
thousand things in this world. The man
who is not controlled by any one of these
bondages is alone a real man, a real Yogi.
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“They have conquered heaven in this life
who are firm fixed in this sameness. (God is
pure and the same to all. Therefore such
are said to be fixed in God.”
Do the Yogis attach any importance to caste ?
No ; caste is only the training school for
undeveloped minds.

Is there no connection between this idea of super-consci-
ousness and the heat of India.

I do not think so ; because all this philo-
sophy might have been thought out fifteen
thousand feet above the level of the sea
among the Himalayas in an almost Arctic
temperature.

Is it practicable to attain success in a cold climate ?

It is practicable, and the only thing that
is practicable in this world. We say you are
a born Vedantist, each one of you. You
are declaring your oneness with everything
each moment you live. Every time that
your heart goes out towards the world, you
are a true Vedantist, only you do not know
it. You are moral without knowing why ;
and the Vedanta is the philosophy which

1 Bhagabad-Gita,—Chapter V, 10.
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analyzed and taught man to be moral cons-
ciously. It isthe essence of all religions.

Should you say that there 1s an unsocial principle in our
Western people which makes us so pluralistic, and that Eas-
tern people are more sympathetic than we are ?

I think the Western people are more
cruel, and the Eastern people have mercy
towards all beings. But that is simply be-
cause your civilization is very much more
recent. It takes time to make a people come
under the influence of mercy. You have a
great deal of power ; but heart-culture has
not progressed equally along with this acqui-
sition of power, and the power of control of
the mind has especially been very little prac-
tised. It will take time to make you gentle
and good. This feeling tingles in every
drop of blood in India. If I go to the vil-
lages to teach the people politics, they will
not understand ; but if I go to teach them
Vedanta, they say : “Now, Swami, you are
all right.” That Vairagyam, ‘‘non-attach-
ment,” is everywhere in India, even to-day.
We are very much degenerated now ; but
kings will give up their thrones and go
about the country without anything.
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In some places the common village girl
with her spinning-wheel says : “Do not talk
to me of dualism ; my spinning-wheel says
So’ham, So’ham, ‘I am He, I am He.” Go
and talk to these people, and ask them why
it is that they speak so and yet kneel before
that stone. They will say that with you re-
ligion means dogma, but with them realiza-
tion. “I will be a Vedantist,” one of them
will say, “only when all this has vanished,
and I have seen the reality. Until then
there is no difference between me and the
ignorant. So I am using these stones, and
am going to temples, and so on, to come to
realization. I have heard, but I want to see
and realize.” ‘Different methods of speech,
different manners of explaining the methods
of the scriptures,—these are only for the en-
joyment of the learned, not for freedom.”
(Sankara). It is realization which leads us
to that freedom.

Is this spiritual freedom among the people consistent
with attention to caste ?

Certainly not. They say there should
be no caste. Even those who are in caste

1. Vivekachuramani of Sankaracharya, Sl.—6o.
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say it is not a very perfect institution. But
they say, when you find us another and a
better one, we will give it up. They say,
what will you give us instead ? Where is
there not caste ? In your nation you are
struggling all the time to make a caste.
As soon as a man gets a bag of dollars, he
says, “I am one of the Four Hundred.” We
alone have succeeded in making a perma-
nent caste. Other nations are struggling
and do not succeed. We have superstitions
and evils enough. Would taking the super-
stitions and evils from your country mend
matters ? It is owing to caste that three
hundred millions of people can find a piece
of bread to eat yet. It is an imperfect institu-
tion, no doubt. But if it had not been for
caste, you would have had no Sanskrit books
to study. This caste made walls, around which
all sorts of invasions rolled and surged, but
found it impossible to break through. That
necessity has not gone yet, so caste remains.
The caste we have now is not that of seven
hundred years ago. Every blow has riveted
it.. Do you realize that India is the only
country that never went outside of itself to
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conquer ? The great emperor Asoka insis-
ted that none of his descendants should go
to conquer. If people want to send us
teachers, let them help, but not injure.
Why should all these people come to conquer
the Hindus ? Did they do any injury to any
nation ? What little good they could do,
they did for the world. They taught it
science, philosophy, religion, and civilized
the savage hordes of the earth. And this
is the return,—only murder and tyranny,
and calling them heathen rascals. Look at
the books written in India by Western peo-
ple, and at the stories of many travellers
who go there ; in retaliation for what inju-
ries are these hurled at them ?

