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PREFACE.

As all this or at least 2 major part ot it has oozed out
of my mind, as the result of an agitation produced in it
after reading a Vedantic work, the contents of which did
not appear to me strictly in accord with the teachings of
khe Vedanta, and as no attempt was made to refer to the
standard works on the. subject for verification of the
conclusions arrived at by me, and lastly as I do not pretend
to be a good English writer, [ trust that any inaccuracies
of thought and language will generously be overlooked by
the reader.

HYDERABAD
% PRABHULAL.

ECCAN,
20th February, 1913.
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Salutations to the Ultimate Reality.

L—INTRODUCTION.

This treatise 15 intended to sing, not in verse but m
prose, the glovies of the Atsaan, and of the Lord Sty Krishna
the grandest and loveliest of all the Concrete and Divine
Mamfestations of the Atman, also called the Absolute Brah-
man.  That there 15 and there can be only one Abstract
Reality which 1\ the Ultimate Truth and which 1 the only
reasonablesolution of the Mystery ot God and the Universe,
cannot be denied, yet nevertheless, to reach that Reality or
the Abstiact God, the casiest cowse 18 to resort for help
and also for guidance, to certain Concrete Mamfestations
of the said Reality—M anifestations that have 1 truth their
extence entirely 1 our ignorance ruspecting the Reahty,
but which, however, can be taken to all intents and pui-
poses, to have at least 4 Relative Reality, as long as that”
ignorance lasts.  From the beginugless past there have
been fights and often severe fights over the question,
whether God s Impervonal or  Peisonal, each school of
thought defending iiself against the other by torturing the
Vedic texts, m oider to mterpret thems i the light of s
own particular phase of thought. There have, consequently,
ansen a number of schools amougst which the leading
are the Adrartq or non-Duahstic and the Dweuta o1 Dua-
bstic schools.  An attempt 15 being made in this treatise,
to harmonize the teachings of both the schools, and to
show that though the ultimate conclusions arrned at by
the non-Dualistic School are alone true m the hight of the
Vedic texts, as well as of reason,yet nevertheless, there can
be noreasonable ground for rejecting entirely the conclue
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sions reached by the other School, which certainly embody
lesser and lower truths only. I have tried to reconcile the
Bhakts Marga or the path of love to the teachings of the
AdvastaVedanta,and I think, [ have been able to prove that
this parficular path which has been considered as inculca-
ting duahstic thoughts only, can rightly and reasonably be

plained from the ddseasta standpomnt only. Men tread-
mg this path can attan Realization equally with those
who prefer the Fnana Marga or the path of knowledge ;
and certainly the foimer 1s far easier and 1s attended with
less difficulties than 1s the case with the latter wheremn the
difficulties that have to be faced are almost insurmountable,

Leaving aside questions regarding God and His
aftributes, the umiverse as mamifested presents certan
niddles that can be 1ightly solved by a behef in the
Abstract Reality as being the substiatum of all Phenomena,
and not otherwise. The Abstract 1s infimte, while the
Concrete 15 finite, but an infinity being always beyond grasp
by human reason,arecourse must be had to the Finite and
the Concrete only for comprebending 1t That in reality,
the Abstract alone 1s true and not the Concrete which has
an illusory exis only, 1 the il arrived at in
this treatise, but though the abstract Reality is realzable in
what 1s called the supersensuous state, it 15 entirely beyond
the grasp of ordinary human intellect ; and therefore n
order 10 reach 1t intellectually, reconrse must be had to
the illusiory concrete objects.

The Vedanta preaches harmony and universal tolera-
tion among all sects, nay among all the religions of the
world, and therefore, if my humble efforts in presenting
this volume to the public, prove to be of any help in fur-
thering that object, 1 think [ am fully recompensed for my
pain and trouble, and that 1s what I seek at the hands of
the public. I myself cannot boast of even an attempt to
Realization,being still very far from it, as I am yet subject
to all sorts of weaknesses that prey upon my heart. In
fact, this 15 a goal which is attained through the Grace of
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the Lord only, and not by reading books, though millions
may be written, which serve only to draw the attention of
the reader to the subject and to enlighten him as to the
ways and means ot attaining the goal. [ conclude this
with the words of Tulst Das who says :—

“The nectar of the eternal Bliss 15 ever flowing m
our hearts, and 15 therefore, always available to give us
immortality ; but woe to us ! we are thinking under an
hallucination that apparently has no end, that we have
lost 1t, as 1f for ever, and therefore, we are under the thral-
flom of death. Instead of milk we have been churning
water all our lives, in order to obtain bufter which is
however not present in 1t at all.”
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That which exssts 1s One, Sges «all 1t varionsly,

IL.—THE MYSTERY AND ITS SOLUTION.

1. From lumtless past the question 1s bemg asked,
whether God1s Impersonal o1 Personal, whether He has a
body oris bodiless, whether He is one or many and
finally whether He 1s separate from His creation or one
with it, orin other words, whether the Unwerse existy
in Him or 1s geparate fiom Him. This mystery of God
and the Univesse has presented itself for solytion in every
age, and every time, attempts have been muade to solve at
by the several Rebgions as well as by emunent thinkers,
each in 1ts or bis own light, considerng the solution arrived
at, as conclusive and final. There s already a flood of
thought all over the world, whih 1s contimuously
increasing, because the stream of thought 15 flowmg
prennally, and so we camnot say which 1s the last
current of it. Consequently, a conclusive and final
solution of the middle 1s 1mpossible, as long as man 182
thinking and reasomng bemg, demanding reasons for,
every solution that may be offered. Still the conclusions
arrived at by the I'edanta, may be considered asthe most
logical and reasonable, affording u greater congolation
and solace than therest. Besides, 1fs conclusions are
being now endorsed by the views of the latest modein
thinkers; as fo1 instance, the Vedantic conception of the
one Reality only ecxisting amidst all this diversity, and of
that Reality beng the only cne substratum of all these
apparent Phenomena, or i other wordv, of the umty of
all existences, 1 a thought to which science too is now
gradually reaching. The writings of Emerson and several
other authors, are breathing of pure Vedants which has
ajso nfluenced the thought of some of the German
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Philosophers, The Christian Missionares too are now
nterpreting the Bible 1n the hight of the Vedania.

An attempt 1s being made in tiis small treatise to
state briefly what those conclusions of the Vedanta are,
which so enunently render 1t fit to be called the pinnacle
of all thought that has as yet had an expression from
time mmemortal.

2. It may be stated that there have been various
conceptions from very early tmes as regards the existence
of God and the universe, which may be classed into three
man divisions as follows'—

(1) Belief in the existence of one substance only—
Spirtt or Matter ;

(2) Beletin the t of two sut Spurt
and Matter both;

(3) No substance, neither Spirit nor Matter, but ever
‘hanging Sensats Percep and ldeas only.

Class [ imncludes beliefs m the exclusive existence
etther of e Spinit or of @ Matter The latter thought
15 1epresented by the materiaistic schools of the present
age, behieving 1n the eternity ot Matter with the ever-
changing properties adhering to it.  They utterly deny the

ist of God, Imp lor P L. The former
thought 15 1epresented by the Adwasta Tedanta of India,
believing m the absolute existence of ¥R Spuit only.

The most promment representatives of the third class of
thought ate the Buddlusts who believe . the constantly
changing Phenomena or properties, or more correctly
speaking, Perceptions only, without any substratum to
them. They too have no belicf n the existence of God,
Impeisonal ot Personal,

3. Class Il represents duabstic thoughts prevalentin
almost all the quarters of the Globe, the most ancient of
which 13 the Sankhya System of India, believing in the
real exstence of % spirit and matter both, called Purusha
and Prakrits vespectively, Purusha being many and not
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one. Prakritiis the sole actor, which when manifested is
called Vyakla and when unmamfested Awyakta. This
Praknit: is self-evolving and self-involving, unacted by the
Purusha or any being in the form of 2 Creator, and so
there is no behef of a Creator or God mn this system. One
school of this thought represented by Judaism, beheves in
the existence of one God only, existing at all times, while
the other entities, such as souls and matter, beng His

, have then entirely dependent on  His
will, being created at His willand destroyed at His will.
But both these entities are said to have a real existegce.
According to this belef, God 15 separate from His creation,
but 1s present everywhere, by which 1s meant that through
Hisommscience, He 1s able to see and know whateyer 1s
passing m His creation; and thus, He may be considered
as Ommipresent, though not 1n the sense that He 1s actually
pervading throughout matter and soul.

There are schools of Dualists and Qualified Monists
1n India, who believe 1n the eternal separation of God from
matter and soul. Among them 15 the school of the Quahﬁed
Monists (V: dwaits), foll of R
beheving in the eternal existence of three wbatanm
permanently separate from one another, viz. (1) an infimste
number of souls, (2) matter which 15 infimsty, and (3) God
who 15 infinite and interpenetrating the other two, the
two former thus forming as if the body of God. At the
time of Pralaya or Involution, this isting of
souls and matter, becomes latent or passes nlo a potential
statein the body of God, and thus at that time there 13
one existence of God only. In this sense only, this
doct is called Visssfads 1.e. the unity differentiated
into three entities. At the time of creation, the universe 18
again evolved, festing itself as three sep entities of
soul, matter and God, the last interpenetrating the remain.
ing two all the while.

4. Now the idea of a number of substances co-existing
ecternally 1s opposed to reason. All the arguments that
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have been brought aganst the existence of the Personal
God, pomt to the impossibility and absurdity of an eternal
and infimite Being existing separately from His crealion or
other Objects co-existing with Him eternally. If He is
mmmanent or interpenetrating other substances co-existing
with Him eternally, or 1f He 15 not tmmanent but exists
apart from His Creation, then in both these cases, there 18
the abswdity of an infintte ewistence being lmuted or
covered by other substances which foo are said to have
a real entity. The only reply to the ahove objection is
that God being spint, can unlike matter pervade or infer~
pegetiate matter and spirt both, without effecting His
infimty. But this too is inconceivable, as it would be
saying that a number of eternally or really existing sub-~
stances Which, according to one theory, are also nfinite
by themselves, do ocupy one and the same space
‘without displacing one another, moplymg therehy the
co-existence of o pumber of mfinities overlapping one
another.

5. Now there is the Adwaita School of the Tedaula.
According to this school, there 15 only one existence. that
of Brahman or Gad Impersonal or what 15 now scientifically
called the Absolute, That only 15 said to have an abso-
lute reality which has its exwstence at all tunes, past,
- present and future. in this sense, the Absolute alone has
a real enstence.  This Absolate s withuut attributes, e,
1t 15 desireless, actionless and unch ble. So the idea of
the existence of any desire in the Absolute for a creation
of or of the Absolute itself beng changed mto a universe
15 impossible, It 1s pue sat, et and ananda only, 1.¢., the
Enstence, Knowledge and Bliss absolute.

Now a thing which exists at one ume and 15 noa-
existing at another, cannot be said to have a real or abso-
lute existence. Such an exisitence 1s saud to be illusory or
what is fechincally called an Appearance or a Pheno-
menon. When the existence of the Absolute 15 once
admitted, and this has been admitted by the latest
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leader of thought, Mr. Herbert Spencer, it alone can
be said to have a real euistence. Thete can be no
dea of time, space and causation in the Absolute,
and therelore nothing can come out from it. But the
Phenomenal world is perceived by ou senses, and
to all intents and purposes, it appears to have a real exis.
tence, Now the question 1s, whence has this Phenomenal
world come out ? 1t cannot be said to have proceeded
from the Absolutefor in that case the Absolute will become
Relative, It cannot be said to be cxisting eternally side
by side with the Absolute, for n that case, the ieality of
two things will be implied, while 1easonably 4nd logically,
the reality of one thing only can be pioved. What is
called Sat or Ultimate Tiuth can be one only So the
Phenomenl world has no reality in the above sense of
the word., According to the Tedanta, 1t completely dis-
appears in the state of 1ealization ot the Absolute, when 1t
1s absolutely non-exsting. But as it is perceived in the
state of ignorance about the Absolute, its existence cannot
be entirelydenied, thoughits apparent or phenomenal exs-
tence too, 1s due to its having the Absolute for its substra-
tum, without which its existence could not have been even

ived. The simile ot the snake in the rope 1» usually
quoted in illustration of this argument. ‘The illusory snake
does not come out from the rope, but at the same tune, its
illusory appearance 13 due to the rope only, the illusion
being caused by the rope and the snake produced by that
illusion. As long as there is illusion, the snake only exists
and not the rope, but when the 1illusion 15 destroyed by the
knowledge of the real object, the rope alone euists and
not the snake, Similarly, when the truth of the existence of
the Absolute 15 realized, there 1» no world and when we
perceive the world i the state ot ignorance about the
Absolute, then there1s no reahization of the Absolute. Thus
granting the existence of an Absolute, there 13 no escape
from accepting Sankara’s theory of Maya for an explana-
tion of the world. There is a general misconceplion about



the Vedanta, that it regards the world as absolutely non.
existing. It never says so. In the relative sense, as long as
there 18 no realization of the Absolute, the world has a
posttive existence, in the same way as one believes in the
reality of his own existence and so long as there is such a
belief, the world exsts too and quite really.

6. Inshort, 1t may be said that the existence of this
world is due to our 1g ding the excl
reality of the Absolute, or in other word.s, to our having not
realized the Absolute. When Herbert Spencer says that
thespbsolute 1s unknowable, then he too clearly admts of
our utter ignorance regarding 1t. He believes this igno-
rance to be permanent and eternal, as 1n huis opinion the
Absolute can never be known. Any how, there cannot be
any doubt about the existence of the 1gnorance regarding
the Absolute, whether from the standpoint of Old or New
thought. In our idea, however, this ignorance 1s not per-
manent, but has anend by the true knowledge of the
Absolute, or as 1t 15 technically called, by its realization 1n
what is called the state of God Consciousness.

By saying that the Absolute 1s unknowable,it 1s implied
that the Appearance of the universe has a reality, due to the
ignerance of the actual Reality,because if the Absolute were
knowable, then alone the universe could be said fo be non-
existing. But when Mr. Herbert Spencer says in s
First Principles, that all the three theories regarding the
Universe #i2. (1) 1t is a creation by an external agency, or
(2) 1t 15 self ceate or (8) it 1s eternally selt existent, are not
at all proved, then he apparently thereby imphes that the
Universe has no existeace 1n the absolute sense, or
that 1t has no existence independently of the Absolute,
a belief that entirely coincides with Sankara’s views. Any
how, that the Absolute ewsts and that it is unknowable is
the verdict of the greatest thinker of the modern age, and
it 1s also the verdict, to an extent, of our sages also, who
have said that the Atman or the Absolute cannot be reached
by both the mind and the speech, 1t is, therefore, ordinarily
Unknowable, Nevertheless, there 1s a supersensucus state
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wherein the mind and the speech are both absent. In this
state, the Absolute can be realized, and whoever realizes it,
for him only there 1s no world.

7. Vedanta 13 not Pantheism in the semse in which
Hegel takes 1t, according to whom God has changed through
evolution 1nto this world, and His perfection is reached in
man,  Sufi-istn is 00 doubt Pouthersm wherein like Vedanta
there 1s a belef of one existence only. Accorting to this
school of philosophy. the unwerse 1s actually evolved from
Godin the same way asa plant sprouts forth from the
seed, God being the substratum of the universe and mnsepa-
rable from it  As the plant cannot be conceived as separate
from the seed, 50 (here can beno conception of the separate-
ness of the umverse from God, and thus the 1dea of the one
existence only 1s not destroyed. Consequently, all the
manifested objects and beings are one with and the same as
God. But the Tedunta does not say that everything 1s God,
but simply this that there 1s ane Substratum or Noumenon,
call t God or Absolute, which appears as many through
1gacrance about the Absolute being the only one Reality.*
There mustbe a distinchion made between « becoming
and “appeanng " Iedanta says that the Absolute appears
as Relative and not that 1t becomes Relatve. To say that
the Absolute becomes Relative would mean that contradie.
tions are true.  There 1s app ly a blance bety
the Vedanta and the theory advocated by Ernst Hookel, the
famous German Philosopher, who appeais to believe 1n one
underlyng and eternally existing substance which, in his
opinion, may be called as the Divine Essence and which
manifests itself both as matter and energy, matter being
the Maya and energy being the manifested energy of
Brakman as reflected 1n Maya, and Brafnan being the sub-

* There 18 2 cult of Sull-tem also wherein like the Adwatéa Vedanis
there 18 a belief in one Absolute Existence called Wahdai-i-Wajud, the
Phenomena or the Appearances being regarded as mamfestations of that
Asolute Exutence, due 0 our flusim only, Theidea must have been
borrowed from the Vedania, as it is entireln forelgn tothe teachings of
slam,
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stratum of both. But there 1s a material difference between
the two theortes, inasmuch as the 1cdanta does not believe
1n the reality of the festatn m any absolute sense,
which are true in the emperical sense only, while Hoekej
being a Materialist, believes 10 the reality of the manifesta-
tions, both matter and mnd. According to Hcekel, the
seed contains all the potentialities of soul, mind and matter,
which constitute the body of 2 livigg being, and there is
nothing extraneous, while in Tedanta the soul 13 regarded
as separate from body (of cowsein the emperical sense only),
beimg but 2 reflection of the Absolute, although what 1
called the Linge Sharira or subtle body contamng that
reflection enters through the seed only.

