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PREFACE.
e —

ANY of the papers collected together in
M this volume originally appeared in the
Brakmavadin and in the Indian Review, while some
others were delivered as lectures or written as
papers by the gentlemen under whose names they
appear. They have not been arranged with a view
to any completeness of presentation, but it is hoped
that the varioue aspects of the subject presented
herein will stimulate the reader to an appreciation
and study of the eternal principles of the Vedanta.

The publishers desire to express their obligations
to Mr. M. C. Alasingaperumal proprietor of the
Brahmavadin for having kindly permitted several
of the articles from his journal to appear in this
volume,
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FOREIGN

APPRECIATIONS OF THE VEDANTA.
o ——

Prof. Max Muller:—1 spend my happiest hours
in reading Vedantic books. They are to me like
the light of the morning, like the pure air of
the mountains, —so simple, so true, if once un-
derstood.

“The Upanishads are the....sources of... .the
Vedanta philosophy, a systemn in which human
speculation reems to me to bave reached its

very acme.”

Victor Cousin :—* When we read with attention
the posticul and philosopbical monuments. . of
India,.. we discover there so many truths, and
truths so profound, and which make such a con-
trash with the meanness of the results at which
the European genius has sometimes stopped,
that we are constrained to bend the knee before
that of the East, and to see in this cradle of the
buman race the native land of the highest
philosophy.
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Schopenhauer :—* From every sentence (of the
Upanishads of Vedsnta) deep, original, and
sublime thoughts arise, and the whole is per-
vaded by a high and holy and earnest spirit. .In
the whole world there is no study..so bene-
ficial and so elevating as that of the Upanishads
(the Vedanta)..(They) are products of the
highest wisdom..It is destined sooner or later
to become the faith of the people.”

fDr. Paul Deussen :—* The Vedanta is, now as
in the ancient time, living in the mind and
heart of every thonghtful Hindu...... ‘This fact
may be for poor India in so many misfortunes
8 great consolation; for the eternal interests
are higher than the temporary ; and the system
of the Vedanta, a¢ founded on the Upanishads
and Vedanta-sutras = and = accomplished by
Sankara’s commentaries on them,—equal in
rank to Plato and Kant—is one of the most
valuable products of the genius of mankind in
its search for the eternal truth.

Dr. Goldstucker:—*The Vedanta is the subli-
mest machinery set into motion by oriental

thought.”



THE VEDANTA IN OUTLINE.
BY PANDIT SITANATH TATTVABHUSHAN.
— P —

TWO MEANINGS OF ¢ VEDANTA.’

HE term * Vedanta ’ is a compound of ‘ Veda’
and ‘anta’ (end), and means, in its primary
signification, the latter part of the Veda or

Vedas. The Vedic literature is divided by the
expounders of the Vedas into two main kandas or
sections, the first or pirva portion being called the
karma-kanda, that is, the section treating of
karma, actions or duties ; and the second, anta or
ullara portion the jnana-kanda, the section on
knowledge. The division is not clearly represented
by distinct books or even chapters of the
Vedas ; but roughly speaking, the Mantras and the
sacrificial portions of the Brakmanas represent the
karma-kanda, and the treatises called Upanishads,
attached mainly to the Brakmanas, represent the
Jjnana-kanda. This jnana-kanda of the Vedas is
the Vedinta in the original sense of the word. As
a part of the Veda,the Veddnta is sruti or scripture,
Assruti or scripture, therefore, the Vedanta is iden-
tical with the Upanishade. The use of the term ¢ Ve-
dinta ’ in thissense will befound in the Upanishads
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themselves, for instance, in the Mundakopanishad
III. 2.6 and the Svetdsvataropanishad, V1. 22.
Sankardchirys, the greatest authority on the
Vedanta, uses the word in this sense everywhere
in his writings, However, the word ‘anta’in
¢ Vedinta,” from meaning ‘end’ or ‘latter part,’
came gradually to mean °‘conclusion,” ‘gist’ or
¢ purport.” The composers of the Upanishads
claimed that they had discovered the gist or pur-
port of all Vedic teaching in the knowledge of the.
Absolute, of whom the gods worshipped by the
authors of the Mantras, as well as all objects in
creation were, they taught, names, forms or rela-
tive manifestations. The final end of all Vedic
disciplines were,they thought, union with Brahman,
the Absolute Being. In this latter sense, there-
fore, in the sense of the gist or purport of the
Vedas, it was the Upanishads, again, which- wers
called the ¢Vedinta’ or ¢ Vedintas.” But the
term came gradually to mean something quite
different from, though closely related to, the
Upanishads. As the Upanishads treated of a
large variety of subjects, both essential .and
non-essential to the spiritual life, and as the
teachings of the different treatises were appa-
rently, if not really,  conflicting, it became
necessary to have systematic statements of the
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.main doctrines taught in them,—statements backed
by reasonings where necessary, and reconciling
apparent discrepancies in the original teaching.
Thus arose what is called the Veddnta Philoso-
phy, that is the Philosophy of, or based on, the
Vedinta or Upanishad. This philosopby, or the
body of aphorisms which is its chief exponent,
oftner goes by the name of ‘Vedanta’ than the
Upanishade, the original Vedintas and the basis
of all liter Veddntic teaching. The distinction,
however, between the Vedinta as sruti or scrip-
ture, and the Vedinta as Darshana or Philosophy,
must never be lost sight of.
Tie VEDANTA-SRUTIL

The Vedinta as scripture consists, as 1 have
said, of the Upanishads. Their traditional number
is one hundred and eight; but modern scholars
bave found out that there are no fewer than one
hundred and fifty bearing the name. All of them,
however, are not genuine parts of the Vedas, nor
do all truly represent the spirit of the original
Vedantic teaching. Practically twelve are recog-
nised as forming the Vedintic canon and the
basis of the Veddntic Philosophy. They are the
Isa, Keia, Katha, Prasna, Mundaka, Mandukya,
Taittiriya, Aitareya, Chhandogya, Brikadaranyaka,
Kaushitaki and Svetasvatara Upanishads. Of these
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the Aitareya and the Kaushitaki belong to the.
Rigveda ; the Kena and the Chhandogya to. the
Samaveda ; the Isa and the Brikadaranyaka to the
Sukla or white Yajurveda ; the Katha, Taittiriya
and the Svetasvatara to the Krishna or Black
Yajurveda ; and the Prasna, the Mundaka and the
Mandukya to the Atharvaveda. The other Upani-
shads, such as the Ramatapaniys, the Gopalata-
paniya and Nrisinhatapaniya, are mostly ¢ Samyna-
dayika,’ i.e., sectarian, and not content, like the
twelve named above, with teaching of the Infinite
and Absolute Being, extol historical or mythical
heroes as incarnations of the Deity.
THE VEDANTA-DARSANA.

The most honoured exposition of the philoso-
phy of the Vedinta is the body of aphoriems as-
cribed to Vyisa or Bidardyana. Badardyana him-
self is named in these aphorisms as one of several
teachers of the Vedéntic Philosophy ; so that Vedin-
tism as a philosophical system must have existed
and been widely taught long before the composition
of these aphorisms, however ancient they may be,
and possibly there may have been previous com-
pendiums of the Philosophy on which they were

_based. But as a fact we possess none more ancient
.than they. Some of the names by which these
aphorisms are called deserve to be mentioned
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and remembered by the student of the Veddnta
Philosophy. They often go by the name of the Ve-
danta Darsana, though all expositions of the Philo-
sophy of the Upanishadr may claim the name. They
are called the Uttara Mimansa, bacause they are a
mimanse or reasonel exposition of the Uttara or
latter part of the Vedas, i.c., of the Upanishads,
They are so called in distinction from the Purva
Mimansa ascribed to Jaimini, which expounds the
Purva or earlier parts of the Vedas, i.c., the Man-
tras and the sacrificial portions of the Brakmanas.
They are called the Brahma Sutras, aphorisms ex-
pounding the nature of Brahman, in distinction
from the Dharma sutras or aphorisms expounding
the nature of Dharma or duty, the subject matter
of Jaimini’s work. They are named the Sariraka
Sutras or Sarirake Mimansa, because they treat of
the true nature of the Sariraka, the embodied
soul. Other names are the Vyasa Suiras, the
Badarayana Sutras, the Vedanta Mimansa and the
Aupanishadi Mimansa. This great work, divided
into four chapters and sixteen sections, consiste
of five hundred and fifty-eight pithy utterances
many of which contain the concentrated gist
of 8 great deal of meditation and reasoning. This
fact makes the book almost unintelligible without
a commentary. Various commentaries on it,
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however, are extant, commentaries which represent
the various schools of the Vedénta Philosophy. Of
these I shall speak later on. Besides the Vedanta
Sutras, there are various worke sxpounding the
Pbilosophy of the Upanishads. But they all be-
long to some particular school or other, and shall
be noticed when I come to speak of these schools.
TaE TaREE VEDANTIO INSTITUTES,

Besides the twelve Upanishads, and the Vedanta
Sutras, another work, the Bhagavadgita, ie held by
all Vedéntic schools as embodying Vedéntic teach-
ing of an unsectarian nature, and this in spite of
the apparently sectarian character of the book-—in
spite of the fact, that Krishna, the incarnation of
Vishnu, is therein represented as the Supreme
Being. So it has happened that ever since the
time of Sankardchérya, and perhaps since a time
anterior to him, the Upanishads, the Tedanta
Sutras, and the Bhagavadgita have been held to
compose the complete Vedantic canon. They are
called the three prasthanas or institutes of Vedan-
tic teaching, the Upanishads being called the Sruti
Prasthana or scriptural institute; the Fedanta
Sutras the Nyaya Prasthana or logical institute ;
and the Blagavadgita the Smriti Prasthana or in-
stitute of duty. All the great founders of the
various Veddntic schools have commentaries on

\

\
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these three institutes, and their mutual differences
coneist in the different ways in which they inter-
pret the fundamental teaching contained in the
Prasthanatrayam.

UNSECTARIAN VEDANTISM,

This fundamental teaching, if it could be
gathered from the canonical books without the aid
of the founders of the Vedéntic schools, or without
being biassed by their peculiar views, would be true,
unsectarian Vedantism, not identified with the views
of any particular Vedintic teacher of later times.
But, as a fact, Veddntism:, as a syatem, does not exist
in such a pure and unsectarian form in any of its
various representations. As I have already said,
all the various works in which the philosophy is
expounded, belong to sowme particular school of
other. If an independent exposition were now
attempted, it would, no doubt, bear the stamp of
the expounder’s habitual trend of thought and feel-
. ing, and would be set down as sectarian. It would
perhaps even be identified with the one or the
other of the existing schools. Perhaps this is in-
evitable from the very nature of things. Realism,
Idealism, Monism, Dualism, Hedonism, Legalism,
Rationalism &c., are not so much opinions identified
with particular philosophers as they are phases or
stages of thought which commend themselves to the
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mind of man according to the peculiarities of his
nature and education. The teuchings of the
Upanishads and the two other Veddntic institutes
are 30 various, representing o many phases and
strata of thought,that it is possible to find authority
in them for all the forms of speculation named
above. T am indeed far from thinking that the
principal teachers of Vedantic doctrine were not
agreed as to & number of fundamental principles or
that the highest teaching contained in the three
institutes is not uniform. But I must confess that
this highest and uniform Vedintism exists, even in
the institutes, not to speak of later works, side by
side with a good deal of lower or tentative teaching
representing various stages of culture in the teach-
ers, If, however, this latter class of teaching is
held by some Vedintic teacher as essential, and
embodied in his system as sucb, his method may be
blamed as defective, but the claim of his system to
be called Vedantism cannot justly be denied. The
difficulty of deducing from the canonical books
a system that would be recognised as Veddntism
pure and simple, is, therefore, patent. But I shall

-nevertheless try to enumerate a few principles of

a most general nature which are to be found in
all Vedantic systems. It is the less difficult tn find
out some such principles from the fact that though
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differing from one another in the interpretation
they respectively give of particular Veddntic doc-
trines, all Vedintic schools are opposed as one
uniform system to the other schools of the national
philosophy, for instance the Chbirvika, the Bud-
dhist, the Pirva Mimansd, the Sinkhya, the Yoga,
the Nyiya and the Vaiseshika school. Their points
of difference from these schools are points of agree-
ment among themselves. Thus, then, to begin
with, the Charvika doctrine of the material and
destructible character of the soul is rejected by all
Vedintic schools. The Vedédntic doctrine of the
soul is that it is immaterial and indestructible in
nature. Then, the idealistic or rather individua-
listic doctrine of certain Buddhist philosophers,
the doctrine that there iz no world independent of
the ideas of individual minds, is opposed by the
Veddnta, It gives to Nature an existence indepen-
dent of the individual soul, however dependent that
existence may be on the Universal Soul. The same
opposition ie offered to Buddhist Sensationa-
lism, the doctrine that there is nothing more real
and permanent than perishing sensations, the
Vedintic doctrine being that the Self, with its
permanent ideas, is an unchangeable witness of
the past and the present. So, in opposition to the
Sinkhye Duaslism, the doctrine of Purusha and
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Prakriti as the dual cause of the world, the Vedin-
tic teaching is that the cause of the world is one,
namely Brahman, the Suprenie Intelligence, who is
both the regulating or occasional (nimitta) cause
and the material (upddéna) cause of the universe,
baving made the world out of his own will or
nature without the help of any extraneous sub-
stance. In this respect the Veddnta is opposed
to the Vaiseshika conception of eternal, uncreated
atoms as the material cause of the. Universe.
Then again, the Yoga doctrine of a God existing
apart from the individual soul is rejected by the
Vedinta, the Veddntic doctrine of the relation of
the individual and the universal self being that the
Universal exists continually in the individnal, sus-
'taining and regulating it. In the same manner
the Nydya doctrine of Nature, God and the indivi-
dual soul as independent realities, is refuted by the
Vedauta. as inconsistent with the infinitude of God,
the Veddntic teaching being that everything is
comprehended in the Divine existence. In prac-
tical matters, the Veddata holds, in opposition to
the Purva Mimansa, that ceremonial observances
have no absolute value, their importance consisting
only in their being disciplines teaching the wmind
to look beyond the immediate objects of sense and
purging it of the grosser desires. The Vedinta
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attaches great importance to devout meditations on
Brahman, of which the Upanishads contain nume-
rous samples, and the Bhagavadgita lays special
stress on the culture of bhakti, the reverential
love of God. In brief, karma or duty devoutly
and disinterestedly performed, and wupasana or
devout meditation carried on with. bhakti, leading
to jnuana, the knowledge and constant conscious-
ness of the Supreme Being, constitute the ethical
scheme of the Veddnta in its essence. The supreme
end of existence is indissoluble union with Brah-
wan, which may be realised in this life or another
according to the quality of one’s spiritual efforts.
Ar to the future life, the Vedinta teaches that
the individua! soul, which is an eternal, uncreated
part or manifestation of the Supreme Soul, goes
through a countless series of incarnations till it is
freed from the fetters of physical embodiment and
blessed with conscious unien with God. These
fetters are, the Vedinta teaches, five in number, and
are called koshas or sheaths, since they hide from the
soul, in its ignorant state, its true spiritual essence.
In the various stages of culture previous to the
bighest enlightenment, the soul ignorantly iden-
tifies itself with one or another of the following:
the first or the most gross, the annamaya kosha or
the gross material body ; the second in order of
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grossness, the pranamaya kosha or the vital powers
the third, the manomaya kosha or the sensorium ;
the fourth, the vijnanamaya kosha or the under-
standing ; and the fifth, the anandamaya kesha or
the pleasurable emotions. Beyond these, but
illumining all with the light of its consciousness,
is the pure self, whose trus nature and relation to
God must be realised before mokska or liberation
can be attained. However, having a subtler body
than the visible, namely that consisting of the
subtler sheaths, it i easy to see how the soul passes
at death from one body to anotber or from one
region of the universe to a higher or lower one.
As to the details of the future life, the Vedinta
conceiver three very different states for the three
classes into which it divides all moral beings. For
those who bave led vicious or merely natural lives,
without subjecting themselves to any disciplines,
it anticipates no less horrible a destiny than
transmigration into inferior organisms, at best to
the bodies of the lowest class of human beings.
It seems to consider the lower animals also as
moral beings, and admits the possibility of their
gradual elevation to humanity. The scientific doc-
trine of the evolution of the higher animals from
the lower, seems to favour this view, though no
scientific evidence in the true sense is possible in
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the matter. As for the pious, the Vedinta awards
two different destinations to them according to
the nature of the disciplines they have passed
through. The followers of the karma kanda, those
whose worship consists in offering sacrifices to the
gods, are destined for the Pitriloka, the habitation
of the manes, where they pass through a way call-
ed the Pitriyana and figuratively described as con-
sisting of a number of phenomenal objects such as
mist, dark nights, clouds &c. Through this way
they pass to the moon, which either contains the
Pitriloka or is associated with it. There they dwell
in enjoyment of the fruits of their good works
until they, the fruits, are spent out, when they
have to retrace their steps to the earth and be
re-born according to their merits. On the other
hand, the followers of the jnana kanda, the spiri-
tual worshippers of the Infinite, are destined for
the Brahmaloka, the world of Brahwan. They also
have to follow a particular path called the Devayana,
the way of the gods. This also consists of a num-
ber of elements which are altogether more auspi-
cious than those composing the Pitriyana. The
most prominent arethe rays of the sun, which
perbaps represent spiritual enlightenment. Led
through this path to the Divine regions, painted
in gorgeous colours, but in language which is evi-
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dently figurative, the spirits of the pious are said to
live in perfect beatitude, in constant communion
with God and in the company of the devas, and
never return to any mundane state of existence
unless at their own will. Whether this Brahma-
loka is the final goal of all rational beings, or there
is a higher state of existence, is a matter of contro-
versy among the various schools of the Vedinta
Philosophy, of which I now proceed to give a short
account. .
THE VEDANTISM OF THE SOHOOLS,

