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SAYINGS OF SRI RAMAKRISHNA PARAMAHAMSA.

1. The child said: “ Mother dear, if I happen to cack
while asleep it will be very odd, so do please rouse me from
my sleep at the time.” The mother replied : “There will be
no occasion for me to awake you, your desire to get rid
of cacking will rcuse you up.” Similarly, O man, your
desire to see God will rouse you up from the sleep of ignor-
ance, and make you free.

2. How can you practise devotion when you have al-
ways to think of your daily bread ? He for whom you work
will supply your necessities. God made provision for your
support even before he sent you.

3. If you are in right earnest to learn the mysteries re-
lating to God He will send the proper Guru to you. O devotee!
you need not trouble yourself about finding out a Guru.

4. As the cloud covers the sun,so maya conceals the
Deity. When the cloud moves away, the sun is seen ; so when
maya is removed, God becomes visible.

9. The sea-water appears darkly blue at a distance;
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when near, it is pure and limpid. So our Lord Krishna ap-
pears of azure colour at a distance, but he is not really so. He
is pure and clear.

6. What is the reason that a prophet is not honoured
by his own people ? The kinsmen of a juggler do not crowd
round him to see ‘his performance, whilst ‘strangers stand
gaping at his wonderful tricks.

7. As when going into a strange country, one must
abide by the directions of some one person who knows the
way, but not take the advice of many, which would only lead
to confusion ; so, in trying to reach God, one must follow
implicitly the advice of the Guru. ‘This shows the necessity
for a single Guru.

8. 'To kill another swords and shields are needed whilst
to kill one’s own self even a pin will do ; so to teach others
one must read many scriptures and sastras, whilst to acquire
self-illumination fivm faith in a single mott « will suffice.-

9. The intoxication of hemp is not to be had by re-
peating the word “hemp.” Get the hemp, rub it with water
into a solution and drink it and you will get intoxicated.
What is the-use of loudly crying “O God,” “O God.” Re-
gularly practise devetion and verily you shall see God.

10. When a jack-fruit is opened, a nasty gummy milk
exudes which sticks to the hand and is not easily removed ;
but when one smears-one’s hand with oil before dressing the
fruit, the gummy exudation no longer troubles one. So
when a man enters the world after acquiring divine know-
ledge, no stain of avealth or lust ever mars the purity of his
‘soul.

11. Many times must you sink and struggle in water
before you learn swimming. So none can enjoy at once the
felicity of swimming calmly on the Ocean of Divine Bliss until
he had made himself fit for it by wearisome struggles and
trials, :



SAT.

Effect is canse in another form. Causesare of two kinds,.
Vig, instramental and material. The potter, the rod, the wheel,.
and ite motion are all instrumental causes, and clay.isthe mate-
rial cause of the effect, pot. The motion. of the wheel has:
given the pot its circular shape, and therefore is latent in
that shape ; and of course the clay is also there. So beth the-
causes have combined to- produce the effect. Hence it is
clear that an effect can never exist independently. of, or
without its causes, even.as a house cannot exist without
bricks and timber. Understanding this relation between
eaunses and effects, let us examine the validity of the assertion
of those philosophers who hold that mind is an effect produced
by the senses and:the sensations. Now, if the mind. were an.
effect caused by the combination of sensations,. perceptions
and ideas, it surely could not exist. without them. Apparent~-
ly this conclusion seems to be carrect. What is mind ? Mind
is that which thinks and feels. And what are thoughts and.
feelings ?* They are based: upon the sensations which. we rea-
lise through the senses. Now if all sensations and ideas are-
taken away from the mind can it exist, that is, is this.cen--
clusion about the mind true? Now let- us see whether
mind can exist or not in such a cireumstance.

Apart from its:.thinking nature, the mind has also the
power of choice in regard. to thinking. 1t can entertainan
idea or rejeet it. In so: choosing it is fully independent..
Now, if it ehooses to do'good, it can do so; if it chooses to be
indifferent, ¥.can be so. This is plain to every one, as every
one’s mind is sometimes active and. at. other times indifferent..
In the indifferent state of the mind, it does not harbour
either & good or a bad thought. Then: it almost becomes.
thoughtless. If the mind so wills, it can drive away all
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thoughts from within itself, and remain in that empty state
as long as it pleases ; only it must have been in the habit
of practising to remain thoughtless. Can this be possille for
the mind, if it be merely thought-made? According to the
philosophers above referred to, the mind cannot exist in the
absence of sensations and thoughts. But as we have seen, that
i8 not really the case. The mind can and does exist whether it
thinks or not. The very fact of its having a freedom of choice
in regarded to thinking or not thinking proves it to be inde-
pendent of thought. Hence the mind is not a mere bundle of
ideas, the offerings of the senses ; and it ie in consequence inde-
pendent of the body. It is dependent onthe body so long as it
is thinking, it is independent of it wken it is not thinking.
Hindu philosophers rame the thinking side of mind, manas ;.
and the thoughtless side thereof as the Atman or the self. The
Atman is fully independent of the body, whereas the manas
cannot exiel without the body. It is this manas that we tran-.
slate ag the mind, and it always means that which has the
power of feeling, wiliing, and thinking, as the Western
philosophers say.

Every thought limite the mind to that thought, and as
all limitations tend to confne the mind within their boun-
daries, they do not allow it to go boyond them ; and thus the.
mind has to be igrorart of what is cuteide those limits. When.
the mind is thoughtlees, it is also formlees ; for all ideas and:
thoughts must be associated with form directly or mdirectly.
Being thus formlees, it must be boundless or infinite, for all-
forms are bounded. Being thus infinite, all finite things must.
inhere in it. And becaunse the mind knows whatever is inher-
ent in it, it must then have the knowledge of all finite
things, that is, it must be all-knowing ; and this all-knowing-
ness is, as it were, mirrored into it all at once, for, baving
then no thought it has no idea of befors or afier which cons-
titutes our time consciousness in the thinking mind, But so



SMt. :’

long as this power of choice remains latent and undeveloped
in the mind, it is in bondage limiting itself by thinking, will-
ing and feeling. That mind which can, of its own free choice,
remain thoughtless and uninfluenced by feelings is really the
most independent and self-possessed. Hence 80 long as there
is desire latent in the mind so as to overpower its freedon,
the germ of ignorance is also there which may sprout, grow,
and become a big tree at any moment, and which even in
that latent state must obscure the mind’s view. By
lessening the force of desire more and more, the germ of
ignorance is made to be more and more powerless, and less
and less productive ; and thus the limitations of the mind
vanish away more and more, till, when all desires are cleanly
gone, the limitless mind becomes all-knowing.

Now it is clear that the thoughtless mind with latent
desires, cannot be all-knowing, because of its latent bondage,
although it may appear to be like the limitless mind.

That the mind kas the eapacity to know all things may
be made cat by etudying the very nature of it. When any
question is presented to it, it at once springs up to inquire
into the why and the how of it. This inquisitive nature conld
not be there, if it had not in it the capacity to know anything.
and everything; indeed it is now a patent fact to all that where-
ever mental emergy has been concentrated, there it has been
able to diéeover or unravel things which were unknown

before. Tite success of modern scientific researches clearly
proves this fact. What appeared to be miraculous and in-
crediblea hundred and fifty years back, now appears to us to
be quiet a commonplace occurrence ; for the mind, has been
employed successfally in the meanwhile to wmlock the
store-house of Nature, and it has succeeded in bringing to
light many hidden truths that were unknown before. It
can jump up into the immense void, fly from the moon to
the sun, from planet to planet or from star to star, and know
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their dimensions and weights as well as the elements of
which they are composed. It can dive into the workings
of creation, and find out those constant and uniform laws of
nature which guide and regulate the whole universe. It
can plunge into the very heart of these laws, study and.
examine them, and at last fathom them so well that they may
all be made available to the service of man. It can takethe
celestial flight and at last reack the palace-gate of that great
and all-intelligent Power from whose footstool all those laws
of nature are dictated, and there struck with awe and filled
with veneration at seeing the infinite majesty and grand-
eur of the Great Being, it may beled to sacrifice all its
vanity upon His altar, and lose itself in the Love that is truly
divine. Almost boundless appears the power of the mind even
when it is imited. Can there be any doubt then, as.to the
infinite power of knowing or the all-knowingness of the
limitless mind ?

Now let us see what should be the nature of a literally
thoughtless mental condition. Because there is no thought,
there ean be no activity or restlessness in it. If it then sees or,
thinks about anything, it has to see or think about itself. Peace
and calmmess reign there. All struggles, .all tumnlts, all
anxieties, all worryings have no place there in-such a mind.
The luling and soothing breeze of charming rest keeps
softly blowing wpon it steadily, bringing eternal peace. in its
train. 1If it is then conscious of anything at all, it is.only
conscious of its own existence, and upou its unruffled sur-
face the whole universe is mirrored. This calmness of the
mind indicates the sat or pure or * absalule ” existence on the
mirror-like surface of which the whole universe is reflected.
This reflection is called chit or absolute intelligence. And
that state of soothing peace which takes the mind beyond all
struggles, tumults, anxieties, and worryings, is called: Ananda
or absolute bliss,
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Bhagavan Sri Ramakrishna’s parable of a mungoose well

Hustrates the state of that thoughtless mind which has latent
desires in it. A mungoose-tamer ties down the animal, when
it is tamed, with a long chain or rope, to the other end of which
a small weight is attached. It is given a hole or hiding place
high up in the wall, to which, whenever it gets frightened in
any way, it rans to hide itself. It cannot, however, stay there
long, because the weight attached to the rope, dangling down,
draws it ot continually,and, instead of getting peace,it is sore-
ly troubled in its hole on that account, until it is constrained
to leave that height and come down again to the lower level.
Similarly, a mind with latent desires cannot stay long in that
high thoughtless state, which, instead of giving it any
pleasure, will sorely trouble it, until it chooses to come down
to fulfil the cravings of those troublesome desires. So the
best and the only means to gain a permanent footing in that
celestial attitude of Saichitananda is to try and detect the na-
tureof all tempting desires as those which force all troubles and
anxieties into the mind ; and the moment the mind is able to
find out the perverse nature of these tempters fully, it is sure to
give up all connection with them. Non-concern with all desires
is alone able to bring to the mind that 'much longed for
state of liberation which is the Sutchitananda.

Now we have got glimpse of what sat is. When the
mind knows nothing but its own existence, when it enjoys
itself in that condition of pure existence, then it is said to
‘be in that state of the sal.

Let us now turn to the Macrocosm leaving this Micro-
cosm. I see a very tiny insect before me moving upon the petal
of a full-blown rose. The rose supports the petal, the branch
supporte the rose, the plant supporte the branch, the earth
supports the plant, and space holds the earth in its infinite
bosom wherein all' finite bodies like the earth, the sun, the
moon, the planets, and their satellites, and all the innumer-
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able number of stars, find their abode in short, wherein the
entire universe is contained. Space is infinite, therefore all
finite bodies find their abode there; space is the container
and the universe is the contained. And what is space ? Space is
what has length, breadth, and thickness, all finite dimensions.
Beyond this we can have no idea or comprehension 'of space.
But the idea of length, breadth, and thickness presupposes
the existence of a human organism in sp&ee, the container,
inrespective of the contained, universe. To know this we
have to raise ourselves to that height whereunto al! thoughts
and mental forms have no access, where the mind is enthron-
ed upon breakless Peace and changeless Truth, where there-
fore, there can be no idea of an infinite space, that idea being
dependent upon the idea of the body. 1f such a formless mind
wants to have an idea of the formless space, apart from the idea
of pure existence nothing can be known by it, and formless
mind and formless space will then have no separate individuar
lities. Both of them will lose themselves in the sat; and
the sat alone will be seen to exist. For the sat is one
without a second. The Chhandogya Upanishad also breathes
the same sentiment, where it narrates, how the sage
Uddalaka teaches his son Svetaketu in this wise :— “ O thou
fairlooking child of mine kmnow that in the beginning there
was only the one sat without a second.” So we learn that in
the one sat exist both mind and space, that is both of them
Yose themselves in the saf, and that sat is the only Truth,
which is the Self. That space has but a relative existence has
already been clearly shown,

Let us now see how the greatest exoponent of Indian mo-
nistic philosophy, Bhagavan Sri Sankaracharya, in explaining
the celebrated sixteenth verse of the second chapter of the
Gita arrived at this conclusion. The import of the verse is
this ;—* That which is liable to change does not exist, and
that which is changeless can never he non-existent. The
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seers of the Truth alono can discriminate between the two.”
In commenting upon it Sri Sankara says,—* The effects, such
as heat, cold &c. which fully depend, for theirexistence, upon
their causes, have no real existence; for it is impossible to
imagine their existence apart from those causes. Effect is
cause transformed, hence it appears different from the cause.
We cannot imagine the existence of an earthen pot apart
from the earth, so it has no real or permanent existence like
that of the earth; similarly all effects have no real existence
like that of their causes. Moreover these do not exist before
their birth and after their destruction. (Hence they are
false like passing, ephemeral dreams.) Hers a question may
be raised, ‘Since all objects.are causesin respect to their con-
sequences, and effects in respect to their causes, in that case
nothing really exists, (it is all a vacuum.y To this we reply.-
‘Nos all objects are viewed as having two sides, one a change-
less, and theother a ¢changing side,(Onesubstance,clay say, may
admit of several forms; the forms may change, but there i3
no change in the clay. In the substantiality of a thing there
is no change which is only perceptible in the forms or appear-
ances.) As in a blue lotus, the blue appearance may vanish
(if it gets dried up), but the lotus is there. So in a blue lotus,
there is one existent or changeless side, and another non-
existent or changing side. This is the case with all objects,
such as a cloth, a pot, an elephant, &. Hence forms and
appearances of things are false, because they change; but as
to their existence they are changeless. Baut, if you say, that
when the pot is broken its existence vanishes along with it ;
we say ‘ No.” The idea of existence can never vanish, it is in
something else, say, a cloth. You should know that existence
is the quality ofa thing. But you may say ¢ As the idea of
existence exists in other things, similarly, *he idea of a .pof,
when it is broken, exists in other pots. (In that sense it has
existence.)) To this we say ¢No, because the idea of a pot
2
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does not exist in a cloth. (Hence it is non-existent there.)’
But you may say that the idea of the existence of a pot, does
not exist in a broken pot. Hence it is non-existent there.
We reply ‘No, you cannot say that. Because, (as we have
already pointed out), existence is a quality of things, so when
the thing vanishes, how can it exist in that thing ? This does
not prove that the idea of existence has nothing else to
‘qualify.” Now you may say, ‘ If according to you, all appe-
arances such as pot, cloth, &c., are false or non-existent, how
can the idea of existence and non existence simultaneously be
co-existent in one thing” We reply that although in reality
there exists no water in the mirage, still we think that there is
water in it. Hence water is existing there simultaneously with
no-water. These considerations prove that all phenomenal exis-
tences, such as body,heat, cold, &=.,which are the effects of some
other things have no real existence. Hence we conclude
that the self alone which is changeless and ever existent in
perceiving and knowing all things can never have any non-
existence. This discrimination between the real and the
unreal, the self and the not-self, the knowers of the real
nature of Brahman or Sat in whom alone the whole universe
finds its place, are fully informed with. They never confound
the real with the unreal. Like them you also try to look at
the universe, and know it to be nothing more than a falsc
mirage, and so do not care about pleasure or pain, heat or
cold, &c, as all these are false.”

Many hundreds of years before Descartes, the father of
modern occidental philosophy, Sri Sankara arrived at the same
conclusion about the reality of the self as Descartes and we find
in a couplet,in his Bodharya,the very same idea asis contained in
the celebrated saying*‘Cogito,ergo sum.”The couplet runs thus:

“ Astityevam asminnarthe kasyfstu samsayah pumsah,
Tatrapi samsavaschet samsayitd yah sayeva bhavasitvam ”
(Sankara’s Bodhdrya.)
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“ Who doubts about his own existence? Even if you
doubt that, the doubter is no one else than yourself.”

From the above quotations we find out how the greatest
monistic exponenent of the Vedanta arrives at the conclusion
that the self alone is sat or ever-existent, in which Time, Space,
and Causation all inhere. We also have arrived at the same con-
clusion by studying the nature of cause and effect, as well as
that of our own mind. Now therefore we conclude our
article with the short, but sweet and perfect, Vedic motto of
our Journal, ¢ There is only one Sat, the sages talk about it
in various ways.”



" THE VEDANTA AS A PRACTICAL GUIDE IN LIKE.
BY PROF. M. RUNGACHARYA X, A,

T have heard it often expressed that the Vedantic religion of
India is:a matter of mere speculation, and that it offers no practi-
cal guidence in life to its votaries. This is an opinion which I
consider to be wrong. I therefore propose to place be-
fore my readers a few carefully thought-out conclusions re-
garding the practical effect of Vedantic thought on the conduct of
human life. Although I am not«quite certain that I can throw any
worthy light on the subjeet I shall try not to be abstruse in deal-
ing ‘with the subject. I know that Vedantism is atheme on
which it is verv easy for men to become abstruse and mystic.

Let us first ascertain what the judgment of the history of
India lias been on Vedantism as a practical guide in life. In this
connection it cannot but be instructive to see how Vedantism
appears to have originally come into existence in our country.
Ancient Sanskrit Literature affords much valuable evidence to show
that, after the secession, owing, in all prolmbility, to religious dif-
ferenees, of the Tranian Aryas from the Indian Aryas, there arose in
very early times in the Panjub a conflict between the Brahmins and
the Kshatriyas for pewer as well as for social sopremacy. 1t has
been well said that no one can understand the course of Indian
thongktand life without keepingin view the picture of thehistorical
thooght and life of the Brahminical caste. The traditionul contest
between Vasishtha and Visvimitra and the story of Parasurima
trving to exterminate the Kshatrayas, both point to the ancient
antagonism between the two sections of the early Aryan nobility
in Hindustan. Tt appears to me to be a mistake to suppose that
this rivalry and antagonisin arose merely out of the love of tem-
poral power and of the good things of this world. There is
evidence to show that, from very early times, it must have had a
religions significance also. Visvimitra, whose name means the
Friend of the whole World, was in all probability, as Puranic



The Vedante as a Practical guide in Life. 13

stortes tend to shew, inclined to make the influence and the insti-
tutions of the Vudic religion of the Aryas spread beyond its origi-
nally narrow ethnic boundaries. Vasishtha and others, mainly of
the priestly class, were naturally opposed to this innovation.
This early religious schism became about the time of Parasirama,
who is known to have been living just before the Mahébbarata-
war, a contest between the Brahmins and the Kshatriyas for poli-
tical power in the land. In this contest the Brahmin for a time
succeeded. To his earliar spiritual and social supremacy he now add-
ed political power also, although he seems to have exercised this
power only indirectly. Thus at one time in the history of
eur country both temporal and spiritual power became concentrat-
<d in the bands of the Brahmin caste. Fortunately for man this
wnwholesome combination of the affairs of this woild with the
supreme and unambiguous authority relating to the higher things of
theother world is destined sooner or later to meet with well-merited
Tailure,and even modern history is capable of illustrating this well.
Itis not at allin the nature of the priest to make a good and
successful ruler of men. Although in its best days the Brahmin
ccagte exhibited the virtues of self-restraint and self culture to a re-
markably high degree,the rigorously ritualistic and ethnically limit-
ed and narrow conception of religion and social polity entertained
by that socially and politically dominant caste cou!d not long
continue to send forth beneficial social or political influences, and
was therefore early enough found unfit to live on and to flourish
unchecked.

The oppozing force acting against this tendency to narrow-
ness, illiberalism and exclusiveness once again came obviously
from the Kshatrivas, who sought to conquer the Brahmins
now not by force but by wisdom. This is evident from what we
find wecorded in our Upanishads, wherein more than one famous
Kshatriya teacher of the Pedanta is mentioned as having taught
this higher and newer wisdom to Brahmins learned in the Vedas.
The Fedanta, is, as many now know, nothing other than the
philosophy and the religion embodied in the Upanishads—in those
highly thoughtful and inspiring discourses which form a part of
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our sacred scriptures. They form the end of the Vas, as
they are really in almost all cases the last portions of what
is now held to be the revealed literature of ancient India;
and they are therefore known by the name of the Vedanta.-
The division of our scriptures into the Karma-kanda, or the
portion dealing with ritualistic works, and the Jnanakanda,
or the portion dealing with wisdom and the knowledge of
the truth of things, is well known to all students of the
history of Hindu religion. The religion of the Jranakanda
is generally supposed to be the fulfilment of the religion of the
Karma-kanda. 1 believe this opinion to be right, and Sri Krishna
himself gives expression to it in the Bhagavad-Gitd. It is said
therein—* The sacrifice performed by means of knowledgs is bet-
ter than the sacrifice which is full of wealth. All ( ritualistic )
work in its entirety finds its fulfilment in knowledge.” It in-
variably happens in history that the fulfilment of an older ideal
by a newer one results in the setting aside of many of the
details of the earlier mode of life, and in giving less prominence
to most of the theories and practices and institutions more or less
dependent upon the older ideal. In this way there naturally
came into existence in India also, as elsewhere, an opposition
between the Dispensation of Works and the Dispensation of Know-
ledge, or, as we may say, between the Religion of Ritualism and
the Religion of Righteousness. The springs of this later ideal are
no doubt to be found even in the early religious strata of the
. Vedic age ; and we have reason to believe that for a long time, in
the course of our ancient religious history, the Kshatriyas mostly
took care of them. They not only did not allow them to remain
unused and unnoticed, but also managec to draw from them, as
the years rolled on, more and more of the life-giving waters of
the Knowledge of Truth, so that, at last, the mighty river of the
Vedanta began to flow onward in our land in its majestic march
of beneficent progress.

Love of freedom, if once implanted, grows in the heart of
even the most inveterate slave ; and it is no wonder that the law-
bound and custom-ridden Brahmin also fairly frequently forgot

— e =y
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hisown hereditary instinct in favour of sacerdotalism, and contri-
buted by honest thought and an openly generous life much
towards the development of the highly ethical and broad-
ly universal characteristics of the religion of the Vedanta.
The early Kshatriya teachers of the Vedanta, it is well
known, found their aptest pupils among the Brahmins; and
in comparatively later times the Vedunta grew into the ful-
lest perfection of its wonderful catholicity and high
sublimity almost entirely under the guiding influence of Brahmi-
nical saints and sages. It is not at all improbable that the
Brahmins themselves often found the burden of their Vedic
rituals and rigid social restrictions pressing too heavily upon them,
and that they often sought deliverance therefrom by obeying the
orthodox legal injunction to retire before the advent of old age
into the forest to be there free from most of tke galling concerns
of highly constrained social life and the unyielding restrictions of
ritualistic ceremonialism. Nevertheless, more than such Brahuwins,
the ancient princes of India seem to have taken the leading part in
the formulation of the new Religion of Knowledge. Sri Krishna's
aathority also is in favour of this view. He says in the Gid,
* This imperishable Yoga (science of divine realisation) I declared
to Vivasvat; Vivasvat taught it to Manu; Manu told it to
Ikshvaku. The kingly sages knew this as handed down thus
from generation to generation.”” Thus the philosophical specu-
lations of the ‘forest-hermits and the practical insight into the
"conditions of man’s'social and religious life acquired by the ruling
princes of India must both have been concurrent in producing their
effect, ending to undermine the unnecessary restrictions and the
crude artificialities and injustices of the older form of life and reli_
gion. There can, therefore, be no doubt whatever that the Vedantu
was born to supply a felt want inthe heart of individuals and of
society in ancient India. Bven religious slavery cannot be very
long borne without the slave himself finding out its injustice and
‘being tempted to rebel against the undue severity of the often un-
meaning discipline to which he is almost always unndcessarily
subjected. Social life also becomes full of many singular
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anc sorely felt hardships and avoidable inconveniexces,
when it is largely under the sway of the fatally autocratic
discipline of priestly domination, Injustice is often most
keenly felt just when it is made to prevail under the protect-
ing shadow of religion ; and those, who soon realise the injustices,
the social hardships, and the inconveniences due to the reign of
sacerdotalism, must very naturally be such persons as have to look
after the life and well-being of society as a whole. It appears to-
me that herein is to be found the explanation of why it is that
the early formulation and promulgation of the Vedanta was large-
ly conducted by Kshatriya teachers. Therefore it must be plain
that the tide of Vedantic thought began to rise and flow onward
in the history of India in response to the impelling forces of the
daily practical life of man and of society. The commeance-
ment of the Vedantic movement was decidedly practical both in
its method and its aim.

Indeed, speculation has played no small part in the develop-
ment and the propagation of Vedantism in India. As a matter
of fact it is possible for us to see that even in very ancient Vedic
times ritualistic orthodoxy and rationalistic heterodoxy existed
side by side. The rationalistic man of those days evidently could
not satisfy himself easily in regard to the commonly accepted omni-
potent cfficacy of the Vedic sacrifices; nor could he see the
reasonableness of the artificial distinctions between man and man
on which depended the Brahmin’s pharisaical presumption of
superiority so largely. It has invariably been the characteristic
of heterodox thought almost everywhere to be largely inpregnated
with the powerful ferment of future progress. How in al matters
the heterodoxy of today becomes seated on the throne of ortho-
doxy to-morrow, is the one ever-interesting moral phenomenon
which human history continuously reveals to the impartial and
observant student. Nevertheless, there are to be found among us
here and there some persons who are strangely averse to try and
realise the power of pure thought as an agemt which is capable of
bringing about the enlightenment and the amelioration of man.
They put their faith largely, if not altogether, in immediate action.
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To such the history of rationalistic thought in India is well caleulat- .
ed to teach a worthy and valuable lesson. Everywhere, as human
history shows us, large movements of up-heaval in society are quite
uniformly preceded by the wide and :ven spreading of a system of
theought full of the quickening inspiration of a newer and nobler
ideal. The history of the progress of religious thought and
religious institutions in India forms no exception to this general
rule.  When an old ideal becomes unsuited to new conditions,
the work of thought is needed to draw down that old ideal from
its pedestal of authority; thought is needed also to esta-
blish in the vacant place on that pedestal the newer and the more
suitable ideal, although this later ideal has often to be, after all,
only a modification or & new adaptation of the earlier one. OFf
course there can be no new ideal which is altogether new. Man
can, therefore, walk safely onward only along those paths which
are lighted up by the beacon of fresh thought burning steadily in
advance of him ; and surely thoughtful men cannot be too careful
in avoiding the hasty condemnation of any kind of honest and egr-
nest thought as being merely an idle speculation that is doomed
to end in nothing.

It is difficult to make out the chronological Sequence
of the various stages in the development of philosophic
thought in India. It is almost impossible to know any-
thing definitely about the relative priority of the orthodox and
heterodox systems of Indian philosophy and schemes of life,
All schools of Indian philosophy have in view how to teach man
to live his life rightly and to the best purpose. The existing
aphorisms relating to the well known six orthodox systems of
Indian philosophy may be seen more or less to presuppose each
other. In regard to every one of these systems it appears to be
very highly probable that the central thought thereof must have
been very much’older than the Sitras or aphorisms which now give
a concise and often veiled expression to it. Inspite of this general
uncertainty as to chronological sequence there is some evidence
to indicate that philosophic rationalism obtained in our country
an organic expression for the first time in the Sankya school, 0 ¢

3
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+ which the great sage Kapila was the first and the most (amous
expounder. Some of the Puranae speak of Kapila as an incarna-
tion of Vishnuw, and his greatness is taken notice of in the
Bhagavad-Gita. The main aim of Kapila's philosophy is the
diminution of the sorrows and miseries of human life, and
Buddha also lived and laboured among men with the same object
in view. No orie can deny that this is a decidedly practical aim ;
and it must be well known to most people in these days that
Buddlism has been able to produce the most momentous conse-
quences in the life of individual men as well as of human com:ou-
nities in many parts of the world. 1t is even held that the leaven
of Buddhism workingamong the Jewish Essenes and at Alexandria
in Egypt contributed largely towards the development of the uni-
versal spirit of Christianity itself. Those who know the large
amount of similarity between the teachings of Kapila and those
of Buddha will at once see how pregnant with practical influences
the thought of the Sankhya school has been. Between the San-
Thya and the Tedanta there is really not much of irreconcilable
difference. The psychology of the Sdukhya is alimost the same as
the psychology of the Vedinta. The idea of cosmic evolution to
be found in the Sdnkhya is also to be found in the Vedante. The
distinction between the Prakriti (nature) and the Purusha (soul)
which the Sankkyas make is also accepted by the Vedantins; only
these latter, instead of holding that the soul is a mere unconcern-
ed witness in the processes of cosmic evolution, believe that there
is a very close interconnection between the two and that the
Prakriti in all #ts mainfestations is actuated and infilled by the
Purusha. The momistic Vedantins hold that the Prakriti is simply
the phenomenal mavifestation of the one great Purusha, the
Universal Sounl. 80, while the Sinkhyas say that nature evolves
herself without the aid or effort of the soul, the Fedantins declare
that the soul is really at the bottomn of all the appearances of
nature. In other words, the Tedinta makes out the great
Purusha, termed Brahnan by it, to be both the efficient and the
mnterial cause of the universe, even where it does not directly or

, i{ldirect)y identify the Prak+iti with the Purusha. In spite of these
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differences doe mainly to a different conception of the relation
between Prakriti (nature) and Puruska (soul), the Vedanta does
not at all lose sight of the practical aim of the Sankhya, but
offers to bumanity a better means of realising true happiness and
bliss by endowing the various processes of cosmic evolution with
a spiritual meaning and a rational divine purpose.

Thus the Vedanta, adopting largely the psychology and the
analytical method and the theory of evolution of the Sankhya,
goes a step in advance both spritually and ethically. The Vedantic
conception of the universe gives to its order a greater purposive-
ness by placing behind it and in it a supreme intelligence, and by
making the life of man worth living in as much as it leads to
the attainment of the soul's natural heritage of infinite bliss
and divine glory. At bottom Kapila, like his great follower
Buddha, is a pessimist, while Vyasa, the reputed organiser of
the Vedastic system, is a pronounced optimist, particularly in
regard to the meaning and the purpose of divine creation and
human existence. It may look strange to some that Vyasa,
the arranger of the ritualistic portions of eur scripturvs,—
the arrsuger of the Karma-kénda or of our Old Testament so
to speak of it—should also have been the first to systema-
tise the philosophy and the religion of the Upanishads. Such
a thing is not unknown to other religions; the collection of
the Laws of the Jewish people iz well known to have taken place
after more than one famous prophet had preached among them
the religion of righteousness as a thing to be preferred to the
religion of rituals and sacrifices. The advent of a new dispensa-
tion in religion does not at once lead people to ignore the old one
altogether ; often this latter acquires a fresh importance in the
mew circumstances. The really practical aim of the Pedinta is
beautifully brought out in the Bhagavad-@itd, which is one of the
three standard authorities on which comparatively modern Indian
philosophers and religious reformers have based their interpreta-
tions of the Vedante. Mere dreamy speculation and retiring
from the struggles and ordeals of life do not, according to Sri
Krishna, embody the highest ideal of life, In the way in which
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he called upon Arjuna to fight bravely and without feat of conse-
quences in the great battle of Kurukshetra, the Gita calls upon all
of us to fight the battles of our lives bravely and without attach-
ment to results. If the Upanishads, the Bhagavad-Gita, and the
Vedanti-Sutras are all taken together and studied so as to realise.
how they are, on almost all great questions. of religious or philo-
sophical importance, in consonance with one another, I have no
doubt that it can be well established that Vedantism is really one
of the most effective means to teach man how he may attain the
state of selflessness: even while engaged most busily in the will-
ing and active dischargé of all the duties of life. The daily and:
hourly work of the world bas an almost irresistible tendency to
make man worldly, and to bind his soul down to the unworthy
aspirations of his lower nature. The way to escape from this.
danger is surely not by running away trom the world, but by man-
fully overcoming its temptations. It is the victorious soul in the
conflict against the temptations of the world that becomes,
wholly in consequence of such victory, fitted to enjoy its own
natural heritage of bliss and freedom. The practical guidance
which all religions and philosophies have to offer to man must be
such as will enable him to live in the world like a sweet fountain
of love,the streams of whichare ever actively flowing and are always
outgoing, but never incuming.- It isindeed the glory of the Ve-
danta that it can always offer unfailingly such guidance to all ear-
nest persons who honestly and faithfully seek it therein,

The idea of certain old-fashioned scholars that Buddhism
started as a revolt against the orthodox Brahminical religion and
the Vedantic philosophy is now very largely discredited. 1t has been
already pointed out how the Brahminical Law itself, by the divi-
sion of the life of the Indian Aryas into fuur stages, made it
possible for them, particularly during the last two of the four
stages, to acquire freedom from the heavily pressing fetters of
sacerdotalism. Although the life of the forest-hermit and that of
the mendicant ascetic were far from being easy and comfortable,they .
gave one toa very large extent the freedom of believing whatever
one knew to be true and right, and of acting in accerdance
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with one’s felt convictions. What was apparently intended
to be morely a safety-valve in the organisation of Brahminical
priest-craft became, througn the force of natural circumnstances, an
open doorway for the free passage and wide spreading of the
liberal principles of a universal and philosophical religion of right-
eousness. The Brahminical orders of the forest-hermit and the
mendicant ascetic must have certainly found it congenial to
indulge in speculations regarding the Universal One and the
deliverance of the soul. In whatever way these speculations
first came into existence, their development went on side by side
with the growth of asceticism as a telling social and religious
force in ancient India. Speaking of the philosophy of the
Upanishade and the Brahminical order of the Sannyasins, Olden-
berg says in his Buddha, * Asin those philosoplical ideas the way
was prepared for the dogmatics of Buddhism, so in these begin-
nings of monastic life the foundation of the outward forms of the
Buddhbistic church was laid.” 1n discussing the question of the
relative priority of Jainism and Buddhism, Jacobi, after carefully
weighing all the available evidence, comes to the conclusion * that
Jainism had an origin indepzndent of Buddhism,” and **that both
Jainism and Buddhism owed to the Brahmins, especially the
Sannyasins, the ground-work of their philosophy, ethics, and
cosmogony.”

The bloodless conquest of Buddhism by Hinduism has not quite
unnaturally been an event of some surprise to students of the
medieval history of India. Not only is there no really worthy evi-
denceto show that the Hindus at any time persecuted the Buddhists
in their country on anything like a large national scale, but there is
also more than enough of evidence in Indian literature to show
that for nesrly a thousand years the Hindus and the Buddhists
lived in friendly rivalry side by side breathing the sama politieal
and moral atmosphere. From the tims of Buddha almost up to
the commencement of the Christian era, Buddhism was growing
in influence and in power; but the first six huadred years or =0
ot this era cover the period of the decline and fall of Buddbism in
the very land of its birth and early growih. It is difficult to be
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certain about the various causes which contributed to this decline,
but it is observable that popular Hinduism, chiefly in the form of
Saivism, was already a potent factor working in the midst of the
Indian people in the early centuries before the Christian era.
Gradually Hinduism gained the ground which Buddhism: was los-
ing, and the wonderful proportiounality of the loss of the one to
the gain of the other cannot but lead us to- the couclusion that
there is a causal connection between the growth of popular Hin-
duism and the decay of Buddhism in India. However, it is not
till after the time of the famous Vedantist, Sankaracharya, that
Buddhism wholly gave way to its opponent ; and by the time San-
karacharya appeared on the stage of Indian religious history,
Hinduism was fully grown upin all its three well-known: forms, of
Saiviem, Vaishnaviem and Saktdiem. Nevertheless, Sankara-
charva is rightly credited with having adwministered the last
stroke to the agnosticism of Buddha which had already dege-
nerated into nihilism, in India so as to convert its slow
and steady decay into a more speedy and certain death.
It is not his Adwaita philosophy alone that contributed to- this
end, but his organisation of the ten different classes of Sannya-
sins known as the Dasanamins must also have caused the collapse
of the already undermined structure of Indian' Buddhism. Stu-
dents of Buddhistic religious institutions know well enough how
what may be called the Church of Buddhism was entirely made
up of the Sangha, or the monasteries and colleges of male and
female ascetics, Latterly in the history of Buddhism feminine
asceticism seems to have got into disfavour for more than one
obvious reason, and by the time of Sankara the nemesis of neglect-
ed or violated nature had almost done away with the Buddhistic
nuns, But there were still the monks; and these seem to have
been absorbed slowly one after another into the vast and varied
body of the Dasanamins. What the great heart and charming
personal magnetism of Buddha did to bodies of pre-Buddhistic
Sunnyasins, that the far-famed learning of Sankara did to bodies
of post Buddhistic Bhikshus of his own time. 1t is this kind of
bodily conversion of the already existing clusters and col-
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leges of ascetice that made Buddhism strike its root as a
religion in India; and naturally the uprooting of Buddhistic
asceticism from the soil of India, by means of the bodily conver-
sion of the. Bhikshus, led at once to the final withering of the
famous histeric tree planted here by Gautama, the enlightened,
It cannot be very difficult to imagine what will become of
Roman Catholic Christendom if the Pope, the College of Cardi-
nals, and all the monastic orders at once submit to a doctrinal
as well as practical conversion into some other form of Christian
faith: Boman Catholicism as a distinctive Christian creed will
quietly die and rapidly disappear, in spite of the great numerical
strength of the Catholic laity. A fate in many respects similar
to this befell Buddhism in India under the guiding influence of
one of the greatest of our philosophic reformers. The
greatest apostle of Indian Adwaitism would not rest till he saw
his own philosophy beginning to fructify fully in religion and,
through it, of course in social reformation.

However it seems to be a well established fact that Sankara-
charya gave, as already stated, only the final blow to Budihism
which had already become effete and powerless. Apart from the
intrinsic decay noticeable in the later developments of Buddhism,
what weakened this religion most in the land of its birth seems
to be the growth in power and in influence of popular Vedantic
Hinduism. How early this movement began it is rather difficult
to say definitely, but it is granted on all hands that the
large body of our important Upanishads is pre-Buddhistic ; and in
the Mahabharata we have ample evidence to indicate that already
the thoughtsof the Upanishads had become concretised into practi-
cal religious creeds in the formns of Saivism and Vaishnavism. The
latest criticism of European scholars is of opinion that the Maha-
bharata in its completed form cannot be later than the fourth or
the fifth century before the Christian era; of course we Hindus
attribute to it a much older antiquity. In this work Vaishnavism
is already in full swing, trying to take the place of an earlier and
somewhat ruder Saivism. Therefore both Buddhism and popular
Vedantic Hinduism seem to have had a common and contempo-
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rary origin ; both of them flowed down' from the Himalayan
height of Upanishadic thought and had a collateral course of pro-
gress and as Hindwsin grew in strength and in volume Buddhism
seems to have naturally become thinner and thinner. Buddhism
has always been a religion of great toleration, and the ealighten-
ed teachings of the illustrious Buddha as well as the rock-ins-
criptions of his royal follower, Asoka, bear ample witness to this
fuct. But it had not, from its very nature as a religion built upon
the greatnessof vision of an enlightened and prosphetic personality,
the power to co-ordinate lower forms of religion and social calture
into one composite whole. On the other hand the secret of the
success of Vedantism in India is to be found as much in the
possession by it of the highest and the holiest truths of religion
and philosophy, as in its wonderful power of co-ordinating lower
forms of religion so as to elevate them all little by little and bind
them all into one affiliated whole by means of the common tie
of the great divine and spiritual purpose that impels and ani-
mates them all. In the case of Buddhism the process of pro-
pazandism was more of the nature of assimilation than of co-
ordination. Christianity and Islam have also adopted even
more vigorously the same practical polity of assimila-
tion. Wherever this process of assimilation is made to
operate either through force or through persuasion or through
inducements, it is utterly impossibl: to avoid the danger of the
higher religion getting compromised both in regard to its purpose
and its purity by the ready embrace whichit offers to comparative-
1y lower forms of religious and socia! culture. In modern times such
a tendency towards religious degeneration may be guarded against
more effectively than it was possible in the earliar stages of
civilisation, when religion was almost the only weans of improving
the standard of popular morality and popular culture. Thus the
spread of Buddhism among the numerous uncultured tribes of
ancient India brought about, of itself,the weakening of the moral
force of that religion in its new condition of unwholesome com-
promise and consequent degradation. The uplifting power of
Yedantic Hinduism is to be found in the fact that it has been
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possible for it to maintain its lifegiving fountains of spirituality
and divine thought always at their high celestial level although
large lowland areas have had to be irrigated and enlivened
therefrorn.

(To be continued.)
THE SOCIOLOGICAL ASPECT OF THE
VEDANTA PHILOSOPHY.
By Nivepira,
I

One of the arguments most commonly advanced against the
Vedanta is that, if universally accepted, it would have the effect
of disintegrating society, by giving a certain mode of renunciation
the position of an end in itself, as well by convincing men of the
hopelessness of any attempt at the permanent amelioration of ex-
ternal conditions.

As a great spiritual impulse, Vedantism can afford to laugh

at all such objections, since the spiritual is simply that activity
which takes precedence of all others in man as we all, consciously
or unconsciously, acknowledge. But the waters of religious life
become available on a large scale only when they flow through
well-hollowed channels of appropriate intellectual concepts, and
as from this point of view the Vedanta takes rank simply asa
philosophy, it becomes important to examine carefully into objec-
tions urged against it, and to determine in what direction it is
really calculated to impel society.

It is a characteristic inaccuracy of the West to counfound
religious ideas and social institutions. We have no idea of impart-
ing Christian teaching to a comwmunity, without at the same time
time begging it to adopt our national customs ; and this reacts, in
the case of civilisations which may be more or less repugnant to-us,
s0 as to make us resist the thoughts that come to usin association
with them. Complexity of life and constant readjustment of condi-
tions are the great marks of advancement with ns. It is difficult for
people to whom these are dear to see anything good in a world
whose distinctive traits seem simplicity and social rigidity,

4
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Yet some of the greatest thinkers, for years past in America,
England, and on the continent, have been uttering the cry
for simplification of life, and have made it evident enough that
to all true progress this process is a necessary complement, and
not antagonistic.

If this be trae, the great want of our day is some intellectual
common multiple, capable of resolving itself readily into groupsof
either factor, and the very test by which the sociological value of
Vedantic Philosophy must stand or fall must be its power to include
these two ideals—of increasing civilisation, and increasing simpli-
city®*—or not, as the case may be.

It wonld be useless to attempt the solution of this problem
by asking which, of all the doctrines constituting the Vedantic
System, are the mest important. Such a question may be
propounded of any religion at any period, and the answer will
always vary, according to' the temperament of the critic and the
exigencies of the hour. The only enquiry that will throw light
on our quest must be,—what is the root-principle, involving or
pecessitating all its other propositions, which are together con-
noted by the word Vedanta ?

Some main intention may always be discovered in any well-knit
system of thought. No one would hesitate to assign to the Unity
of God this place in the Semitic Faiths, or to name the * taking of
mauvhood unto God” as the all-embracing motive of Christianity.
Is not the same rank in the Vedanta held by the great doctrine
of the Real and the Appar:nt? From the knowledge of *that
Imperishable Goal, which the knowers of the Vedas declare, which
the self-controlled and the passion-fres enter,” all the other
truthe of Indian Metaphysies may easily be derived. That the
pairs  of opposites are within mdyd ; that evil, therefore, is
merely the optical delusion incidental to the human angle of
vision ; that man proceeds from Truth to Truth, and not from
Error to Truth ; the essential unity of things ; the need for non-
attachment as a means to realisation ;—these principles, diverse

* It is'obyious that increasing simplicity which is not an out-
come of increasing civilisation must represent a loss of some bind.
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and startling as they may appear to the Western mind receiving
them for the first time, are already implied in that first great
thesis of the permanent and real as distinct from the mutable
evanescent.

‘We may take this doctrine, then, as covering the whole area
of Vedantic Philosophy, and the question forthwith stands,—how
would it and its consequents affect the social organisation of a
people who accepted it ?

And we may as well begin by facing two misconceptions
boldly. The first is that any detailed forecast of a Vedantic
community may be gathered from the philosophy itself, or from
any contemplation of already existing societies.

It is true that the religion of any people always represents the

great formative energy of that people, but the stuff on which this
has to work is usually a far more determinative factor in the result;
and this is a matter of race, climate, history, conditions of living,
and a host of other considerations. 'We only require to contrast
Norway with Italy, or Spain witlr Russia, to see the truth of this
statement. Latins, Teutons, and Slaves have been the manifesting
medium,during almost equal periods,of our original body of thought,
—how then are we to account for~“the divergence of their social
development ?

The other fallacy which we eannet disavow too completely
is that any society was ever guided, in its assimilation of ideals,
by the real nature of those ideals, instead of by its own impres-
sion of them. The grown plant rarely resembles the seed sown.
“ H thou willest not to fight this lawful battle,” said Sri Krishna
to Arjuna, “abandoning thy own duty and fame, thou shalt
incur sin.” The Gita is blood of Indis’s * blood, and bone
of her bone. Yet what grasp has she displayed of the truth
of this text? Christianity, if it is anything, is the teaching
of an Asiatic Sannyasin who desired to see Love triumph
over Justice, Renunciation over Proprietorship, the unity of
man over ties of birth. How mahy of the Christian nations
would convey the a priori impression that they were rootad and
~ grounded in such ideals ?
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It is obvious that no exact estimate can be made of the sovial
effect of any spiritual or ethical doctrine, the other elements which
contribute to that effect being obscure as well as complex

It is enough if we limit our discussion of the present problem
to a few very general considerations regarding the possible direc-
tion-giving influence of Vedantie thought in a previously Christi-
anised eountry,

II

Ideals never die. The new is always superimposed upon the
old, not substituted for it. For this reason, it is vain. for mascu-
line women to demand that men shculd cease to pay chivalrous
homage to their sex. The grand new notion of a treaty between
equal powers can never drive out the old conception that man's
title to gentlehood was won by the protection of the weak. For,
the ideals of manliness and wowmanliness once formed, their equali-
ty may be asserted or disputed : the contention cannot besmirch
either reality. Men,—simply because they are manly,—will con-
tinue to open doors, bear burdens, and use the names of women
reverently, to the end of time.

In the saine way the virtues of an industrial epoch,—and
none are greater than those good qualities of integrity, and co-ope-
ration, and skilled enterprise,— never kill the demand for honour,
and loyalty, and physical courage, indispensable to the military
age that went before.

Each normal historical period repiesents an advance in the
apprelension of r.hose great ideals of which society iv the mani-
festation.:

It is therefore foolish to fear that activities and impulses
which are the outcome of eighteen centuries of Christianity may
be destroyed by the incorporation with them of a mew truth.
That new motives may be introduced, or old ardours intensitied
are both possible, but the destruction of anvtlnng, that is good
and true can never take place thus.

The Vedanta claims, we must remember, to be the Science of
Religion, the Christian religion being only one of many faiths to
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which its canons of criticism apply, and which fall within the
scope of its theory. .

There can be no doubt that to races, as to individuals, many
advantages accrue with the primary limitation of the religious area.

The idea that * Faith without work is dead,” however mis-

takenly interpreted, has borne noble and vigorous fruit in various
approzimately, democratic civilisations ; and the words, “lnasmuch
as ye did unto one of the least of these, ye did it unto Me ”, have
actually been helped (at least in Protestant countries) by ignor-
ance of deeper spiritual truths, to produce that passion for the
service of man, which is pre-eminently the Christian’s strength.,
Thus it may be beneficial that truth should be received piecemeal,
as it were, if 8o the combined efforts of society can be concentrat-
ed on projecting the moral significance of each fragment in those
ideals and symbols which become wellsprings of refreshment to a
world that is spiritualily athirst.

But if we labour thus to find some compensation for our
defect, we admit in that very fact that it entails likewise grave
drawbacks. : . .

They are such drawbacks as are common to all forms of

provincialism. They lie in the assumption that one's own is the
only possible plan of salvation, in the consequent contempt for what
other races may have won through toilsome centuries, and in that
exaltation of orthodoxy over truth which is little short of vicious.

These are sad blemishes on the white robe of the Christian

Faith, but they indicate the lines on which Vedantic conceptions
would act unopposea. It is true that the doetrine of illusion has
created in India that indifference to external conditions which
reacts on the majority by closing to them the great avenues of
Realisation : but, on the other hand, the exuberant strength of
‘Western nations, in ‘grappling efficiently with these conditions,
creates the far worse errors of gross materialism and self-interest.
‘Who that knows anything of Western thought, will dispute this ?
Here, therefore,there must be a movement towards equilibriumn on
both sides.

But, in its definition of all religions as related to each other
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just as languages are 1elated, the Vedanta brings an sbsolutely
new conception into the Christian field.

Not universal toleration merely, this is the doctrine of uni-
versal inspiration ! Nor need we think that the instinet of help-
fulness would be in anywise diminished by it. Rather would the
method of help become clearly fined : we should learn that all
we can give to another is a share of our light by which he may
pick his own steps. We should waste less effort, and perhaps
love in a heightened degree.

These we may imagine to be some of the direct effects of the
adoption of Indian philosophy by Western populations. Indirect-
ly, it would tend to diversify society in a curious way.

With the increase of reverence for other systems, each mem-
ber of the community would be likely to choose his own religinus
ideal, and this must bear fruit in the development of individuality,
the increase of religious culture, and the indefinite extension of
the sense of Human Brotherhood.:

‘Wherever this sense of Humanity deepens, brutality and the
struggle for selfish ends must decrease, and since today the great-
est exertions are made and the greatest sacrifices incurred for heroic
and non-material ends, it is impossible to suppose that the cons-
cious service of the all would prove a less powerful civilising
motive than the pursuit of private wealth or power. Indeed
analogy would lead us to conclude that the rapidity of the process
would increase in direct ratio to the subtlety of the foree, and in
that case even material conditions would benefit the world over,
more quickly than has hitherto been the case in any corner of the
globe under the limitations of one creed.

The deepest instinct of human nature bids it face truth at
all costs. * In the sphere of religion this is the final imperative : in
the sphere of religion it costs most of all. To face truth here and
carry the vision through may be like tearing the beart out of the
living body. Yet it must be done.