8. In the strictest metaphysical sense, Vedanta 1> pure
Realism, mnasmuch as it mantatns that there 1s one Reality
only. Empeucally, when there 1> a manifestation of the
world and there 15 the 1dea of the subjectand the object
both, it can be said that the I'zdunta1s a combination of
Reahsm and Idealism both Realism 1s true in so far
as there must be some real substratum to the changeful
Phenomena. There must be some substance of which
these are different mantfestations, In Adwaia Vedanta,
there ts one substratum and not many. Ideas cannot alone
exist by themselves, unless there 1s some object or objects
to produce those ideas. A wall may be the result of
thought or a production of mind only, as the Idealists say,
having no reality 1n itself, and a man may be made through
hypnotism to p it as thing else.  But this
hypnotization must take place n some actually existing
object. For mstance, an actually existing dry land may be
made to be perceived as a lake full of water through hypno-
tism, and there can be no hypnotization 1n what is a void.

Ideahsm is also lrue n so fai as the mind may be
made to perceive differently of the same object through
hypnotism. Metaphysically, thete 1s one Reality only, and
our this emperical state 1s a sort ot hypnotization, and we
have to be dehyprotized in order to attain or more correctly
speaking, to realize the actual Reality what we are already,
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9. As stated above, Brakman or the Absolute is pure
Sat-Clut-Ananda, i.e., Existence, Knowledge and Bliss
Absolute. Professor Huxley has shown that the scientific
analysis of the Universe leads us to the postulation of the
three ultimate inter-connected principles of matter, energy
and i The Vedant: lysis of the Universe
however, shows that there 1s consciousness of the existence
of sdf, and that there are certan experiences by that con-

for ¢, the exp of the of
objects external to it, of certamn knowledge regarding the
self and the said external objects, and of certain feeliggs
produced 1n the selt, of beauty and pleasure, etc., shmulated
by the said objects, thus postulating the three ultimate inter-
connected principles of Existence, Knowledge and Bliss. The
Vedanta says that all the three principles found in this
world of relativity have for therr ultimate source the Abso-
lute Ci alled quently,the Sat-Chit-Ananda
or the Abstract Existence, Knowledge and Bliss, and by the
side of which there exists nothing external to be conscious
of, by reason of 1ts being the absolute and the only Reality.
The Absolute C ofany-
thing at all, 15 conscious of itself alone and of nothing else.
Thus Huxley's three ultimate principles of matter, enegy and
consciousness, are included in the above three ultimate
principles of the Vedanta. Now the Sat, v.e,, the essence of
all that 1s existing, has its expression throughout all
objects, organic or 1norganic, causing their embodiment or
Satta, and producing actity i them, i.¢., Sphurna through
the wital force called Prana. The expression of all the three
1.¢, Sat, Chit and Ananda (the essence of all that is existing,
the essence of all knowledge and the essence of all feelings)
is seen 1n organic beings only. The various beings are
Chaitanya, 1.¢., sentient and intelligent, because there 1s the
reflection or expression of the Absolute Chit or Knowledge
in them, acting through the dnal Karana or Inner Faculties,
and giving them the sense of knowledge. They have the sense
of happiness or pleasute, because there 1 the reflection in
them of theabsolute dnanda or Bliss, also expressing itself
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through the 4ntul Karana or mental forces including all the
wner faculties.

There 15 everywhere and at all {imes the expression of
Sat, as the Saita Y, that 1s, the fact of the objects having
bodies cannot be denied though illusory only. Even m
thus state of 4ynana or 1g) manhasthe yusness
of sef, r.c.,of the [ am ness. But there is not everywhere
and at all times the expression of Chit and Ananda,as the
sense of knowledge and feelings 15 not expressed in 1n-
animate objects and in the sateof unconsciousness produc-
@d, for instance, 1n deep sleep o1 brought about by Chloro-
form or by any deep hwit. Simlarly, the sense of pleasure
or happiness 1s not expressed where there 15 pamn. Like the
Brahman or the Absolute, the F12a too,metaphysically speak-
1ng, 1s pure Sat-Chit-Ananda, 1 c., Existence,Knowlesige and
Bliss Absolute ; and so in reality there 1s no ignorance or
pamn m him. Empenically, the Fiva 1s however, the reflec-
tion of that Sat-Chii-Ananda, and the reflection varies with
the Upadius or hmitations to which he 1s subject The
denser are these Upadlus, the greater 15 the 1gnorance, and
the faither 1s he from the absolute Bliss. Absolute Sat-Cist-
Ananda, and not merely a reflection of it, 1s realiced n
what 1s called the supersensuous state by the human beings
only, not even by the so-called Devas

Be 1t noted here that what 1s called force or energy as
a property of matter, has its origin 1n the Primeval Force
called Prana which 15 also expressed through a re-
flection of the AbsoluteSat in Maya. Sunilarly, dntak Kara
na or mind,a form of subtle matter according to Vedanta,
and the result of a certain orgamsation of matter according
to modern science, has its ongmn in  the reflection of the
absolute Clut only. In fact, all torms of matter, whether
subtle or gross, or whether exhibited in the world as a
property of it, have their expression through a reflection of
the absolute Sat or Clut only.

10, As the pure Sab-Chil-dnanda, c.e., the Absolute
expresses itself in the Fwas or individuals, i1t does also express
itself as Isiwara or Umiversal Being called the Personal God,
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Mr. Herbert Spencer believes in the exstence of the Absolute,
thereby implying a conception ot the Abstract Existence
or of the Saf only, and has no belief 1n the absolute Chit and
Ananda, 1.c., the absolule Knowledge and Bliss. Consequent-
1y, he has not reached to the conception of the Personal God,
for which conception, a belief 1n the absolute Knowledge
and Bliss 15 also necessary, When we have the exprassion
of Chit and dnande or Knowledge and Bliss 1n the Universe,
we cannot deny them in the Absolute of which the Universe
is an exptession or which is the Ultimate Source, or more
cortectly speakmg, the ;ubs(ratmn of everything 1n mant
festat ol y, the fest: of the Absolute
as the Per:ondl God 1s a conception tounded on 1eason.
q I AFATING WA

Sa Ishwarah annvachaniya prema  surupah. This
means that the Personal God cxists 1n the state of
ignorance 1especting the Absolute, and that He does
not emst when the Absolute s realiced , and therefore,
His eustence can neither be demed nor affirmed, or 1n
other words, He 15 neither a Reality nor an unreality, but
what 1s called antizachaniya, i.c., beyond all predication,
The Absolute, «s stated above, has no attributes,
but avdya or ignolance imposes on it cettain hmitations
which do not at all belong to it. This ignorance 1s the
roof ot giving certun attitbutes to the Absolute to which
they can never belong, consisting of the spiinging up 1n
it of an mmpulse o1 desire for creation, preservation and
dissolution of the wotld. Theseattributes appear to convert
the Pure and Perfect Bralunan into a Personal God with
attributes, No doubt 1t 15 man who creates a Personal God
for himself, or more correctly speaking, to avoid blasphemy,
itis his ignorance of his identity with the Absolute that
brings a Personal God into existence ; and as long as
there 15 this 1gnorance, the Personal God exists for him
apparently m all 1eality and as surely as he beleves m the
reality of hus own existence separate fiom the Absolute.
When such a God s once acknowledged, He beComes the
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ordainer of man's destiny in virtue of his Karma, and
therefore, His Blakti or devotion is essential for an inner
illumination leading to the realization of the Absolute.

11. The Personal God 1s ueually given such attributes
s Ommipotence, Omnipresence and Benevolence, etc. John
Stuart Mill m one of hus three essays on Religion, says that
granting God to be Ommpotent, He cannot be said to be
Benevolent, considering the amount of mery existing m
the world. Apart from individual cases of musery, the
distress caused by a widespread famme or epidemic,
or calamities resulting from a volcanic eruption or an
eirthquake, are indescitbable. Whole areas are some-
times devastated by such famines or earthquakes, and the
hving beings who are spoken of as the creatures
of a Benevolent God, are subjected to untold horrors
resulting from mjuries to lmbs, starvation and the
hike. So he says that either God being Omnipotent does
not wish the good of His creatures, o1 being Benevolent,
has not the power to do good to them ; re. it he 1sOmni-
potent, He cannot be Benevolent and vice worsa. It 1s to
avoud all objections of this kind  that Sankara demes all
attributes 1n a Peifect Being. As regards the Peisonal God
who has attributes, Sankara says that it 1s the devotee who
conceives of Him as an 1deal of worship, eusting 1 all
reality for him, as long as he believes himself to have a
real individuahty; and 1t 1s he who also gives him attnbutes
for the sake of worship and adoration, from which He 1s
perfectly fiec n the metaphysical sense. The devotee loves
and praises his God, and so he gives all the good attributes
to Him. In fact, God 1s Benevolent in the heart of His
devotees only, who regard even the calamities befalling them
as messages of love from their Beloved, tended for the
purification of the dioss of sin and impunties of the heart,
which 1s certanly a gieat help in Realization. To deny
the existence of all athibutes in the Absolute God, thereby
proving the entity of a Pute and Pertect Being free trom
all imperfections, and also disclarming all ideas of a perso-
nahty in Him, and at the same time to hold out to those
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who love all that is sublime and beautiful, or have an
emotional nature, the ideal of a Personal God with attri~
butes, denoting His unlimited love towards His devotees, 18
in fact, Sankara’s greatest act

12. In short, metaphystcally speaking, the Personal God
does not exist, there being the existence of the Absolute
only. But 1n thestate of 1ignorance respecting the Absolute
beng the only existing Reality, there is a Personal God,
the same Absolute converted into a Being with all the
attributes of creation, preservation and dissolution of the
world. He appears as the Ruler of the Universe and 1s a3
real as His devotee developing in himself a conception of
Him, regards himself to be real. This conception of the
Personal God varies with the state of development of the
devotee’s mind. He 1s extra-mundane, if the devotee thinks
Him so for the purpose of worship and adoration. He 1s
immanent 1n the unwverse and every heart, 1f the devotee
raises up for himself such an ideal of Him for His pure
love s sake, as 1t 1s through His grace only that Moksha or

dom 1s attained Thus the ptions of the Dualists

and the qualified Monists are not entirely wrong, though
they are lower truths and not the Ultimate Truth which
can be one only

13. It may be said that when the existence of 2 Perso-
nal God 1s accepted though in a relative sense only, all the
objections that have been brought agamnst the God of the
Dualists, equally apply to the conception of the aparama
Brahman or Iswara of the Vedanta, which to all intents
and purposes, 1s the same as Ramanuja's Parama
Brahman.

Apart from the objections already touched above
against Ramanuja’s theory, one great objection is that when
God is a Perfect Being as Ramanuja regards Him to be,
and is also Omnipotent, how 18 1t that He 1s the author of a
universe full of so many imperfections > This
might, however, be met by the contention that God 1s really
perfect and His perfection is not effected by the imperfec-
tions of the Universe, because all these imperfections he
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in the ial at His disposal, which is lly existing
in Him in a potential state, and which has evolved into
this Universe, He only interacting through it. Besides,
1f there are any imperfect in the U they last
only as long as one has not realized the immanence or pre-
sence of God 1n him (not s 1dentity with Him, 2 belief
entirely foreign to this doctrine), which is the result of
ignorance, a theory that has been admutted by this school
also.

It1s true that Sankara’s aparama Brahman or Iswara
is<he same as Ramanuja's Parama Brahman, and there-
fore, all the objections that are brought aganst the latter
equally apply to the former. It should however, be under-
stood that itis an 1llusion only that creates the Personal
God of Sankara, and the 1llusion having no real existence,
its product the Lower Brahsan or Iswara too has also no
reality in the metaphysical sense, and 1t 1s only the avudya
or ignorance about the true nature of Brahman or the
Absolute that is responsible tor giving hmitations to a
Beng that s not 1n reality subject to them. Thus all the
imperfections that are seen tn the Universe, may be ascrib-
edto Maya or Illusion, that indescribable power which
converts a Perfect Being into an appatently Imperfect one
and which 1s also the material cause of the Unwerse. If
God 1s 2 Pure and Perfect Being as He is considered by
all Religions, He cannot be held to be either the efficient
or matersal cause of 2 world full of imperfections, as other-
wise, He t00 would be an Imperfect Bemng. Consequently,
the Maya theory alone explans the mystery as stated
above.

14, Consequently, when a man has realized his identity
with the Absolute, there is no longer a need for him to
worship or adore the Personal God. He 15 himself, m
that state, the perfect master of the situation, and no dread
of sinor sonow should touch him any longer. Says
Swam: Vivekananda in one of his American lectures i~

“Know that every thought and word that causes weak-
pess in the world 1s the only evil that exists, What can



18

irighten you ? Stand firm 23 a rock. You are Indestructe
able, you are the Self of all. You are the Pure One and
ever blessed.  Silly fools tell you you are sinners and so
sit down 1n a corner and weep. You are God of the
Universe, Say that and as a lion breaks his cage and
comes out, so break this chamn of 1gnorance and delusion
and be free for ever.”

The above and similar passages occurring in this trea-
tise might produce a wrong mpression in the reader’s
mind as regards the teachings of the Vedanta being ghly
blasphemous, as Divinity 1s given to man who 15 only®a
creature of God. Of course, theie exists a class of Vedan-
tists, men of no actual reahzation, but mere verbal talkers,
who regarding everything as God very often ridicule the
1dea of men going to temples, mosques and churches and
prostrating themselves there before, as they say, an imagi-
nary or unseen God, or before images and pictures, and
say how great foolshness 15 it on their part to prostrate
themselves before the image of therr own makng or before
an imaginary God, while they themsehes are the Lord
God of the Universe. In my opinion, such people lack
the realization of the true teachings ot the Pedanta. Vedan-
ta never says that every one 1 the Lord God ; that 1s of
course a sheer blasphemy. There are two Sansknit woids,
viz,, (1) Lakshyartha (Wﬁ, and (2) I'nchs'm'lha(mvs )
The former means the mner sense or essence of a thing,
the latter being the expresaion of that essence or what 15
called the name.

Every word has two sigmficances—one the nner
sense or essence for which it stands, and the other the
name ar expression producing a ption of the outward
appearance or form. In the Vedic text Tattvamasi
(@) or. That thou art’, the word Tat. s.c, *“That”

lly stands for Brah or the Absolute, while
nominally it stands for Iswara or the Personal God. Sim-
larly, Tvam, 2., “thou” is essentially the Atman, but
nominally the Fiva or the individual soul. Thus the Vegdic
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Text “That thou art” signifies that both are ially one
and the same, w.¢., the Atman is Bralman, while nominally
as the ¥iva and Iswara one 15 different from the other.

No doubt the Fwa or the individual soul and Iswara
or the Supreme Being are both the expression of the one
and the same Essence, 1.¢., the Absolute; but they are identi-
cal 1n essence only and not 1n expression. As long as the
Frva behieves himself to  be an individuality separate from
all others, or 1n orther words, as long as he sees multiph-
city instead of umty 1n thes-Umverse, there must remain a
difference between the two. Under such a circumstance, the
Fwa having all the frailties ol humanity withan him, can
never identify humself with Iswara or Supreme Being whom
he must regard as his Lord and Master. When however, he
realizes lns oneness with the Absolute 1n what 1s called the
supersensuous state, then alone he 1s one with God. Then
there exists nothing for hum besides his own self which 1s
Divinuty itself. In such a state, he realizes the existence of
one Reality only, there being nonc else whom he can
regard as his dependents and humself as their master or
Lord God. If he then too thinks that he 1s free and the
others are bound, then he must be thought to have the
1dea of ltiphaity which s patible with perfect
Realization. Besides, in the supersensuous state, there is
no possibility of there being a thinking element, the mind
being absent entirely. So even 1n the state of Realization,
the Fiva can never regard himself as Lord God. In
the height of Realization, when a man says “Stvoham” or
‘] am God', he means thereby that he 1s God n essence
and not mn eXpression, Itis true that he is no longer
bound but free. He no longer remains a ¥iwa. What 1s
he then ? He 1s the Absolute 1.e. the Whole what he has
always been, though through ignorance, he has all the
while been supposing hunself as a part only, The Sruti

also says : YL AT ATYL: Frwo Brakmarva naparah, ie.
the Fwa 15 essentially the Bralunan and not separate from
W, It does not say FiqY W Fivo Iswara, iic the Jiva
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is Iswara or Lord God. After becommng one with the
Absolute, 1t is as a whole only and not as a part that he
is reflected as Iswara through the ignorance of others.

15. So until there is no realization of the actual Rea-
lity, let all men go to temples, mosques and churches for
prayers or worship, as no doubt these temples, etc. and
other forms prescribed by Religion, such as images, rosary,
etc., are great helps to begnners still unaware of the
lighest truth. But 1t would be better, 1f when going there,
they too try to realize God or the image of God they see as
the Divinity present within the temple of then own hearts.