It is in the detailed interpretation of the funda-
mental. principles enumerated above that the
Vedénta Philosophy branches out into schools.
Of these, three have the largest following, those
of Sankara, Ramanuja and Madhva, the followers
of the first, again, outnumbering by far those of the
other two. These three perbaps are the only
schools that may be called living, and are also im-
portant as representing three poles of thought to
one or another of which the mind of man naturally
turns. To theag, I, as a native of Bengal and
knowing more of this province than others, shall
add the school of Baladeva Vidyabhushana, to
~ which.the followers of Chaitanya belong, and that
of Raja Rammohan Ray, the founder of the Brah-
ma Samaj, who, faithful to the instincts of a
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true Indian reformer, wrote commentaries on
the Prasthanatrayam, and whose school, though
not sticking to traditional methods in all matters,
is yet important as representing a fusion of ancient
Indian thought with the thought of the West.
That there were mcre or less opposed schools of
Vedantic thought even before the foundation of
the earliest of the existing schools, namely that of
Sankara, appears evident from the mention of
Vedantic teachers in the Sutras, with the points
in which they differed in their interpretation of
the scriptures. That there were at least two main
currents of Veddntic thought before Sankara and
Ramanuju, is also evident from these two teachers
professing to follow two ancient traditions—tra-
diticnal methods I mean—in their respective
commentaries, and from the former’s anticipating,
in substance, the views of the latter several centu-
ries before his actual advent, and refuting them in
his commentaries. To indicate, however, a few
lines of difference followed by the different
schools. Though agreeing in the opinion that Brah-
man is the sole cause of the universe, the schools
differ a good deal as to the method of creation and
the nature of the power with which God creates.
Sankara holds that creation is not real in the
same sense and in the same degree as the creator.
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The creation of areal world, of a world really
different from the creator, would affect his infini-
tude by placing a reality outside the limits of his
existence. Nor could creation be the creator’s
assuming a patticular form, for that would militate
aguinst bis perfect and nnchangeable nature.
Nature and the finite soul, therefore, Sankara
concludes are not real as such, but only passing
appearances of the one only Reality, Brahman, and
the power of creation, though eternally existing in
him and containing in it the germ of all created
things, is in fuct a mysterious and inscrutable
power, called Maya or Avidys, producing the pase-
ing illusions of finite intelligences and material
worlds without at the same time subjecting the
Supreme Being to these illusions. Thus Sankara
is a Mayavadi as to the method of creation and an
Advaitavadi or Monist as to the relation of erea-
tion to the creator. As the power of creation is a
power of producing illusions and. not realities, and
as the finite does not really exist, but only seems
to do so, Sankara conceives that the Divine nature
has no necessary relation to the finite and is there-
fore an absolute or unqualified unity. His Adyai-
tavada is therefore called visuddha, i.c., pure abgo-
lute or unqualified. Very different is Ramanuja’s
idea of creation and its relation to the creator. If
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_created objects, he says, were independent of the
creator, their real existence would indeed be incon~
sistent with his infinitude ; but though distinct
from him, they are dependent on him and are, in
that sense, comprehended in his infinite being.
They are, in that sense, his Prakara or modes,
and as such real and not illusory existences.
They are necessarily related to him and
exist in him eternally in a subtle form before
creation and in a developed form in the state
of creation. The method of creatiun, according
to Ramanuja, is therefore a parinama, change
or evolution of the cosmic form of God from a
subtle to a developed state, leaving the extra-cosmic
- or divine aspect of his naturs untouched and un-
changed. The necessary relation of the world to
God introduces, in Ramanuja’s opinion, an element
of difference in the divine nature, which is conceived
by Ramanuja as a qualified unity—a unity not
related to anything outside of it but diversified by
relations within itself. Hence Ramanuja’s Monism
or Advaitavada is called Visishia or qualified.
Madhva, otherwise called Anandatirtha or Purna-
prajna, was a defender of common sense and con-
demned Monism in both the unquelified and the
qualified shape. Though holding matter and the
individual soul to be devendent on God, he con-
2
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ceived the Infinite in such an abstract manner,
that he could see no unity between it and the
finite. He put particular emphasis on the ex-
pressions of duality and difference in the Upa-
‘nishads and the Vedanta Sutras, and explained
“sll utterances of an opposite drift in the light
of the former. His system, therefore, is called
Dvaitavada or Dualism, and is really the return of
Philosophy from the heights of speculation to the
uncritical conceptions of common sense hallowed
with a glow of reverential faith, The same remark
applies to the system of Baladeva Vidyabhushana.
Raja Rammohan Roy follows Sankara in the main,
but interprets him in a way that modifies to a
certain extent some of the features of his system
that are repulsive to common sense. Of the
systems of Balsdeva and the Raja, I shall, how-
ever, for obvious reasons, confine myself to this
brief mention. - Returning to Sankara and Rama-
nuja, we find the athical and spiritual philosophies
of these thinkers deeply affected by their differing
conceptions of the world and the Divine nature.
Sankara, looking upon ull differences as ultimately
illusory, regards all.actions; even the highest, as
consistent only with a passing state of ignorance,
since they all proceed upon a distinction of agents,
things.acted upon and the fruits of action. On
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the other band, Ramanuja, to whom distinctions,
*when rightly #een by the light of Reason, arereal,
regards the higher duties of life as of permanent
value. For the same reason, while the latter sees
no incompatibility between the highest: enlighten-
ment and the householder’s life, the former extols
detachment and regards the anchorite’s life as an
essential condition of liberation. Again, contem-
plating Brahman as Impersonal Inteiligence, San-
kara conceives even the highest reverential wor-
ship as a transitional stage of culture and regarde
8 consciousness of absolute unity with the supreme
as the goal of all spiritual discipline. To Rama-
nuja, on the other hand, Brahman is a Personal
Being, and even in the highest stages of commu-
nion, the worshipper feels that he 1s distinct from
his object of worship. As regards liberation, like-
wise, the two schools differ a great deal. The
finite soul’s ascension to Brahwnaloka, as described
in the Srutis and the Sutras, is accepted by Rama-
nuja as its final liberation, while Sankara, finding
that the description of that state of liberation
leaves several points of difference between the
individual and the Universal Self, teaches that it
is only partial or relative liberation that is thus
described, and that there is a higher state of
absolute liberation indicated in certain passages of -
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the canon,—a state involving a complete merging
of the individual self in the Absolute. Madhva,
the Dualist, agrees with Ramanuja in the main as
regards ethical and spiritual matters,
LATER VEDANTIO LITERATURE,

- Besides the commentaries on the three insti-
tutes written by the great founders of the schools,
a good number of handbooks expounding the
philosophy have been written by the founders
themselves and their followers. Unfortunately it
is only works belonging to the school of
"Sankara that are well-known throughout the
country. Madhva's Zattvamuliavali is read in
Bengal, but Ramanuja’s Vedantasangrahe and
other minor works, und even his commentary on
the Upanishads are only heard of. Of works of
Sankara’s school, the Upadesa Sahasri and the
Vivekachudamani ascribed to him are well-known
and so are several smaller tracts said to be written
by him, but probably composed by later writers
belonging to his school. The Panchadasi by Ma-
dhavacharya and the Vedantasara by Yogindra-
Sadananda are among the best known of minor
works on tbe Vedanta, and have been translated
into English. Somewhat less known but still im-
portant is the Vedanta Paribhasha by Dharwaraja
Advaeindra. One of the most ancient books of
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this class, but not strictly philosophical in method,
is the celebrated Yogavasishtha Ramayana. For
English readers I may mention the translations
of the Upanishads by Professor Max Muller, by
Mr. Roer and others in the Asiatic Society’s
Edition, by Messrs. Chatterji and Mead of the
Theosephical Society, by Pandit Sitarama Sastri
and Ganganatbjha and by the present writer.
The edition done by the two Pandits last
mentioned has the singular recommendation of
containing translations of Sankara’s commentary.
The Vedanta Sutras with the commentary of San-
kara have been translated by Professor Thibaut and
the Bhagavadgita by Professor Telang and many
others.
THB VEDANTA A8 A BASIS OF POPULAR

. RELIGION.

In this article I have had no opportunity to say
what I think, as to the philosophicil basis and the
logical strength of Vedantism. My aim has been
to give a most general and unbiassed statement,
untinged by sectarian predilections, of the funda-
wental principles of the Vedanta. But asa Ved-
antist I may perhaps be allowed to say at the
conclusion of the article that I believe Vedantism,
in its essence, to have a very long life before it,
s it has had a long life behind it in the past,
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as & system of Philosophy and as a basis of
populur religions. Every system of Hinduism
worth mentioning has built upon it, for it is opposed
to none, and it has been alike the ideal - aspired
after by the novice and the backward in religious
culture, and the solace and delight of the advanced
devotee. As I understand the Vedanta, I find no
authority in it for image-worship as it prevails in
the country at the present time. But the early
Vedantists believed in orders of beings higher than
man and some of them were in favour of honouring
them according to the methods laid down in the
ancient rituals, though others regarded such wor-
ship to be consistent only with ignorance and
unworthy of the wise. However, the Vedantic
discipline of concentrating the attention in parti-
cular objects of Nature and contemplating them as
Brahman, gince they are his relative manifestations,
seems to have given a sort of countenance to
Idolatry. and so we find Idolatry and Vedantism
closely leagued together in various sects both
in ancient and modern times. But we also find
schools, like the followers of Nanak, who shook
off [dolatry but adhered to the Vedanta. The
Brahmasamaj movement of the present day was
insugurated as a purely Vedantic movement, and
if some of its later leaders loosened the Vedanta
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connection on account of their  defective scholar-
ship and denational education, the Samaj seems to
be now, in its latest developments, tracing back
its way to the old affinity and feeling after the old
foundations beneath its feet. - The Theosophical
movement is largely Vedantic and the Ramkrishna
or Vivekananda movement professedly so. Muham-
madanism and Vedantism meet in Sufism and other
esoteric systems of Islam, and there is no reason
why the enlightened Mussalman of the present day
should be blind to the claims of his Hindu
brother’s revived Vedanutism. As to Christianity,
appearances point to a not very distant fusion of
the most liberal forms of this faith with the most
advanced and reformed forms of Vedantism—a
fusion far more glorious and fruitful than
that of Neo-platonism and Christianity in the
early centuries of the Christian ers. These ap-
pearances are not confined to Iurope and America,
but are to be seen in this country also in the
growing interest of certazin Christian converts in
the study of the Vedanta and in the attempt made
in certain quarters to establish a newly conceived
Christian Theology on the basis of the Vedanta
Philosophy. There is nothing to prevent the
success of such an aitempt. The Vedanticdoc-
trine of incarnation, rightly conceived, is so ration.
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al and liberal, that if the holy Jesus can be histori-
cally proved to have said and felt, as well lived in
the consciousness of the trath—* I and my father
are one,” no true Vedantist can refuse to accept
him as an incarnation of the Deity, a8 much es
Vamadeva of the Vedic days and Sri Krishna of
the Bhagavadgita.*

* Reprinted from the Indian Revi;;—f;r A;lgnst 1903.



THE VEDANTA—SOME REASONS
FOR ITS STUDY.*
BY Mr. N. VYTHINATHA AIYAR AVERGAL, M.A.
; HE Vedanta has been described as being both-
@ a philosophy and u religion. And it has
been thought that this combination of the
two into one marks a low stage of civilization.
But any sharp separation of the one from the’
other is logically impossible ; and if these stand
united in the Vedanta, it is ‘bucause the two are so.
intimately connected, that we cannot poussibly
investigate the one without being inevitably drawn-
into the other. - Philosopby is the science of.
science ; its subject-matter ie the whole range of
scientific phenowmena ; and its aim is to combine
all these into a consistent whole, to dive deep into
the verities underlying them and to decide upon:
the First Principles which form the bases of scienti-
fic certainty. Thus Philosophy is wuecessarily
drawn into the problems of ultimate realities, their
nature, origin and mutual relations, 1t is the

*A lecture delivered 10 the Presidency College Lite-
rl:{uryA Bociety by the late Mr. N. Vythinatha Aiyar Avergal,

2a
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handmaid of science, for science depends for the
justification of its methods and of its premises upon
philosophy. It is also the twin-sister of religion,
for in giving a verdict on the foundations of
science, it decides the nature and scope of reli-
gion as well. The question of the origin of the
world and of its phenowmena is only another
form of the question regarding the existence
and nature of its Creator, be it a blind force in
independent control of the force-manifeatations:
in the perpetual stream of causation, into which
science has resolved and is resolving the march of
cosmic events; or be that Creator of the world
an intelligent, omnipotent, and benevolent Being, -
who is immanent in the world, or who watches
and controls its process from the outside. The
philosophy of the phenomenal cosmon, of its nature
and origin, leads us unavoidably to the regions of-
religion, and the inherent connection between cos-
mic facts and events on the one hand and their
metaphysical explanation and divine origin on the
other accounts for the dual character of Vedantiam.

It may be thought that we of the nineteenth
century, enriched a8 we are with the intellectual
harvest of sn many ages can do better than go
back to the thoughts of the primitive minds of
India. Our intellectual inheritance is the ever-
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growing accumulation of the mental activity of
many centuries and of more than one continent
We are masters of the distilled knowledge of
thousands of generations, of which each has sat in
judgment over its inberitance from the past and
has passed that inheritance through the searching
crucible of intellectual criticism. Physical science
was literally unknown to the thinkers of the
Vedanta ; and a reasoned concatenation of the facts
and doings of nature was not theirs. They had
not therefore that discipline of the intellect which
comes of our logical search into the ways of nature .
and it may be asked whether we are to «it at the
feet of the antiquated Rishis of the Vedic times,
while our intellect has received such training and
while we are in possession of such stores of rea-
soned knowledge.

But a deeper investigation into the nature of
the human mind on the one hand and of the pro-
blems here taken up for solution on the other
cannot but give us a panse in this fancied pride of
intellectual growth. The province of Reason is
not unlimited and illimitable ; and even within its
legitimate sphere ite sway is not absolute. The
whole body of classiied and well-arranged facts,
in their particular or in their generalised form, an d
the whole body of inferences from those facts, or
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briefly, what we call science is confined to human
experience ; that is, to the interpretation by the
subjective mind of the perennial currents of sensa-
tions and ideas.: Our reasoned knowledge is limited
to the contents of our minds, and to the sphere of
our consciousness. It is true that of these contents
of our minds we project more than one-half into the
imagined void which we conceive to lie outside our
consciousness. W erect the material world upon
the basis, one may say, of our mental states. But
in any view we may take of the scope of Reason,
it must be granted that the mind is ever making
irrational leaps into the unknown which lies bayond
the province of Reason and of Science. There
are also phenomena, mental and volitional, which
are ultra-rational, or irrational i€ you please, which
as phenomena must be amenable to scientific en-
quiry, but as irrational, braak loosa from the legiti-
mate moorings of science, At the one extreme
stand the well-ordered sciences of objective nature,
and at the other, the apparently chaotic phenomena
with which the name of metaphysics is connected.
The external world of aature |is observed and exa-
mined ; its several aspects are abstracted ; and
there urises the heirarchy of the sciences. And
these same experiences wheh lookéd at from their
subjective side melt away into sensations and
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ideas,and reason is irresistibly led to furnish them
with a substantial basis in the eturnal realities of
metaphysics. In building up the elaborate system
of the objective sciences, the material world is
assumed as a reality ; and this reality glares us in
the face in the machinery of modern civilisation,
and in its social and politicsl movements. But
these same phenomena, so vast in their multiplicity,
are all contained in some mysterious fashion with-
in the four corners of the human mind. Reason
is the name given to but a change in the form of
the presentation of the contents of the mind. The
sciences are all of them but emanations from the
contact of the mystery known as the 'human
mind with the metaphysical entity which has been
supposed to stand outside the mind and contradis-
tinguished from it. Thus, for our reasoned knowledge
a metaphysical basis at each one of its limits is
required. It is connected on the one hand with
an unknown but assumed matter.and on the other
with an equally unknown and unknowable mind.
Its vision abuts on every side on metaphysical
pre-suppositions, which go under the seversl names
of matter, mind, causation, space, &c. ’
These metaphysical realities or assumptions are
thus required to rownd off the dominion proper of
Reason and Science. And we should also remember
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" that all our boasted intellectual advance js as
nothing in regard to them. They now stand and
bave always stood, outside the pale of what we
ordinarily understaud by the tern knowledge. The
blaze of intellectual light that has grown in inten-
sity and depth with the progress of civilization has
been strictly confined to this side of the impene-
trable veil drawn over metaphysical entities. All
that resson has done in regard to what lies or may
lie outside the rauge of sense-perception is only
this—the declaration that it is unreachable by
sense and that it is hence unknowable. OFf what
liea thus beyoud the reach of reason, even exis-
tence, it may be thought, cannot be rightly pre-
dicted. But Spencer and Huxley, while confessing
to the impotency of reason to penetrate into the
recesses of the eternal realities of the universe,
will not yet push their agnosticisin so far as to
deny even their reality. “Though as knowledge
approaches its culmination,” says Spencer,  every
unaccountable and seemingly supernatural fact is
brought into the category of facte that are accoun-
table and natural; yet, at the same time, all ac-
countable and natural facts are proved in their ulti-
mate genesis unaccountable and supernatural.”
Now Philosophy ventures to pry into what is
thus screened off from our empiricdl vision. The
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empiricist resolves all knowledge into sensations,
and this leads him logically to agnosticism. If we
accept that our knowledge is limited to what is
revealed to our mind in its ‘commerce with the
external world ; if we confine our vision, as the
empiricists do, to the Knowable revealed to the
perceiving mind through the agency of the senees,
then indeed should we declure that the ultra-sen-
sual region claimed as its peculiar aphere by meta-
physics is impasenbly shut off fram us ; agnosticism
proclaims this and this alone; its dogma is that
the sphere of knowledge is limited to the world of
sense-perceptivn ; and that non-Knowledge or
ignorance is the right frame of mind in regard
to what lies or may lie beyond that world of
sense-perception. But there ix one importint
fact that empiricism seems to ignore. Science
under its guidance has brought or tries to bring
within its sphere, the whole range of phenomenas,
physical and psychical. And its grasp of the
physical half of the phenomenal cosmos is
thorough-going and secure ; but its work in regard
to the other half of its subject-matter—the
psychical, is not equally exhaustive. It does not
seem to have even a comprehension of the whole
range of psychical phenomena.  And it is exactly
that portion of these phenomerns which it ignores,
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or of which its view is half-hearted and halting, that
is, of the utmost importance to man. Among the
phenomena most characteristic of man are his
religious convictions and beliefs. These with his
ideas regarding his moral responsibility fill no small
space of his life. In no country and in respect of
no nation can it be said that these phenomena re-
lating to religion and moralivy ure insignificant or
that they are unimportant.: They occupy not only
much. of the time and attention of all nations, in-
cluding those who are the most civilised, but exer-
cire ulso a considerable amount.of influence over
their conduct, through life, as sons, fathers, citizens,
&c. It should not be supposed that in modern
times the influence of religion has waned. It may
be that the fire of the Inquisition and tbe slaugh-
ter of the crusades have disappesred ; and in India
the cruel pike may have forgotten its function:
Our age has learnt to be tolerant in matters of
religion, but not thereby to lose sight of the exis-
tence of a craving for something other than empi-
ricism-and its teachings. These moral and religious
phenomena bhave changed their form of external
manifestation, but their springs in our innermost
nature yet run fresh and full. And these inherent
tendencies that draw us towards the super-sensuai
now act mainly upon the ethical side of our nature.
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Their force is now as strong as ever, but it is felt
mostly in the ehaping of our socisl deportment.
The extended vision of wmodern times has served
to extend the sphere as well of our ethical
sympathies.