You are philosophers, and you do not
think that a bag of gold makes the difference
between man and man. What is the value
of all these machines and sciences ? They
have only one result : they spread knowledge.
You have not solved the problem of want,
but only made it keener. Machines do not
solve the poverty question; they simply
make men struggle the more. Competition
gets keener. What value has nature in
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itself 7 Why do you go and build a monu-
ment to a man who sends electricity through
a wire ? Does not nature do that millions of
times over ? Is not everything already ex-
isting in nature ? What is the value of
your getting it ? It was already there. The
only value is that it makes this development.
This universe is simply a gymmnasium in
which the soul is taking exercise ; and after
these exercises we become gods. So the
value of everything is to be decided by how
far it is a manifestation of God. Civilization
is the manifestation of that divinity in man.

Have the Buddhists any caste laws ?

The Buddhists never had much caste, and
there are very few Buddhists in India. Bud-
dha was a social reformer. Yet in Buddhis-
tic conntries 1 find that there have been
strong attempts to manufacture caste, only
they have failed. The Buddhists’ caste is
practically nothing, but they take pride in it
in their own minds.

Buddha was one of the Sannyasins of
the Vedanta. He started a new sect, just
as others are started even to-day. The
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ideas which now are called Buddhism
were not his. They were much More
ancient. He was a great man who gave
the ideas power. The unique element
in Buddhism was its social element.

Brahmans and Kshatriyas have always
been our teachers, and most of the Upa-
nishads were written by Kshatriyas, while
the ritualistic portions of the Vedas came
from the Brahmans. Most of our great
teachers throughout India have been Ksha-
triyas, and were always universal in their
teachings ; whilst the Brahman prophets
with two exceptions were very exclu-
sive. Rama, Krishna, and Buddha,—wor-
shipped as incarnations of God,—were
Kshatriyas.

When a man realizes, he gives up every-
thing. The various sects and ceremonies
and books, so far as they are the means of
arriving at that point, are all right. But
when they fail in that, we must change them.
“The knowing one must not despise the con-
dition of the ignorant, nor should the knowing
one destory the faith of the ignorant in their
own particular method, but by proper action
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lead them, and show them the patfl to where
he stands.”*

The real individual is the Absolute; this
personalization is through Maya. Itis only
apparent; in reality it is always the Absolute.
In reality there is one, but in Maya that is
appearing as many. In Maya there is this
variation. Yet even in this Maya there is
always the tendency to get back to the one,
as expressed in all ethics and all morality of
every nation, because it is the constitutional
necessity of the soul. It is finding its one-
ness ; and this struggle to find this oneness
is what we call ethics and morality. There-
fore we must always practise them.

Is not the greater part of ethics taken up with the re-
lation between individuals ?

That is all that it is. The Absolute
does not come within Maya.

You say the individual is the Absolute, and I was going
to ask you whether the individual has knowledge.

The state of manifestation is individuality,
and the light in that state is what we call
knowledge. To use, therefore, this term
£rowledge for the light of the Absolute is

1 Bhagabad—Gita. Chapter 11I., 26.
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not precise, as the Absolute state transcends
rclative knowledge.

Does it include it ?

Yes ; in this sense. Just as a piece of
gold can be changed into all sorts of coins,
so with this. The state can be broken up
into all sorts of knowledge. It is the state
of super-consciousness, and includes both
consciousness and unconsciousness. The
man who attains that state has all that we
call knowledge. When he wants to realize
that consciousness or knowledge, he has to
go a step lower. Knowledge is a lower
state ; it is only in Maya that we can have
knowledge.



ANSWERS AND SELECTIONS.