It 1s observed that thete are gradations of intellectual
and spiritual developments mmen, The majonty of them
are so little gifted with any real intellectuality or spiritua-
Iity that they may very well be classed with brutes, In
others if there 1s any intellectual or spintual growth, it 15
hardly worth the name. Very tew persons only are
highly developed 1ntellectually as well as spiritually. When
such 1s the case, we cannot expect men of a lesser
development to giasp hugh intellectual or spiritual thought
all at once. They can not be at once made to grasp the
1dea of an abstract God. As in the case of babies that
are at first taught letters on the Kindeigarten system, the
nstruction 1n spiritual knowledge should also commence
on somewhat sumilar lines m case of petsons still begin-
ners n rehigion.  Where there 15 hardly any idea of
spirituality as yet, as i the case ot some of the savage
tribes of Africa and the Polynesian Islands, the best
way of elevating them spmtually, would be first to
draw therr attention to ther own crude notions about
religion. If they have not as yet reached to the idea of a
sprrit and are sticking to concrete objects only, such asa
fetish which they worship as their protector, they must be
told that they are quite welcome to their mode of worship,
but that they should try to have a conception ot a spirit
belind that object, or of a spmit of which the
object worshipped by them 15 a meie representative.
They should know that the fetish 1lself 15 not their protecs
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tor, but that it rep ts their prot who is actually
asprit ora superior being. Where there 15 an idea
of a spuit which 15 worshipped 1 an 1dol  or an
mmage representing the spint, the people worshipping
the 1dol, should be told to stk to it only tll then
when  they have fully contiolled therr munds. After
mpatting this knowledge, let them go on with their modes
of woiship, until they are awakened to the thought that
the spirtt and not the fefish 1 the object of therr  worshp,
or that the beng whom they had hitherto been propitiat-
g through an 1dol, 15 fiee trom all desires tor propitiae
tion and has no toim; and thus gaadually only, they must
be brought to the conception of the abstiact Drvinsty. But
1t 15 quite ridiculous that men with 4 lugh spinitual deve-
lopment and having no longer any need of such helps 1n
the shape of 1dols, etc,, should cling to the worship of 1dols
o1 1mages, instead of reahzing the Divinity within their
own heaits wherce 1t 15 ever prescnt.

The Vedantadocs not 1 the real sense hold out
before man any ideal ot an unagmary or unsewn God, It
says that God alone really exists and can be  reahized
cvaybody within himselt, if he takes the trouble to do s0.
He 15 ever present within everybody, and 1t 15 but to lift
up the el of ignorance to obtain His vision, theie being
effaced all 1dea ot separateness between the scer and the
Seen, both being realized as one and the same Being.

18. The Personal God 15 one and not many, The
Chistian Missionaues are otten heard to remaik v Be.
ware of the gods ot the heathens”, as if there are many
Gods, It from the multiphaty of the names and foims
of God, a belief i the pluwality ot Gods 15 wferred, then
certainly theie ate mnumerable Gods, or at least as many
ag there are languages i the world. Eveiything eXisting
has a form and a name given to it Men having as yet
no 1dea of an Abstract God, ly, of Him
through some toims most deat to them, varying with ther
peculiai conceptions about Him, and give Him appropriate
names eapressive of those forms that are based mostly on
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the variousattributes of God. A variety of forms and names,
therefore, does not indicate that there are many Gods, as
God can be one and one only. Consequently, men who fight
merely on names and forms of God are higots and fana-
tics of the worst type. A thing car have any number of
forms with a difterentiating name for each, but the thing
will reman one and the same mn essence. For stance,
gold may be converted mto any number of ornaments
having different names, but gold will remain gold and
will not become non or any other thing. Agan a heathen’s
God 15 generally written with a small imtial letter, while
the God of the Chnistians 15 invariably writtten with a
capital G, as 1f He 15 more powerful than the other. A
God under whatsoever form or name He 1s worshipped,
can never be powerless, as otherwise He would no longer
be a God.

The Hindus are Monotheists from the very beginming,
as 1s testified trom their oldest 1ecord, vz, the Rig Veda
of which the following mantra 15 very sigmficant :—

Ekam Sat Vipra Bahudha Vadanti.

« He who exists 15 One, sages call Him by various
names, such as Agni, Varuna, Mitia, etc.”

Later on m the Upanishads, this mantra 15 interpret-
ed in a still wider sense sigmfying the Unity of all exis-
tences, n which sense, Hindus may be called strict
Unitarians v1 Monists.

17. There are several stages of the Personal God,
though He 18, as stated above, one only 1 essence and
reality. As Mayadius, He 15 sumply Iswara or Antar
yamsn, the inter Ruler within every being. Then He
develops as Trumurts or the Trimty of Brahma, Vishnu
and Siva according to His various functions of creation,
preservation and dissolution of the Universe, and finally
as | tions of God, appeaning for the purpose of
imparting spiritual knowledge to men or for the protection
of His saints and devotees.

The Trimuss s can be best  explained m a right sense
in the bight of the Vedanta only, which 15 ag follows i—




18, As stated above, the one Reality that is manifested
23 Fipns or individual souls is also manifested, through
the ignorance of the ivas, as Isvara or s a Cosmuc
Being, the Ruler of the Universe, It must be stated here
that neither the [iva nor the Iswara 15 any part of or an
emanation from the Bralman or the Absolute, because
there can be no parts or divisions of an Infimty. seara 15,
of course, ially the Absolutereflected 1n Maya;and the
Fva also 1s metaphysically the same reflected in 4jnana, or
individual 1gnorance,thus appeaning s an wndividual ony.
Now from our daily experience, we find that the individual
consciousness has three states nto which it daily passes,
viz, (1) The waking state, (2) the dreaming state and (3)
the deep sleep state. Beyond these three states, there 15 a
fourth state of the Unconditioned or as it 1s called Suddha
Chetan whereby the Atman ia meant. The consciousness
of the waling state 15 called Visuq, that of the dreamuing
state Teyas and that of the deep sleep state Prajuc,the Abso-
lute or the Apnan 1n the fourth state bemng called Fiza
Sakshi® or the Witness within every bewng. In Lakhsyartha
(1.2.) 1n essence, the consciousness mn all the three states 15
wdentified with the Frva Sakshu or the Atman, and it 1
Vachyartha or expressiononly that it 15 named differently
as ahove, m accordance with the different upadlis or
limstations to which it 1s subject 1n the vatious states. The
upadius are as follows ~—The upadht of Prajua where
there 18 Apnaita or mgorance only,  called  Karana
Sharira, or causal body, owing to the ignorance
being the cause ot mdwiduality  The upadin of the Tesas
15 called the Sukshma o1 Linga Shariay 1.6, the subtle body
which 15 a compound of the mental and other ner
faculties consisting of Manas (mind) Cht (centre of know-
ledge and feehngs), Buddh: (intellect) and Alankama or
Egotism, of the five organs of sense, of the five organs of
action and of five Pranas as they aie called. Lastly the
upadhs of the I'1sva is called the Sthula Sharira ot gross body

* Note.—~The word Sakshsn is explained forther o,
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through which itis acting and enjoying or suffering while
it is awake.

Like the individual consciousness or jiva, the Univer-
sal or Supreme Consciousness, e, the Iswara has three
states and three bodies as follows —

Samashts or Univer- ! Vyathts ot sndmidual | Upad oc Limta-
sal Consciousness consciousne tion.

1lIswara .. . Correspondingto Pragmo| Inter Ruler of the
+ with whichit1s idents| causal body of Ie-
fied metaphysically wara

2 Hiranvagarbha... Cnrmwndml to Teyas| Inter Ruler of the subtle
with which 1t 18 ident-| body.
od metaphysically
8 Virata .. .. Corresponding to Visva lnterRukrnﬂM grosa
+ with whu:h 118 1dentr-
| fied metaphysically

All these three states of the Unmversal Consciousness
are identified metaphysically with the fourth state ot the
Iswara Saksh: by which the Absolute as the Witness of
the Universal Consciousness 1n all 1ty three states 1s meant.

It should be remembered that the different bodies of
the ndividual consciousness se. of the Frvas make up the
bodes of the Umversal Consciousness or Iswara as stated
above.

When the indviduality of a Fiwa disappears through
the realization of his identity with the Absolute, theie
being no more a Jwwa Sakshi * or the Atman m the capa-
aty of 2 witness n connection with him,or i other words,
the witness disappearing on the disappearance of the scene
before him of which he had hitherto been the spectator,
and also there being no longer any 1dea of an Iswara 1
regard to him, or 1n other words, there being no more any
Master when there 15 no servant, both the Firu Saksie or
the Absolute Afman as witness to the mdwidual con-
sciousness and the Iswara Saksh: or the Absolute Brahman
as Witness to the Universal Consciousness, disappear into

* Note.~The word Saksksn is explamed fucther on,
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one Absolute Whole of which they had hitherto been but
two states only, neither differing in essence, nor forming
any part.

Thus the Atman, 1 ¢., the Sakslun or the witness to the
indwidual consciousness, 18 the same as the Paramatman
or the Witness to the Universal Consciousness, and
therefore, there 1s the Absolute existence of one Being only.

The word Paramatman 1s often very wrongly used as
an equivalent for Iswara. The two words are not, however,
exact equivalents. The one, 1 e,, the Pa1amatiman being the
Sakshin or Witness to the Supreme Consciousness or
Iswara, 1s a state only of the Absolute Brahman which 1s
actionless and desireless, and therefore, nothing can pro-
ceed from it i the shape of granting prayers, etc
Iswaia being the Cosmuc Reflection of the Absolute 1n
Maya, 15 on the contrary, the active Loid and Ruler of
the Universe. Essentially Iswara 15 one with Paramatsnan
but not emperically.

19. In Puranas, Iswaras named Swva, Hiranyagarbha,
Brahma and Tirafa Vishnu,  Siva from whom the Um-
verse evolves at the time of creation, and becomes involved
at the time of dissolution, 1s the Inter-Ruler of the causal
body or Karana Sharira of Iswara  Correctly speaking, the
Unwerse proceeds from Siva only to whom it had returned
ot i whom 1t had become involved at the end of the last
Kalpa, as naturally a thing must be evolved from that
Being or substance only wherein 1t had become involved
last. So Stva 1s the Karana Bralma or the Efficient Cause
of the world 1n the real sense of the word, and scientifi-
cally too, dissolution means returning to the causes, which
15 also the fitst axiom of Kapila's phulosophy. But Siva1s
designated as the Third Peison of the Tumity, in virtue
of His tunction as Destroyer, which 1s of course the last
function of the Deity, in regard to the world. Vishny,
therefore, becomes the Second and Brahma the First
Person of the Trimty respectively. Brahma from whom
the mawmfestation of all subtle creation, ¢ e., the mind, etc.,

4
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takes place, 1s the Inter-Ruler of the subtle body or
Sukshmet Sharira.  In fact, it 16 He who thinks of all the
prototypes of the different beings, whether plants, ammals
or human beings in His Cosmic Mind betore they assume
gross forms. Vishnu from whom the whole gross
manifestation proceeds, is the Inter-Ruler of the whole
gross Umiverse (Sthila Bralmanda). 1t should be pointed
out here that the causal body interlies within the subtle
body hike one coat of an onion within the other, and the
causal and subtle bodies interlie wathin the gross body.
Vishnu as the Inter-Ruler of the gross Universe, is also
named Sttt showing thereby that He is the
Sustamner of the Umverse. Vishnu 1s, therefore, the Deity
who 15 hipped m the of His function as Sus-
tainer of the World, with due regard to the needs of every
individual consciousness of the waking state, wherein the
maintenance or preservation of the gross form or body
is the prevailing instinct. But where the goal 1s Realiza-
tion, which means destruction of all gross and subtle forms,
Siva is the Deity sought for the destruction of the
Apnana or ignorance which alone1s the obstacle in its way.
Thus, there 1s One Being only inter-ruling within all the
three bodies, and that Bemng is identified, metaphysically,
as shown above,with the Absolute Brahman; and therefore,
it is the one and the same Realty that appears as Siva,
Brahma and Vishnu, having different names and forms in
accordance with the different wupadhuis or hmitations
mposed on that Being by avidya.

20, This Absolute Divinity of whicha reflection only
is, as stated above, active within every body, 1s present
by itself also in every being as Sakshin or witness. This
must not be confounded with the Chidabhas or the
reflecion of the Absolute, which is the Ego mn every
individual fiva, What 1 this Sakshin must be explained
here. In the state of non-manifestation of either the Fiva
or Iswara, there would be the Absolute Brahman only,
but when there is the manifestation of both the Fwas and
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the Iswara, the very same Absolute appears as Sakshin
or the witness in relation to both the manifestaions. He
1s ag1f the spectator of the scene before Hum. When
there 15 the seen or the scene, there must also bea Seer
or Spectator of t. Of course Ho s the Seer relative to
the scene before Him, and therefore, 1t will perhaps be
said that 1n any such belief, the 1dea of relatwity spnngs
up 1n the Absolute where 1t s not Our answer to this is
that though apparently therespiings up an 1dea of relativi-
ty in the Absolute, there 1> however, no conception of a
cause and effect produced therein thereby, the Seer beng
quite unmungled with the scene, far less being 3 cause of
it, n the same way as a spectator of an ordmary scene
1n the world, 1s not the cauee of it, nor 1s concerned with
it 1n 2ny way,

21, The Adwaita Vedarte alone affords a reasonable
explanation of the Trumurti. The Dualists beheve in
One Supreme Being called Vshnu or Swa, the ather two
being regarded as wferior Gods, exercismg  thew functions
of the creation, etc., of the world by virtue of powers
delegated to themw by the Supreme Being. In fact, in some
sects, the remaming two Deities are styled as  Frvas having
attamed ther present status through asceticism or {fapas,
or through then devotion to the Almighty. It 15 true
there are related 10 the Puramas, stories extolling one Form
of the Deity over the other These stories, howeves, are
meant to mtensify the taith of the devotees in the particu-
lar Ideals of worship adopted by them. It 15 the question
of Ishfaasit 1s called. An Ishtass smply an 1deal of
worsh1p adopted by a devotee to which he sticks, excluding
others. For wnstance, the 1deal of 2 person 13 to see n-~
tense love in the Supreme DBeing, This may not be the
1deal of another who by hus own nature as well as the evil
tendenoies of his mind, looks upon the Deity as a Persomi-
ficaton of all that 15 dreadful, ready to deal chastise-
ment for the transgression of His laws.

Vedanta also provides an 1deal of worship for thos
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who are believers in nature. Nature 15 but Maya which
when acted upon by a reflection of the Brahman or the
Absolute, is converted 1nto this material world, and then
there is a manifestation of Iswara and Fwas. Iswara is
regarded asa Male Being. Is God really a Male Being ?
Swamu Rama Tirtha, on being questioned by some body
in America as to whether God 1s 2 Male or Female Being,
rephed that He 1s nerther Master, nor Mrs, nor Miss, but
Mystery. What 1s He then? Brahman the Absolute God 1s,
in Sansknt, neuter, that 1s, belonging to neither gender.
But when we conceive of the Divinity as a Male Being,
we can equally have a2 conception of it as a Female Being

The Personal God is the expression of the Absolute in
Maya. Those who give preference to the Maya aspect of
the Person. G.d, < v female altributes to*t! ¢ God-head,
Maya or Satli ber grzwuane 1n 3anshnt.  They call he
Deity as Mahamaya whicii conception 1s further developed
1nto Personal Goddesses, such as Kali, Lakshm: and Saras-
wats, ete. As those who believe in the Male Denty, call Him
Father, similarly, those who are the adorers of the Female
Aspect of the Divinity, give 1t the name of Mother. Those
who bine both the p call Sivaas Father
and Kali as Mother. .

That the Hindus when realizing the Absolute Umty
1n samadhi or supersensuous state, are strict Unitarians, or
Monists, and when holding a belief 1n the existence of an
external Ged for the sake of worship and adoration, are
strict Monothessts, 1s 1llustrated by the following quotations
from the Puranas and Stotras :—*

Om salutations to Vasudeva who 1s ever Holy
Nothing exists besside Him who transcends all,

Inme as well as in other beings and in the world,
there is Thy Presence only indicative of Thy Power and
Attributes O Lord |

1t to Him, salut to Him, sal to
Him, the High Souled One, of whom there is not a single
* Note.—The original Sanskrit Slokas are given in appendix,
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name or form, and who is known as Existence alone, or
who is known as a Being only.

Om, salutations to Thee, O Vishnu ! over and over
agan 1in whom is everything, from whom is everything,
or who 1s everything, the Refuge of all.

Who 15 the Supreme Soul, who is One, who 15 the
Source of the world, who 1s beginningless and desireless,
who 15 formless and who 1s known through the syllable
Om, from whom the umwverse proceeds, by whom it 1s
sustained, and 1in whom 1t gets absorbed, Him I offer
my salutations.

Thou ait Brahma the Creator, Thou art Vishnu the
Preserver and Thou art Siva the Dispenser of endless bles-
sirgs, mvolving o1 dissolving everything i Thyself.

‘Thou assumest various Forms to enable Thy devotees
to medrtate upon Thee, and whichever of Thy Forms 1s
hiked by a particular devotee, 1n that very Foim Thou dost
manifest Thyself to him.

