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HINDUISM—A UNIVERSAL RELIGION*

THREE RELIGIONS now stand in the world
which have come down to us from time
pre-historic—Hinduism,  Zoroastrianism  and
Judaism. All of them have received tremendous
shocks, and all of them prove by their survival
their internal strength. But while Judaism failed
to absorb Christianity and was driven out of its
place of birth by its all-conquering daughter,
and while a handful of Parsis is all that now re-
mains to tell the tale of their grand religion, sect
after sect arose in India, seeming to shake the
religion of the Vedas to its very depths, but like
the waters of the sea-shore in a tremendous
earthquake, this would recede for a while, only
to return in an all-absorbing flood, a thousdnd
times more vigorous, and when the tumult of
the rush was over, these sects were all sucked in, -
absorbed and assimilated into the immense body
of the mother faith.

All kinds of thought from the high spiritual
flights of the Vedanta philosophy, of which the
latest discoveries of science seem like echoes,

* A paper read at the Parliament of Religions held at Chicago
in 1893,



2 HINDUISM

dawn to the lowest ideas of idolatry, with
multifarious mythology, the agnosticism of th
Buddhist and the atheism of the Jain, each
and all have a place in the Hindu’s religion.

Where then, the question arises, where is the
common centre upon which all these widely
diverging radii converge? Where is the common
basis upon which all these seemingly hopeless
contradictions rest? And this is the question I
shall now attempt to answer. ‘

\ The Hindus have received their religion
through revelation, the Vedas. They hold that
the Vedas are without beginning and without
end. It may sound ludicrous to this audience,
that a book can be without beginning or end. But
by the Vedas no books are meant. They mean
the accumulated treasury of spiritual laws dis-
covered by different persons at different times
Just as the law of gravitation acted before it>
discovery by humanity, and would continue to
act if all humanity forgot it, so is it with the laws
that govern the spiritual world. The moral,
ethical and spiritual relations that exist between
soul and soul, and between individual spirits anc *he
Father of all spirits, were there before our dis-
covery of them, and would still remain, even if
we forgot them.

The discoverers of these laws are called
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Rishis, and we honour them as perfected beings.
I am glad to tell this audience that some of the
very greatest of them were women.

Here it may be urged that these laws as laws
may be without end, but they must have had a
beginning. Now the Vedas teach us that creation
is without beginning or end. Science has proved
to us that the sum total of cosmic energy is always
the same. Then, if there was a time when no-
thing existed, where was all- this manifested
energy ? Some say it was in a potential form in
God. In that case God is sometimes potential
and sometimes kinetic, which would make Him
mutable. Everything mutable is a compound,
and everything compound must undergo that
change which is called destruction. So God
would die, which is absurd. Therefore there
never was a time when there was no creation.

If I may be allowed to use a simile, creator
and creation are two lines, without beginning
and without end, running parallel to each other.
God is power, an ever-active providence, under
whom system after system is being evolved out of
bhaos, made to run for a time, and again destroyed.
This is what the Brahmana boy repeats every
day: “ The sun and the moon, the Lord created,
like the suns and moons of previous cycles.”

Here I stand, and if I shut my eyes, and try
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to conceive of my own existence, ‘I, I, I,’—what
is the idea before me? The idea of a body. Am
1, then, nothing but a combination of material
substances ? The Vedas declare, No. I am a
spirit living in a body. I am not the body. The
body will die, but I shall not die. Here am I
in this body; it will fall, but I shall go on
living. I had also a past. The soul was not
created out of nothing. For creation means a
combination, and that again means a certain
future dissolution. Hence if the soul was created
1t must also die. Therefore it was not created.
Aga.m, some are born happy, and enjoy perfect
health, with beautiful bodies, mental vigour and
all their wants supplied. Others are born
miserable; some are without hands or feet;
others again are idiots, and only drag out a
wretched existence. Why, if they were all
created, did a just and merciful God create one
happy and the other unhappy, why was He so
partial? Nor does it in the least mend matters
to-hold that those who are miserable in this life
will be perfect in a future one. Why should a
man be miserable, even here, in the reign of a just
and merciful God ? In the second place, this idea
of the creator God does not even attempt to assign
any cause to the anomalies of creation, but simply
postulates the cruel fiat of an all-powerful being.
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Thus on the face of it, it is unscientific. There
must have been causes, then, before his birth, to
make a man, after it, miserable or happy, and
those causes were his own past actions.

Are not the tendencies of mind and body
accounted for by aptitudes inherited from
parents ? Here are two parallel lines of existence
—one that of mind, the other that of matter. If
matter and its transformations sufficiently answer
for all that we are, there can be no necessity to
suppose the existence of a soul. But it cannot
be proved that thought has been evolved out of
matter, and if monism is philosophically inevitable,
spiritual monism is quite as logical as, and not less
desirable than, materialistic monism. But neither
of these is necessary at this point.

We cannot deny that bodies acquire certain
tendencies by heredity, but this refers only to
the physical configuration, through which a parti-
cular tendency of the mind has to be manifested.
The cause of such a particular tendency in that
mind lies in its own past actions. And a soul
with a certain tendency will by the laws of affinity
take birth in that body which is the fittest instru-
ment for the display of that tendency. This is in
perfect accordance with science, for science wants
to explain everything by habit, and habit is
acquired through repetition. So it is necessary




6 HINDUISM

to assume repetition in order to explain the
natural habits of a new-born soul. And since
these habits have not been arrived at in this
present life, they must have come down from past
lives.

" There is another suggestion. Taking all this
for granted, how is it that I do not remember
anything of my past life? This can easily be
explained. I am now speaking English. It is
not my mother-tongue. In fact no words of
my mother-tongue are now present in my con-
sciousness. But let me try for a moment to bring
them up, and they rush in. This shows that
consciousness is only the surface of the mental
ocean, and that within its depths are stored up
all our experiences. Only try and struggle. They
will all come back, and you will be conscious
even of your past lives.

This is direct and demonstrative evidence.
Verification is the perfect proof of a theory, and
here is the challenge thrown to the world by the
Rishis: We have discovered the secret by which
the very depths of the ocean of memory can be
stirred up—try it and you will obtain the complete
memory of your past lives. So then, the Hindu
believes that he is a spirit.
~ “Him the sword cannot pierce—Him the
fire cannot burn—Him the water cannot wet—
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Him the air cannot dry.” The Hindu believes
that every soul is a circle whose circumference is
nowhere, though its centre is located in the body;
and that death only means the change of this
centre from one body to another. Nor is the soul
bound by the conditions of matter. In its very
essence, it is free, unbounded, holy, pure, and
perfect. But somehow or other it finds itself
bound down by matter, and thinks of itself as
matter.

Why should the free, perfect and pure being
be thus under the thraldom of matter 7—is the
next question. How can the perfect be deluded
into the belief that he is imperfect? We have
been told that Hindus shirk this question and say
that it cannot be asked. Some thinkers want to
answer it by positing one or more quasi-perfect
beings, and use big scientific names to fill up the
gap. But naming is not explaining. The ques-
tion remains the same. How can the perfect
become the quasi-perfect? How can the pure,
the absolute, change even a microscopic particle
of its nature? But the Hindu is sincere. He
does not want to take shelter under sophistry.
He is brave enough to face the question in a
manly fashion. And his answer is, “I do not
know how the perfect being, the sou], came to
think of itself as imperfect, as joined to and
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conditioned by matter. But the fact is a fact
for all that. It is a fact in everybody’s conscious-
ness that he thinks of himself as the body.” He
does not attempt to explain why it is so, why one
is in the body. The answer, that it is the will of
God, is no explanation. This is nathing more
than what the Hindu says, “I do not know”.
Well, then, the human soul is eternal and
immortal, perfect and infinite, and death means only
a change of centre from one body to another.
The present is determined by our past actions, and
the future by the present. The soul will go on
evolving up or reverting back from birth to birth
and death to death. But here is another question:
Is man a tiny boat in a tempest, raised one
moment on the foaming crest of a billow and
dashed down into a yawning chasm the next,
rolled to and fro at the mercy of his own good
and bad actions; 4 powerless, helpless wreck, in
an ever-raging, ever-rushing, uncompromising
current of cause and effect; a little moth placed
under the wheel of causation, which rolls on
crushing everything in its way, and waits not for
the widow’s tears or the orphan’s cry ? The heart
sinks at the idea, yet such.’s the law of nature.
Is there no hope? Is there no escape ?—was the
cry that went up from the depths of the heart of
despair. It reached the Throne of  Mercy, and
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words of hope and consolation came down and
inspired a Vedic sage, and he stood up before
the world and in trumpet voice proclaimed the
glad tidings: °‘Hear, ye children of immortal
bliss! Even ye that reside in higher spheres !
I have found the Ancient One, who is beyond alt
darkness and delusion: knowing Him alone you
shall be saved from death again and again.”
“ Children of immortal bliss!”—wha. a sweet,
what a hopeful name! Allow me to call you,
brethren, by that sweet name—heirs of immortal
bliss,—yea, the Hindu refuses to call you sinners.
Ye are the children of God, the sharers of
mimortal bliss, holy and perfect beings. Ye are
divinities on earth. Sinners ?—it is sin to call a
man so. It is a standing libel on human nature.
Come up, O lions, and shake off the delusion that
you are sheep! You are souls immortal, spirits
free, eternal and blessed. ¥ Ye are not matter.
Ye are not bodies. Matter is your servant, not
you its slaves. -

Thus it is that the Vedas proclaim not a
dreadful combination of unforgiving laws, not an
endless prison of cause and effect, but that at the
head of all thete laws, in and through every
particle of matter and force, stands One, * By
Whose command the wind blows, the fite burns,
the clouds rain; and death stalks upon the earth.”
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And what is His nature?

He is everywhere, the pure and formless
One, the Almighty and the All-merciful. “ Thou
art our father. Thou art our mother. Thou
art our beloved friend. Thou art the source of
all strength. Give us strength. Thou art He
that beareth the burdens of the Universe: help
me to bear the little burden of this life ! > Thus
sang the Rishis of the Vedas. And how are we
to worship Him? Through love. “He is to
be worshipped as the one beloved, dearer than
anything in this life or the next.”

This is the doctrine of love declared in the
Vedas. Let us see how it is fully developed and
preached by Krishna, whom the Hindus believe
to have been God incarnate on earth.

He thought that a man ought to live in this
world like a lotus leaf, which grows in water but
is never wet by the water; so a man ought to live
in -the world—his heart to God and his hands
to work.

It is good to love God for the hope of re-
ward in this world or the next, but it is better
to love God for love’s sake. And the prayer
goes: ‘“Lord, I want neither wealth, nor children,
nor learning, I will go through a hundred perils,
if it be ;Thy will; but grant me omly this, that
I may love Thee without the hope of reward—
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love unselfishly for love’s own sake.” One of the
disciples of Krishna, and the then Emperor of India,
was driven from his throne by his enemies and
had to take shelter, with his queen, in a forest in
the Himalayas. There one day the queen asked
him how it was that he, the most virtuous of men,
had to suffer so much misery. Yudhisthira
answered: ‘ Behold, my queen, the Himalayas,
how grand and beautiful they are! I love them.
They do not give me anything. But my nature is
to love the grand and the beautiful, and therefore
do I love them. Similarly, I love the Lord. He
is the source of all beauty, of all sublimity. He
is the only object to be loved; my nature is to
love Him, and therefore I love. I do not pray
for anything; I do not ask for anything. Let
Him place me wherever He likes. I must love
Him for love’s sake, I cannot trade in love.”
[The Vedas teach that the soul is divine, only
held under the bondage of matter, and that per-
fection will be reached when the bonds shall break.
And the word they use for salvation therefore is
Mukti—freedom, freedom from the bonds of
impetfection, freedom from death and misery.
This bondage can only fall off through the
mercy ‘of God, and this mercy comes to the pure,
So purity is the condition of His mercy. How does
that mercy act? He reveals Himself to the pure
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heart; and the pure and stainless man sees God,
yea, even in this life. Then and then only all
the crookedness of the heart is made straight.
Then all doubt ceases. Man is no longer the sport
of the terrible laws of causation. This is the
very -centre, the very vital conception of Hinduism.
The Hindu does not want to live on words and
theories. If there are existences beyond the ordi-
nary sensuous existence, he wants to come face to
face with them. If there is a soul in him whichis
not matter, if there is an all-merciful universal
Soul, he will go to Him direct. He must see Him.
That alone can destroy all doubt. So the best
proof a Hindu sage gives about the soul, about
God, is: “ I have seen the soul: I have seen God.”
And that is the only condition of perfection. { The
Hindu religion does not consist in struggles and
attempts to believe "a certain doctrine or dogma,
but in realizing: not in believing, but in being
and becoming.\

\ Thus the whole object of their system is by
constant struggle to become perfect, to become
divine, to reach God, and see God; and this
reaching God, seeing God, becoming perfect
“even as the Father in Heaven is perfect”,
constitutes the religion of the Hindus.