And the personal ordeal once over, the soul-made conscious
that the ways of God’s Footsteps are infinite in number, may shrink
from proclaiming its discovery, and - thereby entering on a wider
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strugglé. ¢ Is it not enough to know ¥ it asks ‘ will not larger
efforts prove indeed but another mission of destruction

It i a question that every priesthood in the world -has asked
and answered in its own fashion. Let us who are of no priest-
hoed acknowledge at the outset that the highest knowledge we
have is the world’s meed from us, the more so since to-day it is
only by means of some formula as wide as the Vedanta that the
good things of spirit, mind and body may find exchange between
the East and the West.

BOOK REVIEW.

In Search of a Soul :—by Horatio W. Dresser, Pub-
lished by the Philosophical Publishing Company, Boston.

The book had better be styled the Finding of a Soul. 1t is
very refreshing to read passages like the following which are the
genuine ex preesions of an earnest soul.

“ But what soul that has been alone with its God can speak
of this scared vision? Time is naught, space is naught. One is
ennscious of no limits, and sure that that which sustains life does
not depend upon the physical world. Yet this is the merely nega-
tive statement of it. The positive must speak for itself to those
who themselves have this glorious insight. So far as one may
suggest it, the clearest fact is that the transcended world of phy-
sical sensation and self-consciousness is fleeting and phenomenal,
while this timeless realm is continuous permenant, limitless one.
And here, in this silent universe of the eternal now, one knows
by actual experience what it is to be united with the Father, not
because of the any independent virtue, but because the Father
accomplishes something through us.”

The essays of which the book is a collection, are thoroughly
original. The book breathes throughout the freshness and inde-
pendence of a new continent like the leaves of grass of the poet of
democracy. We, however, dispute the claim of the the new School
of Christain thinkers to be the first to try to reconcile the
absolute with the relative, God and world. The authors phase of
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thought is presented by the Visishtadvaita School of Vedanta—
Qualified Non-dualism, according to which God is the soul of
soul and-of the world. But it will be interesting to a Hindu to
“study the development of this mode of thinking in a new soil and
unbampered by tradition and scripture. But the Visishtadvaita
or qualified monism is only one side of the Vedantic thought
and life. We have also the Dvaitic or dualistic and the Advaitic
-or monistic interpretations of life and the universe ; which last is
often alone wrongly identified with the Vedanta by the Western
scholars. We may say without much contrudiction that the
development and the practical living up to the Advaita and
Visishtadvaita precepté is peculiar to India and India alone. One
special feature, however, is the new thought, or Christian Science,
by which it is attempted to make religion practical as for dis-
pensing health and comfort. But we should not be satisfied till
“we see a real monism the flower of Indian Philosophy blossom in
other lands than India. India is still the only land where a few
gave up the attempt to reconcil God and Mammon, where men
‘dared to call this world a delusion, where man dared to be one
with God.

We gladly 1ecommend the book to all seeking self-
"knowledge or self-culture as it teams with practical hints valuable
alike to the Monist and the Agnostic and the Materialist and
the Dualist. We may here also mention the other valuable books
‘by the same author, “The Power of Silence,” and “The Perfect
‘Whole.”

“ Away with those that preach to us the washing off
of gin—

Thine own self is the stream for thee to make ablutions
in:

In self-restraint it rises pure—flows clear in tide of
truth,

By widening banks of wisdom, in waves of peace and
truth ”

Hitopadasa.
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TALK OF HINDU RELIGION.
BY SWAMI ABHATANANDA,

There is no ground too sacred for the American woman to
tread, no holy of holies too awe-inspiring for her to penetrate ;
as witness the first of her race ard only the second women west
of the orient was the other dayin Chicago ordained as a Swami,
which, according to the tenets of the Hindu religion, constitutes
her a god. Mrs. L. V. Comer, who was the Swami Sraddananda
that is, was inducted into this philosophy and initiated into the
order by the Swami Abhayananda, the first women, and indeed
the first person of the western world to be thus exalted.

Swami Abhayananda is a keen, intellectual French women
who had for many years been a student of philosophy when the
famous Vivekananda came to this country to represent the Hindu
faith at the world’s congress of religions. She lost no time in
placing herself, under his tutelage, and later became a priestess of
the oriental cult, which is, by the way, the oldest order of monks
in the world, and of Hindu origin.

In order to become a member of this body one is supposed to

bave passed through some extraordinary spiritual experiences, and
by study and meditation to have arrived at that high state of soul-
development where all desires for wealth, power and fame vanish
and all ideas of separateness or attachment to personalities are
merged into the infinite. One then voluntarily relinquishes
family and name and takes upon himself or herself the vows
of celibacy, continence, poverty non-resistance and service to all
beings of the universe.

Swami Abhayananda came to America when a young women
—though she still speaks English with an accent—and lived for
many years in new York, where she was initiated into her mys-
terious faith. This imposir.g ceremony has, by the way, never been
performed in Europe. For some time she taught in New York
but came to Chicago two or three years, ago, where she continues
to be at the head of the orderin this country. She bas quite a
lar% following inthe western city, and may be found at ulmost

9
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any hour in the rooms of the Adwaita society in 24th street.

One eannot look at this nobly proportioned French women
with her fine, strong, expeessive laee and distinetive personality,
and not be convinead of her powss: nor come to comprehend the
simplicity of her life and envizemoent without feeling that in
exponsing poverty and serviee she i in reality eliminated from
Jife hall of its wearisome details.

Here ivon-gray hair, for instanee. fraiming her face with its
full pompadour, need never give her aninstant’s uneasiness as to
how she shall wear it nor consume any {ime 1n its arrangement §
while her costume gives that deliz" 1 ful freedom trom the mutability
and exactions of fashions that goes with the adoption of any
simple uniform : besides which i s very pretty, and--if one may
judge from the two this side the orient who have donned it --
universally becoming.

Toz Swant Costrve,

The robe is always of ocher hue signifving purification by
fire. Tt is made in somcthing the form of a seant princess, open
all the \\":13' down, but held in place by buttons, and reaching to
within two or three inches of the flour, a1 convenient walking
length and quite eective with tan shoes, 1t buttoned to the
right it significs that one is a Brahman : otherwisze it may indicate
so ne other branch of religion.  In this country, of course, one
mut use such materials as are at hawd. and soft caslireres and
crepons seem the must suitable.  indu b ads, also of oehre, are
warn on orcasions and add a certain air of mysticism to the
costume,

One might conelude that the rob as a whole was intended to
stand for comfort, but instead it symbolizes universal love, 1t is
fitted loosely to the figure and is giviled with a silken sash wound
twice around the waist to signily twice born. One end of the
sash is made into a bag signitying forestry : this was originally
for the convenience of the founders of the order, who dwell in
forests and used it as the receptacle for their seanty fare. In
those days, however, the sash was probably not made of silk. and
certainly in these days the wmonks, male or female, do not take to
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the woods, but live in confortable howes 4nd are evidently sufli-
ciently well fed, ' '

My curiosity was piqued as to the ways and means in which
one who has taken the vows of proverty manages that part of the
programine, since in this practical age food and shelter are unfor-
tunately not secured without money and without price. 1 found
that the Swami preaches, teaches, holds c¢lasses and meditations,
cte., and the followers of her cult contribute w lut they chouse to
Lier support. .
' * How is it, Swami Abhayananda 7 asked the worldly inter-
viewer, *that the idea of equal rights came to pe'colate this
ancient order?  When were women first adniitted to its mystic
rites ? '

“Ah, madame !"replied the Swami, “in the world of the spirit
there is no sex. Members of our order are neither men nor women,

o

but souls.Sex is but 1 phenotnenon, a mere wave upon the sunface,
while the soul is the deep, quict, changeless ovean that exists from
‘century to century, now in one form, now in another, You may
be a man in one incaruation and a woman in the next, according
to the nature of our development. The dudes, for instance, who
‘mark the degeneracy of this generation, will be woman in their
next incarnation aid women of a low order of intelligence, too;
while the strong, stalwart, variest woman of to-day, like Susan I3,
Anthony and Julia Ward Ilowe, will be men and leaders of men
in their next stage of development.  Women as such have never
been recognized by this order, but any human ereature who has
become dead to the world and desires to live ‘after the spirit, has
been welcome to the brotherhood from its most ancient days,
"There is no distinction in the costume. We are all monks and
wear the ochre robe.”
‘ ' PROUYRESS OF THE THOUGUT,

« Have many Indian women joined the order ?*

«I believe not a large number”

“Does your renunciation bring happiness ?

“We at least attain peace and liberation.  Attaching oursel-
ves to nothing, we are never foreed to detach om:d\us from .
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anything; and the ordinary cares and struggles of human
life do not touch us.”

* But one must live,” was insisted. ‘

“Oh yes but our life is so simple that it costs next to no-
thing. Of course by the spirit of dur religion we are vegetarians.”

¢ Meat is then prohibited.”

* We are forbidden nothing. There is not a ‘thou shalt not’
in our whole code. But we could not take upon ourselves the
vow of service to all living beings, animals included, and then use
the latter as food.”

* Do you claim to preach Buddhismn ?” ,

“QOur order does not acknowledge race, sex or creed or, ra-
ther it is the epitome of all races and creeds. You notice there
back of our altar pictures of the Christ, saints of both the epis-
copal and catholic church, darkbhued prophets of the orient, Bud-
dha, etc. Here 1 preach Jesus of Nazareth, as he is the manifes-
tation accepted in the western world, and, indeed, the highest of
all manifestations, but among the Mahomedans I should teach the
same spiritual truths with Mahomet as their exponent. Our
faith is the synthesis of all religions, moralities and philosophies.
‘That which exists is one, men call it variously.”

“ What progress is the most ancient order making in this
most modern of American cities ?”

* The thought is growing rapidly. The women of New York
were inclined to take up the study of Buddhistic philosophy as »
fad, but the women of Chicago have gone into the subject earnest-
ly, and are more ready to accept it as a religion.”

The name of the Swamis all terminate in “ ananda,” which
signifies bliss—Abhayananda meaning freedom and bliss ; Srad-
dananda, the name of the new convert, faith and bliss. Once
having taken orders, the previous name and environment of the
monk are supposed to have passed into utter oblivion. Like her
spiritual mother, the first American recruit will preach and teach.
The saving grace of this, as of all religions worthy the name, is
that it teaches unselfishness and universal love of the highest law.

Chicago Record,' DevLia T. Davis,
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BRAHMAVADIN.
“ % AsmgaTRa

* That which exists is one : sages call it variously.”
—Rigveda, 1. 164. 46,

Vol. IV.] OCTOBER. 15, 1898. [No.2.

SAYINGS OF SRI RAMAKRISHNA PARAMAHAMSA.

1. Adopt adequate means for the end you seek to at-
tain. You cannot get butter by crying yourself hoarse
saying “ There is butter in the milk.” If you wish to make
batter, turn the ‘milk into curds and churn it well, and then
vou will get butter. So, if you seek to see God, practise
spiritual Sadhan, and then you will see God. What is the
good of merely crying ““ O God, O God ?”

2. The young bamboo can be easily bent, but the grown
up one breaks when an attempt is made to bend it. It is easy
to draw the young heart towards God, but the heart of the
old escapes the hold even when so drawn.

3. When a fire burns, the moths come, one knows not
whence; and they fall into it and die. The fire is not seen to
invite the moth to its fate. Similar to this is the preaching
of the perfect ones. They do not go about calling others, but
hundreds come to them of their own accord, no one knows
whence, to get instraction from them.

4. 1In the carcase-ground the dead body lies calm and
quiet, but hundreds of vultures and adjutants flock there of
themselves. No one goes about to call them. All creatures
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seek and find what they really set their heart upon.

5. The ants gather of themselves where the bit of sweet~
meat bas fallen. Try to become sugar-candy and the auts
will come to you of themselves.

6. As the monkey delivers up his ghost at the feet of
ithe hurrter, so the common man gives up his true life at the
altar of physical beauty.

7.Q. What happens if an unworthy woman assaults a
pious man aund tries to exert her influence over him ?

Just as -the skin of the meHow mango, when pressed, is
left behind in the hand, the stone and kernel passing out of it,
so does the mind of the pioas man glide on to Parabrahman
leaving his clayey tabernacle behind to be rejected even by
such women.

8. How can the idea of egohood be destroyed.? It
requires constant practice to do it. In threshing out
rice from the paddy, one must look to it from time to time
to see that .the rice is properly husked ; if not, he must of
course go on -threshing.

In making delicate weighments one hasto shake the
balance from time to time to see whether the oscillating needle
will every time come back to the middle point; if it does
not do so, the weighment.is incorrect. Similarly & man must
test himself from time to time to see whether he has .con-
quered his lower self.

He must conderan himself to see whether his self asserts
itself or not. He must analyse his ego by considerations
like these :—What is the body ? A cage of bones covered
over with leather. What does it contain? Blood, bile,
phlegm and filth. Am I so vain of this nasty thing? The
scavenger las become a degraded creature because he
removes filth once in a day, but how degraded must be this
body that carries filth within it day and night ? Verily I
should not be proud of this thing.



HOW THE UNIVERSE EXISTS IN ME.

The laws of nature are uniform. This we know, not from
experience, but from anticipation,not from an d posteriort, but
from an @ priori method of judgment. The beliefin the uni--
formity of natural laws is innate in man, it is not acquired.
By smelling a single flower we at once believe that all flowers:
of the same kind have the same smell; by analysing &
little water we believe to have analysed she whole body of
water ; by anatomically dissecting the body of one animal
we believe that we have known the secret of the physical-
structure of all the animals of that class. It is this belief
that is the basis of all our knowledge. But for this, there
can really be no permanent knowledge of any thing. In
the absence of such an innate belief, every time a. man
puts his finger in the fire, he will have to expect not to be
burnt by it. The sceptical human mind, in that faithless
condition, cannot have any idea of order and method. No
general idea of any kind can find any place therein. Hence,
reasoning whick distinguithes similarity from dissimilarity,
order from disorder, cannot exist in such a mind. How can
the idea of similarity and order come into existence there,
when the nature ef everything is uncertain and doubtful ?
The mind, in that case, wilt have to be without the reasoning.
And can such a mind exist ? By no means.

So, the mind that reasons is always the mind that is
there ; and the ideas of method, order, similarity and unifor-
mity which form the constituents of reasoning, all must be
in it. Therefore when it comes in eontact with and perceives
any external object, then, because it assimilates that object
into itself, and is then able to perceive it, the conception of
that object is naturally associated with the ideas of
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method, order, similarity, and uniformity; tha% is, the
mind perceives it to have a uniform, orderly and methodical
nature and to be similar to many other things which it has
already perceived.

That the mind assimilates the object it perceives is
easily understood by a comcrete example. Suppose I see a
chair before me. The image of the chair falls on the retimm
of my eye ; thence the optical nerves carry the corresponding
#mpression to the brain-centre which presents it $o the mind;
if the mind is mot otherwise employed, and if it has leisure,
it accepts the present. The mind has direct communication
with the image of the thing, and not with the thing itself ; and
when once the image is impressed upon it, it is inrpressed
there foreves and becourss part and parcel of it. For, even
if the eyes are-then shut, o the chair is taken away, theve
will gtill be the chair before the mind. Whe=nce does this
mental chair come ? It is formod out of the mind-stuff, for
there is mo other mat-vial for its production save the mind
itself. So all things must get themselves transformed into the
mind before they can bs recognised or known by it ; that is,
atl our knowledge comes from mental transformations, and
therefore all that we kuow niust partake the nature of the mind
in which the ideas of method, order, uniformity, and¢ simi-
larity are innate.

The above considerations show that, apart fromr the
actual, external world which is independent of the mind, the
mind has a world of its own which is made up of purely mentat
elements wherein it Hves, moves, and has its being. It can
never go beyond itself; and that man is more akin, similar, near
and attached to the mind than any other thing here, proves
that man can hardly go beyond the mind. Whatover the
mind presents to the man, that alone he knows and nothing
else. Therefore man always lives in a mental world,. and
never in any actual outside world which is independent of
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the mind. This mental world is the cause of all his pleasures
and pains, hence the causealso of his bondage. DBundhakrit
mdirasam jagal.

Again, the mind, which is an active thinker, must think
upon something other than iteelf. The idens, images and
impressions are always what the mrind thinks upon, so much:
80 that if all these are taken away from it, many cannot ima~
gine how it can exist at all. These impressions sowrehow
come from the actual outside or real world with which the
wind has no direct kinship. Howerver, indirectly it is in<
separably connected with the external world.

We have seen that the belief in the uniformity of nataral
or cosmic laws proceeds from the very nature of the mind ;
and that the real outside world is independent of the indivi-
dual mind, with which it has only an indirect connection. How
this connection is brought about, is worth investigation. The
mind perceives an actual rose through its image as has been
already described, and on account of the orderly and uniform
nature, ingrained in its own comstitution it concludes that ali
roses have the same colour, form and smell. When a second
rose is presented to it, it does not belie this conclusion ; and
such is indeed the case when any rose is at any time present~
ed to the constitutionally orderly mind. Thus it finds that
the nature of all actual roses is ever the same, and never con-
tradicts the mind’s own natural conviction. And such ie the
ease with everything in the world. Hence the world is
nothing but the minds own reflection as it were, just as
the mind iteelf may be shown to be mothing but an image
of the world. So they are mutually images to one ano-
ther ; that is, the world exactly reflects the nvind, and the
mind exactly reflects the world, just as two beautiful and
ardent young lovers find their ideals in each other, and
are inseparably connected by means of the bond of
love, This is the reason why the mind is inseparably, though
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indirectly, connected with the world ; and as the mind is the
all-ministrant servant of man, which he can ill afford to
dispense with, he also has to be almost inseparably connected
with the world.

Now, as the individual mind is formed of the images of
all the real things constituting the real world, it is surely
nothing better than the shadow-world reflected in a mirror.
Indeed the individual mind is nothirg better than a reflect-
ed something, which we may therefore call the shadow
mind. Aund as all shadows have the corresponding thimgs
which they represent, the reflected or shadow mind must have
a corresponding real mind which it represents; and in the
same way in which the shadow mind contains a shadow
world, this real mind must contain the real world. God
is this real mind, while this shadow-mind is man.

Now let us analyse the world, and in the first plaee, let
us see whether an objective analysis of it is possible ox
not. Western thinkers, starting from the objective side of
creation, have presented to .us about eighty elements at
present ; and they are not certain whether that number will
increase or decrease in the future. They have analysed as
many objects as they have been able to lay hold of; and have
at last come to this uncertain conclusion regarding the analy-
sis of matter. As things are various and innumerable, being
disposed in infinite space, it is impossible for finite man
with his limited capacity to analyse all the things of the
universe ; and so his conclusions can never be definite and
precise; and the scientific conception of cosmogony must
ever be based upon uncertainty. So let us give up the objec~
tive method of analysis, and turn to the subjective method.

In this we must start from the subject or the self about
the existence of which there can be no doubt. .So our
starting-point ig definite. Starting from ourselves, we
come to know that we are associated with an organism
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composed, as Indian Philosophy says, of six organs of know-
ledge, and five organs of activity, which enable us to think,
see, hear, touch, taste, smell, move, feel pleasure and pain,
and acquire the ideas of space and time. Of these, the
five organs -of sense give us the ideas of form, sound,
heat, cold, softness, hardness, sweetmess, bitterness, good
and bad smell, all of which together constitute the uni-
verse to ms. Beyond these mental manifestations we can
have no idea of the world which, they say, is composed of
subtle and invisible atoms. These are grouped under
five heads, viz., sight-giving, sound-giving, touch-giving,
taste-giving, and smell-giving elements. We call each of
these elements a Tanmaira [that and that alone], that is, .
the sight-giving atoms have the power to give us the idea of
forms only, the sound-giving atoms have the power to give
us the idea of sounds only ; and so on. When the rays from
aluminous body strike on the retina of the eye, the impression
caused thereby gives us the idea of its form. These rays are
compogsed of subtle influences, which, playing upon the
optical nerves, produce the form-sensation. When we
taste a bit of solid food, before we can get any adequate
taste of it, we must masticate and mix it well with saliva,
and thus break it into fine particles, which coming into
contact with the papillae of the tongue where the
gustatory nerves end, give us the sensation of taste. These
taste-giving atoms can give us the idea of taste alone
and of nothing else. In the case of smell, the fine particles
issuing from a smelling substance must strike the olfactory
nerves before we can get any smell sensation; and these
particles have only the power of producing that particular
sensation in us. Heat and cold, softness and hardness, are
similarly perceived by the skin when certain minute particles
come into contact with the skin which is permeated all over
with fine tactile nerves ; and when sound-vibrations carried
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by the subtle particles of the air strike the drum of the
ear, the auditory mnerves thereby produce the sensation
of sound ; and these fine particles can ouly produce the
sensation of sound and of nothing else. This is why those
five kinds of particles are called elements by us; an element
is made up of only one thing or has only one power in it
and is not a compound of two or more things or powers.
They manifest themselves as earth, air, fire, water, and
ether, which are called the grosser elements. This subjec~
tive classification of the elements composing the universe
is exhaustive and perfect, in as much as the entire cosmos is
composed of forms, sounds, touches, tastes, and smells only.
If you go beyond these sensations, there can be no universe
for us.

Then what is this universe ? It is only an infinite series
of appearances brought about by the contact of the senses
with the external unmanifested something ; that unmani-
fested something comes in contact with the senses and
through them with the mind and the ego ; then the universe
of infinitely various kinds of forms, sounds, touches,
tastes, and smells has its birth for us. Now it may be
said that if a man takes away his senses from the uni-
verse, it may not exist for him but is nevertheless existing
for others. Moreover, he cannot hold himself to be the crea-
tor of it, since he has no power to create a tree where there
is not one. In answer, we say that we are not dealing
with the organism of any particular individual. The sun
may be shining in all his glory during the day, the moon
may be bathing the world with her soft and balmy rays,
helped by all the trains of stars in the night, the murmuring
rivers may be flowing into the deep blue ocean,trees and plants
laden with delicious fruits and flowers may be ‘thriving in
the full vigour of their youth, mountains may be raising their
snow-topped peaks beyond the clouds, the clouds may be
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adorned with all kinds of particoloured crowns by the all
glorious sun ; but if no one is to see all these, how can they
exist at all ? Beauty of form cannot exist independently of the
eye; can a stone be charmed with the beauty of nature ?
Even if you insist wpon saying that creation exists
eternally even if no one is there tosense it,we reply that it must
exist in regard to an eternal mind, with the aforementioned
eleven or more organs. For, apart from knowledge, there
can be no universe, which is merely a series of sensations ;
and knowledge involves thie knower. So, it is clear that the
universe of phenomena cannot exist independeuntly of the
thinking organism,but the noumenon side of it which is behind
all phenomena, you may say, must be independent a knower
associated with an orgamism. But what is this unmani-
fested noumenon? It is a formless, soundless, touchless,
tasteless, and scentless something. Can we have any idea of
such a thing beyond its existence? So far we can only say
of it that it exists, and has the infinite capacity of producing
various phenomena, by coming into contact with the senser.
Yive are the organs of our senses, and therefore we can make
out of it a universe of form, sound, touch, taste, and
smell only. But suppose, there ave beings with a larger
number of senses they ave sure to make out of it a
universe of a far greater variety of phenomena. There
may be beings who are supplied with altogether a different set
of senses from those of ours, and they can call up a completely
different kind of cosmos out of it, which we ean never have
:hly idea of. To a man born blind, dumb, and deaf, it cax
only give rice to the ideas of heat and cold,of softness and hard-
ness, of good and bad smell, and nothing else. It will therefore
always remain an unknown and unknowable ‘ X’ whose value
isdifferent to different beings. That being who knows all its
infinite aspects as presented to all the individuals of the past,
the present, and future, and to whom therefore it is no longer

)
-
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an ‘X’ but a known quantity, we call God. When God, who is
the sum-total of all individual minds, and in whom they are
all merged even as the reflections are all merged in the real,
divests Himself of all bodily associations fully,and consequent~
'y of the active mind too,then going beyond thought, He must
be perfectly calm and changeless. Than of Uis own existencs
‘He can have no other idea at the time, even if there be any
trace of activity still left in Him. WLeun all other ideas have
vanished, the idea of His own existence does not for-
sake Him. But because He has so divested Himself of all
association with matter the universe of phenomena does not
and cannot exist at the time, save in its unmanifested condi-
tion of pure existence. As there can be m> difference in
relation to the idea of the existenceof different things, and
ag it can be distinguished and be different from only non-exist-
-ence, the existence of God and the existence of Nature become
one at the time. That is the changeless side of God. Because it
is changeless, therefore it ishirthless and deathless, that is,it is
eternal ; for, birth and death are synonymous, with change.
Whenone phenomenon changes into another the old one dies
and the new one is born to take its place. All changes and
activities have to take place in relation to something which is
changeless and eternal.  As the play of our ever-shifting
creation can be enacted only upon the stage of changeless
space, so the active side of God, (who is all-knowing
and all-powerful, knowledge and power always going
hand in hand) has to rest upon His inactive, changeless and
eternal side, which latter we know as Brahman or Sat. And
thus they are indissolubly connected, indeed the idea of
change must always involve the idea of changelessness.

To understand how these two diametrically opposite
characters abide in the same Being, let us look into our own
individual self. The baby, the child, the schoolboy, and the
young college student are all seen to vanish gradually leaving
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a toiling man to be suceeeded by a grey-haired, worn-out,
toothless, weak,tottering figure, called an old man, in relatiom
to the same individual self who is not, changed in any way
along with all these changes. Whena man fixes his mind upon.
this bas’s of Iris ehangeless mdividuality,his mind also becomes
changeless and identifie;; itself with the ce!f losing all external:
activity ; and he then loses all sight of phenomena, physical
or mental,because his-mind has ceased to act. What is he then
Nothing more than pure existence.  And hence as there is no-
difference in regard to the existence of different things,the man
go far becomes the same as Brakman or S«f. In this state,
the former old man s no more, and the one Suaf without a.
second exists, as the final Being including the infinite, all-
powerful, all-knowing God,as well as the weak and finite man.
For what is God ? God may be said to be the sum total of all
individual existences as the ocean is the sum-total of in-
numerable drops of water. If I know the real nature of a
drop of water, the nature of the ocean in its entirety is at
ance revealed to me; similarly if we know the essential
nature of our own self, we can know tho essential nature of
God, for necessarily they are both the same.

Inthe Brahmicor the one essential existence, infinite
God and finite man are both one ; but in the phenomenal uni-
verse the difference between God and man is as the difference
between the ocean and the drop. DBut however that may be,
as the whole universe lives in Bralman, it lives also in me, 1
and Brahman being both one.

Now comes the question of creation; and, in the first
place, let us see whether the unmanifested side of it is self-
existent or not. We have found out that beyond the idea of
pure existence we can have uo idea of the unmanifested
Being. And as pure existence is also the essence of self, sa
Loth are one. Now, the first thing we are concerned with is
always our own self, and after it all things come. Again,
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I can think about wyself, so 1 ean divide my self into two,
one being the thinker or the seer, and tlle other the thing
thought or seen. The seer then becomes tire subject and
the object; both the subject and the object are in mre,
and the object comes after the subject. That objectified
self of mine, whiclr, as has been shown, is a veflection of the
universal divine Self, is the image of she unmanifested Being
in which the manifested universe exists in a potential comd¥i—
tion and that becomes patent when the subjective divine Self
broods over it and thinks of it until creation breaks open the
shell of latency soas to make it uranifest. Over this manifested
mental universe I have also full power since it is made np of
ideas and impressions whieh 1alsocan call np. cherish, ox drive
away at my will. Tam thus she creator, the preserver, and
the destroyer of the world which so floats wpon my meuntal
plane. But we have seen that my mind and my mental worldare
both shadows of the real mind and the real world ; therefore
the relation between my mind and my mensal workk st be
the same as that between the real Mind and tho veal World,
since all shadows are merely imitations of the original.
Hence, as 1 am the crrator, the presever and the destroyer of
my shadow-world, so the real mind of God mnmst have the
power to create, to preserve, and to destroy the real world,
over which I have of course no power. And as the individual
man is both changing and not-changing at the same
time, inasmuch as he lives two lives inone lite, one wish the
body when he ideuntifies hims-} with it, anl another withous.
the body when he identifies himself with his changeless indai~
vidual self even is it not more natural for the all-powerful,
infinite and all-knowing God $0 live as inactive Brelmun and
active God simultaneously ? Therefore it is said in the
Purushasukta that only a fourth part of Him has become the
universe, while the other three fourths constitute immortality
in the glory of the world of ahsolute knowledge.”
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Let us now conclude our article by quotinga few passages
from the Upanishads, to corroborate our conclusion regarding
the self and creation :- *“ From that one changeless, eterna) self
space came iuto existence ; from space, air ; from air, fire ; from
fire, water; from water, earth ; from earth, all kinds of crops;
from crops, food, from food, sentient organisms such
as man " [Tuittiriyopanishad.] ** The one Self meditating
(upon itself) increases (becoming more than one) whence
the unmanifested being comes forth to be manifest-
ed. Then comes the universal energy and mind; the uni-
versal mind created the five elements, out of which the
worlds came into existence ; after them came the respective
daties for all those worlds, and then their undying results.”
[Mundakopanishad. I. 8 ] “In the beginning all this was
Self ; nothing else livedt; He thought, ‘ May I ecreate the
worlds,’ and created these worlds ” [Aitareyopanishad.]

These quatatians are sufficient to show that from the one
changeless Self both the subject and the abiect, the ego and
the non-ego,have come into existence. Hence also the unmani-
fested world is not self-existent, but is created by and is sub-
servient to the Self. The active, individual, limited self, or the
human mind creates a shadow-world for itself to live in, where~
a8 the all-pawerful, universal, eternal Self,or the divine mind
of God creates a real world, which rest npon and ultimately
dissolves into Him, and who in, His turn, rests upon and
ultimately dissolves into the eternally changeless sat to rise
again for creating anew. Thus owr God-created creation has
been going on from everlasting to everlasting, resting upon
the changeless Saf, nay, upon my ewn self. I am .really
that one Sat, without a second.




SATAN AND SCIENCE.
BY GEORGE W...,

Not many years agd a lady residing in London was reading
a newspaper, when her eye caught a remarkable advertisement
which offered a fine old castle for sale at a mere nominal price.

She was not just then contemplating the purchase of a castle,
but the price was so very low that she finally decided to write
to the address given for further particulars. In due course the
answer came. It stated that the firix to whom she had written
were authorised by the proprietors Baron So-and-So, to sell the
castle at the absurdly low figure of £ 50. The castle had. been in.
the family for some centuries, it was most beautifully situated in
a remote forest with lakes, rivers, and fine scenery surrounding it.

In reply to her particular enquiry they informed her that.
this very low price was named because the place was most unfor-
tunately haunted, and it was the wish of the proprietors that
auy intending purchaser should be informed that, since the castle
had passed into the possession of their family, nothing but misfor-
tune had come to them, and that all those who tried to live in the
place had speedily come to soms violent end. The title deeds
were without flaw, and could be examined by her representatives.
They added that they had been trying to sell the place for some
time, but hers was the only reply—strange to say—to their
numerous advertisements.

Miss Max was surprised, and somewhat pleased to read the
letter ; she was no believer in ghosts, gnod or bad, but she had
heard of the Psychical Research Society, when she was at Girton
College. While at Girton she had worked hard, and had taken a
high degree in science. During her studies, which embraced an
enormously wide field, she had learnt many strange and wonderful
things, none of which she had accepted until they were demons-
trated and proved to be true. But there were no ghosts at Girton,
neither in the pleasant corridors and halls, nor in the sunay
cosy chambers of the students, nor in the labaratories where she
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bad worked.  Ghosts and haunted Louses were not recog-
nised by her as proved facts, though she had no fanatical objection
to them, and thought that they might be an interesting field of
research for those who wished to follow that line of investigation.

She therefore wrote to her lawyers and intrusted them to
ascertain full particulars and, if satisfactory in every legal
respect, to effect the purchase. The result was that before many
days were over, she found herself the proud possessor of an estate
and a castle which she had never seen.

She received the letter announcing the completion of the
purchase one day when she was sitting reading and meditating
under the trees in her garden in the country. She soon laid the
letter aside and continued her reading. She read :

“God the Father—God the Son”—but where is God the
Mother?

Then her thought turned to prayer.

“(Oh! Father in Heaven! where is mv Heavenly Mother ?
Give me my Mother, Thy children cry for Her, they are desolate
without Her.”

Some time afterwards she spoke to a celebrated divine on
the subject. 1le looked shocked and said gravely and even threat-
eningly,

* My dear young lady, I must warn you that you are guilty
of terrible blaspbemy in harbouring such thoughts.”

She made no answer but she thought and said to herself—
“ Mother, I shall not stop until { find you.”

Her numerous engagements and the remote and inaccessible
position of the newly acquired property made it impossible for her
to visit it at once, but a year or two afterwardsshe went to the place
She found herself ascending a rough mountain path which
ran through sombre forests ; beetling above her on a rocky crag
towered the castle—gloomy, mysterious and terrifying. At the foot
of the hill she had found a cottage where the keys were kept,
and the peasant who kept themn consented to show her the
way, although with the greatest reluctance, stipulating that
he would only open the doors for her, and then leave her. 1le
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would not under any persuasions consent to put his foot within
the walls of the edifice,

Once insid= and alons she wandared about the strange and weird
passages which turned and twisted in every direction. She came
upon vast halls and reception rooms full of ancient armour, and
curious furniture ; tapestries hung on the walls and waved silently
in the wind as she passed ; needless to say she was full of intense
curiosity and wonder —wonder that mere ignorant superstitious
fears should have induced an old and noble family to give up so
valuable and so intensely interesting a possession—wonder also at
the strange destiny which, by an apparently trifling accident,
had made her the mistruss of it.

Presently she found herself at the foot of a narrow winding
stair which led up to the top of a high turret. It opened on to a
small room which, unlike the rest of the castle, had no furnitme
There was one window from which she could sea the country
stretching below bathed in glorious sunshine ; besides the window
there was nothing in the room except a cabinet in the wal'. The
doors of the cabinet more made of wood and curiously carved. She
had not stopped to examine any one of the endless couriosities,
éarvings, or pictures, which the other rooms contained ; she had
simply glanced at them and passed on. But the carved doors of
this cabinet rivetted her attention, and she walked up to it to look
at it more closely, when suddenly from out of the tangled design
carved upon the doors there flashed upon her sight the words—

Be bold, be bold—Be not too bold. They seemed to have been
burnt into the wood by some strange process, and were in medisval
Tatin ; so cleverly had they been burnt in and made to work them-
selves in with the carved design that one might have examined the
panels for a very long time, and yet never have seen them.

“Just 80,” thought Miss. Max, * the most wonderful truths
of Nature may lie under our searching eyes, and we not see them—
I wust open this cabinet.”

It opened easily enough, but there was nothing in it except
a small phial made of glass which contained a clear red liquid, it
was encrusted with the dust of ages. Al her training in chenistry
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had taught to reverence the unknown,—even a little phial of a
mysterious red liquid. She carefully removed the dust and dirt,
and took out the quaint old stopper. A peculiar pungent odour
filled the room in an instant.

It was quite unknown to her,—for though she had studied
chemistry, she bad scarcely even heard of alchemy.

“ What can it be ¢” she exclaimed. “I don’t know this subs-
tance.”

As she pronounced these words the bottle slipped out of
her bands, fell on the wooden floor and broke.

The red liquid lay there in a pool, dark, yet with a peculiar
gleam in it. She was wondering how she could save a few drops
for analysis, when suddenly the liquid became turbid and began to
seethe. It seethed for & few moments then a thin spiral column
of blue smoke began to rise from it, still with the same pungent
peculiar smell as before. The volume of smoke steadily increased
before her, until it attained the height of her waist or a little
more. Then it grew more and more dense and began to assume
a shape, suddenly to her utter amazment she perceived the shape
to be that of a man, a strange looking man, which after a few
moments stept out of the column of smoke and steod before her
laoking eagerly into her face. He was a little wizened old man, very
decrepit and weak, and delicate looking. His look of evident
suffering and his wheesing laboured breath aroused her compassion.

“ Oh !” she eried “who are you? I'm so very glad to;meet you.
I think you must be a ghost. I am charmed to make your
acquaintance, but you look very ilL”

“ Don’t you know me ?” he replied in a voice full of disap-
pointment and sadness, ** In former times every body knew me,
and all feared me ;"but now———1"

“I'm very sorry” she said, quite apologetically and trying
hard but vainly to recall his features. “Ido not recall having
ever had the pleasure of your acquaintance.”

He looked intensely mortified and shook his head sadly.

# That shows how I've gone off! Why, my dear young lady,”
and he held out his feeble shrivelled hands appealingly towards her

3
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“ I'm the devil himself!’

“ Are you really ?” she answered with intense astonishment.
% This is most interesting ! I never could have hoped—but do take
a seat. Ob, there is not one—I'm so sorry.” ¢ Yes, you
see what a sorry plight I have come to. In former times I was im-
meneely tall and powerful, and as you know I was the Terror of
the Human Race—their Fears made me so powerful that I was
fast beconiing the Ruler of this world, T ruled by Fear and through
Fear, and my rule was almost supreme,but see me now.”

“1 assure you," she said—* I am very sorry for you. Will
you tell me how you lost your strength and came into this un-
happy condition ?”

“ My dear young lady, it’s all through education. In former
times men and women were in profound ignorance, and this state
of things suited my purpose exactly. Ignerant people are timid peo-
ple. T can do just what I like with them. Then the men began to
educate themselves and T'saw half my strength gone. They began to
believe in themselves—pernicious thought !—and in proportion
a3 they began believing in themselves they left off believing in me.
Still even then there was hope for me—the women were kept in
ignorance by the men, and retained half my influence and power
through their Ignorant Fears; and through their Fears I could
still hope to regain and extend my empire. But alas!alas. I see
the end! Even the women are educating themselves! And Fear
and lgnorance and Superstition will soen be no more. Women are
even learning to respect themselves, and to believe in themselves.”

He fell on the floor at her feet sobbing and crying “My king-
dom is at an end ! My kingdom is at an end !”

Miss Max’s tall figure stood erect and stately by the side of
the crouching abject creature that grovelled at her feet, Iler
beautiful head was crowned with a halo of golden hair, which
gleamed like the sun-light, her honest clear and fearless eyes
looked down upon that thing with ealm severity, in which compas-
gion still lingered.

“1 understand now,” she said gravely.

Like a flash the decper and spiritual meaning of her past
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life scemed to be revealed to her. She forgot the castle, she
forgot the hideous object before her, she forgot herself. A
something within her hitherto unrecognised, a sort of half
conscious power of holiness had suddenly awaked, and was
holding before her wondering gazz a lamp which illumined tle as-
pirations and the struggles of her past life, by which she could read
not only the meaning and the inner holinsss of them, but also
the strange and bewildering intelligence that shz had done noth-
ing herself. ** There is 10 myself!” She cried in astonishment,
“Then who or what has worked ?, who or what am I”

Groping and seeking she turned to that tender radiant lizht
which seemed to be pouring out from within herself,

Sweeter and sweeter came the divine answer.

“Child! 1t is 11"

“Mother!” she called, not knowing that she spoke, nor that
rivers of tears were streaming down her lace.

“ Come to me, come to me.” Said that voice.

It was late in the afternoon before Miss Max awoke
from her ecstasy, slowly the consciousness of the present re-
turned, and she realised her external surroundings. Gradu-
ally she remembered the castle, the cabinet, and last of all
the devil. He was nowhere to be scen. He had gone for ever.
Her first thought was * The world scems changed.”

It was six or seven years before Miss Max again visited her pro-
perty, and these years were profitably spent. Reverently, and joy-
fully she had set herself to understand the meaning of the Divine
eall that had raised and sanctified her on that eventful day, and to
prepare herself to obey it,as also to wean herself from the ties of
her past. Realizing that in the field of altruism, of service for the
good of others, of action and practical endeavour, her duty was
accomplished, she sought in the devotion and silence of her own
nature to reach to other and higher fields of attainment. Study,
contemplation and meditation filled her time, and when in her
search for light she visited India’s golden shores she was not wholly
unprepared to receive the treasures of Wisdom which her oppor- .
tunities brought to her, ’

- o~
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But a generous nature never ceases to give, and having receiv-
ed the blessing she resolved to give it. The castle was trans-
formed from a gloomy abode spreading terror on every side into a
cantre of spiritual life ; there holy people, learned or simple, from
the North, from the South, from the East, and from the West,
met together, and coatinued their studiesand carried on their
silent devotions.

From every land, and from every cread, they came, and lear:.t
there to know by personal and loving experience what many of thein
had only known by faith before, that every Religion is the Word
of God, and that that Godis One, and that in Humanity the
living God for ever dwells,

—_——

EPISTLE FROM A FATHER TO II3 3DN.
’ ¢ Sri Ramakrishno jayati,’
“ Mayar Bharase apane Ramko
Aor Kachu ne hing kisikamko.”
My Bear Son,

Aund I am so happy, so supremely happy to address you in
my heart of hearts as “ mny dearsst brother.,” It may astound
some fastidious peopte of thre common run, to hear a father calling
his son ‘brother,” but 1 am sure you will not misunlerstand ma,
when I so lovingly address you as above. However, it is only
proper for me to explain myself so as to place the matter beyond
the shadow of a doubt.

I consider it a most singular good fortune for me to be able
to call you & most dear and loving brother, for the following
reasons amongst others :-—

1. From the highest being in this Universe to the smallest
of the animalcule, all, all, are children of the Oae Universal
Father, and therefore all are brothers. It is not a mere assertin
for argument’s szke, but a fact to be realised by every thinkiny
being; and the more one isin the way to realieo this the more
_ happy docs one become in this world. I am, my dearest child,
trying to realize this idea, though even now very imperfectly ; and
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yet my attempts to realize this Universal Brotherhood makes me
00 happy ! Oh! so supremely happy!

2. You, and I are disciples of the same Great Master
Swami Vivekananda, the one true and guiding spirit of the age ;
and therefors we are Gurubhais, and therefure pre-eminently
Lrothers by spiritual cement, a cement so firm, strong, and per-
manent that it will not sever us throughout eons and eons. Oar
mortal bodies shall go away, and be dissolved into the elements,
but the spirit shall continue. “ It can neither be cut by
the sword nor burnt by the fire.” This spirit is really the Soul,
the God inside, and evenr Cato soliloquised when he was about
to stab himself to death with the drawn sword before him, as
follows : —

* The Soul seeure in its existence
Smiles at the drawn dagger
And defies its point.”

And that Soul of ours is on the way to manifest itself, and
the teachings of our Guru, ever loving and ever solicitous for our
welfare, are helping us along; and therefore we should always lov-
ingly recognize our bond of union as loving brothers. 1 heard our
Guru say, and it made a dvep impression on our minds, that
the love between Gurubhais is ever so much more pure and
lasting than the love we actually owe to brothers of the same blood.
And in how many instances do brothers of bluod prove the worst
enemies all over the world, while Gurubhais are always loving,
always helping each other, as their tie is founded on epirituality,
dharma, and is ever so much stronger than the mere tie of blood
relationship ? And therefore again I want so lovingly to realize
that you are my dearest brother.

3. Lastly, and this is by far the most important of the rea-
sons which make me call you my brother, and which contributes
in a very great measure to my present felicity, I like to call you
my dearest brother really and truly from the spiritual point of view;
I am able owing to my singular good fortune, indeced again by the
teachings of our Guru, to call your living, loving mother, my dear-
st mother also. According to Hindu Philosophy a son is called
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‘Atmaja’ and the meaning of it is that the ‘Atman’ or the soul of a
man reproduces itself in the womb of his wife, that is to say, he is
born himself in the womb of his wife. I am therefore spiritnally
born of your mother in you, and you are our actual physical off-
spring. And so'have I not the right, my good brother, to call
you so, I, who through you have been spiritually born of your
mother ?

According to Hindu Philosophy, again, giving birth to a
child is considered a most holy and sacred function ; it is
not as people imagine in these corrupt days, that woman is made
to satisfy the lust of man, bus that, after she gives birth to one
child, you are to look upon your wife, as your mother, and all
relations of man to woman founded on lust shall then absolutely
cease., These are wonderful truths, all to be found in our religion
of which we know so little. But it is never late to learn, and
I am happy to say that, I am so fortunate in realizing this now.
Mine is dearly bought experience, and wlio more than my own son,
speaking in a worldly way, more than my own dear Gurubhai,
more than my own self born again in my dearest mother, has the
right to profit by such expericnce? I wish so much that
these truths hal dawned on me earlier as they do now; but
then there was no one to teach me, to write to me or to talk to
me, as I am doing now to you; and. you therefore, my dearest
brother, should not fail fully to profit by my dearly bought expe-
rince.

And my dearest brother, I:t it be your firm resolve to lead the
pure life of the Brakmacharin, in word and in deed. Let us try
and imitate our master, and the Greater Master Paramahamsa
Rama-Krishna. Our master never married, and perhaps it will be
said that those who do not marry can lead a pure celibate life,
but that those who have married cannot do so. Then there is the
noble atd shining example of Parahmamsa Deva, a brighter exam-
ple we cannot come across now in this world, and this Parama-
hamsa is styled and venerated as Lord Ramakrishna. My dearest
brother, Miss—(whom by the way I call mother) has given
me several instances of the present tendency of the age in
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high society in London and other places, where husbands
and wives, by mutual contract, live strictly celibate lives, live as
brothers and sisters, and they are so supremely happy. Her own
sister 80 married by contract a gentleman who is a Member of
Parliament, and is a leading man of the timnes ; and they are lead-
ing such a happy and loving life without ever a thought of lust,
or ever thinking of satisfying the animal propensities in low human
fhatare.”

- To those who have commited the inistake in this direction I say:--
* Brothers do not commit any more mistakes. It is time that you
gee all your mistakes.” To those who have not yet commited such
mistakes I say :—* My dearest brothers keep clear of the shoals,
and sands, of the mines and pitfalls, and never commit the mistakes
which have encompassed the ruin of so many.” Be good and
great, live for others, doing your- duty and fighting manfully the
battle of your life. My advice is the same to men and boys, as to
women and girls. They all should lead a pure life of unsullied
chastity,

Here again, my dearest brother, let me tell you that, when-
ever, we speak of chastity, the idea of man’s- connection with
woman comes to the front ; but chastity has really a much more
extended meaning ; you should be chaste in thought and in deed, a
celibate may never go to any woman, yet he may indulge in self-
degradation and in the vile and vulgar pleasures of imagination,
and thereby become unchaste. Similar may Dbe the fate of some
women who do not: go to any man.

The vital energy should not be wasted in any way by thought
or deed, and should all be stored up to form the brain power ; and
if that is done you will see the grand and happy result following
therefrom,

My dearest brother, I cannot tell you how happy and how
strong and, how clear in my brain I have become since I begau to
lad a strictly pure and chaste life. The world has become
new to me. I have altogether become a free and a new man, and
Teannot tell you how supremely happy 1am. I devoutly wish
that every man and woman, and every boy and girl, should realize
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true happiness in this way.

We are the makers of our own fortune, and if we lead oursel-
ves aright there is nothing to be afruid of or to break our heart,
about.

I rely solely on my “ Ram" as the motto is, and I leave every
thing to Him. Let me always be ready to work and never be idle,
and then God will look after the rest. That God is in me, He is not
merely a God sitting in the heaven above the clouds on his throne
of justice, where people will be taken for trial after their death,
at the resurrection, or on the day of the Kismat according to the
Mahomedans. No, my dearest brother, there is the living, ever
wakeful, ever protecting, ever friendly God with in us, and we have
only to open our eyes to see Him enshrined in our hearts. My
dearest brother, do turn your thoughts this way, try to think that
the «pirit in you is the God within. Your body is not God certainly,
and try by the practice of Brahmacharya to be like a real God,
living amongst men. Do not wasta your energies, do not get de-
jocted for the sake of unfulfilled imaginary wants, but

Act, act in the living present,
Heart within and God o’erhead.”

1 must say the “ God over head " is the God in the heart
and the poet perhaps did not realise it. Of course he fell in with
the popular idea and did not dwell on the conception of God as
known to the Vedantists.

Iam afrnid I have been wearying you with my new ideas.
The ideas are not really new, however. They have existed almost
from the begining of the world, but I had not realized them. I
think I must now tell you the two simple rules in life which all
men may easily follow if ouly they try to do so.

The first Rule is Truth
The second Rule is Lova

If a man guide himself in such a way as not to be induec-
ed ever to depart from truth, that man is not likely to commit
mistakes. When you are true, when your inside and outside are full
of truth, then what is there for you to feel anxious about. You are
mightier than a king. You bave nothing to conceal, you bave
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nothing to be afraid of. At the same time, however, th.re
must be love also. We may imagine cases where a man may
be truthful, but where, all the same, he may be cruel enoungh for
the perpetration of crime, Crime always carrics with it tho
iden of cruelty to one’s own self or to others. By injuring
your own self you are vruel to your own self. He wiho
indulges in - self-abuse, or in viee, is most cruel to him-
self. He is doing all he can to encompass his own ruin, and what
greater cruelty can we conceive! You do not see the God in
you, you cover your eyes lest you should see him, and you go on
departing from God who is indeed the best friend you have. How
densely cruel you are to yourself!

The same may be said about our dealings with others, that we
should not do anything which may tend to injure 2thers, physical-
ly, momlly, or spiritually.

Remember these two mottos,

- “Truth” and “ Love”, and you shall become a God on earth-
Love yourself, and love others, with genuine and chaste love, and
with truth as your companion you ave sure to be blessed here and
hereafter. I am sitting up alone and feeling a bit tired, and
therefore I now close my rather long epistle, but an epistle penncd
from my heart for the welfare of my dearest brother ; and I shall
be so happy to learn if it is calculated to contribute, though in
the slightest digree, to make my dearest brother good and really
bappy. 1f yeu lead a life pure in thought and de:d, you wilt,
my dearest brother, find yourself almost a new being, and the
prosecution of such studies as will enable you to pass the usual
examinations will be & task so insignificant and so easy, that you
will afterwards wonder what a mortal dread you had of studics
and of examinations,

Iam glad that the L. G. singled you out and sat in your
room and conversed with you <o long. It is indevd a matter for
congratulation, but, my dearest brother, if you be a true and loving
chela of our master, uot only the L. G., bat also the highest of the
high, the God in you will become and remain evor your best
frieud. And what doubt shall there be then in regyrd to your

4
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passing gloriously through this world !