22 Incarnations are but objectifications of God, or
more correctly speaking, the expressions of the Divine
Attributes and Powers 1n man, the outcome of the intense
longing and desire of devotees for 2 visual sight of Him.
It 15 not that the Divinity enters any human body thereby
confiming 1tself within 1t, but that it expresses itself n that
body, etther as a partial or a perfect Manifestation, as the
case may be. The Fuva is also Divinity in the metaphysi-
cal sense, but us Divinity 1s covered up by upadinus or
hmutations and has to be unfolded. There 1s no such
unfoldment 1n the case of Incarnations in whom the pure
Dwimty shines in all 1its Glory, the upadlus being merely
Satvic, without any admuxture of the Rajasic and Tamasic
qualities ; and though appearing as confined within bodies,
they are not actually so, but are, onthe contrary,
ever realizing their oneness with the Absolute Brahiman.
A $wa, though he 15 potentally Divinity itself, is a
being whose knowledge 1s hmited, being covered up
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by a thick veil of ignorance that has to be hited up through
tapas and yoga (austerities) before he can aspire to omnis-
cience. An Incarnation, on the contrary, 1s a2 Being who
15 actually born with tull powers of omniscience, etc. Sri
Krishna was the highest expression of the Divinity 1n this
sense, or in other words, He was the most complete
Avatara 1n the true significance of the word, while others
were what1s called an Ausa Avatara or a partial Incarnation
expressing their Divimity ata particular age and for a
particular purpose only ~ Fwas bewng potentially Divimity
1tself, there have been occasionally manifestations of the
Divine power through them also, the result ot Yoga or
Tapas. 1t may be stated here that Incarnations can be
rightly proved from the Adwaita standpoint only, of
which the belief 15 that nothing exists wheremn Divinity 15
not present.,

23. Of All the Incarnations of God, Krishna alone
asserted His Divinity from His very birth. Here there
was not the least idea of any conformuty to the Vedic and
Sastric commandments. What were the Vedas and Sas-
tras to Hum who was Himself therr Inspirer ? Can an
Almighty Power be bound down by its own laws and
rules ? The Srutss contaiming the spiritual truths of the
Vedas being, however, immutable, were of couise more
fully illustrated and explained in the Bhagawad Gita. In
regard to Sr1 Krishna, Swamu Vivekananda says: “ The
Infinite and the Impersonal can be grasped only through
a Finite and Concrete Manifestation of it. Of all the
Ideals of a Concrete Maaifestation of God, none 1s higher
or loftier than that presented before us in the Divine
Person of Sr1 Krishna, which 1s far more impressive than
any imaginary conception of the Personal God.” Says
Swami Abhedananda, spiritual brother of Swami Viveka-
nanda, 1n one of his lectures before an American audience:—

“Knshna possessed all the Divine powers and showed
by His actions that all noble human qualities reached
verfection in Him, Nowhere do we find another exam-
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ple of perfect embodiment of all the moral, sprritual and
godly attributes which were mamifested 1n the character of
Krishna. All the religious leaders of India down to the
present day, have regarded Him as the Ideal Master, the
Ideal Hero, the perfect Incaination of God, and the
greatest of all the Spiritual Manifestations of the world.
No other Incarnation, neither Buddha, nor Christ, can
take the place of Krishna, because neither of them could
harmonize God and the world so well as was done by
this world Redeemer. . . . . Every word of the
Bhagawad Gita bears teshtmony to the fact that Krishna
was Divinity i human form.” And then again he saysi—
“For the first ime 1n the religious hustory of the world
was preached by Krishna universal toleration for all sects
and creeds, and 1t was He who declared :—

“ Whosoever comes to Me through whatsoever reli-
gion, I reach hum, All men are struggling in the paths
which ultimately lead to Me,”

Thus He sounded the death-knell of rehgmus bngotry

and persecufion among various sects. %
Shall we wonder why the Hindus of to-day worship and
honor the name of Knishna and why he has been upheld
as the highest Ideal of the nation? No other Incarnation
of the Divimty appeals to the mind of the Hindus so
strongly as this sin atoning Saviour of mankind,  As He
has been the national Ideal 1n the past, so will He remain
1n tune to come. Every Hindu realizes that whosoever
worships Him attains to Salvation and eternal happiness.
Krishna Himself promised thus in the Bhagawad Gita :—

“ Giying up all the formalities of religion come unto
Me, follow Me, take 1efuge 1n Me, I shall make thee free
from sins and shail gwve thee eternal hfe, grieve not,”

Of the various aspects of St Krishna, one 15 the
grand 1deal of His Divine Love, so well illustrated in the
Bhagawata Purana, wherein the sole ideal is Love for
Love's sake, and for nothing else, not for any return n the
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shape of the fulfilment of desires. It was through Sn
Knshna only that such an 1deal was for the first tme
proclaimed to the world.

The aspects of Sn Krishna’s character, as 1evealed to
the world, were as varied as were the inchinations of the
people of His age towards Him. Bemng the Personifica-
tion of the Divine Beauty, He was the most Beaunful
Person of His time, and 1n fact of all times. His Beauty,
therefore, served and stll serves asa fascnation for the
attraction towards Him of all loving souls. Such an attrac-
tion by the Divine Enchantment 1s necessary, as a first
step, in the Prema marga or the path of love, for produ-
cing an inner illumination 1n the individual soul, the
intensity of 1ts love for a Concrete Manifestation of the
Divine Beauty picturing 1n the heartan image of the Divine
Beloved The ecstacy of love, as it increases, produces an
1ncessant concentration of mind on that Image 10 which
the soul ultimately loses itself, forgetting all idea of sepa-
rateness from 1t. The consequence 1s that the soul m
the end, realizes the grand truth of its identity with the
Image of its Beloved, the Concrete Mamfestation of the
Divine Beauty, or more correctly speaking, with the Ulti-
mate Reahty as 1t is called, of which that Divine Concrete
Form 1s but a Reflecion  In truth, there can be no real
love of God produced in the heart of an individual, unless
erther he actually beholds the Divine Beauty mamifested
through a Concrete Form of it, or pictures that Beauty 1n his
heart through an 1mage of that Beautiful Form The idea
of a love for an Abstract God, or even for a Personal God,
without a ption of a ful te form of His,
is quite absurd and impracticable. In his early age, St
Krishna earned for himsell the loveliest of all His names,
the name of Mohana or the Divine Enchanter. His flute
sounded a note, that mysterious note, full of deep signi-
ficance, 2 significance that has been wrongly understood
by many people, but which has been correctly under-
stood by those people to whom the mystery of




His Dwine love has been revealed. The stirring notés
of His flute conveyed the message of love, of His
Divine Love, to all souls which were eager for a spintual
umion with His Divine Self through His love only. The
Gopis’ love 15, indeed, a mystery, known only to the true
lovers of God, who have dived deep n the ocean of love.
There have been, no doubt, such filthy souls as have
given a sensual touch to the love between the Gopis
and 811 Krishna, and have indulged in all sorts of sensual
songs, thereby revealing their own sensual nature-songs
that were intended more for the gratification of their own
sensual inclinations than for any truelovefor Him. No-
thing written or sung by such persons, can ever tarmish
a character that 1s so grand and sublime, and that must
ever remain spotless, as long as there 1s the ideal of the
Duwine Love in the world Love in Sanskrit Poetry, 1s
depicted as proceeding from a female towards a male,
evidently based on the phnlosaphlcal conoephon that the
Prakrity or nature which s f 18

before the Purusha or the Male Being. Herem Sri Kn-
shna 15 that Male Being, or the only One Male Beimng,
regarded as the Ideal Beloved, or in other words, the
Dyvine Centre of Love, round which all individual souls that
are still in Prakrifi or nature, are dancing for therr emanci-
pation from the thraldom of Prakrit: or Maya. He appears
in the love scenes as a Prema Murti or as Love
Personified, a Divine Magnet of Love, attracting all loving
souls towards Him and equally responding to their love,
He H 1f, h g perfectly unattached, in
the same way as the Purusha 1s unconcerned with the
doings of Prakriti, no matter, let 1t dance before Him for
ever and ever.

To Arjuna and Uddhava who sought Him for an
nstruction in the knowledge of the Atman, He appeared
in the capacity of a Grand Spuitual Teacher, as the Divine

of the Absolute Brahman, while to those
who were oppressors of His devotees, and who, conses
5
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quently, looked upon Him as their enemy, He appeared as
their Destroyer, wielding Hais power for their destruction.
Herem, His aspect was that of an Incarnation of Vishnu
who 2s Sustainer of the Equilit of the world, -
carnates Himself from time to time for the restoration of
that Equilibrium which may be disturbed at any tme by
the preponderance of the evil element over the gcod.
Consequently, the Lord Sn Krishna combined mn
Himself all the vanous Ideals, wiz, of love
(Bhakts), knowledge (Guana) and worship necessary
for the propitiation of the Deity, n order to obtan
His favours that are requisite for the preservation of
fe, and He was therefore, the most perfec! Incarnation of
the Duvinity. In fact, Knshna was a hving Example of His
own teachings as preached by Him in the Gifa, and well
1t has been said by Manmathnath Datta, the author of the
Prophets of India, that had Sm Krishna removed His
Personality from the world without preaching His Gita,
His acts would ever have remained mysterious and He
Himself a perfect mystery. People object to the ways and
means adopted by Sr1 Krishna for the salvation of souls,
andthcre can beno question that His character 1s certainly
inexplicable to those who do not believe 1n His Divinity.
But the mystery becomes quite clear when His Dvinity 1s
once adnutted, which can never be bound down by any
such laws as are meant for the gudance of human
beings For instance, who can blame the All Powerful
God for His permitting such terrible sufferings as are
caused by a widespread famune or by an earthquake, though
1t is laid down by Him only that no one should cause an
injury to another. We ought to look to the words or
commandments of God and of God Incarnates and not
to His or Their acts. Even 1n this mundane world, a king
18 considered as above the laws enacted by him for the
guidance of his subjects, and when 1t 1s so, why should
not the Almghty God be above His laws, and there 1s
certainly no body superior to Him to question Him.
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According to the Vedania all this 18 in Maya, or 15 an
dllusion only, and nothing 1n Maya is perfect. Outside
Maya there 1s One existence only of the Absolute, free from
all quahties and imperfections. The ideal of love, men-
tioned above, however, 1s not incompatible with a belief 1n
Adwaitssm, but 15 perfectly 1n with 1, love
being tnherent 1n human nature, ever prompting it to rea-
lize 1ts oneness with the nature of God with which 1t 1s
essentially 1dentical.

. The most promunent feature of Sri Knishna’s charac-
ter 15, however, that of a World Teacher and Saviour, so
well illustrated through the giand teachings of the Bhaga-
wad Gita, wherein the ideal of work for work’s sake and
not for any 1. turn, was preached so grandly and for the
first time {o the world.

Verily !India 15 the land of spirituality and metaphy-
sical science. It 1s the birth place of the great Saviowms
of the woild like Krishna and Buddha who have revolu-
tionized the world of religion and thought. It has also
prodeced a galaxy of spiritual and intellectual geniuses,
among whom may be mentioned the name of Sr1 Shanka-
racharya who has won the highest laurels in  the doman
of philosophy and metaphysics, the greatest commentator
of the Vedanta, and at the same time, one of the greatest
philosophers of all ages and of all the world.

24. It must also be stated here that God 1n all His
apparent manifestations as Iswara or  Trimurk or Incarna-
tions, does never actually get confined within any area or
body, say within the Universe as the Immanent God, or
withn the bodies of Brahma,Vishnuand Siva as the Creator,
Preserver and Destroyer of the world, or within the bodies
of Rama and Knishna as His Incarnations. Inall these
conditions, He is eternally free and unbound, always
realizing His oneness with the Impetsonal God who has
no limitations, and if He atall appears as limited or bound,
it 15 due to the desires of the individual souls that give
Hun various attributes for the sake of worship and the




36

tonsequent fulfilment of their desires. Now take the
nstance of an absolute king who 1s perfect master of
himself and 1s free to act, but who appeais as bound when
attending to the wants and solicitations of his subjects,
undergoing all sorts of pans and trouble for their sakeand
even sacrificing his pleasures and ease, but 1sat the same time
always realizing s perfect freedom of action which 1s as
if hus real nature. On the contrary, the Jiva or the ndivi-
dual soul who is also free and unbound metaphysically,
does not realize his actual freedom through ignorance or
Upadlus which he has imposed upon himself, and 1s there-
fore, completely bound like a slave and 15 at the mercy of
his Lord the Personal God whom he has himself through
1gnorance brought into existence as an external Master
for himself.

25. 1t will be seen that the mode of reasoning adopted
in this treatise, 15 different from what 15 usually followed
in the d of such suby For instance, 1t 1s
usually said that we get the 1dea of beauty from certain
congrete objects Wthh we consxder as beanhful, such asa
beautiful flower, a | person, a
etc., and that apart from the beautiful concrete objects,
there is no beauty existing mn the absolute sense. Accord-
ing to our theory, however, there 1s the existence of the
absolute or abstract Beauty only, and the beauty manifes-
ted m the concrete objects, 1s but a reflection or expression
of that absolute Beauty n the perceiver, and not in the
object itself, the object only serving as a stimulus to the
perception of beauty in it. Thereisin the perceiver, an

ocean of the absolute Bliss or Beauty, hidden or covered
by thick layers o! 3 number of Upadhis or hmitations, due
to the mfl of mind which 1s
ever acive When the mental activity 15 stopped, even
for a while, or say the mind 15 concentrated on an object,
the layer of the Upadhs 1s lifted up for the time being, and
a reflection of the absolute Bliss or Beauty produces the
of beauty or pl the object serving only as
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a stimulus. Ths reflection of the absolute Bliss or Beauty
can take plice only when there 1s a concentration of
mund, and varies with the degree of concentration. There
15 no pleasure or beauty actually n the objects, but the
percever of it, under a delusion, ascribes it to them. An
object that 16 beautiful 1n the eye of one person, may not
beso in the eye of another. For imstance, Lela was
mmensely beautiful in the eyes of Majnoon, while
she was quite an ugly looking girl in the eyes of others.
When Majnoon was told of her ughness, he only said
that every body should see Leila through Majnoon’s eyes
in order to realize her beauty. Majnoon’s mind was com-
pletely concentrated on the person of Leila on account of
his passionate love for her, and so the more the intensity of
his passion for her increased, the more his mind was con-
centrated on her, and the more did she appear beautiful to
hum. In this case, the abso'ute Beauty shone 1n Leila
through concentration of Majnoon’s mind.

Now to return to our flower. On the first perception,
perhaps, a trace only of beauty s visible 1n the flower, due
to but 2 momentary concentiation of mind, but 1t 1s enough
to increase the concentration on account of the pleasing
sight before the eye. The increased concentration, 1n its
turn,stimulates an intenser reflection of the absolute Beauty,
thus gradually increasing the sense of beauly in the flower.
Thus 1t 1s why that we do not at once realize beauty in any
object; it is after we have looked upon it for son.etime that
we sense the beauty n it, and this 1s due to the concentra.
tion of mind only.

Consequently, whether an object 1s more or less beau-
tiful, depends onthe degree of concentration of the mind.
If heauty 1s not the result of concentiation of the mind,
then how 15 1t that the same object that appeared at one
time full of beauty loses all its charms after having been
seen conslantly by the same man ? The reason 1s that after
some time, there 15 no longer the same concentration of,
mund directed to it, as was the case before, What you
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onhce regard as an ugly objeci on account of your bestow-
ing a cursory glance only on it, will never concentrate your
mind upon it, and therefore, you will never perceive any
beauty i 1it.  But mn the eye of a man whose mmnd is ever
concentrated, and who percewves the absolute Divine Beauty
1 every object, through a reflection of it 1n his own mind,
there is no such thing as ugliness i the world. Similar 1s
the case with the pleasure derived fiom taste. A certamn
dish of food 1s very fasteful and delicious to 2 man who
partakes of it when he 1s healthy and hungry, but the same
dish does not give hum any pleasure at all, or perhaps he 15
not inchned to partake of 1t even, if he 15 1nany way sick at
stomach and does not feel any hunger. Again the same dish
which 15 so delicious to one man fails to give any relish to
another. The pleasure of taste, therefore, does not really
ke in the food but in the concentration of mind which 13
produced 1n that man only who eats it greedily or who 1s
hungry.
26. The height of pleasure reached in acts of sexual
mntercourse, 1s due to there being, in such acts, the greatest
of mind, g with the increase of plea-
sure derved, though producing an equal amount of reac-
tion afterwards, which 1s called pain. Where pleasute 1s
but a reflection of the absolute Bliss, in which case it
always has an end,fasting for a tume only, 1t is always follow-
ed by a reaction, as every action hac a re-action equal and
opposite. The re-action 15 called pan. Pain 1s but the

want or tion of pl and has no exi: ‘whatso-
ever 1n the absolute sense, being experienced mn the absence
of pl , the  refl of the absolute Bliss. So1tis

pmved :ccotdmg to our theory, that where there 1s con-
centration of mind, there is pleasure ; and where the mind is
not concentrated, but 1s distracted on the conhar), there 15
a sense of pamn, the y of pl d pain depend;

on the degree of the ooncemratxon or dsstraction of the
mind. In the state of deepsleep, when all actimty ot
mund ceases for some tume, there 15 the greatest amount of
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bliss on account of the perfect and uninterrupted reflection
of the absolute Bliss, the pl being experienced after a
return of consciousness, t.¢., after waking.

But when the mind 15 conzentrated on the Personal
God or when tration 1s produced by ticism, in
which state all objects are, one after the other, excluded
from concentration, the layer of Upadhus is hited once for
all, and then there 1s the realization of the absolute Bliss
itself and not of any reflection of it. This is the state of
what 1s called Paramananda or Eternal Bliss, the state of
the Fwan Muktas. After that realization, there is no possi-
bility of any reaction, as the absolute Bliss once realized has
noend Like gravitation 2 mamfestation of which takes
place only when a concrete thing is being attracted, say by
the Barth, and the absolute existence of which cannot be
denied by reason of a concrete expression of 1t, we cannot
deny the existence of the abstract Beauty or Bliss of which
a manifestation takes place, of course, through concrete
objects only, but which unlike gravitation 1s realizable as
abstractalso 1n transcendental states.