And what becomes of a man when he
attains perfection? He _lives a life of bliss
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infinite. He enjoys infinite and perfect bliss,—
having obtained God, the only thing in which man
ought to find pleasure,—and enjoys that bliss
with God. So far all the Hindus are agreed. This
is the common religion of all the sects of India.

But then the question comes, perfection is
absolute, and the absolute cannot be two or three.
It cannot have any qualities. It cannot be an
individual. And so when a soul becomes per-
fect and absolute, it must become one with
Brahman, and realize the Lord only as the reality
and perfection of its own nature and existence,
—Existence absolute, Knowledge absolute, and
Bliss absolute. We have often and often read:
about this as the losing of individuality, and
becoming a stock or a stone. ‘“He jests at scars
that never fclt a wound.”

I tell you it is nothing of the kind. If it is
happiness to enjoy the consciousness of this small
body, it must be greater happiness to enjoy the
consciousness of two bodies, and so on, the mea~
sure of happiness increasing with the conscious-
ness of an increasing number of bodies; hence the
aim, the ultimate of happiness would be reached
when it becomes a universal consciousness.

Therefore, to gain this infinite universal
individuality, this miserable little prison-indivi-
duality must go. Then alone can death cease,
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when I am one with life; then alone can misery
cease, when I am one with happiness itself; then
alone can all errors cease, when I am one with
knowledge itself; and this is the necessary
scientific conclusion. Science has proved to me
that physical individuality is a delusion, that
really my body is one little continuously changing
body in an unbroken ocean of matter, and
Advaitam (unity) is the necessary conclusion with
my other counterpart, Soul.

Science is nothing but the finding of unity.

N e, e i

As soon as any science reached perfect unity, it
would have to stop fromjfurther progress, because
it had reached the goal. Thus chemistry could
progress no further if it once discovered the one
element out of which all others could be made.
Physics must stop if it were able to complete its
service by discovering one energy of which all others
were but manifestations, and the science of religion
becomes perfect when it has discovered Him Who
is the one life in a universe of death; Him who is
the constant basis of an ever-changing world ; One
who is the only Soul of which all souls are but
delusive manifestations. Thus was it through
multiplicity and duality that the ultimate unity
was reached. Religion can go no further. This
is the goal of all knowledge, science upon science
—again and again.
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All science is bound to come to this conclu-
sion in the long run. Manifestation, and not
creation, is the word of science to-day, and the
Hindu is only glad that what he has been cherish-
ing in his bosom for ages is now going to be taught
in more forcible language, and with further light,
from the latest conclusions of science.

Descend we now from the aspirations .of
philosophy to the religion of the ignorant. At
the very outset, I may tell you that there is no
polytheism in India. In every temple, if one
stands by and listens, one will find the worship-
pers applying all the attributes of God, including
omnipresence, to the images. It is not poly-
theism, nor would the name henotheism explain
the situation. “The rose by any other name
would smell as sweet.” Names are not explana-
tions.

I remember, as a boy, hearing a Christian
missionary preaching to a crowd in India.
Among other sweet things he was saying to them
was, if he gave a blow to their idol with his stick,
what could it do? One of his hearers sharply
answered, “If I abuse your God what can He
do?” “You would be punished,” said the
preacher, ““when you die”. “So my idol will
punish you when you die” retorted the Hindu.
The tree is known by its fruits. When I have
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seen amongst those who are called idolators,
men, the like of whom, for morality and spir-
ituality and love, I have never seen anywhere,
I stop and ask myself, * Can sin beget holiness 7"
Superstition is a great enemy of man, but
bigotry is worse. Why does a Christian go to
church? Why is the cross holy? Why is the
face turned towards the sky, in prayer ?* Why
are there so many images in the Catholic Church ?
Why are there so many images in the minds of
Protestants when they pray? My brethren, we
can no more think about anything without a
mental image, than we can live without breathing.
By the law of association the material image calls
up the mental idea, and vice versa. This is why
the Hindu uses an external symbol when he
worships. He will tell you it helps to keep his
mind fixed on the Being to whom he prays. He
knows as well as you do that the image is not God,
is not Omnipresent. After all, how much does
omnipresence mean to most men, to almost -the
whole world in fact? It stands merely as a word,
a symbol. Has God superficial area? If not,
when- we repeat the word omnipresent we think
of the extended sky or of space, that is all.
As we find that somehow or other, by the
laws of our mental constitution, we have to asso-
ciate our ideas of infinity with the image of the
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blue sky, or of the sea, so we naturally connect
our idea of holiness with the image of a church,
a mosque or a cross. (The Hindus have asso-
ciated holiness, purity, truth, omnipresence, and
such other ideas with different images and forms.
But with this difference, while some people devote
their whole lives to their idol of a church and
never rise higher, because with them religion
means an intellectual assent to certain doctrines
‘and doing good to their fellows,—§the whole
religion of the Hindu is centred in realisation.
Man is to become divine by realising the divine.
Idols, or temples, or churches, or books are only
the supports, the helps, of his spiritual childhood:
but on and on he must progress.

He must not stop anywhere. ‘ External
worship, material worship,” say the Vedas, “is
the lowest stage; struggling to rise, mental prayer
is the next stage; but the highest stage is when the
Lord has been realised.” Mark, the same earnest
man who is kneeling before the idol tells you:
“Him the sun cannot express, nor the moon,
nor the stars. The very lightning cannot express
Him, nor what we speak of as fire. Through
Him do all these shine.”” But he does not abuse
anyone’s idol or call its worship sin. He re-
cognises in it a necessary stage of life. ‘‘ The child
is father of the man.”” Would it be right for an

2
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old man to say that childhood is a sin or youth
a sin?

Nor is the use of images compulsory in
Hinduism. Only, if a man can realise his divine
nature more easily with the help of an image,
would it be right to call that a sin? Nor even
when he has passed that stage, should he call it
an error. To the Hindu, man is not travelling
from error to truth, but from truth to truth, from
lower truth to higher truth. To him, all religions,
from the lowest fetichism to the highest absolut-
ism, mean so many attempts of the human soul
to grasp and realize the Infinite, each determined
by the conditions of its birth and association.
Each of these marks a stage of progress; and
every soul is a young eagle soaring higher and
higher, gathering more and more strength, till it
reaches the Glorious Sun.

VUnity in variety is the plan of nature, and
the Hindu has recognised it.]| Every other séfigion
lays down certain fixed dogmas, and tries to*force
the whole of society to adopt them. They place
before society one coat, which must fit Jack and
John and Henry, all alike. If it should happen not
to fit John or Henry, he must go without a coat
to cover his body. | The Hindus have discovered
that the absolute can only be realised, or thought
of, or stated, through the relative, and that
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images, crosses and crescents are simply so many
symbols, so many pegs, to hang the spiritual idea
on. It is not that this help is necessary for every
one, but it is so for many, and those who do not
need it themselves, have no right to say that it
is wrong)

One thing I must tell you. Idolatry does
not mean in India anything horrible. It is not
the mother of harlots. On the other hand, it
is the attempt of undeveloped minds to grasp
high spiritual truths. The Hindus have their
faults, they sometimes have their exceptions;
but mark this, they are always for punishing their
own bodies, and never for cutting the throats of
their neighbours. If the Hindu fanatic burns
himself on the pyre, he never lights the fire of
Inquisition. And even this cannot be laid at the
door of his religion, any more than the burning
of witches can be laid at the door of Christianity.

\To the Hindu, then, the whole world of reli-
gioh is only a travelling, a coming up, of
different men and women, through various con-
ditions and circumstances, to the same goals
Every religion is only an evolving of God out
of the material man, and the same God is the
inspirer of all of them, Why, then, are there so
many contradictions? They are only apparerit,
says the Hindu. The contradictions come from



20 HINDUISM

the same truth adapting itself to the varying
circumstances of different natures.

It is the same light coming through glasses
of different colour. And these little variations
are mnecessary for purposes of adaptation. But
in the heart of everything the same truth reigns.
The Lord has declared to the Hindu in His incar-
nation as Krishna, “I am in every religion as the
thread through a string of pearls. Wherever
thou seest extraordinary holiness and extra-
ordinary power, raising and purifying humanity,
know thou that I am there.”” And what has been
the result? I challenge the world to find,
throughout the whole system of Sanskrit Philos-
ophy, any such statement as that the Hindu
alone will be saved and not others. Says(VyasE;
‘““We find perfect men even beyond the palé of
our own caste and creed.” One thingmore. How,
then, can the Hindu, whose whole fabric of thought
centres in God, believe in Buddhism, which is
agnostic, or in_Jainism, which is atheistic ?+

The Buddhists and Jains do not depend
upon God; but all the same the whole force of
their religion is directed to that great central
truth of every religion, the evolving of God out
of man. They have not seen the Father, but
they have seen the Son. And he that hath seen
the Son hath seen the Father also:
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This, brethren, is a short sketch of the reli-
gious ideas of the Hindus. The Hindu may have
failed to carry out all his plans, and if there is
ever to be a universal religion, it must be one
which holds no location in place or time; which
is infinite, like the God it preaches, whose sun
shines upon the followers of Krishna and of
Christ, onsaints and sinners alike ; neither Brahmanic
nor Buddhistic, Christian nor Mohammedan, but
the sum total of all these, yet still keeping infinite
space for development; which in its catholicity
will embrace in its infinite arms, and find a place
for, every human being from the lowest grovelling
savage not far removed from the brute to the
highest man towering by the virtues of his head
and heart almost above humanity and making
society stand in awe of him and doubt his human
nature. It will be a religion which will have no
place for persecution or intoleration in its polity,
which will recognise divinity in every man and
woman, whose whole scope, whose whole force
will be centred in aiding humanity to realise its
own true and divine nature.

Offer such a religion, and all the nations
will follow you. Asoka’s council was a council
of the Buddhist faith. Akbar’s, though more to
the purpose, was only a parlour-meeting. It
was reserved for America to proclaim to all the
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quarters of the globe that the Lord is in every
faith.

May He Who is the Brahman of the Hindus,
the Ahura-Mazda of the Zoroastrians, the Buddha
of the Buddhists, the Jehovah of the Jews, and
the Father in Heaven of the Christians, give
strength to you to carry out your noble idea. .The
star arose in the East; it travelled steadily towards
the _West, sometimes dnnmed and sometimes
eﬂ’ulgent till it made a circuit of the world, and
now it is aagain rising on the very horizon of the
East 3 ‘thousandfold more effulgent than ever
it was before.



HINDUISM OF THE VEDAS*

WHAT concerns us most is the religious
thought—on soul and God and all that
appertains to religion. We will take the Sambhitas.
These are collections of hymns forming, as it
were, the oldest Aryan literature, properly speak-
ing, the oldest literature in the world. There
may have been some scraps of literature of older
date here and there, older than that even, but
not books, or literature properly so called. As
a collected book this is the oldest the world has,
and herein is portrayed the earliest feeling of the
Aryans, their aspirations, the questions that arose
about their manners and methods and so on.
At the very outset we find a very curious idea.
These hymns are sung in praise of different gods,
Dzvas as they are called, the bright ones. There
is quite a number of them. One is called Indra,
another V\a}_'_gna, another Mitra, Pgrig}xg, and
so on. Various mythological and allegorical
figures come before us one after the other, for
instance, Indra, the thunderer, striking the serpent
who has withheld the rains from mankind. Then
he lets fly his thunderbolt, the serpent is killed,

* A lecture delivered in the West,
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and rain comes down in showers. The people
are pleased and they worship Indra with oblations.
They make a sacrificial pyre, kill some animals,
roast their flesh upon spits, and offer that meat
to Indra. And they had a popular plant called
Soma. What plant it was nobody knows now;
it has entirely disappéared, but from the books
we gather that, when crushed, it produced a sort
of milky juice, and that was fermented; and it
can also be gathered that this fermented Soma
juice was intoxicating. This also they offered to
Indra and the other gods, and they also drank
it themselves. Sometimes they drank a little too
much, and so did the gods. Indra on occasions
got drunk. There are passages to show that Indra
at one time drank so much of this Soma juice
that he talked irrelevant words. So with Varuna.
He is another god, very powerful, and is in the
same way protecting his votavies, and they are
praising him with their libations of Soma. So is
the god of war, and so on. But the popular idea
that strikes one as making the mythologies of
the Samhitas entirely different from the other
mythologies, is that along with every one of these
gods, is the idea of an infinity. This infinite is
abstracted, and sometimes described as Aditya.
At other times it is affixed as it were, to all the
other gods. Take for example Indra. In some
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of the books you will find that Indra has a body,
is very strong, sometimes is wearing golden
armour, and comes down, lives and eats with his
votaries, fights the demons, fights the snakes,
and so on. Again, in one hymn we find that
Indra has been given a very high position; he is
omnipresent and omnipotent, and Indra sees the
heart of every being. So with Varuna. This
Varuna is god of the air, and is in charge of the
water, just as Indra was previously; and then,
all of a sudden we find him raised up and said to
be omnipresent, omnipotent, and so on. I will
read one passage about this Varuna in his highest
form and you will understand what I mean. It
has been translated into English poetry, so it is
better that I read it in that form.