Your (and my) angel mother is always so good and loving 5
she is ever shining out boldly spiritually, and is always a beacon light
to guide me and to guide all who come in contact with her. She
has so very little of the merely human in her. She is getting divine
every day. Youareindeed fortunate to be the son of such a mother!
And my glory knows no bounds when I too may call her mother
and treat her as such. She has been the saving of me, after our
master ; and she always leads me by the hand. Indeed she is co
superior to me in the manifestation of her own divinity !

The son of such a glorious mother, the disciple of such &
grand and worthy Guru, is sureto do well in the world,

With my heartfelt and purest thoughts for your real welfare,

I remain
Your loving
Brother in the lord
' Para,

THE ESSENCE OF GITA.
A Lurrany
TRANSLATED BY BAVAJI,
OM.

1. O God! Art thou not he who appeared as the renowned
Guru (in order) to bless Arjuna with supremely excellent and
true Atma-gnina !

[Comm.—The miseries of Samsara can be rooted out only by
God’s Grace (Anugraha,)but never through any of His other
four functions called creation, protection, destruction and screen~
ing (Tiro-bhava). And His Grace manifests itself in the shape
of Gnana-guwru and in no other form. Hence in the text God is
extolled as Guru, (instead of as the Creator of the universe, or as
the Protector &e.)]

2. Art thou not he who, though serving Arjuna as his
charioteer, yet, taught him all the true Gnrdna through Gita, the
sacred Lay |
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[Comm.— Just as & man the lock of whose hair has caught
Sre, would run wildly in quest of water, without then caring in
the least for anything else whatever ; even as a long starving
man rans after some food; any ome who really feels himself
weighed down by the indescribable woes of bondage, would of
course run everywhere madly in search of a Guru who would
ence for all put an end to those miseries. He perseveres in his
eearch, mo matter how long, until he becomes blessed enough to
meet his Gurw. Then, to his, own heart’s content, he performs
the five-fold (Panchanga) and eight-fold (Ashtanga) Namas-
&ure. Getting up, he praises Him aloud and enters upon a
course of absolute servitude to Him, until He is pleased to bless
him with Grace. If such a pupil possessed all the four Sadhanas
to the fullest extent, he would go to a retired spot where the
Gurx might happen to be alone ; and with an overpowering awe,
devotion and humility, erossing his hands azross the chest, closing
his lips with his right hand, and standing below the raised seat of
the Master, the pupil should ask questions after permission is
granted to him. Such being the tuue—honored and sacred laws
of etiquette, Knshnn Bhagavan not only came voluntarily to his
pupll Arjuna, but even acted the menial part of a charioteer, and
drive him to the very midst of the battle-tield. Amidst the roars of
the vast armies assembled there, was Arjuna the pupil, with a
wmost confoundud heart and seatod above his Guru. Below stood
Krishna with one foot folded and the other stretched against the
chariot, and with a whip in one hand and chin-mudra in the other.
Hence the word “ though,” in the text.

Gnana is either (1) Paroksha or Indirect knowledge ; or
(3) Adridha-Aparoksha, direct perception not matured; or (3)
Dridha*-aparoksha, or Jivawmukti,—matured and unshakable
knowledge of God. Al these three have been imparted through
the Bhagavad-Gcw Hence says the text, “ all the true Gnana.”)

3. 0O God! In order to dispel Arjuna’s fears then and there
on the very field of battle, thou lookedst with grace at him, seized
as he was with horror and pity at the prospect of the death of

* Also Sthitapragna (3t. 5, Cb, 11, Bh. fita.)
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all his friends and relatives in the just war.

[Comm.—The Maba-Bharats war is here called  just,” as
the part played in it throughout by the Pandavas was perfect-
ly comnsistent with Manu’s moral Code.

The fears of Arjuna, bero reforred to related to the death, in
the ensuing Wur, of his own teachers like Drona and Kripa ; ob
the sageslike Bhishina ; of relatives like Duryodbana ; and gounticss
liosts of friends,—the great kings, chiefs and heroes assembled
for the war,—in short, the whole of the two bugs armies. 1f the
war should go on, Arjuna cousidered himself to be the cause of
the death of all those, who had for the sake of the war, forsaken
ull the hopes and pleasures of life that they severally held dearess
10 their Learts. Woe, then, to the widows, children and depen-
dants of such men thus deomed to div. Worse than all, the dutieg
and observances of all their families and elans, so sacredly main-
tiined thitherto, should relax or cease to be. The reign of-
A tharma (Sin and violation of Duty) would become the consequ-
ence. The chastity of otherwise pare women would comne to be
seriously affectod ; and on account of the rarity of males, proper
caste husbands could not be had for the other preponderating sex.
Internarriages between the different custes would becomne un-
avoidable. The mixture of eastes would not only drive to hell
the authors of the deed, but even their deceased ancestors
should suffer in the Puri-loba for want of proper ceremnonies
tSraddha). Of all these mischiefs, Arjuna imagined bimself to
be the source. Hence the magnitude of his feavs,

A verituble Diksha was indeed the glance of grace that
Krishm Bhagavan cust upon Arjuny, in order to root out his
utter bewilderment and consternation, to bless him with Atma-
gnana, and thus to enable Lim to perform all his legitimate
duties as Nishkama karma icrespective of eonsequences. :

Krishua's glance is here said to be one “of Grace” to enun-
ciate the grand truth that all the actions of a Guru are purely
unselfish, nay even Avyaja.

4. And then didst Thou, (> God ! teach Arjuna, saying: —

* As though you know somewhat the scriptures, you prate

'
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that the death of relatives would bring on misery. Know then
that the wise never become affected thereby.”

[Comm.—Tt is an axiomatic truth based, indeed, upon the
changeless rock of scriptures, ® reason and self-experience that
any evils whatsoever affecting one's body, umind, &e., can bring
upon one’s self (or Atman), no evil at all, Such - ‘being the casd,
Arjuna was labouring under the erroneous impression that any-
thing serious happening to another’s body &e, could exercise at all
any influence upon ourself. He did not know that really there
is no relation between Atman or pure Grana and the body and
other offsprings of Maya ; (2) that it is a sin for a Kshatriya to
avoid his own duties such - as punishing the wicked, fulfilling
promises and vows, &e. On the contrary, %e fancied that the
punishment of such monsters of wickedness as Duryodhana was a
sin, and that it would lead to evil. This is the full significance of
Krishna's estimate (in the text) of Arjuna’s notions.

“ The wise,” i. e., those who have studied all that has to be
studied, and have throughly realised whatever has to be realised.

Our waking state of life completely vanishes with all its
foundations, superstructure and surroundings (like mere castles
built in the air) as soon as dream, perfectt sleep, or any other
state comes on. So that the three Avasthas with their own
Prapancha can by no means be made permanent, but are linble
at any moment to collapse like houses built of sand. They are
all nothing mora than bubbles on the one infinite ocean of Sat.
Whereas the Atman is Sat, ever the same in every state of exist-
ence, and the Witness of all changes. Those who realise all this.
are “ the wise " referred to.

5. Arjuna asks :—*“Even though the) may be sages, do they
not become confounded when death comes? Pray then teach me -
bow I could remain in all statcs unaffected.” o

6. Krishna:—On proper self-investigation conducted in,
full accordance with the divine experience of sages, you find that
there is no birth or death at all w hether for yourself, O Ar;una'

e Sruti,. Yukti and Anubhava. .
1 Jagrat, Svapna & Sushupti.
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or for Myself nor for these kings, nor for any one whomsoever.
Arjuna :—You ‘said that there is no birth or death at all
here to anv one. Then pray say decidedly who or what is it that
is born and dies? ' -

8. Krishna :—On earth, birth aad death are but the natural
lot of th ephysicul ‘body which isa means for the performance of
Karma, Youare yourself the eternal Atman, having no birth or
death. _

Comm.—Eternal,” i. e, Nitya. According to * Lakshana-
vritti,” Nitya is that which ever romains, and is devoid of the
four kinds of Abkara (non-existence).

9. Arjuna:—I have been recognising the mere body, Prana®
and Indriyas as myself. Within this body I see nothing else
which I can call myself. IfI am anything else, graciously con-
descend to enlighten me. '

10. Krishnawhispered:—You are not the body,northe Prana,
nor the Indriyas. ' But you are that Knowledge itself which per-
ceived (and made you say) that there is nothing else “and which
eannot be known by the body &ec.

[Comm.—Atman is here declared to be Vilakskana, Agochara
of body &c.

As Krishna Bhagavan was imparting the highest seeret and
purport of the Maha-vakyas (supreme texts of the Vedanta), he
spoke 8o as to be heard by Arjuna alone as Duryodhana and
.others wete not fit for the grand teaching.]

[Likewise in the Kena-upanishad and in chap. IV of the
Brahma Gita, the Atman is declared to be beyond the reach of the
body &c.and uncognisable by them.]

*® Prana, life.—Indriyas are 11 in numher: mind called the
Internal Indriya, and the 10 external Indriy Jac ‘The power of
hearing (located in the ears) ; that of feelmg cold, heat &c (seat-
ed in the skin) ; of secing, 'of tasting and of smelling—these 5
are called Granendriyas (powers of perception). The power of
speech ; that of giving and touching ; of walking; of digestion ;
and that of generating; these 5 are called Aarmendriyas (the
faculties of action).
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11. Arjuna:—If the body is different from the Atman, how
did they happen to become entwined ?

Kriskna :—Through the operation of Karma which can only
produce miseries. S -

(Comm.—Karmas are of 2 kinds,—Vidhi (acts enjoined by
the Vedas and Agamas to be performed ;) and Nishedha (acts the
performance of which is prohibitec by those two classes of scrip-
ture). The former class of Karmas are of 4 kinds, called Nitya,
Naimittika, Kamya and Prayaschitta, Vide Chap. II of “ Vickara-
Sagara.”

But whatever acts &c are neither enjoined nor prohibited by
the scriptures do not constitute Karma. Hence under the cate-
gory of Karmas (.i'o r.ot come Udasina-kriyas(Indifferent acts)which
do not involve desire, hatred &c. (Rigadveshadi)—such as certain
kinds of mere going, coming, cleansing the body, (Soucka) &e,

The cause of birth, death and such other miseries of bondage
lies only in such acts as are not only enjoined or prohibited by
Vedas and Agamas, but which are also done with the egotis-
tic notion, ¢ 1 do this.” Such acts can only plunge us deeper in
the Ocean of Samsara, but never become a means of getting out
of it. Hence the word  Only *“ in the text.

Thus it is clear that the means of liberation from bondage
consists in doing as Nishkama Karmas only such acts asare enjoin-
ed in the Scriptures, i. ¢ ; without any interest in the result or
fruits of such acts, and also without the notions of “ I am the
doer,” “ my house,” &e.

12. Arjuna :—Before any body was taken, how did Karma
stall exist so as to exert its influence to bring about the earliest
and the first connection between (the first) bocy and Atman ?

Krishna :—The connection between the Atman and the body
is beginningless; just as the seed and the tree which form together
one whole, (each being contained in and indissolubly connected
with the other.) '

[Comm:—The point is analagous to the solution of the pro-
blem, “ which "existed first, the tree or the seed 2>—Each is the
tause of the other,
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v As the seed is contained in the tree, and the tree in the seed
potentially, they are virtually but one. So, the cause and its
effect are identical.]

13. Arjuna:—1t the body and the self are dlﬁerent, who
then is the agent (or performer of the enjoined and prohibited
Karmas)?

Krishna :—The intolerable body, is the performer of Karmas,
but never the self.

[Comm.—Let every imaginable care be taken of the bodv.
and all possible respect be paid to it. Let it ba rubbed with the
best perfumed oils, bathed in lhot water in winter and in cold
water during summer. Let it be properly sanctified with Bhasma
(holy ashes), or with the sacted clay and saffron-powder and
other caste-marks ; adorned with the gaudiest dress, jewels, and
garlands of flowers ; and scented with lavender and eu de-cologne.
Let us offer the best and richest food at the slightest sign of
hunger and thirst. Let every kind of comforts and luxuries be
procured, and all ‘sorts of onjoyments made ever accessible. Let
no pains be ever spared in any respect. In ‘return-for all this,
does the body ever offer to its poor victim even a shadow of
happiness ? It is but tho seat of all evils. Henee'in the text, « the
intolerable body.”]

14. Arjuna:—IJf the body does all the various kinds of
Karma, to whom do their fruits go ?

Krishna:—Indeed to the body—never tothe self, the one
unaffected Witness of all else,

[Comm.—The profit and loss arising from pot-making go but
to the potter; neither to the pots, nor to a person who happens,
for the sake of mere amusement, to see the pots, the potter and
his art alike. No more can the consequences of any Karma
touch the Atma who is but an uninterested witness of the body
and its actions called Karmas. The pleasures &e, arising thero
from can only affect the body. This is the uuanimous conclusion
of the sages, their severe iron logic and their uncomprommn'v
seriptures. |

(To be continued.)
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15. Arjuna:—If the stern fruits of Karma go to the body,
why has the Atman to exhaust the unavoidable experiences of
Swarga {(heaven, so called,) and Naraka (hell), after the body is kere
snatched away by death ?

[Comm.— “here,” t. e., on earth.] ,

16. . Krishna:-The 4tman never has any of those experiences.
Properly speaking, they are all vain Aropa (misperception), just
as the characteristics of the body, senses and mind are imagined
to be one’s own.

17. Arjuna:—The body is in every way different from
the Atman. Whence then is this erroneous ascription of the
properties of the body to the self ? 4

Krishna :—The cause of it is Adgnana or absence of
Perfect Knowledge. .

[Comm.—The * erroneous ascription " referred to consists in
imagining the A¢man (ourself) to be fat, lean, &c ]

18. Arjuna:—Does knowledge pertain, then to the Atman
or to the body ?

Krishna : —If properly discriminated, Atman is the Chit or the
Brakman while the body is mere Jada.

[N. B.—Those who are skilled in the modern science of
chemistry, would not gape with wonder at any compound subs-
tance such as air or water, but would analyse it into its compo-
nent elements ; so that if at any time he had only the elements
and the compound substance in question could not be had, he
would easily fubricate it by mixing its elements ia due proportion.
On the contrary, one ignorant of chemistry can know nothing
about the compound substance, nor produce it out of its elements.

Similarly this universe is compounded of the one Satand
of Asat (i. e., all the different Tattwas.) An expert in Vedantic
Chemistry very easily separates Sat from Asat, not with any
cruicible, fire or electric machine, but with his own pure mind.
Once that he has properly examined to his own satisfaction what
the Sat is,and what is Asat; and what the peculiarties of each are ;
—thenceforth there can no longer linger or recur any doubts as
to the conclusive results of the chemical observations, No mat.

5
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ter what appearances the (compound) universe might assume,
and in what proportions the different component elements
night get mixed up, his final conclusion once formed can never
more be shaken. Arrival at such a knowledge about God and the
universe is called Sthita-pragna or Jivanmulti.”

Again, to use a more familiar illustration, Before proper
examination, the mirage might be mistaken for water. But
after you have once seen it well, you can never again mistake it
for water, even though it might appear like water when viewed
from a distance. This is the path of the Sankhya explained in the
early portions of Chap. 1I of the Bhagavad Gita.]

19. Arjuna :—If the body be mere ®* Jadd, how can it per-
form Karmas?

20. Krishna:—Because of its being in the presence of the
One Supreme Jyoti (light) ; just as in the vicinity of a magnet,
needles move.

21.  Arjuna:—If it is body that does Karmas, to whom do
their fruits (pleasure and pain) belong ? '

Krishna :—1It is the body that enjoys those fruits.

22. Arjuna :—While such pleasure and pain cannot reach
the Atman which is Chetana (intelligence), how can they affect the
body which is but Jada ?

[Comm.—Suppose a man commits a murder with a sword.
He is Chetana (intelligent) and should therefore be punished for
the crime ; but not the unintelligent sword. Similarly, the intelli-
gent Atman performs Karmas through the instrumentality of the
body : their fruits should go to the former and not to the unintelli-
gent body, a mere instrument. This is Arjuna’s objection.]

(To be continued.)

® i. e, that which can neither understand itself nor anything
else,



THE VEDANTA MISSIONARY WORK.
Curcaco.

The Editor Brahmavadin.
My dear Brother,

The third (3) anniversary of the initiation of the Swami Abha-
yananda, into the order of the Sannyasins, was celebrated July 7
at the Head quarter of Adwaitam Congregation, 76-248t. The
Swami’s spiritual children assembled at Nine O'clock in the
morning, offering their loving congratulations, to their beloved
spiritunl Mother-Father, receiving our flowing measure in return.
Numerous beautiful gifts were affectionately offered and lovingly
accepted. The occasion was marked by an initiation into the
Brakmachari order of the devoted pupil. Miss Lizzie M. Coffve.
A Vanaprastha, Mrs. Cate Oliver, who was initiated one year ago,
and her daughter, who was initiated a Brakmachari the same day
commemorated their initiation and renewed their -vows. The
Vanaprastha was given the spiritual name Ajaenanda.

Throughout the day and evening, at frequent intervals, the
Swami led in meditation, during which time, numerous friends
and visitors, informally came and went, offering their affectionate
eongratulations, and participating in meditation. Tlhe memorable
event closed with a universal benediction by the Swawi Abhayan-
ands. Sunday afternoon July 3lst. at Masonic Temple, room
810, the Swami gave the closing lecture of the season, taking for
ber subject, * Doing good to others, doing good to the world.”
It was as usual, a strong, masterful effort, a fitting close of a long
season of rewarkable and inspiring sunday lectures. The closing
seasons works has been far-reaching, most truly Advaitic. The
Swami Abhayananda stands unchallenged as among the greatest
Adwaita teachers. She has pre-eminently the ¢ esoteric ” Lucidity
of expression, and the key-note of her teachings is,———— Be
strong to be pure——be pure to be strong.” While the Swami
Abhayananda posseses a very magnetic personality, she prefers to
be impersonally sought as The teacker, a sure test of greatness.
During/the past three years the Swami has preached and taught
the Vedanta, she has lived the life of the sublimd teachings. Stan-
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ding like the sun, as a becon light to all universally.

Through her instrumentallity America will yet awaken to the
blessed consciousness of the * One wichout a Second.” The
Swami has now entered her fourth year of labor. With the open-
ing of the Fall—winter season of 1898-9, the prospect is of a
very encouraging character. It is evident, that a comparitively
large Adwaita following is assured. Weeks in advance of class
opening, numerous names are already enrolled, for entire series.
The afternoon Sanday services, will resume September fourth (4)
in room 810 Mosonic Temple. Sunday Aungust seventh, (7) the
Chicago Inter-Ocean published, by special request of the Editor,
an able end comprehensive article by the Swami, upon the * Four
Stages of Life.” The following day, (Monday) the Chicago,
Record and the Daily News, each contained a long interesting
illustrated atticle about the Swami and her Adwaita work.

Since then, visitors from adjoining states, among whom
were several teachers, have purposely come to Chicago, seeking to
gain spiritual enlightenment from the Swami. Tuesday August
16th by urgent request, the Swami went to Mount Pleasant Park,
Minton, Jowa, to attend the annual gathering ef the Missouri
Valley Spiritualists. The following day, Wednesday, afternoon,
the Swami spoke in the Auditorium, to a large and appreciatory
audience, upon the Vedanta Philosophy, speaking again in the
evening on Raja Yoga.

The Swami Awakened great interest among the large gather-
ing of people who assembled to hear her, and was urged to remain
and open classes in Yoga Philesophy. A

Seeing that there was much work to do, she complied with
the request, and started a class in Karma Yoga, which was at-
tended by farge numbers who found in Vedanta, a solid substra-
tum of spiritual belief. The interest arroused at Mount Pleasant
Park in the Swami and Adwaita, was so great, that she prolonged
her stay there for two weeks, preaching to the people, Dedecat-

ing new cottages, and freely castmg her bread upon the waters.
Om Tat Sat.

: ANANDA,
Corresponding Sceretary Aawaitam Congregation, -
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Fourth Volume begins only on the 1st October there being
no issue on the 15th Sept. We request those of our Subs-
cribers whose subscriptions are yet due to make an early
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- SRIKRISHNA,
His Life and Teaching.

BY
DHIRENDRA NATH PAL.

Beautifully printed in Demy Octavo, about 400 pages,
cloth-bound. Price Rs. 10 only.

The book is an attempt to remove by facts, figures,
arguments and reason the very great false impression that
-many people bear about Krishna, his character and career.
Tt contains the entire career’ of India’s gratest Man &' God
Srikrishna in a narrative from, with his great teachings,
Bhagavat Gita, with extensive foot-nopes based on various
Sanskrit works. :

H. B. the Lieutenant-Governer of Bengal, Sir J. Wood-
burn, K. C. S. L, writes;—* Your work is an interesting

one excellently written-”
Dr. R. G. Bhandarkar, M.A.,, PH. D, M.R.A8,,C. LE,,

the greatest scholar of India, says:—“ Your book is very
readable and highly usetul.”
Apply to the author.
26/3 Seott’s Lane Calcutia.

PHOTOGRAPHS OF SWAMI VIVEKANANDA

In two positions may be had at
Messrs. Harrington Norman & Co.,
19 Chouringhee Road, Calcutta.
By post, 1 Rupee and 1 anna each
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PLEASE NOTE,
After many years’ labour a Rare Invaluable Religious Book
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NO HINDU SHOULD BE WITHOUT IT.
“KRISHNA ano KRISHNAISM ™
OR

THE Lire, CHARACTER, AND TEACHINGS OF

SREE KRISHNA
: BY

BULLORAM MULLICK B. a.
(Author of many religious and other books).
NEVER BEFORE PUBLISHED IN THE ENGLISH LANGUAGE.
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i Indian and Abroad.
Price Rs. 1-4; Postage As. 1-6; V. P. P. Ra. 1-8
Foreign countries :—Singleé Copy 2s. 6d.

“THE LAND-MARKS OF ETHICS "

ACCORDING TO THE GITA.
or ,
Sree Krishna's Teachings to Arjuna.
by
THE SAME AUTHOR,
This will amply repay perusal.
Price Four Annas only ; V. P. P. Seven Annas,
‘ Foreign Countries.
Single Copy 6d. 100 Copies £1.

Please apply sharp to the Publisher,
NOKUR CHUNDER DUTT.
. = 6, Chore Bagan Lane,
CaLcuTra.

N. B.—DBoth, if taken togcther, will cost, posifiee Rs 1-8
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S. B.NARAYANASWAMY NAIDU.

No. 16, Busin Street, Near Elephant Gate, Madras.
Celebrated  Medicines.—Much appreciated| by ; Europeans,

.~ Doctors, Rajabs, Apothecarics, Hospital Assistants and others

nd particularly by the Surgeon-General with the Government
of Madras after successful treatment of Cholera in Madras
Hospitals, vide numerous certificates published in various lan-
guages and already supplied to the Public in pamphlets. Me-
dicines solc in shops and used by Medical Practitioners largely.
Directions fo use sent with medicines.

1. Mahraja Chendura Chintamani.
A BOON TO MANKIND,

This prelous powder whose curative powers are beyond
description, effectualy cures Leprosy—generally held to be
incurable—in all its states and in all its varieties; all sorts of
skin diseases, all eruptions arising out of Rheumatism, Scrofula,
Black Psoriases in hands and feet, Pills and alied diseases. It is
also a blood purifier. It enervates the whole systems, and
restores to generative organs their sound and healthy condi-
tion if debilitated by intemperance and enriches their seration.
This Chenduram dispels dulness of spirit and infuses liveliness
and activity. To reprint the testimonials given as a token of the
efficacy of this powder will only occupy more space.

Dose : 4 a rice mixed in honey to be taken both morning and
evening from 20 to 40 days according to the nature of the disease
Price for forty days’ use Re. 5.

For twenty days’ use 2 Rs. 8 as.

2. Swarna Ragitha Abireck Chenduram.

This is indeed a giant the kills Diabetes both chronic and
acute. In cases of chronic complaints a trial for 40 days thorough-
ly eradicates the disease. But in its early stage 10 days’ use is
quite sufficients, This Chenduram is a speciality for that species
of Diabetes called Thitheepu neer (sugar in urin.) No one need
entertain the least shadow of a doubt as to the efficacy of this
powder. It has travelled all over India and the testimonials
that pour in ever day will amply justify my words. Why spend
ye brothern Hundreds and Thousands of Rupees while such are
medy is avilable at a cheap rate of Rs. 5-0-0.
bottle for 20 days’ use.

Rs. 2-8-0 per bottle for 10 days’ use
§ Manmatha Chintamani Lagiam.

O what a wonderful Lagiam! No more complaints of Indigestion
and Diarrhea and the like. A regular use of this Lagiam sets right
the digestive organs, improves appetite and thus renders the
stomach capable of digesting more.Milk and other nutritious food

~3rhen administered along with it, tones the generative organs.

A

), Qentery and allied diseases disappear at once. Highly preci-
/s ingredients enter into its combination. No one has written
to me except to speak highly of its qualities,
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Dose.—To be taken in the evening. Males, size of & mara-
ble to a large pea according to physical ccnditions.

Women and Children to regulate according to requirements.
Price Rs. 2 per seer. ’ -

4. Cholera Sanjeevi pills. -

Thousands of lives have been saved by this.
One dezen pills, Rs, 1-8-0.

5. Thattuvirthi Sangeevi Lagiam and Chenduram purges
the body of all its mlments and strengthens it. Rs. 5 per seer <

6. Chandamarutha Sanjeevi Langiam and Baspam. For
Bronchitis and Consumption Rs. 5 per seer,

7. Toothache Chenduram, Rs 1-4-0 per pollam.

8. Long standing and incurable Gonnorhwa,Ghee. Rs 2-0-0.

9. Sanjeevi oil for leprosy Rs. 4 per bottle,

10. Oil and Buspam for Elephantiasis, Rs. 4 per bottle.

11. Jeeva Rushamnrthn Oil for all Rheumatic and Paralytic
complaints, Rs. 2 per bottle.

12. Ointment for Headache, 14 Rs. per bottle.
13. Nesthrayolana Thilum, Big bottle Rs. 3 Six ounce &
bottle 1 Re. _ ..

14, Namthiranjanam. As. 8 per tin.

15. Kasturi pills. Rs. 1 per bottle.

16. Fever Sanjeevt Pills. As. 8 per bottle.

17. Itch cure powder. Tin 8 As.

18. Medicine for all venomous bites includin vaat of even
cobra and an excellent purgative Re. 1 per tin,

The above Mediciness can be had by V. P. P,

Postage Extra.
HINDU THEISM : A DEFENCE AND EXPOSITIOII
By SITANATH DATTA TATTWABHUSHAN.
Annotator and Transiator ef the Upa-
nishads, and another of Sankaracharya,
Essay on Theism, and other works.

An excellent introduction to the stusi:
of the Vedanta. Nicely bound in ciot
Price Rs. 1-8. Postage and packing As. &,_°
Eng. price 2s. 64. So- 1 Brothers, publlshere-
30, Goabagan Lane, Calcutta. - < g
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BRAHM AVADIN

“ & |q AseEgaEgia.

“ That which exists is one : sages call it variously.”
—Rigveda, 1. 164. 46.

Vol. 1V.] NOVEMBER, 1, 1898. [No. 3.

SAYINGS OF SRI RAMAKRISHNA PARAMAHAMSAj

1. The world-bound man cannot easily resist the at-
tractions of the senses and of wealth. He cannot turn his
mind to God though he may be kicked and cuffed by the
migeriés and sufferings of life.

2. So long as the mind is unsteady and fickle it
availeth nothing even though a man has got a good Guru
and the company of holy men.

3. Remain always strong and steadfast in your own
faith, but eschew all bigotry and intolerance.

4. If a man thinks of images as Gods and Goddesses,
thinks of them as divine, he reaches divinity. But if he thinks
of them as being nothing better than mud, straw and clay, for
him the worshiping of such images produceth no good.

5. God, His words and His devotees are all one and the
same.

6. Once a God-intoxicated Sadhu came to the Kali-
temple of Rani Rashmoni where the Paramahamsa lived. One
day this Sadhu did not get any food and, though feeling hun-
gry, he did not ask anybody for it; but seeing a dog eating
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the remnants of a feast thrown away into a corner on used leaf-
dishes, he went there, and embracing the dog said, “ Brother,
how isit that thou eatest without giving me a share ?” So say-
ing he began to eat along with the dog. Having finished his
meals in this strange company, the sage entered the temple
of mother Kali and prayed with snch earrestitess of devotion
a3 made the temple almost shake. When, having thus finish-
ed his prayer he was going away, the Paramahamsa told his
eocusin, Hridoy Mukerjee, ¢ Go and follow this man and tell
me what he says.” Hridoy foilowed him to s>me distance
when the sage turning round said, *“ Why followest thou me ?
Hridoy replied, “ Sir! give me some advice.” The sage re-
plied, “ When the water of the dirty diteh, and the
Yonder glovious Ganges will appear one in thy sight,
and the sound of this fageolet and the noise of that crowd
will have no distinction to your ear, then thou shalt reach
tho state of true knowledge.”

When Hridoy returned and told this to the Bhagavan, he
gaid, “ That man reaohed the true condition of ecstasy which
is the res:lt of true knowledge.

The Sudhus roam about like children or like mad men,
and in various other disguises. ' '

7. Alogician once asked the Paramahamsa, ¢ What are
knowledge, knower and the object known ?” The Bhagavan
replied, ¢ Good man, I do not know all these niceties of
scholasticlearning ; I know only myselfan1my Divine Mother.

8. Deople partition off their lands by means of bounda-
ries, but no one can partition the all-embracing sky overhead.
The indivisible sky surrounds all and includes all. So common
wan in his ignorance says, ¢ My religion is the only true one,
my religion is the best.” But when his heart is illumined
by true knowledge, he knows that above all these wars of
sects and sectarians presides the one indivisible, "eternal,
all-knewing Bliss.



LOVE AND REALISATION.

The aim of the Vedanta isto teach man to turn tho
scarch-light of knowledge on the fleeting panorama of tha
phenomenal world in order to make him realige what, amil
the ceaseless coming into existence anl perishing of things,
is the immntable and the constant, an 1 to secure for him that
freedom of the self which is the birthright of every man.
The fundamental characteri- tic of a highly devdloped and uni-
versal religion is not that it has only one Procrustean system
of practice for all. Noreligicn that claims to be universal can
have an only method of re lising the truth. It must have me-
thodswithin theeasy reach of all, an:l asmany as there are idio-
syncrasies of human nature. The Vedanta, in this respect, is
more practical and far aheal of other religions? Various
ave its Yogas or methods which conluct its voatries either
gradually or whera possible at once to the vealisation of its
lofty ideal. Men of all climes and times have their place and
purpose in thoe evolution of religion and they ave all destin-
e:l to acheive its aim in several lives or even in one. The
function of the Vedanta is to kindle the beacon-light of spi-
ritnality in man and to render the rngged path of truth an
easy oneto walk over. Often have we dwelt in these columnson
the importance of the several paths——the Karma-Yoga, Gnana~
Yoga, and Bhakti-Yoga, their nature and their methods. Of
these the Bhakti-Yog1 i3 of special importance on account of
its being the ono means co:umon to almost all the religions
of the world, and the easicst and perhaps the most natural
cne to reach Ged. :

Apart from the vavious religions sects of India that
have drawn their inspiraticn frem the fountain-scurce of
the Vedanta, Mahomedanism,and Christianity havealso largely
fcunded their religicns cn the dectrine of love. PudGhitm
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whose votaries count more than one fourth of the population
of our globe,and even the atheistical Jainism have sought the
redemption of man, from the vortex of the misery
which flesh is heir to, through the elevating influence of love.
Thus love forms an important factor in the evolution of
the religious man and is no-doubt the most efficient guide
to the aspirant after truth. Sir Henry Taylor in treat-
ing about the religious culture of children says, “ Those who
have taken much note of human nature will have ¢hserved,
1 think, that reason is the weakest part of it, and that
the most reasonable opinions are seldom held with much
tenacity unless when they have been adopted in the same
way as that in which prejudices are adopted; :that is, when
‘they ‘have been borne in upon the understanding by the
feelings. Whilst I think, therefore, that love is that consti-
tuent of faith whereof a child’s nature is most capable, I also
‘believe it to be that ground-work of faith on which all nature
must rest, if it have any resting place at all; and love,
therefore, inspiring the reason, but not reduced to the reason,
must be so imparted to the child.” What Sir Henry Taylor
says with reference to children is also true with regard to
men of low intellectual calibre. Love is more of the heart
than 6f the head; it is an affection or semtiment, an
emotion natural both to the uncultured and the cultured.
The Vedantin has recognised this characteristic of love and
has recommended it to all classes -of men alitke. He says that
the ignorant and the wise are-equally entitled to be Bhaktas,
“To the ignorant it is suitable on account of their incapabi-
lity to know any other means. The wise, as a result of their
direct perception, realise the non-existence of any suitable
means to reach God, and turning away from the path of
Yoga resort to Bkakti.” The Karma~Yogin belisves that
Bhakti is not hostile to his usual routine of life. As action
leads to action, he ‘resigns himself entirely to the service
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of God and tries to live in the world asa lotus leaf does in
water. The Jwina-Yogin after much intellection and vain
meanderings comes to know that * the self cannot be gained
by the Vedas, nor Ly the understanding, nor by much learn-
ing,” (Mund. Up.), and takes to the easier path of devotion.
What then is this path? What is the nature of a true
bhakta. What does the hhakta himself do? “The bhakia,
always meditating on God with intense love and with his
mind not directed to any other object, finds it not possible
to adopt any other means or end. Truly bhukii is its own
means and its own end.

The word Bhakii is literally from the root Bhaj to serve,
and means devoted service. It is tue service or worship of
the Supreme in a spirit of complete resignation. The Vish-
vaksena Samhild of the Pancharatra Agama defines Bhaliti
as follows :—* By the word DBhalkti copious Sera (devoted
service) isexpressed by the sages; and Seva is the entering into
a state of utter lowliness of mind in relation to one’s own Lord.
Therefore the act of taking pleasure solely in the service of
the Supreme is called Bhakts.” Sandilya defines Bhakti as’
intense love and resignation to God. Sri Ramanuja holds,
it to be eynonymous with Vedana or Nidhidhyasara which
is declared in the Upanishads, to be a means to liberation. In
his Vedartha-Sanqraha, whicii is an epitome of the teachings
of the Upanishads, he defines Bhakii as a mental state
of the nature of constant remembrance, in which ‘the self and
its interest are absolutely disregarded in consequence of an
intense, irresistible love for God. Blakti really implies a suc-
cession of mental states beginning with'tlie feeling of ordinary
worship and  fising to the condition of intense love for God.
But the definition which is the most practical is the one given
by the prince of devotees, Pralilada, when he prayed to - God,
“YT'hist deathless love which the ignorant have for the fleeting
objects éf the semses, may that sort of intensé’ love, as I keep
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meditating on Thee, not forsake my heart for ever.,” There is
yet another phase of Bhakti in which both Biakii and Jnana
become identical. In the act of meditation the Bhakia retires
into his inner self or is drawn out of himself and absorb-
ed into the contemplated Brakman, and the triad of
love, the lover and the beloved become blended into one
harmonious whole. This aspect of Bhakii is explained by Sri
Sankaracharya. According to him Bhakéi is the same as the
Juana defined by Sri Krishna in the Bhagavad-gita which is
intense love to no being other than God, and it is attained by
concentrating the mind solely on Him. Thus a thorough con-
ception of Blalti and its mode of action can be obtained by
viewing it from the several standpoints from which it is capa-
ble of being viewed

If we analyse carefully the feeling of love that is excit-
ed in us at the time of the contemplation of a lovable object,
we find that at the root of it is the feeling of disinterested
delight. The love that so arises is always anemotion which
isindependent of any motives of interest on behalf of the feel-
ing individual. Nay, this feeling deteriorates in proportion to
the inteiests and the desires that become involved therein.
Hence the feeling of love is the same a3, the bliss of
renunciation. But when a person loves an object from
a dualistic point of view, when his love is for the objects of
the sense, he always does so with selfishness for the sake of
the conscions pleasure which it affords to the discerning
subject, however high that pleasure may be. Hence all such
pleasures belong to a dualistic state of the mind and the trans-
cendental pleasure of the supreme selfless love is possible
only solong as the consciousness of thisfeeling of dualism is.
absent. The supreme gpiritual love should, therefore, be one
which would keep the subject and the object of love distinct
from each other,but would elevate the subjectabove the dualistic
state in which it ordinarily appears. Thus¢ we are provided
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with two standpoints to look at love—the dvaitic and the
advaitic, and corresponding to these there are two methods of
peréeiving things—the physiological and the metaphysical.

In an act of perception impressions from external
objects are carried through the senses, which are the instru-
ments of perception,to mnanas, the internal organ of perception,
which receives, classifies and converts such impressions into
percepts. These percepts are again presented to the higher
organ of intellection, buddhi, which by co-ordination converts
the materia]s presented to it by the manas into concepts and
gives them such order and form as make them easier of
survey and more convenient to handle. These concepts are
i1 turn acted upon by the Atman or the self which unifies
these bundles of percepts and concepts and projects itself
into them as the individual Jiva. Hence in the act of
meditation, the subject and object are distinct entities, but
on account of their relatedness they form inseparable parts of
the totality of phenomenal existence. And as that which de-
termines this binding link is the Anrtaryimin or God who
manifests himself externally as love, the realisation through
love takes place with the full consciousness of this relation
when all the possibility of selfish pleasure is removed, the barri-
ers that stand between the lover and the beloved are des-
troyed, and they are at last brought face to face. All
the organs of the human body are in reality instruments
in the service of the self. Even though these try to hold
him in prison on account of his wrongly identifying him-
self with them, Le has a tendency to soar higher to regions
where these may cease to be simply tools hourly employed in
furnishing motives for the actions of the embodied self, so
that he may run his course through the eddy of Samsara.
Love comes as a deliverer and offors him peace and hope
in moments of communion with God. The ear isattuned
to celestial sounds, the eye to spiritual radiance, all the
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sonses are transfigured, the emotions are stirred, the in-
tellect no longer serves as the passive instrument of another,
bus is pure as crystal, untainted by worldliness, the river of
life flows full and free, and the whole organism is bright and
" sympathetic and reflects the consciousness within, which

no more clings to the individual relations of things but con-
- templates the objective, all-pervading Being-in-itself.

Such a transformation of both the lover .and the be-
loved, besides being brought on, as has been’ pointed out
already, may also be attained by the Yogic process of in-
trospection, by the lover withdrawing into himself from
the consciousness of his personality. In the Kathepanishad
Yama says to Nachikatas, “The self-existent pierced the
opening of the senses so that they turn forward; there-
fore man looks forward not backward into himself. Some
wise man, however, with his eyes closed and wishing
for immortality saw the self behind.” From this passage it
is clear that the beloved may be attained by the process of
drawing into one’s self as was done by the anciént rishis of the
Indian forests. Just as a person under the influence of chloro-
form forgets for the moment all physical pain and floats in an
atmosphere of pure thought, so to say, the bhakta under the
chloroform of divine love turns inward from the insatiable
cravings of the senses and the misleading energies of the in-
tellect, and floats in the ocean of spiritual bliss freed from the
toil and turmoil of conscious, concentred individual exis-
tence. Such a communion with the internal self is a
proof that like every other feeling this emotion. of the
self does not arise through a negation of the self but
through its being raised above the state of sensual exis-
tence to a state of infinite love and bliss. This kind of
Bhakti is known as Santa-Bhakti. The infant Dhruva when
he felt insulted by his father, retired to the forest and
sat in Yogic meditation. At last when he realised the God
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within, he saw his beloved Vishnu actually stand befoie him.
The whole universe is pervaded by the same Brahman or
is the manifestation of the one Brahman. All things, there-
fore, are essentially of the same nature as He. The self of
man by nature is possessed of infinite capabilities which are
more or less contracted (Sankuchita) in his embodied state
of existence. In proportion as he rises above this state and
approaches God these powers attain their expansion (Vikosa).
The Vedantin’sideal of love is no less a being than Isvara, the
Lord, and his incarnations. The Brihadaranyakopanishad
declares that whatever may ba the object of our love,
even though it be of the lowest kind, we may love it
provided we do. not do so for the sake of the object itself
but for the sake of the Self. * Verily everything is be-
loved that you may love the self, therefore, everything is
beloved.” This shows that. in the Bhakia's view love even
for the comuuon, place things.of the world is but a lower
manifestation of divine love and is competent gradual-
ly to draw man out of himself to. the universal. * This
whole world is but a manifestation of God who is identi-
cal with all' things; and it is, therefore, to be regarded
hy the wise, as not differing from, but as the same with them-
gelves.” Such is the-logic which the Bhakis adopts. And as
a perfect ideal implies all that is sublime, all that is beauntiful,
all that is.great in every way, we find it invariably taught in
Vedantic treatises that the object of a Bhakta’s devotion should
be such as would stimulate thehighest and the noblest emotions
of the worshipper. The sage Saunaka in treating of the worship
of God ag ingarnated in images (Archavatara) says : “Having
made with: gold; silver or any other metal a beautiful image
of God with a gracious face and eyes which shall excite one’s
feeling of love and embodying in it the Brahman, one should
become mentally absorbed in meditating onit.” The bhakta is
therefore given the freedom of choosing his own ideal, his Ish-
2
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tadevata. Devetion to an only ideal is in tlie beginning neces-
gary, whatever that ideal may be, for the succ2sstul practice of
religious love. Hanuman in the Ramz ana says “Though I
know that the Lord of Sri and the Lord of Janaki are the
manifestations of one and the same supreme Being, yet my
all in all is the lotus-eyed Ramm.”

It is said that the sage Narada once thought within
himself that as the whole aim of his life was to realise his
oneness with God, he waald adopt a plan which would put
him in possession of Sri Krishna who was no other than
6God Himself.  He thought' of Sityabhdma one of the eight
consorts of Sri Krislma, and her jealousy for her Lord’s love,
and determined to work upom her to carcy out his Qesigne.
He chose the proper time and went to Satyabhama. After
receiving the respect due to a guest, he asked her the cause
of her appavent mental depression. She bitterly (:omplm'n-
ed against her Lord and said “ Sage, you know how much
I'love Sri Krishna. He always spends his time in the
houses of my rivals and does not care for me. Can
you suggest a means by which I "'may always possess
him?” Narada said, “ Dear princess, the Sustras say that the
woman who makes a gift of a baautiful image of Vishnu to
a pions Brahmin, will be always united to her husband and
be born with him in all her births. What murti or image of
Vishnu, can you find more to the purpose, than Sii Krishna
Himself? By making a gift ofhim yon not only serve your own
end but will also deprive your rivals of Sri Krishna. and
at the same time put to test Sri Krishna’s lJove for
vou.”. She was taken in by this ruse of Narada, and not
being able to find a Brahmin who would receive Sii
Krishna as a gift, she gave away Krishna to Narada himself.
With joy Narada conducted away Sri Krvishna from
the palace ;and on his way seeing the river swollen he sought
the help of Sri Krishna to cross it. Krishna helped him to de
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so, and both were soon on the opposite bank expesed to the
clemency of the weather. Meanwhile in the palace Satya-
bhama gaw how in her jealousy she fell into the trap laid by
the wily Narada and last lier Laloved for gver. She at onco
repaired to the apartments of the other queens and besought
their succour to redeem theiv Lord. They, after chastising
her for doing what she had no right to do, sought Narada and
requested him to give back Krishua in return for any other gitt
he may choose. Narada, who had just then his first experience
of possessing Krishna and understoud the folly of mistaking
Krishna's body for his spirit, consented to give Him back in
return for his weight in gold. They took back Krishna to the
palace and tiied to weigh against him all the golden things
that they could onllect and failed to satisfy the balance. They
at last sought Rukmini, the senior consort, and entreated her
to redeem their Lord, for she alone would be able to do it.
Rukmini after finishing her ablutions and concentrating her
mind on her Lord who was the creator of all and the ruler of
all and whom no mortal love could buy, brought a leaf of the
holy basil offered to God and theu putting into the scale-pan
she successfully weighed Krishua against it.”

This story teaches us that Satyabhama's love was of a
lower order. She felt the sweet pangs of separation (virahua)
when her Lord was taken away, and lcarnt that true love
should know no jealousy. A somewhat higher stage of love was
that of Narada. He knew thatlife itself was worth living and
beautiful for the sake of the 1deal Love, but he lacked that re-
nunciation which alone can lead to the attainment of the high-
est spiritual excellence. His experience of the swollen river
taught him that there was yet some clinging of earthliness in
himand that to attain God he should be free from allsuch cling-
ing. Rukmini’s love was typical of the highest love. She alone
knew that the sum-total of all love is God, the embodiment
of universal love, and that that Bhaltu alone who loves Him
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can love every thing in the universe, and that when the soul
succeeds in attaining the bliss of this supreme love he
sees Him in everything. 8o she realised her Krishna in
the basil leaf which others saw in his beautiful body.

Such being the nature of Bhakt: how does its realisation
come to a devotee? ““ God, overcome with love, goes, after those
that take refuge with 'him,” says a bhalta, “ and so they are
known to constitute His life (Prana)” If there is the real thirst
for God in a devotee, if his mind is steadily directed to Him
God appears to him of His own:iaccord. The Bhakia whe alwayg
does God’s work, who cherishes no being other than God, who
is free from sorrow, fear and fatigue, and who is without any
support, without any desire, without any attachment to the
external world and without any egoism— that Bhakdd who has
taken refuge solely in God shall indeed cross the ocean of Sam~
sara. According to the Visishtadvaita Vedanta, the Prapan-
nas, or those that have taken refuge in God, are divided
into two classes: the dripta or the proud who have stili some-
ithing of the earth left in them and who pray only for the ces-
sation of future births-; and the drta or the afflicted who have
nothing in this world to call their own and who feel even the
body which they possess to be an affliction. The Lord him-
self has said, “ From Karma which is the root of sorrow

I shall liberate 'thee; grieve mot.,” This is the Bhakta's
realisation.



WOMAN.
1
A LECTURE :DELIVERED AT CHICAGO BY SWAMI ABHAYANANBA.

One of the greatest philosophers, the greatest perhaps that
America has produced, I mean Emerson, eays :

< Polarity or action and reaction is wet at every part of
nature ; in darkness and light ; in heat and cold ; in the ebb and
flow of waters ; in male and female.”

This “‘polarity” which the philosopher says “bissects” natare,
is the caase of 'tho creatien, preservation and destraction of all
the bodies composing the universe. Whem we say nature, we use
a synthetic ‘exprussion which eomprises the birth, growth and
decay of the individnal being, plus the evolution of its type into
bigher and higher forms. Mation by which the world and all
therein whirl through space, consists of active and reactive, at-
tractive and repalsive, centripetal and centrifagal forces. DBy at-
traction the earth is forcibly drawn towards the sun ; by repulsion
it is checked and held at a definite distance. Energy by which
motion is generated is the positive element in nature and matter
is the negative. The former acts on the latter, and the latter
reacts on the former. This power of re-acting is what constitutes
negativeness.

Modern scientists recognize in the universe, the existence of
an infinitely rare and elastic medium diffused throughout space,
prevading all bodies, even the most solid and compact. This
principle they eall ether. Ton thousand years ago (some authori-
ties compute thirty thousand years), Hindu Yogis knew of a prin-
ciple they called Akasa, of which the ether of our scientists is
but a gross evolution. That element constitutes cosmic mnatter,
the substance out of which all forms are produced, as pots are
produced of clay. “Out of Akasa all things come;in Akasa all
things live ; to Akasa all things return ;”—it is the cradle and
Le grave of the universe-—from Akasa to Akasa—the circle—
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the serpent with it tail in its mouth—the cyclic law of motion.
Electricity starts from the dynamo ; to the dynamo it returns,

Akasa, therefore, is the infinite ocean of matter in which
all fors are held in a state of latency, are coiled up. It is the
womb, the Universal Mother. Sir Isaac Newton calls it the
“Divine sensorium,” the anina mundi, “the soul of the universe.”
la aniwal organisms,- the sensorium is the seat of instinet and
automatic motion begins, where all the powers of the being con-
verge and function both in their evolutionary and involutionary
aspects. I have no, hesitation in stating that the sensorium is the
main seat of the mind. Akasa, the *“Divine sensorium,” is then
the cosmic mind, the negative and the shadow of the cosmic soul.

In the infinite ocean of matter float innumerable forms in a
state of latency awaiting the action of the positive element, the
energy, in order to come forth aud start on their cyclic journey,
Energy, called in Hindu phijosophy Prana, sends out its rays,
These fall on Akasa, the formless matter, and forms come forth.
On that plane of activity it seems as if matter and energy —the
positive and the negative, the.acting and the reacting—were two
different and seperate elements. But the seperatencss is merely
illusive ; they constitute as it were, one pole, the two ends of
which are diffcrently polarized. The positive of the one end
hmplies the negative of the other ; one comprises the other. TkLe
different polayization has for object the dving of action, tho pro-
ducing of forms, the eternal and perpetual creation of things
and beings. : :

Matter is not a thing, it is a stafe.f vibration. Nothing exists
but motion., Motion, however i¢ said to -be either in activity or
in pnssirity} i. e., active or passive in relation to something else.
A train rushing at exprese speed perceived through a flash of
lightning, appears to be still. The differcuce between one state
of motion and another, is simply one of speed in vibration. The
science of electiicity demonstrates plainly that the positive and
the negative current differ: only by a “plus” (4) or a “minus”
(—) quantity, that is by .degree of vibration.