27. In concluston, the solution of the Mystery of God
and the Universe 1s that there 15 the existence of the Abso-
lute alone, which 1s the only Reality, and what1s perceiv-
ed by the senses, 1s 2 mere illusion, existing during our
ignorance of that Reality but destroyable by the knowledge
ot the Absolute Existence,

28. This Absolute 1s the source of all manifestations,
not directly 1n any seose, but indtrectly through a reflection
of it in Maya, which is but an 1llusion only, due to our
1gnorance about the reality of the Absolute. Herein
Vedanta differs from Sanklwa in which Prakrit: or matter
is not only a reality but also the sole actor, +.¢., self-evolving
and self-involving, uninfluenced by spinit. In the Vedanta,
matter 15 said to be acted upon by spint, though not direct-
ly but indirectly through a reflection of 1t 1n matter, for it
15 an established fact in Vedanta that matter cannot act
unless 1t is associated with spirit, and spitit too cannot




40

act unless associated with matter, for Brakman the Abso-
lute appears as aclive only when it is associated with Maya
through a reflection of 1t n the latter, thus appearing as
Iswara and individual souls that are perceived as active.
This activity in Fwa or Iswara is due neither to the spirit
which is essentially actionless, nor to Maya which 1s also
said to be wmert, but to the association of the one with the
other in the manner stated above. This 1s well illustrated
by the oft quoted simule of the snake in the rope. There the
tlusion produces all the appearance of an active snake n
the essentially inactive rope. Nexther the rope nor the 1llu-
sion has any activity, but both together produce the illusion
of the active snake, the refiection of the rope n the illusion
being at the same time the cause of the perception of the
snake and also of the actwity in it. In the Nivaya system,
the spinit 1s the actor ; n Sankhya, activity hesn mat.
ter only, whether potential or kinetic. In Vedanta, essenti.
ally neither the spint 1s active nor 1s there any actiity n
matter, but the spirit appears as active through 1ts associa-
tion with matter, which 1s but an 1llusion only. As already
stated, Brahman is Sat-Clut-dnanda, 1.c., Existence, Know-
ledge and Bliss absolute, of which Sat 1s the source of all
relative existences, Chut the source of all relative knowledge,
while 4nanda is the source of all relative feelings, such as
pleasure, beauty and of everything that1s good, of course,
not directly but indirectly through a reflechion of each in
Maya as mentioned above.

29, There 1s no idea of good or evil in the Absolute,
but all the good or evil that 1s perceived in the world must
be considered as having the Absolute only for its source,
otherwise how could it have its existence in the world
which is but a reflection of it, Maya or our illusion only
being the real cause of its apparent manifestation from a
Being where it is not. Good or evil both have no abso-
lute existence whatsoever, for what is regarded as good by
some persons is considered as evil by others. Besides,
good and evil are not two different things, there being no
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RN between them, and what 1.,
there 1s, 1t 15 not 1n kind but 1n the degree of manifestation
only. For instance, where there 1s less heat, there 1s cold,
and lesser the heat, the greater the cold, but the heatis
all the while there You cannot reach to an absolute cold,
as the thermometer will continue measuring heat and will
mdicate heat only to the lowest pomnt, it being impossible
to fix a mmmum. Likewise you cannos reach to an abso-
lute heat for the same reason, as no maximum hmt of it
can be fixed. Simularly, thete 1s no absolute darkness or
Ight in this world of relativity. There are gradations of
hght and darkness, the lesser the hght, the greater the
darkness. Buat as heat and light are both considered as
very conducive to our existence, without wluch there
would be no life, no action and no pleasure, they are
considered as good, and theirr opposites, cold and
darkness as evil. Sumlar 1s the case with the
other pairs of opposites as they are called, we.,
pleasure and pam, wirtue and s, truth and falsehood.
You cannot make any difference between truth and untruth,
unless you reach to the highest conception of the ultimate
truth, which 1s another name for the absolute Truth. What-
ever conduces fo our well-being, 1s regarded as good, and
its opposite as evil. So 1t would be quite right for us to say
that what conduces to our well-being and to our very pre-
servation, 1s good and has its source in the Absolute Chut
and Ananda, the opposites being only lesser manifestations
of the same thing, fail to serve the satd purpose and are, for
thas reason only, regarded as evils.

In the Absolute there 15 no 1dea of good or evil as stated
already, but in this world of relatwvity also, there 1> nothing
putely good or evil. A thing that 1s good at one time turns
outan evil at apother. No doubt truth 152 good qualty
1 atself, and its opposite untruth a bad one ; but isit really
so when the time for a real test comes ? There are occasions
when a truth may prove a curse and an untruth a blessing.
A story 15 1elated in the Puranas about 2 certar man who
was being pursued by banduts for the sake of his wealth,
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and who was killed downnght by them on a Rishi, who
had taken avow of speaking the truth and nothing but truth,
informing them of the place of his concealment. Heremn
an untiuth would have certainly been a blessing and 2
good quality, had the Rish: expressed his ignorance to
those bandits about the whereabouts of their victim, Simt-
larly, the betrayal of a person by another who 1s his accom-
plice 1n a certain act, 18 no doubt vicious 1n itself and 1s cer-
tainly an act of treachery towards the betrayed person, but the
same is looked as highly menitorious, when 1t leads to the
arrest of crminals that were disturbing the public peace. So
whether an act is good or evil, should be judged by the
effects produced by 1t and not from mere sentimentalism
I think we should judge as to whether a certam act was
good or bad, with due regard to the motives leading to that
act, and also in consideration of the fact whether the said
act had conduced to the well-being of a fellow crea-
ture or to hus injury. But the 1deal of speaking the truth
only must be mantamned to avoid evils resulting fiom a
habut of speaking falsehood, these evils being far greater and
extensive in effect than the good that 1s rarely done by an
untruth. Besides, it 1s observed that one and the same act
proves a blessing to one and a curse to another. The act of
the tillage of ground so very necessary for the preservation
of human life, 1s destructive to numerous insects and small
animals ; and the system of Vivisection m which & certain
Iympbh 15 extracted after the dissection of a living anumal,
must be a source of intolerable pan to the poor animal,
though 1t may be very efficacious in relieving human pam,
But leaving aside all consideration of injury done to
animals, if we consider those acts only as good which serve
for the well-being of mankind, we come across such facts
as do not allow us even then to hold this view. We may
try to live avery honest hife, butin the struggle for existence,
we are forced to acts which though very honest by them-
selves, bear fruits decisively injurious to the inteest of other
fellow beings. Consequently, the utilitarian view of doing
the greatest good to the greatest number of men (mark not
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other creatures) stands to reason, though i the plane of
relatwity only, and not 1n the spiritual plane where no in-
jury to anybody is permissible. Apart from acts for which
2 man is responstble to the society or to Government, there
are certain other acts for which he is responsible to himself
only, or to God if he is a religious man. But theseacts too
cannot be said as purely moral or purely immoral. For
instance, a man lives with his cousin in the married state
as husband and wife. This 1s a highly moral act to him,
but to aman in whose case sexual connection with a cousin
15 an 1ncest, 1t 15 highly 1mmoral or rather a henious am.
The first man’s conscience will never prick him for commut-
ting that act, while the other man’s conscience will certain-
ly bite him 1n calm moments, though he may have com-
mitted the incestous act 1n the heat of passion. Now 1t 1s as
the result of these reproaches of conscience or remorse only
that an act bears fruit, and 1t must be said that where there
18 the moral sense, there alone 1s the idea of responsibulity,
the moral sense depending on the education of a man,
teachings of his religion, conventions of the society to which
he belongs and lastly on sentimentalism. This moral sense
may be very blunt 1n some cases tn which there are no re-
hes of and th no moral bi:
hty can attach in the case of human beings who have no
conscience, and are consequently, no better than
ammals. In fact, a man of such a dull conscience should
be regarded more an animal than a human beg. But
there are moments 1n every man’s life when a remorse for
s evil acts comes to him sooner or later, at least to a person
who has 4 moral sense; and whenever theie 1s an expression
of this remorse, there 1s produced 1n his mind an impres-
ston of his act or a potentiality of 1ts fruition, unless the man
atones for 1t sincerely. Simularly, a good act also bears fruit
when a man doing good takes the credit to himself for doing
that good act, producing 1n him a notion of vanity and ego-
tism;and according to our theory, even good acts when
done with selfish motives or with feelings of vanity or ego-
tism, bind a man to the world in the same way as do the
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evilacts. All good acts being confined within a linited sphere
of action and within a limuted duration of time, must bear
limited fruts only in the shape of further enjoyment of
earthly or heavenly pleasures which have an end, and are
followed by pam, the result of reaction. Such good acts
hmited as they are, cannot lead a man to the unending
Absolute Bhss; but when a man rises above both his good
and evil acts, then alone he can reahse the Absolute Bhss.
Venly ! a man who 1s unable to curb his evil passions s a
coward, while the man who rises above the fruits of his good
acts in consequence of dong those acts with perfect
non-attachment to their fruits, 1s a hero and on the way to
realization. Thus there 18 no existenc: of goud or evil
the absolute sense, and 1t 's our clelusion ot 1310rance about
the Reality that 1s 1esnonsible for the production of ths
nightmare of good and evil, 2n 1 that has produced the
1dea of the ewistence of v Prrsenal God as the 0 1igin of all
that 1s good, and of a Satan or Devil as the author of all
that 1s evil.

The Personal God may, however, be said to have an
existence as the source of all that 1s good 1n the state of our
ignorance about the Absolute, but the existence of ewvil,
being due, as stated above, to the absence or toa lesser
manifestation of good, there can be no such being as Satan
or the Devil  In Zorastnianism where there 15 the belief 1n
the so-called dualism of the Good and the Evil Spirits, the
latter, 1.., Ahirman 1s said {0 be utterly ignoiant in the begin-
ning of the existence of the Good Spirit or Ahurmazda; and
therefore, it can very well be sa1d that the darkness of Ewvil
1s due to our having not seen the light of Good. Consequen-
lly, the Evil persomﬁed or Ahirman may be said to owe his

to our igs only the real exis-
tence of Ahurmazda, the nght of hghts aud the Source of
all good. Now the question 15, why 1s evil so rampant
in the world ? The reply to this 1s that it 1s due to the 1n-
tensity of our ignorance regarding the Reality, which has
apparently no bound or himit.  The conception of all these
pairs of opposites lasts as long as our 1dea of relativity lasts,
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i.¢., as long as the A#man 1s not realized ;and when 1t is
realized, there 15 all ight for ever unchanged into darkness,
and all bliss for ever unchanged into pain.

30. There 15 no 1dea of freedom or bondage mn
the Absolute of which man 15 the expression, but
man 15 anyhow thinking himself as bound under the
power of delusion, and he has, therefore, to make an
effort to free himself from that bondage. Thus there has
sprung up an 1dea of bondage and freedom in sman. But
bondage 1s not his real natute, he being but an expression
of the Absolute wherein there 15 no bondage. When, how-
ever, he forgets his true nature and thinks himself in bond-
age, he 15 certanly a prisoner 1n the hands of his own
Karsmn, reaping the frots of his good and bad acts, both of
whick bind him, for a gold chain 15 after all a cham, as
said by Swamn Vivekananda, which serves to bind in the
same way as does an iron chain. So by actions, good or
evil, man 15 continuously forging tetters for himself, the
good acts no doubt serving to dumnish the potentialities of
bad actions which themselves bear fruit 1n their own direc-
tion, and thus carrying him onwards 1n the stages of evolu-
tion, Good actions can, however, lead him to paradise, but
never to freedom which 15 attained by true knowledge only
respecting the Reality. The Absolute reflected m the Fwa
or individual soul, 1s technically called the Aiman which
1s a pure Sakshin or witness, and 1s neither an actor nor an
enjoyer or sufferer, nor 15 contaminated, 10 any way, by the
actions of the reflection (called k lly Ch or
Ego). This Ego which, as stated above. 1s the reflection
ot the Atiman and not the Afman 1tself wherein there s no
1dea of action or cause and eftect, 1s really the actor, and
theretore, the enjoyer of the truits of its actions, and 1s

ly, under bondage When, h , 1t realizes
that 1( 1> the pute Afman and not 2 reflection of it, free
from all 1dea of bondage that produces the egotism of bemng
an actor, then 1t 1s said to attain the true knowledge.

31. Nowletus see what 1s Maya or Illusion, a word that
has so often occurred in this treatise. Has it a beginmng
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and an end, or is it beginningless and without an end ? In
fact, what 1s it after all ?

No beginning can be assigned to illusion or Maya
as itis techmcally called, because no time can be fixed as
to when it was a rope (in the oft quoted illustration of the
snake in the rope) and when the 1llusion of the snake was
produced therein. Had there been the knowledge of the rope
previousto theillusion, there could not have been any illu-
sion of the snake at all, Lut the knowledge of the rope only.
The 1llusion, however, has an end on the knowledge of the
real object. So Maya or illusion 1s beginningless, and this
15 also admutted by Herbert Spencer, as stated above; but 1t
hasan end, though this fact 1s not acknowledged by the said
thinker, because 1n his opinion the Absolute 15 always and
perfectly unknowable. But Sankara 1s more honest when
he says that the question as regards the ongin of Maya, can
never be answered by a man who is himself enveloped by
the veil of Maya, but by that man only who has had a rea-
hzation of the Truth 1 Samadis.

As Maya or 1llusion has always an end on the know-
ledge of the real object, 1t cannot be said to have that abso-
lute existence which a thing eXisting at all times has, and
which can only be said of Brahman or the Absolute Reality;
but as it 1s perceived by the senses as long asit lasts, its
existence though for a time only, cannot also be utterly
demed. As regards the illusion of the Fwa produced n
the Absolute Brahman, it may be said that as this 1llusion
too hke any other itlusion, can have no beginning as stated
above, and can have an end only on the knowledge of the
Absolute Reality, which 1t 1s possible may not come to the
Frva for innumerable Kalpas (world ages), the said illusion
of the Fwa and therefore, of the world exists for him, appa-
rently, for all eternity and 1n all reality.

82. As regards the Sup us State produced by
Samadhs in man, people of modern ways of thinking
generally say that 1t 15 the result of hypnotism or hallucina-
tion only, if any such state s at all produced. We some
tune hear it said—¢ whether | am mad or those who call me
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mad are themselves mad. ” This saying very well apphes to
these men. It cannot be that a thing of which I have no
knowledge must necessarily be wrong There are many
things of which we have no real knowledge at all 1n our
present state of knowledge. Scienee too has not been able
to explain all the mysteries of nature. So we Loo can bring
a counter-charge agawst those who say that the Supersen-
suous state 1s but 2 hypnotism or hallucination. We say
that they themselves are under the influence of hypnotism,
having taken the only Reahty that exists as something else,
and they, th must be de-hyp d to reahse that
Reality. Those who are men of true reahzation, are the
only men that are waking and all the othess are 1 a dream-
ing state, dreamung of all this hfe of the world. They
alone are sane and not mad. Thewrs 1s the true samty, if
there 1s at all any samty.

33.  Our conclusion, therefore, 15 that surely the Abstract
alone is true and not the Concrete, the Abstract being the
source of all existences such as life, beauty, pleasure, etc,
that are perceived 1n the concrete objects; but to those only
who have realized the Abstract Beauty or Bliss 1n the state
of Samadhi, 1s known what that Beauty or Bliss 15, what
grandeur or sublimity there s n the d#éman. To those
who are still 1n the state of Relativity, the Concrete has sts
own chaims, perhaps not less than what the Abstract pos-
sesses  Sr1 Krishna the Concrete Mamfestaton of the
absolute Divimity is no less beautiful and has no less gran-
deur than the Afman or the Absolute itself. Besides, there
1s a mamfestation of that Divine love in Him which
attracts, Jike a magnet drawing won filings, the individual
soul full of ntense longing for union with His Divine Self.

Sumilarly, a flower looks very beautiful which, accord-
1ng {o our theory, owes all its charms to the Abstract Beau-
ty getting an expression through the mund ot the perceiver.
It 15 also concrete, How passionately we prize 1t for its
beauty though the beauty 1s not intrinsically its own. This
beauty of the concrete flower 1s so captivating that we hear-
tily welcome our hypnotization into the thought that the
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beauty Les i the flower itself and not outside of it. So
by an adh to the houghts of beauty and
bliss, we can more easily teach the conception of the
abstract Beauty and Bliss than through the realzation of
1t 1n the Abstract itself.

84, So far we have discussed, in detail, the spuit theory
of the Vedanta dealing with abstract conceptions which
alone are regarded as true. Let us now see briefly what
is 1ts oppostte thecry, w12, the materahistic theory which
deals with the conception of the concrete only said to have
alone a real exust The Iistic theory tents
stself with the belief 1n the sole existence of the ever-chang-
ing but ndestructable matter of which the highest deve-
lopment is the mind which s also ever changng. Accord-
1ng to this belef, there 1s and there can be no such thing
as an unchangeable substance usually known under the
name of soul or God, Matter has the same permanence
as the soul or God has n the spuit theoty, though it 15
ever changing from one state into another. Mind 15 the
ultimate product of matter and all intellectual, mental and
moral faculties are considered as lying n 1t only, varyng
with the development of the bram, but there 1s no such
thing as a soul beyond 1t According to the Vedanta also,
mind or Buddla, 1 e, the intellect 15 a fine or subtle state of
matter, subtler than the ether 1seli, which, however, being
ever-changing, cannot be said to have that unchangeable
reality which belongs to the spirit only ; and all the mtel-
lectual, moral and mental faculties possessed by 1t, ate but
reflections of the absolute Chif which is the ulttmate source
of all relative knowledge. In the Vedanta, however, in
opposition to the view of the materralistic theory, matter 13
said to mamfest 1self in the various stages of evolution fiom
subfle into gross forms at the time of the manutcstation of
the world from the Dey, the reverse of this taking place
at the time of 1volution when the mamfesiation of the
umverse 1s absorbed in the Deity. This perfectly stands to
reason 1n a theory wherem the Deity 15 regarded as the ulti-
rate source of the world. In the strict metaphysical sense,
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however, nothing can proceed from a Being where there is
no idea of action or cause and effect ; and there is, conse-
quently, no creation or dissolution of the world in the real
sense, both the 1deas having their rootin Maya or our
illusion only.