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

The gods know all men do, though men would fain their acts
disguise :

Whoever stands, whoever moves, or steals from place to place,

Or hides him in his secret cell—-the gods his movements trace.

Wherever two together plot, and deem they are alone,

King Varuna is there, a third, and all their schemes are known.

This earth is his, to him belong those vast and boundless skies :

Both seas within him rest, and yet in that small pool he lies.

Whoever far beyond the sky should think his way to wing,

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

His spies, descending from the skies, glide all this world around ;

Their thousand eyes all-scanning sweep to earth’s remotest
bound.
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So we can multiply examples about the
other gods; they all come, one after the other,
to share the same fate—they first begin as gods,
and then they are raised to this conception as the
Being in whom the whole universe exists, who
sees every heart, who is the ruler of the universe.
And in the case of Varuna, there is another idea,
just the germ of one idea which came, but was
immediately suppressed by the Aryan mind, and
that was the idea of fear. In another place we
read they are afraid they have sinned and ask
Varuna for pardon. These ideas were never
allowed, for reasons you will come to understand
later on, to grow on Indian soil, but the germs
were there sprouting, the idea of fear, and the
idea of sin. This is the idea, as you all know,
of what is called monotheism. This mono-
theism, we see, came to India at a very early period.
Throughout the Samhitas, in the first and oldest
part, this monotheistic idea prevails, but we shall
find that it did not prove sufficient for the Aryans;
they threw it aside, as it were, as a very primitive
sort of idea and went further on, as we Hindus
think. Of course in reading books and criticisms
on the Vedas written by Europeans, the Hindu
cannot help smiling when he reads that the writ-
ings of our authors are saturated with this previous
education alone. Persons who have sucked in
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as their mother’s milk the idea that the highest
ideal of God is the idea of a Personal God,
naturally dare not think on the lines of these ancient
thinkers of India, when they find that just after
the Sambhitas, the monotheistic idea with which
the Samhita portion is replete, was thought by the
Aryans to be useless and not worthy "of philos-
ophers and thinkers, and that they struggled hard
for a more philosophical and transcendental idea.
The monotheistic idea was much too human for
them, although they gave it such descriptions
as “the whole universe rests in Him”, and “ Thou
art the keeper of all hearts”. The Hindus were
bold, to their great credit be it said, bold thinkers
in all their ideas, so bold that onc spark of their
thought frightens the so-called bold thinkers of
the West. Well has it been said by Prof. Max
Miiller about these thinkers, that they climbed up
to heights where their lungs only could breathe,
and where those of other beings would have burst.
These brave people followed reason wherever it led
them, no matter at what cost, never caring if all
their best superstitions were smashed to pieces,
never caring what society would think about them,
or talk about them but, what they thought.was
right and true, they preached and they talked.
Before going to all these speculations . of
the ancient Vedic sages, we will first refer to one
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or two very curious instances in the Vedas. The
peculiar fact that these gods are taken up, as it
were, one after the other, raised and sublimated,
till each has assumed the proportions of the in-
finite Personal God of the Universe, calls for an
explanation. Prof. Max Miiller creates for it a
new name, as he thinks it peculiar to the Hindus;
he calls it ‘ Henotheism”. We need not go far
for the explanation. It is within the book. A
few steps from the very place where we find those
gods being raised and sublimated, we find the
explanation also. The question arises how the
Hindu mythologies should be so unique, so differ-
ent from all .others. In Babylonian or Greek
mythologies we find one god struggling upwards,
and he assumes a position and remains there,
while the other gods die out. Of all the Molochs,
Jehovah becomes supreme, and the other Molochs
are forgotten, lost for ever; he is the God of
gods. So too, of all the Greek gods, Zeus comes
to the front and assumes big proportions, becomes
the God of the Universe, and all the other gods
become degraded into minor angels. This fact
was repeated in later times. The Buddhists and
the Jains raised one of their prophets to the
Godhead, and all the other gods they made sub-
servient to Buddha, or to Jina. This is the world-
wide process, but here we find an exception, as
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it were. One god is praised, and for the time
being it is said that all the other gods obey his
commands, and the very one who is said to be
raised up by Varuna, is himself raised up, in the
next book, to the highest position. They occupy
the position of the Personal God in turns. But
the explanation is there in the book, and it is a
grand explanation, one that has given the theme
to all subsequent thought in India, and one that
will be the theme of the whole world of religions :(—
Ekam sat vipra bahudha vadanti. ‘‘ That which
exists is One: sages call It by various names.”
In all these cases where hymns were written about
all these gods, the Being perceived was one and the
same, it was the perceiver who made the differ-
ence. It was the hymnist, the sage, the poet,
who sang in different languages and different
words, the praise of one and the same Being.
“ That which exists is One: sages call It by various
names.” Tremendous results have followed from
that one verse. Some of you, perhaps, are sur-
prised to think that India is the only country
where there never has been a religious persecution,
where never was any man disturbed for his reli-
gious faith. Theists or atheists, monists, dualists,
monotheists, are there, and always live un-
molested. Materialists were allowed to preach
from the steps of Brahmanical temples, against
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the gods and against God Himself, they went
preaching all over the land that the idea of God
was a mere superstition, and that gods, and Vedas,
and religion were simply superstitions invented
by the priests for their own benefit, and they were
allowed to do this unmolested. And so, wherever
he went, Buddha tried to pull down every
old thing sacred to the Hindus to the dust, and
Buddha died of a ripe old age. So did the Jains,
who laughed at the idea of God. ‘ How can it
be that there is a God ?” they asked; it must
be a mere superstition.” So on, endless examples
there are. Before the Mohammedan wave came
into India, it was never known what religious
persecution was; the Hindus had only experienced
it as made by foreigners on themselves. And
even now it is a patent fact how much Hindus
have helped to build Christian churches, and how
much readiness there is to help them. There
never has been bloodshed. Even heterodox reli-
gions that have come out of India have been like-
wise affected; for instance, Buddhism. Buddhism
is a great religion in some respects, but to confuse
Buddhism with Vedanta is without meanihg;
any one may mark just the difference that exists
between Christianity and the Salvation Army.
There are great and good points in Buddhism,
but these great points fell into hands which were
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not able to keep them safe. The jewels which
came from philosophers fell into the hands of
mobs, and the mobs took up their ideas. They
had a great deal of enthusiasm, some marvellous
ideas, great and humanitarian ideas, but, after all,
there is something else that is necessary,—thought
and intellect,—to keep everything safe. Wherever
you see the most humanitarian ideas fall into the
hands of the multitude, the first result, you may
notice, is degradation. It is learning and intellect
that keep things sure. Now this Buddhism went
as the first mlss1onary religion tot e world, pene-
trated the whole of the civilised world as it existed
at thgt _time, and never was a drop of blood shed
for that religion. We read how in China the
Buddhist missionaries were persecuted, and
thousands were massacred by two or three suc-
cessive emperors, but after that, fortune favoured
the Buddhists, and one of the emperors offered
to take vengeance on the persecutors, but the
missionaries refused. All that, we owe to this
one verse. That is why I want you to remember
it. ‘“Whom they call Indra, Mitra, Varuna—
that which exists is One: sages call It by various
names.”’

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

That was the solution they arrived at. But,
as I have said, this ancient monotheistic idea
did not satisfy the Hindu mind; it did not go
far enough; it did not explain the visible world;
a ruler of the world does not explain the world,
certainly not. A ruler of the universe does not
explain the universe, and much less an external
ruler, one outside of it. He may be a moral guide,
the greatest power in the universe, but that is no
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explanation of the universe; and the first question
that we find now arising, assuming proportions,
is the question about the universe.  Whence did it
come?” “How did it come?” ‘“How does it
exist ?” Various hymns are to be found on this
question, struggling forward to assume form, and
nowhere do we find it so poetically, so wonder-
fully expressed as in the following hymn:
“Then there was neither aught nor naught,
nor air, nor sky, nor anything. What covered
all? Where rested all? Then death was not,
nor deathlessness, nor change to night and day.”
The translation loses a good deal of the poetical
beauty, “ Then death was not, nor deathlessness,
nor change to night and day;” the very sound
of the Sanskrit is musical. ¢ That cxisted, that
breath, covering, as it were, that God’s existence,
but it did not begin to move.” It is good to
remember this one idea, that it existed, motion-
less, because we shall find how this idea sprouts
up afterwards in the cosmology, how according
to Hindu metaphysics and philosophy, this
whole universe is a mass of vibrations, as it were,
motion; and there are periods when this whole
mass of motion subsides and becomes finer and
finer, remaining in that state for some time. That
is the state described in this hymn. It existed

unmoved, without vibration, and when this
3
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creation began, this began to vibrate and all this
creation came out of it, that one breath, calm
self-sustained, naught else beyond it.

“ Gloom existed first.”” Those of you who
have ever been in India or any tropical country,
and have seen the bursting of the monsoon, will
understand the majesty of these words. I
remember three poets’ attempts to picture this.
M{ltoﬁ says, ‘“‘No light, but rather darkness

PRt

visible.” \Kahdap says, ‘‘ Darkness which can be
penetrated ‘With a needle.” But none comes near
this Vedic description, * Gloom hidden in gloom”
Everything is parching and sizzling, the whole
creation seems to be burning away and for days
it has been so, when one afternoon there is in one
corner of the horizon a speck of cloud, and in less.
than half an hour it has extended unto the whole
earth, until, as it weie, it is covered with cloud,
cloud over cloud, and then it bursts into a tre-
mendous deluge of rain. The cause of creation
was described as will. That which existed at
first had become changed into will, and this will
began to manifest itself as desire. This also we
ought to remember, because we find that this idea
of desire is said to be the cause of all we have.
This idea of will has been the corner-stone of both
the Buddhist and the Vedantic systems, and later
on, has penetrated into German philosophy, and
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forms the basis of Schopenhauer’s system of
philosophy. It is here we first hear of it.

Now first arose desire, the primal seed of mind.

Sages, searching in their hearts by wisdom, found the bond

Between existence and non-existence.

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

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

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

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

Thus we find that the minds of these ancient
Aryan thinkers had begun a new theme. They
found out that in the external world no search
would give an answer to their question. They
might seck in the external world for ages, but
there would be no answer to their questions. So
they fell back upon this other method, and
according to this, they were taught that these
desires of the senses, desires for ceremonials
and externalities, have caused a veil to come
between themselves and the truth, and that this
cannot be removed by any ceremonial. They
had to fall back on their own minds, and analyse
the mind to find the truth in themselves. The
outside world failed and they turned back upon
the inside world, and then it becamc the real
philosophy of the Vedanta; from here the Vedanta
philosophy begins. It is the foundation-stone of
Vedanta philosophy. As we go on we find that
all its inquiries are inside. From the very outset
they seemed to declare: look not for the truth
in any religion; it is here in the human soul, the
miracle of all miracles, in the human soul, the
emporium of all knowledge, the mine of all
existence—seek here. What is not here cannot
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be there. And they found out step by step that
that which is external is but a dull reflection at
best of that which is inside. We shall see how
they took, as it were, this old idea of God the
Governor of the universe, who is exterral to the
universe, and first put Him inside the universe.
He is not a God outside, but He is inside; and
they took Him from there into their own hearts.
Here He is, in the heart of man, the Soul of our
souls, the Reality in us.

Several great ideas have to be understood,
in order to grasp properly the workings of the
Vedanta philosophy. In the first place it is not
philosophy in the sense we speak of the philosophy
of Kant and Hegel. It is not one book, or the
work of one man. Vcdanta is the name of a series
of books written at different times. Sometimes
in one of these productions there will be fifty
different things. Ncither are they properly
arranged; the thoughts, as it were, have been
jotted down. Sometimes in the midst of other
extraneous things, we find some wonderful idea.
But one fact is remarkable, that these ideas in the
Upanishads would be always progressing. In
that crude old language, the working of the mind
of every one of the sages has been, as it were,
painted just as it went; how the ideas are at first
very crude and they become finer and finer till
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they reach the goal of the Vedanta, and this goal
assumes a philosophical name. Just at first it
was a search after the Devas, the bright bnes,
and then it was the origin of the universe, and
the very same search is getting another name,
more philosophical, clearer—the unity of all things:
‘“Knowing whom everything else becomes
known.”