1. PersonaLLy I take as much of the
Vedas as agrees with reason. Parts of the
Vedas are apparently contradictory. The
Vedas are not considered to be inspired in
the Western sense of the word, but as the sum
total of the knowledge of God, omniscience.
This knowledge comes out at the beginning
of a cycle and manifests itself ; and when the
cycle ends, it goes down into potential form.
When the cycle is projected again, that
knowledge is projected along with it. So
far the theory is all right, But that only in
these books which are called the Vedas
exists all this knowledge is mere sophistry.
Manu says in one place that that part of the
Vedas which agrees with reason is the Vedas,
and nothing else. Many of our philosophers
have taken this view.

2. All the criticism against the Adwaita
philosophy can be summed up in this :—that
it does not conduce to sense enjoyments;
and we are glad to admit that.

3. The Vedanta system begins with
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tremendous pessimism, and ends with real
optimism. We deny the sense ¢ptimism,
but assert the real optimism of the super-
sensuous—that real happiness is not in the
senses, but above the senses ; and that it is
in every man. The sort of optimism which
we see in the world is what will lead to ruin
through the senses.

4. Abnegation has the greatest impor-
tance in philosophy. Such negation implies
affirmation of the Real Self. Itis pessimis-
tic so far as it negates the world of the
senses, but it is optimistic in its assertion of
the real world.

5. Of all the scriptures of the world, it is
the Vedas alone that declare that even the
study of the Vedas is secondary, The real
study is that “by which we realize the
Unchangeable.” And that is neither rea-
ding, nor believing, nor reasoning, but super-
conscious perception or Samadhi.’

6. WHAT IS THE CAUSE OF THE ILLUSION ?
The question has been asked for the last
three thousand years ; and the only answer
is, when the world is able to formulate a

1  Mundaka, [—s.
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logical question, we will answer it. The
question is contradictory. QOur position is
that the Absolute has become this relative
only apparently, that the unconditioned has
become the conditioned only in Maya. By
the very admission of the unconditioned, we
admit that the Absolute cannot be acted
upon by anything else. It is uncaused,
which means that nothing outside itself can
act upon it. First of all, if it is uncondi-
tioned, it cannot have been acted upon by
anything else. In the unconditioned therec
cannot be time, space, or causation. That
granted, your question will be: “What
caused that which cannot be caused by any-
thing, to be changed into this ?” Your (ues-
tion is only possible in the conditioned. But
you take it out of the conditioned, and want
to ask it in the unconditioned. Only when
the unconditioned becomes conditioned, and
space, time, and causation come in, can such
question be asked. We can only say igno-
rance makes the illusion. The question is
impossible. Nothing can have worked in
the Absolute. There was no cause. Not
that we do not know, or that we are ignorant
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but it is above knowledge, and cannot be
brought down to the plane of knowledge.
We can use the words “I do not know” in
two senses, In one way they mean that we
are lower than knowledge, and in the other
way that the thing is above knowledge.
The X-rays have become known now. The
very causes of these are disputed, but we are
sure that we shall know them. Here we
can say we do not know about the X-rays.
But about the Absolute we cannot know.
In the case of the X-rays we do not know,
although it is within the range of know-
ledge ; only we do not know it yet. But,
in the other case, it is so much beyond
knowledge that it ceases to be a matter of
knowing. ‘*‘By what means can the knower
be known ?” * You are always yourself, and
cannot objectify yourself. This was one of
the arguments used by our philosophers to
prove immortality. If I try to think I am
lying dead, what have I to imagine? That
I am standing and looking down at myself,

1. Brihadaranyaka, chapter 11 Brdhman 14. or Chapter 1
Bréhman, 15.
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at some dead body. So that I cannot
objectify myself.