85. G tly, our final solution of the mystery is
that of the three theories about God and the Universe stated
1n the beginning of this chapter, the first only 15 aeoeptahle
to reason, that 1s, the sole either of
Matter without an unchanging substratum of it, called
soul or God, or of unchangeable Spirit without any
changeable mamfestation of it having a reality, commonly
known as Matter, can reasonably be proved, having regard
to the conceptions of the eternity and the infimty of
both. Two things that are eternal and infinite at the same
time, can not be dered to have an absolute exis-
tence. Both the theories are intrinsically athesstic, but the
spmit theory of the Vedanta affords a greater consola-
tion and solace, nasmuch as il holds out the 1deal of a
Personal God existing 1n the state of relativity, who s to
all intents and purposes, as true and as real as we consider
our own individuality to be real.

That there 1s a Reality cannot be denied, which how-
ever, can be of one substance only, either of Spint or
of Matter. There can never be more than one Realty,
as what 18 called Ultimate Truth, can be one and one
only, and 1f any other reality 1s perccived by the senses, it
must be according to the spint theory of the Vedanta, phe-
nomenal or illusory only, having no absolute existence.
Idealism also can never be true in the absolute sense.

Modern science which has as yet attempted to solve

the my of the Ph alone, regarding them to
be the only reality, has come to the conclusion, as the re«
sult of the tific experimental h, that matter and

energy both are uncreatable and indestructable. The ques-

tion now 18: Is the prinaiple of consciousness the existence

of which cannot be denied, alone unconserved, considering
7
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that we are able to realize the conscrvation of matter and
energy through itonly ? The conservation of conscious-
ness cannot, h , be proved i lly ; but it is
quite unreasonable to ﬂunk that whlle itis afact that we
have the proof of the conservation of matter and energy
through. our i only, “alone is
unconserved, i.e., tosay, itdoes not exist after death.
Matter and léme are, therefore, both mere states of con-
scxonsness beyond whlch they cannot be said to have any
or

What causes this
prmciple of consciousness to assume these states, is of
course a cogent metaphysical question, and the answer to
it may be found in the Ideas of Plato or in the Prakriti of
Kapila or in the Maya of the Vedanta, but there cannot be
any hesitation in holding that the conse:vation of matter
and energy conduswe]y mtabhshﬁ the immortality of the
of g to the Ad
an individual i through which alone
the conservation of matter and energy is proved, and of
which they are mere states only, ls but a reflection of the
one Absolute C i , there is no
consciousness of an external thing like matter or force hav-
ing a reality, for a belief in the eternal existence of mare than
onc substance having a reality and an infinity is utterly
absurd and quite opposed to reason. Vedanfa admits
the theory of the conservalion of matter or energy
not in any absolute sense, but in the relative sense
only, or in oth:r words, as long as there is an individual
ive ofit. C quently, the spirit
theory of the Vedznta is quite reasonable, asit does explain
the mysteries of nature more plausibly than any other.

Vedant,




1II. WAYS TO REALISATION.

36, But enough of this veibosity and vain talk.
They do not bring in any realization. In order to remove
the darkness of ignorance, the hight of knowledge must be
brought in. Let this demon of darkness be first slain
by the powers of Light, .., by true knowledge, and then
only the Afman will shine in all its glory. There are
several ways to reach this goal of realization. Some resort
to asceticism, killing thereby the sensual and ammal desires
within them that are great hinderances in the way of
realization. Some who are true philanthropists try to seek
the rehef of distress without any desire for fame cr name,
their actions being guided by complete disinterestedness,
annihilating their self for the self of the All which 1s also
the Self of the Universe Some seek the grace of the
Personal God through their devotion towards Him. This
15 by far the easiest way. They love all that 15 sublime
and beaytiful, and their God too 1s full of love. So there
18 a great attractiveness in this particular path which
naturally tends to concentrate thewr minds onthe personality
of .the Concrete God, particularly Sri Krishna who 1s the
Universal Ideal of Love and who himself is Love Personi-
fied. What 1s this devotion or Bhaktt ? Itis the intense
longing of the individual soul for union with the Divine
Essence. When the devotion becomes very deep and the
love of the devotee towards his God knows no bounds,
all feelings of sep die out of th Ives, and the
result is perfect communion of the soul with the Suprere,
n which state only the illusion of separateness having
ceased to exist, there is the realization of the perfect 1dentity
of the soul with the Divine Essence. Let us here see
briefly what is this grand ideal of love as understood by
the Hindus.

37. Bhakis or Love for God has three stages which
are as follows i—
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(1) First stage when a devotee regarding himself as a
servant of God says : “Iam His.” This is illustrated by
the Bhakti of Hanuman towards Rama.

(2) Second stage when a lover of God says :—“He i is
mine” or more correctly ki “He 1s
mine.” This 1sillustrated by the love which the Gopis bad
for Sri Knshna., Each Gopi regarded Sri Krishna to be
hers and hers only.

(3) Third stage when a devotee reaches that state of
extreme madness or depth of love wherein he says :i—
“Iam He.” This s illustrated by the Bliakts of Prahlada.

38. Apparently, no great stress can be laid on the
Bhakt: Marga, or the Path of love, as it1s called, n view of
the strict teachings of the Vedanta, wherem the reality of
the Personal God is not acknowledged. There are men
calling themselves strict Adwaitas who look with a scorn-
ful eye upon the devotion of the so-called Bhaktas or lovers
of God, for a Being who 1s after all an imaginary one m the
strict metaphysical sense. But it is better that these
objectors should understand that the people whom they
look upon with scoin do not care for their definition of the
Reality. They arc absorbed 1n the Love of Ged, and are
sincerely devoted to Him, and that is enough for them.
They wish to taste the sugar and not to become sugar.

Let these people who take objections to the Bhakis
Marga, also know that both the ways to Realization are
true according to the Scriptures. In one, Realization 1s
attained through Gnana or knowledge of the identity of
one’s individual self with the Universal Self, the person
freading this path at first fixing his mind on any single
concrete object and thus gndually ncreasing his powers
of concentration, until a time is reached when the actiity
of the mmd completely ceases, and there is no thought of

if- even, that being grad
merged mto the Umversal Consciousness, both bemg
realized as one and the same Entity having no conscious-
ness of any thing external, there being none, The other
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path is just the reverse of this, by following which the
same realization is equally attained through what s called
Dhyana or through incessant meditation upon some lovely
or beautiful 1mage of the Divine Beloved, either placed be-
fore the eyes or pictwed mn the mind, The result of this
incessant stream of thought directed to thatimage or to
that mental picture of it, 1s that the meditator or the devotee
gradually divests himself of all other thoughts except that
of Ius Divine Beloved, by degrees losing himself entirely in
the thought of his God, after which all idea of separateness
from Himis anmhilated, He being realized as one with
him,

39. The Vedanta, therefore, does notask people to
have a blind belief 1n the existence of the Impersonal or
Personal God, merely n view of the arguments proving
His existence. It says that God must be realized by every
body for himself, and not to be believed in on mere hear-
say or with regard to any arguments adduced. Vain talks
will never do. For His realization you have not to seek
Him 1n temples. mosques or churches, butin the temple of
your own hearts In fact, a Divine Vision of the Personal
God, or a reahzition of the Impersonal in Samadh, has
been the chief theme of Hindu Scriptures from time
1mmemonal, which means complete freedom from bondage,
the bondage of Mava or Matler. The note was first of all
struck by that most ancient record of the Aryan race, vrz.,
the Rig Veda, wherein the truth of the Unity of God was
for the first time proclaimed to the world, taken up after-
wards by the Upamshads which chanted that mystical song
of Tattvamas: (That thou art), revealing to its hearers the
ultimate and the grandest Truth of the essential identity of
the individual with the Supreme Soul, a song that has ever
since reverberated through works of phulosophy and refi-
gon. What was taught as abstract i philesophy, hag
been explained as concrete 1n the Puranas.

People boast days of freed of individual
liberty. Have theyany real freedom lookmg to their
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actual condition ? There isa tyranny of custom, {yranny
of fashion, tyranny of etiquette and similar other tyrannies,
to say nothing of inner passions that make a prey of the
“heart, all forging fetters for those that are under their thral-
dom. Can they, in such circumstances, say that they are
free ?
40. For all these Yogas as they are called, complete
tion is Y, iation of all regards for self,
renunciation of all desires and finally renuncation of all
the fruits of actions. The gquestion s, what 1s the chief
obstacle in the way of true realization? The greatest obstacle
or hinderance 1n the way of realization, 15 our own mind
and s actinties. The mund is compared to a lake in
which waves are constantly rnsing and faling, The
disturbances produced in this lake of mind, are due to
incessant external influences that have no end. The
Atman 1s compared {o the sun, shiming 1n all its glory,
of which a reflection 1s produced in the lake of mind.
When the water of a lake 15 disturbed and there are waves
produced in it constantly rising and falling, the reflection of
the sun therein is not at all steady, and therefore, there 18
little or no brilliancy init. Similarly, the reflection of the
Atman, which is no other than the Ego or the lower self,
in any such lake of mind as 1s subject to mcessant distur-
bances by external causes, is far from being steady, reflecting
Iittle or no glory of it. Of course, the 1eflection 15 there,
but it has litle or no brilliancy. Again the mind may be
compared to a mirror more or less transparent, nay even
1n some cases, almost opaque, rendering the image of the
Atman produced therein almost indistinct. Where the lake
of mind is incessantly disturbed or where the mirror
is almost opaque, the reflection of the Atman, though 1t is
there, being quite unsteady or indistinct, has little or no
brlliancy sufficient to reflect the glory of the original.
In such a mind there 1 the least expression of the Divinity ;
and consequently, the Ego does not at all realize 1ts divine
nature, as the idea of egotism is fully predominant in 1,
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matter being preponderate over sprit. On the other
hand, where the lake of mind 1s perfectly calm un-
dlsturbed by mental waves, or the mirror of mind 1s
there the refl of the Atman
is qune bnlhant, 1 which case there is the manifestation
of the Divimty 1n all its glory, and the idea of all
egotism 1s entircly annihilated, spirit being preponderate
over matter. Intellectral gants, men who have made
discoveites 1nscience or indulged 1n grand 1
and philosophical thoughts, can also be classed vnth thesc
people, though they may not have had any high noion
of spirituality or a belief in the sole existence of the Atman ;
as 1n their cases too, there must have been the fullest
p of the at Knowledge which 1s the ulimate
source of all relative knowledge. Theirs also must have
been a Yogic state when they made such discoveries in
science, etc. This highest state 1s realized by the Yogins
only 1n whom the brilhancy of the reflection of the Divinity
\aries with the power of Yoga or asceticism. Such a person
having the reflection of the Afman m the ounor of his mind
1n all 1ts brlliancy, 1 called a Fivan Mukia, realizing almost
the Absolute Bliss in this very hfe. Between these two
extreme states of mund as described above, there are
gradat i the refl of the Atman vanes m
ntensity with the varying foices of the disturbing elements,
the Ego 1n such a state having a belef 1n the grace of God
(regarded as a separate Entity) as well as in his own self.
41. But howsoeve: the reflection may shine 1n all its
brilhancy in the state of Fwan Mukias, the reflection is
after alla reflection which s unceal, and therefore, the
element of unreahty 1s not entirely destroyed, though the
Yogin whose mind 1s fully concentrated on the Atman
iself and not on its reflection, regards it as completely
unreal. In such a state, a Fwwan Mukta cannot be sa:d
to have d to final Realzat Hemay h
that 1 am n Him and He is in me, singing with the nges
of Upamshads .—
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1 am the Unseen Spint which informs
All subtle essences | I flame n fire,
1 shine in sun and moon, planets and stars |
I blow with the winds, roll with the waves !
1 am the man and woman, youth and maid !
The babe new born, the withered ancient propped
Upon hus staft | I am whatever 1s !
The black bee and the tiger and the fish !
The seasons and the seas ! In Me they are,
In Me begin and end !
Or with Emerson :—

1 hide 1n the solar glory,

1 am dumb 1n the pealing song,

1 rest on the pitch of the torrent,

In slumber 1 am stiong.

42, ‘There 1s, however, a further and grander state of
Realization 1n which the element of mind 1s entirely anmhi~
lated, the anmhilation taking place at the time of the final
dissolution of the body, both gross and subtle, which s
not repeated agan n any subsequent birth, that being
mpossible for a man of perfect Reahization. In ths state,
there is no longer any reflection of the Atman, there being
no mind to reflect 1t , and therefore, 1n such a state only, 1t
can besaid that there 1s the Afman alone and nothing else,
and then alone a man finally realizes that I am He and
He s 1,” alihough there 1s no sep dividual to say so.
This 1s called the state of Videl: Mukti. There 13, however,
a difference of opinion as regaids the Fiwan and the Videh
Muktss.

43, Woe to us! that notwithstanding that the
Ganges of nectar or the water of immortality 1s perennially
tiowing within us, we are resorting to filthy ponds and
tanks to quench our thirst. Like the deer that has gota
store of musk 1in his own navel and 15 10 vain wandering
about hulls and forests 1n order to discover the source of
the scent, we having the Divinity in ourselves, have as if
lost it, and are vamly searching for aGod in temples,
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mosques and churches, There was a time inindia, when
this sun of the A¢man was shimng mall its glory, cast-
ing 1ts light not only on the highest peaks of the mountain
of humanity, but also on the low landsand ravines, dispeli-
ing the darkness of ignorance from every cave or grotto,
illumining every corner of it. But woe to the present
condition of the country | when the same sun is now seen
asalmost covered up by thick clouds of utter llusion
produced by teachings of the present age, which 1s casting
a deep shadow of scepticism on the highest hills and hw
lands alike, Occasionally, however, a few stars appear to
relieve this 1ntense darkness, reflecting the hght of the big
Lumnary for a time, men lke Swam: Vivekananda and
Swami Rama Tirtha, etc, etc.

44, As regards the dfman, the great poet and Bhakta
of the Northern Indra, Tulsidas says:—“1 may hear it,
1 may meditate upon it, [ may understand 1t and I may
also lecture on 1t, still what 15 it [ am quite unable to rea-
lzen heart.” Whena personof sucha high santly
character saysso, and no doubtit 1s not the triune of every
one to have a realization of the Adfman, we fral human
beings have no other course than to seek the grace of the
Personal God. Let us then choose the easiest course, and
having at heart the love for a Concrete Manifestation of
Him, let us then all sing with the Gopees the following
song =~

Lave produces Love, Love helps oneto cross the ocean
of hfe ;

Love sustans the world, and Love s the source of
true Realization ;

Faith n Love may lead one to Realization tn hfe,

But my sincere Love will carry me to the feet of my
Knshna ;

But this too 1s attamable only when one 1s prepared
to obliterate himself in the path of God. as the Persian
Poet sings —

§
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Until thou art reduced to dust and potters make a
goblet of it,

‘Thou shalt never kiss the lips of the Beloved.

Until thou art pounded like Henna under a stone,

Thou shalt never reach the feet of the Beloved.



1Y. WHAT 18 TRUE RENUNCIATION.