HINDUISM—ITS COMMON BASES*

THis is the land which is held to be the holiest
even in holy Aryavarta; this is the Brahmavarta
of which our great Manu speaks. This is
the land from whence arose that mighty aspiration
after the Spirit, aye, which in times to come, as
history shows, was to deluge the world. This is
the land where, like its mighty rivers, spiritual
aspirations have arisen and joined their strength,
till they travelled over the length and breadth of
the world, and declared themselves with a voice
of thunder. This is the land which had first to
bear the brunt of all inroads and invasions into
India; this heroic Jand had first to bare its bosom
to every onslaught of the outer barbarians into
Aryavarta. This is the land which, after all its
sufferings, has not yet entirely lost its glory and
its strength. Here it was that in later times the
gentle Nanak preached his marvellous love for the
world. Here it was that his broad heart was
opened, and his arms outstretched to embrace
the whole world, not only of Hindus, but of
Mohammedans too. Here it was that one of the
last and one of the most glorious of our race,

* A lecture delivered at Lahorc in 1897.
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Guru Govinda Singh, after shedding his tlood,
and that of his dearest and nearest, for the cause
of religion, even when deserted by those for whom
this blood was shed, retired into the South to die
like a wounded lion struck to the heart, with-
out a word against his country, without a single
word of murmur.

Here, in this ancient land of ours, children
of the land of five rivers, I stand before you, not
as_a_teacher—for I know very little to teach, but
as one who has come from the East to exchange
words of greeting with the brothers of the West,
to compare notes. Here am I, not to find out
differences that exist ‘among us, but to find where
we agree. Here am I trying to understand on what
ground we may always remain brothers, upon
what foundations the voice that has spoken from
eternity may become stronger as it grows. Here
am I trying to propose to you something of con-
structive work and not destructive. For criticism
the days are past, and we are waiting for con-
structive work. The world needs, at times, criti-
cisms, even ﬁerc§ ones; but that is only for a time
and the work for eternity is progress and con-
struction, and not criticism and destruction. For
the last hundred years or so, there has been a
flood of criticism all over this land of ours, where
the full plé.y‘fﬂ,yvestem Science has been let loose
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upon all the dark spots, and as a result the corners
and the holes have become much more prominent
than anything else. Naturally enough there arose
mighty intellects all over the land, great and
glorious, with the love of truth and justice in
their hearts, with the love of their country, and
above all, an intense love for their religion
and their God; and because these mighty souls
felt so deeply, because they loved so deeply, they
criticised everything they thought was wrong.
Glory unto these mighty spirits of the past!
They have done so much good; but the voice
of the present day is coming to wus, telling,
‘“Enough!” There has been enough of criti-
cism, there has been enough of fault-finding, the
time has come for the rebuilding, the re-construct-
ing; the time has come for us to gather all our
scattered forces, to concentrate them into one
focus, and through that, to lead the nation on its
onward march, which for centuries almost, has
been stopped. The house has been cleansed;
let it be inhabited anew. The road has been
cleared: march ahead, children of the Aryas!
Gentlemen, this is the motive that brings
me before you, and, at the start, I may declare
to you that I belong to no party and no sect.
They are all great and glorieus to me, I love
them all, and all my life I have been attempting
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to find what is good and true in them. Therefore,
it is my proposal to-night to bring before you
points where we are agreed, to find out, if we can,
a ground of agreement; and if through the grace
of the Lord such a state of things be possible,
let us take it up, and from theory carry it out into
practice. We are Hindus. I do not use the
word Hindu in any bad sense at all, nor do I agree
with those that think there is any bad meaning in
it. In old times, it simply meant people who lived
on the other side of the Indus. To-day a good many
among those who hate us may have put a bad
interpretation upon it, but names are nothing.
Upon us depends whether the name Hindu stands
for everything that is glorious, everything that is
spiritual, or whether it will remain a name of
opprobrium, one designating the downtrodden,
the worthless, the heathen. If at present the
word Hindu means anything bad, never mind;
by our action let us be ready to show that this
is the highest word that any language can invent.
It has been one of the principles of my life not to
be ashamed of my own ancestors. I am one of
the proudest men ever born, but let me tell you
frankly, it is not for myself, but on account of my
ancestry. The more I have studied the past, the
more I have looked back, more and more has
this pride come to me, and it has given me the



ITS COMMON BASES 47

strength and courage of conviction, raised me
up from the dust of the earth, and set me working
out that great plan laid out by those great ancestors.
of ours. Children of those ancient Aryans, through_
the grace of the Lord may you have the same pride,
may that faith in your ancestors come into your
blood, may it become part and parcel of your
lives, may it work towards the salvation of the
world !

Before trying to find out the precise point
where we are all agreed, the common ground of our
national life, one thing we must remember. Just
as there is an individuality in every man, so there
is a national individuality. As one man differs
from another in certain particulars, in certain
characteristics of his own, so one race differs from
another in certain peculiar characteristics; and
just as it is the mission of every man to fulfil a
certain purpose in the economy of nature, just
ag it is a particular line set out for him by his own
past Karma, so it is with nations—each nation has
a destiny to fulfil, each nation has a’ message to
deliver, each nation has a mission to accomplish.
Therefore, from the very start, we must have to
understand” the mission of our own race, the
destiny it has to fulfil, the place it has to occupy
in the march of nations, the note which it has to
contribute to the harmony of races. In our
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country, when children, we hear stories how that
some_serpents have jewels in their. heads, and
whatever one may do with the serpent, so long
as the jewel is there the serpent cannot be killed.
We hear stories of giants and ogres who had souls
living in certain little birds, and so long as the
bird was safe, there was no power on earth to kill
these giants; you might hack them to pieces,
or do what you liked to them; the giants could
not die. So with nations, there is a certain point
where the life of a nation centres, where lies the
nationality of the nation, and until that is touched,
that nation cannot die. In the light of this we
can understand the most marvellous phenomenon
that the history of the world has ever known.
Wave after wave of barbarian conquest has rolled
over this devoted land of ours. ““ Allah Ho
Akbar !’ has rent the skies for hundreds of years,
and no Hindu knew what moment would be his
last. This is the most suffering and the most
subjugated of all the historic lands of the world.
Yet we still stand practically the same race, ready
to face difficulties again and again if necessary,
and not only so, of late there have been signs that
we are not only strong, but ready to go out, for
the sign of life is expansion.

We find to-day that our ideas and thoughts
are no more cooped up within the bounds of
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India, but whether we will it or not, they are march-
ing outside, filtering into the literature of nations,
taking their place among nations, and in some,
even getting a commanding, dictatorial position.
Behind this we find the explanation, that the great
contribution to the sum-total of the world’s pro-
gress from India is the greatest, the noblest, the
sublimest theme that can occupy the mind of
man—it is philosophy and spirituality. Our an-
cestors tried many other things; they, like other
nations, first went to bring out the secrets of
external Nature, as we all know; and with their
gigantic brains that marvellous race could have
done miracles in that line of which the world yet
cannot dream. But they gave it up for something
higher; something better rings out from the pages
of the Vedas:—* That science is the greatest which
makes us know Him Who never changes!” The
science of Nature, changeful, evanescent, the
world of death, of woe, of misery, may be great,
great indeed ; but the science of Him who changes
not, the Blissful One, where alone is peace,
where alone is life eternal, where alone is per-
fection, where alone all misery ceases,—that,
according to our ancestors, was the sublimest
science of all. After all, sciences that can give
us only bread and clothes and power over our

fellowmen, sciences that can only teach us how to
4



50 HINDUISM

conquer our fellow beings, to rule over them,
which teach the strong to domineer over the weak,
—those they could have discovered if they willed ;
but praise be unto the Lord, they caught at once
the other side, which was grander, infinitely higher,
infinitely more blissful, till it has become the
national characteristic, till it has come down to
us, inherited from father to son for thousands
of years, till it has become part and parcel of
us till it tingles in every drop of blood that runs
through our veins, till it has become our second
nature, till the name of religion and Hindu have
become one. This is the national characteristic,
and this cannot be touched. Barbarians with
sword and fire, barbarians bringing batbarous
religions, not one of them could touch the core,
not one could touch the ‘jewel,” not one had the
power to kill the ‘bird’ which the soul of the
race inhabited. This, therefore, is the vitality of
the race, and so long as that remains there is no
power under the sun that can kill the race. All
the tortures and the miseries of the world will
pass over without hurting us, and we shall come
out of the flames like Prahlada, so long as we
hold on to this grandest of all our inheritances,
spirituality. If a Hindu is not spiritual I do not
call him a Hindu. In other countries a man
may be political first, and then he may have a
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little religion, but here in India the first and the
foremost duty of our lives is to be spiritual first,
and then, if there is time, let other things come.
Bearing this in mind we shall be in a better posi-
tion to understand why, for our national welfare,
we must first seek out at the present day, all the
spiritual forces of the race, as was done in days
of yore, and will be done in all times to come.
National union in India imust be a gathering up
of its scattered spiritual forces. A nation in India
must be a union of those whose hearts beat to the
same spiritual tune.

There have been sects enough in this country.
There are sects enough, and there will be enough
in the future, because this has been the pecu-
liarity of our religion, that in abstract principles
so much latitude has been given, that although
afterwards so much detail has been worked out,
all these details are the working out of principles,
broad as the skies above our heads, eternal as
Nature herself. Sects, therefore, as a matter of
course, must exist here, but what need not exist,
is sectarian quarrel. Sects must be, but
sectarianism need not. The world would not be
the better for sectarianism, but the world cannot
move on without having sects. One set of men
cannot do everything. The almost infinite mass
of energy in the world cannot bg managed by a
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small number of people. Here, at once we see
the necessity that forced this division of labour
upon us—the division into sects. For the use of
spiritual forces let there be sects, but is there any
need that we should quarrel, when our most an-
cient books declare that this differentiation is only
apparent, that in spite of all these differences
there is a thread of harmony, that beautiful unity,
running through them all? Our most ancient
books have declared: ‘Ekam sat vipra bahudha
vadanti”—* That which exists is One; sages call
Him by various names.”” Therefore, if there are
these sectarian struggles, if there are these fights
among the different sects, if there is jealousy and
hatred between the different sects in India, the land
where all sects have always been honoured, it
is a shame on us who dare to call ourselves the
descendants of those fathers.

There are certain great principles in which,
1 think, we are—whether Vaishnavas, Saivas,
Saktas. or Ganapatyas, whether belonging to the
ancient Vedantists, or the modern ones, whether
belonging to the old rigid sects, or the modern
reformed ones—we are all one, and whoever calls
himself a Hindu, believes in these principles.
Of course there is a difference in the interpreta-
tion, in the explanation, of these principles, and
that difference should be there, and it should be
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allowed, for our standard is not to bind every
man down to our own position; it.would be a
sin to force every man to work out our own inter-
pretation of things, and to live by our own methods.
Perhaps all who are here will agree on the first
point, that we believe the Vedas to be the eternal
teachings of the secrets of Religion. We all believe
that this holy literature is without beginning and
without end, coeval with Nature, which is without
beginning and without end; and that all our
religious differences, all our religious struggles
must end when we stand in the presence of that
holy book; we are all agreed that this is the last
court of appeal in all our spiritual differences.
We may take different points of view as to what
the Vedas are. There may be one sect which re-
gards one portion as more sacred than another, but
that matters little so long as we say that we are
all brothers in the Vedas, that out of these venerable,
eternal, marvellous books, has come everything
that we possess to-day, good, holy and pure. Well,
therefore, if we believe in all this, let this principle
first of all be preached broadcast throughout the
length and breadth of the land. If this be true,
let the Vedas have that prominence which they
always deserve, and which we all believe in; first
then the Vedas. The second point we all believe
in is God, the creating, the preserving Power of
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the whole universe, unto whom it perio-
dically returns, to come out at other periods and
manifest this wonderful phenomenon called the
universe. We may differ as to our conception
of God. One may believe in a God who is
entirely personal, another may believe in a God
who is personal and yet not human, and yet
another may believe in a God who is entirely
impersonal, and all may get their support from the
Vedas. Still we are all believers in God; that is
to say, that man who does not believe in a most
marvellous Infinite Power, from which everything
has come, in which everything lives, and to which
everything must in the end return, cannot be
called a Hindu. If that be so, let us try to preach
that idea all over the land. Preach whatever
conception you have to give, there is no differ-
ence, we are not going to fight over it, but preach
God; that is all we want. One idea may be better
than another, but, mind you, not one of them is'
bad. One is good, another is better, and again
another may be the best, but the word bad does
not enter ‘the category of our religion. Therefore,
may the Lord bless them all who preach the name
of God in whatever form they like! The more
He is preached, the better for this race. Let our
children be brought up in this idea, let this idea
enter the homes of the poorest and the lowest
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as well as of the richest and the highest,—the
idea of the name of God.