Now it is this side of our nature, these religio-
ethical phenomena so strikingly present in us and
so potent over our feelings and actions, that
modern empiricism has failed adequately to grapple -
with. If Science is to take under its wings the
whole range of pbenomena falling within our
observation, the neglect by it of these is by no
meane justifiable. It is not a scientific explanation
of the ethical side of man simply to state its
psychological origin and development, Our con-
science may have come into existence in the
particular manner described by the empirical
moralists ; our religious instincts and beliefs may
have been developed out of some of the primitive
elements in our nature as the sociologists assert.
But the question of their growth is not the ques-
tion of their authority. And there is the further
question of the nature and origin of those primi-
tive instincts themselves from which our notions
on Religion and Ethics are said to have sprung
up. It ishere that modern science has failed in
its mission ; and it is.exactly here that the meta-

3
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physician comes in with his ultra-physical data to
emancipate the Scientific Reason which stands
entangled in the meshes of First Principles and
primitive instincts.

It should not be supposed that in going back
to the Vedic times of India for a solution of
these metaphysical problems, we are seeking
refuge in darkness from light. The thoughts of
our ancients have lost none of their wisdom and
weight because of their antiquity. It is not sim-
ply bzcause, as has been pointed out above, these
thoughts refer to a department of our nature on
which modern Science has not and cannot shed
any light that. was not within the reach of the
ancient sages. This is true no doubt. But there
is & stronger reason for this search into the past
than this mere lack of advance in metaphysics
since the days of our Upanishads. It is that the
sages of ancient India have brought to bear upon
these questions an acuteness and strength of in-
tellect which is surprising in itself and is almost
unequalled even by the foremost of modern minds.
You should not suppose that I am asserting a
mythical impossibility in claiming for the ancient
Indians a vigour of intellectual perception match-
less in its degree. There has been immense pro-
gress, indeed, since their time. But this progress
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has not been in the perspicuity of intellectusal
comprehension. “ The secrets of the universe
have indeed been plumbed, and with the know-
ledge so obtained, man has turned the world into
a vast workshop where all the powers of nature
work submissively in bondage to supply his wants.”
The almost universal tendency has been to regard
the intellectual factor as the ruling and dominarit
one in the advance made by modern nations. But
quite recently attention has been directed to a
comparison of the average intellectual developmnent
in the old civilizations, witb the average mental
development under modern civilization ; and the
result of this comparison is found to be against the
latter. Although Westarn civilization of recent
centuries has “developed a strength,a magnificence
und an undoubted promise which overshadows the
fame and the achievement” of the civilizations of
ancient Greece and Rome, *the fuller knowledge
and the more accurate methods of research and
examination of our own time ” says Mr. Benjamin
Kidd, ¢ have only tended to confirm the view, that
in -average mental development the moderns are
not the snperiors, but the inferiors of those ancierit
people who have so completely dropped out of the
human struggle for existence. Judged by the
standard of intellectual development alone, we of
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-the modern European races who seem to have been
8o unmistakably. marked out by the operation of
-tho law of natural selection to play a commanding
.part in the history of the world, bave, in fact no
claim whatever to consider ourselves as in advance
“of aneient Greeks, all the extraordinary progress
and prowess of the modern world notwithstanding.
The marvellous accomplishments of modern civili-
zation are not the colossal products of individual
. mninds amongst us; they are all the results of small
“accumulations of knowledge slowly and painfully
“made and added to by many minds through an in-
definite number of generations in the past, every
addition to thijs store of knowledge affording still
greater facilities for further additions. It must not
be assumed, even of the minds that have from time
to time made considerable additions to this common
stock of accumulated knowledge that they have been
separated from the general average or from the
minds of other races of men of lower social deve-
lopment, by the immense intellectual interval
which each achievement standing by itself would
seem to imply.” The great strides of modern
civilization have been the products of the time
rather than of individuals. Even those nations
which are generally styled the lower races do not
appear to be lower than the so-called higher races
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in point of mere intellectual power. This applies-
to the Maories of New Zealand as much as to the
natives of this country. Of our countrymen,
Mr. Benjamin Kidd, from whose remarkable book
on Social Evolution I have already quoted, says :
*“ These natives Lkave proved themselves the rivals
of Europeans in European branches of learning.
Indian and Burmese students, who have come to
England to be trained for the legal .and other
professions have proved themselves not the inferi-
ors of their European colleagues ; and they have,.
from time to time, equalled and even surpassed
the best English students egainst whom they have
been matched.”

If this be the verdict of inodern science even in
regard to the degenerate race now inhabiting India,
degenerate through centuries of Mouslem invasions
and anarchy, what necessity is there to press the
argument in favour of the intellectual greatness of
the ancient authors of Indish philosopby and
Indian metaphysics? And asin this region of
ultra-sensuous perception, modern researches have
proved inefficient and ineffectual, and as in conse-
quence the perception of truth depends necessarily
upon our innate powers, it stands to reason that
the philosophical thoughts of the ancients endowed
as they were with an extraordinary acuteness: of
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mental vision, may be studied to advantage even
after the lupse of so many centuries.

, What is this philosophy and this metaphysics to
which so much importance is here attached ? This
high estimate of its value should not be imagined
to be due, in any the least extent , to the uncon-
scious predilection in us for what belongs to our
country. Oriental scholars enjoying a wide reputa-
tion and accepted as undoubted authorities on the
subject are unanimous in their praise of the Ve-
danta as a philosophy. Professor Max Miiller’s
views on the subject are too well-known to need
repetition here.. In his lectures on the Vedanta he
says, for instance: *Such speculations ere apt to
niake us feel giddy ; but whatever we may think
about them, they show at all events to whata
height Indian philozophy had risen 1n its patient
climb from peak toc peak, and how strong its
- lungs must have been to be able to breathe in such
" an atmosphere.” “The system of the Vedanta”
says- Professor Deusson ‘‘us founded upon the
Upanishads and Vedanta Sutras and accom-
panied by Sankara’s commentaries upon them,—
equal in rank to Plato and Kunt—is one of the
most valuable products of the genius of mankind
in its search for the eternal truth.” And it is
not too much to claim the right at least toa
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respectful hearing for that which has evoked such
feelings from European savants.

As a philosophy the Vedanta inquires into the
ultimate bases of phenomens. We interpret the
material world and the world of mind, so mys-
teriously joined to our bodies, through our sense-
impressions. Matter is to us coloured ; its sounds
are caught by our ears; we perceive its surface as
hot or cold, rough or smooth, plane or spherical ;
and we enjoy its smells and tastes. The forces
that sway matter, both molar and molecular, we
ponder and study. In these and other ways we
grapple with the material world with the senses as
our instruments, and it is through these alone that
we can reach that world. Now the question arises
as to the existence of a something behind these
attributes, as the substratum of which colours,
sounds, smells, tastes, &c., are but appendages and
belongings. This substratum, if it exists, cannot
be known through sense-impressions. For then
it will become a colour, a sound, a taste, &c., and
thus will be brought down to the category of attri-
butes, The Vedanta declares therefore that the
eternal cannot be known through the transient.“
This eternal substratum of the world, uot thus
accessible to our senses, we yet believe to exist.
We may go the whole way with the philosopher
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who would [resolve all our knowledge into sensa-
tions; it may be a matter of rational conviction
‘to us ‘that what is inaccessible to the senses
must riecessarily be beyond the sphers of know-
ledge. And itis but reasonable to say that we
are not entitled to speak of what is unknown
and unknowable. Yet the conviction of the
existence of a material world is too strong to be
got rid of by such arguments, cogent thcugh they
appear to be when looked at from the aualytical
point of view. It is insufficient to say that the
mind has built up a world of its own from the
materials supplied to it by the senses. The repeat-
ed experience of sensations by us in particular
groups and in particular successions, it has been
‘said, explains the growth in us of the ideas of
material objects and their orderly arrangement.
But whence this poasibility of experiencing ‘them
repeatedly ? Why should the same group of sensa-
tions recur to us and to others in any particular
order or arrangement ? Why this perdurability
among the groups of sensations? A material
object is not simply the summation of a number
of sensations. These sensations are permanently
bound up together into inseparable bundles. What
-is the explanation of this permanent bond among
these attributes of matter? Is there a nucleus
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corresponding to our idea of matter around which
these experienced attributes cohere? Or, is it the
mere play of fancy to ascribe to them a perma-
nency which does not belong to them ?

Here is a question before which science along
with reason stande discomfited and spell-bound ;
and in despair, it would destroy and deny whbat it
cannot compiehend, The perceiving mind is no
less mysterious than the perceived matter ; and
Nihilism has solved the mystery by destroying the
former as well as the latter. The existence of
these mysteries both in the sphere of sensations
and in the sphere of the external world does not
in the least affect the practical concerns of life,
The objects continue to be what they are and
continue to serve the usual purposes of life even
though we may be unable to comprehend their
innermost texture. They may be but aery combi-
nationa of sensations, tangible to the muscular
sense, coloured to the vision and so on. Or they
may be substantial realities of which these attri-
butes are only the outside varnish. So also in
regard to our minds. There may be nothing in
the back ground of our consciousness corresponding
to our notion of mind and self. The I of our con-
viction may be an illusion built on no logical basis.
The fleeting experiences of the mind have, it is
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true, & bond of union, which hond is a mystery
unsolved by sense-experience and rationalism.
Here also what ie insoluble has been destroyed and
the Glordian knot has been cut by an easy process.
But these ghosts of a material world and a mental
world cannot be so readily allayed. Nor can we
rest satisfied even with & simple negation of the
possibility of knowing them. The Vedantic philo-
sophy fully recognizes this element of permanency
in our psychological structure of a material world
aud of a mental world. To the knowledge of these
two departments of experience resolvable into sensa-
tions, we have to add the notion of permanency.
.The attributes of matter are permanently bundled
up together in various ways ; and so also the attri-
butes of mind. And whatever explanation may
be attempted of this notion of permanency as due
to variations in our experiences, such an explana-
tion cannot do away witb the fact. A residium
thers is, all must admnit, which sensations do not
and cannot accourt for; and of this residium
Western philosophy does not seem to have attain-
ed to a clear vision. It has either rest contented
with the assumption of a gross material world as
present to our ordinary vision or it has destroyed
it completely. It has not sifted its contents with
-care and laid firm hold of their ultimate meaning.
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Even Mill, whose analysis of matter is so striking
and acute, did not see that the permanency or
perdurability which he asserted as the residual
factor both in bis analysis of matter and of wind,
required a fuller recognition as an ultimate ele-
ment in.the philosophy of perception than he was
willing to accord to it. This element of perma-
nency in the material world of perception and in
the mental world of self-consciousness is set up as
an ultimate fact of philosophical analysis by the
Vedantins; and they call it Miula prakriti or Maya.
The term Mdya has no doubt came to mean illusion ;
but this was not its meaning in the text of the
Vedanta as originally expounded. The word Maya
occurs but very rarely in the Vedas ; and it means
in them not illusion, but Divine power. The same
is true of tha signiticance of the term in the few
passages of the Upanishads where it is used.
‘When the Lord is said in the Brihadaranyaka-Upa-
nishad to appear as multiform through the Mduyas,
the referenceis clearly to His creative Sakti. The
Lord is represented as careering rapidly through
the appearances of the world with *“the horses
yoked.” The mind bas the horses or the senses
under its control; and with these yoked or control-
led horses, it proceeds to its work of creative know-
ledge. But in the ultimate analysis, the horses,
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the world and all resolve themselves into the
Brahman. * This Atman is the horses, this is the
ten, and the thousands, many and endless.” In the
Svetasvatara-Upanishad, it is said that * the aages,’
devoted to meditation and concentration, have
seen the power belonging to God Himself.” The
sages “ meditate on the river whose water consists
of the five streams, which is wild and winding with
its five springs, whose names are the five vital
breaths, whose fountain-head is the mind, the
course of the five kinds of perception.” The five
streams here referred to are the five percipient
senses which wind about the material structure of
the world ; and the river of the phenomenal runs
along the course of mental perceptions. It will be
seen that here again the idea of illusion is entirely
absent. And when the student is called upon to
identify Prakriti or nature with A/dya in the same
Upanishad, and the Lord is spoken of as the Mayin,
the reference is, as Professor Max Miiller observes,
only to the creative power of the Lord.

The Vedanta corrects the popular notion of the
material world and contends that it has no essence
independent of mental perception—a contention
which is amply sustained by modern science. That
material existence is to us known only as percep-
tion is a doctrine of the Vedanta, as it is & doctrine
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of the modern theory of knowledge. The former
is perhaps more emphatic in maintaining the unre-
liable character of sensations and appearances—
unreliable as implying anything more than what
they are, as contrasted with noumenal realities—a
doctrine that has the full support of modern psy-
chology. To revert to the Vedantic doctrine of
Madys. Now this Mdya is the Sakti or power of
God and is anddi—beginningless. It is divine in
-its origin but is not eternal, for it may come to an
end. Reserving thie latter aspect of the question
for the present, the significance of the statements
that Mdya or Sakti is divine and that it has endur-
ed from the beginning should be attended to. We
found that beyond and behind the phenomena of
perception, underlying the attributes or bundles of
possibilities of sensations, constituting the objects
of the material world, there is the important fact of
their permanency. Sensations viewed as elements
in our experience are fleeting; one sensation fol-
lows another in rapid succession and no one sen-
sation endures continuously for any appreciable
period of time. But when these same sensations
are projected out of the mind into the external,
they are viewed to be the attributes of material
objects or in philosophical language, as bundles of
sensations—they lose their fleeting character and
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‘acquire the opposite characteristic of permanency.
-1t is this that requires a full recognition and ex-
planation. And we ciaim for the Vedanta the
clearness of analytical vision to.have recognised
this residual element in our experience after making
the fullest allowance for the fleeting sensations in
which it is embodied. Through our consciousness,
whether centred. in self or directed out of it, there
runs in a perpetual current this conviction of per-
durability ; and the philosopher has therefore to
fix his attention on this and to take its bearings as
an element of the universe. The Vedantin declares
it to be a power of DBrahman, that is, he declares
that it is an ultimate fact. Whether this declara-
tion amounts to a confession of his ignorance of
the ultimate nature of this fact or whether we can
clothe this statement with a realizable significance
is another question. But we need not seriously
object even to the former alternative, for we may
‘then seek refuge in the observation of Professor

Max Miiller that
* there is.a point in every system of philosophy where
a confession of ignorance is inevitable and all the greatest
philosophers have had to confess that there are limits to
our understanding the world ; nay, this knowledge of the
limits of our understanding has, since Kant’s Criticism
- of Pure Reason, become the very foundation of all critical
philosophy.” )
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The doctrine of Mdya is the Vedantin’s view of
cosmogony ; Brashman, the supreme, is associated
with a certain power called Maya or Avidya to.
which the appearance of this universe is due. Why
is this power called by such names as Mdya, ne-
science, ignorance, illusion ? It is because in the
view of the Vedantin, this power and ite effect,
that is the world and its belongings, stand in the
way of our reaching to a knowledge of the ultimate
truth. Now knowledge is either of phenomena
or of noumena. And engrossed in the former we
are unable to rise to a knowledge of the latter ;
and as a knowledge of the eternal realities affects
our destinies most intimately, whatever operates
to screen them off from us must be viewed as
darkness keeping us away from light. Remember
that science in its soberest form hae inade no decla-
ration hostile to metaphysics ; and God has yet a
place in the universe. If so, a knowledge of God,
of the relation that subsists between Him and our-
selves, and also of His relation to the material
universe ought to be admitted to be indispensable,
or at least desirable. And if the phenomenal
knowledge that comes to us through the een-
ses tends to withdraw us from the search
for the underlying principles of existence, we
may well term this phenomenal knowledge Avidya



48 THE VEDANTA—REASONS FOR ITS STUDY,

—ignorance, not because it is valueless in itself,
but because of its self-centering hostility to the
higher kind of knowledge. The Vedantin confines
his attention to the highest problems of life ; and
views with disfavour whatever tends to obscure the
philosophic vision. And the phenomeial has this
tendency ; and receives hence such names as avid-
ya, illusion, &e. These names have given offence
‘to many, both in this country and elsewhere, but
it will be seen that they have done so without
reagon. For in the first place we must allow that
the problems of metaphysics have important bear-
ings on human life. If our life-time here is but
an instant in the eternity that belongs to us, if in
conséquence our temporal concerns are as nothing
in the balance when weighed with our concerns in
the hereafter, if these premises, in no way rejected
even by agnosticism, be granted, then indeed it fol-
lows indisputably that the problems of the future
have a higher value than those of the present.
This absolute superiority, if once admitted, justi-
fies fully the language adopted by the Vadantin
in respect of the material concerns of life. These
concerns are paramount, it is true, to physical
science and to us as denizens on this earth, Science
endeavours to make the bust of the present; and
it is but just and proper that it should do so. But
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that is no reason why we should forget that the
concerns of science are after all subordinate to the
higher concerns of philosophy. Children when
engaged in their engrossing pastimes may not
have the remotest glimpse of the serious problems
of life that await them in the future, and yet the
latter are more important than the former. And
we should not quarrel with children for securing
the utmost pleasure from their pastimes while
engaged in them. The same applies to the relation
between philosophy and science.  The latter
engrossing as it is and, we may say, engrossing as
it ought to be, has yet to yield to the other in
intrinsic worth ; and may be called Avidye, Maya,
in comparison. To show that the statement,
that even agnostic science has not brought its
good senee into peril by a complete negation of
metaphysics, is not gratuitous, permit me to refer
to a remarkable passage in the writings of Huxley:

“ The student of nature, who starts from the
axiom of the universality of the law of causation,
cannot refuse to admit an eternal existence; if he
admits the conservation of energy, if he admits
the existence of immaterial phenomena in the
form of consciousness, he must admit the possibi-
lity, at any rate, of an eternal series of such phe-
nomena ; and, if his studies have not been barren

q
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of the best fruit of the investigation of nature, he
will have enough sense to see that when Spinoza-
says, ‘ by God we understand an absolute infinite
Being, that is an unchangeable Essence, witk infi-
nite attributes,” the God so conceived is one that
only a very great fool would deny, even in his
heart. - Physical science is as little Atheistic as it
is Materialistic.”