45, We have said above that unless a man obliterates
himself in the path of God, he can never aspire to reach
His holy feet This does not mean any bodily destruction,
but an annihilation of all desires within one's self, the
annihilation of all regard for self. What are these desires ?
There are two Sanskrit words : (1) Vasana and (2)
Trishna. Vasana conshitutes what are called the germs of
unfulfilled desires, traces or impressions of which are
left 1n the mind with a potentiality of frution. Trishna
1s the intense thirst or craving for further fulfilment
of desires. As long as there 1s Vasana or a germ of desire
in the mind, a hankering for the fulfilment of the unsatis-
fied desires springs up over again with renewed vigour,
leading to the production of what 1s called #rishna ora
burning thirst for further desires. The mind will thus be
continually tossing up and down, and there will be no rest
or peace for 1it, which alone can bring about a cessation of
all desires. The more you seek the fulfilment of desires, the
more the thust for them increases. Itis said that Vasana
or the germ of desires can be killed by fulfilment of desires
that have not been satisfied, as 1t is produced only when a
particular desire has not been fulfilled. This 1s, however,
not correct, as no sooner a particular desire 1s satisfied than
a thurst for further fulfilment of the said cr other desires at
once springs up, t.¢, it gives rise to ishna, and thus there
18 no end of desires. The only and the best way of killing
all Vasanas or mental desires, is that all the activities of
mind should be stopped by concentrating it on one object,
particularly on the Divine Person of God, in whose Divine
love all other thoughts should be completely forgotten.
Trishna 15 inconquerable as long as one seeks to satisfy 1t,
and it can be conquered only when one does not seek
fulfilment of deswres. Itis perfectly true that desires are
seldom fulfilled as long as oneis feeling desires, but no
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sooner a man is above desires, or say no sooner he becontes
indifferent as to whether they are satisfied or not, than
the objects of desires themselves seek him. It 1svery
seldom that prayers preferred with any amount of earnest-
ness of mind are at once granted, and whenever a prayer
15 granted, 1t must be the result erther of the supphicant
becoming indifterent about his request, though for a time
only, or of the prayer itself not having been preferred with
any amount ot earnestness. The moie a man devotes
himself heart and soul to the fulfilment of his desires, the
more he meets with failure, success evading him at every
step. The mere saying by mouth that you have given up
all desires or you have become indifterent about them,
while you are a prey to l'asanas or getms of desires within
yourself internally, does not indicate that you have become
above desires. Thus object 1s not secured by any outward
renunciation of desires, in deeds or in words, but by a
complete mental 1enuncration, which can only be produced
where there are no more 1’asanas or mental desires to
fractify, A complete renunciation ot everything that
stimulates desires, will alone produce in youa state of
perfect deswelessness. No budy whose object 1s to test
the truth 1n order to see whether his desires are satisfied or
not, if he nses above them, can make the experiment,
because the experiment itself would mean that he 1s after
fulfilment of desires. When desires are fulfilled 1n the
event of 2 man becoming completely above desires, the
effects of such desires are not left behind, and therefore,
there being no more Vasanas or mental potentialities, there
1s no more thirst for them 10 him. Says Swami Rama
Tirtha : “Whenever a man begins to love an object or
any body, anything material, he 1s allowed to enjoy 1t for
a time, but just when that love for that object gets instilled
in lus very heart, the object 15 at once removed.” This 1s
petfectly true. There ate instances on record that in cases
of intense fond! hild

for Or wives or
objects of love have suddenly been removed by demh or
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otherwise. Why 1s 1t so? It is because the object 15 loved
for the object’s sake and notfor the Dyvinity behind.
Says the Swami “Woe to the man! who does not apply the
love he has learnt at the feet of his wife to the Divimity
behind ! 7 If 1nloving objects, our love is pure andjis
directed only to the Dwvinity behind, then there 1s no such
sudden removal of the beloved objects as has been described
above. In this way alone, we can prosper in our love, and
at the same time, reach to the tiue love of God Love for
God 1s expressed in two ways, ie, either fora special
Concrete Manufestation of Him, such as Srt Krishna, or
for all that are considered as His festations, that is, for
all hving beings within whom He 1> ever present. [n that
case yow love should not be confined to any pasticular
being, for then it will be an wapure love only. You will
then love the outward object and not the Divimty behind
1t Your love should take the shape of a Universal Love.
Even your love for your wife should be in the light of true
love for the Divinity only that is present in her ; and 1n that
case alone, you will not bemoan her loss or bereavement.
Such 15 the 1deal of a Universal Love. A real Premu or an
ardent lover of God who has completely forgotten himself
i His love, sees lus Beloved 1n everything., Then there
1s all love for him and nothing else. Then love, lover and
the Beloved ali the three become vne.  According to the
Tedanta, this state 1s not produced by any delusion or by
the depth of love asitissaid, but cn the contrary, itis
actually the case, tor the lover and the Beloved are in
reality one and the same.

46, As already stated, Iedanta does not recognize sin
1n man, as nherent 1n his natuwe. Man 15 essenhally a
pure and perfect bewng, Whatever imperfection or impurity
there 15 1 man,1s due to a thick covering of an dllusion
that has made him regard hinself asan mmpure ora
sintul being. This dlusion has as 1t apparently enveloped
the glory and darkened the punty of the soul which s,
however, not taated by any such covering, One has to
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take off or remove this external covering, this thick veil of
1gnorance m order to realize that he 1s a pure being. This
ignorance may very well be called the ongwal sin,
the cause of the fall of man from his divine pedastal,
it alone being the cause of the manifestaion of the
world and the consequent misery found mit. Inthe
Bible, it is said thatthe ongmnal sin m man owes its
existence to the disobedience of the First Parents in eating
the frmt of the forbidden tree of knowledge, while in the
Vedanta, the belief 15 that this original smn, 1 ¢., the 1ignor-
ance, owes its existence to the man having eaten the
fruit of the tree of delusion, which can at once be destroyed
by his eating the fruit of the tiee of knowledge. Theidea
that he 1s a sinner, that he 1s an impure being, m fact, this
dread of sin, 1s the source of all ewil and musery in the
world. Inthe first place, as alieady stated, there s no
such thing as sin in the absolute sense, for what 15 regarded
assin by some 15 a very mentorious and lughly virtuous
act in the eye of others, as for instance, marriage with
a coustn which 1s a heinous sin among the Hindus, 1sa
highly meritorious act among other communities, If we,
however, prefer to be deluded into the idca that we have
fallen, then we are certainly sinners, and bave to suffer for
our sins, our fall being of course due to our forgetting our
true nature ; and i that case, our Vasanas or impure mental
destres alone are to blame and not God's cieation in any
way. Some people say that because there 1s the fascination
of women or of goldas the medium of fulfiling desires,
which serves to allure even a saint away from the path of
God, they are unable to lead the hife of rnghteousness, So
long as they have Vasanas or mental desires 1n them,
desires for carnal pleasures, they cannot avoid therr fall,
even though no woman crosses thar way. To say the
truth, it 18 our weakness or lack of moral coutage to realize
our true nature which 1s to blame for our fall. Weakness1s
the cause of sin, sickness and sorrow, Because one lacks
moral courage to resist the temptations that allure him to
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commit sinful acts or to partake of dainty dishes, he suc-
cumbs to sin or to sickness, as the direct result of his
weakness. It will perhaps be said that a heroic courage is
required to commut certain hemous sins or crimes. No
doubt, there is an exhit of dice and
bravery side by side 1n one and the same person, when on
the way of committing a serious crime or 2 heinous sin—
on the one hand, cowardice 1n not being able to resist the
temptation of commutting the crune, and on the other, the
courage of braving the society’s voice or the authonty of the
Police. But though he may have enjoyments for a time as
the result of his courage, s weakness 1n not being able to
resist the temptation of commutting the sinful or cnimunal
act, directly ruins him perhaps for ever.

47. In fact, 1t is contended by the advocates of abso-
lute renunciation that love for gold or women is 2 great
hinderance 1n the way of Reahzation ; and therefore, men
should be Tyag:s or renouncers from their very childhood,
in order to attan that state. Such men as have already
knqwn sense pleasures, can never be freed fiom all attach-
ment to carnal thoughts. As an illustration, 1t 1s said that
the smell of garlic once permeating a vessel, can never be
you wash it. Now let us
see how fa.r 1s this contentlon true ?

At first 1t must be borne 1n mnd that no one whether a
child or a grown up man 1s absolutely free from attact t
to sense pleasures, as otherwise he would be free and not
bound, and there would be no need for him to strive for
freedom or Moksha. Every man 1s born with the seeds of
hus acts, both good and evil, to sprout forth and bear frut
1n his new life; and therefore, there is potentially in him a
germ of attachment to sense pleasures, a Vasana or a seed
of desires that have remained unfulfilled and that must
fruchfy 1n the new life or lives to come. Consequently,
an adherence to the Shastnic injunction requiring a man to
pass through all the four stages of life or asaramas, alone
will lead a man to the life of complete renunciation which
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is attained in Sanvasa or the fourth stage, all his Vasanas
having been burnt up by saliation i his bfe as a house-
holder and by a series of ascetiism undergone in his
hfe as 2 hermut or Panaprastha. 1f even m his lfeasa
house ho'der, he 1s unattached to the fruits of his actions,
enjoying all legitmate pleasures and keeping his mind
completely free from thewr thraldom, he will thereby,
facilitate his further upward career, and will easily attain
the Moksha or freedom. Tolwe n the world and be un-
attached to 1t, 1s the grandest 1deal that has been preached
inthe Gia. A wnfeshould serve as a helpmate of the
husband 1n all his religrous works, and he should expect
her to help him 1n his spiritual progress, tnstead of d
ing her as an instrument for the gratification of his sensual
pleasures only, thus causing his own fall. Inthe Shastras
awife1s designated as Sakdharmini, 1.6, a helpmate of the
husband 1n rehgion.  If right relations are mantaned bet-
ween husbands and wives, then a woman will no longer be
a dread as she 1s looked upon by some people.

48, Now-a-days men who abstan from food touched
by ceitain hands are seen to be boasting of a hfe of renun-
cation, 1f this werea true renunciation, then persons
having the blackest heartsand committing all sorts of
condemnable acts, would betyagis or renouncers, if they only
abstained from fond touched by forbidden hands, or resort-
ed to certam ovtward formahtes of religion. Such men act
strictly fo the letter of the Shastrio commandments regard-
ing Saucka or cleanliness and other matters, and never to
the spirit of those ordinances. As a matter of fact, men
wishing to live 2 pure and spiritual life are warned agamst
certain  acts of commission as well as of omussion,
and are forbidden to partake of food, earned through
unlawful means, or touched by a class of people that
are ordnanly leading an immoral or filthy hfe, as food
so earned and so touched, 15 calculated to refard thewr
prog; towards the attai t of the 1deal of a pure
and spintual bfe, Is it not ndiculous, thereforg, that
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a man himself lexding an immoral hfe should be very
scruplous as to who serves his food or who touches
him? A man must first deserve a thing before he can
clam 1it. In ding or say in ining a life
of hard discipline to be led by a house-holder, the
object of the Shastras is that he should accustom
himself to certain austerities, whereby he can cleanse his
heart from the dross of sin that is attached to his soul in
the ordinary pursuits of hife. Where this 1s not the object,
but on the contrary, 2 much greater filth of sin is being
daily attached to the soul, all these strict scruples as regards
food etc, are mere child’s play and nothing more.




Y ~TRE ETHICS OF THE YEDANTA.

49, There are some ignorant critics of the Vedanta as
a religion and philosophy, who are gver forward 1n assert-
ing that the Vedanta takes no heed of morality, and does
away with man’s moral responwbility. For instance, itis
said that m thestate of Frvan muktz or Reahzafion e, the
person attaming that stateis, according to thus system of
philosophy, no more responsible for his actions, as it1s
considered impossible for the actions committed by hmafter
his attaning frue knowledge to bear fruit,  Further, when
every man 1s Godora manifestation of God, or in other
words, the self of the one 1s the self of the other, every one
can, acting on the above principle, lay clum to and enjoy
another’s property equally with im. This s the genetal
tenor of reasomnz adopted by such cutics  But best
carefully noted by these people that the acts of a person
who bas attancd true knowledge, committed by himin
the state of Realization, are never done through any motive
or inturest serving as an incentive to their commission, all
motwes and all idea of self-interest and even the motwe
of doing good to uthers bemng utterly extingwshed in him,
but do rather follow 1n their natural course in consequence
of the Sanskatas or potentiahitics of the acts of his previ-
Ous births bearing frut i this life.  Conscquently, so
responsibility for such acts can ever attach him.  In the
ordinary ethice ton, acts that are done with pure disinte-
restednes, fi ee from all selbsh motrves, do not 1mpose any
moral responsibility onthe duer, it the said acts have
touched mjunowsly, 1n any way, the interest of some people
or class of people.

As rgards the oonfention that the Vedanta does not
recogmze property -iahts of mdwiduals, it is a question
that has been 11y ably and Dgially answered by the late
revered Swami Rim Thirtha whowe lectures on the subject
may advantageously beread. These people should also
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understand that the Vedantic ethics do not apply to thosé
who have not attained perfect Realization, for 1n thclr c«\m,
the Shastric dments and the

for ther transgression, are fully in force. A man of tiue
realization and renunciation will not covet at all any
property, much less the property belonging to others. In
the case of those, however, who are practical Vedantists
and who do possess property, they will be quite glad to
permit othets to share 1n thewr propeity, in the same way
as they would themselves like to share in any other’s pro-
perty, on the principle that whatever property 1s there, is
the property of all and not of any particular individual. But
it must be remembered that the led:mta does not
encourage the hfe of a drone in socety, foritis the
first principle of the teachings of the Gifa that no
one should ever reman 1nactive, and that every one
should work for the work’s sake and not for any return
from 1t, doing his work with perfect non-attachment to
its fruits, If he works exclusively for himself, then 1t1s
better for him notto work atall. He must, however,
work not for himself alone, but for the good ot all who
are also, essentially, his own self and thus contribute to
the wealth of the society before he can claim a share n 1t.
As regards participation 1n each other’s wife (another hit
of own criics) 1t should be clearly understood tha* a wife
does not form the husband's pioperty a5 15 generally regwrd-
ed, but 1s hus half self in the emperical and s own true
self 1n the metaphysical sense. Besdes, a man of
Realization loves even his own wife not for the wife's
sake, but for the Dwvimty withn her; and he is,
therefore, quite welcome to love anothet’s wite for the
Dyvinity within her, and not with any catnal mclmauon
for her.

50, To speak the truth, the Ivdanfic ethics contain
the true principles of morality, and nowhere can be found
such grand ideas of morality as are found in this particu-
lar system of philosophy. For instance, there is a moral
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law inculcated by Christiaruty 1n the famous precept—
“Love thy neighbour as thyselt” But why shonld I do
so? My neighbour 1s different from myself and his
pleasures and pamns arenot mine, nor mmne s, Dr,
Deussen of Germany assures us that “ the answer 15 not 1n
the Bible, but is 1n the Veda, 1n the great foimula of faflva-
ast or “ That thou art.” The highestand purest morality
15 the immediate consequence of the Vedanta.”

It is the natural outcome of our delusion in our

Jves as distinct lities, the producti

of Ma_ya, thit there is a frantic struggle for self-mainten-
ance and self-enjoyment, leading to acts repugnant to the
sound principles of true morality. Says the Ka ha
Upamshad:—* The nght (Sreya) 1s one thing, the pleasant
(Preya) another. These two being dishinct objects, present
themselves before man. Of the two, it1s well for him
who chooses the night, and who chooses the pleasant,
the sweet, goes wide of the am, Yea, flie wise sifts
the two and prefers the right to the sweet The fool
takes the sweet to hold and retamn.” The Upanishadic
wisdom alone teaches us that he who realizes Self in
all beings and all beng, in Self, thenceforth grieves not
any more. A man, therefore, shall love his neighbour
as himself only, because his neighbour is really himself
essence and not separate from him. Consequently, we
quote again from Dr. Deussen who says —

#The Vedanta inits unfalsified form 1s the strongest
support of pure morahty, 1s the great consolation in the
sufferings of hfe and death.”

51. The doctrine of the survival of the fittest in the
struggle for existence, takes no regard of this sound view
of the Vedanta, being as it 1s a matenalistic solution of the
problem. If the problem is approached n the true spirit
of the ethics of the Vedanta, the ruthless course adopted
by ufoclern nations in the extirpation of ‘the weak by the
strong, will never be justified any longer. This doctrine
may very well hold good so far as Costnic evolution is
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concerned, wherein millions of weaker lives that are unable
to defend themselves against the stronger, are allowed to
perish, in order that natuwe’s equilibrium may be main-
taned. But 1n the case of man who 15 a reasoning and
moral being, and who is also gifted with certain intellectual
powers, enabling him to vanquish nature itself, and thus
evade nature’s whims, though not entire'y, any such plea
that it 13 natural for the strong to prey upon the weak, can
hardly be advocated or defended. Further, the doctrine is
not at all tenable for 2 moment, when man 1s once granted
to be a spinttual and a religiou- being also. The chief aim
of the Vedantic ethics 15 to regard others as one’s own self,
and if one has any desire for the preservation of self, he
must take care also that no 1njuy 1> done to others, as other-
wise the interests of that man's self also will equally suffer;
for any acts of injury done to others that are also his own
self, will certainly redound up>n him sooner or Iater.
Evolution as further understood by modern thinkers
consists in the ehmination from the sphere of existence, of
all who do not deserve to exist in consequence of their
weakness and other defects, phy~ical as well as tellectual,
that bar the progress of h ds higher and
higher stages of physical and 1l 1 devel
Those that are likely to returd that progress or at least to
contaminate, 1 any way, the physical and 1uatellectual
growth of man, have no right to live aad to endanger by
their evil examples, the develop.nent of others that have a
fitness for a higher evolutwn. The Vedanta, however,
cannot support any such doctrine, as all men, be they
strong or weak, physically, morally, ntellectually or
spiritually, must have a chance for rising higher and hgher,
until the highest goal 1s reached, wherem the identity of
the ndividual self with the Supreme Self 15 realized, and
which is the vitunate aim of man's ife. Consequently, the
aimn of out life should be to render such help to the so-called
weak asmay be necessary for their uplifting to higher
stages, whether physical, moral, intellectual or spiritual,
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52. Evolution, in the Vedantic sense, consists in the
gradual develop of certain el exwting p ially
in a hving beng  As already stated, a lwing being is a
composite of cisal, subtle and gross bodies, as they
are called, with a reflection of the Absolute chefan
i what 1s called aynana or ignorance which 1s the
cause of all embodument. The subtle body is called Linga
Sharira, and it 15 this that accompanies the soul from birth
to birth to all etermty, unless moksha or salvation 18
attamned This vestment of the soul is, in fact, a perma-
nent factor, subject, however, to certain internal fluctuations,
but otherwise, as a body, completely unchangeable. No
clement ofit1s destroyed, and no new element 15 ever
added toit. It hasin 1t, as permanent entities, seeds of
bodily organs and other potentialies of the physical
growth of the gtoss body, with seeds of all 1anes faculties,
such as mind and intellect etc., and finally a moral set or
seeds of works done by the indwidual soul in s previous
births. Now evolution meansa development of certiin
elements, already existing potentially, and not a develop-
ment of which there 1s no potentiality already. In our
theory, evolution or 1ts reverse the mvolution, takes place
under the effects of the seeds of actions done by the soul,
which influence its fe.  Evil acts lead to whit 15 called 2
contraction of the Linga Sharra o the subtle body, in
which case ceitain ¢lements of it become latent and are
not, therefore, at all e}‘;’:ressed at the time of the soul taking
its birth 1n a new body. Consequently, 1t 1s bora s a
body witha less development whether physical, intellectual,
moral or spuritual ; and bemng thus less gifted, 1t 15 unable
to stve for a hugher life.  On the other hand, good acls
lead to an expapsion of the sublle body, by virtue of
which a'l 1ts elements.come 1nto full play, causing the birth
of the individual in & body With higher developments, thus
enabling him to strive for higher and higher life. in short,
in our theory, Karmais the chief factor, which leads not,
only to development {o higher stages, but also to what is
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called retrogression or involution, in the lowest stage of
which, all the elements of the subtle body become completely
latent, and this slate 1s reached n the vegetable or say in
the mineral kingdom. Herein the soul gets asif pent up
in a prison, on account of whichall further progressis
stopped, until 1t1s released from it after due expration of
its sins.  The highest stage of development 1s reached m
man whose actions a'one bear fruit, as in him only has
developed thc sense of moral responsibility, rendering him
liable to pumshment or reward. In fact, it 1» man only who
by virtue of his evil actsis born ina lower species,
wherein all hyy faculties that have heen developed so far n
Iis progress (owards the stage of humanity, remain n a
latent or doi ruent sfate, until after an expiation of Ius sing,
he ag un reverts to his state as man, passing through ter-
mediate stages of hfe. Agam, itis man only who by virtue
of his good acls rises (o higher states of humauty or to the
state of the so-called Devas, or who by ging up all
attachment to the fruits of actions or $iy by 1sing above
hus acts, attasns to the state of Divimty where the highest
transcendental state 1s teached.