Energy being necessary for the calling out of forms from
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within the bosom of Akasa, is said to be the creator. ' In ortho-
dox parlance, God greated the world. He took clay to create man.
But the statement is vomewhat hyperbolical. Qoa or energy, or
the masculine principle, did not create the world ; st merely caused
it la evolve out of the universal wother’s .bosom. The world never
was created — Akasa, the. eternal infinite mother is the world and
all worlds. Creation is of every. mowent, continual, eternal. The
creative force is thought. Say the Scriptures: :

“Brahman thought 1+ May I'grow, may I become many. It
sent forth fire. R . .

“The fire thaught : May I grow, may I beeome  many. It
sent forth water,” '

Plutarch explains this beantifully when he says:

“An ‘idea’ is & being or thing incorporate which has no sub-
aistance by itself, but gives figure arnd form unto shapeless matter,
and becomes the cause of its manifestation.”

Euergy or thought is as it were, a suggestion which quickens
the form, and this being quickened, comes forth. For instance :
Here is a cannon ; it is loaded with'a powerful -eharge ; destrue-
tion lies in its mouth. Tremendous is the power that it contains |
Yet, s0 long as no friction is applied to.it, the-power latent with-
in is non-existent. But let a lighted .match: touch the fuse and -
instantly all the gigantie durinant.foree- becomes a stupendous
reality ; the vast amount of missiles roeh forth throogh the air on
their errand of devastation. In this instance the mateh is the

positive factor acting on the negative, the dormant matterin the =

cannon. At the moment of . contact, the negutwo reacts and’a
result is produced. . »

Matter and energy, thqreforg, -are, tho universal pnrents, and
in their offspring, reproduge themselves. . Qut. of  the: dunl the
dual comes. Says the Kabalah : :

“All that is created by the ancient of ancients can live and
exist only by a male and;a femyle principle ;.. thought and feeling,
idea and sensation combine to iake a thing a conerete reality.”

The laws which prevail in the inorganic chemistry- a'so pre-
vail in the organie. Fhe positive and negative of the former be-
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come the masculine and feminine of the latter; in the human
family, the man and woman.

The scientists, philosopher and theologians of the past have
all agreed to ascribe to woman s place of absolute pessivity and
instrumentality. She was compared to the soil which receives
the seed and nurtures it until it becomes a plant. The seed, they
declared, was external to the soil ; it. was the plant itself, and
man was comrpared to that seed. In the estimation of these wise
ones, woman was an adjunct to man, an object bestowed on him
for his ase and personal gratificatian, & servant to cater to his
needs and wishes. For a long tine the early fathers of the church
wmoated the question whether or not woman had a soul. The utter-
ances of these early fathers regarding woman are better left un-
translated, for they reflect little oredit on their knoswledge of
physical and spiritual laws. The symbolic description of the crea-
tion and fall of man given in the,book of Genesis was to them a
true narrative of facts ; they sifted the spirit out of it, and built
on the letter which “kills,” as St. Paul says, All symbolism is
absurd on the face of it ; the truth it is meant to teach, must be
dug out of its innermost recesses. In the first chapter of Genesis
we read »

“God created man at his own, image, in the image of God
c¢reated he them ; male and female ereated he them.”

Reliable authorities declare that the word Klokim ought to
have been used instead of God, and the word Elohim means the
generative powers; it is a plural and not a singular expression.
Jehovah-Javeh, Jhonh, also means.the twofolded entity, Erist«
ence, the generative principle in its dual aspect of male and female
combined, the undivided, the androgynous,

The Hindu Seriptures, the Veda, give the same description :

“Eixistence alone existed, O beloved ! nothing else existed in
the beginning.”

This undivided existence we find later on dividing issel and
manifesting as energy called Prana the positive element, and
watter called Akaen, the negative element.

The eame is explained in the secand chapter of Genesis when
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a second creation of man and the bringing forth of woman is
related :

* And the Lord God caused a deep sleep to fall upon Adam,
and as he slept, he took one of his ribs and closed up. the flesh
thereof, and with the rib he made a woman and brought her unto
the man, and Adam said: This is now bone of my bones, and
flesh of my flesh; she shall be called woman because she was
taken out of wan.”

By that process of division, the androgynous, the positive—
negative, the male—female, the father—mother, beeame positive
and negative, male and female, father and mother ; in other
words, to pass out of the allegorical and into the philoso-
phical, spirit projected out of itself its own negative
element which was matter, to- act as its objective by means
of which it might realize its own activity, and by doing
action, reap experience and knowledge. Bear in mind. that pre-
vious to the abstraction of the feminine from him, the man Adam
had been placed in the garden of Eden where the tree of know-
ledge was planted. Man being alone could not eat of the fruit of
knowledge, an objective world was necessary. And God said :

“It is not good that the man should be alone; I will make
him a help meet for him,” :

Woman, then, represents a portion of the powers of man
escaped out of himself and transformed into his own objective ; a
mirror as it were, into which he may see and cognize himself.
This is why St. Paul says.:

“ Woman is the glory of man, as man is the glory of God.”

Let me illustrate : The sun rises in all its glowing radiancy,
but erg long clouds form, gather around, roll over it and obscure
it to my view. What is the nature of these clouds which have
the power to obscure even the damling brilliancy of the sun?
They are sun rays, sun energy thrown out from the central mass
and transformed into vapor that forms into clouds. The sun is
thus obscured by its own substance, which through a process of
emanation has become its own objective; its own mirror into
whjch it refleets and tests its iwm powers, The German philo~

3
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supher, Fichte, well explains this when he says:

“The ego or the ¢ I" posits both itself and the non-ego, the
not * ['. To realize its own activity, the ego requires an external
world of objects.”

Ciearly then, the feminine piinciple is but the masculine
differently polarized. Man and woman constitute the two ends
of the same pole. The division we see is illusory ; exists in the
form only not in the substance, which is the soul. The sex indi-
cates the woman, but not the being, for this is androgynous, equally
ba'anced. All manifestation proceeds trom unity to vasiety, and
back agsin to unity. Variety ix uoreal, separateness is unrca!;
unity alone is real and permanent. The form is simply the shadow
of the substance, and the error lies in viewing the shadow a3 being
the substance. That celebrated divine, Bishap Butler, says in his
analogy:

‘ Our organized bodies ave no more ourselves, or 8 pait of
ourselves, than any other matter around us; and it is as
easy to conceive how matter which is no part of
ourselves, may be appropriated to us in the manner which
our present bodies are, as how we can receive impressions
from, and have power over any matter. 1t is as easy to concvive
how we may exist out of bodies as in them ; that we might have
animated bodies of any other organs and senses wholly different
from these now given us, and that we may here after animate
these same or new bodies variously organized, as to conceive how
we car animate such bodies as our present.”

Bodies are expressions by which the real being may for a time,
live in the world of experience. That being may assume a masculine
or feminine form in accordance with the kind of expenences it is
seeking at the time of embodiment, but 1 repeat again, and agaim
the being itself is neither male nor female ; it is both ; it is and-
rogynous, * At the image of God created he them.” From the state
of unity, we start on our terrestrial pilgrimage and well in a wonld
of variety ; from this variety we have to return to unity again.
Unity is the perfect state we are striving to attain in terrestrial
life. Unity is the goal ; is liberation. Jesus the Christ stands
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before us as a type of the perfected man; “I and the Father are
one;” “I came from the father, I return to the Father.” In him,
the positive and pegative were harmoniously blended ; he was
the androgyne. He gravitated and gravitated until he died on
the cross, the great symbol of unification which, though it has
been degarded into materiality and Phalic worship, still reigns
supreme as the expression of the one nndivided, indivisible Father
—Mother, God in its highest conception. This is the highest
reading of the symbol of the cross, and explains why it is the
oldest and most universally adopted by seekers of spiritual truths,

Students of symbolism know that the masculine power is
represented by a vertical line ( | ) and the feminine by an hori-
sontal (—). When brought together they form a cross (+) which
means unification, or the abjuration of separateness. The lines
separated are emblematic of the world of senses, of forms ; joined
together they mean renunciation of the world of senses, or as St.
Paul puts it, « the dying in the law.” To die on the cross is to
sacrifice the senses, the life of separateness on the alter of unifica-
tion, which is the consummation of all things. “AU is accomplish-
ed,” said Jesus as he expired. “I will have nothing but Christ and
Christ crucified !” exclaims St. Paul.

_The individual we ecall woman receives her appellation from
her physical, and not from her spiritual conformity. The word
woman expresses a quality but not the generalization of the being.
Sex is a mask concealing the reality, but it partakes of some of
the qualitiee or attributes of the body it conceals. The luxuriant
foliage of a tree diverts our attention from the trunk and branches
“ yet the foliage is temporary and illusive, the trunk and branches
alone endure. Similarly the human individual may be viewed
synthetically or resolved into one of its parts. When 1 laugh, L
manifest one of the attributes of my being ; when 1 weep I mani-
fest another. But neither laughing nor weeping constitute the
whole of my person ; these acts simply demonstrate two of the
innumerable powers of my individuality.

The male element in nature images the soxl!; the female
images the soul’s objective in which that soul seflests and cognizes
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itself. The whole of the phenomenal procession is but the
various readings of the soul appearing now in one form, now in
another in accordance with the form of the object on which its
light falls. Emerson says of the light :

“The light is always identical in its composition, but it fails
on a great variety of objects, and by so falling is first reveal.d,
not in its own form, for it is formless, but in the ferm of the ob-
jects.”

Looking for sex is the resolving of the individual into one
of its parts. If woman identifies herself with her physical form,
if she regards her sex as the index to her being, then she must
abide by the law of formal watter, the law of evolution which
proceeds by destroying the negative in order to perfect the posi-
tive, the law which destroys bodies to give to life a higher and
fuller expression. If woman adheres to the form, she must sub-
mit to conditions inherent in the form. Im such case the sex
indicates the being and nrot the quality, the shadow takes the
place of the substance. By recognizing sex as the reality, women
gives to the act of separation definite sanction ; she identifies her-
self with that act of separation by which ‘“death entered into the
world” and sways its grim sceptre until man dies on the cross of
unification. Then it is that the words of St. Paul are full of
terrible significance: “Man was not created for woman, but
woman was created for man” . . . “For this cause ought
woman to have a sign of authority on her head.” . . “Woman
must be silent.” . . . . “Must be veiled, etc.”

To the woman who discriminates between the physical and
the spiritual, between the form and the being, the Sankhya phi-
losophy explains the riddle and solves the problem :

“Soul was not created for nature, but nature was created for
soul.”

‘When the mind identifies itself with the physical body and
the sex, it generates ideas in keeping with the identification, and
promotes actions sacred to those ideas. ‘ What a man thinks,
that he is.” The result of this mental hallucination in regard
to sex has been the recognition of two separate and different
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lines of ethics, of social habits and of morality. To each of
these lines we have affixed a sex. Purity is sexed, gentle-
ness is sexed, study is sexed, labor is sexed, manners
are sexed, words are sexed. We have plunged into the domain
of the most occult and bave branded thoughts with sex. There
are toys which a girl must not have; tools for instance,
because they are boys’ toys, just as if mechanical labor were pola-
rized masculine. A boy must not play with dolls, because when
he does 80, he looks like a simpleton—just as if the care of babes
were designated for silly, foolish beings and were polarizad femi-
nine. There are manners and attitudes a girl must not assume
beraunse they are boys’. We hear:  That boy is gentle like a
girl, ” and we are too blinded by superstition to know that ¢ he is
gentle like a boy ", whose nature has not been distorted. Why
should not a boy be as gentle as a girl ? Gentleness is a human
and not a sexual characteristic. A girl must be dainty, graceful
reserved, and know how to wield affection. A boy may be
uncouth, rough, brazsn and unpolished. Long is the catalogue
of actions that are regarded as horrible in woman and perinissible
to man; another long catalogue gives us things which women must.
do to be “ proper,” and which men would scoff at doing. When
a woman sits for her portrait, she studies in which way she may
incline her head to be graceful and look “ sweet.” She will tip it
this way or that, or perhaps look over her shouldet in a twisted
but * cunning " position. ' Her skirt must spread out, out, out in
graceful folds. All the jewelry on her person must be in evi-
dence; the curls on her head must ‘hang loosely, gracefully,
effectively, and, O paroxysm of beauty adorned, she must smilc /-—
just as if smile and woman were interchangeable terms,

To study feminine nature and behold it in all the absurdi-
ties generated by sex superstition, you cannot get a better book
than a photographer’s gallery. To fully realize the ludicrousness
of all that display, picture to yourselves a man being asked to
undergo all those preparations when sitting for bis portrait.

I meet a woman and saluting I proffer my band.. With the
tips of her fingers she touches the tips of mine, for it is peope: for

L J
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women to be genteel in the act of shaking hands ; this act must
look as perfunctory as possible. Her tightly gloved fingers can do
little more than place themselves motionless in iny grasping hand.
Y feel no expression, no life, no response to the sympathetic pres-
sure of wine.

I meet a man and proffer my hand to him. He responds to,
the invitation, and heartily shakes my hand. In his grasp there
is warmth, there is sympathy, there is life, I understand bim, I
read him; he is an open book. By the genial, fricudly pressure
of his hand, he stands revealed. But when a woman places her
lifeless finger tips in my palm, what can I read? What can I
understand ? What can 1 know of her feelings? She is a sealed
book, and I instantly lay the book on the table,

All these traits and idiosyncracies in woman are index not to
the being but to its sexual quality, and are direetly responsible
for the suffering and injustice to which she has been and is sub-
jected in society. With her own hands, she has dug the chasm
that divides the human family into two sections, distinct and un-
like ; and with persistent obstinacy, she has resisted all efforts
tending toward bridging the chasm.

Nevertheless, she is awakening to the fact that her place in
society is not what it ought to be, and is beginning to utter vehe-
ment protests. This is well, for dissatisfaction is the incentive to
progress. But with it all, woman has failed to discover the true
cause of her subjection and pain, which is no other than her bond-
age to sex superstition. When I was a child, no woman would
have dared to bo seen in the act of driving in a serew—the mo-
tion was ungraceful and belonged to man. The modern woman,
however, has learned how to use a screw driver and several other
tools which forty years ago had ostracized her in the eyes of her
sex. During that period of time many sporadic efforts were made
to modify the cumbersome attire of women. Short shirts appear-
ed now and then to the utter disgust of Mrs. Grundy. Failures
succeeded trials, and trial succeeded failures, wntil the case had
become hopeless. Sex superstition knocked on the head every
tenewed attempt. But all on a sudden, men took to the bieycle
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and pronounced it delightful. Imstantly womem declared that.
what is delightful to men must also be dekightful to them, and
jumped on the bicyele. But the long gracefnl (1) skirt stood in
the way between themselevs and the delight of the wheel. The
ostracized, buffeted short skirit then approached, placed itself ap
the helm of the wheel and said : “ T and the wheel or no wheel.”
Like a flash femininity arose to self-assertion, and up went the-
long, graceful (1) skirt of traditional necessity. What censuries.
of repeated efforts had failed to accomplish, the bieycle did in the
twinkling of an eye. Mrs. Grundy stood aghast. Never before
had she witnessed so magical a feat of feminine transformation
and will. “What are wowen coming to ? ejaculated the terrified
old dame. ’

Aye! what are women coming to? They are coming to the
knowledge that the idea of sex is merely a thing of thw surface.
Unconsciously perbaps, but nane the less truly, they feel that the
abyss dividing the two sexes with a straight and rigid line is but a
sseation of their own minds and by their own minds it may be
brided over. In the present day we are surrounded by
numerous clubs and associations whose purport is to seeure.
woman’s rights, political as well as social. On all sides zing the-
words: “My rights,” “our rights,” “your rights, “their rights;
words that only the ignorant and the enmslaved utter, because
they are ever pregnant with contestation, battling and suffering ¢
A question of rights calls out force forits settlement, and by
virtue of the force it necessitates, it remains ever unsettled.

If man has a right to vote, clearly woman has the same right.
if she desires it. Every claim of woman which tends to level the
barrier raised bettween the two sexes is in the direction of pro-
gress. The rights of man are the rights of woman, and the same
of duties. I deny the claim of woman to the suffrage, but 1 hold
the claim of the Auman being to that political funetion. The idea
of woman suffrage is a self-contradiction, mere empty words ; the
same is true of man suffrage. Suffrage is a principle and can have
Do sex.

But as we have landed on this question, let me ask : “What
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does woman expect to accomplish with the ballot ?” Just what
man has accomplished and nothing more. And what has man
accomplished since a century of so-called political freedom ? Fifty
years ago, not a tranp cast his grin shadow on the beautiful land
of America. To-day, hundreds of thousands of sramps make the
soil resonnd with their slow and weary steps. Mournful and
prophetic cadenee! During the fifty years of the growth of this
foreboding social fungus, men have kept the ballot box iaa brisk
state of activity. Year in and year out they have voted to purify
politics, taking mud to wash mud off, replacing a bad master by
a worse one until elections lost all of their significance and dwin-
dled into mere sports and game, Wil woman suffrage remedy
the evil? “But,” says woman suffragist, “that bad state of affairs
‘is due o man’s ignorance.” Will the adding ef wowman’s igno-
rance to mar's improve the conditiem? Nay, it will but intensify
the evil.

Great credit is due, no doubt, to the courageous women whe
first raised their voices and protested against what they believed
to be injustice to their sex. Fer their indefatigable labot¥ we
eannot have too much admiration. Their eonclusions are right
but their premise is false. It is true indeed that women has been
subjected to social injustice and political despotism. But she is
herself responsible for that painful condition. By recognizing sex
and the differentiation attached to it, she has raised a Bacrier
around her which shuts out all idea of equality ; for on the plane
of formal expression, the stronger body and the shrewder mind
shall ever have the mastery. Ejuality and inequatity oan be pre-
dicated of attributes only, and not of substance ; it may be predicat-
ed of sex, but not of the being to whom sex is but an attribute.

Woman has heM up the traditional and erroneous idea that
‘'man owns a soul (making the soul the objective), instead of hold-
ing that the soul owns a bedy and making of this the objective.
She has read the Scriptures or has sat under the teachings of
ignorant theologians. She has grasped the letter and- squeezed
out the spirit. Had she intelligently studied the sacred books,
she had at once perceived that woman in biblical parlance, means
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an #ttribute of man and not a being. “Abrsham had two" wives,
‘Sarah and Hagar.” This is the letter which “kills,” and must not be
entertained. The spirit lies back of the allegory : Abraham passed
throngh two periods of spiritual growth; one the state of law
{Hagar means Mdunt Sinai in Arabia), the cther the state of
graee. The former represents bondage, the latter represents
Bberation. (Read Galatians iv., 32, 8, 4, 5, 6, as explained by 8t.
Paul.) Al the feminine personages found in the Bible represent
characters, attributes, qualities, states and eondmons in the
human being ; in maen as well as in wonan. -

Through sheer ignorance, we have enshrined in our minds
the human attribute called sex, and have worshiped the fetisli.
Our marriage institution, its laws and ceremonies have been build-
ed on that fetish worship. What we unite in matrimony are two
bodies differently polarized ; of the shbu} we take no cognizance.
The feminine party.surrenders to the masculine everything that
natare has bestowed upon her in her qualisy, not of woman, but
of human being. By the act of marriage, she becomes nameless,
homeless, propertyless, childless. The name she bears is the
husband’s, not hers ; the home in whieh she lives is the husband’s,
not hers ; the product of her labor s the husband’s, not hers ; the
children she brings into the world are the husband's, not hers; the
children bear the name of him who owns them. Throughout
married life she remains but 8 woman ; the adjunct of man even
though she becomes a mother. That greatest and most august of
titles has no recognition at the hand of our marriage laws. A wife
remains a woman, the servant- of ‘man; motherhood does not
relieve her of the state of subjection. In the Bible we read that
woman is redeemed by the children she bears, the meaning bmng
that the woman disappears in the mother. '~ Zhe mother,. the
amotuEr ! Bhe, the Empress of the three worlds, the power.and
glory that fills the universe '—but not so in Christendom ; there
the woman remains the woman- forever; an illmnve attribute,
always ; a substantial reality, never/ -

I have no eondemnation for our marriage laws and cuutoms ;
they are the inevitable outcome of the belief that the body is the

e .
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Tha wtagitrate iiss to umite botlies ; bring the i prprovemtative -uf
anigct of roonteast, he senady reaoh Unsvoul. {daly 4bre wpirituil
acher ca)) vomecasko: iy ning wliseuls; asd . mowrzioge; (1 supuat
agatu and Agwia,-is to urisn wf souls.mid not. ot badids, it ds the
symbgl pf the Emlisatisn at'the megfiug inteidio vheness (ddwaitn)
-, “@hrough e sy sishe. bridageonn, 1 beomne conwduue
af: $hyself s M;thu;tm—bw eankeivus of wywliin

"’
, The .Hmdu mamage ceremony 15 h;,,bl; suggvetwe of the
holme»s of thls sacramgnt., A sereen xs dr(mped batlwen the
bnde nnd the Jbudegmmn by w lw.h they cag s¢e nothing. but eacly
o'thel 3 ev«as, for in the eyes slunes the. light -of the soul. Theis
bodws b;mg thus .pm enled, the _young, pegple are reminded .that
marrmoe 1s ot t.hu,;oul gn\{ not ot thy sonses,  Ayibhay gnze.into
éach ot.hexs eyes thexr souls blrp,], and. ip that divine fushion
nof.hmg materml or semuml mags 1ho, pulm of their beings. In
that sublime and holy puAure look oot forithe:blushing pride!
She, ‘the “pure Dna' does nog blush, has - notbxqg 1te Jbluwh Lor,
Clu[’d fike, she knowu of no u;;pun;y !

"Bt when marriage takes place ensthe placeof . thﬁ 90003,
then ‘the woman, Eve-likg, blushes. _In .newypaper repergs we

: “J\Ir Llames 'mes led 40 the altar his blwhing ..bnde.,
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Whatt made ter: b Wo mivaiirend! ofthe: thﬁinm bride-
groom: why? To b above i6; or-Wameastp? -~ o 0 i

“The vervinan Blwshiie Hosauwrahie Heolibtao-thinti the i # wads
diivy trer Bodv; Ker plivsienl confisrmity. “THe Wrar: doss ma® Blhbt
Worrade hie Believks thit' the witidn' 34 Hot: wéd&mo ‘T Hody
ﬁmlgh ‘e Ye not! wadiling: Hid eani!

‘Were [ th unite a- coupha: Ttn! m'«wm«ny," and® ¥now tHat
they seek nniofrin thodbdinar plant of 'sénsss; T Soutd sty to
the bwides i “Waman W snlintsive tn ardl obde the.wien yom
have.shasen: for vonr linsband,  Phe' warian on eartly représents
matter, the aphere of divertity, and wmatkale 3s capvant to- the
apinit.;- natute s for the s of ﬂn souf W‘a’m‘dm wWas pmdnced ,
for man and not mnin for woraan,

But wirw T fo-unifie: twen Beiman whe: muderstond Ehas ﬁhov
are sbule snd not bodise! E wistid: evys:: * You stard hird xe thvo
seute equally great, equally poee and - suhlime. Bot thel two souls
be blendéd ihte one, and shinv witlk inéreaded britlidney; Fot: tlie
two fames hecomn one and mdinte an sl Shings ; 1§ the Spiclé: bes
glorified.  *What Gud has joined lot né mamn wed svonder”

In India om the day of the wediing; a fire is lighted' by Bhe
yound cogpld which iidver muxt be extinguished so' lung as Both
pemasin in this earthly Niv. ' Fire is aymbolic uf the: npivis, or wnity
explaining thet; by mmgo the twa tu-beevnt+ one, the dual se-
pects of man and WenWn are ve-united ; mitter diappedts, soab
onls renmins.  From this sservd fire alt the othor lires for sucrift-
cen awré te bu Fighted. -

& Plaere was & timo.” wid & Hindw woman, * whén he was &
waw and Fa woman. Then sy dove gréw, T flo fonger knew thit
he wax & man and | 8 wormaa. © And as love grew sfitt more, aHl L
remembered was that orive t.here were mo gouls, and fove eame
snd wads them one” 0 ’

- Whereiwere then vhewn&mﬂine( $) and l:‘he hovizontat
(~) of theisepansts sux tymbel? Vanivhed ! Nothing' remained
butithe eroes { +), nothing' but stiat besutiful emblom ‘of unton,
of lifs xud dove 7 thut theciheld of the Banctuary of the Blvine
Presenos; that tsansoenduntal symbol of Fullness and Glorffication?
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The reducing of marriage to a material contract and the
superstition of sex are the worms that gnaw at the heart of wes-
tern nations. In-Indis, in that land of chastity and worship, wownan
is. recognized the owner of her own body, a right for which our
most advanced women are now vebemently struggling. There,
no law gives the husband control over his wife’s person. The
man, likewise, owns his own body; he knows what is right for
him to do. If he do not know, he shall learn. Experience, wis-
dom, intuition and the atmosphere of purity that surreunds his
wife will soon teach him that chastity in thought, in werd, and in’
deed, is the corner stone of all kuowledge and happiness.

Unlike the Hindus, we believe that a rope is necessary to
keep together the two bodies that have been united in watrimony
No soaner is the presence of the rope felt thav efforts are made
to loosen its stringency. Have no rope ; let go all idea of coun.~’
pulsion. Ferce is deadly to love. Take a man for the value of
his, qualities, the beauty of his mind, the effulgent purity of his
soul. Say not: “Your body belongs t6 me”—insalt him not
with 8o lew an estimation of his being. Tne very insinuation
that ke might be unfaithful is an affront fluug at bis soul; it
degards him, and degardes yeu still more. Closs your eyes to his
defects ; think how much you have ¢dntributed to evolve out ot
bim feelings of pride and arrogance. You lave stood. befere him
as & being of pure matter, inferior to him in accordauce. with the
laws of mnaterial forms; or have assumed au attitude -of rivalry.
and defiance instead of overlooking sex differentiation, and shin-
ing on him with the light of ybur sexless soul. The teachings
he.received from his mother were such that he grew in the ides
of the superiority of the male sex, and nature gave. him strength
and power to back up his belief. His mother. never taught him
that he was not a man but a soul and that in souls po differentia-~.
tion can exist. With all these incent.iwg to. pride and. despotism
he still retains a heart, full’ of ‘kindness, sympathy and devution..
Where can a better proof ‘be found  that divinity dwella within:
bim, that he is incorruptible. He is not & body, he is a soul ; you-
are uot a bady, you are a soul. Let your two souls be upited by
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love as thought and the object of thought are united by percep-
tiom, - : . , - o
13

'~ THE ESSENCE OF GITA.
A. LuLnasx
TRBNSLATED BY BAVAJIL
OM.
(Continued from page 70) .

23, Krishna :—This physical boly is made np of the five
Sthula Bhutas (gross elements) called Akosa, air, fire, water and
earth. Besides this body, there is a Sukshma Surira * (a subtle
thenth;, consisting of the five kinds of Prana, the ten Indriyas
&nd the four kinds of - mind, Of these, it is Manas which is
changing itself into a eontmuous series of F7itti, and w hich, in-
deed, is the experiencer of pleasure and pain.

24. Arjuna: —What is the causc of these two Sariras
(Sheatlis) ?

Krishna —Aqmnm 1s the pnmordul sheath ( Karana Sarire
or causal sheath). Thus there are three Sariras. .

25. Avjunat—If Jiam is the experiencer, is it not mere
Juda ?

26. I\rlslmn —Though Manae is a mere reflection of Atman,
sull as it appears (and is wisperceived) to be identical with self,
it has to becomo the cxperieucer of pleasure and pain.

The five Llnds of life are Prana, Apana, V7 yana, Udana and
Samana. The four kinds of mind are AManas (unagining power);
Buddhi (“intellict,” i.c., cogniser of t.he external); Chitta (discrimi-
nating faculty) ; and Akankara (egutlsmg instrument).

[Comm.—Wllether dyring the period, of Agaana or of Guana,
Manras is always dierent from the Atman. Hence in the text we
have “appears to bo ldem.lcal i

'baru-a is genemlly mlstraualated as “budy here ﬁut this

second :_Sarura_ Ias no legs &c.  Sarire_means that which is liable
to destruction. '
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D097, Avjtrans—Fhe plegsares and. poiw | Belonioe te Maiws
ought to be confined to it. But how could they encroach wpont
the Atnan which is pure unalloyed Gnana?

28, Krishna:—As the heat of the fire gpes to and mingles
with the cold water in the l\eltle, 50 too do the pleasures anc pain
of the mind appear to affect the edt.”-

N. B.—Speakingof ho& water, they ssy that the water in one
kettle is hotter than that in rsppther. But properly speaking,
heat is not a unatural -property of water at, all. Likewise, the
ignorant imagine the Atman to be the enyn'er and suﬁerer]

29, Arjing: — Bt how ciiuld the two things perfectlv con-
trury in t‘Twu' nature,’ the all-kiow ning Afmaaand the m\lerﬂntly
urﬁhﬁ lfigent hind bechme (¢vén t'lmnfvh upp ueﬁ\:l)) unift ed?

CINL B —-The ilustration of fmt water” seomed’ to /ir]una
merely partial and not ‘purfect: 1F water and five come inté direct’
contact witlt éacli other, whickevsr of “the ‘two happens to By
stronger and greater in quantity would of course ;ill)st).!;l);‘ the other.
But sitico; the kettl intérvenes bitveen the' water'and fife, heat
became mixed with cold in some proportion. How then, ‘asked
Arjuita, ¢vuld the séffand the bmiv co-ne mto lmy Lmd of'du‘ev.t
contact at all ?] ' " 'L

30, Keishng : —Tn'tlie case f ‘2’ plece of red-ho‘.‘ iron, the
subtle and bright fire and the gross® and opaque iron seem to l'mve
becorie so unifed as to lovk like ons substaicd. S‘iunlarfv, the
atbtle and ever glowing Atman seemed to be one with' the gross
and unintelligens mmJ and fhPll‘ apparedE conuec.tmn 'is begm-
n‘Mﬁfesé .
‘3l) Arjuna’ = What is ‘the cause of this mnnec&nm"

" Krishns : — Because non-di<crimimation + Between the se!f
and non-self) ifects the min' \dmh when’ uppnnnt‘ly united, as
wiid above, With the Atinan, broufvht ubon lum also duluswe oemb-
Rfice’ of “enjerrership. ot c

*lron.can be apprebended bvsutheﬁvesensesand is sbem»
fote grosker thin firw which cari be krigom orly By tlir3e senses.

+ - Thir s oo eativd Svidya (ighorance) ;-and Kardha sdm :i’
(Vide st. 24, Svpra,
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- riuen: —Conld -ever plensure’ and wnbanthn.pea-
manently removed framthe  Adaan 2 .

. JKombaas-+—They never. asmstnuels the self ,{m& ey oﬂy ima-

Bined 2o b, upor it, msiklie-ned colowr of 8. teee agtpraning W) dis-
ple children to belong to the swrstel plaaed upon:tdie flpivar, . ...

IN. Be—When phis ganndent,of trntha is. realisad, it bgeomes
#0 lowgerpegesiarg, £0 pusily.&he salf.nqr open:theimind,. Hor
©zen ware it pawsible, is it poocussary: to sepmwte the rose from. ks
cilour? After even a child has onc: examined well whethuar the
walaur (s mharent it the ﬂuwer.or totthe ousm, ie thereapy re-
mmmotm'sl o T

Ecmm:ﬁ—mimeas mdmttmdy-m Aauuuns QUPTY singe - ab
i mbvnh wad ivaeresary .. Jamay. answer Dosd 80, the guestion
abons the e poval efipleaswn &c. Trom Lhe Self ). L

33. Arjuua:—The Atman being pure as crystal, haw’: W
She dint rof desiee glinge tim sefiemlyy = ;

4. Krishne:—{The beginninngless toncent of mantal. Vnmm
dingadown thexdpegs of desirs upon.anind/and thebdby chains the
wiutien, . dhmless anil-uniil.this hemdage as romaveil from thé rmind
dhero.ds mosabwsbion. ( Mukti) . .- . .. o

- ifhd, . Asjqns, wonsbdpping therfess of ba;Guhu-v :

‘What is bondage ? and whabis !libosstion ?.12aay- claarly- dts—
M!Mﬂwﬁm&bmy dmh“"i' agd remove; my L\ miseenvie-
dion.

[Comm --By undeba or donbts” is mea.nfxnn ndtemgutm
mmimde withaatoarrividg at :firindconelusion -even after -Having once
attdiniid (aponelrsla Giiana en) direet peccephion. Sf the ibuprame;;
in thizstage, omingito theswmtiof S1hita ‘fbagia (Bt. 54112, 1L
tata), the wtudént 'is oppressed by sdoubt s’ to” avhieh af
the mevovel. of +his ,eiwpariemess iwdsicencludive and finel: GQUD(I,
il avbick - werassecominry: or ineseimenns. -

Fpmrite, (ormisconsietinn) voneists. tin momtdnd ing’ (‘Hayu

® Compare 8t. 28 b, 11, Bhag. Gita. T e
>} “Phe ‘Gbstiniate ‘tendency of passions &L o’ repeat and
reassert themselves upemmind. = - . '
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-or Bowiething else tobe Aman, on sccount ‘of sothe “fancied simi-
larity in respect of permanence, ommiscience &c. :

86. Krishna :— Banwlha - (bondage) in the ' Abkimens in (or
self-identification with) the body, Tedrigrs- &e; whieli'makes - tb
ignorant imagine them to be himself. i
<+ When this -mis-identification, condemmned alike by the Vedas
and sages, is given up altogether, t‘hén only is there the rave
Mukti (Salvation) which is Ix-yond the reach of the unwoethy
(Apakva).

387. Arjuna:—How does this mis-identification of self arise?
How is it to be destroyed? Pray explain clearly that 1 wight
understand and might no more roast in the forest-tire of boncage.

33, Krishna :—Agnana causes self®-oblivion and misidentifi-
cation of one self with non-self. When Agnana dies, its eﬁeet too
vanishes.

39. Arjuna:—In the same way, pray let me know without
any doubt. what is the cause of the birth and death of Agnana.

40, Krishna:—Agnana s beginningless, and no cause can
therefore be assigned to its origin. It is diepelled by Atma-Grana.

[Comm.—A beginningless thing need not necessarily be alse
endless. The beginninglees mom-existence of a pot s gone,
soon as it is made by the potter.]

4l. Arjuna :—Just as the darkness of night comes upon the
sun, bow is it that sad fate brings Agnana upon the self which is
:Swarypam-Prakasha.

[N. B.—The sun is. non-sel and transitory; darkness might
overwhelir it. But $he Atman is eternal and the knower of all ; how
can He be ever brought within the range of ignorance at all, as
s misperceived by Agnanis like myself. How to account for nry
.daily experience that I &2 not know myself, uniess smeh an ex-
perience is a fallacious and unreliable gaide. Now I must either
repudiate this experience or set down the Atman to be no
Swayam-Prakasa.]

42, Kristns:—When yow realis> M the Seff is Swayam-

*i, e., forgetting what the real self is.
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Prakasa Agnana will cease to have any existence in you. Thence
you will always be the one changeless ocean of Supreme Bliss.

43. Arjuna :—As soon a8 true Gnana comes through listen-
ing to Vedanta and through the’ instruction and blessings of tho
Guru, why do not the cruel pleasures and miseries of- life disap-
pear once for all ? : : '

44. Can mere Paroksha Gnana make pleasure and pain give
up their hold? -But Aparoksha Gnana or realisation of the
Supreme can.

(Toa be continued.)

BOOK BEVIEW.

All’s Right with the World, by Charles B. Newcomb,
Published by The Philosopbical Publishing Company, Boston :

The title which the author has chosen for his book is taken
out of a remarkable poem of Browning, a poem intended to striko
the keynote of cheerfulness in creation. The author of the pre-
sent volume has justified the choice of title in that the dominant
note all through the book is just the same as Browning’s revealed
in that famous poem of his. Indeed the course the present
author steers is not mere snug optimism, but a certain recognition
and assimilation of the possibilities of the present in the wake of
which follow “eternal equities” as he calls' them. “*The world is
wearied with complaints of ‘hard times,” ¢ financial depression’ and
‘social ¢ discontent.” We are always looking to the future for the
remedies that never come. ILet us open our eyes awhile to the
possibilities of the present, and lay aside the smoked glasses of
prejudice and ignorance tlirough which we have looked at life.
Let us identify God and man as inseparably united,—learn to un-"
fold our latent powers and study the higher gospel of true world-
liness. We will perceive that the Banquet of life is always spread.
The true inwardness disclosed in these pages has nothing in com-
mon with that morbid mental quality which with an abandon that
skocks, wastes itself in emotional inanities. Here we find none

b)
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of those cereberal . twitehings which exhaust the vitality of the
intellect ; none of those fancies which mere verbal jugglery con-
jures up for us.  What the author aims -at-is a certain intellectual
robustness, clarity of thinking, a state of miental peace which is
power,—which alone ean- nourish apiritnsl -aspirations.  Here is
what he says, “ The truz life is neither that of the altruist-nor
that of the egoist, but that. which includes and governs both in
pe-fect equipoise, identifying the interests of self with the inter-
este af all.” “Trae educntion involves most of all the development
of the receptive faculties. The first condition is the simplicity of
childhood.”

Of course in a work of this kind one must not look too pre-
cisely for persistant rensoning. But such individual utterances
as are seattered thick through these pages, excite in tbe reader
only the readiest respons<e to thnse principles underlyving them
There is a certain mental adherence that is possible to the truths
herein brought out, without effort of any kind. Ervery stateinent
in this book. palpitates with truth asif by a natoral system of
logie. ¢ We know that the only crown we will ever receive-is the
crown of character, and that it is ours as soon as we choose to weac
it.” The strongest characters spswd votime in regrets, but build the
cabalistic words “ I am™ and “ 1 will” into the keystone of their
arch. Environment may colour but it never moulds the chamcters
Tove is the keynote of life; Its harmonies are sublime. Love
need never seek. If we make ourselves loving and lovable, we
way. be sure that- all hearts attuned to the same chord muss
vibrate respongively. throughout the universe. Our opportunities
were never better than they are. Weo will not.weary ourselves .
with regrets. We will make with -every fresh day as it dawns a
new declaration of independence “ these ate bLeart-beats: which
echo in the heart of every one of us, yet there are in this volume
passages that may not commanl absolute acceptance though they
may excite a passing approval.  In a world such as this swamped
with materialistic activities, the building up of the life accarding
to the design which these pages suggest may win the approbation
of only a few, for the exp ri:nees accarding: to thiese principles



Book  Reclew. 107

abide only with a few. And hence the difficulty of awakening the
attention of even persons of no mean mental power, to problems
herein put forth, is not one of. ordivary kind. The spiritual pro-
gress which the author so firmly grasps as the aim aad end of llf.s
can “only be secured by abandoning all spirit of coatroversy.”
There is the rub ! this is essentially the age of contreversy ; anc how
dismal, then, the prospect looks! for men will: neither abandun
voutroversy nor readily aceept the harmonies of progrssive thought
by subuwitting thewselves to-the trud that in good we are moved
and have our beiug.’

There is througbout the book a-holy pathos.that reminds us
of Emerson, Marcus Aurcliusand others of soe renown, breathing
the ideal of self-perfection through self-reverenco and  self-
reliance -and  self-denial.  There may be some who may doubt
the necessity for eclaborste word-painting agamn of those
truths long ago delivered to the world through various other
channdds  But the author justifies himself thus, quoting
Bumetson in  his  defense, “ Bacon, Spinoza, Hume, Schel-
ling, Kunt or whosoover propounds ‘to you a philosophy
of the mind is anly a moro or less awkward translator of
things in your consciousness which you have also your way of
seeing, or pechaps of denominating. Say, then, instead of too
timidly pouring into his obseure sense, that he has not succeeded in
rendering back to you. your cunsciousness, He has not succeeded
now let another try. Any how, when.at last it is done, you will
find it no recondite but a simnple, matural, common stats which
the writer resteres to you.”

For those who feel oppressed with malady of thought,” who
grope in the dark without guide-or haps in search of Higher Truths
of life and also for those who know not any thing of that * wise
passiveness”, this book will prove, we trust, an invaluable, and
anfailing guide.



APOSTROPHE TO INDIA. *
HU-MANN.

O Land of the orient : Land of the seer :
Land of the Lotus, to memory dear :
Liet pen of the Orient speak in thy Praise,
And Angels of God ; of primeval days!
O Land of the Sanskrit : of primeval speech ;
Land where the Brahmins, mysteries teach :-
Land where the Jew may reverently turn,
Looking for fires upon Altars, that burn,
Types of the Purity sought by the Priest :—
Land of “The World-Soul” : Land of the East
Show me thy favour, and grant this request:—
Tet Bralmin become my soul’s “Holy Giuest”
For here I would pen in verse of to-day,
The thought of the ancient, as man learned to pray
0 breathe on my soul, the words of “the Goi”
Once worshiped in Ind, when Brahmins were proud ;
For even the pride of the Race that is mine,
Did come from the mount of Brahminical sign,
And A-Bbra'm : Our Father, was born to thy soul ;
While once to “the Holy,” Great Brahma wag all /

* This is an extract from an unpublished Book on Spiritual
Ihilosophy by Rev. J. O. M. Hewitt.
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SRIKRISHNA,
His Life and Teaching.

BY

DHIRENDRA NATH PAL.

Beautifully printed in Demy Octavo, about 490 pages,
cloth-bound. Price Rs. 10 only.

The book is an attempt to remove by facts, figures
arguments and reason the very great false impression that
many people bear about Krishna, his character and career.
It contains the entire career of India’s gratest Mun & God
Srikrishna in a narrative from, with his great teachings,
Bhagavat Gita, with extensive foot-notes based on various

Sanskrit works.
H. B. the Lieutenant~Governer of Bengal, Sir J. Wood-
burn, K. C. S. I., writes;—* Your work is an interesting

one excellently written"”

Dr. R. G. Bhandarkar, M.A.,, PH.D.,, M.R.AS,,C. LE,,
the greatest scholar of India, says:—* Your book is very
readable and highly useful.”

Apply to the author.

' 26/3 Scott’s Lane Calcutta.

PHOTOGRAPHS OF SWAMI VIVEKANANDA
In two positions may be had at

Messrs. Harrington Norman & Co.,
19 Chouringhee Road, Calcutta.
By post, 1 Rupee and 1 anna each




Kindly circulale this among your Sriewds.
PLEASE NOTE,

After many years lahour a Rure Invaluable Religious Book
in Buglish has just been published.

NO HINDU SHOULD BE WITHOUT IT.
“KRISHNA ano KRISHNAISM™
OR

Tue Lire, CHARACTER, AND TEACHINGS OF
SREE KRISHNA
BY

BULLORAM MULLICK 3. A.
(Author of many religious and other books).

NEVER BEVORE PUBLIsuED 1IN THE ENGLISH LANGUAGE.
iyhly spoken of by the leading Journuls and Newspapers
in Indian and Abroad.

Price Rs. 1-4; Pcstages. 1.6; V. P. P. Rs. 1-8
Foreign countries :—Single Copy 2s. 6d.

“THE LAND-MARKS OF ETHICS "

ACCORDING TO THE GITA.

PR

or .
Sree Krishna’s Teachings to Arjuna.
by V
THE SAME AUTHOR,
This will amply repay perusal.
Price Four Annas only ; V. P. P. Seven Annas.
Foreign Countries.
Single Copy 6d. 100 Copies £1.
Please apply sharp to the Publisher,

NOKUR:CHUNDER DUTT.
6, Chore Bugan Iane,
' Cavcurra.

N. B.—Doth, if taken tojycther, will cost, posifree Rs 1-8
V. P. P. Ils. 1-12. 7 postfees B



S. B.NARAYANASWAMY NAIDU.
. No. 16, Basin Street, Near Elsphant Gute, Madras.

Celebrated  Medicines.—Much appreciated by Eurapeans,
Doctors, Rajuhs, Apothecaries, Hospital Assistants and others
and particularly by the Surzeon-General with the Government
of Madras after successful treatment of Cholera in Madras
Haspitals, vide numerous certificates published in various lan-
guages and already supplied to the Public in pamphlets. Me-
dicines. solc. in shops and used by Medical Practitioners largely.
Directions fo use sent with medicines.

1. Mahraja Chendura Chintamani.
A BOON TO MANKIND,

This presous powder whose curative powers are beyond
description, effectualy cures Leprosy—generally held to be
incurable—in all its states and in all its varieties ; all sorts of
skin diseases, all eruptions arising out of Rheumatism, Serofula,
Black Psoriases in hands and feet, Pills and alied diseases. 1t is
also a blood purifier. It enervates the whole systems, and
restores to generative organs their sound and healthy condi-
tion if debilitated by intemperance and enricbes their secretion.
This Chenduram dispels dulness of spirit and infuses liveliness
and activity. * To reprint the testimonials given as a token of the
efficacy of this powder will only occupy more space,

Dose : 4 a rice mixed in honey to be taken both morning and
evening from 20 to 40 days according to the nature of the disease
Price for forty days’ use Rs. 5.

For twenty days’ use 2 Rs. 8 as.

2. Swarna Ragitha Abireck Chenduram.

This is indeed a giant the kills Diabetes both chronic and
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BRAHMAVADIN

“g& aq AmEgyEea. !

“ That which exists is one : sages call it variously.”
—Rigveda, 1. 164. 46.

Vol. IV.] NOVEMBER, 15, 1898. (No. 4.

THE ESSENCE OF THE GITA.
A LuLiaBY

TRANSTATED BY BAVAJIL
OM.
(Continued from page 105.)

45. Arjuna:—What is Paroksha Gnana ? and what is Aparo-
ksha? Let my confounded mind be enlightened.

46. Krishna:—Some knowledge of the self arising from the
study of the scriptures (under the guidance of the Guru) is called
Paroksha ; it destroys Asat-avarana (the conviction that God is
concealed somewhere, as though He is not in us, and all around us.)

Actual realisation based upon self-experience, that the self*
is the supreme, is called Aparoksha Gnana.

47. Arjuna:—Even after knowing the self to be the Supreme-
Brahman,why lingers still the perception of the body &c as the self ¥

48. Krishna :—It% can surely be got rid of on the realisation
of the Supreme through incessant Sravana,t Manane and enlighten~
ing Dhyana. [Cowpare 8t. 52-53, Ch. II of Bh. Grta.]

* Aham-Brahma. :

tListening direct to the Guru's explanation of Vedanta with
Shad-vidha-linga-tatparya (the six unfailing indicators of the reak
purport and goal of the Scriptures.)
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[Com.-- Dhyana, i. e., an uninterrupted course of meditation
with love for a long time upon the truths thus heard and reflected
upon, without the slightest intervention of any foreign idea, in
other words, of any idea irrelevant to those truths.

The fruition and perfection of hyana is culled Samadhs
where the knowledge, the knower and the known become one, and
where the self is Svayam prakasa. Henee the epithet, “enlighten-
ing,” in the t(xt.]

Runiinating logically on what was thus taught, fellow-stu—
dents in order to get their doubts cleared, whether alone or with

" theic wives live togethoer.

49. Arjuna: - (On account of the influence of the begin-
ningless Agnana) the Atuean was hitherto net the supreme Chit.
Can contemplation and enquiry now make Him so ?

50. Krishna:—Self (was,) and is always (aud shall ever be)
the same pure Chit. But, not knowing that he is so, the ignorant
take pains of all sorts to go in search of him, cven as one sometimes
forgets that his necklace is on his own neck and therefore runs in
quest of it from place to place, weeping and erying.

51. Arjura:—Afterall this strange seli-scarch through con-

-templution, stody, &e, shall I ever at all be rid of imagining the
body to be myself, aud become myself again ?

62. Krishna :—Though the physicul body that has been
brought about by Karme is evidently diffcrent from self, stilt
mere (tedition.) babit and 1ignorant blind belief have brought on
a very finn conviction that the body is sclf. What doubt can
there be, then, for the self to become and r« main as self !

53. Arjuna :—While Paroksha-Gnana cannot kill the fllu-
sion of inagining the body to be self, how can self-realisation and
experience destroy it 2

64. Krishma 2—By merely repeating the word ¢ light ” any
-mumber of timee and how-long-so-ever, can darknoss be driven
away 2 Butif @ candle be lighted and kept so that the mind
‘might not blow it out, even the dreadful gloom (of ages) will dis-
sppear.

[Comm.—The knowledge of the Supreme gained from the
scriptures can at best dispel Sat-avarana, i. e. athe.sn,agnosticism
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saperstition and bigotry. But it is self-realisation hased on’one's

own experience, that can put an end to Abhkava-avarana i.e.,
imaginig that the supreme is not Sugprakasa ; that he is ineapable
of shining everywhere and at all times, or of reveuling bLimslf,
and that he has therefora to be searched for and found eut with
great trouble.

In the text the gloom is called “dreadful,” becauss it illas-
trates and stands for Agrana which, concealing the Supreme, be-~
comes the cause of all the miseries of re-births and deaths,

The candle is represented in the text a8 free from the blow-
ing of winds, in order to represent the Sthita~Pragna, (St. 52 72, 11
Bk. @ita, or Jivan-Mukti,) unshakeable knowledge of self, which
alone can entirely eradicate Agnana.]

65. Arjuna:—When, alas, will come the day that this self-
realisation rises and destroys Agnana that, without beginning,
has been enveloping the Atman ?

56. Krishna:—Even if perfect gloom has been reigning for
myriads of years in a cave, it must vanish at once when a good
lamp is lighted.

57. Arjuna:—While by none of the different sorts of Karma
such as Yagna (sacrificial cercmonies) ; nor by any Yoga such as
controlling breath ; nor by any T'apas such as fasting, as prescrib-
ed, on saered days Agnana caunot be removed, how is it that it
is destroyed on the rise of the ('nana so difficult to attain ?

58.  Krishna:—-Can weapons like daggers and swords des-
troy darkness? But the rise of the glorious sun can. [Likewise
Karmas, Yoga or Tapas cannot do away with Agnana, while
Aparoksha Gnana can.]

{Comm.—The sun is here called “glorious,” in order to imply
that direct self-realisation is likewise supremely exececllent in as
mauch as it is the means of Moksha, i. e., of the eradication of all
pain and consequont attainment of the snpreme changeless Bliss,

59. Arjuna:—If even such good Karmas have no power to
dispel the darkness of Agnana, how can they give rise to perfect -
Gnana ?