The material world then is a recognised reality
and has its origin in Brahman. The Vedantin ad-
mits the knowledge of perception to be right
knowledge, but such -only in its relution to this
world and its concerns. But this knowledge and
these worldy concerns he distinguishes from the
knowledge of philosophy, of God, creation, &c.
This latter knowledge is possible to man, in his
view. But to reach it, he must not forget the
fact of the existence of the verities of philosophy
foreshadowed even in perceptual knowledge. We
bave already said that these abut us on every side
even in our dealings with phenominal appearances.
This recognition of their existance as distinguished
from the knowledge of their manifestations and
effects, is the first step in the- processs that is to
lead us up to a knowledge of Brahman. DBut this
recognition is not sufficient by itself for the suc-
cessful arrival at the final goal. - When standing
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on this side of the vestibule of God, when study-
ing the multiplex manifestations of the complex
machine of the universe from the outside, hardly
able to enter into its revolving wheels and flying
beits, the true spirit of scientific investigation
would have felt the insignificance of the inquirer
in the presence of the vast conglomeration of
energising matter. The man of science may then
say with the poet, that he feels,

A presence that disturbs me with the joy
Of elevated thoughts ; sense sublime

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

If this be the right frame of mind even in regard
to the inquiry into the material manifestations
of God’s Mdyn, what should be the preparation
of mind required, to render us fit to approach
nearer to the tkrone of the Eternal ? The Vedantin
rightly insists upon renunciation, tranquillity,
self-restraint, and sraddha or faith, as the necessary
conditions antecedent to the commencement of the
inquiry into Brahman. For what is it that he is
in quest of? 1t is not the phenomena of the
world which be should observe and examine and
dissect with vigilant eyes. It is not simply an
enumeration, nor even a classification and analysis
of his mental phenomena. This world is the world
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of action ; and in it alone is there room for the
play of the senses. If we would get at the truths
which lie beyond aud behind it, we must suppress
our action and suppress our senses. However
valuable these are when dealing with the world
and its phenomena, though their work as mind-
builders should also be recognised, yet when we go
to dissect the contents of the mind, our senses and
activities are hindrances and not helps in our re-
searches. Even Professor Max Miiller fails to grasp
the full import of the logic of the Vedanta when
he says that ¢ the object of the Vedanta was to
show that we have really nothing to conquerj but
ourselves, that we possess everything within us, and
that nothing is required but to shut our eyes and
our hearts against the illusion of the world in order
to find ourselves richer than heaven and earth.”
It is true that the search for the truths of the
Vedanta must be into ourselves, and that we must
shut our eyes and hearts if we would engage in
that search undisturbed by them. But the riches
higher than those of heaven which our Self is to
reveal, is not to be the exclusive result of this
shutting up of our eyes and hearts ; nor should it
be said that the Vedantin requires every individual
among us so to stand unaffected by his sense-
organs and by his sentiments and emotions. If
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you seek communion with the Brahman enthroned
on your inner Self, you should approach Him with
singleness of purpose aud exclusive devotion. The
Vedanta is jealous of rivels and would stand alone
in the intellectual embrace of its devotee. To
understand God, to comprshend the process of
creation, the nature of the human sou! and its
past life and future destiny, the Self must be
grasped in its entirety and in its inmost nature ;
and to do this the student must abnegate whatever
is calculated to disturb him in his absorbing sub-
jectivity. The tranquillity, misnamed apathy and
quietism, is this indispensable imperturability by
external calls without which the mind cannot
possibly soar up the peiks of the Vedanta. This
is not any dreamy imagination that the Hindu
mind specially indulges in; it is no indication of
any absence of a genius for system and order in the
Hindu intellect ; nor is it the hurling of thought
“asa venture into the nature of netaphysical
conceptions.” It is the only path open for man
to win what knowledge he can of the realities that
ever elude the grasp of the unthinking mind. The
Vedanta ignores the phenomenal, not because the
phenomenal is unimportant, but because it is be-
yond the special sphere.of investigation which it
marks out for itself ; it is subjective, beczuse by
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being subjective alone can it accomplish its task;
and it would forget the world and withdraw the
mind from all temporal calls, as then alons there
is a chance of man reaching to 8 knowledge of its
teaching.

The Vedanta requires :—

That blessed mood
In which the burden of mystery,
In which the heavy and the weary weight
Of all this unintelligible world
Is lightened ; that serene and blessed mood
In which the affections gently lead us oo,
Until the breath of this corporeal frame,
And even the motivn of our human blood
Almost suspended, we are laid asleep
In body, and become a living soul :
While with an eye made quiet by the power
Of harmony and the deep power of joy,
We see into the life of things.

The mind, thus withdrawn from the phenomenal
and also from the cravings of the body with which
it stands associated should approach the question
of the Vedanta in a spirit of true faith and devotion,
and not inthat of cavil. The faith here insisted upon
ay be said to stand at the basis of all religions ; and
the Vedanta does not stand alone in this respect.
But it is no blind faith that is demanded of the
student. In that case, thereis no room for en-
quiry or for conviction or knowledge. The demand
is negative ‘rather than positive. The Vedanta
will bave no determined atheist as its disciple, but
demands thai the inquiring mind skould approach
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it in a spirit of meek reverence. Reason should
be the guide, but not the tyrant of the philoso-
pher. ¢ There is so little which Reason, divested
of all emotional and instinctive supports, is able to
prove to our satisfaction that a sceptical aridity is
likely to take poasession of the soul.” The menta)
mood should not be that described by Wordsworth
in the following lines :—

Till, demanding formal proof
And seeking it in everything, I lost
All feeling of conviction ; and, in fine,
Sick, wearied out of contrarieties,
Yielded up moral question in despair.

‘““In this mood all those great generalised con-
ceptions which are the food of our love, our rever-
ence, our religion, dissolve away.”

1 said above that the Vedanta demands faith
from its disciple. It is only when the student
goes to the esubject with faith that his eyes open
into the vista of divine teuths: *“ A man who is free
from desires and free from griet ” says the Katha
Upanishad * sees the majesty of Self by the grace
of the Creator. The Self cannot be gained by the
Veda, nor by understanding, nor by much learning.
He whom the Self chooses, by him the Self can be
gained.”

Few there are who feel an inclination for such
inquiries ; and of these but few understand what
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they are about. We all know that death is the
portion of usall. But how many even of those
brought to its very doors can bring themselves to
attend to its significance? In the heyday of life,
when the blood leaps along our veins, it is but ex-
cusable, nay it is reasonable, that we should make
the most of the world for which we are then best
adapted. That is then our duty to ourselves and
to the past and the future generations. But when
the best part of our wordly mission is over, when
we have contributed our mits to the smooth flow
of life amidst its rugged paths, isis but natural
that the phenomenal should loosen its hold upon
us and allow us at times at least to look at the
fundamental facts of the universe. It no doubt
accasionally happens that this philosophic mood
comes upon us unexpectedly even when young, as
was the cass with Ndchiketas, of whom it is said
that “ faith entered into his heart,” even when he
was a boy. .

The faith that we here speak of is not subver-
sive of Reason and it is viewed only as a frame
of mind that is to lead us up to knowledge. Know-
ledge, not faith, is according to the generally ac-
cepted doctrine, the ultimate requisite for the true
comprehension of the Brahman. The Brahwan who
is * hidden in all beings,” that is, who is to be re-
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vealed to our vision only by a deep search into
our own innermost heart, is seen * by subtle seers
through theic sharp and subtle intellect.” I
where the Brahman is, * the sun does not shine,
nor the moon and the sturs, nor these lightnings,
much less this fire,” i He is such that * when He
shines, everything shines after Him ; by His light
all is lighted,” how can we apprehend Him but by
the light of grace and knowledge shed by Himself
on our minds ? '

1 cannot within' the short compass of a lecture
explain, even if I had the necessary ability and
knowledge, the doctrines of the Vedanta, regard-
ing the nature of the Paramatman, the nature of
the jiva, of its life in this world and of its passage
to the next, and the other connected questions. I
bhave endeavoured only to offer some reasons to
show that the Vedanta deservee our careful atten-
tion and that one may set down .those dabblers in
philosophy who will speak of it in a spirit of su-
percilious contempt, as persons who have no claim
whatever to approach the subject. The .Vedanta
which gives us a knowledge of the true God, which
preaches “ as with a voice of thunder” the virtues
of .self-denial, charity ahd universal benevolence,
which induced powerful sovereigns among us to
descend from their thrones and abandon their pala-
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ces to meditate in solitary forests on its problems
and teachings, and which promises Immortality as
the final outcome of its knowledge, can this be
to the thinking mind a subject for contempt or
ridicule ? *“ In the world of nature to reveal things
hidden, to -sanctify things common, to interpret
new and unsuspected relations, to open a new
sense in man ; in the moral world, to teach truths
hitherto neglected or unobserved, to awaken men’s
hearts to the solemnities that encompass them, to
deepen our. reverence for the essential Soul, to
make us feel more truly, more tenderly, more
profoundly, to lift the thoughts upward through
the shows of time to that which is permanent and
eternal, and to bring down on the traunsitory
things of eye and ear some shadow of the eternal,:
till we :—

‘feel through all this flushy dress
Bright shoots of everlastingness'—

this is the office” which the Vedanta shall not
cease to perform as long as it is approached in the
proper spirit. 'We may say of the Vedanta what
the critic has said of the poetry of Wordsworth,
that ** the more thoughtful of each generation will
draw nearer and observe it more closely, will as-
cend its imaginative heights, and sit under the
shadow of its profound meditations, and in propor-
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tion as they do so, will become more noble and
pure in heart.” [ feel no hesitation therefore in
closing these observations with the appeal address-
ed to us Hindus by a foreign admlrer of the
Vedanta :

-¢ 80 the Vedanta, inits unfalsified form, is the
strongest support of pure morality, is the greatest
consolation in the sufferings of life and death,—
Indians, keep to it ! ”



THE VEDANTA RELIGION.*
By PRrROFESsOR M. RANGACHARIAR, M. A,

—t e —

Vedanta is a nume which is generally given to
the Upanishads. In this connection it is interpret-
ed to mean the end of the Vedas, that is, the last
portion of the revealed scriptuval literature of the
Hindus. 1t is also used as the name of a well-known
system of Indian philasophy which is mainly bassd
on the teachings of the Upanishads. The word
may, however, be more appropriately understood
a8 the end of all knowledge. What, then, iy really
the end of all knowledge? Even the physical
sciences have been said to be like the kind mother
who, when asked merely to give bread, gives also
the invigorating milk of ideas. So, the immediate
practical utility of knowledgs is certainly not the
best part of it. In that transfiguration of man’s
mind, which is brought about by means of grand,
noble, and all-comprehending ideas, consists largely
the value of knowledge as an aid to human pro-
gress. * The ultimate problam of all thought is,”
it has been wel! remarked by a writer in the latest
pumber of Mind, *the relation of the Finito to
the Infinite, of the Univeree to the Primal Source

* Reprinted from the Brakmavadin, September 1895.
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of Being from Whom all existence proceeds.”
There is certainly nothing higher for the human
understanding to try to know than the nature of
this relation. It is ar “ open secret ” which very
few persons are able to read intelligently at all ;
and even among the gifted few, who read it in one
way or another, there is much room for wide
differences of opinion. This relaticn between the
Universe and its Primnal Source has not been, at
all times, nnderstood anywhere in vthe same way ;
nor have the different peoples of the earth looked
at it from time to time in the same light. Never-
theless man has had, all along in the course of his
history, to live out his life from day to day relying
upon some eort of belief in regard to this all-
important relation between the Finite and the
Infinite. Indeed the history of man’s apprehen-
sion of this ralation everywhers determines the
history of his religion ; for, religion is nothing
other than the knowledge of this relation and the
ccnsequent adjustment of human thoughts, feel-
ings, aud activities in accordance with that know-
ledge.

While the Upanishads and the Bhagavidgita
form the sciptural foundatione of Vedantic thought
in India, the formulation of the Vedéinta-philoso-
phy is to be found in the Aphorisms (S#tras) ot
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Bédarayana ; and therein it is declared that the-
ohject of the Vodinta is to know the Brahman,
which is the cause of the birth, existence, and
dissolution of the Universe. It is clear from thie
that the Vedanta does not at all question the exis-
tence of the Infinite, and also that it derives the
Finive itself from the Infinite. Matcrialism is
beginning to be already so completely diecredited
even in the West as almost not tu deserve the
name of philosopby ; and in the history of Indian
thought it never had any really serious and impor-
tant place assigned to it. The Indian mind has
been too logical and too contewmplative to assert
that the Finite i3 all in all. It cunnot be denied
that a few Indian men of learniug have occasionally
played with materialism ; but India as a whole has
never been able to shake off the awe-inepiring and
ever-present steadying weight of the Infinite,
Therefore the Vedante, while taking into conside-
ration the relation between the Finite and the
Ipfinite, -has had only the choice between three
alternative views tn adopt, which views may be
characterised as (1) mechanical, (2) organic, and
(3) wonistic. The first view hulds both the Finite
and the Infinite to be real, .and conceives the
relation between. them to be more ur less. akin to
that between an engine and its maker who is also
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its driver. This may be 2aid: to be the view of
the Dwaita Vedanta. The second view also holds
toth the Finite and the Infinite to be real, but fuses
them together into a single organic whole by con-
ceiving the relation between thems to be like that
between an organism and its life or ° vital force.’
This is the Visishtadwaita- Vedanta. The third view
holds the Infinite to be the only raslity, and con-
ceives the Finite to be merely an illusory reflection
are representation thereof. Ard this is the Adwaita
Vedanta. In none of these achools are we led to
apprehend the Infinite merely as a distant God ; in
all uf them we may easily notice the belief in what
has'been aptly called the interpenetrativn of the
spiritual and the material worlds, for the God of the
Upanishads is all-pervading and is both far and near
at the same time. Further, the Vedanta how-
ever understood, knows only one God, only one
Infinite; and man is called upon to see that the
purpose of life is to help to fullil the -purpuse of
universal creation by himself realising, and enab-
ling others to realiee, the divineness of human
naturs and its goal in the God-head. "There is,
however, no agreement between the various
schools of the Vedanta as to the details of the.

zact nature of the ultimate condition of the liber-
ated human soul. There is no exclusiveness about:
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the religion of the Vedanta; the gates of it templs
are open for all to enter. The enlightened Ve-
dantin is expected to make no distinction between
& Brabmin, a Chandala, a cow and a dog, between
friends and foes, as well as between the virtuous
and the sinful. One of the excellent features of
the Vedanta is its open recognition of the ethical
and spiritual oneness of man’s natura.

To the Mouistic Vedintin the way of knowledge
is tho way to Moksha—to liberation frorm the tram-
mels of ever-recurring births and deaths. Ac-
coceding to bim God is altogether inacceesible to

"humen thoughts and words, and all forms of
worship and prayer ouly go to make the nucondi-
tioned appear as conditioned.  Nevertheless,
Updsand ov worship is recognised as a necessity
even to him, as he holds it to be of great value in
preparing the human soul to receive with calm
illamination the great truth of its oneness with
the Divine. The followers of the other two schools
of the Vodinta eee in God the harmonious syn-
thesis of the most perfect ideals of truth, good-
ness, .and beauty. To them religious worship is
an inviolable duty, and the way of worship is the
way to Moksha. Then, what is the kind of worship
that is enjoined on all those who follow in some
way or other the teachings of the Vedinta ? The
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old Vedic way of worship consisted in offering
prayers and eacrifices to the deities. * It is no
exaggeration to state that no nation appears at
the dawn of history so full of prayer and praise as
the Hindu Aryans,” says a Christian Missionary
in a recent work of his on Vedic religion. When,
however, this profusion of prayer ceases to flow
from the sbundance of genuine feeling in the
heart, and when sacrifices lose their original sig-
nificance in the way of establishing the wished-for
kind of communion between the worshipper and
the deity, then prayers get petrified into mere
formule, and eacrifices become altogether mean-
ingless rituals, Worship which is, on the practi-
cal side, the essence of religion becomes the shield
of hypocrisy and deceit. This does nct take place
before the old ideal of religion and of man’s duties
is felt to be more or less inadequate in the new
circumstances, and a new one is slowly begiuning
to get itself established. We find clear signs of
such a change even in the Satapatha-Brihmena
wherein it is said :—‘*“ He who sacrifices to the
Atman, or the Self, is superior. One should say,
* There is he who sacrifices to the gods,’ and also
‘There is he who sacrifices to the Atman.’ He
who understands that by such and such a means
such and such a one of his members is rectified,
6
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and that by euch and such another means such
and such another of his members is restored,—he
is the person who sacrifices to the Atman. He is
freed from this mortal body and from sin in the
same way in which the serpent is freed from its
worn-out skin ; and acquiring the nature of Rik,
Yajush, and Sdman, and of the Sacrifice, he attains
to heaven. On the other hand, he who under-
stande that gods are to be worshipped with such
and such an oblation, and offers it up to them,
is like an inferior who pays tribute to a superior,
or like a Vaisya who pays tribute to the king.
This person does not conquer for himself so great
a world as the other does.” Do we not here see
that the religion of self-discipline and self-culture
is already trying to assert.itselt as against the old
religion of sacrificial rituals ? It is indeed far better
for a man to fortify himself against temptations,
and subdue the evil that is in him, than perform
rites and offer numberless sacrifices of various kinds
to various deities. The object of all true worship
must be not so much to please God as to make
man worthy of His love. Even in the Code of’
Manu, which distinctly entorces caste, ceremonial
laws and ritualistic religion, we find evidence
enough to indicate the existence of ‘a strong
partiality in favour of the Vedanta. * The man,”
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says Manu, * who, recognising himself in all
beinge and all beings in his own self, sacrifices
to the Atman, enters into absolute freedom.” In
all probability the freedom that iz referred to here
is the freedom from the bondage of the Law, that
is, from being subject to the operation of ceremo-
nial and ritualistic regulations concerning society
and religion. It nay mean Moksha as well.