The third idea that I will present before you
is that, unlike all other races of the world, we do
not believe that this world was created only so
many thousand years ago and is going to be
destroyed eternally on a certain day. Nor do we
believe that the human soul has been created
along with this universe just out of nothing. Here
is another point I think we are all able to agree
upon. We believe in Nature being °without
beginning and without end, only at psychological
periods this gross material of the outer universe
goes back to its finer state, thus to remain for a
certain period, again to be projected outside, to
manifest all this infinite panorama we call Nature;
this wave-like motion is going on even before
time began, through  eternity, and will remain for
an infinite period of time. Next, all Hindus
believe that man is not only a gross material body,
not only that within this there is the finer body,
the mind, but there is something yet greater—for
the body changes and so does the mind—some-
thing beyond, the Atman—I cannot translate the
word to you for any translation will be wrong—
that there is something beyond even this fine
body, which is. the Atman of man, which has
neither beginning nor_end, which knows not what
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death is. And then this peculiar idea different
from that of all other races of men, that this Atman
inhabits body after body until there is no more
interest for it to continue to do so, and it becomes
free, not to be born again. I refer to the theory
of Samsara and the theory of eternal souls taught
by our Sastras. This is another point where we
all agree, whatever sect we may belong to. There

may. -be differences as to the relation between the
souL and “God. According to one sect the soul
y. be eternally different from God, according

ain according to others it may be one with
It does not matter what our inter-
n is so long as we hold on to the one
elief that the soul is infinite, that this soul
was never created and therefore will never die,
that it had to pass and evolve into various bodies
till it attained perfection in the human one. In
that we are all agreed. And then comes the most
differentiating, the grandest, and the most wonder-
ful discovery in the realms of sprituality that has
ever been made. Some of you, perhaps, who have
been studying Western thought, may have ob-
scrved already, that there is another radical differ-
ence severing at one stroke all that is Western
from all that is Eastern. It is this, that we hold,
whether we are Saktas, Saivas, or Vaishnavas,



ITS COMMON BASES 57

even whether we are Bauddhas or Jainas, we all
hold in India that the soul is by its nature pure and
perfect, infinite in power and blessed. Only,
according to the Dualist, this natural blissfulness
of the soul has become contracted by past bad
work, and, through the grace of God, it is again
going to open out and show its perfection; while
according to the Monist, even this idea of contrac-
tion is a partial mistake, it is the veil of Maya
that causes us to think the soul has lost its powers,
but the powers are there fully manifest. What-
ever the difference may be, we come to the central
core, and there is. at.once.an.irreconcilable differ-
ence between all that is Western and Eastern.
The Eastern is looking inward for all that is great
and good. When we worship, we close our eyes
and try to find God within. The Western is look-
ing up outside for his God. To the Westerns
their religious books have been inspired, while
with us our books have been expired; breath-
like they came, the breath of God, out of the
hearts of sages they sprang, the Mantra-drashtas.

This is one great point to understand, and,
my friends, my brethren, let me tell you, this is
the one point we shall have to insist upon in the
future. For I am firmly convinced, and I beg
you to understand this one fact,—no good comes
out of the man who day and night thinks he is
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nobody. If a man, day and night, thinks he is
miserable, low and nothing, nothing he becomes.
If you say, yea, yea, ‘I am, I am,’” so shall you be;
and if you say ‘I am not,” think that you are not, and
day and night meditate upon the fact that you
are nothing, aye, nothing shall you be. That is
the great fact which you ought to remember. We
are the children of the Almighty, we are sparks
of the infinite, divine fire. How can we be no-
things? We aie everything, ready to do every-
thing, we can do everything, and man must do
everything. This faith in themselves was in the
hearts of our ancestors, this faith in themselves
was the motive power that pushed them forward
and forward in the march of civilisation, and if
there has been degeneration, if there has been
defect, mark my words, you will find that
degradation to have staried on the day our people
lost _this faith in_themselves. Losing faith in
one's self means losing faith in God. Do you
believe in that Infinite, good Providence working
in and through you? If you believe that this
Omnipresent One, the Antaryamin, is prescnt
in every atom, is through and through, Ofa-Prota,
as the Sanskrit word goes, penetrating your body,
mind and soul, how can you lose heart? I may
be a little bubble of water, and you may be a
mountain-high wave; never mind! The ‘infinite
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ocean is the background of me as well as of you.
Mine is also that infinite ocean of life, of power,
of spirituality, as well as yours. I am already
joined,—from my very birth, from the very fact
of my life—I am in Yoga, with that infinite life,
and infinite goodness, and infinite power, as you
are, mountain-high though you may be. There-
fore, my brethren, teach this life-saving, great,
ennobling, grand doctrine to your children, even
from their very birth. You nced not teach them
Advaitism; teach them Dvaitism, or any ‘ism’
you please, but we have seen’ that this is the com-
mon ‘ism’ all through India; this marvellous
doctiine of the soul, the perfection of the soul,
commonly believed in by all sects. As says our
great philosopher ¢ Kapxlq, if purity has not been
the nature of the soul, it can never attain purity
afterwards, for anything that was not pertect
by nature, even if it attained to perfection, that
perfection would go away again. If. impurity is
the nature of man, then man will have to remain
impure, even though he may be pure for five
minutes. The time will come when this purity
will wash out, pass away, and the old natural
impurity will have its sway once more. There-
fore, say all our philosophers, good .is our
nature, perfection is our nature, not imperfection,
not impurity,—and we should remember that



60 HINDUISM

Remember the beautiful example of the great sage
who when he was dying asked his mind to re-
member all his mighty deeds and all his mighty
thoughts. There you do not find that he was
teaching his mind to remember all his weakness
and all his foliies. Follies there are, weakness
there must be, but remember your real nature
always,—that is the only way to cure the weakness,
that is the only way to cure the follies.

It seems that these few points are common
among all the various religious sects in India,
and perhaps in future; upon this common platform,
conservative and liberal religionists, old type and
new type, may shake hands. Above all, there is
another thing to remember, which I am sorry we
forget from time to time, that religion, in India,
means realisation and nothing short of that.
“ Believe in the doctrine and you are safe,” can
never be taught to us, for we do not believe in that;
you are what you make yourselves. You are,
by the grace of God and your own exertions,
what you are. Mere believing in certain theories
and doctrines will not help you much. The
mighty word that came out from the sky of spiri-
tuality in India was Anubhuti, realisation, and
ours are the only books which declare again and
again: “The Lord is to be seen.” Bold, brave
words indeed, but true to their very core; every
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sound, every vibration is true. Religion is to be
realised, not only heard; it is not only that some
doctrine. should be learnt like a parrot. Not
only is there intellectual assent; that is nothing;
but it must come into us. Aye, and thereforc the
greatest proof that we have of the existence of a
God is not because our reason says so, but
because God has been seen by the ancients as well
as by the moderns. We believe in the soul not
only because there are good reasons to prove
its existence, but, above all, because therc have
been in the past, thousands in India, there yet are
still many who have realised, and there will be
thousands in the future, who will realise and see
their own souls. And there is no salvation for man
until he sees God, realises his own soul. There-
fore, above all, let us understand this, and the
more we understand it the less we shall have of
sectarianism in India, for it is only that man who
has realised God and seen Him who is religious.
In him the knots have been cut asunder, in him
alone the doubts have subsided; he alone has
become free from the fruits of action, who has
seen Him who is nearest of the near and farthest
of the far. Aye, we often mistake mere prattle
for religious truth, mere intellectual perorations
for great spiritual realisation, and then comes
sectarianism, then comes fight. If we once under-
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stand that this realisation is the only religion, we
shall look into our own hearts and find how far
we are towards realising the truths of religion.
Then we shall understand that we ourselves are
groping in darkness, and are leading others to
gi'bpe in the same darkness then we shall cease
from sectarianism, quarrel and fight. Ask a man
who wants to start a sectarian fight, *“ Have you
seen God ? Have you seen the Atman? If you
have not, what right have you to preach His name,
—you walking in darkness to lead me into the same
darkness,—the blind leading the blind, and both
falling into the ditch?”

Therefore, take more thought before you
go and find fault with others. Let them follow
their own path to realisation so long as they
struggle to see truth in their own hearts; and
when the broad, naked truth will be seen, then
they will find that wonderful blissfulness which
marvellously enough has been testified to by every
seer in India, by everyone who has realised the
truth. Then words of love alone will come out of
that heart, for it has already been touched by Him
who is the essence of Love Himself. Then and
then alone, all sectarian quarrels will cease, and
we shall be in a position to understand, to bring
to our hearts, to émbrace, to intensely love the very
word Hindu, and every one who bears that name
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Mark me, then and then alone you are a Hindu,
when the very name sends through you a galvanic
shock of strength. Then and then alone you
are a Hindu, when every man who bears the name,
from any country, speaking our language or any
other language, becomes at once the nearest and
the dearest to you. Then and then alone you
are a Hindu, when the distress of anyone bearing
that name comes to your heart and makes you
feel as if your own son were in distress. Then
and then alone you are a Hindu, when you will
be ready to bear everything for them, like the
great example I have quoted at the beginning of
this lecture, of your great Guru Govind Singh.
Driven out from this country, fighting against
its oppressors, after having shed his own blood
for the defence of the Hindu religion, after having
seen his children killed on the battle-field,—aye,
this example of the great Guru, left even by those
for whose sake he was shedding his blood and the
blood of his own nearest and dearest,—he, the
wounded lion retired from the field calmly to die
in the South, but not a word of curse escaped
his lips against those who had ungratefully for-
saken him ! Mark me, every one of you will have
to be a Govind Singh, if you want to do good to
your country. You may see thousands of de-
fects in your countrymen, but mark their Hindu
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blood. They are the first Gods you will have to
worship, even if they do everything to hurt you;
even if everyone .of them send out a curse to you,
you send out to them words of love. If they
drive you out, retire to die in silence like that
mighty lion, Govind Singh. Such a man
is worthy of the name of Hindu ; such an ideal
ought to be before us always. All our hatchets
let us bury; send out this grand current of love
all round.

Let them talk of India’s regeneration as they
like; let me tell you as one who has been work-
ing—at least trying to work—all his life, that
there is no regeneration for India until you be
spiritual. Not only so, but upon it depends the
welfare of the whole world. For I must tell you
frankly that the very foundations of Western
civilisation have been shaken to their base. The
mightiest buildings, if built upon the loose sand
foundations of materialism, must come to grief
one day, must totter to their destruction some day.
The history of the world is our witness. Nation
after nation has arisen and based its greatncss
upon materialism, declaring man was all matter.
Aye, in Western language, a man gives up the
ghost, but in our language a man gives up his
body. The Western man is a body first, and then
he has a soul; with us a man is a soul and spirit,
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and he has a body. Therein lies a world of
difference. All such civilisations, therefore, as
have been based upon such sand foundations as
material comfort and all that, have disappeared
one after the other, after short lives, from the
face of the world; but the civilisation of India
and the other nations that have stood at India’s
feet to listen and learn, namely, Japan and China,
live even to the present day, and there are signs
even of revival among them. Their lives are like
that of the Phoenix, a thousand times destroyed,
but ready to spring up again more glorious. But
a materialistic civilisation once dashed down,
never can come up again; that building once
thrown down is broken into pieces once for all.
Therefore have patience and wait, the future is
in store for us.