60, Krishna:—There are two kinds of Karma—Kamya -
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“(selfish) and Nishkama (unselfish and godly). Of these, the latter

48 the means for self-realisation.
81, Arjuna :—If Nishkama Karmas alone are the means, as

~you have convinced ‘me, teach me how I can get out of (the sway

-of) this material world -s0-true to the senses.
62. Krishna :—1, the Supreme Lord, have in Myself created

this universe as a mere glare, just as the magicians preduce pheno-
mena in the air. But this world:is not a reality.

[Com.—An ignorant boy mistakes the illusory elephants
brought-about by the magician’s wand for actual animals. He is
struck with horror to find limself surrounded by them. He tries
dll sorts of dodges'te avoid falling a victim to those elephants.
But it is not at all necessary for him to get far away from them.
It is enough if he examined them properly and fully, and found
them out to be unreal. To convey the idea that to find out the
world to be similarly unrealis as good as getting out of it the texs
adds. “But this world is not a reality.”]

63. Arjupa :—You being the Supreme, how can this nnreal
world appear in yourself ?

[In other words,how can the real be the basis for the unreal ?}

Krishna :—Like the semblance of silver in the mother of
pearls.
[In this illustration, we recognise the co-existence of two
real things, viz., the shell here before us and the real silver which
is different form'it and which we have elsewhere scen. Likewise
‘we should admit the existence of a real world which is external
to and different from the supreme and which we have seen before
it can be misperceived in Him. But the Adwaita philosophy makes
no such admision. Hence the next query of Arjuna]

64. Arjuna:—In the mother of pearl a thing different from
it like silver can be erroneously perceived. But was there also a
real universe before the creation of this unreal world ?

85. Krishna :—If the mind be possessed by illusion, even
things which can never exist may make their appearence. For in
-dreams does not a person see himself flying in the air, even though
he had never before flown so! So also, even though before the
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invention of this world there was no real world, yet through
Agmana it can be misperceived in the Supreme.]

66. Arjuna:—You teach that the universe is like a mere
dream. When we awake, dreams become unreal. But how is it
that this world, on the contrary, appears every day to be real ?

67. Krishna:—Only until true Gnana comes, the world
appears as read. Baut from the tnoment that direct self-realisation
arises, all this would appear no more than a dream.

[Comm.—Hence it is plain that what made the world seem

reel, was but dgnana.]
. 68. Arjuna:—Just as in the v«akmg state, dreams dreamt
before becone unreal 20 on the attainment of perfect knowledge,
the world too should melt into nothing like the dream. But why
even during Jivan- Mukti, does the world linger ?

69. Krishna :—The world that appears to perfect sages as a
mere manifestation of names and forms is like burnt cloth, and
cannot have any power to bring about bondage &ec.

(Comm.—A cloth just burnt up would (to these who see it
from a distance) merely appear like a really good cloth, but can
not be of any use in protecting the body against cold, or for wear-
ing, or any other purpose. * * *]

70. Arjuna:—As soon as Agami and Sanchita Karmas, as
also Agnana have been burnt by the sage why does not its effect
(i. e., the impure physical body) too vanish ?

[« 1ts effect,”i . e., that of Agnana.]

71. Krishna:—A tree just cut appears green and living for
a few days. So even after one’s past Karmas are destroyed, the
body, their fruit, would be moving for a while.

72. Arjuona:—Some are liberated from the ocean of births
and attain ‘Moksha, while others, unliberated, are wallowing in
bondage. Are not the Atmans therefore innumerable and different
from one another?

73. Really there is only one Atman. But the ignorant call
Him variously as the Brahman, who is devoid of the three Gunas ;
as the Jsvara who is omniscient &c; and as the countless Jivas

who are ignorant, &c.
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74. Arjuna:—If Atman is but one, then why does he appear
different in each body ?

75. Krishna :—The one sun appears to be many and dif-
ferent in the various pots of water. 8o, in the countless intel-
lects the one Atman appears to be different.

 76. Arjuna:— Jivas being mere reflections of the one Atman
in the different minds, who is it that attains liberation, which is
accessible only through 'ong practice ?

77. Krishna replied so as to produce realisation :—Bondage
and liberation are not for the Atman, the excellent Bimba,—but
only for the minds that are addicted to Viskayas {objects of sense,.
as sound, form &:). :

78. Arjuna:—Though the Supreme is one only, how did
numerous and distinet Jivas appear therein ?

Krishna:—As in the one vast ocean countless bubbles,
waves &c. appear. ’

79. Arjuna:—How is the supreme Bliss attained? Isitns
some say that, the individual self is a Jiva,'and goes to Brahman ?

80. Krishna:—There is the one Braiman slone, There is
nothing else ; none of the Sajatiya, Vijatiya and Svagata differ-
ences. Thou, the Atman (self) art the supreme Brahman, bat
not different from him. Knowledge of Bhede (duality, and
difference) is the cause of all pain.  On this erroneous knowledge
being removed, the supreme Bliss comes of itself.

81. Arjuna—Would the misperecption of plurality of Jivas
die ot all and Chit be perceived as but One?

Krishna :—Examine your own daily Sushupti (dreamless-
and profound sleep) when the mind which is a ptcy to the desires
of enjoying sensuous objeets dies.

82. Arjuna:-—Even after realising that This world is Brah=-
‘man Himself, not separate from Him, why does it still appear to
be a moadification of the fine elements, earth water &c ?

83. Krishna :—-Even after you go to a mirage and ascertain
it to be no water, still it appears like excellent water. 8o is the
case here,

84. Arjuna: - Aretherenotthree different things, -the knower
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. the knowledge and the known? Do they not contradict the conclu-
sion of the Advaitic sages ?

85. Krishna:—Take the case of a dream, during which
mind is abstracted from this world of the waking state. The
objeet then appearing are not different from the dreawing mind.
8o, knowledge®, knower and the things known are not different
from the one Sakski; but anything in them appearing to be dif-
ferent from Him is a mere invention.

86. Arjuna:--Pray teach me in accordance with the serip-
tures, the Vedantic logic, and the realisation of sages, how the three
fold inventions, (consisting of the differences between the knower
dv,) can be swept away from my mind.

) 87. Krishna:—It is extremely difficult to do away with
Triputa ;and it is possible Jonly by bringing to a perfect stund-still

“even the purified (or Sattvika) mind. This purification (or Satt-
vika state) achieved only by Dhyana(uninterrupted contemplation)
without any of the four obstacles called Laya, Vikshepa, Kashayc
and Rasasvada. )

83. Arjuna:—Though the Atman is devoid of Triputi and
pervades all the universe, \\'hj should He be concealed from my
perception ?

89. Krishna :—He i3 Sat (or Asti, sdf—exlst.ent ;)3 Chit(or
Bhati, selt-knower); and Ananrda (or bliss; Priya). With Him
names and forms appear to be combined and thus to become the

‘universe,and so long as this apparent combination is comprehended

as real, He would seem to be concealed and not self-revealing
(Chit). When yoﬁ contemplate upon the three as one and the same
Atman, and the other two as the transitory, baseless world, them
indeed does He reveal Hims.lf.

91. You teach tlmt. by Gnana. Atman sbonld be known.
Can he who is theselt-revealing Sat-Chit-Ananda, become (Drisya)

an object of perception ?

[N. B.—Arjuna objects that if so, the supreme becomes

* These three are together called Triputi. .
~ $Manolasya! o Turya-avastha (t,he 4th state; the state
beyond the waking &c):



116 The Brahmavadin,

lower than Gnana ; for the thing known is inferior to the knower
and a Jada compared to him. The world is also Drisya, a thing
known, Thus both the world and the supreme are on a par.]

92. Krishna :—If by the supreme Gnrana, the ever-increas-
ing Agnana is destroyed, the Atman would of itself* reveal Him-
self in the mind.

93. Arjuna :—How (or like what) is the blessed happiness
of Mukti (liberation) ?

Krishna :—1It is indescribable and can only be realised through
self-experience, like the happiness arising from the emjoyment
of worldly things.

[Comm.—The case is similar to the query of one who has
not known sugar. If he asks how sugar tastes, he is told that it is
sweet. But if he asks further, * what is sweet ? “ we can only
refer him to the necessity of self experience.]

94, Arjuna :-—Besides those who have been blessed with
Mano-layas, are there others who are Jivan-muktas ?

Krishna :—There arve perfect gnanis t like king Ganaks
who did uot attain mano-laya, and who was apparently engaged in
wordly transactions too.

95. Arjuna :—What are the actions of such Brakmavits
who though in the world are not of the world ? What are their
characteristics ? How do they speak ?

968. Krishna :—They patiently bear the six changes that,
in accordance with Prarabdha, come upon the body, realising that
they do not pertain to themselves. The six changes are (I) en-
trance into the woib, (2) birth on earth, (3) growth, (4) becoming
tall or fat, (5) becoming lean or short and (6) death.

They would say that seeing form, hearing sounds, speaking
going and coming, taking and giving are only functions of the
Indriyas; that hunger and thirst belong to Prana; fear, pain
pleasure, love, and anger, to mind. They would always be happy
having realised that none of these are the properties of the self.

*i. ¢., without any aid or training whatever.
t These are called Brakmavits. (The other three clasees of
perfect sages are vara, variya and varishtha.
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Even though they may always be living in plenty with
houses, wives, and other relatives, they can never be affected by
them, like the water on the lotus-leaf.

Though living for crores of years (apparently) attached to
the body, they would no more cling" to it than the tamarind rind
does to the ripe fruit within.

Though (to all appearance) addicted to-the impuve; ways of
the world, they would remain like insects living in the mud.

Though they seem to be tossed about by the ever-fleeting
<nind, they would really be as free as butter is from the whey in.
which it floats.

A CONVERSATION.

BY MATILAL MUKERJI B. A

A. My wife died in february last. Her death-gave me the-

severest shock, the like of which I had never before in my life. I
have been trying for the last six months to get over it. Some say
“ Time is the great healer. After two or three months,;you willi
be all right.” But, in my case, time is rather adding to my pain
of separation than abating it the least. My mind is alwaysin a
state of extreme sorrowfulness. Unless this state is changed for
a better, my life is ruined, I see. What do you think of me ?

B. Did you really love your wife?

A. Certainly. She was the angel of my life.

B. I den’t think you did. Love’s nature is inexpressible.
It s beyond all confession. The moment the lover says to his
beloved ¢1 love you,’ know that that is not love. Something else is
insinuating itself as love. Nay, if the lover is conscious of his
love, let him remember, it is not love: It is some other thing,
putting on the false garb of love. Love is a thing of super-con-
scious existence.

A, IfI remain silent, I think you would take me for a
lover.

B. Then your love would have been too deep for expression:
by words. But that is also a low stage of love-development. The
bighest stage of love is when it is even too deep for your consci-

2
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ousness. In that case, your answer will be “I do not think I
did.” Did I not give you a copy of an Upanishad the other day-

A. Yes. Kenopanishad. I could not fix my mind to go
through it. I read only some ten or twelve slokas, from its begin-
ning. ‘ ' .

B. The eleventh sloka attempts to give an idea of love.
“ Yasyamatam tasya matam, matam yasya na veda sah.” “ Who
thinks ‘I have not known bim,’ he has really known him ; who
thinks ¢ I have known him’. he has to know him yet.”

A. You are talking of divine love.

B. Love is always divine. In fact, divinity s Love. I do not
believe in God or any other such supcrhuman being. Neither do
I clcarly make cut the m:.ining when people come and say, “Leave
your father, mother, wife and child.  They are all things of Maya.
Leave them all and come to God.” As if, unless you come to their
God there can be no love for you.

A. Many of my friends advised me in that way. They said,
*Your love was misplaced in yovr wife. Itis rather good luck
for you that she is dead. Now give your love its proper direction.
Let it flow unceasingly towards God, who ought to be the only
Beloved.” As I did not like to believe in the existence of
this God, whom they so dogmatically asserted, of course their
orguments did not weigh much with me. _

B. Why, it does not matter even if you believed in such a
God. Suppose, for argument's sake there is a superbuman God.
Still I do not see why that God ought to be the only Beloved.
If you really loved your wife, I do not see why that love should
be stained as misplaced. 1 know how these people will argue.
They will'say that all earthly things are vanishing. What is living
to-day will be dead to-morrow. Our object of love ought to be
something permanent. God is the only permanent existence. As
such he ought to be the only object of love. Others will say that
God has ziven such and such things. He is the fountain of our
life. We owe all our happiness and enjoyments to Him. Fhere-
fore, whom else should we love but Him? Some will try to frigh~
ten us and say that unless we love God, He the Almighty, with
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hideous ruin will hurl us to bottomless perdition. However,my idea
of love is quite unlike all these. Love has nothing to do with reason
or discrimination. It never stops to judge whether its object is good
or bad, God or man, permanent or vanishing. Its is only to feel.
It feels equally for rich or poor, saint or sinner, man or woman,
God or Satan, dead or living. There is no “ why ” in its feeling.
1t does not know why it feels. Its nature is to feel. It cannot
help feeling. It is pure rain water. If washes as well the filthiest
slums as the fairest place.

A. Lovelis dull, insentient, it seems. It cannot discern
between good aud bad. :

B. Loveis life itself. Good and bad are words of very low

stage of knowledge. When our knowledge of things is only pat--
tial, they appear to be good or bad. When knowledge becomes
complete, such distinction no longer exists. We then find things
as they are, beyond both good and bad, beyond all differentiations,
‘Without such knowledge, love is impossible. Not that love can
not know what is good or what is bad. It does not know how
there can be such a thing as good or bad. It flows freely towards
all. If you loved your wife, that is enough. If any body admits
that you loved your wife, and then asks you to love something
else, now because she is dead, I must say that he is quite in the
dark about the real nature of love.

A. 1 do not think you will ask me to try to forget her.

B. In justice to her, 1 should rather ask you to cherish her
memory. '

A. I have been doing that for the last six months. The very
thought of forgetting her is painful to me. While cherishing hor
memory makes me 8o miserable.

B. If you analyse your thoughts you will find that it is
your selfish nature that brings on all your misery. Your selfish
nature wanted to have her all to yourself. You- wanted her to
sit near you, to stand near you and to eat and move at your bid-
ding. Your heart was full of all sorts of -desires, which you tried
to fulfil through her. The seltish wolf in you has now lost its Lest
prey. No wonder that you-feel miserable,
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A. Not exactly s2. I never wanted anything from her. I
tried ‘my best to make her happy. My life was a service to her.
But she is no more. I do not how I can de something for her
‘now., That makes me miserable.

B. Quite so. The word love is very difficult to understand.
There are two inseparable elements in its composition, so to speak.
Unselfishness and Freedom. You must work incessantly for your
beloved. But you must not expect anything in return. You must
be always ready to sacrifice your body, mind and soul, everything
that you may call your own for your belovec's service. Bat if
you expect to have your service returned, it is no longer love. 1%
-becomes the shopkeeper’s business. The lover’s position is always
‘that of the giver. He never asks anything in return for what he
gives. Next comes freedom. First you must be free yourself.
Then you must try to make others free, whom you love. You may
love anything you like. But you must not bind yourself to the
thing. Bondage is terrible. Love never comes until there is
freedom. How is love possible in a-slave?

It is not so easy to understand quite clearly what is the
meaning of this lover’s freedom. It means being master of one’s
‘body and mind. Unless you have mastered them, have got per-
fect control over them, you are not fit to be a lover. If you mark,
you will see often your body disobeys you. For instance, you
try to look at me with your eyes wide open all the
time. Let me feign to strike your eyes with my fist. You
know perfectly well that I will not really strlke you. Still witk
all your efforts to the eontrary, your ey's will shut of themselves,
‘Why? Because you have not got cuntrol over your eyelids. Similcr
-is also the case with your mind. Many times you will ind that it
you fix your mind, fer someétime, particularly on any special
thought, and then try to immediately think eon some other
thought, your mind will try to cling to its old thought and will
not allow itself to be easily diverted. The reason is that you have
not got control over your mind. When mind is preperly coatrol-
led, you will see.that it will think just according to your liking,
:and no thought will either rise o1 persist in it, which you do no¢
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like to be there. This tendency of mind to cling to its old
thoughts may be called “ mental inertia.” By little practice you
may get over it. But there is another tendeucy of the mind, which
itis not 8o easy to conquer. You know various thoughts are rising
in your wind and passing away. Now you are thinking on one
‘thing. Next moment you will think on another. All these
thoughts are following each other in sucoession. One thought
rises in your mind, works there for sometime and then
pssses away. Another thought follows it, works in its turn, then
makes room for another. What I want you to note is that those
thoughts which seem to you bo have passed away do not altogether
leave the mind. Their traces are loft behind to be stored up in
fine forms. Mind is lake a like and thougkts are so many bub-
bles in it. They start from the bottom of the lake and come to
‘the surface. When they come to the surface, you begin to feel
them. You know that you are thiukingjsuch and such thoughts
on such and such matter. Then they pass away, but do not al-
together disappear. The bubbles do not burst on the surfuce,

They take & downward course. They go back to the bottom.

There they remain, always ready to come up and take definite
thought-forms, when circumstances become favourable. In Suns-
kxit Psychology, they are called Samskaras, that is, impressions,
These Samekaras exercise a sort of regulating influence ou all
fresh thoughte that rise in the mind. In fa't the nature of our
fresh thoughtsis partially determined by the sum total of these
Samskaras. Of course, by strong force of will, you can kesp
these Samskaras in check, so much so that, after sometim-, they
will be so subdued that you may take them as nor-existent. But
80 long as your mind is open to such Samskaras and so long as
the residuaty Samskaras previously accumulated in it continue
to influence the trend of your new thoughts, I must say you
have not been master of your mind. You will not be able to
direct your mind according to your wish. The stored up
Samkaras will act as forces pulling your wmind from be-
hind. For instance, if you shut your eyes and try to concentrate
vour mind, say, on the figure of an arrow, you will find that, with
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great difficulty, you will be able to keep the figure fixed before
your mind’s eye. Other figures will try to come in, Perhaps a
bird will come and sit on the top of the arrow. The arrow will
begin to dance and make circles. Whence come all these disturb-
ances? They are Samskaras of your past thoughts, the bubbles
that settled down on the bottom of the mind-lake. They are now
coming up and taking forms. You cannot resist them. You have
Pecome a slave to them. And, in my opinion love is impossible
in a slave. So when you talk of love, you must see whether the
thoughts that rise in your mind, are entirely according to your
liking or not, and whether your mind is open to those residuary
impressions.

You may be unselfish. I am glad to hear that you wers so
with your wife. But it seems you are not a master of your mind.
Your mind has got some impressions from her, which you are now
unable to shake off. Those impressions are making you miserable.
You would gladly do away with them, but you cannot. They
have tied you hand and foot. You worked for her to make her
happy when she was alive. Now she is dead. You can no more work
for her. At least, that is your idea. You, for yourself, do
not find any way how you can ‘do something for her now.
But there is still the old tendeney in your mind, which is
pushing you forward for work. It is this tendency, this
constant spurring to work, which is eausing all your uneasiness.
You know that this does not look like wisdom. There is no use in
crying over what you can not repait. DBut still you can not help
it. The bubbles, the remnants of your preceding thoughts are
working upon your mind in opposition to all your attempts to
hold them in control. This is not love. * Work ; but let not
the action or the thought produce any impression on the mind ;
let things work ; let the ripples come and go ; but let not even a
single ripple conquer the mind. Let huge actions proceed from
the muscles and the brain, but let them not make any deep im-
pression on you.” These are the words of a grcat W orker who
works only in Love and Freedom,

A. How can this be done ?
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"B. ‘- To "make this more clear, I must tell you that there are
three planes in which you can work. Subconscious, conscious and
Superconscious. When you eat food, you do it consciously. When
you assimiate it and work it into blood, you de it unconsciously.
The blood is passing and repassing through your arteries and viens.
Your heart is beating apparently without your controk. Still it is
you, who are doing all these. Surely nobody else is - doing them
for you. Bat, they are all subconscious works. Yon have lost all
control over them. They are, in fact, old Samskaras of your
works, which have affirmed. their exemption from your . centrol to
to such an extent that you are not even conscious of them. They
are going on their own way. Next comes: consciousness. This
covers almost all the works and thoughts of your everyday life.
You are talking with me ; you are conscious of it. You are think-
ing on what I am saying to you. You are there conscious of
your thoughts. - The residuary impressions, the bubbles of our
analogy, are the after-results of your actions and thoughts, which
occur in this plane of consciousness. Whatever you do conscious~
ly never fail to leave their tracks bebind, while ccnseious works
are themselves modified by the impressions already stored up-
This I'told you befure. So you see, when you are working in the
conscious plane, you are open to twofold risks. First; the already
stored up impressions influence more or less all your conscious
‘works, and secondly, by your conscious works, you add more to
the number of those impressions existing before. Freedom can
never be in those two planes. 1f you want to work in freedom,
in Jove, you must go.beyond them both. Consciousness is higher
than subconsciousness. But there s a still bigher plane, on whieh
you can work. This is superconsciousness. Work on this plane
leave no impressions behind. Neither -are they affected by prior
impressions. There you work as a master of your mind. Ido
not know how I shall give you some idea about this state. Going
back to our analogy, 1 ean only say that, in this state, the
bubbles rise in the mind-lake, stir the water for some-
time, come to the surface and then disappear. They burst '
on the surface, Superconscious thoughts come like shoot-
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ing-stars, dart quickly across your mental asmosphere and
then disappear. When you work on this plane, you are not
conscious of your works. Not that they have gone below consei-
ousness. They are above consciousness. Conciousness is only a
low degree of perception, superconsciousness works too high
for conscious perception. They savour too much of freedom to
move within the nacrow pales of conscions existence. When you
waork superconsciously, you do not know, you sre not conscious
that you are working. When the work is finished, if you look back
on these works, you will wonder and ask yourself, * Is it I, that
did all these works 2” What more, all the great works of the
warld, which men like Buddha, Christ and Mabomet. did, which
brought good to one aud all, had their origin in shis superconaci-
ous state of mind. Your work is not trae work, unless done in this
state. “If you buy a slave and tie him down in chains and make
him work for you,he will work like a drudge. There will be no love
in him.” In like manner, if you are enslaved by those impressions
of your mind, your work will be a slave’s work. There will be ne
love inyou. To work in love, you must be unselfish and free.

To be unselfish, you must learn to find the motives behind
all your works. In the beginning you will see that, on ninety-nine
occasions out of a hundred, you are worked by some selfish motive.
Either you want something by way of reward for whet you are
doing or you have got something from somebody before hand, now
you are working for him to make a return. Both are eases of sel-
ness, When you know those mmtives, you must learn $v restrain
them. They say * knowledge is power.” If you sincerely want to-be
unselfish, you will find that as you come to know your selfish
motives and try to deny them, by a continuods and determind
denial of them you will soon come to a time, when you wilt be
able to work for others, without being actuated by any selfish
wotive at all.

To be free, your mind must work from the superconscious
plane. The mind generally works in the concious plane ; and the
sceret of raising it to the next higher is concentration. You must
learu to concentrate your mind on what you do. When you begin
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to do anything concentrate all the powers of the mind on that
thing. Make that thing your life; dream' of it; think of it ; be
made up of it. Let the brain, the body, muscles, nerves, every
part of your body be full of that thing, and just leave every other
thing alone. The result will be you will forget yourself in this
concentration. The conscious “ I will lose itself in this mad-
ness ; and the mind will begin to work from the superconscious
state. This is 4 questlon of personal experience. I have marked it
several times m my life. When I was a student, I was onee asked
to write an essay on commerce. 1 wds ‘not a good essav-wnt.er I
tried more than five hours and I do not think I wrote more than
fiv sentencee. Yet all this txme,I thought on the subject with most
sbsorbed attention. The result was that, in the last half hour
thoughts began to throng on me which 1 never thought of be-
fore. I had only to put them down as fast as I could. Soon.
some fifty pages were written ; and my essay was the best of all
the essays of my class. That was a superccnscious work of my
mind. If you prietice concentration that way, you will also find:
your mind raised to this state and workmg from there, without
which expetience, 1.do not think I can make myself .more clear-
on this’ point. '
A, Whatisit ibout the other n.sp°ct of freedom ?

(To be Continued.)

THE IDEAL OF VEDANTA AND HOW TO
ATTAIN TO, IT.

BY SWAMI ABHEDANANDA

The ideal of Vedanta is to solve the problem of life, to point
out the aim of human existence, to make our ways of living
better and more harmonious with the univeral Will that is work-
mo in, nature, to make us realise that the will which is now work-

3
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~ ing through our bodies, is in reality a part and parvel of that
universal W:ll and that the body or the pleasures of senses are nut
the summum bonwm of human existence; to make us feel that at
present we are living like slaves, bound band and foot and to make
us search for the emancipation from that slavery. Its deal is to
open our eyes to truth and reality shat is unchangeable and eter-
nal ; to show us how we can live in shis world without being over-
come by sorrows and misery, without being afflicted by sufferings
and misfortunes that are sure to fall om every human being in
some way or other : how to conquer death in this life, how we ean
embrace death withous being frightened in the least. And above
all, the chief object of Vedanta is o make us live the life of un-
scltishness, purity and attain to perfection in this life. Although
by natural process of evolution each individual will become perfect
after going through all she stages of that chain of evolution and
gaining experience after expericnee at each step ; but still it is &
hard and most tediows process not $o be desired by such who
know what that process is ; therefore the Vedanta tells us how we
can escape that chain, how we can shorten the time of attaining
to that perfection and ges it in this life, without eoming agam
and again to reap the fruits of our own work. Its ideal is to lst
ue know what powers we possess already, how great and majestic
the real nature of wan is. Its aim is to establish srue universal
brotherhood, I don’t mean that kind of universal brotherhood,
which we so aften hear and which when properly examined ap-
pears to be like an ousward garb under which is hidden hatred,
jealousy, quarrel, animosity, fight for name and fame, ambition
for petty worldly prosperity and so forth, but I mean something
more than the so-called universal brotherhood, a real love for a'l
without seeking anything in return ; I mean that kind of brother-
ly feeling which proceeds from pure and disinterested love, and
as love means the expression of onencss we may say, that feeling
which proceeds from the realisation of the oneness of spirit. The
mission of Vedsnta is to establish that oneness and to bring
harmooy peace, toleration amongst different religions, sects, creeds
aud denominations that exist in- this world. Its object is to

b
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teach us how we can recognise the rights of all men and women
slike, from the standpoint of spiritual oneness, and thus to give a
strong foundation to all kinds of social, political and religious
movements of all countries and amongst all nations of the earth,
You will notice that each of these ideals of Vedanta is not con-
fined to any particular place, time or class of people, but it is
universal in its aspect and as wide as the heavens over our head.
Such is the grand, manysided and all embracing ideal of the
Vedanta.

Now let us see what the Vedanta has to say regarding each of
these ideals which I have just mentioned. In the first place I
thall explain to you how the Vedanta solves the problem of life.
One truth we learn from the Vedanta is that the solution of a pro-
blem becomes easy when we understand the universal principle and
the universal law under which it acts. Aslong as an event is isolat-
ed or single, it is & mystery to us; we do not understand it we
eannot explain it. As long as we think our life as an isolated
something or as separate from the rest of the universe; so long

the problem of life remains inexplicable. Therfeore the Vedanta
explains our life, by deecribing its relation to the universal life
principle which is expressing itself through various forms of nature,
It eays that our life is nothing but a symbol of eternal life princi-
ple, conditioned by time and space. The whole universe izan ex-
pression of one living substance. There is no such thing as dead
matter. When that life expresses or manifosts through time and
space, it appears in different forms whick are all related vo oue
another and also to the whole. That velation is like the relation
of & part to another part and a part to the whole; all difference
being a difference of degree and not of kind. 8o our life being a
part of the eternal life, is oternal, and has not come out of nothing
as many people believe, nor has it been created by the fiat'of some
other being, who lives somewhere in the heavens. Each of these
manifested particles of that eternal life principle is evolving fro 1
lower to higher, from higher to still higher, from hmited
towards unlimited. In this process it has some definite purpose
at each step ; it does not evolve blindly as some think, but to
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gain some definite object to fulfil the desire that has existed
potentially in that particle of life from the begiringless past. Ii
has its aim. That aim although may vary in particular mani-
festations under particular conditions, still it is tending from les
perfect towards petfection, consequently the Vedanta points out
that the aim of human life is perfection.

) Thirdly, as we approach nearer to perfection the ways of our
lmng become better and better, and by experience we come to
know that the best way of living is not to follow the dietates of
a narrow, limited will but to obey the universal Will. We start
at first with a tiny, little, weak, and thin thread of will, which
grows stronger and stronger as e rise hwher and bigher in the
scale of our life. Then gradually by passing through different
sta.ges of manifestations we gain more snd more experience and
begin to see how the thread of the individual will i i3 connected
with the universal Will,glowly understa.nd their relation, and alti-
mately realise thut our will which we bave 30 long thought to be eurs
is not ours, but a part 2 and parcel of that one Will which is moving
“the umverse from the mmutest atom o the biggust solar system,
and our bodxes are nothmg but so many small instruments through
which that all-pen admg will is expressing itself. Bat &s long as
we do not realise this, as long as we think that our will is a sepu-
rate w:ll and is not related to.the universal Will,we believe that. by
follov. ing our 1mperfect will we shall gain the highest benefit and

“and the result is suffenng, misery and sorrow, which wa expe-
rience in our everyday life. _This ides of svparation, this mistaken
notion makes us think that we are. free while in faet we are.

"bound hand anc foot like a slave ; consequently we do not seck
freedom. How can wo seek freedom when we de not know that
we ure bound Fi mt of all we shall have to esamine our own
nature whether we nre free or bound then we can seareh for.
liberation. if we really need it. :

Very few indeed in this world can realise that we are lmng the
Life of a slave. Amongst those who can understand it vury few
can get freedom from that dreadful drudgery of a slave; bus the
majority delude themselves by thinking that they are free, conse-.
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quently shey like their present condition wnd: do not eare for any
other,

(To be Continued.)

EXTRACTS.
ABRAYANANDA ON SOCTAL DUTIES,

The Swami Abhayananda spoke yesterday afternocon in Mas-
‘oni¢ Temple, room 810, upon social dutfes, saying in part: “ Man
is & social being. No doubt he reached to that condition under
the impelling force of the law of ascent, which operates on all
beings and things in the universe. When we say that man is a
social being we imply that he has unfolded powers by which he is
-enabled to adapt himself to the numerous demands and obligations
of a collective mode of living, and to adjust his natural likes and
dislikes to the various claims and pretensions of his associates.
‘This means nothing less than the power to surrender that much

of his Kiberty, his rights, his pretensions, ag will avert conflict and
«establish harmonious relations. By becoming a social being, man
learns the great lessom of life which nature teaches—that while
every patticle ef matter is in itsclf a peifect entity, fully equippd
for self-growth and individual functions, still it exists only for
the purpose of ent ring into combination and to build up a higher
and more complex body: Social fu 'ctions and duties build towa.d
wunification.” ——Chicago **Record” Sept. 5th, 98.
SWAMI ABHAYANNDA ADDRESSES ADWAITAM
wsanm.xnoﬁ.

"The Swami Abhayenanda spoke Sunday - afternoon in room
No. 810 Masoanic temple before Advaitam congregation on the
subject, “The Law of Vicarious Atonement,” * What we call evola-
tion, ” said the swami, * is simply & paotess by which bodies as
cend into mere and more differentiated and perfect states through
the racrifice of other and inferior bodies. The law of evolution is
samply the law of acrifice ; all creation is but a long chain of sacri-
fices ; one life is destroyed to produce another and more perfec-
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ted life. The very essence of life is vicariousness; the actions of
one act on all sthers, and re-act on the doer. Every act of love,
of self-surrender, of union, elevates the man and lifts up the whole
of the beings in the universe. Every act of selfishness debascs
the man and drags down all beings. Only through the good we
do to others can we receive good from the reactive effect. By
doing good to others we do good to ourselves, and by no other
means can we be benefited. Remember, thou art thy brother’s
keeper!” —Inter Occan Sept 12th, 98,
ADWAITAM CONGREGATION.

The Smami Abhayananda spoke yesterday afternoon before Ad-
waitam Congreation at room 810. Masonic Temple, upon * Maya
(illusion), or the Philosophy of the Phenomena.” She said in part :

The German philosopher Kant says that time and syace and
causality are but the production of the mind. Nature exists as
we see it, and different individuals view the same object in diffe-
rent manners, The world consists of the forms, the modes and.
qualities of an nnderlying substance we call matter for want of a
better expression. Forms are the result of changes. These farms
and chauges constitute the phenomena, the visible and ever flow-
ing panorama of causes and effects. They are similar to the waves
that roll on the surface of the sea, ever foaming and dissappear-
ing, again surging, again melting into the sea, the substauce of
which they are but the gross manifestations, Of that series of
changes, of the force by which they are formed and dissolved, we
cannot predicate that they have existence because * nothing exists
but what is self-existent.” Kxistence may be predicted of the sub.
tance of which forms are the modes and qualities. But if we can-
not say that the visible world exists, neither can we say that it
does not exist, for it is a thing which the senses appreciate,
Therefore, it is neither an entity nor a nonentity. Hindu philoso-
phers describe it as some thing ineffable. Nature is a great symbol-
presenting multifarious reading of the entity it expresses, which
is the Deity. But beiug a reflection, it is an inversion of the
original and is misleading to the uncultured mind. The senses
read the symbol on their own plane and perceive s th'ng as good
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or bad, which, read with the eyes of spiritusl knowledge, will be
seen inverted. God alone is because it is infinite. The phenomena
is not because it ia finite.
—Chicago Times Herald Sept. 19th, 98
ABHAYANANDA TALKS ON RELIGION,

The Swami Abhayananda spoke yesterday afternoon in the
Masonic Temple upon “ The Vedantic Aspect of Religion.” She
sad in part :  “The pebbles that roll to and fro from shore to
shore are impelled and governed by the sweeping tide. The peb-
bles, therefore, are not self-acting and self-revealed, for their mo-
tions and their shapes are due to the action of the force manifest
in the tide. The tide in its turn is not self-acting nor self-reveal-
ed, for its motion and appearence depend on the power of the
moon. The moon, again,is not relf-acting and self-revealed, for
her light and power depend on the radiative force of the sun, The
sun itself is not self-acting and self-revealed for its radiation
and creative power is conferred on it by agother and larger
¢un of which our own is but s pari of its system. So
from smaller to greater and more powerful bodies, each one giving
motion to that below it. The central energy pervades the whole
of the bodies of the innumerable universes. 1t is the Omnipotent
and Omuiscient, the Fountain of Life, the one without a second ”

—Chicago “Record” Oct. 3rd, 98.
ABHAYANANDA'S “TRUTH AND KNOWLEDGE,

The Swami Abhayananda spoke yesterday afternoon in room
810, Masonic Temple, on “Truth and Knowledge,” saying: “God
is the Soul of the universe, the essence by and through which ‘all
things live and move and have their being’ He is the energy
that creates, preserves and destroys the formal manifestations of
the world. Being such, than that energy is the cause, and the
forms produced by it are the effect. The cause and the effect are
one principle manifesting differently. The effect is simply the
cause, produced on a gross plane, the cause is the light and the
" effect is the shadow which vanishes. But the shadow, ephemeral
though it be, is a part of the light, nay, it is the light itself ina
state of activity, Similarly the gross forms of nature are the
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energy in astate of activity by which manifestation i produced.
The energy involves the form, the form involves the energy.
Essence and substance never can be separated, they are the reverse
and .obverse of the same coin, the two gides of a shield, one and
indivisible. [Energy is eternal, but its modes of manifestation are
transitory and evaneseent.” —Reard Och. 18th. 98.

© «Trae Religion !—'tis not blindly prating what the gurus prate,
But tq love, as God hath loved them, all shings,.be they small
or great ;
~ And true bliss is when a @ne mind doth 8 healthy body fill;
And true knowledge is- the knowing what is good - and what is
i . S

* «Sentences of dtudied wiqdbm, -nought avail they umpplied,
Though the blind men hold a lantern, yet his foot-stape stray:
aside.”

~ «For thy bread be not o’er thoughtful -Heav'n for all hath

taken thought : )

‘When the babe is- born, the sweet milk to-the mother's breast
is:btought. - ‘

*“ He who gave the swan her silver, and the hawk her -plumes.

of pride, :
And his purples to-the peacock—He will verily. provide.”
' — Hitapadesa, Bowwv. ARXOLD,

’
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From time immemorial, the fight betiveen the Monists:
and the Dualists has been going on. Bat let us see whether
real Dualist has any occasion for picking quarrels with a
real Monist, or vice versa. In the first place, we should
try to understand the meaning of the word Dualist. Who
is a Dualist ? Ho is one, to whom the whole world of variety
has been reduced to two things, God and not-God, with the
latter of which he identifies himsclf. In his highest perfec-
tion he realises the teaching of the Isopanishad which says,
“ All this universe, whatcver is moving upon it, is worthy
to be brooded over by God. With such renunciation protect
thyself, covet not any one’s wealth.”

This mantra enjoins us to renounce the world, but in

a peculiar way. Simply by cutting off all connections with
ones own family, and betaking oneself to the forest one
canaot really renounce the world. For man is always. carry-
ing the world with his mind, wherever he goes. Perfect
renunciation is what has been pointed out by the manira,
just quoted. A person may leave his family, but he may
live to love another family. So-he has not really left
all family connections. But if he can merge all the various
things eof the universe in the one limitless ocean of divi-
nity, till nothing but that divinity -is what is only concei-
vable by him ; and his wife, children, home, relatives, friends,
and diverse attractions, all melt away like fog before the
rising sun of that celestial knowledge, then he has been able
to renounce the world really, and not till then.

There i3 a kind of puzzle-picture, which, seen at first,
will only show us a Bohemian with his family living in a
cottage, near the skirt of a wood, full of big trees, with a.
streamlet running by, and birds singing upon the branches

' 4



134 The Brahmavadin.

of the trees. At the foot of the picture it is written, ¢ There
is the Bohemian and his family, but where is the cat ¥ You
have to find out the cat in the picture. You may search every
part of the picture, and you may discover a hillock hard
by, some shepherds grazing their flocks near it, but you
cannot easily find out the cat which the puzzle contains.
Although you may 1ot be able to find it out, yet there is the
cat in the picture ; If you want to discover the cat, you will
have to give up all those ideas which your first look at the
picture has given you, that is, the Bohemian living with
his family at the skirt of a forest. Give up that motion
altogether; and try to see the whole picture as only a re-
presentation of one big cat. After three or four attempts the
cat will become visible, and then you will see nothing but
a big cat! What appeared to you to bethe cottage, the
Bohemian and his family, the rivulet, the little hillocls, the
rhepherds grazing their flocks &c., all these now constitute the
different limbs of the animal, aad usher into the field of
your vision the form of a big cat! The cat swallows up all
your former notions, and reigne alone in the picture.

Similarly when a man succeeds in merging all his
various ideas about the world into the one idea of an all-
embracing and infinite God, then naturally his previous
ideas of family, children, home, relatives, friends, and at-
tractions for various things, will all be clearly washed off
from his mind, which, in such a case, will almost lose
itself in the one universal idea of God. A perfect Dualist
worships such a God, after sacrificing the whole world of
variety at His altar. The great exponent of our Dualistic
Philosophy, Bhagavan Sri Madhvacharya, preached this
kind of Duality, as the highest thing on the earth. So
it is clear that a real Dualist is one of the grandest of sacri~
ficers.

Now let us see what a real Monist is. A monis is
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also as good a sacrificer as the Dualist, but he goes a little
further and sacrifices himself too at the altar of the Most
High, and thus loses his name and form, even as a river does
when it joins the dark, blue, and infinite ocean. Nams
and form being thus lost, he, at once, becomes one with
his God, whence speech as well as mind falis back; and
he becomes silent once for all. Bhagavan Sri Sankaracharya,
the great exponent of our Monistic philosophy, in explaining
the very same manira, substitutes the word ‘zelt” in the place
of “God,’ extending his logic to its goal, by saying that
sinee all i8 worthy to be brooded over by the Lord, that
¢ all > must include his own self. And as the self is the
first thing which a man has to deal with, all other things
coming only next to it, and as all of them may be doubted 8
regards their existence, but not the self, he held that the
mandra enjoins on us the duty to merge the whole univers,
in the self, and the self alone losing itself in the one uni-
versal Self, becomes one with It.

So the distance between a real Dualist and a real Monist
is only in a step, and not a false step, but a real and logical
one which, instead of bringing about all but the destruction
of the self of the reasoner, on the contrary, brings forth its
highest fulfilment,—a fulfiilment which is perfection itself.
A Monist seeing all in himself can have no quarrel with
anything, for how is it possible for a man to quarrel with
himself 7 Such is also the case with a real Dualist. Be-
cause to him all is God, his own dear and beloved Master, he
cannot but be reverential to the most abject thing in the
world as allthings are permeated by divineinfluence and there-
fore made whole and perfect. So no quarrel can ever exist
between a practical Monist and a genuine Daulist.

It is true that all worship implies dualism, but then who
is a true Devotee ? He is one all whose thinkings,doings, and
sayings are not his own, but belong to his Master or belaved
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God. Therefore instead of thinking abont his own self
he meditates upon the self of his Beloved Lord. . Every other
thing has been banished from his heart, and his whole soul is
occupied with the self of his own Dear Master. His old
self is to him almost no more; and in its place, the self of
the Master sits enthroned in the pure atmosphere of love
-and devotion. Once for all, all his anxiety and rest-
dessness have been annihilated, for he has got the desire
of his heart fulfilled, in making his Master the one
Ruler of his heart, and basking inthe sunshine of His
all-gracious presence of infinite charm. He is then said to
be in Samprajnata Samidhi or conscious concentration,
because there is still left a little bit of his own self in him to
make him conscious of the Divine Presence ; but, even then,
when in the enjoyment of such divine bliss, he loses himself
in his Beloved, and rises up to Asumpraquatc Sumadhi or
superconscious concentration. Then all idea of duality is
lost, the lover becoming merged in the Beloved.

There is another kind of TPhilosophical Dualism, first
propounded by one of the most ancient sages of India named
Bhagavin Kapila. It is the sytem of Philosophy, which goes by
the name of Sankhkya. Once a pious Brahmana, a real inquirer
after truth, not finding any way eut of this infinite maze of
creation, took refuge, it is said, at the feet of Bl:agavan Kapila.
Then he made his difficulties known to the :age thus:—* O
Master, space being infinite, the worlds contained therein
must be innumerable. The mind being one and limited, it
can only know one thingat a time. So there will be no end of
knowing, and the mind will ever be imyperfect in its know-
ledge of the universe. Time being also infinite, the wmind
will go on knowing things throughout eternity, but, even
at lastalas! its knowledge of the universe must be imperfect,
and therefore incorrect ; for all imperfect knowledge regard-
ing things is a mere misrepresentation of them, and is like
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the blind man’s knowledge regarding the elephant in the
fable. Hence the universe will always remain an unknown
guantity to the buman mind. It will eternally elude man's
attempt to know it, and it being thus unknown and un-
knowable, no man will be able to know how to get out of ite
material bondage. The human soul is an eternal prisoner
here. Where is then your salvation ? How can there be any
liberty at all? Are we destined to be blind slaves of matter and
circumstances for ever and for ever? O how humiliating it is to
think!” To this Bragavén Kapila replied, “Think not,my dear,
f-iend that the immeasurable cannot be measured, the innumer-
able cannot be numbered. I have numbered and defined the
universe. Spirit and Matter are the constituents of it. This
infinite fabric of causes and effects, this unending series of
stars, planets, and satellites, this wonderful and awe-inspiring
Pprocession of numberless phenomena, this cosmos of harmony
and digorder, of good and bad, of beanty and deformity, of
attraction and repulsion, of love and hate, of heat and cold,
of pleasure and pain this ever-shifting play of varions
colors and forms, this strange conglomeration of all the
opposites, this eternal stream of battle and strife, a sage’s
mind can dissolve into two factors, namely, the Purusha and
the Prakriti or Spirit and Matter. The sage alone knows
that the one Prakriti, or the unmanifested primal matter,
has evolved out of herself the eight primal canses and the six-
teen primal effects and tae infinite permutations and
combinations of these are really at the bottom of the wond-
erfal phenomena of creation. Try to learn and understand
these twenty-four first principles,and disentangle the Purusha
from the meshes of the Prakriti, and thus raise yourself to
the level of a sage. Then alone you will be able to take
into your grasp this fathomless and shoreless ocean of mys-
terious creation, wherein you are in vain struggling to keep
yourself alive and afloat. Do it, and be saved.” Thus saying
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he taught him the system of philosophy which goes by the
name of Sankhya, because he has numbered the innumerable
therein, and has thus made it accessible to all.

According to this system, Purusha is the seer or knower,
and Pralriti is the seen or the known. When the knower
and the known come together knowledge is born that first
manifeste itselt as intelligence, egoism, and mind, thus giv-
ing rise to the idea of time, and then manifests itself as the
sensations,the senses and the elements, thus giving rise to the
idea of space. The endless drama of creation can only be
-enacted upon the sublime stage of time-space. Hence crea—
tion is nothing other than knowledge itself.

Before union, Purusha is inactive and self-centred
and Prakrit: is unmanifested. They become active and
mauifested through knowledge and creation. The real
nature of the Purusha is in super-conscious perfection,
hence in desirelessness, inactivity, and changelessness. So
left to himself Purusha has nothing -to do with creation,
and left to herself Prakriti has no power to create. Singly
they are inefficient and useless, but united they are the parents
of creation. Creation, being coeval with time, is without
beginning and end. Hence the union of Purusha and Pra-
kriti is from everlasting to everlasting.

By holding the union of Purusha and Pralkrits to be
from time without a beginning, the later Sankhya Philoso-
phers seem to have left no room for an active, all-intelligent,
and hence an all-powerful entity, who is necessary to bring
together these factors of the universe, viz, Puruska and
Prakriti. The human mind is so constituted that, it can
hove no comprehension of a thing that is without begining or
end. Hence the existence of God is a logical necessity for
every man and woman, if he or she wants to have any thing
like & clear and comprehensive conception of this universe.
The mind is never satisfied until it knows,and all knowledge is
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possible for it when it can limit,define,and thus grasp things.
So the human mind cannot but be restless and imperfect with-
out a God who alone can fulfil all its cravings and hankerings,
who alone can cure it of the disease of imperfection and rest~
lessness. Moreover, as we have just now seen, to explain
a thing that it is without beginning or end is no explana~
tion at all. It is as good as saying that we do not know any-
thing at all about it. Bat why should we allow ourselves to be
in this mire of ignorance, when we find an all-satisfactory
explanation in admitting the existence of an omnipotent,
and omniscient God, who is our own real Father and Mother.
The athiestic Sankhya philosohy may perhaps be acceptable
to some who have gone beyond body and mind, but to all
human beings such a philosophy will ever remain uninspir-
ing and uninteresting and unintelligible,

But we hold that Bhagavan Kapila himself and his
philosophy never upheld atheism. When the great sage says
that Prakriti and Purasha are the final causes of the universe
he does not mean thereby that singly Prakriti or Purusha
has any power to create. It is their union that creates.

Now, as uo knowledge can be thought of independent
of the knower and the known, similarly no mnion can be
imagined independent of the uniter and the united. This
uniter, is not either fate or accident, as this union

has no beginning; for fate and accident can have no
such eternal life, they are always unaccountable and un-
connected, manifesting themselves only at times. As creation
is without beginning, it is also without end ; for, although it
may not exist for one who has effected his salvation by dis-
entangling Purusha from Prakriti, it is eternally existing for
all others. Hence the uniter must be without beginning and
end, and that is exactly the definition of God, who is the etern-
al creator, preserver and distroyer of the universe. There-
fore when the atheistic Sankhya philosophers assume finite
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god, having births and deaths in the beginning and end
of a cycle respectively, to explain how this union, takes place
they commit a great mistake. For there can be no final death
or annihilation at the end of a cycle. The endless series
of causes and effects have no break anywhere. What
is called death or dissolution only means a temporary
respite of manifested activity which for a time remains
potential or latent. Does the man who sleeps die and
when he wakes up take birth again? As this is absard
to hold, it is similarly absurd to maintain that at the time
of a cyclie dissolution total annihilation takes place. Dissolu-
tionis the same as disintegration. So dissolution must be neces-
sarily followed by birth or creation, which after the duration
of a certain period must be followed by dissolution. And the
continuous flow of creation is thus without beginning and
end, and God the creator, must be so too.

Thus we see, that the idea of God is implied in the
philosophy of Bhagavin Kapila, and the aphorisms which
constitute the most-ancient Sankhya Philosophy and which
go by the name of Tatwasamdsa, refute the idea of God. On
the contrary the aphorism, ‘ Awugrahah Sargah”, means,
that it is the grace of Brahman that brings about the eternal
union, of matter and spirit ; seeing that Pralrili is unable to
think for herself, Brahman kindly regulates all her move-
ments. This Brakmean is none other than God. So Kapila's
ewn philosophy is not at all atheistic. The laterzaphorisms
which are divided into six chapters, and therefore go by the
name of Sankhya Shadadhydyimay be construed to support
atheistic view.