In the Upanishads there are many passages
which clearly set forth thie very change in the
ideal of worship. The second Ahanda of the
Mundalopanishad emphatically declares that all
those, who believe in the saving efficacy of
sacrificial rituals and perform them, are foolish
ignorant, and self-sufficieot men, going to ruin
and destruction like the blind that are led by the
blind. 1In the place of elaborate rituals it enjoins
austerity, faith, peacefulness, retirement into the
forest, and living by the begging of tood. In
the very last Anuvika of the Ndrdyaniya portion
of the Taittiriyopanishad, we have a passage in
which the various elements of the sacrificial ritual
arereplaced by the elements required for character-
building, obviously ‘with the object of pointing
out that Vedantic Worship is fur different from
Vedic Worship. The same Nérdyaniya portion
of the Taittiriyopanishad speaks of trutb, austerity
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temperance,  peacefulness, liberality, duty,
upbringing of children, worship in the way
of kindling the sacred fire, &c., mental con-
templation, and resignation, us things of the
highest importance without which no man would
be able to realise for himself the glory of
God. The Vedantic religion is distinctly not a re-
ligion of meve rituals but one of righteousness ; and
in another Upanishad self-restraint, charity, and
mercy are naturally regarded as being very much
better materials of worship than forms of rituals.
In this age of individualistic self-assertion the
Vedintic discipline of self-deninl may appear too
rigorous, cold, and uninviting; but the eeeds of
sulvation for individuals, as well as for communi-
ties of individuals, are always to be found only.
in the faithful practice of difficult self-denial.
Selt-assertion strengthens the bond of Karma,
while self-denizal leads to the freedom of the soul—
that bliesful freedom from the bondage of matter
which comes to man only when he deserves it.
Every eoul that is bound to matter has to work
out .its own liberation, and nothing can show
better, than the Veddntin’s theory of Karma, how
what a man does here makes or mars his bere-
after. The unborn and immortal part of man,
namely, his soul is alone responsible for the
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acquisition of Moksha either through the knowledge
of truth or by deserving the grace of God. The
soul alone is the friend of the soul, the soul alone
is the foe of the soul. Man’s sense of moral re-
sponsibility can in no way be made stronger. It
is but proper to point out that with the Vedantin
self-denial does not necessarily mean either quiet-
ism or asceticiem. According to the Gita it implies
the willing performance of the duties incumbent
upon us without attachment to the results flow-
ing therefrom, whatsver may be the rank in which
we are placed to fight out the battle of life. All
forms of worship are good, according to the author
of the Gita so far as they go to aid us in combin-
ing, in the conduct of our lives, honest and
earnest work with sincere resignation and dis-
interested self-sacrifice ; and indeed one of the
best forms of worship is declared to be the worship
of silent contemplation.

The Gitd recognises that all are not capable of
baving the same knowledge of truth and of sub-
mitting to the same discipline of self-denial and
adopting the eame manner of worship, and thus
takes it for granted that all cannot be of
the same religion. ‘The religion of the many
must necessarily be more incorrect than that of
the refined and reflective few, not so much in
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its essence as in its forms, not so much in the
spiritual idea which lies latent at the bottom of
it, as in the symbols and dogmasin which that
idea is embodied.,” This remark of a thoughtful
English writer is so true that it needs no cor-
roboration, and cur own Vedintic Scriptures
wisely refrain from all particularisation of forms,
symbols, and dogmas. *In whatever way people
come to me,” says Sri Krishna, “in that same
way do I accept them.” Forms and symbols and
dogmas are not at all essential to the true
Vedantic Religion. But it does not despise them,
seeing that muny of us cannot do without thew,
even when they are not of the best kind. It is
said again in. this our Divine Lay—** Those who are
devoted to other gods, and offer worship with
faith, even they, Arjuns, worship me in reality in a
way that is not law-ordained. I am indeed the
lord and receiver of all worship; those who do
not know me as I am fall in consequence. The
worshippers of the gods go to the gods, ancestor-
worshippers go to the ancestors, spirit-worshippers
go to the spirits, and those that worship me go
to me. Whosoever with devotion offers to me
a leaf, ora flower, or a fruit, or water, that 1
accept as an offering brought to me with devotion
by one who has a well-disciplined soul. Whatever
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you do, whatever you eat, whatever you ofter as
sacrifice in the fire, whatever you give, or what-
ever austerities you practise, O Arjuna, purpoee
it for me.”

The Vedintic Religion, 'accordingly, believes in
one and only one God, i His omnipenetrativeness,
as it has been aptly termed, and in the spiritual
oneness throughout of human nature and human
destiny. It is not exclusive, and has no peculiar
rites and symbols and dogmss. But it does not
object to” any form of worship, as long as such
worship is in harmony with _the aspiring heart of
the worshipper. 1t enforces self-discipline and
self-culture, and teaches man to vealise the life of
righteousness as the best means of worshipping
God and of obtaining deliverance and bliss. It is
in this manner truly catholic and wisely tolerant.



THE ETHICS OF THE VEDANTA®*
BY THE LATE Ms. N. VYTHINATHA AIYAR, MA,

-t

HE doctrine of Karma 1is, in all its essential
featuves, the same for the three systems of
the Vedanta philosophy. Whatever may

be tha conception formed of the ultimate nature
and lot of the individual Jiva, whether they regard
it as the supreme soul in temporary obscuration,
or as a distinct entity now and for ever, and what-
ever view they may hold regarding its relation to
the Brahman, Hindu philosophers are in entire
accord on the question of the force that determines
for the individual hia career upon this earth. The.
life of each man is shaped for him in the main by
karma or conduct. But what is this karma, which
is s0 potent over our lives? A bare statement
of the theury in its extremest outlines seems to
bring it perilously near to fatalism. But the
two are quite distinct and even diametrically
opposed. The latter is destructive of all respon-
sibility in man ; it reduces him to a mere automa-
ton moving along grooves cut out for him by an

* Repricted from the Brak din for October 1895.



THE ETHICS OF THE VEDANTA. 73

inexorable power. The Hindu cenception of the
human will and human reeponsibility is far different
from this. The question of the Liberty of the Will,
originating in most part in the unfortunate applica-
tion to the Wiil of the term Liberty, a term that
has no more connection with it than any other
term like whiteness, sweetnese, &c.,—this contro-
versy seems to be unknown to Hindu Philosophy.
But the doctrine of karma leaves to the individual
will the maximum amount of freedom that may be
claimed for it; it makee the individual and the
individual alone responsibla for the whole of his
career here. He is not under the control, in his
voluntary actions, of any irresistible power erter-
nal to him ; he has not to suffer vicariously for
the sins of others; and he cannot hope for re-
demption through the vicarious expiation of
another. He knows that he has to bear the whole
burden of his conduct himself.

Yes, all the deeds that men have done,
In light of day, before the sun,

Or veiled beneath the gloom of night,
The good, the bad, the wrong, the right,
These, though forgotten, re-appear,
And travel, silent, in their rear.

This escort of karma which thus ushers tke in-
dividual into this world is the aggregate of his
deeds, good and bad in his past lives. This is his
sanchita karma, the aggregate of past deeds. - Of
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this total aggregate, each particular deed works out
its resuits on the individual in its due course. When
a Jiva enters upon its career of life in a particular
animal frame, it does so in expiation of some vne
of its deeds in the past. This, of which each one
of us is now experiencing the result, and which
has given us this particular physical and mental
configuration, is known as lraralxdha karma—the
commenced dezd. The deeds which we may per-
form in the future form the Agdmi karma. The
entire eXhausiion of the aggregate kerma of the
individual would be tantainount to final liberation
from the bands of life and death, and herce would
1aean salvation. - To this exhaustion the irdividual
has to work his way ; and destroy the accumulated
karma of the past with the aid of his conduct in
the present and in his future. But the course,
already enter:d upon by him under the influence
of what is known as Prdrabdha karma, must be
gone through to the end. Our present life belongs
toit; and we cannot shake it off in the middle.
But while undergoing the effects of this much of
our deeds in the past, we may also be working our
way to the final liberation from the sway of Larma,
and to salvation, by means of a virtuous life. -
Here, at this stage of the argument, arises the
question as to the nature of viitue. To a life of
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virtue the Vedantin ascribes the important result
of relieving the human soul from its burden of
karma. Virtue or good works lead. to knowledge,
and knowledge leads to ealvation. A blind obser-
vance of the dicta of religion is useless; and
knowledge without works is still worse : * All who
worship what is not real knowledge, (who are
engaged in worke, good though they be), enter
into blind darkness; those who delight in real
knowledge (without the practice of virtue) enter
into greater darkness.”™ It is only those who
know “ at the same time both knowledge and non-
knowledge "t (virtuous works) that can overcome.
death and secure salvation. 'We should realise in
the first place the fact that this body is perishable
and that virtue alone can lead to ¢ true knowledge.
But we must also remember that the attainment of
true knowledge does not take away the need for a
virtuous life. Sages like Janaka did not deem it
proper to abandon their duties and responsibilities
even though they had ascended up to the highest.
steps of wisdom. *“My body ends in ashes. Om!
Mind. remember! Remember thy deeds! Mind,
remember ! Remember tby deeds!”$ Such is the
solemn adjuration of the Vedantin to his mind. It

*Isa. Up. 9. } idid. 11, tibid. 12, ..
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is not to forget itself ; nor ie it to forget ita deeds;
and all the while, it should also remember thav tho
“body ends in ashes.”

‘What are the deeds which the mind is thus
adjured to remember, and the man to perform ?
The believers in a personal God have an easy
anawer to this question. . The comnmandments of
the Divine Ruler of man form the bases for the
distinction of right and wrong. The followers ot
Sankara on the other hand to whom the Brahman
i not a personal entity distinct from the individual
soul, may be supposed to be in a fix in answering
this question. Where ara they to seek for the
foundation of ethical distinctions ? The world is an
illusion ; the human soul is but a temporary so-
journer in the physical surroundings of its own
creation. But the bonds of karma must Le severed;
and this can be done only with the help of know-
ledge, and knowledge can be attained only by good
deeds. And it becomes incumbent on them to
explain how this is to be accomplished.

We confine our remarks in this article to the
teaching on this subject in the Jsavdsya Upanishad,
which gives a brief statement of the Vedanta
doctrine of ethics. It consists of but 18 slokas;
but in this short compass it gives a clear account
of the ethics, acceptable equally to all the three
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branches of the Vedantic school of thought. It is
unnecessary, a2 we have said, to dwell upon the
ultimate foundation of ethical distinctions in the
case of the believers in a personal God. Let us
sce how the Adwaitin also can secure an efficient
basis for the inculcation of virtuous conduct in
life. :

The Iasvasya Upanishad teaches that man should
live, work, know and attain salvation. Life is not
to be thrown away by him. The human soul has
a goal to win; that goal is, in the view of the

* Adwaitin, the recognition of its oneness with the
Brakman. Though the Jiva is to all appearance
only a deluded and shackled toy of the pheno-
menal world and of karma, it is yet the all-em-
bracing and all-pervasive spirit of the Universe.
Into the logical basie of this doctrine it is not our
purpose to enter at present. Its ethical aspect alone
concerns us here, There is an aspect of the
Adwaita theory that places it in a position of
advantage ethically. It is the eminence of tower-
ing grandeur to which it raises the human soul.
1t is not simply a spiritual entity exalted above the
Universe to the region of eternal bliss. 1t stands
alone aud bas no second ; it is greater than the
greatest, and smaller than the smallest. We shall
quote here a few of the expressions in which the
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Hindu philosopher endeavours to exprees his
conception of the self : * That one moves not;
but is swifter than thought. The senses never
reached it. It walked before themn.” Each man
may say unto itself: “I sm the generator and
the destroyer of the entire Universe, Than me
there is nothing higher. On me all this Uni-
verse is woven, as gems are strung on a string.
I'am the flavour in the water, the light in the sun
and moon. By me the Universe is pervaded. Iam
the Supreme, the Highest, the Eternal, Unborn
and All-pervading.” Man is not the mere creature’
of & God ; he is-God Himseif. He has not simply
the image impressed upon him of his Creator ; heis
himself the Creator. He is the Lord of creation
in a sense higher and nobler than that assigned
to this expression by the religions of the West.
‘Will one imbued with such a lofty conception
of his' soul, condescend to contaminate it with
evil in thought, word or action ? Will he defile
his A¢tman with base deeds ? Nobility of charac-
ter cannot but come of necessity to a man with
so noble an ideal of himself. DBut as man is
constituted at present, before his eyes are opened
by true knowledge, when he is not fully conscious
of the true glory of his soul; and when *the .
door of the True is covered with a golden disc,”
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how is he to get into the other side of the gates
of Heaven? How is he to see the nature of the
true ? He believes in a good path which would
lead him to the attainment of true knowledge ;
and he believes that virtue and knowledge would
lead him on ultimately to Brahma-Sakshatkara.
But this life into which the Jiva is thrown by its
Karma is not to be despised as it furnishes us
with a sphere for the practice, of good works, and
hence for the destruction of the aggregate of pust
Karma.

The injunction to the mortal is that ** ever doing
works bere,” he should ¢ desire to live u bhundred
years.”*  But he performs the works not for his
own berefit. “ Works will ndt cling to a man”
when he performs them in the right spirit. He
secures enjoyment, not by seeking it by means of
works, but only by a complete surrender of him-
self and of his works. ‘ When thou hast surren-
dered all this, then thou mayest enjoy. *t

The Vedantin * beholds all- beings in the eelf,
and the self in all beings ;*1 and the human race,
nay, all animate existence has its true beings in
Bralman. The self should, therefore, be merged
in this conception of the oneness or solidarity of

*|lsa Up. 2. tibid. 1.t ibid. 6.



80 THBE ETHIOS OF THE VEDANTA.

all beings. * Verily, a husband is not dear, that
you may love the husband; but that you may
love the self, therefore a husband is dear, Verily,
a wife is not dear, that you may love the wife ;
but that you may love the self, therefore a wife is
dear.”* Here is a vasis for the practice of virtue
in universal love, before which the injunction
that we should love onr neighbours as ourselves
dwindles into insignificance.

But the main source of ethical light to the Ad-
waitin is this own inner self. In himself he has an
infallible guide nlong the right path. * Who-

.soever knows that person, whose dwelling is love,
whose sight is the heart, whose mind is light,—
the principle of every Self, he indeed is a teacher,”§
‘The heart of every man is tuned to the promptings
of righteousness; he needs no light other than
what fills his own mind, and so teacher in virtue
other than bis own self. Here is the ethical
basis in the innermost conacjence of the individual
for the Vedantin. But human conscience full
of self-enlightenment as it is, is yet capable of
being thwarted by the bodily environment of the
soul. The True abides in the heart. * With
the heart we know whtis true. . . .The heart
indeed is the Highest Brashman”.|| But knowledge

* Brih. Up. 2, 4. §ibid 3,9. | ibid. 4,3.
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is not virtue. The Jiva, self-enlightened as he is,
is yet entangled in the trammels of Avidya. The
Jiva consicts of desires. *“ And as his desire, 8o is
his will ; and as is his will, so his deed ; and what-
ever deed he does, that be will reap.”™ Self-abneg-
ation, the sacrifice of what binds or individualizes
the jiva, the undoing of desires which enter the
heart, this is the road to immortality. ¢ When all
desires which once entered his heart are under-
done, then does the mortal become immnortal, then
he obtains Brakman.”t The subjugation of the
misleading impulses in us enables us to overcome
evil.  'Without this self-discipline, knowledge and
virtue cannot be possible for us, and evil is
not destroyed. ‘ He therefore that knows it,
after having become quiet, subdued, satisfied,
patient, collected, sees Self in wself, seeés all as
Self.”t The perception of the oneness of human
nature, which is to the Advaitin the ultimate basis
of universal love, and hence of ethical conduct,
is impossible to the man who is not subdued and
collected. ** Evil does not overcome him, he over-
comes all evil. Evil does not burn him, he burns
ail evil. Free from evil, free from spots, free
from doubt,”§ he attains to the Brakman.

* Brih. Up. 4,4. tibid. %ibid. § ibid.
: S 8
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. The innate guidance relied upon by the Advaitin
should not'be taken to mean a disregard of our
eacred writings. These are.the outward embodi-
ments of the breathings of the Soul; and as such
serve to help the blinded Jiva to an easy realisa-
tion of its own self-contsined light. . The fire is
there ; but it is obscured by the covering of ignor-
ance. And the contact with the lizht that burns
sternally in the Sastras impart« an electric stimu-
lus to the inner spirit of man, and rouses it up to
the height of its intrinsic greatness. * As clouds
of amoke proceed by themeelyves out of lighted fire,
thus verily, O Maitreyi, has 'been Lreathed forth
from this great Being what we have as the
Vedas, &c.”™* '

The life as a whole should be regarded as a
¢ gacrifice.” The conquest over temptations, which
bave root in our bodily cravings, is man's
Dicksha,—his preparation to enter upon the life-
sacrifice. Its fruits are penance, liberality, right-
eousness, kindness and truthfulness. And the
yagna is completed with desth, which is the
avathritha, the closing ceremonial of the sacrifice.
A person who enters upon the path laid down in
our sacred books, even though he begins with
faith alone, is eventually led up to knowledge.