7," EvorLution. In the matter of the
projection of Akasa and Prana into maifes-
ted form, and the return to fine state, there
is a good deal of similarity between Indian
thought and modern science. The moderns
have their evolution, and so have the Yogis.
But I think that the Yogis’' explanation
of evolution is the better one. ‘“The change
of one species into another is attained by the
infilling of nature.” The basic idea is that
we are changing from one species to another,
and that man is the highest species. Patanjali
explains this “infilling of nature” by the
simile of peasants irrigating fields.® Our
education and progression simply mean
taking away the obstacles, and by its own
nature the divinity will manifest itself. This
does away with all the struggle for existence.
The miserable experiences of life are simply
in the way, and can be eliminated entirely.
They are not necessary for evolution.
Even if they did not exist, we should pro-
gress. It is in the very nature of things to

1 Pétanjala, Yogasutras : Chap. 4, 2—3.
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L]
manifest themselves. The momentum is not
from outside, but comes from inside. Each
soul is the sum total of the univérsal ex-
periences already coiled up there ; and of all
these experiences only those will come out
which find suitable circumstances. So the
external things can only give us the environ-
ments. These competitions and struggles
and evils that we see are not the necessary
effect of the involution as the cause, but they
are in the way. If they did not exist, still man
would go on and evolve as God, because it is
the very nature of that God to come out and
manifest Himself. To my mind this seems
very hopeful, instead of that horrible idea of
competition. The more I study history, the
more I find that idea to be wrong. Some say
that if man did not fight with man, he would
not progress. | used to think so; but I
find now that every war has thrown back
human progress by fifty years instead of
hurrying it forward. The day will come
when men will study history from a different
light, and find that competition is neither
the cause nor the effect, simply a thing on
the way, not necessary to evolution at all.
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.
The theory of Patanjali is the ouly theory
I think a rational man can accept. How
much evil the modern system causes ! Every
wicked man has a license to be wicked under
it. I have seen in this country physicists
who say that all criminals ought to be ex-
terminated, and that that is the only way in
which criminality can be eliminated from
society. Environments can hinder, but
they are not nccessary to progress. The
most horrible thing about the theory of
competition is not that one may not conquer
the environments, but that where one may
conquer, thousands are crowded out. So
it is evil at best. That cannot be good
which helps only one and hinders the majo-
rity. Patanjali says that these struggles
remain only through our ignorance, and are
not necessary, and are not part of the evo-
lution of man. It is just our impatience
which creates them. We have not the
patience to go and work our way out. For
instance, there is a fire in a theatre, and only
a few escape. The rest in trying to rush
out crush each other down. That crush
was not necessary for the salvation of the
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building, nor of the two or three who es-
caped. If all had gone out slowly, not one
would have been hurt. That is the case in
life. The doors are open for us, and we can
all get out without the competition and
struggle ; and yet we struggle. The struggle
we create through our own ignorance,
through impatience; we are in too great a
hurry.  The highest manifestation of
strength is to keep ourselves calm and on
our own feet.

8. Each soul is a circle. The centre
is where the body is, and the activity is
manifested there. You are omnipresent,
though you have the consciousness of being
concentrated in only one point. That point
has taken up particles of matter, and formed
them into a machine to express itself. That
through which it expresses itsclf is called the
body. You are everywherc. When one
body or machine fails you, the centre moves
on and takes up other particles of matter, finer
or grosser, and works through them. Here
is man. And what is God ? God is a circle,
with circumference nowhere, and centre
everywhere. Every point in that circle is
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living, conscious, active, and equally working.
With, our limited souls, only one point is
conscious, and that point moves forward and
backward.

Soul is a circle whose circumference is
nowhere (limitless), but whose centre is in
some body. Death is but a change of
centre. God is a circle whose circumference
is nowhere, and whosec centre is cverywhere.
When we can get out of the limited centre
of body, we shall realize God, our true Self.

9. Each soul is potentially divine. The
goal is to manifest the divinity within, by
controlling nature, extcernal and internal.
Do this ecither by work, or worship, or
psychic control, or philosophy,—Dby one or
more or all these,—and be free. This is
the whole of religion. Doctrines, or dog-
mas, or rituals, or books, or temples, or forms
are but secondary details.

10. Jnanam [knowledge] is ‘creedless-
ness ;” but that does not mean that it des-
pises creeds. It only means that a stage
above and beyond creeds has been gained.
The Jnani [true philosopher] strives to
destroy nothing, but to help all. All rivers
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roll their -waters into the sea and become
one. So all creeds should lead to Jnanam
and become one.