Sincerity, what is it but a divorce from earth and earthly feel-
irgs? The sun which shines upon the earth, and seems to touch
it, doesn’t touch the earth at all. So the man who is free of earth
is the only one that can maintain the great truths of existence,
not by an ill-natured talking for ever about truth, but it is he who
does the truth,
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So we see that the metarhysical dualism of Kapila is
also based upon the grand principle of sacrifice. Salvation
consists in separating the purusha from the prakriti, and in the
ultimate realization of unity. But Kapila admits the plurality
of Purushas. According to him, are there, infinite number
of Purushas, each one of them being in himself infinite and
perfect. As regards salvation, there is no difference between
the dualistic system of Kapila, and the monistic system of the
Vedantin. But while the Sankhya philosopher affirms plurality
of souls, the exponents of the monistic philosophy, headed
by Bhagavan Vyasa and Sankara, stoutly deny that. To
support his view Kapila brings in the analogy of lamp-lights-
A spacious hall is lighted by many lamps, say, a thousand.
The light of each lamp pervades the whole hall without
resisting the light of other lamps to pervade it as well. So
they are simultaneously all-pervading in the hall without
clashing against one another in any way. Since it is possible
for the lamplights to be all-pervading without limiting one
another, why should it not be similarly possible for the puru-
shas or the souls to be infinite and all-pervading simultanious-
ly? Thus Kapila holds that there must be many souls, and he .
also says that such a position is a logical necessity, forhad -
there been only one soul then with the salvation of that soul all
other bound souls would all at once be saved, since, by hypo-
thesis, one and not many is the exact number of the purusha,
however many he may appear. Because. the salvation of one
is not the same as the salvation of all, we have to
admit the plurality of souls. Many such arguments, he and
his followers bring forward, which the monistic Vedantin
meet with equal cleverness.

As for the analogy of the all pervasiveness of the lamp-
light,the Vedantin says,that it cannot hold,because the lamp-
light proceeds from the central light of a definite form and is
dependent upon it, whereas, by hypothesis, the Purusha

9
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has no form and is perfectly independent. Moreover lights
such as blue, green, yvellow, red, purple, &c., can be
distinguished from one aunother, as they are essentially
different, and have different colers; but it is impossible to
distinguish between them when two red lights of two common
yellow li ghts illamine a hall, as essentially they are one and the
game. Of conrse,a hundred candledights are much more brilli-
ant than one candle-light, and lights may vary in power even
hough not in essence; and as the Purusha is beyond all
manifestations of power, itis impossible essentially to distin-
guish one Purusia from another. The Purusha is by nature
material connection independent of all. Therefore the im-~
material self, which has not even a bit of desire, bias, or
tendency to distinguish it from another self having a different
desire, bias, or tendency, can never have a distinet indivi-
duality in its state of the highest perfection, wherein all
souls must necessarily be one.

Moreover, the advaita Vedantin says, that the Purusha
or-the soul is ever frec. Nothing can limit the limitless, noth-
ing can bind the ever free. The idea of bondage is based upon
a mistake, the mistake in thinking the limitless soul to be
limited in a body. If a man mistakes the image of the sun
reflected on a wave of water to be the real sun, he canuot but
thiuk that the birth, life, and dissolntion of the sun are the
same as those of the wave. And although a particular image
may die with the disappearance of the wave, other innu-
merable images of the sunare dancing and playing upon other
innumerable waves even at that very moment. So when
salvation is attained by a man, it does mot follow that all
the other reflected images of the one Primal Self will die oug
as well, so as to be dissolved into their original source, the
Lkamerddvitiyam, the one only without a second.

In this way the mounistic Vedantins have clearly shown
that there can be only one Purusha. So philosophy at last
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brings us face to face with three existences, Lswara, Purusha
and Prakriti, or God, spirit, and matter, Now let us sec
whether they are distinct existences or whether even these
may be dissolved into one. In the first place let us try
to find out the relation between God and Purusha. God
is one withont a second, perfectly independent, the creat-
or, preserver, and destroyer of the umiverse, and hence the
all-powerful Master of the entire cosmos. Because He
is engaged in bringing forth, preserving, and deetroying
the universe, He must be active; bat,being the Master,
He may be active or inactive as He wills. Now when
He is inactive can there be any difference between Him
and the Purusha? The purusha is one without a second, in-
dependent,and infinite; and so is God also. The only difference
is that God is sometimes active and sometimes inactive just
as hie chooses, for there is none whe may withstand His will ;
whereas, tho purusha is ever inactive, having no occasion to
b active, being always full and perfect, as he is by nature
d-sireless.  So God and the Purusha are one and the same-

Now let us see what is Prakrili or primal matter, that
which people believe to be the matertal cause of the universe.
She, as we say it in Sanskrit, has the capacity of being
manifested to Purusha, when brought in contact with
him by God or the active Purusha, but left alone she is un-
manifested, and unknown. Her manifested gide is not
~ her essence, for all manifestations are the results of the
univn of matter and spirit. And what is a compound can-
not be a simple. Then what is Prakriti, in her simple or
priual state ? Besides pure existence nothing can be connot-
et ot bor.  The definition, of Prakriti, which we find in the
conumentary upon the twenty two original aphorisnis of
Biinguvan Kapila, runs thus. ¢ The sages tell us that Pralrits
is beyond sound, tow.ly, foran, losay, taste, and smell, is eternal
buing without beginu:ug and middie, aud is beyond buddhi or
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the determinative faculty. Side by side with this defini-
tion let us see another definition of the Purusha, as given
in the kathopanishad (IIl. 15). It is thus knowing him
who is beyond sound, touch, form, decay, taste, and smell,
eternally without beginning and end, beyond buddh: or
the determinative faculty, one saves one’s self from the
jaws of death.” These two definitions of Prakriti and
Purusha are the same. 1If you want to have any idea of
“¢'ther Prakriti or Purusha as they are described in their res-
pective definitions, beyond the idea of pure existence we can
know nothing about them ; and as there can be no difference
in the ideas relating to existence of different things, they are
virtually one and the ssme. We have just now seen that noth-
"ing but pure existence can be predicated of Prakriti and
DPurusha in their simple and primal state ; therefore they are
one and the same, in their essence,
These considerations show that Prakriti and Purusha are
* essentially different ; it has been proved also that Purusha is
inseparably connected with God,forming His inactive side; so
virtually these two are the different phases of the one eternal
entity God, who is Anandamaya or ever blissful and who,
sitting over the throne of Brahmé,holds sway over the Prakriti.
Brahma is His resting place, His home wherein He exercis-
es His rule over thé-Prakrits, who exists solely to serve others
and hence is called Parartha. When the everblissful God
takes rest, so to say, then He and the Prakriti both get merg-
ed into the one supreme Purusha ; and then that Purusha or
the sat alone remains, the same in the past, present, and
future; and when the the Creator of the universe resumes His
play of creation, then the one becomes the many, and the
many become innumerable till they fill the whole of infiite
space.
A concrete example wili clearly prove to us how there can
and must be but one soul and not many. Once an orthodox
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Hindu of moderate means, impelled by necessity, was
forced to let a portion of his house; and unfortunately for
him a European applicant was the only one who offered to
take it. Although he knew nothing about the language of
his would-be tenant, some how or other, by through an inter-
preter he settled the rent and allowed him to take up his
quarters there. But he being a Hindu of the orthodox type,
he took particular care that there should not be any means
of communication between the two portions. Kach common
window, every hole and every crevice was hermetically s uied,
asit were. After a month, the European, finding it in-
convenient, left the house, which was then taken up by
a Native Christian who could talk the language of his land-
lord. This tenant, being a very good and pious and liberal
minded man and capable of talking in his own language
with the landlord, extorted a little bit of love even from that
orthodox Hindu; and when they met each other outside,
they used to exchange greetings. After a mounth he
left, giving place to a low easte Hindu, who was not
only good himself, but had a wife who was very pious and
loving. Whenever she got anything good, if that proved to
be aeceptable to the family of her landlord, she herself used,
to go to his honse and request his wife with all humiuty
to bless her by accepting her humble present. In this way the
two ladies became fast friends ; and one day a chink was made
in one of the screens by the landlady herself, to talk with
her friend ina more leisurely sort of way ! When, after some-
time, the tenant had leave the house for some reason, the land-
lord, as well as the landlady took it much to their heart.
And then a man of his own caste occupied the permises the old
tenants were forgotten, as the landlady found another
friend more loving and obliging in the person ot the wife of
her new tenant. They, being of the same caste, fresly
commuufcated with one:r~_jher. Sometimes the land-lord
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was invited to the house of his tenant,who,in his turn,was invit-
ed by the landlord. The chinks in the screens began to increase
in number, till one screen was actually removed as it preven-
tad the landlady from sending a cup of coffee to her friend
the tenant lady, on a rainy day when the latter was suffering
much from cold. To have a more easy communication, a
doorway which was blocked with bricks to prevent the former
European tenant from having any glimpse of the Hindu house-
hold, was unblocked, and a passage was opened between the
two families. A few months thus passed away when the landlord
received a letter from his son, who was serving a certain com-
pany in a distant land, stating that as his office was soon
to be shifted to his native place he, alomg with his wife and
children, was going to stay with his father thereafter. As
soon as this news came, the whole family was overjoyed. The
father requested his tenant to search for another house, as his
.son was coming over there within a week. After some
gcarch the tenant was able to find a suitaole house for him-
self, and he at once removed. - The landlord then began
to clean the whole house, did away with all screens, and
what was formerly two houses, intended for two different
families was converted into one ; and father and som uver
afterwards lived there happily in one house as one family.
This illustration elearly proves that when all the differen-
tiating elements are gradually taken away from different men,
the distinctions between them gradually vanish, till they he-
come at last one and the same. The souls have no differentiat-
ing elements in them, and there can be no distinction bewcen
them,that is, they all constitute one eternal principle. The very
fact that we can sympathise with and love one anothcr
proves that there must be unity among them for had thore
heen plurality we could never love one another reully.
W have seen how the many may be converted into the
one. Similarly it may be also shown how the one may become



One or Many ? 147

the many. It may look like a paradox if we say thata man
is continually incarnating himself, and that all his knowledge
is his own incarnation. But nevertheless it is a fact. When-
ever I know a thing, that meaus that I assume the form of
that thing; for when I cannot assume such a form then I
do not and cannot know that tling. Suppose I have not
seen an apple ; a friend shows it to me for the first time ; but
I see it so hurriedly that the first sight does not give me any
clear idea of the thing. If on the next day I want to recall
what kind of fruit the apple is,I find I cannot.de so,as no clear
image of the fruit is in my imagination. But if,on the contra-
ry, a clear image of the fruit is there in my mental plane,
then I may be said to know the thing. This image is no-
thing other than my mental transformation, and as in this
present state of consciousness I am in no way different from
my mind, it is right to say that the image is my own trans-
formation ; that is, I must be able to assume the form of the
thing before 1 can say that I know the thing. As such is
the case with the knowledge of an apple, it should also be
the case with the knowledge of all things. Henceall our
pust experiences and ideas which go to make up our present
knowledge, are nothing but our own transformations. This
proves that. although ever since my birth I have been think-
ing of myself as one individual, still I have transformed
my=el{ innumeralle times in connection with all my innumer-
able past experiences and items of knowledge. I am one and
many simultaneously. If thisis true of me, why should it
not he troe of God as well ? That is the reason why the
Uponishads sing about Him thus :— Thou art woman, thou
art man, the boy as well as the girl thou art. It’s thou that
we-tendest to be unborn, and thou that appearest as having
been Lorn, O thou all-pervading One.” (Scetasvaturopenishad
IV. 3.) Let us now conclude with the profound instruction
of Yama to his disciple Nachiketas, that man should clearly
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gea through his mind and make out that there is no plurality
here. “He will have to die again and again who see’s this
aniverse as many.” (Katha Up, IV., 11.) Om Tat Sat.
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SAYINGS OF SRI RAMAKRISHNA PARAMAHA)ISA.

1. Rama, Sita and Lakshmana, when exiled, went to
the forest, Rama going in front, Sita in the middle and
Lakshmana in the rear. Lakshmana was very anxious to
have always a full view of Rama, but as Sita was in the middle
he could not have it. Then he prayed to Sita to move aside a
little, and, as soon as she did it, Lakshmana’s wish was fulfill-
ed, and he saw Rama. So exist Brahman, Maya and Jiva
in this world. So long as the phenomenal illusion of Muya
does not move aside, the creature cannot see the Creator and
man cannot see God. : '

2. Why does not the mind remain steady in contem-’
plation ? S '

The fly sits at times on the sweetmeat kept exposed
for sale in the shop of a confectioner ; and if then a sweep-
ér passes with a basket full of dung, the fly leaves the
aweets and sits upon the dung basket. But the honey-bes
always drinks the nectar and riever cares to sit on filthy ob-
jects. The worldly men are like flies whose consciousness
occasionally obtains a momentary taste of Divine sweetness,
but their natural tendency for filth soon brings them back to
the dung-hill of worldliness. However, the great-souled
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P.uranishamsa” is always absorbed in the contemplation of
Divine heauty.

3. The world-bound soul like the filth-worm always lives
and dies in the filth of worldiiness and has no idea of higher
things. The worldly soul is like the fly that sits now on the
filth an'l now on the sweet, while the free soul is like the bee
that always drinks honey and nothing else.

The heart: of the worldly man is like the worm in the
dunz-hill, it always lives in the dung and loves to live there-
in, aud if by chance some one takes them out of their
filthy habitat and puts them on the lotus flower, they soon die
of the sweet fragrance. So the worldly soul cannot live for a
moment outside the sphere of worldly thoughts and desires.

4. What is the state of a man who is in the world and is
yot free from its attachments ? He is like a lotus leaf in the
water or a mud-fish in the marsh. Neither of these is touched
by the element in which it lives. The water wetteth not a
lotus-leaf and the mud staineth not the glossy skin of the fish.

5. What is the nature of the union of the Jivatman and
the Puramaiman ? It is like the union of the hour and the
minute hands of a watch once in every hour.

6. How may a man learn dispassion (or Vairagya)? A
wife once spoke to her husband saying, * My dear, [ am very
anxions about my brother. For the past week he has been
thinking of turning an ascetic and has commenced perpara-
tions for it. He is trying gradually to reduce all his desires
and wants.” The husband replied, “ You need not at all be
anxious about your brother. He will never become a Sanuya-
8in.” The wife said, “ How then does one become a Sannya-~
sin?” The husband said, “ Behold how one can become a
Sannyassin.” He tore into pieces his flowing dress, took a
piece out of it, tied it round his loins, and told his wife that

she and all women were hemcofor h his mother and left
the house nevar to return.




A CONVERSATION.
BY MATILAL MUKERJI B. A,
(Continued from page 123.)

B. T was just going to refer to that. You must be free
yourself. Next you must make others frce. The central idea of
all our actions should be freedom for o.rselves and freedom to all.
Be free and make free. Unless you are free yourself, you can
never make others free. When you are free yourself, you will
see, whatever you do will go to bring freedom unto others,
whether you wish it or not. This is another secret of work,
Though you might have taken years to establish it, when once
your freedom is established, your mind will of itself, without any
effort on your part, rise to the super-conscious state and begin to
work from there, whenever you intend to do any work ; and your
works, one and all, will uniformly lead to others’ fresdom and
good. You will then become acentre of blessedniss and love.
1 know one such man. He has devoted his whole life to unselfi<h
work for others. Just for the sake of varicty he thouzht one
morning that he would do something which would be exclusively
for his benefit. He took every care to see that it should benefit
no body else. But, when the work was finished,he found there were
some twenty men, who had been benefitted by that particular
work of his, in some singular ways, of which he had not the least
idea before.

Until such state is reached, you must be very careful about
your dealings with other pevple. People do not know what an
amount of injury they do to the world, in their over-solicitous
attempts to help it. They think in their pride, that without theic
help, tho world was going to dogs. Let them inform their minds
that people in this world do not depend upon another. * Not one
beggar depends on your charity; not one soul on your kindness; not
one living thing on your help. All are helped on by nature and
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will be helped 3o even though millions of you were not thers. 1%
is sheer nonsense on the part of any one to think that he is born
to help the world; it is simple pride, it is selfishness insinuating
itself in the form of virtue.” Labouring uader this selfish pride
of the world’s dependence on them, how often do people try to
come to its aid ! True they succeed in doing apparent good to many
for a time. But they sow the seed for future degeneration.1f freedom
be the goal, what right have you, the self conceited champioa for
world’s salvation, what right have you to hurl on the world’s head
the worst of all curses that it is dependent on you? Every time
you think the world to be weak and dependent on you, remember
you are sending poisonous thoughts ; and every time that you are
80 anxious to help others, remember, you are taking away so much
of their freedom., The goal of every man is freedom from ex-
ternal influences, however good or bad. Until a man becomes a
fool and loses independence, nothing in the universe can exercise
any power over him. Opening onesclf to another’s helping in-
fluence shows rather a morbid condition of one's mind. One may
be benefitted one way by such external help. But, inanother
way, he has only rivetted *“ one link more to the already existing
chain of bondage.” For this fresh bondage, the helper is toanswer,
for it was he who gave occasion. Let, therefore, every man be
sclf-dependent. Let every man work out his way for himself.
Do not go to holp others any way and every way. Just tell them
that they do not want any body’s help, that they can do anything
and everything without the help of any one. Remind them of
their strength; and your work is finished. This is the way to
make others free. This is giving real help to mankind. Make
them self-dependent. Make them - independent of all external
powers. Instead of doing that, we go to streteh our helping hands
in geason and out of season, and thus drag after us a train of
physical, intelligent and spiritual idlers.  We may be well m an-
ing. But, it is healthier for the individual or the race to perish
than to be made seemingly good by any extracnaous uncalled for
astistance. Avoid the extremity of any thing like too much
anxiety to serve your beloved. Sce that by your cunstant readi-
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ness to serve, you are not making any one dependent ani hanging
on you. The lover must make his beloved free of hiinself as well
of every body elve. Another pvint. Hold your body and mind and
soul for other's service,—is it for any and every service? The
burglar wants to murder and rob of an innoceut citizen. Will you
go to help him in his felony ? The brute of a man wants to grati-
fy his vilest desires upon a chaste and pure woman. Will she not
save herself from him ? The drunkard wants thourand pouads feom
you to spend in the public house. Will you place your treasuies at
his disposal ? Certainly not. When helping others, you sould see
that you are elevating and not degrading them.

A. Is such love practical ?

B, Yes, it is 80, if you only want to have it. \Where i« tha
man, who is ready to sacrifice his selfish self for others? Where is
the man who really wants to control his body and mind ? If you
want them, you will have them.  People talk of love, charity, un-
selfishness, patriotism and public gool. Silly talk and nonsen=-.
High sounding words of froth and emptiness. Show ms one
husband, who is not jealous of his wife’s movements. One patriot
whose nights are sleepless with thoughts for his country’s good. If
thers were ten lovers in the whole.world, m-2n would have been
angels and the world, a heaven. I doubt if there is even one.

A. What do you advice me now to do?

B. Do you believe in reincarnation ?

A. No. My conviction is that, with one’s death, everything
ends with him.

B. What is your idea about the universe ?

A. I have analysed my thoughts about the universe and
have found that all our perceptions are based upon differentiation.
Take the case of this inkstand and the book. We can never
know what the inkstand-in-itself or the book-in itsulf is. When
we look at the inkstand and think that we are perceiving it, our
idea is that there is somathing which has got peculiar thickness,
in short, that peculiar form which we call inkstand, as contradis_
tinguished from another something, with its peculiar form, which
we call the book. We do not ‘anl cannot know what is that:
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something-in-itsclf, which has got the inkstand form, or what is
that something-in-itself, which has got the book form. We see
only the forms. Moreover the very idea of form presupposes
differentiation. We say that here 18 an inkstand form, our mean-
ing is that here is no book form, no trve form, no man form,
generally no not-inkstand form. The inkstand form is the centre
round which we place all these negative not-inkstand differentia-
tions. We then form a mental unification of those negative
differentiations and give the name * inkstand ” to the idea corres-
ponding to that mental unification. When we know any form,
what we really know is the sense in which it differs from other
forms. So my idea ahout the universe is that, when I perceive
any object, I do not and cannot perceive the real thing-in-itself
but I perceive certain differentiations, which distinguish that
object from others.

B. What are these things-in-itseif ? Suppose you see four
objects, say, A, B. C, and D. Your argument is that behind each
of these objects, there is the reality, the thing-in-itself, which
you do not see. Let us name the thing-in-itself behind A to be
A’, the thing-in-itself behind B to ba B’, that behind C to be C’
and that behind D to be D When you see the object A, you
see certain differcntiations gathered round the corresponding
thing-in-itself A’, when you see the ubject B, you.see certain
differentiations gathered round the other thing-in itself B'; and
80 on with the other two objects C and D. If the differentiations
be taken away from B, what remains is the thinz-in-itself B’;and
so with the other two things-in-itselt C’' and D! It therefore
fullows that each of the things-in-itself, A’, B’, C' and D'is
beyond the differentiations; besides, there being no differen-
tiation, you cannot say which is A’, which is B’ which is
C or which is D’. They are all one and the same. How
can there be two or more things beyond differentiation. The
moment you say A’ is different from B’, you have put al-
ready some differentiating qualities on them. But, from our
very conception of the thing-in-itself, A’, B’, C, and D' are, one
and all, beyond any differentiation, Th:refo:e they are all one
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and the same. There is only one thing-in-itself. You perceive
the inkstand, the book, the sun, the tree, the animal, the man
and all other perceived phenomena, which make your universe,
You perceive certain differentiations. As perceived differentiation
they are different from one another. But, as realities, the inkstand
the sun, the tree, the book, the animal, the man and every thing
in the universe are that one, the thing-in-itself, the only reality.
Not that they are parts but the whole of that Reality. Because
the very idea of partcannot come into 1t. Division and parts
exist in the domain of differentiation. Beyond differentiation,
they have no meaning. Therefore, as reality, the inkstand is the
whole of that one reality, the tree is the whole of that one
reality, the book is the whole of that one reality. Every one of
your peceived objects is the whole of that one reality. So far :it
is all right. The next question will be,——————what are
these differentiations ? There is that one reality, call it X. Consi-
der the perceived objects A, B, C and D. Let us call as D
the differentiations which distinguish A from the rest and which
form the very basis of the perception of A as an vbject. Let us
call similarly the differentiations of B, C, and D to be D”, D™,
and D”” respectively. Of course, the reality X, which is behind
each of these objects, is beyond all differentiation.  With this
notation, A will be X+D’, B will be X +D"”, C will be X +D"»
and D will be X x D", what are these differentiations, the D,
D”, D’ and D'’’’? The reality X is undifferentiated and
uudifferentiable. You can never say that it has actually got those
differentiations D', D, D’’’ and D’’’’ in it. Then your X will
no longer remain] undifferentiated and undifferentiable, but will
become a thing capable of differentiation. To avoid this difficulty
it is said, that the differentiations are apparent and (have got no
independent existence of their own. They are your own mental
creation. 1t is argued that the truth is that there is only one
reality, which is beyond all differentiation. But you,(the perceiver)
have imposed upon it differentiations, by way of formsar.d names ;
and tkese forms and names are the objects that you perceive. By
imposition, it is meant, that you have not actually differentiated



156 The Brahmavadz;n%

the onereality into forms and then given them names. That will
be making {the reality ajithing subject to differentiation, which,
according to our primal conception of it, it is not. Those forms
and names are ideas of your mind which you have thrown upon
the one reality as the substratum to fix them. Suppose, for
example, here is a big piece of white paper. You come with a
lnife and cut off slices from it of circular, triangular, square and
various other shapes. That will be actually differentiating the
the paper into those slices. But, instead of doing that, that is,
actually cutting off slices with a knife, suppose you sit where you
are sitting and paint before your mind's eye the outlines of all
those various shapes of slices on the paper. Then you will be
imposing those slices on the paper. In the former caso, the
paper is actually divided into those slice-forms. It is differentiat-
ed. In the latter case, the paper remains what it is. It is
supposed to have those slice-forms on it. In the former case, it
is sctually differentiated into those forms. In the latter case, it
is interposed with those ideas of forms. In the former case, you
get your slices by actual cutting off from the paper. In the latter
case, you get your slices by mentally drawing outlines of their shap-
eson the paper. This mental outlining of slices on the paper and
then giving name to them is called imposition of form and name.
The one reality is that big white paper and the inkstand, the
book, the sun, and everything that you (the perceiver) perceive
are the various slice-forms, not differentiated form as in the former
case, but, as in the latter case, imposed on that paper. To go
Lack to our notation, X is the white paper, the perceived objects
A, B, G, and D are the various slice-forms, mentally drawn on that
paper and the differentiations D’, D”, D™ and D™ are the out-
lining which you mentally paint on that paper. What really exists
is the X,the one reality, It is undifferentiated and undiferentiable.
You have got the whim of imposing certain differentiations on
this such as I’, D”, D™ and D" and the result has been the
various differentiated objects such as A, B, C, and D, which you
perceive.  You can not say that the differentiations really exist.
They are your mental creation, whimsical suppositions of your
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mind. Now you have got the whimsical way of imposing the
differentiations D, D", D™ and D”” on X and the result has been
that you perceive the objects A, B, C, and D. Next moment, you
may take to another whim and impose another set of differentia-
tions such as d', d”, d™, and 4" on X and the result will be that
you will perceive another set of objects such as P, Q, R, and 8,
while the former set A, B, C, and D, will disappear. So you may
go on imposing various differentiations and thus perceiving various
objects, but then, all along, there will be the one reality, beyond
all differentiations. You may impose tree slice-furms on the
white paper and imagine them to be dancing, jumping, fighting
about, all before your mind's eye. You may draw mentally any
slice-formns that you like on the paper and mentally perecive them
But all along the white paper remains as it is, certa’nly. Thers
is, therefore, but one existence, the one Reality, the only thing-
in-itself. You (the precciver) have mentally imposed upon that
reality all the differentiations, with the result that you perceive so
many objects. The differentiations can not be said to have any in
d ‘pendent existence. They are your, the perceiver's, mental cre-
ation, Their existence depends upon the state of mind of the
perceiver. They may be said to have got only relative existence.

In the Upanishads this one reality is called Brahman. Once
for all, I must tell you that, in future, I am going to use this word
instead of the one reality, the only Thing-in-itself, the one, and
such other expressions. So this BRAHMAN 1S THUB ONLY THING
THAT EXISTS, The universe that you see, the inkstand, the book,
the sun, the stars, and every thing that you perceive are various
forms imposed by you upon this Brahman as the substratum. You
have mentally drawn some peculiar outlines on this Brahman, like
those imposed slicc-outlines on the white paper, and then, to those
mentally outlined forms, have given names such as book, sun,
moon, tree, ete, and have thus built for yourself the universe that
you perceive. As substance, the universe is the same as Brahman.,
As substance, the imposed slices are the same as the white paper.
Yet you know the slice to be a slice and not ths white paper.

What makes this difference ? The meuntal slice-outlining and the
2
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name  slice.” Take away your mental slice-outlining and the
name from on the white paper. Your slice will Vanish at once
and the paper is in ity stead as it has been all along, ‘There is no
veal slice-existence different from the paper-existence. But you
create an apparent slice-existence by your mental outhning and
the name and as such you must feel an apparent difference between
the slice and the white paper. The conclusion 18 self evident.
You yourself are making the apparent difference; therefore it is no
wonder that you will feel it. But you must remember that the
dilference is not real ; it is only apparent. To explain this apparent
nature of the difference, suppose, for example, there are two
pursons sitting in front of the white paper. Of them one is
imposing those slice-forms on the paper and another is just sitting
qui: t and watching his friend. The first man will say to his friend,
‘“there I havedrawn a lion and an elephant. I make them fight
The elephant is killed.” To the first man, there is this apparent
diff srence between the paper and the lionas well as between the
lion and the elephant. But his friend sees only the white paper
and with him, difference or no-difference is quite out of question.
So long as you (the perceiver) perceive the universe of differentia-
tion, there will be an apparent difference between Brahman and
your universe and among the various forms of your universe. You
will feel the apparent difference. But you must remember that
the difference is not real. The form and name only cause the
apparent difference. Take the away the form and name. The
universe will vanish at once and Brahman is in its stead as it has
becn all along; and difference or no-difference is quite out of ques-
tion. It is not that Brahman and the universe are two separate
existences. It is Brahman that appears as the universe but at the
same time, it is not the universe.

Moreover yon must not go away with the idea that because
the universe is your mental creation, it has got no existence at all
that it is all illusion. Seeing, hearing, touching, smelling, all these
sense-perceptions are in the universe. I am talking to you. You
are hearing me. I am standing here. You are seeing me. You
can pever deny these perceptions. You have to wotk in and
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through the universe The universe cannot thevefore be ealled non-
existence.  You can only modify its existenes this much that it
is relative to your mind and not independent. With your present
state of mind you are seeing it as the material world. With another
state of your mind, you may see it as heaven. With other states
of your mind, you may see it as hell or all those lokas mentioned
in various religious books. So you may say that the nature of
existence of the universe depends upon your mental state, It is
relative to your mind. But you can never unconditionally deny
its existence. To return to the white paper of our analozy. You
are mentally drawing those slice-forms on the paper and when
vou draw them on the paper, you must admit that%you have got
that peculiar mental perception of them. You may say that
the perception is mental and not real. But still there is the
perception. Similarly it is with the universe. You may say
that the universe is the result of your mental imposition of
form and name on Brahman and therefore its perception of
is only mental. You may call the pereeption mental or any-way
that you like. I can have no objection to your any such modify-
ing of the perception. But what I want you to warn against is that
you must not think that there is no perception at all, that there is
no universe at all. So long as you are in th« universe, you must
admit it as such. You may call it a phantasm of your brain but
it is too actual to be altogether ignored.

A. TUpto this you have been dealing with the perccived
universe. Your argument is,— “ You (the perceiver) have been
imposing form and name on Brahman and the result is the
universe which you perceive.” I understand that much. "That
gives an explanation of the perceived part. The next question is
that thing, which has Leen imposing the form and nam-. 2" There
“who is this perceiver?” What is the nature of are
the white paper, the imposed slices on it, and a man sitting in front
of the white paper, who is imposing the slices on it. Likewise
there is the perceived universe, corresponding to the imposed slices
on it. The question is, who is this perceiver, who must correspond
to the imposing man of our analogy >  You cannot say that the
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perceiver is some form and name, because from our very defining
conception of it, it is not form and name but it is that which gives
form and name. Neither can you say it is Brahwnan., For if
Brahman gives form and name and perccives them, it has
surely got some differentiation Viz the differentiation of being a
pereciver. That caunot be.  Brahman is beyond any differentia-
tion, whether perceived or perceiving.  Brahman can neither be
the perceived nor the pereeiver. 1t is beyond them both.

(To be Continued.)
L
THE-IDEAL OF VEDANTA AND HOW TO
ATTAIN TO IT.
BY SWAMI ABHEDANANDA,
(Continued from page, 125.)

It is very curious to notice that those who are born and
brought up as slaves and live constantly in the socicty of slaves
will rather die there than become free citizens. 1If any one of
such” slaves fortunately get the idea of treedom anl try to acquire
it bis fellow slaves will think that he is going in a wrong way,
and will try their best\not to allow Lim to get out of their com-
munity. But if bis desire for freedom be  extremely strong, he
will never be dominated by the influences of other slaves around
him, he will seck the company of such as are free, as are
not bound by the chains of thraldom, as have wiped out
the mark of slavery from their forehead. Then perhaps he
will come to help those who want to be free. Tie community
we are now living in is cxactly like that of slaves. We are
born as slaves, brought up as slaves and live amongst slaves.
1f we look around, it will be almost impossible to fird a man or a
woman who is truly free.  1f any one gets the idea of freedom in
his mind and tries to attain  to it our first duty will be to find
fault with the ideas of that man or to dissuade him from follow-
ing his idcal. Are we not slaves to our own desires, our own pas-
sions aud our own scnses? Are we not slaves toour own body
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and to the changes that are constantly going on in that machinery
which we call the human body? Are we not slaves of anger,hatred
jualousy, emotion, pain or sense enjoyments? Are we not con-
stantly obeying the commands of hundreds of such masters that
are ruling within us. Ifany body utters sweet words or kind .
expressions we feel ourselves flattered and elated, and how we
feel insulted, wounded or hurt when any harsh word enters
our ears. Is it not aclavery ? As long as we are seeking pleasures
are we not slaves of the desire for pleasures? Are we not slaves
of the insatiable greed for wealth and of the ambition for social
and political power, name and fame. What can be worse than
such a state ? But how amazing it is to notice that although we
are slaves of desires and passions, slaves of pleasures, comfurt and
luxury, slaves of ambition, pride and vanity, slaves of beauty
which is skin-deep, slaves of sweet words, anger and hatred,
slaves of body and sense enjoywment, slaves of life, death and
every thing, yet we do not feel it, weare not conscious of it.
Still we never think of any other condition better than this,

We are sleeping unconsciously after drinking as it were the
cup of the frightfully intoxicating liquor of self-delusion. The
whole humanity is madly pursuing the phantoms of hope which
change thdir colour as we come nearer, :nd suddely disappear,
then after a moment appear at a distance with new  brilliancy —
fresh colours which attract our attention agnin and force us to
chase themn again and a3ain, and drag us headlong in that brea*h-
less pursuit. This process is continuously going on in each indi-
vidual life.

We have made ourselves slaves of delusion, and slaves of the
phantoms of hope. llow can we have happiness under such
conditions? How can a slave become happy ? He may delude
h nself by thinking that he his bappy. But after al. itis not
Lappiness it is a delusion, Happiness does not cousist in
slavery but in freedom. He who is free is truly bhappy. That
happiness, which comes through freedom is unbounded and
eternal.  1f we want that unbounded and eternal happiness we
shall Lave to becowe frec, we sball bave to break dewn the chain
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of slavery ; and before we become emancipated we must have to
know, to be conscious of the fact that we are at present in bondage.
The moment we come to know that we are living like slaves the
moment we begin to see the real conditions of our present life
and existence, that very moment we begin to feel the effects of
glavery in our every day life ; then we seek the company of those
that are free, that have broken the chains. Then we appreciate
their sayings, then we understand their meanings and if we follow
their instructions we gradually become free as they are. From
that time we are no longer slaves of passions, desires and senses,
but we gain mastery over all, we control them, we conquer them.
All passions and desires &c., no longer bind us, but they remain
as our slaves. This freedom from constant slavery, this emancipa-
tion of the soul from the bondages of delusion is the highest ideal
of the Vedanta. It is called in sanskrit Moksha, which means libera-
tion or freedom. The Vedanta does not go on speculating and spe-
culating, theorising and theorising like other philosophies, but it
starts by taking the present conditions of our lives as they are, and
then it shows the way out of it,by removing their cause. The cause
of such a slavery is nothing but our ignorance of the truth. As
Jesus said “ Ye shall know the truth and truth shall make you
free ” So Vedanta teaches the knowledge of truth will bring that
freedom. By knowing the truth we shall be free. Jesus did not
describe the nature of that Truth nor the way of knowing it. By
reading his sayings we do not understand what kind of truth
Jesus meant. In the Vedanta we find the meaning, the clear
rational expalnation of that truth and also the way of knowing it.
According to Vedanta that truth is one;it cannot be many. It is
the unchangeable reality of the universe, and it is our real nature
as well. By knowing that reality of the universe or by knowing
our real nature—who we are, and what we are—we shall gain
that freedom. Whether we call that unchangeable and eternal
reality, God or the reality of the universe or Atman, our real
nature the difference is in name only. The dualists call that
truth God ; because they look at it from outside, and those who
look at it from inside, from within, call it Atwan, or Self or Rea-
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lity within us. It depends on the different standpoints from
which we look at that reality. According to the Vedanta that one
reality when looked tkrough the conditions of time, space, and
causation, appears as subject and object asthe knower and the
thing known, as either the sun or the moon, or heaven or God or
hell or a spook or men, beasts, insects or plants. These are
nothing but so many appearances of that Reality or truth, which
is one throughout. Knowledge of the truth means the knowledge
of the underlying unity of existence.The Vedanta says that freedom
will not come until we know the unity of existence, the oneness
of the reality in us with the reality of the universe, until we re-
alise that all these appearances are phenomenal and exist in
relation to our mind and that the Atman or the self is behind mind,
until we can go beyond the sphere of relativity, and plunge
ourselves into the ocean of absolute Bliss. Here you may
ask, if we are all slaves, then our real nature must be like a slave
how can it be otherwise ? In answring this Vedanta says, no. Our
real nature is perfectly free, absolute and the Lord of the universe,
It is divine and immortal. “If so” you may ask, “ why are we
slaves? The answer is because of our mind. Mana eva manu-
shyinim Karanam bandhamokshayoh. 1t is mind which is the
cause of our bondage or freedom. When our mind is imperfect,
it is attached to the phenomenal appearances, and it makes us
their slaves, but when it is purified, when it learns to go below
the surface of things, when it begins to descriminate the eternal
from the unreal, then it becomes the cause of our freedom, then
we understand what freedon is. Each individual wind is bound
to attain to freedom, and perfection through gradual experience ;
(of course it takes ages) by going through the process of evolution
That process is slow tiresome, and most undesirable. Wise men
do not want to go through that slow method.  Therefore
the Vedanta tells us when each one will have to become free and
perfect what is the good of taking that long and tedious
journey. Let us find a shorter way. Let us shorten the time by
trying our best to attain to freedom and perfection in this life. The
easiest way is by knowing the truth in this life, by realising
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our true uature, or self or Atman, which is immortal, free, divine
and perfect. It is free from death, disease andsorrow. The
moment we realise this Atman that very moment vanishes the
fear of death, that very moment we become unselfish, we become
conscious how great and majestic we are. Then we know that all
the powers of the universe have proceeded from the infinite
source of powers which lies within each individual soul. Then
and then alone we arrive at the foundation of that universal
brother-hood or self-hood or oneness.  Because if you know your
own nature, you will know the nature of the universe and of God.
Then you will see that each individual soul is perfect, divine,and
immortal and a living God on earth. Insuch a state there is no
such thing as sex. The Atman is pure, sexless and one. The woman’s
rights and man's rights will be equal. As long as we are slaves of
animal nature we see a2 man or a woman, but from the standpoint
of Atman or Soul all is Godly. Then we shall be able to reform
the social political and religious evils, that exist to day in different
parts of the world. Then superstition and prejudice which arise
from our ignorance of the truth will no longer reigr. on earth. All
religious animosities will cease forever. Then will the kingdom of
heaven manifest here.  Therefore the Vedanta tells us that the
realization of the Atman or our true nature will create a revolution
in every departmert of our life. And the way to such a reali-
sation is described in one line—Atmavi are drashtavyah srotavyo,
mantavyo, nidhidhyasitavyah. Firet of all hear constantly ana
repeatedly and over and over again, that your Atman or real
nature is divine. Then think of it day after day and night after
night. Let each of your nerves and brain cells pulsate with the
idea that youare divine, you are immortal, you are one wich the
supreme. And then concentrate your thoughts on that central
truth of onenss. Through that concentration will come the
highest illumination of wisdom, and bliss, then you will be happy
both here, hereafter and forever.



THE STORY OF JAVANA.
TRANSLATRD FROM LAGHU YoGA VasisnTa
BY AN ENGLISH ORIENTALIST.

Vasishta speaks. The foolish and not the wise man is deluded
by bis own imagination. With mind free from delusion and in
enquiring mood search for the truth and cast aside what is untrue.
‘Why shouldst thou foolishly grieve and say that thou art bound
when thou art reully fres? Why, how, and by what can the
eternal truth about atman be found ? Whilst Brehman alone exists
unchangeable in the form of intelligence and bliss and when
there is no possibility of duality who can be said to be bound or who
‘can be said to be free.? 1t is thersfore only tha play of mind that
causes bondag~, O Ramn, and it is by restraining the mind that
salvation is obtained. Through play of mind a long distance appears
as short as the span of a cow’s foot-print and a great interval
of time seems like a moment or a moment appears a great inter-
val of time. Listen thon and I will relate to thee an excellent
story, which will shew that this world jugslery is nothing but a

product of mind.

In this part of the world there i3 a great and prosperous
country, full of forests of various kinds, called Uttara Pindava.
The king of that country is named Javana, a law abiding mnan, a
scion of the family of Harichandra, giving light around as the
sun to the earth; his shoulders appear whitened by the pollen
falling from the flower of fams fixed in his crown, and his
nocklaces of precious stones shine with a pure lustre. IIc knows
no guile nor is he given up to covetousness, his liberality is
certain and his word a promise.

He one day had gone to his thorne in the hall of assembly
and was seated comfortably there when a certain jugzler entered
proudly and bowed to the king. With outstretched neck he
addressed the King, as a bee a lotus flower and said, ¢ Be pleased
O Lord, to look at one of my tricks; O King, look at it with
wonder as on the moon when it riges over the earth. Having
spoken thus he waved a bunch of peacock feathers which produced
the same effect as the Maya of Parabrahinan, the great deluder and

3
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creator of the seed of all things. The king saw this glittering
like light before his eyes and at the same moment a messenger
from the king of Sindhu entered the ball and there followed him a
magnificant and swift charger. The messenger having delivered
the horse thus addressed the King. *This horse, O King, is like
the priceless horse of India. It is sent by my master to thee the
master of the world. The gifts ot the great shine forth with a glori-
ous lustre.”  When he bad thus spoken the juggler addressed the
king. ‘Mount this beautiful horsé’, O King, and traverse the earth.’
The king thus addressed looked upon the horse with unwinking
eyes and without movement,as a figure in a picture,he stared at the
horse. He stood thus for two muhurtas buried in abstraction. Then
those in the asscbly, full of wonder, became lost in thought, and
the ministers also remained plunged as it were in a sea of doubt
and the noise of the multitude in the assembly suddenly died away
and,whilst the king thus stood with fiexd eyes the assembly re-
mained, like a half closed lotus, sad with fear and delusion caused
by the juggler’s most astonishing trick.

Vusishta speaks. The king awoke after two muhurtas and
when awake he sat trombling on his throne. The distracted king
was supported by his chiefs, and his ministers in the assembly
questioned him, with respect and deference, when he had fully re-
covered eonsciousness. ¢ How was it that thy pure mind was thus
plunged in delusion,which displayed its greatness even when under
the spell.”  The king then said opening his eyes and with a smile
of astonishment * Listen to this marvel, you who are present in
this asseinbly. When Isaw the peacock feathers waved by the
juggler I mounted (in thought) the horse whilst under the spell
and L galloped off rapidly as when alone in the chase. 1 was
carvied by this swift horse to a great distance, as a fool is by
his delusion in the pursuit of objects of sense. 1 entered, on a
jaded horse, an extensive jungle, covered in & thick mist, devoid
of birds, trees or water, a dreadful waste, asif burnt up at the
destruction of the world. Entering that jungle with mind weary
and dejected I remained there till the setting of the sun. With
great and painful weariness 1 cursed that jungle as one who knows
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the truth about the atman eurses the waste of S:onstra. 1 then
reached a forest cf Jambu and Kadamba trees in which the birds
were twittering, like friends when meeting a traveller. I came
under a citron tree from which a pendant crecper suddenly twist-
ed itself round my shoulders. Whilst thus entangled the horse
disappeared like sins from one who bathss in the Ganges. There
1 remained, resting, a tired and worn out traveller and the night
passed, to me plung-d in d:lusion, like a long Kalpa. I stood
on my feet unwashed, without food and without offering up my
usual prayers. The night passed in the midst of the horrors of
darkness and my teeth chattered with the cold. 1 remained there
in that great waste, in that terrible desert, where no living thing
was to be seen. But with morning a part of my wavering doubts
and delusions disappeared. When the sun had risen an eighth
part in the heavens, the birds began to hop about and twitter
and I saw before me in my delusion a jet black girl with dark
pupils to her eyes and dressed in a white cloth. T approached her
as the moon approaches the night. ¢ Give me ' I said ¢ the rice in
thy hands, to me who amnin dire straits.’

Wealth bestowed on those in misery brings great increase,
The pangs of hunger,0 girl, grow strong within me.  She cave ine
nothing in spite of my supplication, just as Lakshini gives no
wealth to an evil doer however much he may beg. And following
after her for a long time like a shadow from one part of the forest
to another, I got in front and faced her. She said know that T am a
chanddali, a Pariah named Hirakeyuri, O King. The rice that I hold
in my hand thou canst not have by mere begging  And thus saying
she ran off swiftly, plunging into the thickets, and sporting as she
ran she said. * I will give thee the food if thou wilt become my
husband. Here my chandala futher drives his oxen ploughing in
the field ; but this food becomes his who becomes my husband. It
is said that lovers, who are to be husbands, must be served even
with life. “To her 1 replied, ‘I will become thy husband, O chaste
one. Does any one in want enquire about family or caste 2 She
then gave me half of therice she carried. 1 appeased my thirst with
the juice of jambu fruit and my hunger with the cooked rice,
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Rested from my fatigue and with my mind still under delusion
she took me by the hand and led me, as a soul of the dead is led
to the hell of the departed, before her father a stout fellow, ugly,
u course creature, inspiring fear. Embracing me she presented me
to the chandala and said ¢ This is my future husband, father; nay
he please thee. Hesimply answered’ *good’ and as it was evening
let loose his plough bullocks, who were biack, like the servant of
Yama. And all the sky was overcaste with grey clouds, floating
along like smoke. We hurried away from this ghost haunted place
and at sunset arrived at the Chandala village on the outskirts of
the extensive forest, where were many festoons of brass, horse,
monkey, fowl, and crow’s flesh, drying but still wet, and to which
flocks of birds were pouncing, and flies buzzed round lumps of flesh
which children held in their hands, and a large pandal, with its pil-
lars adorned with plantain stems, was being errected amidst
much noise and confusion. I then found myself in my new
father-iu-law’s house and iy mother-in-law greeted me with tears
in her eves and was much pleased saying ¢ this is my son-in-law.
‘What is the use of saying wore on this auspicious day.” Thus
this fear imposing girl, who was jet black and secmed like some
wild spirit was given to me as a w'fe and the Chandalas, drunk
with spirits, which dripped from their mouths, danced violently
around us, played musical instruments and beat drumws, looking
like devils sporting.

I thus, myself, became one of these rough Chandalas and
after the seven prescribed nights of the marriage festival eight
months pussed. She, well nourished, conceived and brought forth
a female child, a child of grief, a personification of sowe evil
deed. That girl quickly grew up, siout, and of dull intellect.
My wife then in three years time bore a son, a horor to luok at,
like an evil thing, giving evil thoughts and she bad a second son
after this, 1 passed many yearvs in her company and during this
time I suffered mwuch from the effocts of cold winds and the
burning heat of the sun aud 1 experienced great griefs, which
flamed like conflagrations in the four quarters, through torturing
anxicty for my wife and children.  And as time went on old age
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came on me and my beard, which I then wore, grew red as the
flame of burning grass. A famine then came in the land and
every blade of grass, was burnt up and grim death made havoc in
the chandala world and the Vindhya tract was destitute of food,
grass, leaves on the trees and water, the clouds did not let fall
their rain and the people were seen to perish around. The sky
shone with a lurid glare, like burning charcoal, and a dry hot
wind blew, and in all directions there blazed up terrible and unre-
strained forest fires. The forests were burnt down and ereepers and
grass were reduced to ashes. At this dire time of fate when all
things were in chaos some of the people departed from the
country, with their friends ; some much emaciated cast themselves
into fires; some fell down chasms, and some remained waiting
anxiously for death. I, taking my wife, escaped from this cala-
mity and with her and the three children I departed with slow
steps and reached the outskirts of that district and benecath
palmyray tree I put down my sons whom I had taken up on my
shoulders, sons who appeared like embodicd ills. I rested there
as if escaped from hell and there also rested uuder the cool shade
of the palmyrah wmy chandala daughter and my two sons. The
¢ldest was naned Priechaka and the youngest much loved By us
Mugdharaj. The latter said in his misery and with his eyes full
of tears, Give me soon, ‘() father, flesh to eat and blood to
drink—this my young son said again and again and he repeated
the cry over and over us he was in the point of death. I looked
on cast down with grief at his misery and broken in spirit 1 could
not bear this agony and I felt convinced that death was our
only friend. 1 therefore collected wood together and set fire to a
great pyre and stood in front as the flames brokeout hissing up-
wards and whilst 1 thus stood making up my mind tu cast
wyself therein, I suddenly fell from this throne, your king once
again, und awoke to the sound of drums and cries of * Loug live
the king.” This illusion of mine was caused by this juggler and
it 1s through ignorance that we are thus made to lead so many
different lives. Whilst the great King Javana, whose glory is
great, thus spoke the juggler suddenly vanished from sight and
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then those in the assembly said with eyes open wide with asto-
nishment * This man is not a juggler,but a god who bas no desire
for reward. This is undoubtedly Mdaya the cause of the Samsara
state and the Samsara state is an illnsion of mind,whilst the world
of mind is but a sportive creation of the all- powerful eternal Brah-

man.”

THE VEDANTA WORK IN AMERICA.
To the Editor * Brahmavadin.”

DEAR SiIr,

After Swiimi Abheddnanda’s favorable reception in a Chris-
tian Chureh in Montclair last June, (as narrated in No. 23 of
your paper,) he visited several other places. Although he really
went for rest, he lectured and taught in nearly all of them. People
felt that they must embrace the opportunity to hear about
Vedinta when so able an exponent of it was within reach, and
the Swami, ever mindful of his work in life forgot his own much
needed recreation, and never hesitated to respond to all invita-
tions to speak in public and in private. Great good was accom-
plished in this way and many heard about Veddnta, who might
have never had any other opportunity to ¢o so.

The month of August was spent by the Swimi at Eliot,Maine;
where he lectured on Vedanta in the Monsalvat School for the
comparative study of religions. As long ago as the summer of
1894, Swami Vivekananda introduced this Philosophy to the
students at the Greenacre conferences held in Eliot, and it has
been represented there each year since,two seasons by Swami Sara-
dananda and this year by Swami Abhedananda. After four-weeks
work at Greenacre, Swami was finally able to enjoy a well earned
(though brief) rest at the White Mountains, in New Hampshire.

limbing their stecp sides amid the ever grand sceunery, he reach-
ed the very top of Mt. Washington. e spent the night on the
summit and bheing (as Swiimis should be) an exceptionally favored
mortal, be enjoyed the unusual spectacle of a gorgeous sunrise,

following a maguificent sunset of the eveniug before. There are
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frequent mists on the summit and many visitors have gone there
half a dozen times without being fortunate enough to see either
a clear sunrise or sunset, not to mention the good fortune of see-
ing both. The snow and the mountain top was a faint reminder
of the matchless Himalayas, in one of whose vast valleys, a dozen
ranges such as the White Mts. would be lost to view.