* Brih. Up. 4, 4.
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Anc when good works and knowledge are com-
bined, he is in the right road to salvation.

"This is the ethics of the Vedantiu built upon
the solid’ foundation of his inner self, strength-
ened as it may be by a knowledge of the Sastras.
The Vedanta philosophy * has not neglected,” to
quote the words of Prof. Max Muller, * the im-
portant sphere of Ethice, but on the contrary, we
find Ethics in the beginning, Ethice in the middle,
Ethics in the end, to say nothing of the fact that
minde so engrossed with divine things as the Ve-
danta philosophers, are not liksly to fall victims to
the ordinary temptationy of the world, the flesh,
and other powers.” »



THE VEDANTIC DOCTRINE OF
THE FUTURE LIFE.
_l BY PANDIT SITANATH TATTVABHUSHAN.

r—p——p—e
1. REFUTATION OF MATERIALISM.

v

N Hindu Philosophy one misses the elaborate
F and long-drawn arguments for the immortal-
ity of the sovl which form a prominent
feature of the philosophical Theology of Europe.
The explanation of this ie no doubt to be found
in the general unanimity of Hindu philosophers as
regards the doctrine in question. Ail the six or-
thodox schoals of Hindu Philosophy agree in think-
ing of the soul as not only immortal, but also
us eternal. The heterodox sckool of Buddbist
Philosophy too accepts the doctrine in a modified
form. It is only out-and-out Materialists like the
Charvakas that questioned it. There was therefore
little occasion for our philosophers spending time
and energy in proving that the soul does not
perish with the body. But that the Materialist’s
arguments were not left quite unheeded, appears
from controversial passages here and there in
Ilindu philosophical works,—passages which are
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apparently directed against the heretica just
mentioned. For instance, in his cominentary on the
fifty-shird and fifty-fourth aphorisms of the third
pada, third chapter, of the Brahmasiitras, - Sankara
first states and then argues against the views of
the Lokayatikas or Chdrvikas. Tbe aphorisms
commented upon occur in a place where no one
would expect them, which shows perhaps thut they
were the result of an after-thought on the part
of the author and the little interest he felt-in the
superficial speculations of the Materialists. 1 sball,
however, give the substance of both the arguments
of these pbilosophers as stated by Sankara and
his refutation of those arguments. The reasonings
of the Materialists amount to this :

“ Though consciousness is hidden in external -objects,
it becomes manifest in these objects when they form an
organism, just as the intoxicating power hidden ‘in
certain objects is manifested when they are made into
wine. 'There is, therefore, no soul apart from the body,
which is capable of either going to heaven or attaining
liberation. The properties of an object are those that
exist while it exists aund cease to exist in its absencc.
Heat and light are, In this sense, properties of fire. Now,
the vital functions, sensibility, memory and the like,
which are believed to be properties of the soul are
found in the body, and not feund without the body.
They are, therefore, not the properties of an extra-
organic object, bat really properties of the body.”
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Sankara’s reply, which is an amplification of
the aphorisms referred to, is, in substance, thia :
. = It the properties of the soul are to be set down as
properties of the body because they exist while the body
exists, why should not they be concluded as not proper-
ties of the body for their not existing while the body
exists, Form and such other qualities, which are
really properties of the body, exist so long as the
body exists ; but the vital functions and the rest do
not exist in the body after death. .Besides, form
and other properties like it are perceived even by others,
'bnt the fprroperties of the soul, sensibility, memory, etc.,
are not perceived by any one else than the soul to which
they belong. Then, again, one knows the existence of
these properties in the body while it livea; how can one
be sure that at the destruction of one body they are not
‘transmitted to another ! Even the possibility of this re-
futea Materialism. Then, as to the true character of cons-
ciousness, the Materialist will perhaps admit that cons-
ciousness is the knowledge of matter and material objects.
If 0, he must also admit that inusmuch as matter and
material objects are objects of consciousuess, it cannot
be their property. For matter to perceive matter is as
impossible as it is for fire to burn itself, and for a dancer
to climb upon his own shoulders. ¥orm and other pro-
perties of matter cannof, we see, make themselves or
other. properties their objects. Inasmucl, therefore,
as consciousness makes both internal and external things
its objeots, it is not a material property, If its distinc-
tion from material objects be admitted, its independence
of them must also be admitted. Moreover, its identity
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in the midst of changing circumstances proves its eter:
nality. ‘Remembrance and such states of the mind
become possible only because the knowing self isre,
cognised as the same in two successive states. Thus, in
the consciousness ‘I saw this before’ the seeing and
the recognisiog self is known as the same, The argument
that because perception takes place while the body exists,
therefore it is a property of the body, has already been
refuted. It is as valid an argument as that because per-
ception takes place while such materia!c as lamps, etc.,
are present, therefore it is a property ‘of lamps, etc. - The
body is only an instrument of perception like Inmps. eto.
Nor is the body absolutely necessary even as an
instrument of perception, inasmuch as a variety of percep-
tions takes place in the state of dreaming, when the body
is inactive. Thas the existence of the soul as something
djfferent from the body, is an irresistible fact.”
I1. Tur Law oF Karma.

The other pivot on which the Vedantic dootrine
of immortality turns, is the doctrine of Kurma,— '
the doctrine that every action wmust be followed by
its proper effact. This doctrine is sometimes stated
in such an abstract shape as to appear like a law
of mechanical "causality ; but really, inits appli-
cation to rational beings, it bas an ethical aspect
also. As an ethical law, it laye down, when stated
in ite broadest form, that every moral action must
have a moral effect. Inits popular form iv pres-
cribes happiness as the result of every virtuous act
and suffering of every vicious act. But thus stated ,
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it looks very much like the Christisn doctrine of
justice,—the doctrine that every virtuous act
deserves happiness as its reward and every vicious
act - necessitates suffering as its punishment.
Reward and punishment are personal acts,—the
awards of a personal judge, and the Christian
doctrine of justice is necessarily connected
with that of rcuch a judge. Hindu thinkers, on
the other hand, distinctly deny the personal
character of the law of Karma. In the thirty-fourth
aphorisin of the first pada, second chapter of the
Brahmasiitras, as well as in the commentary there-
on,the results of the moral actions of rational beings
are described as irvespective of Divine activity and
as dependent on the free activity of individual
agents, The Bhugavadgita also says, in the four-
teenth verse of its fifth chapter : ¢ The Lord creates
neither people’s actions nor their agency nor the
fruits of their actions; in this watter nature takes
its course.” Nevertheless, the impersonality of the
moral law is not slways consistently kept in view
by Vedantists, and the same Gita which speaks
rather mystoriously, in some places, of nature
as a causs other than God, describes the
Supreme Being, in other places, as the Dis-
penser of Heaven and Hell as reward of
virtue and punishment of vice. Even though
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we mway set down such descriptions as' only
occasionsl lapses into pupular modes of thought, it
must be admitted,c on the other band, tbat the
Vedantic conception of the moral order of the
world is not, and could not be purely impersonal.
The Universe being the manifestation of a con-
scious Being, & Being embodying in himeelf the
highest pecfections, and ths lives of indjvidual
rational beings being so wany reproductions of
the Divine life, ever tending to perfection, the
moral order, with all the vicissitudes " of rise aid
fall, suffering and enjoyment, must be held as
teleological at the bottom, as having a grand
purpose which it is fulfilling, though gradually, at
avery step. Though not personal, therefore, in.
the popular sense, the moral order, or in other
words, the law of Karma, may be called personal
in a higher sense,—in the sense of its fulfilling a
Divine purpose. As such, it is & strong proof of
the soul’s immortality,—its continued moral acti-
vity in another sphere of life when one - is closed
toit. Every moral sction, as the law lays down,
must have a moral effect. If the effect is pleasant,
the pleasantness is only incidental ; it must lead .
to a certain elevation or degradation of the soul,
as the case may be, but ultimately to the former,—
to moral progrese.. If the effect is painful, the
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pain is ouly an instrument, like pleasure, for bring-
. ing about a certain moral effect. Moral actions,
again, have a certain collsctive effect. They all
tend to build a moral chacacter,—s character with
fixed tandencies to thoughts, feelings.and actions
of a definite nature. Every rational being—and a
rational being must be moral by virtue of his pos-
sedsing reason—has such u character at the time
of death, and the law of Karma demands
that . this character must be perpetuated,—
must continue to have the effects which exist
potertially *in - the ‘moral . forces. .embodied in
it. To suppose a cessation of life and activity at
the destruction of the body is, first of all, to
suppose a violation of the law of universal causation
understood in its broadest sense. The law of
- causation requires not only that every cause should
have an effect, but that the effect should be
adequate tothe cause. Now, human character is
"an aggregate of morai causes, moral forcee ; its
effects- also should therefore be moral, and there
can be no moral effects.in the true sense without a
conscious personal centre of activity,—without the
perpesuation, that is, of the lives of moral agents.
Secondly, tosuppose an extinction of the soul at
ths death of the body, is to pronounce rational
wnd moral life s purposeless,—to deny the wmoral
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order of the universe and to conceive it as the
play of blind forces. If, thereford, there is =
moral order in the universe, if rational ' life has a
purpose, that purpose cannot be anything higher
than. moral progress,—the attainment of perfection
by rational beings ; and such a purpose requires
the perpetuation of the conacious life of -indi-
viduals. The gradual elevation - of the mere race,
to which the moral efforts of individuals contribute,
—an idea which seems to 'satisfy ' some ' thinkers;
—does not fully meet the requirements of the case:
There is no meaning in the elevation of a race
unless the individuals composing it are conceived
as elovated, and to say that one set of individuals
exists inorder to contribute: to the elevation of
another set or generation, isto deny the most
essential characteristic of a rational being,—that
of its being not an instrument or means to any
other being or thing, but an end unto itself.
Individuals do indeed contribute to- the elevation
ot other individuals; but to say that anindividual
lives only for other individuals, is to make every-
thing hopelessly relative, to dony the existence of
an absolute end and to eviscerate moral worth of
its very essence,—its- personal character. - We
thus see that the law of Karma, understood:-as
 just explained, guarantees the - perpetuationof the
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moral life of every rational being aud its gradual
progress and final attainment of 'perfect union
with the Ali-good, the ultimate end of existence.
III. TeE Law oF EvoLUTION PROVES
PRE-EXISTENOE.
The next question that concerns us is the form
_of immortality conceived by the Vedanta. Does
the soul remain disembodied in its futurs life or
undergo a process of re-birth? With this question
is connected that of the aoul’s pre-existence, its
existonce before a particular incarnation. The
Vedanta is decidedly of opinion that every indivi-
dual soul passes through a practically infinite num-
ber of incarnations,—incarnations determined by
its own moral activity and determining it in turn.
The formation of a soul, 4. ¢., of a complex intel-
lectual and moral organism, in the course of a few
months or years, it apparently conceives as an im-
possibility. It will appear o also to the modern
_intellect if we take a number of most important
facts into serious consideration. Tt is undenisble
that we are born with definite intellectual and mo-
ral characters. Circumstances indeed affect and
contribute to the formation of character; they,
however, do not act upon empty minds and souls
equal and identical in their blankness, but upon
~si3learly defined moral powers and tendencies of
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infinite variety both in quality and quantity. If,in
mature life, all formations, whether intellectual or
moral, demand a history, an explanaticn in the
form of a series of previous actions, and all differ-
ences a difference of history, does not the com-
plexity and variety of endowments with which our
present life begins, demand a similac explanation,
—e similar history projected into the unknown
past? A striking confirmation of the Vedantic
doctrine of the soul’s pre-existence is supplied by
the theory of evolution now so widely accepted.
This theory seems distinctly to militate against the
current supposition that the human soul is the
work of about nine months’ time. The human. body
has an almost incalculably longer history behind it.
Its present form, with its nice adaptations and ite
wonderful capacity for multiplying itself, is the
result of a series of evolutions extending through
millions of years,during which it has passed through
innumerable lower and tentative forms. It isalaw
of Nature that the time required for the evolution
of an organism is long in proportion to its- rich-
ness, niceness and complexity. The human mind,
then—the richest, nicest and most complex of orga-
nisma,—far from requiring only nine months for its
formation, would seem to demand a much longer
period than any physical or physiological structure
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whatever. The theory of the transmission of
acquired powers from father to son, cannct, it
seems, go farther than. explaining the superior
richness and ‘adaptability of the ' orgauisms with
which succeeding' generations are favoured, com-
pared with those possessed by their ancestors.
The net result of experience, the acquired niceness
of the organism, its fitness for longer action and
thought'may be, as it is eaid to be, transmitted to
its reproductions. Butunless the favoured organ-
isms are occupied by superior minds, unless the
laws that govern physiological evolution are
acknowledged as obtaining in the spiritual world
also, the current theory of transmitted experience
does not seem sufficient to explain the variety and
complexity of the human soul at its birth. The
direct: transmission of powers from one soul to
another, and the origin of the soul of the child
from that of the father,—suppositions thmt underlie
current thinkipg on the subject,—are -theories
without any rational .grounds whatever, and are
hardly even conceivable. On the other hand, the
analogy of physiological evolution points to a
parallel process.of spiritual evolution,—the gradual
development of souls by experience gathered in each
life,-and their pé-birth'in fresh lives, the extent of
their development determining the. qualisy of 'the
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organisme occupied by them. -In these re-incarna-
tions, the soils may be conceived as carrying with
themn the results of thsir previous experiences,
with ‘the details dropped from memory, but the
subatential progrees in intellectual and woral power
nninterrupted and ready to determine, and be
increased by, fresh experience.

IV. WaAT SLteP AND RE-WAKING PROVES, -

Now, if these considerations help to solve the
problem of pre-existence, they also help to solve
the allied problem of re-incarnation. But I shall
discuse the latter problem a little further. I
have,' in some of my- writings, referred to the.
phenomena of sleep and re-waking and forgetting
and recollecting as baving very important bearings
on the philosophy of mind, and as facts from
which our old Vedantists drew the legitimate
conclusions. I shall now show how these pheno-
mena help in solving the problem of re-incarnation.
It seems to me that, in relation to this problem,
they have a double bearing, (1) they prove the
continuance of the contents of the: individual
consciousness, with gll their variety and limi-
tations intact, even without the instrumentality
of the body, and (2) they show the necessity of
the body for the re-manifestation of these contents °
sfter their suspense in -death. ~In. profound
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dreamless sleep, our individuality, or rather the
manifestation of individual life, suffers a partial
suspense. The wave that constitutes it seems to
return to the ocean. But this temporary suspense
of individuality is not a merging, not a total
sublation, of differencs. The contents ot every
individual life are maintained intact,—in all their
fulness and distinction. There is no loss and no
mingling. 'When the time comes, each individual
starts up from the bosom of the Eternal, the ever-
waking, with its wealth of conscioue life undimi-
" nished, with its identity undimmed. Every one
gets back what was his own and nothing but his
own. There seems to be separate chambers in
the Eternal Bosom for each individual to rest
soundly and unmolested. Now, this fact seems
to prove that the contents of our conscions indivi-
dual life can exist in the Eternal Consciousness,
with their totality and difference intact, even in
the absencs of the body and its organs. However
instrumental our brain-cells and other organs may
be in the reproduction of the coutents of consci-
ousness in the state of re-waking, they cannot
explain their persistence in the hours of sleep ; far
less can they be identified with those contents. It
is' not the body—not the brain, not the nerves—
that can be said to sustain thought. The contents
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of consciousness can be.retained only in a conaci-
ous being. To say that they can exist in an un-
conscious form,—in a so-called ‘sub-conscious’
region—is to be actually guilty of a contradiction.
Thoughts can persist, can retain their essence and
identity, only in a thinking being remaining cons-
cious and self-identical in the midst of change.
T'he reproduction of such contents in us as ‘I am
the same being now that I was before,’ * this ob-
joct is the same that I saw yesterday,” ¢ this idea is
the same that occurred to me before I slept’ and
so on implies that during the temporary lapse of
individual life these ideas are retained as ideas and
not as anything else in the very Being who is the
basis of our lives, a Being who is thus seen to have
an eternal, unchanging, ever-conscious aspect of
his nature besides his intermittent manifestation
as ‘our’ consciousness. As Sankara says in his
commentary on the Brakhmasutras, 11. 2. 31, “ Un-
less there exists one relating principls in the past,
present and future, one which is unchangeable and
sees all things, the facts of remembrance, recogni-
tion ete., which depend. upon mental impressions
requiring space, time and occasional cause, cannot
be explained.”
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V. INpIvIDUALITY REQUIRES ORGANISM.