Do not be in a hurry, do not go out to imitate
anybody. .else. This is another. great lesson we
have to remember; imitation is not civilisation.
[ may deck myself out in.a Raja’s dress; but will
that make me a Raja? An; asa in a lion’s skin
never makes a lion. Imltatlon cowardly imitation,
never makes for progress. It is verily the sign of
awful degradation in a man. Aye, when a man
has begun to hate himself, then the last blow_hgs
come, When a man has begun to be ashamed

of his ancestors, the end has come. Here am I,
5
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one of the least of the Hindu race, yet proud of
my race, proud of my ancestors. I am proud
to call myself a Hindu, I am proud that I am one
of your unworthy servants. I am proud that I
am a countryman of yours, you the descendants
of the sages, you the descendants of the most
glorious Rishis the world ever saw. Therefore
have faith in yourselves, be proud of your
ancestors, instead of being ashamed of them.
And do not imitate; do not imitate! When-
ever you are under. the thumb of others, you lose
your own independence. If you are working,
even in spiritual things, at the dictation of others,
slowly you lose all faculty even of thought.
Bring out through your own exertions what you
have, but do not imitate, yet take what is good
from others. We have to learn from others.
You put the seed in the ground, and give it plenty
of earth, and air, and water to feed upon; when
the seed grows into a plant, and then into a
gigantic tree, does it become the earth, does it
become the air, or does it become the water ? It
becomes the mighty plant, the mighty tree, after
its own nature, having absorbed everything that
was given to it. Let that be your position. We
bave indeed many things to learn from others;
yea, that man who refuses to learn is already
dead.
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Declares our Manu: apggia qU @i sq@iRa-
TR | ARl W A sie gFeR n - Take the
jewel of a woman for your wife, though she be of
inferior descent. Learn supreme knowledge with
service even from the man of low birth; and even
from the Chandala, learn by serving him the way to-
salvation.” Learn everything that is good from
others, but bring it in, and in your own way
absorb it; do not become others. Do not be
dragged away out of this Indian life; do not for
a moment think that it would be better for India
if all the Indians dressed, ate and behaved like
another race. You know the difficulty of giving
up a habit of a few years. The Lord knows how
many thousands of years are in your blood; this
national specialised life has been flowing in one
way, the Lord knows for how many thousands
of years; and do you mean to say that that
mighty stream, which has near]y reached its
ocean, can go back to the snows of its Himalayas.
again? That is impossible! The struggle to do
so would only break it. Therefore, make way
for the lite-current of the nation. Take away
the blocks that bar the way to the progress of
this mighty river, cleanse its path, clear the
channel, and out it will rush by its own natural
impulse, and the nation will go on careering
and progressing.
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These are the lines which I beg to suggest
to you for spiritual work in India. There are
many other great problems which, for want of
time, I cannot bring before you this night. For
mstance, there is the wonderful question of @aste
I have been studying this question, its pros and
cons, all my life; I have studied it in nearly every
province in India. I have mixed with people of
all castes nearly in every part of the country, and
I am too bewildered in my own mind to grasp
even the very significance of it. The more I try
to study it, the more I get bewildered. Still, at
last I find that a little glimmer of light is before
me, I begin to feel its significance just now. Then
there is the other great problem about eating and
drinking. That is a great problem indeed. It is
not so useless a thing as we generally think. I
have come to the conclusion that the insistence
which we make now about eating and drinking
is most curious and is just going against what
the Sastras required, that is to say, Wwe come
to grief by neglecting the proper purity of the
food we eat and drink; we have lost the true
spirit of it.

There are several other questions which I
want to bring before you, and show how these
problems can be solved, how to work out the
ideas; but unfortunately the meeting could not
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come to order until very late, and I do not wish
to detain you any longer now. I will therefore
keep my ideas about caste and other things for
a future occasion.

Now, one word more and I will finish about
these spiritual ideas. Religion for a _long.time
has_come to be statical. in India, what we. want
is to. make it.dynamical, I want it to be brought
into the life of everybody. Religion, as it.always
has been in the past, must enter the. palaces.of
kings as.well.as the homes of the pgorest peasants
in_the land. Religion, the common. inheritance,
the umversal birthright of the race, must be brought
free 10.the door. of .everybody, Rehglon in India
must be made as free and as easy of access as is
God’s air. And this is the kind of work we have
to brmg about in India, but not by getting up
little sects and fighting on points of difference.
Let us preach where we all agree, and leave the
differences to remedy themselves. As I have
said to the Indian people again and again, if there
is the darkness of centuries in a room, and we
go into the room and begin to cry, ‘ Oh, it is
dark, it is dark !” will the darkness go? Bring
in the light and the darkness will vanish at once.
This is the secret of reforming men. Suggest
to them higher things; believe in man first. Why
start with the belief that man is degraded and
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degenerated ? I have never failed in my faith in
man in any case, even taking him at his worst.
Wherever I had faith in man though at first the
prospect was not always bright, yet it triumphed
in the long run. Have faith in man, whether he
appears to you to be a very learned one or a most
ignorant one. Have faith in man, whether he
appears to be an angel or the very devil himself.
Have faith in man first, and then having faith in
him, believe that if there are defects in him, if
he makes mistakes, if he embraces the crudest
and the vilest doctrines, believe that it is not from
his real nature that they come, but from the want
of higher ideals. If a man goes towards what
is false, it is because he cannot get what is true.
Therefore the only method of correcting what
is false is by supplying him with what is true.
Do this, and let him compare. You give him the
truth, and there your work is done. Let him
compare it in his own mind with what he has
already in him; and mark my words, if you have
really given him the truth, the false must vanish,
-light must dispel darkness and truth will bring
the good out. This is the way, if you want to
reform the country spiritually ; this is the
way, and not fighting, not even telling people
that what they are doing is bad. Put the good
before them, see how eagerly they take it, see how
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the Divine that never dies, that is always living in
the human, comes up awakened and stretches
out its hand for all that is good, and all that is
glorious.

May He who is the Creator, the Preserver
and the Protector of our race, the God of our
forefathers, whether called by the name of Vishnu,
or Siva, or Sak!i, or Ganapati, whether He
is worshipped as Saguna or as Nirguna, whether
He is worshipped as personal, or as impersonal,
may He whom our fo.efathers knew and addressed
by the words—usy @igm wga Fgfa— That
which exists is One; sages call Him by various
names "—may He enter into us with His mighty
love, may He shower His blessings on us, may
He make us understand each other, may He make
us work for each other with real love, with intense
love for truth, and may not the least desire for our
own personal fame, our own personal prestige,
our own personal édvantage, enter into this great
work of the spiritual regeneration of India !



HINDUISM—ITS PHILOSOPHY*

THE first group of religious ideas that we
see coming up—I mean recognised religious
ideas, and not the very low ideas, which do not
deserve the name of religion—all include the
idea of inspiration and revealed books and so
forth. The first group of religious ideas starts
with the idea of God. Here is the universe, and
this universe is created by a certain Being. Every-
thing that is in this universe has been created by
Him. Along with that, at a later stage, comes
the idea of soul,—that there is this body, and
something inside this body which is not the body.
This is the most primitive idea of religion that we
know. We can find a few followers of that in
India, but it was given up very early. The Indian
religions take a peculiar start. [t is only by strict
analysis, and much calculation and conjecture,
that we can ever think that that stage existed in
Indian religions. The tangible state in which we
find them is the next step, not the first one. At
the earliest step the idea of creation is very pecu-
liar, and it is thai the whole universe is created
out of zero, at the will of God; that all this uni-
verse did not exist, and out of this nothingness

* A lecture delivered in the West.
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all this has come. In the next stage we find this
conclusion is questioned. How can existence be
produced out of non-existence? At the first step
in the Vedanta this question is asked. If this
universe is existent it must have come out of some-
thing, because it was very easy to see that nothing
comes ‘out of nothing, anywhere. All work
that is done by human hands requires materials.
If a house is built, the material was existing before,
if a boat is made, the material existed before, if
any implements are made, the materials were
existing before. So the effect 1is produced.
Naturally, therefore, the first idea that this world
was created out of nothing was rejected, and some
material out of which this world was created was
wanted. The whole history of religion, in fact,
is this search after material. Out of what has
all this been produced ? Apart from the question
of the efficient cause, or God, apart from the
question that God created the universe, the great
question of all questions is, out of what did He
create it ? All the philosophies are turning, as it
were, on this _question One soluti'on is that

an

“““““

Naturc and soul compmse what th¢y call ‘the
degendent and God the mdependent Reality.
Every soul like every partlcle of matter, is perfectly
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dependent on the will of God. Before going to
the other steps we will take up the idea of soul,
and then find that with all the Vedantic philo-
sophies, there is one tremendous departure from
all Western philosophy. All of them have a
common psychology. Whatever their philosophy
may have been, their psychology is the same in
India, the old Sankhya psychology. According
to this, perception occurs by the transmission of
the vibiations which first come to the external
sense-organs, from the external to the internal
organs, from the internal organs to the mind,
from the mind to the buddhi, from the buddhi
or intellect to something which is a unit, which
they call the Atman. Coming to modern
physiology, we know that it has found centres
for all the different sensations. First it finds the
lower centres and then a higher grade of centres,
and these two centres exactly correspond with the
internal organs and the mind, but not one centre
has been found which controls all the other
centres. So physiology cannot tell what unifies
all these centres. Where do the centres get united ?
The centres in the brain are all different, and there
is not one centre which controls all the other
centres; therefore, so far as it goes, the Indian
psychology stands unchallenged upon this point.
We must have this unification, something upon



ITS PHILOSOPHY 75

which the sensations will be reflected, to form a
complete whole. Until there is that something,
I cannot have any idea of you, or a picture, or
anything else. If we had not that unifying some-
thing, we would only see, then after a while
breathe, then hear, and so on, and while I heard
a man talking I would not see him at all, because
all the centres are different.

This body is made of particles which we call
matter, and it is dull and insentient. So is
what the Vedantists call the fine body. The
fine body, according to them, is a material but
transparent body, made of very fine particles, so
fine that no microscope can see them. What is
the use of that? It is the receptacle of the fine
forces. Just as this gross body is the receptacle
of the gross forces, so the fine body is the recep-
tacle of the fine forces, which we call thought,
in its various modifications. First is the body,
which is gross matter, with gross force. Force
cannot exist without matter. It must require
some matter to exist, so the grosser forces work
in the body; and those very forces become finer;
the very force which is working in a gross form
works in a fine form and becomes thought.
There is no distinction between them, simply
one is the gross and the other the fine mani-
festation of the same thing. Neither is there any
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distinction between this fine body and the gross
body. The fine body is also material, only very
fine matter; and just as this gross body is the
instrument that works the gross forces, so the
fine body is the instrument that works the fine
forces. From where do all these forces come ?
According to Vedanta philosophy, there are two
things in Nature, one of which they call akasa,
which is the substance, infinitely fine, and the
other they call prana, which is the force. What-
ever you see, or feel, or hear, as air, earth, or any-
thing, is mate:ial,—the product of akasa. It
goes on and becomes finer and finer, or grosser
and grosser, changing under the action of prana.
Like akasa, prana is omnipresent, and inter-
penetrating everything. Akasa is like the water,
and everything else in the universe is like blocks
of ice, made out of that water, and floating in the
water, and prana is the power that changes this
akasa into all these various forms. The gross
body is the instrument made out of akasa, for
the manifestation of prana in gross forms, as
muscular motion, or walking, sitting, talking,
and so forth. That fine body is also made of
akasa, a very fine form of akasa, for the mani-
festation of the same prana in the finer form of
thought. So, first there is this gross body.
Beyond that is this fine body, and beyond that’
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is the jiva, the real man. Just as the nails can be
pared off many times and yet are still part of our
bodies, not different, so is our gross body related
to the fine. It is not that a man has a fine and
also a gross body; it is the one body, only the
part which endures longer is the fine body, and that
which dissolves sooner is the gross. Just as I can
cut this nail any number of times, so, millions
of times I can shed this gross body, but the fine
body will remain. According to the dualists,
this jiva, or the real man, is very fine, minute. So
far we see that man is a being, who has first a
gross body, which dissolves very quickly, then
a fine body which remains through ®ons, and
then a jiva. This jiva, according to the Vedanta
philosophy, is eternal, just as God is  eternal.
Nature is also eternal, but changefully eternal.
The material of Nature, prana and akasa, is
eternal, but it is changing into different forms
eternally. But the jiva is not manufactured,
either of akasa or prana ; it is immaterial and
therefore will remain for ever. It is not the
result of any combination of prana and akasa,
and whatever is not the result of combination
will never be destroyed, because destruction is
going back to causes. The gross body is a com-
pound of akasa and prana and therefore will
be decomposed. The fine body will also be
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decomposed, after a long time, but the jiva is
simple, and will never be destroyed. It was
never born for the same reason. Nothing simple
can be born. The same argument applies. That
which is a compound only can be born. The
whole of Nature comprising millions and millions
of souls is under the will of God. God is all-
pervading, omniscient, formless, everywhere, and
He is working through Nature day and night.
The whole of it is under His control. He is the
eternal Ruler. So say the dualists. Then the
question comes, if God is the ruler of this uni-
verse, why did He create such a wicked universe,
why must we suffer so much ? They say, it is not
God’s fault. It is our fault that we suffer. What-
ever we sow we reap. He did not do anything to
punish us.” Man is born poor, or blind, or some
other way. What is the reason ? He had done some-
thing before he was born that way. The jiva has
been existing for all time, was never created. It has
been doing all sorts of things all the time. What-
ever we do reacts upon us. If we do good, we
shall have happiness, and if evil, unhappiness.
So the jiva goes on enjoying and suffering, and
doing all sorts of things.