The New York work began this year in November instead of
end Sept. as last year. We have a larger and better Hall for the
lectures and the audiences have numbered many new comers, who
are hearing about Vedarta for the first time. Our old fricuds
have again rallied round us and we are hopeful of baving a pros-
perous season again this winter. Thus the work spreads slowly
but we trust, surely, as must be the case with all true progress.
The mushroom springs up in a few hours and endures but little
longer, while the sturdy oak takes many years to come to maturity
and lasts for centuries. May the growth of Vedanta in America
be like that of the oak tree and ours be the work of patiently
removing the obstacles that might block its progress! I enclose
programme of the lectures for November. You will observe that
there are now only two each week, instead of three, as last year.
We have however, a * Question and meditation class ” on Saturday
mornings, that is very helpful, and a similar class on Monday
evenings for those who are occupied during the day time. This
keeps Swami fully occupied, but he remains well and vigrously.
The climate of America seems to agree admirably with the health
of all the Swamis who have come here.

1 also send you a list of the lectures for Dec. & Jan. There
will be a short intermission for the Holidays, as usual.

Yours Truly,

A New York Student.



VEDANTIC IDEALS OF LIFE.

We believe that no system of speculation is complete, unless
it provides for man a satisfactory system of ethical philosophy.
Every philosopher, to whatever school of thought he may belong,
should try, as much as possible, to construct a system of ethics to
which his conclusions in other fields of speculative research
logically lead. The ethical system of a philosopher depends
essentially on his view of the nature of man. A naturalistic view
of man which holds that he is only the result of the evolution-forces
at work in nature and that he forms a part of the blind universe
around him necessarily results in a naturalistic system of ethics; i. e.,
historical, evolutionary or progressive morality. An intellectual
view of man to the effect that he is an impersonal intelligence forces
upon us an intellectual view of ethics ; whereas the beliof that man
is an eternal and intelligent personality leads us to the ethics of
personality or what has been termed * eud@monism ” The most
fundamental question in all ethical philosophy is that of the Sum-
mum Bonum, or the final purpose of man’s life, together with the
allied one of the means to secure it or realise it as nuch as possible.
Let us now see what the Pedanta has to say in answer to these im-
portant questions of moral philosophy.

The Vedanta believes that the essential part of man's
composite nature is purely spiritual and eternal, and is called the
human or the individual soul. According to one sect of Vedantinas,
it is the same as and identical with the infinite intelligence which is
in and behind nature; and according to others, though not
idential with it, still the soul is supposed to be of the same
spiritual nature as the universal intelligence or Brakman. And
the human soul, simply on account of its ignorance or Avidya,
is unconscious of its identity with the Supreme God or, as others
would put it, of its Godlike nature, but falsely believes itself to
be, according to the bodily configurativn in which it is mani-
fested either a beast, or a man, or anangel, or any such being.
The result, is this subjection to the terrible law of Karma
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and the conssquent series of births and deaths which it necessarily
involves. Hence it is that the soul has to endure all the miseries
of births and deaths,—the miseries of Samsara, from which it
feels it to be extremely difficult to extricata itself. Therefore accor-
ding to the philosophy of the Pedanta, Moksha or the final end con-
sists in the liberation of the soul from bondage,that is to say, its
dcliverance from the subjection to the law of Kirma and the conse-
quent cycle of births and deaths. All the schools of the Vedanta un-
animously uphold that Mo¥sha need not necessarily be of the nature
of an attainment of some ultimate good externil to ourselves, nor be
of the nature of some blissful abode somewhere in this wide universe,
but that it is essentially a self-realisation or self-fulfilment which
we, as intelligent and responsible beings, have in ourown hand to
secure or fail to attain. How is this id-al of Moksha to be
attuined ? What is the nature of the id=al life, or life as it oug' ¢
to be, that a man should lead in this world consistently with the
8oal which the Vedanta is preaching.? Is it necessarily only one
kind of life? Or has it several forins each of which might lead to the
same goal 7 These questions take us to the practical religion of the
Vedanta, of which we have an exhaustive and splendid exposition
in the Bhagavat-Gita of Sri Krishna. He tells us that there are,
broadly speaking, three modes of life, all of which would lead to
the same ultimate end of Moksha. The Karma-Yoga, the Jrana-
Yoga and the Bhakti-Yoga are the three ways to that goal.
Karma-Yoga or the life of action consists in the fulfilment
of one’s duties pertaining to one's caste or station in life merely for
their own sake and without any desire to banefit from their eonsequ-
ences. This form of life is the best suited to those in whom the
active nature is the predominant element. Jrana-FPogais a life of
philosophic contemplation and wisdom, somewhat resembling the
ideal life of Greek philosophers like Plato. 1t involves separation
from the concerns of life, as much as possible, so that a man may
be free to contemplate on the eternal realities of nature, on God
soul and the universe. Hcre activity is transferred to the realin of
the intellect and the self where it is exercised to obtain the intel-
lectual realisation of the eternal verities of existence.
4
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The third way or Bkakti-Yoga is the ideal life of a saint. It is
a life of absolute devotion ; a life in which, whatever is done, what-
ever is contempleted upon, is looked upon as pure cevotion unto
God, is gone through not with any desire for self, but as service
rendered unto Him and Him alone, This ideal of a saintly life is
based on the noblest and the most amiable feature of the human
soul the feature which may be characterised as love or devotion, as
distinguished from man’s active or intellectual nature. Of course,
this ideal will best harmonise with that nature which is emotional
and full of the sublime sentiments of admiration,reverence and love.

We believe that it will be conceded on all hands that the
Gita is, par excellence, a treatise on the practical religion of the
Vedanta and its ethies. The major portion of the book is evident-
ly devoted to the exposition of the real nature of these three
ethical ideals of life and their relations to one another. But it
serms to us that their real nature and relations have been gene-
rally misunderstood. For instanes, it is supposed by many that
these three Yogas ave really independent of each other ; and that
even here we have a higher and a lower. It is said that Karma-
Yoga is the lowest and leads only to the removal of sins and the
purification of the heart, which are supposed to be the necessary
preliminaries for the practice of the contemplative Yoga. Bhakti
Yoga is regarded as the next in rank;and the practice of it, it is
said, can secure for one the needed divine grace for the attainment
of Jnana or spiritual illumination. But the chief stress is laid on
the Jrnana-Marga which is assumed to be the highest and, perhaps,
the only direct road that leads to salvation. We believe that
nothing can be further from truth and from the teachings of Sri
Krishna than these astounding assertions.

The first point that we think it necessary to impress upon
our readers is that these three paths are not independent of one
another, nor is it possible for them, in the very nature of things,
to be so. Every one will grant that human nature is not all acti-
vity, nor is it all intellect ; nor do we find love or devotion
independent of activity and intellect. We see that in some it is
the intellect ; and in others it is activity which forms the predo-
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minant element ; in others again we find the emotional sentiment
of love far outstripping the other two. Wherever, therefore, any
speculative philosophy or religion is intended to be made practical
in life, it should, of course, be capable of such adaptations as are
specially suited to all the varieties of individual nature. Accord-
ingly, the three ideals which the Gita puts forth are intended to
serve such a purpose, that is to say, to suit one or the other of the
three kinds of temperament which characterise the members of
the human race. To live the Vedanta, then, is to see which of
these three modes of life is best suited to our individual nature,
and to take to it accordingly with all the earnestness and zeal
that our nature is capable of.

Thus, as we have already remarked, the ideal life, or the life
as it ought to be, has to be different for different individuals.
One man’s ideal life may be an impossibility for another, simply
on account of the diversity of nature. It is, even in this same way
that a nation forms its own ideal of life, Of course, by a national
ideal of life we mean only that ideal life which is sought to be
realised by the majority of those who constitute the nation.
This also depends upon their peculiar national characteristics.
The ideal life of one nation need not be that of another; nor
need the ideal of one age be the ideal of another age. Thus,
for instance, the ideal life of the Greeks, during the time of their
greatest philosophers, Socrates, Plato and Aristotle, was an
intellectual one, the life of philosophic contemplation, which Plato
himself puts forth as the best and the noblest for man. The ideal
life of the Romans, during the republic, was of a more practical
nature. The citzenship of a world-wide republic, like that of Rome,
was of an all absorbing interest to the active nature of a
Roman. But the Modern European ideal seems to be a combi-
nation, or rather a harmonious synthesis, of both the Greek and
the Roman ideals. Its essential feature is rational activity, it is a
life in which utility and practice have a prominent part in preference
to pure speculation, though, of course, speculation also has its own
place assigned to it.

Even the ideal life of Bhakti is not, we believe,a new thing to
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the Western continent. To it was given the most prominent and
attraetive place in the primitive form of the religion of Jesus Christ
and his apostles. The life of Jesus himself is perhaps in the whole
history of religions the best illustration of this kind of life of an
absolute self-abnegation,of suffering, and of love to God and service
to man.

In the light of these remarks, we think that it will be easily
seen that the Vedantic conceptions of what constitutes an ethical
life are perfect and comprehend all detfective and partial ideals.
The Vedanta puts forth the three Margas or varieties of ideal life, s
life of action, a contemplative life, and a life of devotion ; any one
of these is taught to be quite sufficient for individuals and nations to
enable them directly to realise the end and aim of their existence
in this world.

And it should not be supposed that these three varieties of
life are absolutely indepencent of one another. There can be no
such thing as a purely blind life of action or duty. Man is not only
an active but also an intellegent being, and hence nothing but a
life of rational activity can satisfy his nature, Therefore a Karma.
Yogin's life should certainly include rational contemplation and
and devotion to God. Says Sri Krishna of the Karma-Yogin :—

¢ He whose actions are devoid of desire and sankalpa ; that
man whose action is infused with the fire of wisdom, the wise call
Pundita” Gita 1V, 19.

* Surrendering all actions unto me, with the mind full of
spiritusl knowledge, without any desire, without egoism, and with-
out any fear, engage yourself in battle.” (ILI, 30).

Nor is the Jnana- Marga absolutely,free from duties and devo-
tion to God. Such a purely contemplative life as is consistent
with absolute separation from life and its active concerns is im-
possible, at any rate for man as he is at present constituted.
Even the Jnana-Yogin has duties to perform, he also must have
faith in God and love others as he does himself. He is enjoin-
ed to see all things in God and God in all things. Says the
Gita : —

“No man, at any time, sits even for a moment inactive,
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He is without his own control forced to action by the qualities
born of Prakriti.”

“Of these,the Jnanin,who always thinks of me,and is devoted
to me only, is the best. The Jranin is exceedingly devoted to me,
and I am also fond of him. Noble indeed are all these, but the
Jranin, is in my opinion as myself, because he is always engaged in
devotion unto me, regarding me as his highest goal.” (VII, 17-18.)

In the same manner, it should not be supposed that a devotes
has to give up all duties in life. He too has his duties; and he has
also his contemplative devotion quite as well as the Jnanin, but in
him love predominates and suffuses all else with a spirit of reve-
rence and devotion to the Father of all spirits and the Forgiver of
all sins.

There is no question of inferiority or superiority in these three
varieties of life. All of them lead to the same goal, viz., Moksha.
Says Sri Krishna.

“The foolish regard Sankkya and Yoga as different,but not the
wise. He who is firmly attached to either,uttains the fruits of both.»

“ The goal which is attained by Sankhya is also attained by
Yoga.”

* He who sees that Sankhya and Foga are identical, he only
bas right knowledge.”

“ That which is called Sannyasa, know thou that as Yoga, O
Pandava ; nor doth any one become a Yogin with his sankalpa
unrenounced.”

* They who worship the gods, go to the gods ; to the Pitris go
the Pitri-worshippers; to the Bhutas go those who sacrifice to the
Bhutas ; but My worshippers come to Me. They who have fixed
their minds on me and ever in harmony worship me, with supreme
faith, in my opinion they are the best in Yoga. They who worship
the indestructible, the invisible, the unmanifested, the omnipresent
and the unthinkable, the unchanging, the immutable and the
eternal, renouncing and subduing their senses, everywhere with
the mind well-balanced, rejoicing in the welfare of all, these also.
come unto Me, (XI1I,2-4.)

Of course there may be a higher and alower, so far as the
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nature to which these ideal lives pertain are concerned. Jnana, con-
sidered in itself, may be higher than active nature. Bhakti
is an inferior phase of mind to Jnana as Sri Sankara thinks, or
perhaps it is nobler than wisdom as Sri Ramanuja holds.
However that may be, as we said, it is the same speculative
Vedanta that is tried to be lived in all the three modes of life,
which are only modifications according to circumstances. These
lives involve each other,and each of them is intended to satisfy, not
any partial nature of man,but the whole man as he is constituted ;
a synthesis of all the three characteristics—activity, intellect and
love—one or the other of which may take the leading part in indi-
viduals is really the basis of all the three Yogas.

Even the opinion that Karma-Yoga leads only to purity
of mind, seems to us to be rather opposed to the spirit of
the Gita. Of course, some Karmas may be useful for the purifica-
tion of the mind from the taint of sins. But Karma-Yoga is differ-
ent from Karma and is much more than the mere practice of duties
without any desire for their results. It may be that a blind life of
action,were such a life possible, can secure purity of heart. But
such a life is, as we have seen, an impossibility, so long as man is
man,and continues to be an active and intelligent being as we find
him. Such a cut and dry distinction as savs that these ideal lives
mutually exclude each other and that they are intended for three
different varieties of humanity, instead of for all ordinary men and
women is the root of all the misconceptions which abound in
most of the recent exposition of the Gita.

There is one more erroneous opinion, which we feel it our
duty to expose, an opinion entertained by many neo-Vedantins of
our time. It is asserted that the Jnana-marga is intended only
for the Sannyasins and that the Karma-marga as for the family men
only. Even this seems to us to be a purely gratuitous assumption,
and, if at all, it is only partially true. It is so far true that the Jra-
na Yoga, for its best realisation, requries separation from the family
and from social concerns as much as possible. But even a Sana ya-
&in has got his own duties to perform; and there is nothing to
prevent him from the practice of Karma-Yoga,i o., from leading an
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active life of teaching and preaching, even to the extent of en-
gaging himself in works, which are of course consistent with his
asrama, for instance, founding charitable institutions to relieve the
poor aud the distressed, erecting temples und public places for
purposes of worship and education and charity. Nor do we believe
that there is anything to prevent a house-holder, who has enough
of leisure and competence at his command, from leading a con-
templative life, as far aloof from the active world as possibl:, Our
Rishis and Fanaprasthas were leading such lives. A Rishi was
not necessarily a Sannyasin. His was a family life with all its
wants and require ments minimised, but with sufficient liesure
and tranquility of mind for contemplative and speculative pursuits.
Even the devotee, who regards his whole life as service rendered
unto God, may make it either active or contemplative as he
likes, without losing any of his devotional spirit or love to God.
Have there not jbeen devotees who were at the same time
Jnanins? Have there not been devotees who were also Karma-
Yogine ? Nothing can be more erroneous than to identify these
ideal lives with the several Asramas of a Brahmin’s life. Sri Kri-
shoa himself warns us agminst such identification by his interpre-
tation of the word * Sannyasin,” not to mean the particular
Asrama, but Tyaga, the giving up of the fruits of action. It is
clear, therefore, that the Nivritti-marga is as open to a householder
or any other asramin as to a Sannyasin.

The ideals of life which we have now briefly commented upon,
represent the latest stage in the devolopment of Vedantic ethics.
Of course, the earliest was the Karmic ideal. In the old Vedic
ceremonialisim, sacrifices were enjoined asa duty on every twice-
born man. Not only these but a host of minor sacrifices and Karmas
were instituted for the propitiation of the gods and the conduct
of daily life ; some were compulsory and others were optional.
These were so absorbing to early Hindu minds that the Karmie
life, that is to say, the life of a yagnika was considered the best
and the highest idecal life. But this ideal was gradually given up, or
rather allowed to occupy only a subordinate place in the new psy-
chological religion of the Aranyatas and the Upanishads, which
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tried, as much as possible, to free itself from the old mtualism of
the Vedas. From that time the cold yoganika life came to be
considered only as a lower form ; while the life of seclusion and
philosophic contemplation, which has been called the Jaana-
Yoga took the lead. It was then given out that the old Karmic ideal
could secure only transitory enjoyments in Svarga and other Lolas,
but that it could not lead to the attainment of Moksha or final libe-
ration,which the Jrana-Marga alone was supposed to be capable of
doing. For the Gunana-Yogin, therefore, these Karmas came to be
regarded as unnecessary ; or if at all, necessary they were needed
to produce a Satvika state of mind,free from the taint of sin, so as
to make it fit for contemplative purposes. But, in course of time,
when the early intellectualism of the Upanishads developed itself
into a new phase of philosophical theism, in the later Upanishads
and the Gita, the Jnana ideal was obliged to suffer the same fate
which attended its predecessor. Its place was disputed by Bhakti or
love of God. Henceforth the life of a Bhakta or a devotee
became the model life and the highest ideal. Thus, it is
evident from the Gita, that there were, during the time of Sri
Krishna, three distinct ideals of life in conflict with each other for
supremacy. It is the glory of Sri Krishna that he has, in his
teachings to Arjuna, infused a new ethical significance
into them all and reconciled them in so sublime a manner as he
has done. He has put them all in a different ethical light from
what they were in their days when each reigned supreme, and has
shown to us that each is inseparable from the others and that all of
them lead to the same goal; and he has also shewn that one or the
other is adapted to the particular nature or personality of indivi-
duals according as the active, intellectual or emotional element
predominates. Who else, but Sri Krishna, the Almightly God
incarnate in the human flesh, could have propounded such noble
and sublime truths ? We believe that all Vedantins will agree with
us when we observe that for us Hindus who live after the last
Revelation in the Mahabharata the Sri Krishna is the divine Lord
and Teacher, and the Bhagavat-Gita is our gospel.
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THE NATIONAL HYMN
_ © OR
AN Ope oN THB NATIVITY oF KRIsHNA,

[This Ode was written by a friend on the last ¢ Gokulashtami’
night.]
: This the glorious happy night,

When Heaven’s Lord, all sacred bright,
In glory and in sacred light,
Descends here beneath.
2
He comes to bid dark chaos cease,
He comes to churn from chaos peace,
He comes to bless us all with ease,
To-night in mortal sheath.
8
Then mother Nature! Welcome Him,
‘With thine many a solemn hymn ;
And divine Muse ! With sacred rhyme
Welcome Him below—
4
—Him, who for humanity
Forsakes His eternity,
The sacred of the Trimurts
To pay for all our woe.—
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5
Ye winged Angels of the skies !
Ye sacred seraphs. wake and rise,

With thiilling strains, do bid all praise
Heaven's eternal King.

6
Muses ! Strike your heavenly lyre,
Angels! rise with harps that quiver,
And Seraphs ! with your lutes of fire
To Him lullaby sing.
7
Muses ! play your melody,
Angels ! sound your harmony,
And Seraphs ! chant yout symphony
With sublime ecstasy.
8
Ye babbling brooks, that gently flow,
Ye musing winds, that softly blow,
Ye singing birds, that warble slow,
To Him your tribute pay.
9
Me-thinks th'bloom its petals holds,
As if to cradle in its folds
—Sweet and fragrant of Natures moulds-—
Heaven's infant holy.
10
But now the sacred hour's come,
And he descends His Heaven from
Below here to mortal’s home,
In godly infaney.
11
Descend, descend, eternal Power !
Princes an’ peasant awaits thy smile,
Joy resounds thro’ hamlet an’ hall,
And holy tears in every eye.
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12
The Glorions Form beams sacred light,
Round Him orient haloes bright,
Of hallowed hues, that illume night,
In beauty's perfection.
13
Ah! what anglic charins are there
Of beaming beauty bright and fair
—Of beauty immortal and rare,
But One in creation.

14
The rolling spheres their Music chime,
Yon distant moon Ler ravish rhyme,
—Their solemn Solo, sweet, Sublime,
Unheard by human ear.
15
Round him crested Cherubim
Throng and sworded Seraphim,
And pour unseen their rising hymn
To gaurd him and to cheer.

16
8wift climbes the moon on silver car,
And moist swiles the morning star ;
Their passing blessings pour from far,
With rich and lavish hand.
17
And Nature timid maid but fair,
For him her teeming wonders rare
Deckt, with u wreath of beauty’s air,
This Earth with magic wand.
18
And from the distant mountainso'er,
The eastern ocean's orient shore,
Diffuse the winds their balny store
—Their profuse odours sweet.
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19
And mighty rivers of all the land
In peace now curlon richest strand
An’ laving on pearl and golden sand
With gentle ripples great.
20
And forest-trees of loftiest shade
‘With blossomed hues, that never fade,
Rank on rank in rich parade,
A gentle murmer make.
21
And warbling birds’ melodious song,
And midnight airs the hills along,
And sages’ hymns the woods among,
The holy silence shake.
22
The pealing bells His triumph rung,
The midnight airs in rapture hung,
And prolonging echo sung,
With thrilling tuneful voice.

23
And Valley, plain, and moor and hill,
And fountain, lake, and brook and rill,
And downy Peace and Sleep and still,
In mingled mirth rejoice.

24

And every flower that drinks the dew,
And every fruit of sweetest hue,
And every fragrant herb that grew,

Lend their rich perfume.

25

Th’ silver spheres on their orient road,
Their light and music lose abroad ;
Sing lullaby to th’ Tnfant God

An’ the widnight dark illume.
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26
Creation’s lord, Creation’s prime,
Nature's joy, victoro’er Time,
Infinite, One, the Great, Sublime,
Potent Virtue, hail ! N

27
Thou mercy’s fount, Thee sages pray.
Thou haunt of peace, accept this lay,
Thou Seat of Love, 1nvisible Ray,
Eternal Power, hail!

28
Unseen, Untraced, Unique, Unknown.
Above, bulow, around, alone
Namless, Endless, All and one,
Unfathomed yet, all hail !

COMPARATIVE STUDY OF RELIGIONS.

Mrs. Picket, of Nile street East, is forming a class (which is
open to all) for the purpose of taking up the comparative study of
religions. It is proposed to hold a class on alternate Friday
evenings. The other evening, Mr. Picket gave an introductory
paper upon the subject, when she side:—

That the Comparative Study of Religions is demanded at the
present time by conflicting interests, and exigencies of interna-
tional intercourse, was an idea that originated in Asnerica among
men great in mind and heart. They realised that religions, so far
from uniting men, were almost fruitful element of discord ; that
instead of being a unifying bond, the history of human evolution
was written in fire and blood, and that, therefore, it beboved all
who believe and trust in the brotherhood of man to try and find
the ultimate unity on the Spiritual as well as on the mental plane,
just as Science, in other departments of investigation is gradually
approaching such an ultimate one principle.

ThLere are two principles underlying all knowledge: 1. To
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refer the particular to the General, and the General to the
Universal ; 2, That anything of which an explanation is sought
has to be explained from within its own nature. When we inva-
riably arrive at the same result, we call it a law of nature, i.e., of
the nature of the subject under consideration. From this parti-
cular we deduce the general.

Now, the same process has to be followed when we study
various religions.

The buman mind follows consciously or unconciously the
mandate given to the Israclites: *“Go forward.” Progress is
the law of nature on all planes, otherwise retrogression sets in
Progress is life retrogression is death.

It is now about seven years ago that this thought for combi-
ning for directing great issues at state in the field of religion took
a definite shape. The Parliament of Religion was plar.ned, resol-
ved on, and carried out. Invitations were sent forth by an orga-
nised commitee of Management to all leaders of religion, in all
parts of the civilised world, to send representative delegates, who
should set forth their own religious conceptions in a spirit of
brotherliness.

It was hoped that when men of all shades of thought and
belief were to meet face to face with a sincere desire to be berth-
ren in very deed, as they are children of one Father in very deed,
by whatever name they worship and love Him, then possibly tke
apparent and unimportant differences of creeds would give place
to union on basic essentials or realities, which, as we all ought to
know, are the same in whatever calls itself a religion. There can
be union. There need not be unifornmity, just as there must be
various sect even in one religion ; Yet their need not necessarily
be sectarianism.

Now, tlie religious thought of the world was represented at
this Parliament by delegates, which were men of high attainments
and capability. I am rorry I bave not by me the report of
speakers and speeches of that wonderful assembly. Among
these delegates there were some who impressed their audiences
in a way that expressed itself in invitations to them to remain
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for sometime in America for further lecturing, of which I will
speak presently.

The fact that some of these lectures drew not ouly large and
appreciative audiences, but bave a considerable permanent follow-
ing of their special presentiment of truth, or, let me say, that as-
pect of truth which they persented, is a proof that unity of soul
aspirations can and does co-exist with variety of religious concep-
tions—conceptions as various as types of wind, and degree of
intellectual capacity. - Evolution takes place on more than one
plane of consciousness, and absolutely demands freedom of
action to perfect itself ; let us bear this in mind.

This evening I wish to give you more especially a sketch of
the plan on which I propose that we study, and the religions
which we will group together, as it were, and then close with an
account of one of the famous lecturers who gave the world at large
#o grand a conception of the grandest and oldest religious philo-
sophy, from which, in course of time, every religion has branched
~ out according to the demands of races or places. * The dear God
who made and loveth all,” as Coleridge expressed it, draws all,
hears all, by whatever names his devoted worshippers address
Him, and blesses and perfects all, as they will let Him,

The religions we can group are Vedanta, Judaism, Buddhism,
Christianity, and Sufism—This is their chronological order.

A word on the respective advantages of dealing, first with
Vedanta, which can not be designated as a religion, because of its
being a universal basis of all religions, as you will agree when we
have studied it for a while.

Vedanta is so intensely practical—that is why it is, so fitted
for us, dewellers in a work-a-day world of duties and respousibili-
ties, which are often neglected, less from evil intention than
utter misapprehension of relative adjustment. Vedanta gives us
the great neutral Ideal of Oueness, ‘then says to us.” “Act up
to that. It proclaims the truth that Lelind this manifold eurtain
of existence there is unity. Love God, of whom you are; love
one another, becuuce all are of 1lim ; work calinly, tor He works
thus from all eternity ; and you as part of Him, do part of His
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work in His way, Live up to this ideal.” All this is practical.
Therefore, Vedanta holding so important a position, ‘our little
association proposes that w: still continue as heretofore, to
devote every alternate wednesday to this same co urse, and in this
- room (Miss Harris £.udio)

Then, as to us Christians, our own. religions dear, and we
wish to consider and study it in the light of recent investigation
and criticis n ; on the principle, “ Proving all and holding what
is good,” This course of study is therefore concurrent with any
other and always will be. But this does not preclude that it will
keep its chronoligical position in the general stream of religious
development, and as such must Submit to the searchlight of his-
torical investigation.

Now let us turn for a short time to the central figure Swami
Vivekananda who was one of the delegates to the Parliament of
Religions, who was requested to remain and lecture in America.
He did so, and afterwards went to England, and after three years
of arduous work he returned to India, which needed him as much
as the West. He was kindly received by Professor Max Muller,
and the Rev. H. R. Hawies (who was also a delegate to the parlia-
ment referred to) in a couple of sermons preached in Marylebone,
London, treated upon the Swamis teachings. A correspondent
refers to the latter thus :—* Would that those in India and else-
where who are following the Swamis movements, could have heard
~ the eloquent and generous tribute paid to him by this other work-
er in God’s vineyard. The Rev. gentleman spoke of the Swami's
teachings from the point of view of the support they give to
Christ'’s teachings and what better evidence could I give that the
¢ ideal of universal religion ” is not falling on barren ground. Is
not the object of all religions that which is embodied in the Vedic
prayer. ¥rom the unreal lead us to the real, from darkness lead
us to the light ; from death lead us to immortality.” Here area
few more extracts from letters which speak of the Swami’s great
work in faithfully delivering a message from India to her American
and Eunglish brethern. A Caleutta correspondent speaking of the
great and good work that Swami Vivekanands was doing in the
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West says : “ The question arises has the Swami done anything
to place humanity any higher than before in this materialistic
age, and if so ; what ? Has he really any solution of the problem
of life to offer to the Niueteenth Century ? We think he has
succeeded in drawing attention to somethings which will place
humanity in a higher position than before, and that he has endea-
voured to spread abroad the solidarity of the harmony of religi-
ons.” Let us see how he bas done so. In the lecture delivered
by him at Hartford on *“ Soul and God ™ he refers to the message
he bears from India to the West. He says :—* Let there be peace,
peace be to you and to all religions " It is not a messaze of anta-
gonism but of one united religion.”

Let us now turn our attention to the various matters upon
which he has endeavoured to throw light.

Hinduism is a universal religion, At the Parliament of
religions he said: “Iam proud to belong to a religion which
has taught the world both tolerance and universal acceptance.
We believe not only in universal toleration but we accept all
religions as true, * for whosoever eomes to Me, in whatsoever from,
in that same formn I reach him; they all are struggling through
paths that lead to Me'.”

The Swami’s picture of universal religion is exceedingly inte-
resting. He says, “ If there is to be ever a universal religion it
must be one which would hold no location in place or time:
which would be infinite like the God it would preach. Whose sun
shines upon the followers of Krishna or Christ, saint or sinners
alike ; which would not be the Brahmin or Buddhist, Christian or
Mahomedan religion but the sum total of all these and still have
infinite space for development. Which in its catholicity would
embrace in its infinite arms acd find a place for every human
being, from the lowest grovelling man who is scarcely removed
in intellectuality from the brate, co the highest mind towering
almost above humanity.”

It is gratifying to note that the Swamis teaching as to uni-
versal toleration has been appreciated not only in America but
also in India. *The Madras Mail which is conducted by Christian

6
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editor says:—*“The great lesson taught by the Parliament of
of religions is that beneath the great diversity of religions in the
world there is one religion ; and the important work for all to do
is not to persuade men to accept this or that religion, but to
embrace the religious spirit in a broad and liberal sense of the
word. And whatever else this great gathering may or may not
have done we may hope at least that it has rung out the death
knell of religious bigotry and persecution for ever.” * Every
religion is governed by the laws of its own growth. The Chris-
tian is not to become a Hindu, nor a Hindu a Christian ” says the
Swawmi. “ The seed is put in the ground, and earth and air and
water are placed around it. Does the seed become the earth or the
air or the water ? No. It becomes a plant, it develops after the
laws of its own growth, assimilates the air,the earth and the water
converts them into plant substance, and grows into a plant,” such
is the message of Swami Vivekananda to the West and to the
world. Who can deny the need of it? And who can think light-
ly of the value of his work ?”

In Jannary, 1897, Swami Vivekananda returned to India for
a short rest, so as to enable him to continue his much needed
teachings among his own countrymen. On arriving in Colombo,
he was received at the beautifully decorated jetty by some of
the highest Hindus in the place, most of them high dignitaries of
the colonial Government. A vast procession escorted him to the
Bungalow prepared for his stay in Colombo, where on consulting
together the Swami promised to lecture the following evening
(Saturday, the 16th), and on the following Monday 1 was for-
tunate enough to hear him, as he lectured in English though
specially to his own fellow countrymen. He kindly made an
appointment with me for the following morning, when I had one
of the momentous coversations of my long and varied life. The
Swami told me also,that a brother Sannyasin would come to
Colombo for imparting certain Yoga instruction to some native
students and that he would also, if I wished it, answer any ques-
tions and teach me the principles of the Vedanta. A few months
later, during the much lamented absence of wmy regular master:
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into whose hands I had placed myself on arriving at Columbo and
who had been sent to England for the Jubilee on diplomatic ser-
vice, the Swami Sivananda came to my bungalow three mornings
in the week. I also am the bearer of messages from my master,
Paaranandu to my fellow-Christians, and from Swami Vivekananda
and Sivananda to all that care to receive their special teachings. I
was in obedience to these charges that I spent some time among
my follow Theosophists in Australia and then have tried to in-
terest here a few students in the movement inaugerated at the
Parliament of religions—the comparative study of all Religions; an
association quite informal hae thus been formed, and we would
wish many more to join us.

SRI RAMAKRISHNA PARAMAHAMSA.

The long-expected Life of Ramakrishna Paramahamsa by
Prof. Max Muller is just out and we make no apology for making
a few extracts from it as our readers are sure to find them interes-
ting. The Right Hon. gentlemen has spared no pains in collec-
ting materials and stringing them together in his own inimitable
way and though in many places we cannot agree with his senti-
meuts and remarks, the entire book will amply repay perusal. The
subject of the sketch is as all of us know a very interesting perso-
nality and it is not easy for a mind nurtured in Western tradi-
tions and Western ways of thinking to appreciate all the phases
of a Hindu saint’s character. It is the life-long labour of Prof.
Max Muller in the field of Oriental Literature that accounts for
much of the true insight that he shows into Hindu life and charac-
ter in his life of Paramahamsa Ramakrishna. He says in his pre-
face‘The name of Ramakrishna has lately been so often mentioned
in Indian,American, and English newspapers that a fuller account
of his life and doetrine seemed to me likely to be welcome, not
only to the many who take an interest in the intellectual and
moral state of India, but to the few also to whom the growth of
philosophy and religion, whether at home or abroad, can never be
a matter of indifference.
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“Though some of the stories told of these martyrs of the
flesh and of the spirit may be exaggerated, enough remains of
real facts to rouse at all events our curiosity. When some of
the true Sannyasins, however, devote their thoughts and medi-
tations to philosophical and religious problems, their utterances,
which sway large multitudes that gather round them in their'own
country, cannot fail to engage our attention and sympathy, parti-
cularly if, as in the case of Ramakrishna, their doctrines are being
spread by zealous advocates not only in India,but in America also,
nay even in England. We need not fear that the Sannyasins of India
will ever find followers or imitators in Europe nor would it be at
all desirable that they should not even for the sake of Psychic
Research,or for experiments in Physico-psychologicat laboratories
But apart from that, a better knowledge of the teachings of one
ofthem seems certainly desirable whether for the statesmen who
have to deal with the various classes of Indian society, or for the
missionaries who are anxious to understand and to influence the
inhabitants of that country, or lastly for the students of philoso-'
phy and religion who ought %o know how the most ancient
philosophy of the world, the Vedanta is taught at the present
by the Bhaktas, that is the friends and devoted lovers of God.
and continues to exercise its powerful influence, not only on a
fow philosophers, but on the large masses of what has always
been called & country of philosophers. A country permeated
by such thoughts aswere uttered by Ramkrishna cannot pos-
sibly be looked upon as a country of ignorant idolators to be
converted by the same methods which are applicable to the races
of Central Africa.

We do not know why Prof. Max Muller considers that
Sannyasins are out of place in the West especially when it cannot
but be admitted that Jesus Christ himself was to all intents and
purposes a true Sannyasin. However we know that there have
been and there are even now men in the West who try to imitate
Jesus in not only leading holy and pure lives but even in the
matter of working miracles, '

The Prof. then quotes with appreciative remarks some of
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the sayings of Ramakrishna and concludes his short preface
with the following remarks which while they show genuine sym-
pathy for India and her religion also brings out into promin-
ence the catholicity of his mind and a prophetic insight into the
spiritual problems that just now agitate the human mind in
India and elsewhere.

* From such sayings we learn that though the real presence
of the divine in nature and in the human soul was nowhere felt
8o strongly and so universally as in India, and though the fervent
love of God, nay the sense of complete absorption in the God-
head, has nowhere found a stronger and more eloquent expression
than in the utterances of Ramakrishna, yet he perfectly knew the
barriers that separate divine and human nature. 1f we remember
that these utterances of Bamakrishna reveal to us not only his
own thoughts, but the faith and hope of millions of human beings
we may indeed feel hopeful about the future of that country.
The consciousness of the divine in man is there and is shared by
all, even those who seem to worship idols. This constant sense
of the presence of God is indeed the common ground on which
we may hope that in time not too distant the great temple of the
future will be erected in which Hindus and non-Hindus may join
hands and hearts in worshipping the same supreme spirit—who is
not far from every one of us, for in him we live and move and
have our being.”

After discussing the four asramas prescribed by Manu and
pointing out what is meant by the term Sannyasin, the learned
Professor gives a few examples of Sannyasins viz. Dayanananda
Barasvati. Pawari Baba,Nagagi and Ramakrishna. The life of Rama-
krishna Paramahamsa as given by the Professor was mainly written
out for him by Swami Vivekananda. We have already given our
own account of the early portion of the life in these columns and
for the information of our readers we extract for the present the
latter portion of the life from Professor Max Muller’s book.

“Sincere as he always was, he could do nothing from merci-
nary motives, nor did he ever do anything which he did not thor-
oughly believe. He now began to look upon the fmage of the
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goddess Kali as his mother and the mother of the universe. He
believed it to be living and breathing and taking food out of his
hand. After the regular forms of worship he would sit there for
bours and hours, singing hymns and talking and praying to heras
a child to his mother, till he lost all consciousness of the outword
‘world. Sometimes he would weep for hours, and would not be
comforted, because he could not see his muther as perfectly as he
wished. Peopla became divided in their opinions regarding bim.
Some held the young priest to be mad,and some took him to be a
great lover of God, and all this outward wadness as the manifes-
tation of that love. His mother and brothers, thinking that his
imagination would calm down when he had a young wife and a
family of his own to look after, took him to his native village and
married him to the daughter of Bama Chandra Mukhopadhyaya,
who was then five years of age,Srimati Saroda Devi or Saradamani
Devi by name. It is said when his mother and brothers were
looking after a suitable bride for him, he himself told them that
the daughter of such and sach a man was destined to be joined
to him in marriage, and that she was endowed with all the quali-
ties of a goddess or Devi, and they went and found the bride.

He used to hold that some women were born with all the
qualities of a Devi,and some with the opposite qualities—the A’suri
or the demoniacal. The former would help their husbands in
becoming religious, and would never lead them to lust and sensu-
ality, and he could distinguish them by their mere appearance. A
woman, a perfect stranger to him, came to see him once at Dak-
shinesvara many years afterwards. She was of a noble family,
the wife of a gentleman, and mother of five or six children, yet
looked still very young and beautiful. Ramakrishna told his dis-
ciples at once that she had the qualities of a Devi in her, and he
would prove it to them. He ordered them to burn some incense
before her, and taking some flowers, placed them on her feet and
adressed her as ¢ mother.” And the lady who never knew anything
before of meditation, or Samadhi, and had never seen him before
fell into a deep trance with her hands lifed as in the act of bless-
ing. That trance did not leave her for some bours, and he got
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frightened at the thought that her husband would accuse hin, of
some black magic. He began, therefore, to pray to his mother
Kali (the goddess) to bring her back to her senses. By-and-by
she came to herself,and when she opened her eyes they were quite
drunk. Her attendants had to support her while she got into a
earriage, then she drove back home. This is one of many instances
of the same kind (evidently cases of hypnosis).

Of men he used to tell the same. In his later days, when
crowds of men and boys came to him to learn, he would select
and point out some who, he said, would realise religion in this life,
and of the rest he would say that they must enjoy life a little
longer before they would have a sincere desire for religion. He
used to say, ‘that man who had been an emperor in his former
birth, who had enjoied the highest pleasures the world can give
and who had seen the vanities of them all, would attain to perfec-
tion in this life on earth.’

After his marriage he returned to Calcutta and took upon
himself the charges of the temple again, but instead of toning
down, his fervour and devotion increased a thousand fold. His
whole soul, as it were, melted into one flood of tears, and he
appealed to the goddess to have mercy on him and reveal herself
to him. No mother ever shed such burning tears over the death-
bed of her only child. Crowds assembled round bim and tried to
consnle him, when the blowing of the conch-shells proclaimed the
death of another day, and he gave vent to his sorrow, saying,
¢ Mother, oh my mother, another day has gone, and still I have
not found thee.” People thought he was mad, or that.he was suff-
ering from some acute pain, for how was it possible for them, devo-
ted as they were to lust and gold,to name and fame, to imagine that
a man could love his God or Goddess Mother with a8 much intensi-
ty as they loved their wives and children ? The son-in-law of Rani
Rasmoni, Babu Mathuranath, who had always had a love for this
young Brahman, took him to the best physicians in Calcutta to get
him cured of his madness. But all their skill was of noavail. Only
one physician of Dacca told them that this man was agreat Yogin
or ascetic, and that all their pharmacopia was useless for curing
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his disense, if indeed it were a disease at all, 8o bis friends gave
him up as lost.

"Meanwhile he increased in love and devotion day by day. One
day as he was feeling his separation from Devi very keenly, and
thinking of putting an end to himself, as he could not bear his
loneliness any longer, he lost all outward sensation, and saw his
mother (Kali) in a vision. These visions came to him again and
again, and then he became calmer. Sometimes he doubted whether
these visions were really true, and then he wquld say, ‘I would
believe them true, if such and such a thing happened,’ and it
would invarably happen, even at the very hour he expected. For
instance. he said one day, ‘1 could believe them true, and not
resulting from a disease of my brain, if the two young daughters
of Rani Rasmoni, who never once came to this temple, would
come under the big banyan-tree this afternoon, and would speak
to me,” though he was a perfect stranger to them. And what
was his astonishment when he saw them standing under the tree
at the exact hour, and calling him by name, and telling him to be
consoled, for the Mother Kali would surely bave mercy on him.
These ladies of the Zenana had never come to a public place, es-
pecially when young, but somehow or other they got permission
to gothere. - - .

These visions grew more and more, and his trances became
longer and longer in duration, till every one saw it was no longer
pussible for him to perform his daily course of duties. For in-
stance, it is prescribed in the Sastras that a man should puta
flower over his own head and think of himself as the very god or
goddess he is going to worship, and Ramakrishna, as he put the
flower, and thought himself as identitied with his mother, would
get entranced, and would remain in that state for hours. Then
again, from time to time, he would entirely lose his own identity,
so much so as to appropriate to himself the offerings brought for
the goddess. Sometimes forgetting to adorn the i:onge, he would
adorn himself with the flowers. Mathuranath at first objected
to tlis, but shortly afterwards, it is said, he saw the body of
Ranakrishna transfigured into that of the god Siva, and from
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that day forward he looked upon him as God Himself, and
addressed him always as Father whenever he spoke to him. He
appointed the nephew of Ramakrishna to conduct the regular
services, and left him free to do whatever he liked.

The ardent soul of Ramakrishna could not remain quiet with
these frequent visions, but ran eagerly to attain perfection and
realisation of God in all His different aspects. He thus began
the twelve years of unheard-of tapasya, or ascetic exercises
Looking back to these years of self torture in his later days, he
said, ‘ that a great religions tornado, as it were, raged within him
during these years and made everything topsy-turvy.’ He had no
idea then that it lasted for so long a time. He never had a wink
of sound sleep during these years, could not even doze, but his
eyes would remain always open and fixed. He thought sometimes
that he was seriously ill, and holding a looking glass before him,
he put s fingure within the sockets of the eye, that the lids
might close, but they would not. In his despair he cried out,
* Mother, oh! my mother, is this the result of calling upon thee
and believing in thee ¥ And anon a sweet voice would come, and
a sweeter smiling face, and said, ‘My son! how could you
hope to realise the highest truth, if you don’t give up the
love of your body and of your little self 2’ A torrent of Spi-
ritual light,’ be said, ‘would come then, deluging my mind
and urging me forward. 1 used to tell my mother, * Mother! I
could never learn from these erring men; but 1 will learn from
thee, and thee alone,” and the same voice would say, * Yea, my
son ;”’ ¢ I did not once,’ he continued, ¢ look to the preservation
of my body. My hair grew till it became matted, and 1 had noidea
of it. My nephew, Hridaya, used to bring me some food daily,
and some days succeeded and some days did not succeed in fore-
ing a few mouthfuls down my throat, though 1 had no idea of it.
Sometimes 1 used to go to the closet of the servants and sweepers
and clean it with my own hands, and prayed, * Mother! destroy
in me all idea that I am great, and that I am a Brahman, and
that they are low and pariahs, for who are they but Thou in so
many forms?”

7
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* About this time,” he said, ‘I felt such a burning sensation
all over my body ; I used to stand in the waters of the Ganges,
with my body immersed up to the shoulders and a wet towel over
my head all through the day, for it was insufferable. Then a
Brahman lady came and cured ine of it in thres days. She smea-
red my body with sandalwood paste and put garlands on my neck,
and the pain vanished in three days.’

. : . .

She was as if some goddess had come to this earth to help
men to perfection, moved by the sorrows and sins of this wicked
world. She seemed to have known full well that she was destined
to help three particular personages, who were very advanced in
attaining perfection. Ramakrishna had been informed by his
divine mother that she would come and teach him the certain
way to attain perfection. He recognished ber to once, and she
recognised him and said, * I have found out the other two, and
have been searching for thee for a long, long time, and to-day I
have found thee.” Up to this time Ramakrishna had not found a
single soul who could understand his superhuman devotion and
perfect purity, and the arrival of this women was therefore a
great relief to him. His-devotion and love knew no bounds,

All people were dstonished at the wonderful learning of this
Brahman lady, but théy could not understand how she could
sympathise and place even above herself this half-crazed Rama-
krishna they took him for. To prove that He was not mad, the
lady mentioned some Vaishnava scriptures, got the manuscripts
from some learned pandits and quote passage after passaze
showing that all these physical manifestations come to an
ardent lover of God. It was recorded in these booke that
all these states physical and mental did happen to the
great religious reformer of Bengal, Sri Chaitanya, four hun-
dred years back, and the remedies were given, too, by which
he overcame them. For instance, this burning sensation, as if all
the body were in flames, from which Sri Ramakrishna was suffer-
ing at the time, was mentioned in these Vaishnava scriptures as
having happened to the shepherdess of Bra,a, to the staiuless Sri
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Ridhi, the beloved of Krishna, centuries before, and again in
later times to Sri Chaitanya, when both of them felt decply the
pain of separation from their beloved (God). In both these
cases the relief came by smearing the body with sandalwond
paste and wearing garlands of sweet-scented flowers. The lady
held it to be no real disease, but a state of physical disturhance,
which would come to all who arrive at that stage of Bhakt, or
love of God. She applied the same remedies for three oays, and
the trouble passed away.

The lady lived there for some years, and made her friend
practise all the different sorts of Yoga which make a man comple-
te master of his body and mind, render his passions subservient
to his reason, and produce a thorough and deep concentration of
thought, and, above ‘ all, the fearless and unbaised disposition
which is essential to everybody who desire to know the truth and
the whole truth.

About this time Ramakrishna began to practice Yoga, or the
physical discipline, which makes the body strong and enduring
He began by regulating his breath, and went through the eight-
fold methods prescribed by Patanjali. His teachers were aston-
ished at the short time in which he came to the realisation and
attained the end of all these ascetic practices. One night, when he
was practising Yoga, he was every much frightend at two strings of
clotted blood coming out of his mouth. The temple services were
then in the hands of one of his cousins, Haladhiri, a man of great
learning and purity and possessed of certain psychical powers, such
as Vak-siddhi, power of speech. A few days before Ramakrishna
bad offended him by pointing out to him certian defects of his
character ? So much so that his cousin cursed him and said that
blood should come out of his mouth. So Ramakrishna was
frightened, but a great Yogin who was living there at the
time came to his help, and after inquiring into his case assured
him that it was very good that the blood had come out that way.
It was because he had to teach many men,and to do good to them,
that he was not permitted to enter into that Samadh: ;trance)
from which nobudy returns. He explained to him that when a
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man has attained to the perfection of this Yoga his blood rushes
to his brain, and he becomes absorbed in Samadhi, perceives Lis
identify with the Supreme Self, and never returns any more to
speak of his religious experiences to others. Only a few returned,
namely, those who by the will of God were born to be the great
teachers of mankind. In their case the blood rushes to the brain,
and they feel the identify for some time, but after that the blood
flows out again and they are able to teach.

By this time Ramakrishna had learnt all that the Brahman
lady could teach, but he was still hankering after higher truths,
when a Gnanin (a true phlosopher) came and initiated him into
the truths of the Vedanta. This was a Sannyasin named Tota-
puri, tall, muscular, and powerful. He had taken the vow of the
order from his very boyhood,and after a hard struggle had succeed-
ed in realising the highest truths of the Vedanta. He wore no
clothes whatever, and never rested under a roof. When the
doors of palaces might have been opened to him if he had only
wished, he passed the night always under a tree or the blue
canopy of the heavens, even in winter and in the rainy season,
never remaining more than three days in any place, and never
caring to ask for food from anybody. Iree as the wind, he was
roaming all over the country, teaching and exhorting wherever
he could find a sincere soul, and helping them to attain to that
perfection which he had himself reached. He was a living illustra-
tion of the truth that Vedanta, when properly realised, can be-
come a parctical rule of life. On seeing Sri Ramakrishna sitting
on the border of the Ganges, he at once recognised in him a
great Yogin and a perfectly-prepared ground for the reception of
the seeds of the highest truths of religion. He addressed him at
once and sad, * My son! do you want to learn the way to perfect
freedom? Come, then, and I will teach it to you’ Ramakrishna,
who never did anything without first asking his mother (the god-
dess Kali), said that he did not know what he should do, but he
would go and ask his mother. He came back in a few minutes
and told the Sannyasin that he was ready. Totapuri made him
take the vow, and told him how he was to meditate and how to
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realise uhity. After three days of practice he attained to the
highest, the Nirvikalpa stage of Samadhi, where there is no longer
any perception of the subject or of the object. The Sannyasin
was perfectly bewildered at the rapid progress of his protege, and
said, * My boy ! what I realised after forty years of hard struggle,
you have arrived at in three days. I dare not call you my disciple;
henceforth I will address you as my friend” And such was the
love of this holy man for Sri Ramakrishna that he stayed with
him for eleven months, and in his turn learnt many things from his
own disciple. There is a story told of the Sannyasin. He al-
ways kept a fire and regarded it as very holy. One day as he was
sitting by this fire and talking to Sri Ramakrishna, a man cawe
and lighted his pipe out of the same fire. The Sunnyasin fult
enraged at this sucrilege, when a gentle scolding came from his
disciple, who said, ‘1s this the way that you look upon every
thing as Brahman? Is not the man himself Brahman as well as
the fire? What is high and what is low in the sight of a
Gnanin? The Sannyasin was brought to his senses, and said,
¢ Brother you are right. From this day forth you shall never ind
me angry again,’ and be kept his word. He could never under-
stand, however, Ramakrishna's love for his mother (the goddess
Kali). He would talk of it as mere superstition, and ridicule it,
when Ramakrishna made him understand that in the Absolute
there is no thou, nor I, nor God nay, that it is beyond all speech
or thought. As long, however, as there is the least grain of relati-
vity left, the Absolute is within thought and speech and within
limits of the mind, which mind is subservient to the universal
mind and consciousness; and this omniscient, universal conscious-
ness was to him his mother and God.