- Butif the phenomena of sleep and awaking prove
the continuance of the individual consciousness in
the Universal, and its independence of physical
conditions for this continuancs, they also prove the
dependence of that life on such conditions for its
actual manifestation. Sleep indicates the tempo-
rary exhaustion of nervous power. When, by
continual activity, the nervous system has lost its
strength, and requires refreshment from rest, it
ceases to work, and the cesaation of its activity is
accompanied by a temporary suspense of con-
sciousness in is individual manifestation. It is
only when the strength of the organs has been
restored by sufficient rest, that the flow of
thoughts and feelings that constitutes individual life
recommences, and the identity and continuity of
individual consciousness is re-established. In the
waking state also, the health and vigour of mental
life are found determined by the soundness and
strength of the organism, and injuries to the
organs specially connected with the manifestation

- of conscicusness are seen to materially affect the
order and vividness of this manifestation. A valid
induction from these patent facts is that the
re-appearance of individual consciousness after
the dissolution of the present body will require a
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fresh organism with essentially the same pro-
perties. We cannot indeed be absolutely sure
that there are no other conditions of the re-mani-
festation of consciousness than those with which
we are acqusinted. But in the absence of any
proof of the existence of such conditions, we
cannot say that there are probably such conditions ;
nay we can hardly assert even their possihility.
It serms barely possible that, as is asserted, at a
certain stage of development, individuals acquire
the power of dicembodying themselves,—extricating
themselves from their gross bodies and continuing
their conscious lives in: a subtle body imperceptible
to the senses. That some such environment is
required for the individual roul, seems to be
axiomatic from its nature as a finite being. The
Sukshma Sharira spoken of in our theological
bocks, the body that consists of the five vital airs,
the five organs of knowledge in their subtle forms
as powers, the five organs of action conceived in
the same fashion, and egoity or reflected self-
consciousness,—the body which is described as the
vehicle of the soul’s migration to the Pitriloka and
the Brakmaloka,—the regions of the manes and
the Divine regions,—seems to be too fine for
the purpose, which it is conceived as fulfilling.
For locomotion and activity in space a material
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body having exteusion and parts is necessary, and
such a body must be supposed to belong to even
the most and richly endowed of souls in the other
world. . But the evolution of such a fine ethorial
body must be conceived to follow the same slowly
acting laws that obtain in the region of gross matter,
and also to be dependent upon a corresponding
growth of spiritual power. Admitting, therefore,
the evolution of such & body in extraordinary cases
it may be safely laid down that eo far as ordinary
individual life ie concerned, there is not the
slightest probability of its reproduction and actual
continuance except in connection with an organism
gimilar to that which we possess in our present
lite.
V1. EreioaL LiFe 1MPLIES SOCIETY, AND
". Soociery EmBopIED BEINGS.

From another point of view, re-incarnation
seems to be the most probable form of immortality.
The conditions of ethical progress would apparently
be absent in & disembodied existence. The ethical
life must be sccial. ~ There is neither morality nor
spirituality foran isolated being. Virtue isindecd
personal, individual. There is no meaning in the
purity of a society in which the individuals are not
pure. But the purity of individuals and their
continued growth in righteousness imply their
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inclusion in a society of which the members owe
duties to one another, and in which a free axchange
of thoughts and sentimente and an active co-opera-
tion in good work are possible, These things are
inconceivable in a state of existence in which souls
are disembodied ; for it is through our bodies that
we ara able to communicate with one another.
The very conditions of that spiritual life, then,
which makes immortality necessary - and desirable,
require that souls should ba re-born either in this
very world or in others more or less similar to
this. .
VII. OpseorioN ¥ROM FORGETFULNESS
ANSWERED.

An ever recurring objection to ths doctrine
of pre-existence and re-incarnation is that we have
no memory of a previous existence and cannot pos-
sibly remember the events of this life if we should
be re-born, and that the enjoyment or suffering
of the fruits of actions which have passed out of
mermory, involves an apparent injustice. -The phe-
nomens of sleep and re-waking and those of for-
getting and recollecting, to which I -have already
referred, supply an answer to this objection. They
prove an important trnth which is often overlook-
ed, and the overlooking of which lies at the basis
of the objection just mentioned. That truth is,
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that by passing out of our memory a fact does not
cease to have connection with our mental life, and
even to determine it materially. In an indepen-
dent, self-sustained mind like the divine, the pre-
sence or absence of an idea can mean nothing less
than its presence or absence in consciousness. 1f
anything could possibly pass out of its cognisance,
it would cease to have any existence for it. But
this is not true of our finite minds, which are con-
tained in and perpetually sustained by the Infinite.
Facts are constantly going out of our individual
consciousness and returning to it from the Divine
mind, which forms its eternal basis, and in which
they are perpetually held. At the present mo-
ment, for instance, when I am intent upon writing
this paper, how few of the manifold facts of my
life are actually present. with me! But they are
neverthelese determining iny present action from
the back-ground of my consciousness, in which
they lie hidden. How many events have preceded
and made it possible! Most of them cannot, by
any efforts I may make, be recalled, and will not
perhaps revisit my mind uny more. Some can be
recalled, but are absent now. Others are starting
into consciousness from the dark chambers of the
mind in which they lay concealed only a few mo-
ments back. My present action is, it is clear, due
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to a certain permanent form which the mind has
taken as the combined effects of these various
classes of facts, and to the racurrence of a certain
number of them, In the same mauner, the moral
character which I now possess, and which deter-
mines the ethical quality of my present actions is the
combined result of a long series of thoughts, feelings
and actions many of which have passed entirely:
out of my consciousness, and many more which
may be recalled ouly with great difficulty. But all
these facts are, in a sense, present with me in their
effect, i.e., my character, and if I now suffer in
consequence of sins committed before, but now
forgotten, or enjoy the fruits of righteous conduct
equally forgotten, I do not feel myself wronged in
the one case or specially favoured in the other. In
sound, dreamless sleep, agsin, the facts of life, as
we have already seen, beat a complete retreat from
the field of consciousness and leave it utterly empty
so far as its individual manifestation is concerned.
But they are, by no means, loev in consequence
of this temporary disappearance, and do not cease
to determine waking life. Now, considered in the
light of these facts, the objections to pre-existence
and re-incarnation refcrred to are seen to be
groundless. That we huve at present no recollec-
tion of any previous state of existence, does uot,
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in the first place, prove that it will never come
back to our memory. For aught wo know, its re-
appearance may be waiting for conditions to be
hereafter fulfilled. In the second place, even if it
should s0 happen that such facts will never recur
to us under any circumstances, it would not follow
that they never occurred and ure not determining
our present life, As we have already seen, the
richness and complexity of our minds even at the
moment of birth, and their speedy development in
definite lines under the varying circumstances of
this life, point to s long mental history through
which wo have passed in the unremembered past.
In the third place, if, in our present life, we have
to lose and gain constantly in consequence of ac-
tions which we have utterly forgotten, but which
bave, nevertheless left lasting effecta on our char-
acter, there can be no injustice in our enjoying
or suffering the fruits of actions done in previous
states of existence, and which, though forgotten
now, have yet made us what we are. And finally,
it may also be that the fow years during which
we live in forgetfulness of our past lives are, in
proportion to the actual span of our existence,
a much shorter period than are cur hours of
. dreamless sleep in proportion to the total extent
of our present life. The alleged recollection of
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previous states of existence by many persons
characterised by uncommon purity of heart, is a
subject which I simply mention and pass by ; its
discussion would be beyond the limited scope of
this paper. .
VIII. From ANmMAL To Max.

I shall refer to one more aspect of the Vedantic
doctrine of the future life before I close. The
law of evolution in the physical and physiological
world points, as we have seen, to a similar law in
the spiritual world. Doss not the same law, we
may now ask, testify to the reasonableness of the
Vedantic view that the animating principles of all -
creatures are substantially of the same nature and
the transmigration of these principles from one
species to another is quite posaible ? If man’s body
is linked to, and is the development of, the bodies
of the lower animals, where is the unreasonable-
ness of thinking that his soul also has passed
through & similar process of gradual develupment,
having animated lower organisms in the more
remote periods of its pre-existence, gaining in
intelligence and moral strength as it migrated into
higher and higher organisms and at last attaining
humanity both physically and spiritually ? Current
European thought draws a hard and fast line
between man and the lower animalsand practically
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sets down the latter as soulless beings. Apact
from the progress of philosophical speculation,
the recent discoveries of natural historians as
regards the highly developed social feelings of
some of the lower animals, and the  existence
in them of sentiments akin to the ethical, have
been showing more aud more clearly, day by day,
the hastiness of such u view, and it now seems
impossible to imagine a gap betweon human consci-
ousness in its lowest forms and the consciousness
of the higher brutes. It seems quite probable
theretore that pesychological science will, in not a
very distant future, confirm the anticipations of
the Vedanta Philosophy and link together all con-
scious existence by a law similar to the law of
physiolngical evolution. We shall then see with
the eyes of science, as we already see with the eye
of intsllectual intution, that the humanity of which
we are so proud is an acquisition which has come
to us as the result of a long struggle carried on
through millions of years, leading us, under thes
slow but beneficial law of karma, through organic
and spiritual conditions of an infinitely diverse
nature, to that which seems to be the nearest to
God. But the reverse process—from humanity
to animality—which the old Vedantists seein to
have thought as likely as the other, seems to be
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quite improbable in the light of both natural and
moral science. Progress—from seed to tree, from
child to man, from the jelly-fish to the highest mam-
malia, from barbarism to the highest civilisation—
is the order of Nature, and so while the teachings of
the Vedanta, interpreted scientifically, inspires the
hope that we ehall one day be gods and partake of
the Divine blessedness, they leave no room for the
fear that we may one day descend to that brute
condition from which we have rieen.*

* Reprinted from the Indian Review, October, 1903.
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UR subject this evening is the philosopby of
the Vedanta and its application to the life
of man, This high systom of philosophy

was evolved in India thousands of years ago, but it
is difficult to determine the precise date it was first
evolved. We find its existence long before Bud-
dhism and long before the age of the Ramayana
and the Mahabharata, the two grest pre-Buddhistic
epics of India. By examining all the different
religions and sects that exist in India, we find the
principles of the Vedanta underlie each one of
them. Nay more, the Rishis or seers of thoughts
the fathers of the Vedanta claim that its principles
underlie all the different religions that exist on
-the face of the earth and all that will come in
future even. The goal which the Vedanta points
at is the goal to which all religions, all society,
all humanity are rushing toward either consciously
or unconsciously, through the process of evolution.

* A lecture delivered iz America.
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One great peculiarity of this philosophy is that
it is not built around one person or prophet. Itis
founded on the * latter portion or the knowledge
portion of the Vedas, ” as the term Vedanta shows.
The term Vedas from the Sanskrit root ¥id to
know, means according to the oldest Hindu
commentator, all the super-sensuous knowledge
that has been revealed to man up to the present
and that which will be in future. And to the
books which kept the record of this knowledge, the
terin Vedas became applied later. Then the Vedic
commentator goes on eaying that this super-sensu-
ous knowledge might be revealed not only to
Hindus but to other people and their experience
should be regarded as Vedas also. The Vedas were
divided into two great divisions, ¢ the work portion ’
which teaches man how by the performance of
duty, the observance of morality and other acts he
might go to heaven, a better place of enjoyment,
and ‘ the knowledge portion’ which teaches him
that not even the enjoyments of heaven should
be his aim inasmuch as they too are fleeting
and transitory but to go beyond all relativity
and find in bimself the Divine, the Centre of
all Knowledge and Power, Of course it took
ages for the Hindu mind to evolve this system of
philosophy. ' '
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Speaking of philosophy, we must always keep
in mind that it never went against religion in
India. They always went hand in hand. And
religion in order to appeal to man as a whole,
should not only appeal to his heart but to his
intellect also and therefore must have a sound
basis of metaphysics. For is not man a compound
being, a combination of reason and emotion and
will? Can any religion eatisfy him which does not
fulfil all his highest aspirations on these fields ?

. The rapid march of Science and the wonderful
discoveries it is making every day by the study of
the external and the materiul world, is striking
terror at the hearts of many, They seem to think
that the foundation of religion is being under-
mined day by day and the whole social fabric built
on this foundation is in imminent danger. Bat
the seers of old who by their study of the internal
world, found the basis of religion, of morality, of
duty, and in short of everything in that Unity
which forms the baskground of this universe that
ocean of Knowledge and Bliss Absolute from
which the Universe has come out, if they were
here to-day would have rejoiced to find that instead
of undermining, Science is making the basis of
religion stronger than ever inasmuch as it is
rapidly approaching towards the same goal, the
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same Unity. And it must be so ; for is not the
Universe one connected whole ? Is not the division
of it into external and internal an arbitrary one?
Can we ever know the external per s¢ ? Then again
we speak of the natural laws which govern the ex-
ternal ; but are laws anything else than the method
or manner in which our mind connects into a
link a series of phenomena ? This Universe accord-
ing to the Vedanta is une connected mass. Start
from the external and you come to the internal
and vice versa. It bas come out of the infinite
ocean of Knowledge and Bliss and will go back to
it again. 1t is evolving and involving from all
eternity. View it as one unit and it can have no
change, motion. It is perfect and all change is
within it. For change and motion is only poesi-
ble when there is comparison, and comparison can
only be made between two or more things.
Again this chain of evolution and involution, of
manifestation and returning, to the unmani-
fested or seed form of nature can have no begin-
ning in time. To admit a beginning of it would
be to admit the beginning of the Creator and not
only that but that he must be a cruel and partial
Creator, who has produced all these diversities
at the outset. Then again there would arise
another difficulty, the Creator, the first cause must
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either have been perfected or imperfected by the
creation. So according to the Vedanta the crea-
tion is as much eterual as the Creator himself,
only it sometimes remains in & manifested state
and sometimes in an unmanifested. What then is
the purpoee, the motive of this creation, this eter-
nal flow of evolution and involution ? The answer
which the Vedanta gives is that it is a play of the
Intinite. You cannot ascribe any motive to the
perfect, the absolute without making him imper-
fect. The infinite, the perfect must have no mo-
tive to compel it to create. The Infinite must be
absolutely free and independent, and the very
conception of the finite, the reiative implies tbe
existence of the Absolute. The Absolute is the
only real existence and the Universe is but a speck
in that infinite ocean of Kunowledge and Bliss.
He is playing with Himself and projscting this
world of phenomena. He is appearing through all
these masks of imperfection and at the same time
He is remaining One and perfect in all splendour
and glory. “ He vibrates and He does not vibrate,
He is far and He is near ; He is within all and He
is without all this world of phenomena.” * As the
web-wombed spider projects and takes back the
throad as hair grows in the head of 3 man (without
any effort) so this univorss comes out of that
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Infinite ocean of Knowledge and Bliss and goes
back to It again.”

Science by tracing the evolution to its cause has
arrived at the laws of the survival of the fittest
and sexual selection, for the change of one species
into another. The Vedanta is one with it as re-
gards the truth of the evolution but differs
from it inasmuch as it says that the cause of
the change of one species into another is the
struggle of the Divine within every form, to
manifess Itself better und better.  As one of our
great philosophers has said, in the case of the
irrigation of » field, where tne tank is placed in a
higher level, the water is always trying to rush
into the field but is barred by a gate. Upon the
gate the water will rush in by its own nature. This
struggle of the Divine has produced or evolved
higher and higher forms up to the man form. It is
going on still and it will be completed only when
the Divine will manifest Itself perfectly, without
any bars or bolts to hinder Its expression. This
highest point of evolution transcends even the
conscious existence and so we shall coll it the
super-conscious existence. This stage of develop-
ment has been reached by individuals long ago.
Christ and Buddha and all the great teachers which

the world bas produced, attained to that state.
8
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The whole of bumanity is approaching to-
wards that unconsciously. But is such a wstage
possible where the evolution will attain its
completion? The Vedanta says it is. Every
evolution presupposes an involution. To admit an
unending chain of will, will be to conceive motion
in a straight line; which modern science hus proved
to be impossible. But what would take society
ages and ages to attain, individuals can attain
even in this life and have attained it as proved by
the religious history of the world, For what are
all the bibles but the records of experiences of men
who attained to that stage? Examine them and
read between the lines and you will find that the
same stage which the Vedante expresses in the
famous aphorism ae “ Thou art that infinite ocean
of Knowledge and Bliss ”, (Z'at tvam asi), is thut
which was expressed by Buddha as attaining to
the Nirvana (perfected state) and by Christ as be-
coming as perfect as the Futher in ITeaven
and by the Mubammadan Sufis as becoming
one with the Truth. Tbe Vedanta claims that
" this idea of the oneness of man with the Divine,
that the real nature of him is Infivite and perfect,
is to be found in every religion in Lodia or outside
of it; only in some the idea is expressed through
mythology and symbology. It claims that what
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one man or a few men attained long before is the
natural inheritance of all men and every one will
attain to it soonsr or later. Man therefore accord-
ing to the Vedanta is Divine and everything that
is strong and good powerful in human nature is
the expression of the divinity within him.

In this super-conscious existence lies the basis
of ull ethics. Attempts have been made in the
present time to find a permanent basis of morality
within the relative to no offect. Every one of.
us feels within ourselves that morality and unsel-
fishness and doiug good to others are good and
without these neithec the individual nor tae nation
can develup. Even men standing outside the pale
ol any religion, are advancing them on utilitarian
grounds, that we must do that which brings the
greatest amount of good to the greatest number,
But if we question why we should do that, why
should 1 look npon my brother as myself and not try
to secure the greatest amount of good for myseif
alone, even at the sacrifice of all else, no plausi-
ble answer is given. The answer which the
Vedanta gives to this question iv that you and
1 are not separate from this Universe. It is by
mistake we think ourselves to be distinct and un-
connected entities, independent of one another.
All history, all science ghow that it is just the
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opposite, that this Universe is one connected
whole, look at it from the external or the internal.
There is no break in tha external ocean of matter,
in which our bodies but represent so many
different points. Behind the external there is that
one vast ocean of mind, in which our minds but
represent so many different whirlpools and hehind
that is the Soul, the Self, the Absolute and
Porfect. Everything in human life puints towards
this oneness. Our love, our sympathy, kindness,
and doing good to others all are but expressions
conscious or unconscious of this oneness of man
with the universe. Cousciously or unconsciously
every man feels it ; consciously or unconaciously
he tries to expresd it, that he is one with the uni-
versal Being and as such every soul and every body
his body, that by injuring otbers he injures
himself and by loving others he loves himselt.
This gives rise to a subtle but unfounded
question. Shall we lose our individuality when
we attain the -super-conscious stage, the highest
point of evolution ? The Vedanta questions in its
turn, are weindividuale as yet in the proper sense
of the term ? Does individuality mean the changing
element in man or does it apply to the unchange-
able essence in him? Do you apply the term
individuality to the body and mind of man
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which is changing every minute? If so there
is no occasion for the former question inas-
much as we are losing or changing our indivi-
duality very minute of our existence. Think
what great changes have we, each one of us,
undergone since we were born, think what
a change for the wicked when he becomes a
good member of society, or the primitive man
when he becomes civilized, or think what great
change of a barbarous individuality when through
the process evolution the ape form changes into
the man forra ? Do we lament the change of in-
dividuality, in these cases ? The Fedania says by
developing your individuality,  you rise to a point
where yon become a perfect individnal. You
change your apparent present individuality for a
better and real one. The process of evolution is
from lawlessness through law, beyond law, from the
unconscious through the conscious beyond the con-
scious. Our conscious existencs, where every action
is accompanied with a feeling of egoity does
not cover the whole of our existence. During
sleep or in performing actions which are known
as the automatic actions, there is no feeling
of egoity present and yet we do exist, though we
enter a stage which is below the conscious and in-
ferior to it. 1In the highest stage of development
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_also there is no feeling of egoity but it is infinitely
superior to the conscious. Appareutly in a super-
ficial view the highest and the lowest stages of
development seem to be one and the same but
there is as much difference between the two as
between darkness produced by the want of light
and darkness produced by the excess of light and
known in science az the polarisation of light. There
is an illiterate and ignorant man, he enters, and
comes out & 33ge, a prophet, a great seer of thought.
He discovers in himself the eternal fountain-head
of ail knowledge and power; he finds the kiug-
dom of heaven within. * For him,” say the Vedas,
‘“ all doubts (and hankerings) vanish for ever and
all selfish knots of the heart are cut asunder, the
endless chain of cause and effect fades and dies for
him who attains the Highest.”