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

When through good deeds all its sins and
misdeeds have been washed away, then the jiva
becomes pure again and, when it becomes pure,
it goes to what is called Devayana. Its organ of
speech enters the mind. You cannot think
without words. Wherever there is thought there
must be words. As words enter the mind, so
the mind is resolved into the prana and the prana
into the jiva. Then the jiva gets quickly out of
the body, and goes to the solar regions. This
universe has sphere after sphere. This earth is
the world sphere, in which are moons, suns, and
stars. Beyond that there is the solar sphere, and
beyond that another which they call the Iunar
sphere. Beyond that there is the sphere which
they call the sphere of lightning, the electric sphere,
and when the jiva goes there, there comes another
jiva, already perfect, to receive it, and takes it to
another world, the highest heaven, called the
Brahmaloka, where the jiva lives eternally, no
more to be born or to die. It enjoys through
eternity and gets all sorts of powers, except the
power of creation. There is only one ruler of
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the universe, and that is God. No one can
become God; the dualists maintain that if you
say you are God it is a blasphemy. All powers
except the creative come to the jiva, and if it likes
to have bodies and work in different parts of the
world it can do so. If it orders all the gods to
come before it, if it wants its forefathers to come,
they all appcar at its command. Such ‘are its
powers that it never feels any more pain, and if
it wants, it can live in the Brahmaloka through
all eternity. This is the highest man, who has
attained the love of God, who has become per-
fectly unselfish, perfectly purified, who has given
up all desires, and who does not want to do any-
thing except worship and love God. There are
others that are not so high, who do good works
but want some reward. They say they will give
so much to the poor, but want to go to heaven in
return. When they die, what becomes of them ?
The speech enters the mind, the mind enters the
prana, the prana enters the jiva, and the jiva gets
out, and goes to the lunar sphere, where it has
a very good time for a long period. There it
enjoys happiness, so long as the effect of its
good deeds endures. When the same is exhausted,
it descends, and once again enters life on earth
according to its deserts. In the Iunar sphere,
the jiva becomes what we call a god, or what the
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Christians or Mahommedans call an angel. These
gods are the names of certain positions; for
instance, r\Ihd_gg) the king of the gods, is the name
of a position; thousands of men get to that posi-
tion. When a virtuous man who has performed
th?highest of Vedic rites dies, he becomes a king
of the gods; by that time the old king has gone
down again and become man. Just as kings
Jﬁﬁée here, so the gods, the Devas also have to
die. In heaven they will all die. The only
deathless place is Brahmaloka, where alone there
is no birth and death. So the jivas go to heaven,
and have a very good time, except now and then
when the demons give them chase. In our mytho-
logy it is said there are demons who sometimes.
trouble the gods. In all mythologies you read
how these demons and the gods fought, and the
demons sometimes conquered the gods, although
many times, it seems, the demons did not do so
many wicked things as the gods. In all mytho-
logies, for instance, you find the Devas fond of
women. So after their reward is finished, they
fall down again, come through the clouds, through
the rains, and thus get into some grain or plant
and find their way into the human body, when
the grain or plant is eaten by men. The father
gives them the material out of which to get a
fitting body. When the material suits them no
6
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longer they have to manufacture other bodies.
Now there are the very wicked fellows, who do all
sorts of diabolical things; they are born again as
animals, and, if they are very bad, they are born
as very low animals, or become plants or stones.

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

The animal is a state of sojourn for the jiva
evolving from lower forms. In course of time
the animal becomes man. It is a significant fact
that as the human population is increasing the

animal population is decreasing. The animal
N e a4

e

souls are all becoming men. So many_species of
animals have become men already. Where else

have they gone ?-
In the Vedas there is no mention of hell.

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

So far with dualism, pure and simple. Next
comes the higher Vedantic Philosophy which says
that this cannot be. God is both the material
and the efficient cause of this universc. If you
say there is a God who is an infinite Being, a soul
which is also infinite, and a Nature which is also
infinite, you can go on multiplying infinities with-
out limit, which is simply absurd; you smash
all logic. So God is ‘both the material and the
efficient cause of the universe; He projects this
universe out of Himself. Then how is it that
God has become these walls and this table, that
God has become the pig and the murderer, and
all the evil things in the world ? We say that God
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is pure. How can he become all these degenerate
things ? Our answer is, just as I am a soul and
have a body, and, in a sense, this body is not
differtent from me, yet I, the real I, in fact, am
not the body. For instance, I say I am a child,
a young man or an old man, but my soul has not
changed. It remains the same soul. Similarly,
the whole universe comprising all Nature, and
an infinite number of souls, is, as it were, the
infinite body of God. He is interpenetrating the
whole of it. He alone is unchangeable, but
Nature changes, and soul changes. He is un-
affected by changes in Nature and soul. In what
way does Nature change ? In its forms; it takes
fresh forms. But the soul cannot change that
way. The soul contracts and expands in
knowledge. It contracts by evil deeds. Those
deeds which contract the real natural knowledge
and purity of the soul are called evil deeds. Those
deeds, again, which bring out the natural glory
of the soul, are called good deeds. All these
souls were pure, but they have become contracted ;
through the mercy of God, and by doing good
deeds, they will expand and recover their natural
purity. Every one has the same chance, and in
the long run, must get out. But this universe
will not cease, because it is eternal. - This is the
second theory. The first is called dualism. The
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second holds that there are God, soul, and
Nature, and soul and Nature form the body of
God, and therefore these three form one unit.
It represents a higher stage of 1eligious develop-
ment and goes by the name of qualified monism.
In dualism, the universe is conceived as a laige
machine set going by God, while in qualified
monism, it is conceived as an organism inter-
penetrated by the Divine Self.

The last are noo-dualists. They also raise
the question that God must be both the material
and the efficient cause of this universe. As such,
God has become the whole of this universe and
there is no going against it. And when these
other people say that God is the soul and the
universe is the body, and the body is charging
but God is changeless, the non-dualists say all
this is nonsense. In that case what is the use of
calling God the material cause of this universe ?
The material cause is the.cause become effect;
the effect is nothing but the cause in another form.
Wherever you see an effect, it is the cause repro-
duced. If the universe is the effect, and God the
cause, it must be the reproduction of God. If
you say that the universe is the body of God, and
that the body becomes contracted and fine and
becomes the cause, and out of that the universe
is evolved, the non-dualists say that it is God
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Himself who has become this universe. Now
comes a very fine question. If this God has
become this universe, you and all these things
are God. Certainly. This book is God, every-
thing is God. My body is God, and my mind
is God, and my soul is God. Then why are there
so many jivas? Has God become divided into
millions of jivas? Does that one God turn into
millions of jivas? Then how did it become so ?
How can that infinite power and substance, the
one Being of the universe become divided ? It is
impossible to divide infinity. How can that pure
Being become this universe ? If He has become
the universe He is changeful, and if He is change-
ful He is part of Nature, and whatever is Nature,
and changeful, is born and dies. If our God is
changeful, He must dic some day. Take note of
that. Again, how much of God has become this
universe ? If you say X (the unknown algebraical
quantity), then God.is God minus X now, and
therefore, not the same God as before this crea-
tion, because so much has become this universe.
So the non-dualists say, ‘‘ This universe does not
exist at all; it is all illusion. The whole of this
universe, these Devas, gods, angels and all the
other beings born and dying, all this infinite num-
ber of souls coming up and going down are all
dreams.” There is no jiva at all. How can there
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be many ? 1t is the one Infinity. As the one sun
reflected on various sheets of water appears to
be many, and millions of globules of water reflect
so many millions of suns, and in each globule
will be a perfect image of the sun, yet there is
only one sun, so are all these jivas but reflec-
tions in different minds. These different minds
are like so many different globules reflecting this
one Being. God is being reflected in all these
different jivas. But a dream cannot be without
a reality, and that reality is that one Infinite
Existence. You, as body, mind, or soul, are a
dream, but what you really are, is Existence,
Knowledge, Bliss. You are the God of this
universe. You are creating the whole universe
and drawing it in. Thus says the Advaitist. So
all these births and rebirths, coming and going,
are the figments of Maya. You are infinite.
Where can you go? The sun, the moon, and the
whole universe are but drops in your transcendent
nature. How can you be born or die? I never
was born, never will be born, I never had father
or mother, friends or foes, for I am Existence,
Knowledge, Bliss Absolute. I am He, I am He.
So, what is the goal, according to this philosophy ?
That those who receive this knowledge are one
with the universe. For them, all heavens and
even Brahmaloka are destroyed, the whole dream
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vanishes, and they find themselves the eternal
God of the universe. They attain their real indi-
viduality with its infinite knowledge and bliss
and become free. Pleasures in little things cease.
We are finding pleasure in this little body, in this
little individuality. How much greater the
pleasure when this whole universe is my body !
If there is pleasure in one body how much more
when all bodies are mine. Then is freedom
attained. And this is called Advaita, the non-
dualistic Vedanta Philosophy.

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

All people cannot take up this Advaita
Philosophy; it is hard. First of all, it is very
hard to understand it intellectually. It requires
the sharpest of intellects, a bold understanding.
Secondly, it does not suit the vast majority of
people. So there are these three steps. Begin
with the first one. Then by thinking of that and
understanding it, the second will open itself. Just
as a race advances, so individuals have to advance.
The steps which the human race has taken to reach
to the highest pinnacles of religious thought,
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every individual will have to take. Only, while
the human race took millions of years to reach
from one step to another, individuals may live
the whole life of the human race in a much shorter
duration. But each one of us will have to go
through these steps. Those of you who are non-
dualists, look back to the period of your lives
when you were strong dualists. As soon as you
think you are a body and a mind, you will have
to take the whole of this dream. If you take
one portion you must take the whole. - The man
who says, here is this world, and there is no God
(personal), is a fool; because if there is a world,
there will have to be a cause, and that is what is
called God. You cannot have an effect without
knowing that there is a cause. God will or;ly
vanish when this world vanishes; then, you will
become God (absolute) and this world will be
no longer for you. So long as the dream, that
you are a body, exists, you are bound to see
yourself as being born and dying; but as soon as
that drecam vanishes, so will the dream vanish
that you are peing born and dying, and so will
the other dream that there is a universe vanish.
That very thing which we now see as the universe
will appear to us as God (absolute), and that very
God who has so long been external will appear
to be internal, as our own Self.
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A RELIGION, to satisfy the largest propor-
tion of mankind, must be able to supply
food for all these various types of minds; and
where this capability is wanting, the existing sects
all become one-sided. Suppose you go to a sect
which preaches love and emotion. They sing
and weep, and preach love. But as soon as you
say, ‘“My friend, that is all right, but I want
something stronger than this, a little reason
and philosophy; I want to understand things
step by step and more rationally”, * Get out,”
they say and they not only ask you to get out,
but would send you to the other place, if they
could. The result is that that sect can only help
people of an emotional turn of mind; they not
only do not help others but try to destroy them;
and the most wicked part of the whole thing is
that they will not only not help others but do not
believe in their sincerity.  Again, there are
philosophers who talk of the wisdom of India
and the East and use big psychological terms,
fifty syllables long, but if an ordinary man like me,
goes to them and says, “ Can you tell me any-
thing to make me spiritual 2> the first thing they
would do would be to smile and say, * Oh you
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are too far below us in your reason. What can
you understand about spirituality ?”> These are
high-up philosophers. They simply show you
the door. Then there are the mystical sects, who
speak all sorts of things about different planes of
existence, different states of mind, and what the
power of the mind can do, and so on; and if you
are an ordinary man and say, “ Show me any-
thing good that I can do; I am not much given
to speculation; can you give me anything that
will suit me ?” they will smile and say, * Listen
to that fool; he knows nothing, his existence is
for nothing.” And this is going on everywhere
in the world. I would like to get extreme expo-
nenis of all these different sects, and shut them
up in a room, and photograph their beautiful
derisive smiles.