After the departure of Totapuri, Ramakrishna himself tried
to remain always in union with the absolute Brahman and in the
Nirvikalpa state. Looking back to this period of his life in his
later days, he said, I remained for six months in that state of
perfect union which peopls seldom reach, and if they reach it,
they cannot return to their individual consciousness again. Their
» lies and mind could never bear it. But this my body is made
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up of ‘Sattwa particles (pure elements) and ean bear much strain.
“In those days 1 was quiet unconscious of the outer world. My
body would have died for want of nourishment but for a sadhu
‘(an advanced religious ascetic) who came at that time and stayed
there for three days for my sake. He recognised my. state of
Samadhi, and took much interest to perserve this body, while I
was unconcious of its very existence. He used to bring some
food every day, and when all methods. failed to restore sensation
or consciousness to this body of mine, he would even strike me
with a heavy club, so that the pain might bring me back to cons-
ciousness. Sometimes he succeeded in gwakening a sort of partial
- consciousness in me, and he would immediately force down one or
two mouthfuls of food before I was lost again in deep Samadhi,
Some days when he could not produce any response, even after a
severe beating, he was very sorrowful.” After six months the
body gave way under these se¢vere irregularities, and Ramakrishna
was laid up with dysentery. This disease, he said, did much in
bringing him back to consciousness, slowly and gently, in a month
or two. When the native physicians had cured him, his deep re-
- - ligious zeal took another turn. He hegan to practise and realise
-the Vaishnava ideal of love for God. This love according to the
Vaishnavas, becomes manifested practically in any one of the
following relations—the relation of a servent to his master, of a
friend to his friend, of a child to his parents, or vice versa, and a
wife to her husband. The highest point of love is reached when
the human soul can love his Goa as a wife loves her husband.
The shepherdess of Braja had this sort of love towards the divine
Krishna, and there was no thought of any carnal relationship.
No man, they say, can uuderstand this love of Sri Radha and
*Sri Krishoa until he is prefectly free from all carnal desires.
They even prohibit oridinary men to read the books which treat
of this love of Radba and Krishna, because they are still under
the sway of passion. Ramakrishna, in order to realise this love,
dressed himself in women's attire for several days thought of
. himself as a women, and at last succeeded in gaining his ideal.
He saw the beautiful form of Sri Krishna in a trance, and was
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satisfied. After having thus devoted himself to Vaishnavism, he
practised in turn many other religions prevalent in Indis, even
Mohammedanism, always ariving at an understanding of their
highest purposes in an incredibly short time. Whenever he
wished to learn and practise the doctrines of any faith, he alway's
found a good and learned man of tbat faith coming to him and
advising him how to do it. This is one out of many wonderful
things that happened in his life. They may be explained as happy
coincidences, which is much the same as to say they were won-
derful, and cannot be explained, To give another such instance-
At the time when he perceived the desire of practising and realis-
ing religion, he was sitting one day under the big banyan-tree
(called the Pancha-vati, or the place of the five banvans) to the
North of the temple. 'He found the place very secluded and fit
for carrying out his religious practices without disturbance. He
was thinking of building a little thatched hut in the place, when
the tide came up the rivers and brought along with it all that was
necessary to make a littlo hut—the bamboos, the sticks, the rope
and all—and dropped them just a few yards off the place where
he was sitting. He took the materials joyfully, and with
the Lelp of the gnrdener built his little hut, where he pmctl.sed
his Yoga.

In his later days he was thinking of practising the tenets of
Christianity. He had seen Jesus in a vision, and for three days
he could think of nothing and speak of nothing but Jesus and.
His love. There was this peculiarity in all his visions—that’
he always sawv them outside himself, but' when they vanished they
seemed to have entered into him. This was true of Rama, of Siva, .
of Kali, of Krishna, of J vsus, and of every other god or goddess or
prophet

After all these visions dand his realisations  of different reli-
gions he came to the conclusion that all religions are true, though
each of them takes adcount of one aspect only of the Akkanda
Satchidananda, i, e. the undivided -and eternal existence, know-
ledge, and bliss. Euch of these different religions seemed to him
a way to arrive at that One,
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During all these years he forgot entirely that he had been
married, which was not unnatural for one who had lost all idea of
the existence even of his own body. The girl had in the meantime
attained the age of seventeen or eighteen. She had heard rumours
that her husband had become mad, and was in deep grief. Then
again she heard that he had become a great religious man. She
" determined therefore to find him and to learn her fate from him-
self. Having obtained permission from her mother, she walked all
the way, about thirty or forty miles, to the Dukshinesvara temple.
Ramukrishna received her very kindly, but told her that the old
Ramakrishna was dead, and that the new one could never look
upon any woman as his wife. He said that even then he saw his
mother, the Goddess Kali, in her, and however much he might try
he could never see anything else. He addressed her as his mother
worshipped her with flowers and incense, asked her blessings, as a
child does from his mother, and then became lost in a deep trance
The wife, who was fully worthy of such a hero, told him she want-
ed nothing from him as her husband, but that he would teach her
how to realise God and, allow her to remain near him and cook
his meals and do what little she could for his health and comfort.
From that day forward she lived within the temple compound,
and began to practise whatever her husband taught ker. Mathu-
ranatha offered her the sum of 10,000 Rs., but she declined, saying
that her husband had attained perfection by renouncing gold and
all pleasures, and she did not care for any, as she was determined
to follow him. She is living still, revered by all for her purity and
strength of character, helping others of her sex to religion and
perfection, looking upon her husband as an iucarnation of God
Himself, and trying to forward the work her husband began,

Though Ramakrishna had no proper education, he had such
8 wonderful memory that he never forgot what he once heard. In
his later days he had a desire to hear the Adhyatma Ramayana
and he requested one of his disciples to read it to him in the
original verse. As he was hearing, another of his disciples came
and asked him whether he was understanding the original verses.
He said he had heard the book before, with an explanation of it,



Sri Ramakrishna Puramahamsa. | 205

and therefore knew all of it,but he wanted to hear it again because
the book was so beautiful, and he repeated at once the purport of
some of the verses which followed, and which were about to be
read. .

He had attained to great Yoga powers, but he never cared to
display these marvellous powers to anybody. He told his disciples
that all these powers would come to a man as he advanced, but he
warned them never to take any heed of the opinions of men.
They had not to please men, but to try to attain perfection, that
is,unity with Brahman. The power of working miraclee was rather
a hindrance in the way to perfection, inasmuch as it diverted the
attention of man from his highest goal. But persons who went
to him have found abundant proufs of his possesing such powers as
thought-reading, predicting future events, seving things at a dis-
tanee, and healing a disease by simply willing. The one great
power of which he made most use, and which was by far the most
wonderful, was that he was able to change a man’s thoughts by
simply touching bis body. In some this touch produced immedi-
ate Samadhi, in which they saw visions of gods and goddesses,
and lost for some hours all sensation of the outward world. In
ethers it produced no outward changes, but they felt that their
thoughts had received a new direction and a new impetus, by
which they could easily travel in the path of progress in religion.
The carnally minded, for instance, would feel that their thoughte
never ran after carnal pleasures afterwards, the miser would find
that he did not love his gold, and so on.

About that time Mathuranatha and his family went on a pil-
grimage, and took R{makrishna with them. They visited all the
sacred places of the Hindus as far as Brindabana, and Ramakrishna
took the opportunity not only of seeing the temples, but of form-
ing aquaintances with all the religious men, and with the Sanny-
asinge who were living in these places, such as the famons Tailanga
Swamin of Benares and Ganga Mata of Brindabana. These Sadhns
assigned to him a very high position, and regarded him not ony
as a8 Brakmagnanin, but as a ‘great religious teacher (Ackarya),
Bay, as.an incarnation of God Himself. At Brindabana he was.

8
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so much struck by the natural scenery and associstions of the
place, that he rearly made up his mind to reside there for ever.
But the memory of his old mother made him return home. On his
way back he was so much struck by the poverty of a village near
Vaidyanath, that he wept bitterly, and would not go from the
p'ace without seeing them hapry. 8o Mathuranatha fed the whole
village for several days, gave proper clothing and some money to
each of the villagers, and departed with Rawakrishna contented.
* When the rose is blown, and sheds its fragrance all around,
the bees come of themselves. The bees seek the full-blown rose
and not the rose the bees.” This saying of S Ramakrishna has
been verified often and often in his own lite. Numbers of earnest
men, of all sects and creeds, began to flock to him to receive inst-
ruction and to drink the watcrs of life. From day-dawn to
night-fall he had no leisure to eat or drink, so engaged was he
in teaching, exhorting, and ministering to the wants of these,
hungry and thirsty millions. Men possessed of wonderful Foga
powers and great learning came to learn from this illiterate
Paraahamea of Dakshinesvara and in thbeir turn acknowledged
him as their spiritual director (Guru), touched as they were by
the wonderful purity, the childlike simplicity, the perfect unsel-
fishness, and by the simple language in which he propounded the
highest truths of religion and pbilosopby. But the people of
Calcutta knew him not till Babu Keshub Chunder Sen went to
him and wiote about him. Ramakrishna's interview with Keshub
was brought about in this way. It was in the year, 1866 that
Keshub was leading a life of prayer and seclusion in a garden
house at Belgharia, about two miles from the temple of Dakshin-
esvars, Ramakrishna heard of him, and went to see him. Keshub
was 80 much impressed with the simple words, full of the highest
knowledge, the wonderful love of God, and the deep trances of
8ri Ramakrishna, that he began to come often and often to him.
He would sit for hours at the feet of Ramakrishna and listen’
with rapture to the wonderful sayings on religion of that wonder-
ful man. From time to time Ramakrishna would be lost in a
deop Samadhs, and Keshub would gently touch his feet that he
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‘might thereby be purified. Sometimes he would invite the Para-
.mahamsa to his house, or would take him in a boat and proceed a
few miles up and down the river. He then used to question him
on some points of religion to clear away his own doubts. A
-strong and deep love grew up betwsen the two, and Keshub’s
whole life became cbanged, till, a few years later, he proclaimed
his views of religion as the New Dispensation, which wax nothing
but a partial representation of the truths which Ramakrishna had
taught for a long time.

A brief sketch of the teachings of Ramakrishna, and a few of
his sayings, which Keshub published, were sufficient to rouse a
wide interest in the Paruamahamss, and numbers of highly-educat-
ed men of Calcutta and women of noble family began to poorin
to receive instruction from this wonderful Yogin. Ramakrishna
began to teach them and talk to them from morn till evening. At
night, too, he had no rest, for some of the more earnest would
remain and spend the night with him. He then forgot his sleep,
.and talked to them incessantly about Bhakti (devotion) or Gnana
(kuowledge) and his own experiences, and how he arrived at them.
Though this incessant labour began at last to tell upon him, yet
he would not rest. In the meanwhile the crowds of man and
women began to increase daily, and he went on as before. , When

-pressed to take rest, he would say, ‘I would .suffer willingly all
sorts of bodily pains, and death also, a hundred thousand times, if
by so doing I could bring one single soul to freedom and salva-
tion.’

In the beginning of 7385 he suffered from what is known as
¢ the elergymar.’s throat,” which by-and-by developed into cancer.
He was removed to Calcutta, and the best physicians were engay-
ed, such as Babu Mohindra Lal Sirear, &e., who advised him to
keep the strictest silence ; but the advice was to no effect. Crowds
of men and women gathered wherever he went, and waited pati-
ently to here a single word from his mouth, and he, out of com-
passion for them, would not remain silent. Many a time he would
be lost in a Samadhi, losing all consciousness of his body and of
his disease, and coming back he would talk incessantly as before.
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Even when the passage of his throat became 8o constricted that he
could not swallow even liquid food, he would never stop his efforts.
He was undaunted and remained as cheerful as ever,till on August
16, 1886, at 10 o'clock in the night, he entered into Samadhi,
from which he never returned. His disciples took it at first to be
an ordinary Samadhi, such as he used to have every day, during
which the best doctors even could not find any pulsation or beat-
ing of the heart ; but alas, they were mistaken.

Ramakrishna felt such an aversion to gold and silver that
he could not even touch them, and a simple touch, even
when he was asleep, would produce physical contortions. His
breath would stop, and his fingers would become contorted anppar-
alysed for a few minites, even when the metal had been removed.
In his later days he could tonch no metals, not even iron.

He was a wonderful mixture of God and man. 1In his ordi-
nary state he would talk of himself as servant of all men and
women. He looked upon them all as God. He himself would
never be addressed as Gnru, or teacher. Never would he claim
for himself any high position. He would touch the ground rever-
ently where his disciples had trodden. But every now and
then strange fits of God-consciousness came upon him. He
then became changed into a different being altogether. He
then spoke of himself as being able to do and know everpthing.
He spoke as if he had the power of giving anything to anybody.
He would speak of himself as the same soul that had been born
before as Rama, as Krishna, as Jesus or as Buddha, born again as
Ramakrishna. He told Mathuranatha, long before anybody knew
him, that he had many disciples who would come to him shortly,
and he knew all of them. He said that he was free from all eter-
nity, and the practices and struggles after religion which he went
through were only meant to show the people the way to salvation.
He had done all for them alone. He would say he was a Nitya-
mukta, or eternally free, and an incarnation of God Himself.
*The fruit of the pumpkin,’ he said, ‘ comes out first, and then
the flowers; so it is with the Nitya-muktas, or those who are free
from all eternity, but come down for the goud of pthers.’
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During the state of Samadhi he was totally unconscious of
himself and of the outward world. At one time he fell down
upon a peace of live coal during this state. It burned deep into
his flesh, but he did net know for hours, and the surgeon had to
come iu to extract the coal, when he came back to consciousness,
and felt the wound.

At another time his foot slipped, and he broke his hand.
The surgeon came and bound it up and advised him not to use
it till it was quite eured. But it was impossible. As soon as
anybody spoke anything of religion or on God, he went straight
into the state of Samadhi anc his hands became straight and stiff
and the injured hand had to be bound up again. This went on
for months, and it took six months or more to cure that simple
fracture. :

Mathuranatha proposed again and again to hand over to him
the temple of Dakshinesvara and a property yielding an income
of 25,000 Rs. a year, but he declined the proposal and added that
he would have to fly away from the place if Mathuranatha pressed
his gift upon him. At another time another gentleman made an
offer of some 25,000 Rs. to him, with the same result.”

In conclusion we have to thank Prof. ;Max Muller for his
timely publication of the Life and Teachings of Ramakrishna
Paramshamsa. All right-minded men will agree with us when we
say that saintliness is our only passport to a higher life after death,
India has not only been the cradle land of saints but its people
have always been worshippers of saints and saintliness, '

This sympathetic sketch of the hife and teachings of an Indian
Saint from the pen of an oriental scholar of such high repute as
Prof. Max Muller will therefore be heartily welcomed by all seek-
401;3 sfter truth bath in Indm and elsewhere.
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THE

BRAHMAVADIN.

“ g aq RuEgaEe.
“ That which exists is one : sages call it variously
—Rigveda, 1. 164. 46.

Vol. IV.] JANUARY, 1, 1899. [No. 7.

—_— - R —

SAYINGS OF SRI RAMAKRISHNA PARAMAHAMSA.

1. As a manstanding by the brink of a deep well is al-
ways afraid and watchful lest he should fall into it, so should a
man living in the world be always on his guard against temp-
tations. He who has once fallen into the worldly well of
temptation can hardly come out of it pure and stainless.

2. How many kinds of Vuiragyu are there ?

Generally there are two, the intense and the moderate.

The intense Vairagya is like digging a large tank in one
night and filling it with water. The moderate dispassion is
ever procrastinating. There is no knowing when it will
become complete.

8. A fisherman threw his net into ariver and had a
large haul. Some fish lay in the net calm and motionless,
not at all exerting to go out of it. Others strugygled and jumped
but could not extricate themselves. While a third class of
fish forced a way out of the net. The worldly souls are thus
of three kinds, the bound ones who never stiruggle for liberty,

the strugglers or the mumukshus and the muktas or the free
ones.

4. A man is rewarded according to his thoughts and
motives. The Lord is like the heavenly tree of mythology
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which gives to its votaries whatever they ask. A poor man’s
- son by exertion raises himself to aseat in the High Court bench
And he then thinks,“Now I am happy,l have reached the high-
est rung of the ladder. It is all right now.” To him the Lord
says—‘ Remain thou always in this state.” But when the
judge of the High Court retires on pension and calmly re-
views his past life, then he understands that he has erred and
wasted his life, and exclaims—¢ Alas! what have I done!”
To him the Lord also says—* Alas! what hast thou done !”

5. The more you scratch the ring-worm, the greater
grows the itching, and the more the pleasure you find in the
scratching. Even so feel the worshippers of God, they never get
tired of saying his praise.

6. Always consider that family concerns are not thine.
They are God’sand thou art His servant ; thou hast come here
to obey His commands. When this idea becomes firm in thee
there remains nothing for thee to call thine own.

7. The Bhagavan used to say —Will you be able to obey
to the fullest extent the commandments that I gave you ?
Verily I say unto you that your salvation is assured if you only
carry out even one sixteenth of what I say unto you.

8. Itis the nature of a child to soil itself with dirt
and mud, but the mother does not allow it to remain filthy
always ; she washes it from time to time. So it is the nature
of man to commit sin, but sure as it is that he commits sin,
it is doubly assured that the Lord creates means for his re-
demption.

9. A Bhagavata used to say that every object is Nara-
yana. The man is a Narayana, the animal is a Narayana,
the sage is a Narayana, the knave is a Narayana, all that
exists is Narayana. The Diety (Narayana) sports in various
moods, and all these are His diverse forms and receptacles.

10. Who can be another’s Guru ? God alone is the guide
and Guru of the universe.



WHAT IS DIVINE LOVE?

A LrcTure BY SWAMI ABHEDANANDA,

In the most ancient writings of the Hindus—I mean the

Vedas—we find the expression of the highest conception of God,
which human mind bas not yet been able to transcend. The
ancient thinkers of India after giving various attributes to God,
such as Omuipotent, Omniscient and so forth, found that all
those were partial and one-sided. None of them expressed the
ideal nature of divinity to the fullest satisfaction of their heart.
They wanted some word which would express most perfectly the
divine nature and at the same time would show Its relation to
the individual soul,nay to the whole universe ; which would bring
one’s soul, nearer to God and fulfil the highest aspirations of
the human heart. After long researches they discovered such a
word and expressed : “Raso vai sah, rasum hyeviyan labdhva
dnandibhavat.” He is all sweetness”. The divine nature is love
absolute, unbounded, infinite and eternal. Blessed is he who has
tasted that love divine. He is rasamayak full of love. God is
love and love is God. -

There is no such expression which touches our heart so much
as the word love. It needs no difinition, no analysis, no explana-
tion. It is the power that governs our life. It is inseparable from
our nature. We do not ask what love is. Instinctively, as it
were, we know its nature. The moment we are conscious of our
own existence we begin to love ourselves, either consciously or
unconsciously. This love of self is to be found in lower animals
as well as in man ; wherever there is the expression of self there
is also the manifestation of the love of self. Lower animals can not
know their love of self objectively, but they know it subjectively.
They love themselves instinctively, unconsciously as it were ;
while man is the only animal who knows it both subjectively and
objectively. In the lowest forms of animals this love of self is
very limited in sphere, it is confined to body and everything rela-
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ted to body. But if we rise a little higher in the animal kingdom
we find that in the species of mammalia this love of self extends
to their offsprings. This is the first expression of motherly love;
it gradually develops and manifests itself in man,in the form of
human love which is wider in range and stroager in power.

Animal love in man is the love of self, love of body. love of
that which is connected with body, of every object that has rela-
tion to body and of all things that give pleasing sensation to the
s:lf. Love of body leads to the worship of body. The vast ma-
jority of mankind love body and physical or sense enjoyments.
Te them they are the be-all and end-all of their life. They can
not rise above that plane: they worship their body either consci-
ously or unconsciously; and through strong attachment they
decorate it with different things—from the tattooing of a savage to
the wearing of the most valuable ornaments, jewels, and most ex-
pensive garments—and seek nothing but the pleasures of senses and
the comforts of body. This love of self as identified with body, is
very narrow and limiled. It is called attachment to selfishness.
It is blind. It is the cause of bondage. It ends in suffering and
misery. Of course if such persons try to understand the meaning
of God is love, what would they understand. They would not be
able to understand that love which is pure, unselfish, and universal
in its nature, but they would project their limited selfish love and
would make God a huge personification of that narrow selfish love,
Their God would love somebody and hate another, would be kind
to one and angry with others or jealous of another, just as an
ordinaray man loves somebody and hates another, or is
angry with some and jealous of others. But when the same man
rises above the plane of selfishness, and his love becomes less
selfish, then it is called human love. Then he gradually and
slowly begins to understand what pure love is, then his ideal be-
comes higher, then he sees the difference between human or
worldly love and divine love; between attachment and a truly
uuselfish love. .

Although each one of us is conscious of the feeling of love,
yet very few indeed can understand the nature of divine love.
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The same love when governed by selfishness is earthly, narrow,
limited and leads to bondage and suffering, but when not backed
by selfishness is pure, divine, and leads to freedom and eternal
happiness. All evil and wickedness proceed from love governed
by selfishness and all good and virtue are the results of acts which
proceed from love not backed by self. Whatever is bad and
sinful in society is nothing but the ill-directed working out of
the feeling of love. But when it is properly directed towards
the right object it always produces good. The same love forces
one to sacrifice one’s self in order to save another’s life, again when
it is misdirected it becomes the cause of murder, theft, robbery and
all sorts of vices. A man, who sacrifices his life for saving
another’s, loves another’s life, exactly in the same degree as a
murderer loves his own self when he kills another, in order
to enrich himself or for some other selfish motive. The
direction of love is proper and right in the case of tke former,
while in the case of the latter it is improper and worng. In each
individual soul,is flowing a stream of love and is constantly seeking
an outlet through which it can fall into that ocean of love which
we call God. It may not find any outlet for many years, or it may
remain confined for ages. within the boundary of the narrow self,
but it never loses that innate tendency to run towards the infinite
ocean of love. It must find its way out of that boundary sooner
or latter. Each particle of that stream of love which flows in the
human heart contains the germ of divine love. As a drop of
water in a river contains all the properties of water in the occan,
80 a drop of love whether pure of impure i1s of the same nature
as a drop of the ocean of divine love. 1t varies in its character accor-
ding to the direction towards which it flows and also according to
the motive by which it is governed. When it flows towards one’s
own self it is animal; when towards another in view of
obtaining mutual benefit, it is Auman but when it flows towards
an object, for the good of the object without having any selfish
motive at its back, then it is divine.
The nature of love is to attract. Wherever there is love
there is a kind of attraction between soul and soul. Dead matter
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cannot attract the soul. Like attracts the like. By mistake we
think that dead matter attracts the soul. But in reality it is the
soul which attracts another soul. A mothar loves the beautiful
face of her child and kisses it. However ugly the face might be
the mother does not see that. Do you think that when a mother
loves the face of her child she loves the material particles that
make up its beautiful face. Certainly not. Particles of matter
cannot attract the soul of the mother. It is the soul of the child
“that lying behind the praticles of matter attracts the soul of the
mother. Therefore it is said in the Upanishads. A mother loves
her child not for child’s sake, not for its material from but for
the sake of the soul, the Atman, the Lord that lives in the child.
The mother may not know it, bnt it is all the same. Similarly a
wife loves her husband not for husband’s sake not for the sake of
his physical form but for the soul, the Atman that lies behind the
gross form. Wherever there is true love there is that pure attrac-
tion betweéen soul and soul. That attraction brings two together
and makes them one. That which unites a soul with another soul
without having any desire for the gratification of selfish motives
is divine love, is Godliness. Human love seeks its return. But
‘divine love does not seek any return at all. Whercver there is a
feeling of getting any thing as a return of love it is no longer
‘true love; it is like a shopkeeper's love to his customer, or a paid
servant’s love to his master, There is no expression of love in
the service of a paid servent. Why? Because he is bound to
serve, otherwise he wont be paid. He would be dismissed. He
seeks return for his labor. Similarly a man who serves God to get
some return bas no love. A priest who receives pay for his serv-
ice or preaching, does not do that service, nor does he preach
through love but for that return. He will stop his service or
preaching if he gets nothing in return. It is for this reason a
professional preacher or a paid priest is held in such a low
estimation in india. But he works through pure love, whose work
ig a free offering to the world. Such a man never seecks any re-
turn, be never thinks of earning his living by selling his work.
never thinks of the morrow. But morrow thinks of him. This
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grand expression of divine love is to be found in the whole- life
of Buddha, of Jesus and of Chaitanya, Ramakrisna and other great
preachers of Truth in India. The so called thinkers of modern
times find fault with such teaching of Jesus; they say it is imprac-
tical, society will go to pieces if it is practised by everybody.
It is true that the society which is based on selfishness will be
changed into a better society if such ideas be practised by all.
But they cannot do that, because the intellect of such people is
covered with selfishness and a shopkeeper’s love, How can they
grasp the meaning of what Jesus said.

In how many sermons do you hear every Sunday the expla-
nation of that divine love which knows no return; and how
many preachers do preach: without any hope of getting anything
in return, and how many live the life of unselfish love ? There is
a great difference between a professional preacher and a true lover
of God. The one is a beggar, a shopkeeper ; and the other gives
freely what he has and never thinks of any return,

A true lover of God never says, Oh Lord give me this, give

me that, He does not worship God to gain his favor, he does
not love God to gain wealth, property, name, or fame, but he loves
God because He alone is loveable. He is the only object which is
worth loving. His love does not originate in self or from selfish
motives, but his nature is to love. He cannot help loving.
When we see a glorious sunset from the seaside we say—Oh !
how superb, how magnificient, how grand and glorious is the
colouring. I loveit. Do we seek any return? No. We forget
our seif when that unselfish feeling of love overcomes our heart.
It is a state of extreme peace, rest, and happiness. When that
kind of love runs towards the infinite source of all beauty, the
true lover of God or a Bhakta says—‘Oh Lord, I cannot say.
anyvthing about Thee except that Thou art the most beautiful,
Then art Beauty itself. Thou art my beloved. I love Thee.
Thou art my love. 1 cannot live without Thee. Thou art my
all in all.” Can there be any prayer higher than this? Can there
be any desire in such a state of love? Can there be the slightest
tinge of self in snch? No. Divine love is the fulfilment of all
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desires. Wherever it shines the darkness, selfishness, vanishes
from there. All desires proceed from self. How can a man taste
the nectar of divine love when he is a slave of selfishness. Oh
man! If you want to taste that nectar, first wipe out the
least stain of selfishness from your heart, then you will taste it.
. It is not a matter of talk. It cannot be expressed in words.
He knows the taste of sugar who has tasted it. How can one
explain the taste of sugar to another (who has never tasted it),
except by asking him to try once? Fools deny the existence of
such a love. Do not be guided by such fools.

Divine love knows no fear. Can there bs any love where
the motive power is fear of punishment? Can there be love in a
servant who serves his master through fear of being whipped
otherwise 2" Can there be any love in the heart of a devotee who
worships God in order to avoid eternal punishment? No. We
do not call it love. Love and fear cannot dwell in the same
place. Fear always proceeds from the attachment to self. Fear
and love are like two opposite poles, Divine love conquers all fear.
In our ordinary life we see,when a girl falls in love with her beloved,
she loses all fear. The more intense her love is, the less she is afraid
of anything in the world. So a true lover of God does not fear
anything in the universe. He loves everything. He does not
see good or evil, misery or sorrow, disease or death. Divine love
opens his spiritual eye, and he realises that everything comes from
God, every object belongs to God, it is God’s. We are all His
children; all living creatures are His Children. The bhakta sees God,
his Beloved, manifesting Himself though every animate or
inanimate object of the universe. When such a lover loves God,
he can not but love everything. He loves all living crentures
equally. He sees that nothing in the universe can happen with-
out God’s will. He surrenders his will to the universal will.
Resigning himself entirely to the all-knowing will he welcomes
most heartily every thing whether good or bad that comes to him.
If a disease comes, he says, my beloved has sent me a guest, I
must take care of him, I must serve him. He thinks himself
extermely blessed at every moment of his life. He welcomes
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death as he would welcome his most beloved brother. How can
such a soul be afraid of death? Such a Bhakta or a true lover is
still to be found in India. Absolute self-surrender and self-resig-
nation takes away all fear.

This is the state, when a man can say, from the very bottom
of his soul and with perfect conviction and faith—* Let Thy will
be done.” Ordinary persons repeat it like a parrot, without
having any feeling of sclf-surrender, at the back. Therefore
divine love is always attended with absolute self-surrender and
self-resigaation.

Divine love brings non-attachment to worldly things, worldly
pleasures and enjoyments. As a mother forgets all pleasures and
sll enjoyments when she kisses and fondles her new born baby;
as that all absorbing motherly love swallows up all her attach-
ment to other things and makes her extremely attached to the
child ; #s she unconsciously renounces every other thought from
her mind ; so a true lover of God unconsciously renounces the
desires for any other pleasure or enjoyment. Therefore divine
fove brings highest renunciation and makes one unattached to
the things of the world. It brings to the soul freedom from the
bondages of selfishness and ignorance. It is higher than good
works, higher than knowledge, higher than concentration and me-
ditation, because all these end in divine love, which divine love is
its own end. It is the easicet path for the attainment of freedom
or salvation.

Divine love straightens out all the crookedness of heart and
destroys the germ of vanity and self-conceit which are rooted deep
in human heart. It cannot be confined by any scripture, but the
utterings and deeds of such a true lover of God become the serip-
ture and ideal of the world.

Divine love brings the highest ecstatic condition in which
the individual soul eternally communes with the universal spirit
and ultimately it transforms the human nature into divine. In
this ecstatic superconscious state the soul of a Bhakta becomes
intoxicated as it were, with the wine of divine!love. He eannot
stand «n his feet, he talks in a tongue which no one can under-

2
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stand. Ordinary persons call him insane or mad, because they do
not understaud him at all. I saw a man who attained to such a
state of divine love. In his ecstatic condition he used to be in-
toxicated just as much (or perhaps more) as a drunkard would be,
after drinking three bottles of whiskey at one time. People
thought that he was in the habit of drinking. Then he used to
talk in a tongue unknown to human beings ; hearing that, people
thought that he was insane. At one time some onre said to him
* people think that you are mad.” Then this great sage replied—
“ Yes what people say is perfectly true. 1n the mad house of
this world, who is not mad ? Every one is mad after something or
other, some one is mad after wife, another atter husband, a third
one after social or political power and so forth; show me a
person who is not mad after anything at all. But 1 am not
mad after any one of these transitory things. I am mad after
God who is eternal and everlasting. Which is better?”
Such a God-intoxicated soul, such a living God on earth,
does not care for what others say of him. Before his eyes
nothing exists but himself and his beloved Lord. The whole
worldis on one side, while he is on the other. His strength
knows no bound. Whosoever has ever tasted a drop of that soul-
stirring divine love, has gained infinite strength and unlimited
power which can conquer the whole world with in the twinkling
ot an eye. His body may be killed or crucitied by the world
but he is as immortal as the Lord Himself. Do you think the
apirit. of the lovers of God,like Jesus or Chaitanya or Ramakrishna
who lived in the past, is now dead, No. Each one of them will
live in God for ever and ever all through eternity.

In that ecstatic state of supreme love all duality vanishes,
the whole universe appears as one ocean of divine love; and the
lover, beloved and love itself, all merge into that infinite ocean of
oneness. The individual soul is transfigured into God-soul.
When the Bhakta wakes up, he is full of divinity, he is living
God. Then he does not care for salvation, he does not care for
freedom or Nirvana or going to heaven; all these are necessary
for our ideal as long as we are in bondage. A free soul does not
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seek freedom. He feels for others who are in hondage, calls them
in a trumpet voice-—* Come unto me Oh man! 1 will take you
to the ocean of love.” He calls one and all. He wishes that
every one would enjoy that state as inuch as he enjoyes; but
very few hear that call. Those who are searching for such a state
come unto him and following his advice enter into blessed life.
But the rest do not care for that call. The majority of mankind
are deaf to such a call. Then he says—* Let them hear who
huve ears to hear.” Such is the nature of a true lover of God.
His whole life is for the good of others. He never thinks of
himself. He lives for others all through eternity. Divine love
is the greatest thing in the universe. It is inseparable from God,
It is one with God. It is God. It ought to be the ideal of
every body.

A CONVERSATION.
BY MOTILAL MUKBRJI B, A.

(Continned from page 160.)

B. You can never know the nature of this perceiver in the
manner that you know the universe. The perceiver is the know-
er of everything. It can never know itself. The eyes see every-
thing. They can never see themselves. What is known hecom-s
perceived. To talk of the perceiver being known is bringing it
within the range of the perceived, which is contradiction in
terms. The perceiver can only be conscious of himself and say
“Iam.” This self-eonscious *“ I am ” is the perceiver. It is the
subjact of all perceived objects. But it is noc Brahman. The
percciver is a conscious personality. That is also a differentiation,
Brahman is beyond any differentiation and therefore can not be
the perceiver, to whom this differentiation of a conscious perso-
nality applies. Conscious implies duality. First there is the
thing, of which you are conscious; next there is the *“you,” who
is becoming conscious of the thing. This “you” and the thing,
of which the “you” i8 conscious are invariably connected to-
gether.  You can not have the one without the other. \Where
there is the thing to be conscious of, there is the *you,” who is
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being conscious of it. Where there is the “ you,” who is being
conscions, there must be the thing, of which the *“you” is being
conscious. They are both things of the world of duality. Certa-
inly they are. The perceiver and the perceived, both are things
of the region of duality: and therefore as realities, both are not
Brahman. We have explained the perceived as being the form
and name, imposed by the perceiver on Brahman. There we
¢onsidered only the perceived and kept the petceiver a separate
entity and therefore it was very easy to explain the perceived by
just saying that the perceived is form and name imposed by the
perceiver on Brahman. Let us bring the question home to us.
‘We can never look upon them as entities quite independent of
each other. They are the opposite sides uf the same coin. They
are two lines parallel to each other. 'Where there is the perceiver
there is the perceived. Where there is the perceived, there is the
perceiver. The explanation of one must explain the other!
How ? Here is the answer. The truth is that there is only one
thing, the Brahman. And the perceiver and the perceived are
both apparent existences, mutually inter-dependent one upon
another and in a mysterious fashion having Brahman as the real
one substance behind themm both. Not that the perceiver is a
man sitting apart from the white paper, mentally drawing the
perceived slices on it. The perceiver and the perceived are both
slice-froms on the paper. How this paper has got the<e apparent
glice-froms on it is an inexplicable mystery deiving any intellec-
tual solution. This perceiver is called the indiridual sonl ; and
what this individual soul perceives is called Lis universe. I, the
perceiver, the individual soul, am in reality the same as Brabman,
and my universe, the perceived, is also in reality the same as
Brahman. At the same time, *1,” the individual soul, is appar-
ently different from Brahman by that peculiar differentiation of
being a perceiver; and my universe is also appareatly differens
from Brahman by those actually known differentiations, which go
to make my perceived universe. In the case of iy universe, I
know the differentiations as such length, such breadth, and such
thickness. I perceive them as D', D", D™ and D™. In the case
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of my soul, I am only conscious of this diffcrentiation in the way
that I feel that “Iam the perceiver.” But, all the same, the
perceiver as well as the perceived are both apparently real. Thaey
bave got no independent existence of their own separate from
Brahman. It is not that Brahman, the individual soul and the
universe are three separste existences. It is Brahman that
appears as the soul, as well as the universe, but at the same time,
it is neither the soul nor the universe. It is beyond them beoth.
Take away the form and name of the universe. It will vanish at
once and Brahican is in its stead. Take away the differentiation
in the shape of consciousness “1 am,” ‘1 perceive,” the individual
soul will vanish at once and Brahwan is in its stead. Besides,
when the perceived universe vanishes, the individual soul, the
perceiver, vanishes along with it, and when the individual soul
vanishes, his perceived universe vanishes along with it. Either
they are both ; or there are none and Brahman is in their stead.
But how these two interdependent apparent existences, the soul
and the universe, came upon the Brabman, is past all intellectual
solution. In fact, such a question is self-contradiction. Because,
$0 put it in other words, the question comes to this, * How the
undifferentiated and undifferentiable Brahman came to be appar-
eotly differentiated into those two parallel differentiativns of the
individual soul and the universe?” Suppasing we knew the
answer, then our Brahman will no longer remain the thing beyond
all differontiation. We would have then applied our logic and
reasoning to it and thus found the selution. And surely every-
thing, to which our lugic and reasoning apply is subject to diffe-
rentiation. We ean never reason upless there are two. The
very idea of reasoning is based upon comparison of two things,
Phe very question “how” presupposes the recognition of two, the
cause and the effect, the preceding and the succeeding. - But
Bralnnan is one without a second. It is a ‘mistake to push the
question “how,’ which is a thing of the world of differentiation,
to the region:of Brahman, where there is no diﬁerenti.ation.
You can indulge in any amount of intellectaul and logical luxury,
with the things of the world of differentiation. But if you try
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to push your logic beyond the line of differentiation, you are
making a transcendental error. 8o the very question is a logical
incongruity.

A. Do not the Upanishads make some guesses about this
Brahman ?

B. Yes, they do, and find that, situated as they are in the
world of ditferentiation, all their words of the finest possible
signification, that the human imagination is capable of inventing
are deplorably inadequate to give the faintest idea of this Brahman.
They call it as Absolute-Existence-Knowledge-Bliss. Not that
Absolute existence, absolute knowledge, absolute bliss are quali-
ties of Brahman, which is beyond any qualification but they form
the very essence thereof. Moreover the three ave one. If we analyse
our ideas about ourselves aud our universe,we find that first there
is the idea of consciousness, “I am, I exist”; next comes the idea
“I know other things” and lastly,*I have got certain relation with
those things”. The first is the perciever, the second isthe
perceived and the third is the relation, which joins these two.
Starting from thie triune vision of the perceiver, the perceived,
and the interpenetrating relation between them, the ancient
Rishis tried to describe the essence of Brahman as Absolute-Exis-
tence-Knowledge-Bliss. But, at the same time, they kept it
beyond all expression by calling 1t as “not this, not thie.” In
the language of a modern writer, “ Brahman ‘is the Adbeolute and
perfect Intelligence, of which all conscious personalities are but
partial manifestations. It is the all-pervading Reality, the all-
sustaining Spirit, the all-illuminating Intelligence, which, every
moment, without mutation, progress or process, being absolute
and ever perfect in its nature, lends to the many and changing,
the manifestation which belongs to itself. As light is the essence
of ‘all reflections and colours—manifest in itself, requiring no
illumination and independent of: the objectsiwhich it illuminates—
#0 Brahman iz the essence of all conseinous personalities and un-
concious appearances, ahsolutely intelligent and abides indepen-
dent of the relation of subject and object.” In the language of
the Upanishads :-—-
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“ Na tatra siryo bhati na chandratirakam, nema vidyuto
bhanti kutoyamagnih, Tvameca bhantam anubhiiti sarvam, Tasya
bhasa sarvvamidam vibhati,,’ “ There the sun cannot illumine,
nor the moon, nor the stars, a flash of lightning can not illumine
the place, what to speak of this mortal fire! He shinning, every
thing shines; in that light, all this shines.”

A. You said that the universe is the perceiver’s mental
creation and therefore it changes with the change of mind of the
perceiver. The perceiver s now perceiving the universe as his
material world. He has been imposing the material form and
name on Brahman and the result is his material universe. If he
changes his imposition and gives another sort of form and name on
Brahinan, his universe will no longer be material, but will give
place to some other universe. For ezample, if he gives the form
and name of Brahinaloka, the universe will appear to him as
Brahmaloka ; if he gives the form -and name of some other
heaven, the universe will appear to him as such. This changeable
nature of the perceived universe is clear to me. But do you mean
that the individual soul, the perceiver, is also subject to any such
change? .

B. Certainly it is. The universe and the individual soul are
inter-dependent on one another. Any change in either of them
implies some corresponding change in the other. You, the per-
ceiver, can actually perceive the changes of your universe while you
do not and cannot perceive the changes of your soul, for the very
same reason that the perceiver can never perceive himself. Never-
theless the changes are there. When you sce the material world,
you are matter-perceiver ; when you see the Brakmaloka, you are
Brahmaloka-perceiver. There must Lave been some change in that
peculiur differentiation of the individual soul, which gives its ap-
parently separate existence from Brahman. You can never
perceive yourself, the individual soul in you; yet from the
necessity of having a perceiver to explain the perceived, you are
convinced of the souls separate though apparent, existence
from the Brahman. Likewise it foliows that, because the
perceiver and the perceived are mutually connected together,
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because they are like two sides of the same coin, when we ohserve
any change in the latter, we are bound to conclude that there
must have been some change in the former, though the perceiver
cun never have perceived that change. No body else does it. Sinee
the ultimate nature of this soul cannot be known, we can only
infer what it is, by learning what it does. It does some change in
the universe. From this, we must infer that it changes as well.

To sum up our theory of the universe, it comes to this. There
18 only one real thing,-Brahman. Upon this Brahman as the
substratum, there have been, in a mysterious manner, two inter-
-dependent apparent existences, the individual soul, the perceiver
and bis universe, which he perceives. These two are in reality
the same as Brahman, but appavently different from it. Brahman,
the individual soul, and the universe are not three separate exist-
enees but are really one. It is the same Brahman, which appears
-a8 the individual soul and as the universe, but it is not at the
same time all these.  Both the individual soul apd his universe
are changeable ; and change in one involves change in another,
The existence of one depends also on the existence of the other,
Either they are both, or there are none; and Brahman is in
their stead, as it has been all along. This theory goes by the
name of 4dwaitiem, because it believes in the reality of only onq
thing, wiz, Brahman.

A. 1do not clearly see the bearing of all theso theorencal
arguments on my case.

B. Up to this we bave occupied ourselves with the theore-
tical investigation of this Adwaita Theory. Now we shall come
to the practical part, with which we . are really concerned. I
know there is nothing in all these dry intellectual argumenta-
tions. These things have to be realized. Theories will not .do.
But before vealization, we should have a definite idea of what we
are going to realize. Dogmatically and blindly believing in any
thing and every thing significs a sort of intellectual laziness and
rather an imbecile condition of the mind. We must reason all
out and analyse every thing and then if we find, that it will do
good to one and all, we must believe it, and live up to it. Thea
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no more the theories will remain as theories or ideas, but will be-
come a part and parcel of our life. This realization is Religion.
Religion is not talk, nor doctrine nor theories. It is being and
becoming. We may reason out and establish a hundred sort
of beautiful theories and give our ever-so-ready intellectual as-
sent to them. Never-the-less they will be no more than theories
unless they are brought into practice and the testimony of fact
and figures is made to bear upon them. I may tell you this
Adwaita theory is not a mere rigmarole of words without any
substance behind it. People in ancient days realized the
truth of this theory, and because what man has done man may do,
and if you try to realize it -now, you will dv as well. And what
will be this realization? The realization will be actual perception
of what bas now been intellectually solved. You will perceive
that all that you see has no real existence of their own and
are all mere appearances, mentally created by yourself. You
will know the secret of those appearances. The truth is that in
reality you are Brahman, one without a second. But, still you
are in the world of duality, and all the apparent appearances of
dual nature are covering that real unique nature of yours. What
more, these appearances are your own doing and, therefore, the
potency of undoing them is also with you. But you have been
all along ignorant of this secret. When realization will begin,
this recret will no longer remain unknown to you. Then, you
will find that you can replace one appearance by another, have
any appearance you like or give up appearance altogether. Now
you are in this material world. If you want to be in another
world, say, the heaven of the Devas, you will be able to make the
material-world appearance disappear, and have in its place the
heaven-world appearance, and all the perceptions thereof. You
may keep the perception of the heaven-world as long as you like
and then replace it by another, Time, place and causation now
seern no solid realities to you. You cannot perceive what happe-
ned years ago, or are happening now beyond the ken of your
virsion. They seem to lord it over you. But when the secret
will be known, pest, present and future, will come like so many

8
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pictures before you. Distance of places will have no mesnimg
with you. You will see as clearly as you are seeing me all thas
happened before, are happening now or will happen afterwards,
whatever be the place in the universe. There will no more bethe
law of causation binding on you. #rom a grain of sand, you will
be able to make & mountain indeed. {n short, all the appearan-
ces, with which you are dealing now, will be like so many pappets
in the hands of the puppet player in a puppet-shew. With the
wire of knowledge in your hands, you will make them dance and
move at your will. The snn, the moon, the stars, the mountains,
all will be like 80 many toys with you. You will have absolute
control over nature,and nothing short of it is the goal of religion.
This state is ealled Jiranmukti that is, living-freedom, when youn
are in the world, but you have known its seeret and therefore
you are in no way bound to it. In this state, you do not give up
the appearances, but, knowing their secret, you play with them
ttnd willingly keep them. Before they had an air of serious reality
weighing heavy wpon you with tremendous power. Now they
have become only a hig piece of fun to you. Yon can give up the
appearances and finish the play any moement you choose. Many
people do not even want this play. They therefore give ap the
appearances ; and then-there is neithier perception, nor perceived
nor pereeiver; there is neither knower, nor known, nor knowledge;
there ix neither I, nor thou, ner he ; there is neither ‘subject nor
object. nor relation, “from wheriew the words come back reflected
by the mimd,” yato vacho nivarien'e aprapya manasasala,” whick
the ‘Sretis (Mandukya Up 7.) declare as, “Adreshtam avyavahéry-
am, agrakyam, alakehanam, achintyam, avyapadesyam,-ekatmyap-
vatyayasiram, prapanchopasemam, santam, sivam, adwaitom.”

“ Beyond all vision, beyond all relation, beyond-all knowled-
ge, beyond all definition. beyond all thought, beyond all expres-
sion, whose existence is only to be.inferred, beyvond all sense-per-
eeption, ‘edlm, bliss in its essence, and ihe one without a second,”
where the Sun and the Sun alone shines in its own glory.
This is perfect Samadhi. - ' .

To attain to this ‘Samadhi, the individusl soul must renounee
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all the appearances and as he will be going on renouncing the
appearances, that peculiar apparent differentiation of the soul,
which gave it fictitious separate individuaslity from Brahman,
will also keep on disappearing. When the soul will start on its
retrograde march of renunciation, the appearaces will not vanish -
all of a sudden, but finer and finer forms' will be being presented
before it, and it will leave then: aside one after the other. At .
last the finest forms will be given up; and there will reinain

" Brahinan in their place, as it has remained all along. This is
with the renunciation of the appearances. On the other side,
there will be going on corresponding changes in the individuality
of the soul. It will no more remain, that little individual soul
Its individuality will begin to give place to universality. It will
be acquiring expension. That little individality which it had before
will now be diminishing and it will ba more and more expanding-
until,atlast,it has attained to infinite expansion and ean expand no
more. In this iufinite expansion the soul's differentiation as an
individual 'will be no more ; and Brahman will be in its stead.
This i8 called the identity of the human soul with Brahman, which
forms the ssinmum boxum of the Adwaita philosophy. It is said that
“ag streams flow into and vanish in the ocean, losing name and
form, o does the wise soul, resigning name and form, pass into
the heavenly anc supreme «pirit.” In its passage from the world
of appearances to where there are none, it perceives various, fine
pereeptions. These are deseribed in Svetas'swatara Up, as,* Nik-
aradhfimarkinilinalandm, Khadaota  vidynt-Sphatikdsasintm,
Etdns rupdni purassarani Brahmanyabhivyaktikardni VYege' 11
8leka ch. 2.

“ In Yoga, dew, smoke, sun, air, fire, glowworm, hghtning,
erystal and moon,all these forms appear previous to the realization
of Brahman.” With these’and other pereeptions, the soul hecomes
transported with ecstatic joy and revels in raputurous beatitude.
1t almost comes face to face with that absolute bliss, of which the
highest of our worldly enjoyments are at best but shadows, S8till
when there are perceptions, it isin the world of duality. Some
people give up even these perceptions. This is perfect Swnadhi;
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moksaha, or liberation. Others do not want liberation. They only
go far near to liberation to have such.a glance of the reality be-
hirnd, as to be convinced of their real nature as eternally pure and
perfect. They then come back and amuse themselves with the
appearances. These are the Jivanmuktas. Indeed there is no limit
to their pleasure and joy ! Men have been foolishly running after
sense-perceptions and have been ensluved by them. They are at
best only hideous caricatures of the felicities of the Jiva-
multa. * Misery comes from fear or from unsatistied desire. The
Jivanmukta comes face to face, as it were, with something, which
is, by its own nature eternally pure and perfect. He will find that
he never dies and then he will no more fear them. When he
knows that he is perfect, he will no more have vain desires, and
both these causes being absent,there will be no more misery —there,
will be perfect bliss, even while in this body.” There are others,
who are the most unselfish of men. They try to go to liberation
not for any selfish mnotive of their own. Not because that they
got barassed by the bondage of appesrances and the tyranoy of
time, place and causation and wanted to let out of their clutches
by liberation. Neither do they want to have those high.st joys
in which the jivanmukta delights. They try to go to liberation to
know the ways to truth and then come back and mix with the
world to show those ways to other people and lead them to the
realization of truth. The Yogis of this class who feel so much for
the suffering humanity, are styled as /swarakotis. They are * pleas-
ed to come down from the spiritual height of Sumadhi with a
view to do good to mankind.” They are ready to take millions of
births and undergo all the miseries consequent thereon, if by such
births, they can relieve one suffering soul from its torments of
bondage. It was a [swarakote's heart that heard the cries of the
world behind as it was a