Jnanam teaches that the world should be
renounced, but not on that account aban-
doned. To live in the world and be not of
it, is the truc test of renunciation.

11. The Vedantist says that a man
is neither born nor dies nor goes to heaven,
and that reincarnation is really a myth with
regard to the soul. The example is given of
a book being turned over. It is the book that
evoloves, not the man. Every soul is omni-
present, so where can it come or go ? Thesc
births and deaths are changes in naturc
which we are mistaking for changes in us.

12. Reincarnation is the evolution of
nature and the manifestation of the God
within.

13. The Vedanta says that each life is
built upon the past, and that when we can
look back over the whole past we are free.
The desire to be free will take the form
of a religious disposition from childhood.
A few years will, as it were, make all truth
clear to one. After leaving this life, and
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while waiting for the next, a man is still
in the phenomenal.

14. The struggle never had meaning
for the man who is free. But for us it has
a meaning, because it is name and form that
create the world.

15. I cannot sece how it can be otherwise
than that all knowledge is stored up in us
from the beginning. If you and I are little
waves in the ocean, then that ocean is the
background.

16. We would describe the soul in these
words : ““This soul the sword cannot cut, nor
the spear pierce ; him the fire cannot burn,
nor water melt ; indestructible, omnipresent
is this soul. Therefore weep not for it.”

17. If one has been very bad, we believe
that one will become good in time to come.
The fundamental principle is that there is
eternal frcedom for every one. Every one
must come to it. We have to struggle, im-
pelled by our desires to be free. Every
other desire but that to be free is illusive.
Every good action, the Vedantist says, is a
manifestation of that freedom.

1 -I_Shagat::at Gita—Chapter I1. 23.
55



SWAMI VIVEKANANDA.

I do nat believe that there will come a
time when all the evil in the world will va-
nish. How could it be ? This stream is
going on. Masses of water go out at one
end, but masses are ready at the other end.

The Vedanta says that you are purc and
perfect, that there is a state beyond good
and evil, and that is your own nature. Itis
higher even than good. Good is only a
lesser differentiation than evil.

18. We have no theory of evil. We
call it ignorance,

19. So far as it goes, all dealing with
other people, all ethics, arc in the pheno-
menal world.

As a most complete statement of truth,
we would not think of applying such a thing
as ignorance to God. Of Him we say that
He is Existence, Knowledge, and Bliss Abso
lute. Every effort of thought and speech will
make the Absolute phenomenal and break
its character.

20. There is one thing to be remem-
bered : that the assertion’ cannot be made

1 The question here put forward evidently was about
identifying man with God.

56



THE VEDANTA PIHILOSOPHY.
.

with regard to the sense-world. . If you say
in the sense-world that you are God, what is
there to prevent your doing wrong ? So the
affirmation of your divinity applies only to
the noumenal.  If T am God, 1 am beyond
the tendencies of the senses, and will not do
evil.  Morality of course is not the goal of
man but the means through which this free-
dom is attained. The Vedanta says that
Yoga is onc way that makes men realize this
divinity. The Vedanta says that this is done
by the realization of the frecdom within, and
that everything will give way to that. Mora-
lity and cthics will all range themselves in
their proper places.

21.  We have a place for strugygle in the
Vedanta, but not for fear. All fears will
vanish when you begin to assert your own
nature. If you think that you are bound,
bound you will remain. If you think you
are free, free you will be.

22. That sort of freedom which we feel
when we are yet in the phenomenal is a
glimpse of the real, but not just the real.

23. There is really no difference be-
tween matter, mind, and spirit. They are
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only different phases of experiencing the one.
This very world is seen by the five senses as
matter, by the very wicked as hell, :by the
good as heaven, and by the perfect as God.

24. The Vedanta recognizes the rea-
soning power of man a good deal, although
it says there is something higher than in-
tellect ; but the road lies through intellect.

25. If we can stop all thought, then
we know that we are beyond thought.
We come to this by negation. When
every phenomenon has been negated, what-
ever remains, that is our real nature. That
cannot be expressed, cannot be manifested,
becausc the manifestation will again be
will.