This attaining the super-conscious existence has
been described in many religions as seeing and
realising and feeling God. The rapid march of
reaeon hes proved beyond a doubt that all our ideas
of Gad ars perfectly anthropomorphic, that we are
creating our own God and worshipping and paying
reverence to our own mentsl representation. What
is the necessity then of worshipping God ? Why
shall 1 worship my own mental creation ? The his-
tory of evolution shows how the idea of God grows
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snd develops with the growth of the man. Low
from fetichism and animism he comes to polytheism
and thence to monotheism. Sugpgested by his own
dreams or the love of his dead ancestors, or the
stupendous forces in nature the idea of -a
future existence dawns in his infant mind and
he tries to peep behind the scresn of the senses,
How in his search after the super-sensuous, he
comes up gradually through the stages of ancestor-
worship and nature-worship, to the recognition of
nany spirits ov gods behind all the different mighty
forces of nature and lastly how he comes to the
conception of one supreme ruler at the head of
these different gods and pays his homage to Him.
Renson will any that although this worship of the
super-sensuous was a great motive power in bring-
ing out his powers and developing his mind, yet all
this time he has been worshipping his own mental
creations and now that his eyes have been opened
he ought to discard all these mistaken ideas of
God. The Vedanta does not deny that all these
different ideas of Glod are anthropomorphic but it
aske in its turn are not all our ideas of the exter-
nalthe same ? Can we ever know the world but as
our mind represents it to us and has not science
proved already that the senses are deceptive
and can never know things as they are? There-
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fore if it is reasonable to reject all our ideas
of God because they are anthropomorphie, it is
reasonable also to throw away every other idea
from the mind, but how many of us are willing to
do 80 and have the power of doing so? Then
again though all that we know of anything are
what our minds represent them to-be yet they
help us in developing ourselves, and bringing
us higher and higher. Then lastly what the
Vedants bas to say in this point is that man is
not wrong or mistaken in his worshipping all these
different ideas of God, only he has been travelling
from lower to highor truths. His progress in this
world is not from error to truth but from lower
and lower truthe to higher and higher ones.
Everything in this world aven truth itself is rela-
tive. What is truth for one state of things
or one plane of existence is not truth for
another state or another plane and the different
ideas of God are nothing lees than the different
views of the Absolute, the Infinite from different
planes of the relative. Supposing for instance we
make a journey to the Sun, our view of the Sun
changes every minute we proceed. With every
step in advance we see newer and newer vision of
the same Sun. The Sun which appeared to be a
bright little disc grows larger and larger till at last
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when we reach the Sun itself, we see the Sun in its
entirety. We know the Sun as it is. The Sun has
not changed all the time but our views of it have
changed till at last we got the full view of the
luminary. This is the progress of man towards
the Infinite. His view of the Infinite has never
become perfectly nil but through the limitations
of his senses, his intellect and all, he sees only a
little bit of the Infinite and worships it as God.
The fault is not with the Infinite but with his own
limited faculties. As he grows, these limitations
become less and less and he sees the Infinite
better and better at last all his limitations fade
away as mists before the rising Sun and he
grasps tho Infinito in Its entirety ; he discovers
in himself the Infinite ocean of Knowledge
and Bliss. This has been beautifully express-
ed in the Vedas. “Two birds of bright
golden plumage, inseparable companions of each
ather are sitiing on the same tree, the one on
the higher and the other on the lower branches of
it.” The upper bird not caring to taste the sweet
and bitter fruits of the tree, sits majestic in
his own glory and sees the lower one tasting
the fruits. As the lower bird gets the taste of
the bitter fruit of the tree he grows disgusted and
looks up to the splendid vision above him of
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the upper bird and draws himself nearer to him.
He forgets again the glorious vision in his love for
the fruits of the tree and goes on tasting them as
before till he tastes another bitter fruit. He grows
disgusted agnin and advauces a little more towards
the bright vision before him. So on he advances
till at lnst when he reaches the upper bird, the
whole vision changes and he finds himself to be
the upper bird who wae sitting in all splendour, and
majesty all the time.

The goal being thus the same in all religions,
the Vedanta has no quarrel with any. It looks
upon all the different religions as so many
dilfersnt ways for atinining thut One, indiisible
ocesn of Knowledge and Bliss. ¢ As the different
rivers, having their sources in different mountains,
roll down through crooked or straight paths and at
last come into the ocean—so all these various.
creeds and religions taking their start from
different standpoints and running through crooked
or straight courses, at last come unto Thee Oh,
Lord.” The Vedants condemns no body for it
looks upon man not as he is at the present
moment but what he really is. It teachea that
sooner or later every man will discover his real
nature and will know himself as the source of all
knowledge, power and bliss. Will or nil every man
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is advancing towards that through every act that
ha is doing here. The worker by doing good
to . others, the pbilosopher by developing his
reacon, the Jovor of God by developing and
directing his emotions all, all will attain
the super-conscious plane, the highest stage of
developmant. What if a man be an atheist
or agnostic? Thz question is, is he egincere
and is be ready to sacrifice himself for the gocd of
others and for the truth that he has known ? The
Vedania says there is no fear for him. He will
come to higher and higher truths and ultimately
attain the highert. Allow infinite variation in
religious  thoughts. Follow your own but do
not try to bring everybody to the same opinion.
It can never be, for is not unity in diversity the
law of nature? And is not the goal the sanie
though the roads are different ? Do not make your-
self the standard for the universe but know that
Unity forms the background of this universe and
whatever way man might travel at last he will
arrivs at that.



THE VEDANTA FOR THE WORLD-*
—
RELIGION—OUR LIFR PRINCIPLE.

¢4 very small amount of religious work per-

t'ormed brings a very large amount of

result ”—are the eternal words of the
author of the @ita, and if that statement wanted
an illustration, in my humble life I am finding
everyday the truth of that great saying. My work,
- gentlemen of Kumbakonam, has been very insig-
nificant indeed, but the kindness and the
cordiality of welcome that have met me at
every step of my journey from Colombo to
this city are simply beyond all expectation-
Yet, a% the same time, it is worthy of our tradi_
tions as Hindue, it is worthy of our race; for
hera we are the Hindu race, wnose vitality, whose
life-principle, whose very soul, as it were, is in
religion. I have seen a little of the world, travel-
ling among the races of the West and the East;
and everywhere I find among nations one great
. ideal, which forms the backbone,.co to speak,

* Speech by 8wami Vivekananda at Kumbakonam,
Madras on his return in 1897 from the Chicago Pa.rlia-
ment of Religions.
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of that race. 'With some it is politics, with others
it is social culture ; others again have intellectual
culture and so on for their national background.
But this, our mother-land, has religion and religion
alone for its basie, for its backbone, for the bedrock
upon which the whole building of its life has been
based. Some of you may remember that in
my reply to the kind address which the people of
Madras sent over to me in America, I pointed out
the fact that a peasant in India has, in many
respecte, a better religious education than many a
gentleman in the West, and to-day, beyond
all doubt, 1 myself am verifying my own words.
There was a time when I would feel rather
discontented at the want of information-amoug
the masses of India, and the lack of thirst among
them for information, but now 1 understand it.
‘Where their interest lies they are more eager for
information than tho masses of any other race
that I have seen or have travelled among. Ask our
peasants about the momentous political changes in
Europe, the upbeavals that are going on in Europe-
an society. They do not know anything of these,
nor do they care to know ; but those very peasants,
—even in Ceylon, detached from India in many
ways, cut off from a living interest in India—I
found the very peasants working in the fields there
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bad already known that there was a Parliament of
Religions in America, and that one of their men
had gone over there, and that he had some success.
‘Where, therefore, their interest is, there they are
as eager for information as any other race; and
religion is the one and the sole interest of the
- people in lndia. 1 am not just now discussing
whether it is good to have the vitality of the race
in religions ideals or in political idzals, but so far
it is clear to us, that for good or for evil ovur vita-
lity is concentrated in our religion. You cannot
change it. You cannot destory one thing und put
in its place another. You cannot transplant a lurge
growing tree from one soil to another aud make it
immediately take root hers. Ior guod or for
evil the religious ideal has been Howing into India
for thousands of years, for good or evil the Indian
atmosphere has been filled with ideals of religion
for shining scores of centuries, for good or evil
we have been born and brought up in the very
midst of these ideals of religion, till it lus entered
into our very blood, and tingles with every -drop of
it in our veins, and has become one with our con-
stitution, become the very vitaiity of onr lives. Can
you give such a religion up without the rous-
ing of the same energy in reaction, without
filling the channel whica that nighty river has
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cut out for itself in the course of thousands of
years? Do you want that the Ganges should go
back to its icy bed and begin a new course? Even
if that were possible, it would be impoasible for
this country to give up her characteristic course of
religious life and take up a new career of politics
or something else for herself. You can only work
under the law of lenst resistance, and this religious
line is the line of least resistance in India. This
is the line of life, this is the line of growth,
and this is the line of well-being in India—to
follow the track of religion.

' THIS WORLD—TIB GOAL OF OTHERS,

Aye, in other countries religion is” only one of
the many necessities in life. To use a common
illustration which I am in the habit of using, my
lady has many things in her pariour, and it is the
fashion now-a-days to have » Japanese vase, and
she must procure it ; it does not look well without
it. So my lady, or my gentleman, has nany other
occupations in lite; a liitle bit of religion also
wrust come in to complete it. Consequently she
has little religion. Politics, social improvement, in
one word, this world, is the goal of the rest of
mankind, and God and religion come in quietly as
the helpers out of the world ; their God is, so to
speak, the being who helps to clennse and to -
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furnish this world of ours;—that is apparently
all the value of God for them. Do you not
know how for the last hundred or two hundred
years you have been hearing again and again
out of the lips of men who ought to have
known better, from the mouths of those who
pretend, at least, to know better, that all the
arguments  they produce agaiust this lndian
religion of ours is this,—that our veligion dous not
conducs to well-being in this world, that it does
not bring to us handfuls of gold, that it does not
make robbers of nations, that it doss not make the
strong stand upon the bodies of the weak, and
feed themselves with the life’s blcod of the weak.
Certainly our religion does not do that. It cannot
march cohorts, under whose feet the carth trem-
bles, for the purpose of destruction and pillage
and the ruination of races. Therefore they say—
what is there in this religion? It does not bring
any grist to the grinding mill, any strength to the
muscles ; what is there in such a religion ?

OURS THE ONLY TRUK RELIGION, BECAUSE 1T GOES
BEYOND THIS WORLD AND TEACRES
RENUNCIATION,

They little dream that that is the very acgu-
ment with which we prove our religion to bs good
- and true. Oure is the true religion because it
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does not make for this world. Ours is the
only true religion because this little sense-world of
three days’ duration is not to be, according to it,
the end and aim of all, is not to be our great goal.
This little earthly horizon of a few feet is not that
which bounds the view of our religion. Ours is
away beyond, and still beyond ; beyond the senasee,
beyond space, and beyond time, away, away
beyond, till nothiug cf this world 18 left there and
the universe itself beccmmes like one drup in the
transcendent ocean of the glory of the soul. Ours
is the true religion because it teaches that God
alone is true, and that this world is false and
fleeting, and that all your gold is dust, and that all
your power is finite, and that life itself is often-
timen an evil ; therefore it is that ours is the true
religion. Ours is the true religion, because, above
all, it teaches renunciation, and stands up with
the wisdom of ages to tell and to declure to the
nations who are mere children of yesterday in
comparison with the hoary antiquity of the wiadom
that our ancestors have discovered for us here in
India—to tell them in plain words, * Children, you
are slaves of the senses ; there is only finiteness in
the senses ; there is only ruination in the senses ;
the three short days of luxury here bring only
ruin at last. Give it all up, renounce the love
9
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of the senses and of the world ; that is the way of
religion.” Through renunciation is the way to the
goal and not through enjoyment. Therefore,
ours is the only true religion. Aye, it is a curious
fact that, while nations after nations have
come upon the stage of the world, played their
parts vigorously for a few moments and died
almost without leaving 8 mark or a ripple on
the ocean of time, here we are, living, as it
were, an eternal life. They talk a great deal
of the new theories about the survival of the
fittest, and they think that it is the strength of the
mscles which is the fittest to survive. If
that were true, any one of the aggressively known
old-world nations would have lived in glory
to-day, and we, the weak Hindus—an English
young lady once told me, what have the Hindue
done; they never even conquered one single race !—
even this race, which never conquered even
one other race or nation, lives here three
hundred million strong. And it is not all true
all its energies are spent, that atavism has seized
upon every bit of its body;—that is not true.
There is vitality enough, and it comes out in
torrents and deluges when the time is ripe and
requires it. We have, as it were, thrown a
challenge to the whole world from the most
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ancient times. In the West they are trying
to solve the problem how much a man can possess,
and we are trying here to solve the problem on
how little a man can live. This struggle and this
difference has to go on still for some centuries,
But if history has any truth in it, and if prognosti-
cations ever prove true, it must be that those who
train themselves to live on the least supply of
things and to control themselves well, will in
the end gain the battle, and that all those who run
after enjoyment and luxury, however vigorous
they may seem for the moment, will have to die
and become annihilated.
THB VEDANTA ALONB OAN OURE THE BVILS
OF THB WEST.

There are times in the history of a man’s life,
nay in the history of the lives of nations, when a
sort of world-weariness becomes painfully predo-
minant. It seems that such a tide of world-weari-
ness has come upon the Western World. There too
they have their thinkers, great men ; ard they are
already finding out that it is all vanity of vanities,
this race after gold and power ; many, nay most, cul-
tured men and women there are already weary of
this competition, this struggle, this brutality of
their commercial civilisation, and they are looking
forward towards something better, There is a class
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which still clings on to political and social changes
as the only panacea for the evils in Europe, but
among the great thinkers there other ideals
are growing. They have found out that no amount
of political or social manipulation of human condi-
tions can cure the evils of life. Itisa change of the
soul itself for the better that alone will cure the
evils of life. No amount of force, or government,
or legislative cruelty, will change the conditicns of
a race, but it is spiritual culture and ethical
culture alone that can change wrong racial
tendencies . for the better. Tbus, these races of
the West are eager for some new thought, for
some new philosophy ; the religion they have had,
Christianity, although imperfectly understood and
good and glorious in many respects, is, as under-
stood hitherto, found to be insufficient. The
thoughtful men of the West find in our ancient
philosophy, especially in the Vedanta, the new im-
pulse of thought they are seeking, the very spiri-
tual food and drink they are hungering and
thirsting for. And it is no wonder.
THE VEDANTA ALONE I8 THR UNIVERSAL
RELIGION FOR MANKIND,

I bave become used to hear all sorts of wonder-
ful claims put forward in favour of every religion
under the sun. You have also heard, quite within
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recent times, claims put forward in favour of
Christianity by a great friend of mine, Dr. Barrows;
that Christianity is the only universal religion. Let
me consider this question a while and lay before
you my reasons why I think that it is the Vedantu,
and the Vedanta alone that can become the univer-
sal religion of man, and that none else is fitted for
that role

FOR IT I8 NOT BUILT ROUND TIE LIFB OF ANY

PERSONAL FOUNDER,

Excepting our own, aimost all the other great
religions in the world are inevitably connected with
the life or lives of one or more founders. All their
theories, their teachings, their doctrines, and their
ethics are built round tbe life of a personal founder
from whom they get their sanction, their authority,
and their power; and strangely enough upon the
historicality of the founder’s life is built, as it were,
all the fabric of such religions. If there is one
blow dealt to the historicality of that life as has
been the casein modern times with the lives of
almost all the so-called founders of religion—we
know that half of the details of such lives is not
now seriouly believed in and that the other
half is seriously doubted—if this becomes
the case, if that rock of bistoricality, as they
pretend to call it, is sbaken and shivered,
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the whole building tumbles down, broken
absolutely, never to = regain its lost status.
Everyone of the great religions in the world ex-
oepting oyr own, is built upon such historical
characters ; but ours rests upon principles. There
is no man or woman who can claim to have created
the Vedas. They are the embodiment of eternal
principles ; sages discovered them ; and now and
. then the names of these sages are mentioned, just
their names; we do not even know who or what
they were. In many cases we do not know who
their fathers were, and almost in every case we do
not know when and where they were born. But
what cared they, these sages, for their names?
They wers the preachers of principles, and they
themselves, as far as they went, tried to become
illustrations of the principles they preached. At
the same time, just as our Glod is an impersonal,
and yet a personal God, so is our religion a most
-intensely impersonal one, a religion based upon
principles, and yet it has an infinite scope for the
play of persons ; for what religion gives you more
incarnations, more prophets and seers and still
waits for infinitely more ? Says the Bhagavad Gita
that Incarnations are infinite, leaving am ple scope
for as many as you like to come. Therefore
if any one or more of these persons in Indis's
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religious history, any one or m