This is thc cxisting condition of religion,
the exisiing condition of things. What I want
to propagaic is a religion that will be equally
acceptable to all minds; it must be equally philos-
ophic, equally emotional, equally mystic and
equally conducive to action., If professors from
" the colleges come, scientific men and physicists,
they will court reason. Let them have it as much
as they want. There will be a point beyond which
they will think they cannot go, without breaking

with reason. They will say, ‘ These ideas of
7
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God and salvation are superstitious, give them
up!” I say, ‘“Mr. Philosopher, this body of
yours is a bigger superstition. Give ¢ up, don’t
go home to dinner or to your philosophic chair.
Give up the body, and if you cannot, cry quarter
and sit down.” For religion must be able to show
how to realise the philosophy that teaches us that
this world is one, that there is but One Existence
in the universe. Similarly, if the mystic comes,
we must welcome him, be ready to give him the
science of mental analysis, and practically demon-
strate it before him. And if emotional people
come, we must sit, laugh and weep with them in
the name of the Lord; we must “drink the cup
of love and become mad.” If the energetic
worker comes we must work with him, with all
the energy that we have. And this combination
will be the ideal of the nearest approach to a uni-
versal religion. Would to God that all men were
so constituted, that, in their minds, all these
elements of philosophy, mysticism, emotion, and
work were equally present in full! That is the
ideal, my ideal of a perfect man. Everyone who
has only one or two of these elements of charac-
ter I consider ¢ one-sided”; and this world is
almost full of such * one-sided” men, with
knowledge of that one road only, in which they
move; and anything else is dangerous and
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horrible to them. To become harmoniously
balanced in all these four directions is my ideal
of religion. And this religion is attained by
what we, in India, call Yoga—union. To the
worker, it is union between men and the whole
of humanity; to the mystic, between his lower
and Higher Self; to the lover, union between
himself and the God of love; and to the philos-
opher, it is the union of all existence. This is
what is meant by Yoga. This is a Sanskrit term,
and these four divisions of Yoga have, in Sanskrit»
different names. The man who seeks after this
kind of union is called a Yogin. The worker is
called the Karma-Yogin. He who seeks the union
through love is called the Bhakti-Yogin. He who
seeks it through muysticism is called the Raja-
Yogin. And he who seeks it through philosophy
is called the Jnana-Yogin. So this word Yogin
comprises them all.

Now first of all let me take up Raja-Yoga.
What is this Raja-Yoga, this controlling of the
mind? In this country you are associating all
sorts of hobgoblins with the word Yoga. I am
afraid, therefore, I must start by telling you that
it has nothing to de with such things. No one
of these Yogas gives up reason, no one of them
asks you to be hoodwinked, or to deliver your
reason into the hands of priests of any type
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whatsoever. No one of them asks that you should
give your allegiance to any superhuman messenger.
Each one of them tells you to cling to your reason,
to hold fast to it. We find in all beings three sorts
of instruments of knowledge. The first is instinct,
which you find most highly developed in animals;
this is the lowest instrument of knowledge. What
is the second instrument of knowledge? Reason-
ing. You find that most highly developed in man.
Now in the first place, instinct is an inadequate
§nstrument; to animals, the sphere of aciion is
very limited, and within that Ilimit instinct acts.
When you come to man, you see it is largely
developed into reason. The sphere of action
also has here become enlarged. Yet even reason
is still very insufficient. Reason can go only a
little way and then it stops, it cannot go any
further; and if you try to push it, the result is
helpléss confusion, reason itself becomes un-
reasonable. Logic becomes argument in a circle.
Take for instance the very basis of our pcrcep-
tion, matter and force. What is matter ? That
which is acted upon by force. And force ? That
which acts upon matter. You see the complica-
tion, what the logicians call see-saw, one idea
depending on the other, and this again depending
on that. You find a mighty barrier before reason,
beyond which reasoning cannot go; yet it always
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feels impatient to get into the region of the
Infinite beyond. This world, this universe which
our senses feel or our mind thinks, is but one
atom, so to say, of the Infinite, projected on to the
plane of consciousness; and within that narrow
limit, defined by the network of consciousness,
works our reason, and not beyond. Therefore,
there must be some other instrument to take us
beyond, and that instrument is called inspiration.
So instinct, reason, and inspiration are the three
instruments of knowledge. Instinct belongs to
animals, reason to man, and inspiration to God-
men. But in all human beings are to be found
in a more or less developed condition the germs
of all these three instruments of knowledge. To
have these mental instruments evolved, the germs
must be there. And this must also be remembered,
that one instrument is a development of the other,
and therefore does not contradict it. Tt is reason
that develops into inspiration and therefore inspi-
ration does not contradict reason, but fulfils it.
Things which reason cannot get at are brought to
light by inspiration; and they do not contradict
reason. The old man does not contradict the
child but fulfils the child. Therefore you must
always bear in mind that the great danger lies in
mistaking the lower form of instrument to be the
higher. Many times instinct is presented before
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the world as inspiration, and then come all the
spurious claims for the gift of prophecy. A fool
or a semi-lunatic thinks that the confusion going
on in his brain is inspiration, and he wants men to
follow him. The most contradictory, irrational
nonsense that has been preached in the world is
simply the instinctive jargon of confused lunatic
brains trying to pass for the language of inspiration.

The first test of true teaching must be that
the teaching should not contradict reason. And
you may see that such is the basis of all these
Yogas. We take the Raja-Yoga, the psychological
Yoga, the psychological way to union. It is a
vast subject, and I can only point out to you now
the central idea of this Yoga. We have but one
method of acquiring knowledge. From the lowest
man to the highest Yogin, all have to use the same
method; and that method is what is called con-
centration. The chemist who works in his labo-
ratory concentrates all the powers of his mind,
brings them into one focus, and throws them on
the elements; and the elements stand analysed,
and thus his knowledge comes. The astronomer
has also concentrated the powers of his mind,
and brought them into one focus; and he throws
them on to objects, through his telescope; and
stars and systems roll forward and give up their
secrets to him. So it is in every case; with the
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professor in his chair, the student with his book,
with everyman who is working to know. You
are hearing me, and if my words interest you,
your mind will become concentrated on them;
and then suppose a clock strikes, you will not
hear it, on account of this concentration; and
the more you are able to concentrate your mind
the better you will understand me, and the more
I concentrate my love and powers the better I
shall be able to give expression to what I want
to convey to you. The more this power of con-
centration the more knowledge is acquired,
because this is the one and only method of acquir-
ing knowledge. Even the lowest shoeblack, if
he gives more concentration will black shoes
better; the cook with concentration will cook a
meal all the better. In making money, or in wor-
shipping God, or in doing anything, the stronger
the power of concentration the better will that
thing be done. This is the one call, the one knock,
which opens the gates of nature, and lets out
floods of light. This, the power of concentra-
tion, is the only key to the treasure-house of
knowledge. The system of Raja-Yoga deals al-
most exclusively with this. In the present state
of our body we are so much distracted, and the
mind 1s frittering away its energies upon a
hundred sorts of things. As soon as I try to
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calm my thoughts and concentrate my mind
upon any one object of knowledge, thousands
of undesired impulses rush into the brain,
thousands of thoughts rush into the mind and
disturb it. How to check it and bring the mind
under control is the whole subject of study in
Raja-Yoga.

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

There is then the Bhakti-Yoga for the man
of emotional nature, the lover. He_wants to love
God, he relies upon and uses all sorts of rituals,
flowers, incense, beautiful buildings, forms, and
all such things. Do you mean to say they are
wrong ? One fact I must tell you. It is good: for
you_to remember, in this country especially, ‘that
the world’s great spiritual giants have all been
produced only by those religious sects which have
been in possession of very rich mythology and
ritual. All sects that have attempted to worship
God without any form or ceremony have crushed
without mercy everything that is beautiful and
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sublime in religion. Their religion is a fanaticism
at best, a dry thing. The history of the world is
a standing witness to this fact. Therefore do not
decry these rituals and mythologies. Let people
have them; let those who so desire have them.
Do not exhibit that unworthy derisive smile, and
say, “They are fools; let them have it.” Not
so; the greatest men I have seen in my life, the
most wonderfully developed in spirituality, have
all come through the discipline of these rituals. I
do not hold myself worthy to sit at their feet, and
for me to ciiticise them! How do I know how
these ideas act upon the human mind, which of
them I am to accept and which to reject? We
are apt to criticise everything in the world without
sufficient warrant. Let people have all the
mythology they want, with its beautiful inspira-
tions; for you must always bear in mind that
emotional natures do not care for abstract defi-
nitions of the truth. God to them is something
tangible, the only thing that is real; they feel,
hear and see Him and love Him. Let them have
their God. Your rationalist seems to them to be
like the fool, who, when he saw a beautiful statue,
wanted ‘to break it to find out of what material
it was made. Bhakti-Yoga teaches them how to
love, without any ulterior motives, loving God
and loving the good because it is good to do so,
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not for going to heaven, not to get children, wealth,
or anything else. It, teaches them that love itself
is the highest recompense of love—that God
Himself is love. It teaches them to pay all kinds
of tribute to God as the Creator, the Omni-
present, Omniscient, Almighty Ruler, the Father
and the Mother. The highest phrase that can
express Him, the highest idea that the human
mind can conceive of Him is that He is the God
of Love. Wherever there is love, it is He.
“ Wherever there is any love, it is He, the Lord is
present there.” Where the husband kisses the
wife, He is there in the kiss; where the mother
kisses the child, He is there in the kiss; where
friends clasp hands, He, the Lord, is present as
the God of Love. When a great man loves and
wishes to help mankind, He is there giving freely
His bounty out of His love to mankind. Wherever
the heart expands, He is there manifested. This
is what the Bhakti-Yoga teaches.

We lastly come to the Jnana-Yogin, the
philosopher, the thinker, he who wants to go
beyond the visible. He is the man who is not
satisfied with the little things of this world. His
idea is to go beyond the daily routine of eating,
drinking and so on; not even the teaching of
thousands of books will satisfy him. Not even
all the sciences will satisfy him; at the best, they
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only bring this little world before him. What
else will give him satisfaction? Not even
myriads of systems of worlds will satisfy him;
they are to him but a drop in the ocean of
existence. His soul wants to go beyond all that
into the very heart of being, by seeing Reality as
It is; by realising It, by being It, by becoming
one with that Universal Being. That is the
philosopher; to say that God is the Father or the
Mother, the Creator of this universe, its Protector
and Guide, is to him quite inadequate to express
Him. To him, God is the life of his life, the soul
of his soul. God is his own Self. Nothing else
remains which is other than God. All the mortal
parts of him become pounded by the weighty
strokes of philosophy and are brushed away.
What at last truly remains is God Himself.
Upon the same tree there are two birds, one
on the top, the other below. The one on the
top is calm, silent and majestic, immersed in its
own glory; the one on the lower branches, eating
sweet and bitter fruits by turns, hopping from
branch to branch, is becoming happy and miserable
by turns. After a time the lower bird eats an
éxceptionally bitter fruit and gets disgusted and
looks up and sees the other bird, that wondrous
one of golden plumage, who eats neither sweet
nor bitter fruity who is neither happy nor miserable,
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but calm, Self-centred, and seeing nothing beyond
his Self. The lower bird longs for this condition
but soon forgets it, and again begins to eat the
fruit. In a little while, he cats another excep-
tionally bitter fruit, which makes him feel
miserable, and he again looks up, and tries to
get nearer to the upper bird. Once more he
forgets and after a time he looks up, and so on
he goes again and again, until he comes very near
to the bcautiful bird and sces the reflection of
light from his plumage playing around his own
body, and he feels a change and seems to melt
away; still nearer he comes, and everything about
him melts away, and at last he understands this
wonderful change. The lower bird was, as it
were, only the substantial-looking shadow, the
reflection of the higher; he himself was in essence
the upper bird all the time. This eating of fruits,
sweet and bitter, this lower little bird weeping
and happy by turns, was a vain chimera, a
dream; all along the real bird was there above,
calm and silent, glorious and majestic, beyond
grief, beyond sorrow. The upper bird is God,
the Lord of this universe; the lower bird is the
human soul, eating the sweet and bitter fruits of
this world. Now and then comes a heavy blow
to the soul. For a time he stops the eating and
gocs towards the unknown God, and a flood of
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light comes. He thinks that this world is a vain
show. Yet again the senses drag him down, and
he begins as before to eat the sweet and bitter
fruits of the world. Again an exceptionally hard
blow comes. His heart becomes open again to
divine light; thus gradually he approaches God,
and as he gets nearer and nearer he finds his old
self melting away. When he has come near
enough he sees that he is no other than God, and
he exclaims, ‘“ He whom I have described to you
as the Life of this universe, as present in the atom,
and in suns and moons, He is the basis of our
own life, the Soul of our soul. Nay, thou art
That,” this is what this Jnana-Yoga teaches. It
tells man that he is essentially divine. It shows.
to mankind the real unity of being, and that each
one of us is the Lord God Himself, manifested
on earth. All of us, from the lowest worm that
crawls under our feet to the highest beings to
whom we look up with wonder and awe, all are
manifestations of the same Lord. '
Lastly, it is imperative that all these various.
Yogas should be carried out in practice; mere
theories about them will not do any good. First
we have to hear about them, then we have to
think about them. We have to reason the
thoughts out, impress them on our minds, and
we have to meditate on them, realise them, until
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at last they become our whole life. No longer
will religion remain a bundle of ideas or theories,
an intellectual assent; it will enter into our
very self. By means of intellectual assent we
may to-day subscribe to many foolish things,
and change our minds altogether to-morrow. But
true religion never changes. Religion is realisa-
tion; not talk, nor doctrine, nor theories however
beautiful they may be. It is being and becoming,
not hearing or acknowledging, it is the whole
soul becoming changed into what it believes. That
is religion.
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