26. It istrue that we create a system,
but have to admit that it is not perfect,
because the reality must be beyond all
systems. We are ready to compare it with
other systems, and are ready to show that
this is the only rational system that can be;
but it is not perfect because reason is not
perfect. Itis, however, the only possible
rational system that the human mind can
conceive.
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It is truc to a certain extent that a
system must disseminate itself to be strong.
No s;fstem has disscminated itself so much
as the Vedanta. It is the personal contact
that teaches even now. This mass of
reading does not make men; those who
were real men were made by personal
contact. It is true that there are very
few of these real men, but they will increase.
Yet one cannot believe that there will come
a day when we shall all be philosophers.
We do not believe that there will ever come
a time when there will be all happiness and
no unhappiness.

27. The Vedanta philosophy is the
foundation of Buddhism and everything
else in India ; but what we call the Adwaita
philosophy of the modern school has a great
many conclusions of the Buddhists. Of
course the Hindus will not admit that,—
that is, the orthodox Hindus, because to
them the Buddhists are heretics. But there
is a conscious attempt to stretch out the
whole doctrine to include the heretics also.

28. The Vedanta has no quarrel with
Buddhism. The idea of the Vedanta is to
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harmonize all.. With the northern Buddhists
we have no quarrel at all.  But the Burmese
and Siamese and all the southern Buddhists
say that there is a phenomenal world, and
ask what right we have to create a noumenal
world behind this. The answer of the
Vedanta is that this is a false statement.
The Vedanta never contended that there is
a noumenal and a phenomenal. There is
one. Scen through the senses it is pheno-
menal, but it is realy the noumenal all the
time. The man who sees the rope does not
see the snake. It is either the rope or the
snake, but never the two. So the Buddhistic
statement of our position that we believe there
are two worlds is entirely false. They have
the right to say it is the phenomenal if they
like, but no right to contend that other men
have not the right to say it is the noumenal.

29. WiLL. Buddhism does not want to
have phenomena. In phenomena alone is there
desire according to this and it is desire that is
creating all this. Modern Vedantists do not
hold this at all. We say there is something
which has become the will. Will is a manu-
factured something, a compound, not a
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simple. There cannot be any will without an
external object. Thus we see that the very
position, that will has created this universe,
is impossible. How could it? Have you
cver known will without external stimulus?
Desire cannot arise without stimulus, or, In
modern philosophic language, nerve stimu-
lus. Will is a sort of reaction of the brain,
what the Sankhya philosophers call Buddhi.
This reaction must be preceded by action,
and action presupposes an external universc.
When there is no external universe, naturally
there will be no will ; and yet, according to
your theory, it is will that created the uni-
verse. Who creates the will 2 Will is coexis-
tent with the universe. Will is one pheno-
menon out of many caused by the same im-
pulse which has created the universe. But
philosophy must not stop there. Will is
entirely personal thereforc we cannot go
with Schopenhauer at all.  Will is a com-
pound,—a mixture of the internal and the
external. Suppose a man were born without
any senses, he would have no will at all. It
requires something from outside, and the
brain will then get some energy from inside
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and will then hecomes manifested. Therefore
will is a compound, as muchacompoupd
as the manifest wall or anything else. We
do not agree with the will theory of these
German philosophers at all.  Will itself is
phenomenal, and cannot be the Absolute.
It is onc of the many projections. There is
something which is not will, but is manifest-
ing itself as will. That 1 can understand.
But that will is manifesting itself as every-
thing else, I do not understand, seeing that
we cannot have any conception of will, as
separate from the universe. When that
freedom becomes will, it is caused by time,
space, and causation. Take Kant’s analy-
sis.  Will is within time, space, and causa-
tion. Then how can it be the Absolute ?
One cannot will without willing in time.

30. We cannot bring it to sense demons-
tration that Brahman is the only real thing ;
but we can point out that this is the only
conclusion that can be come to. For ins-
tance, there must be this oneness in every-
thing, even in common things. Ther€is
the human generalization, for example. We
say that all the variety is created by name
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