It1s observed 1o thi world of rclitwity that every
action has a reayon equal and opposite, or a rise 18
followed by a fall al-0 equ 1l and opposite, and Tice Fersa.
Conseguently, unless a man has attained the transcendental
state descitbed above, from which there 1s no retrogression,
theresa possibihity ot hus gung downward again, the depth
of his fall depending both on the degree of his tntellectual
or spiritual devel pment and the nitwe of hessins. The
higher the 1ntellectual or spiritual development of a man,
and the giever ‘he cnorauty of his sins, the lower is his
degcent downwatds, »< the 1eaction that follows the commis~
sion of a henou- deed must be 1 ploportion to it
heinourness, and at the same time comn.ensurate with the

1 or spintual development of the man, producing
a correspondg cuntraction of the subtle body. He is,
therefore, born 1 a lower species, 1 con-equeace of his
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sins and crimes  which often times are very shameful or
rather a disgrace to hunanity, acts which make hm
deserve the hfe ot a brute 1ather than that of 2 human being
The body of the brule serves asa prison for him, whereby a
restraint 1s placed as if on s power of doing further misc-
ief, as brules ate not capable of doing acts that a man
often does  After his 1ekase from this temporary confine-
ment, which takes place as soon as his ciimes and sins
have been espuated, he reverts to his state as man, free to
strive for a still higher Ufe Thusitis after a seres of
downward and upward carreer, due toa man’s evil and
good acts 1e-pectively, thata tme comes for his final
evolution 1nto the perfect state of Godhead, as the door
to this highest stage of evoluticn 1s ever open for all beings,
be they virtuous or sinners, the virtuous reaching the goal
sooner and the sinner after passing through mnumerable
births and deaths.

People generally abhor the ideaofa man who1s
regarded as the Jord of creation, being bornas alower
animal. But why should thete be any such abhorrence,
as long as a man 1s guilty of acts that take him to an ami-
mal's ife. He ought to be ashamed of his acts, and it 1s
certanly in his power that he be never born as an animal.
Does honour consist in being a man and hving the fe of
an ammal, or 1n being an animal but hving a hfe perhaps
better than that of a man of his character, for there are
certain species of ammals that live almost a celebate life,
the instances of connubral mfidility being very rare among
them? Indeed, the ammal'< states into which a man
passes in  consequence of his ewil acts, serve as prisons
whereby all further evolution i retarded, unil he 1s released
from them, and this 15 certaiuly the greatest punishment
conceivable, and the greatest musfortune for a being who
15 essentially free and unbuund.

Consequently, according 1o our theory, it 15 on account
of changes in the physical budy assumed by an individual
being, which 15 but a counterpart of his subtle body, and
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which varies in development with the variat; p
in that body in \ of the indwidual's Karma,
that evolution and nvolution goes on from one species
into another, through what 1s called metempsychosis and
not otherwise, and this apparently to all eternity or at least
until the individual attains the dental state, after
which there 15 no further evolution or involution.

The modern theory ot evolution, however, which 182
matenalistic solution only of the problem of life, takes no
regard of the spintual development that 1s going on side by
side with the physical and intellectual evolution.

In this tion 1t may be mentioned here that there
are two divergent views as regards the question whether
our successes 10 life are due entirely to our own exertions,
aided by our tellectual powers, considered as the sources
of all our discoverics and mventions which have plaged so
promunent a part 1n the success of all our enferprises, or
whether they are due entirely to the working through man
of some external and invisible agency beyond the mind or
brain, of the existence of which, however, there is no direct
prook The fust view 1s heid by the ma'eralists or agnostics
of the present age, while the other 15 represented by
behevers in the agency of spirit, which alone, in  thar
opinion, 15 the ulimate source of all our successes. They
say that mere intellectual gifts would not helpa man,
unless he is spinitually strong also, though he may not acually
be aware of lis latent spiritual powers, The fact 15
that spint and intellect both combine in producing a
result, and that intellect cannot work by itself, unless -
fluenced by spirit.

The party holding the finst view apparently boasts of the
triumphs acheived by man over nature in making certain
anveptons or discoveries, by the aid of which the powers
of nature have been made as if man's slaves, and all this is
said to be the outcome of man’s brain only, there being
nosuch thing 2sahelp from any external agency like
spitit or God. There isalsoa thitd party holding an
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intermedsate belief in the exertions of self as well as in the
Grace of God which, n therr view, 1s essential for our exer-
tions bearnng frut. But this phase of thought though
held by the majority of people, does not commend stvelf
much. Swam: Vivekananda says thatit 1s not true to say
that “ God helps those who help themselves ” but that  God
helps those who do of help themselves”. Either man
must be perfectly free from all egotistmand must, therefore,
surrender the fruits of his actions to God, having an im-
pliat faith in His dispensation, or he must be an egofist
depending entirely on his own exertions. But these so-
called cgotists are, 1 one sense, helievers i the self only.
Of course, when thev achieve & saccess 1 anything, they
attubute it to their own exerhons, or say to the exertions
of their own self, by which 15 meant the lower <elf or the
ego  According to the Tedantu, this lowet self or the ego
is but a reflection of the .lfman n true Self, or 1n other
words of the Supieme Nell, objectified as the Peisonal
God for those who are belicvers i the grace ot God,
Consequently, m depending on his self-exertions or
on the pow. rs ot his own self for any success, a min does
realy place hi» reliance on the tiucor the Supreme Self
only, thongh uvknowingly. I say mere intellectual capaci-
ties or powers of bram which 1> after all 2 miterial orgamisa-
tion only canpnot help a muin his reszarches and dis
covenes, unless acted upon by sput of whicha reflec-
ton 1> ever present and active m him, and which alone 1>
the ultimate source of all knowledge. Al 1elative know-
ledgess reflccted from the Chut clementof the Absolute
Spirit, and 1f 1t were not due to that ulumate source of all
knowledge ever present in man, noting could evolve from
hrs brein

33, As Veduntu behoves m the exwtence of one life or
ore Soul only wanifesting itselt a3 men, aumals, plants,
etc., ti does, therelure, ufterdy discard the theory that
plants and animals were wade by Uod to serve as food for
man or ar 1tended for his comfort only, and that therg 1s
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nothing in common between man and other living beings.
This theory has been completely refuted by Hoeckel 1n
one of his hooks. He regards the animals as our own
brethren, though lower in the scale of evolution. So does
the I'edanta also say ; but it further teaches that though
metaphysically, we are ever n plants and ammals, we have
actually been 1n them emperically, and our actions may
take us again to them When we ourselves are in every
thing, plants and animals, how can an mjury to a hving
being be permussible n Iedanta ? When all that breathes
13 our own self, every life n whatever formit may be, 1s
sacred to us. Any injury to life means an injury to our
own self, at least 1n the view of a man of Reahzation. So
Vedanta places before man the 1deal of a umversal love, not
confined to his own species, but fo get an expression for
every hiving being.

54, No doubtall this theoretical teaching of the l'edanta
can hardly be made applicable to ordwary human Iife.
Ths 1s perfectly true, but 1 placing beforec man th's grand
1deal of universal love and self-annihilation without which
there can be no umversal love 1n its true sense, the object
1s to avord all injury bemg done to hiving beings, so far as
may be possible and consistent with the preservation of
self, by those persons also who choose to stick to the sense
of individuahty and to adhere to the 1dea of their separate
personalities, tryng however toled a pure and virtuous
hfe. For such people we must have a practical Iedania.
The practical Vedanta places before us certam 1deals that
can be put mto praclice in every day hie. It teaches that a
man can enjoy all the legitimate pleasurcs ot hte, provided
he keeps his mund completely frec fiom then eftects; r.e.,
he does not become therr slave.  Let not the mund, in the
Jeast, be effected by those pleasutes, or 1 other words, let
there be no attachment of mind t> sence objects, Thists
the grand teaching of the Gra. Letthe body beat work,
but let the mind remain perfectly at rest. 1eta man be
eating and drinking for the nourishment and preservation
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of the body, and not for the sake of pleasures derived. 1t
is the mind that senses pleasure through the seoses. So the
mind must be kept completely under contro!, and this can
be done only when a man does not seek any pleasure in
the sense "objects. ' What is ‘wanted isa true spirit of
renunclation, and notany outward show of it, such as
wearing rags or living in hovels. There is no good in
wearing rags or living in hovels, as long as there is a thirst
for begging. One can live ina palace or wear royal
apparel with a spirit of ulter renunciation.

55. At present the religion of a Hindu is ordinarily
contained in following certain formalities, for instance, in
sticking to certain caste rules in abstaining from food
touched by forbidden hands, in painting his forehead and
in altending to the service of his family Gods half-heartedly
or hardly with any heart therein, entirely forgetful of the
splendid ideals of the past, which distinguish his real religion
so pre-eminently from others. All this is Karma Kanda, as
opposed to Gnana Kanda, and Vedanta does not entirely
discard it, as long as there is an expression of devoutness in
it. It does not exclude any phase of thought, but does, on
the contrary, include all phases of it, leading a seeker of
truth gradually from lower to - higher and finally to the
highest and the ultimate Truth; and it is for this reason,
that the Vedanta has been very properly designated as the
world-wide religion.



YI.—THE SO-CALLED HINDU IDOLATRY
AND POLYTHEISM,

56. The subject of 1dolatry has been but barely laudmd
in this treatise, been

attention of eminent wnlﬂs and (hmkers. m Inda, since
the time of Rajah Rama Mohan Roy who was the first
vehement Hindu pieacher against all image worship, It
is the mere superficial view of idolatry that leads people, to
a great extent, to speak or write 1n condemnation of .
The Hindus have been described by alien writers who
have visited India, as an idolatrous nation. But whether
the Hindus are idolatrous or not, is a question which has
never been examuned by the opponents of idolatry man
impartial spint. Like the Hindus, the ancient Greeks, the
Romans, and 1n fact, almost all the Aryan peoples were
idolatrous from very early times. [dolatry has two
aspects :— (1) Worship of an inanimate object usually
called a Fetish, unfashioned, or fashioned 1n a particular
shape, wherein there 1s no 1dea of aspmt behind 1t ; and \2\
worship of an idol rep: tingal lent ora mal
being, supposed to preside over the destiny of mankind.
Decidedly, the Hindu 1dolatry 1s never, in any sense, the
idolatry of the fustkind. Perhaps the old Britons of England
were 1dolatrous 1n this sense, who are said to have given up
their 1dol woiship, as soon as they witnessed thewr wooden
images being consumed by fite, in which they were flung by
Christian Missionaries, in order to shew to their worshippers
how utterly helpless (hey were in not being able to rescue
themselves from fire or from their enenmes. If the Hindus
were idolatrous in the above sense, idolaty would have
long become extinct among them, considering that
enthusiasts and 1conoclasts have ever been busy in demolishe
ing theit temples and unages, On the contiary, idolatry isstill
flourighing among them, and will certainly fourkh in ages
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to come, What 15 the secret of this ? Are the hearts of the
Hindus really made of blocks of stone or wood Itke thetr
1mages, that makes them stick blindly to idolatry, although
their eyes have been opened over and over again {o the fact
that their 1dols have not been able to save themselves from
the blows of scunoclasts? The fact is that the Hindus did
never believe, nor do now believe theww (dols to be thar
Gods. Let any number of them be destioyed, what do they
care, as long as they have thewr Himalayas and other moun-
tamns, to supply materral for the fashioning of their 1dols ?
They never think that their Gods live i those stone images
Every time when an image 15 worshipped, the Deily whom
it represents, 1s invoked by the repetition of certain Mautras ;
and the ceremony of prana prafishtha which takes place at
the tume of mnstaling a fixed image, serves only to gve 1t
the status of the Divimity thatis ever belnd 1t, and nothing
more. According to the I'edanta, Bralsman ot the Absolute
is the only Reshiy. So the Deity that 1s worshipped 1s
Bralnan bearing a patticulai name and form, and an \mage
1 but a substitute for that Deity, mstalled for the sake of
worship for wantof His personal appearance before the
devotee. If one 1mage is destioyed, 1t can be replaced by
another. In tact, they themselvesthrow away one image to-
day, after worshippmg 1t to e replaced lo-morrow by
another, newly made. Fools think that i breaking the
heathen’s 1mage, the heathen’s God 1s crushed. Is it that the
Divinsty is crushed thereby? Do they not hnow even this sim-
ple thung that the unage 15 the outer form or the substitute
only? Men of cortan amount of spirttual advancement
alone, can grasp the grand 1deal of sdolatry as1s practised hy
the Hindus, or at least by those who do really prachse it
in fs truest sense.  Is st not strange that a Hindu who has
himself made an 1mage of clay and water for the sake of
worship, thus gving his God a <hape, should adduess 1t 28
follows :—

# Thou art neither earth nor water, etc. Thou hast no
form, and yet thou assumest various forms to enable
Thy devotees to reach Thee, etc, etc.”
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57. Inlis “Heroes and Hero worship,” Carlyle writeson
image worship as follows:— “ Idol 15 Esdolon a thing seen.
asymbol. It 1s not God, but a symbol of God, and perhaps
one may question whether any the most benighted mortal
ever took it tor more than a symbol. One may ask, is not all
worship what: , a worship by symbols, by eudola, a thing
seen ? Whether seen, rendered visible as an image or picture
to the bodily ege, or visible only to the inward cye, to the
imagination, to the intellect : this makes a supet ficial but no
substantial difference. It is still a Thing Seen, significant of
Godhead, an Idol. All creeds, liturgies, religious forms,
conceptions thit fitly invest rehgious feelings are in this
sense eudola, things seen. Al worship whatsoever must
proceed by symbols, by Idols ; we may siy all idolatry 15
comparative, and the worst 1dolatry 15 only more wdolatrous.
Where then lies the ewuil of it? The poorest mortal
worshipping his Fetish while his heait1s full of it, may be
an object of pity, of contempt and avoidance, if you will,
but cannot be an object ot hatred. Let his heart be
honestly full of 1t, the whole space of his dark narrow
mind illuminated thereby ; 1n one word let lnm entirely
believe n his  Fetish, then 1t 1s alisght tor him. Con-
demnable wdolatry 15 tmsaneereidolatty  $huls are no longer
filled with then fetish, but only pretend to be filled, and
would fam make themselves feel that they are filled.”

No better defence can be made of idolitry than what
has been writlen by Carlyle. Hes pettectly nght when he
says that whatever ha m there 15 1 idofitiy 15 to be found
in the insincenty thet 1s often assocut:d with it. We
cannot write without symbols, we cannot speak without
symbols, we cannot think without symools  Can we then
pray without symbols, woiship without symbols 2 When
such 1 the case, we ought to do nothirg but bless all sincere
fotms of worship, whatever may be the acual magnitude
of the concreteness of then coaceptions and theiw symbols.
Hete, as elsewhere, sincenity 1s indeed the test of tiuthful-
nws. When we cannot know and comprehend and get
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hold of the truth a it is, we have no right to laugh at any
kind of human effort fo rise from the known to the un-
known, from the human to the dwwine. It may also be
stated here that persons sincerely devoted to the worship of
their 1dols, have much more clum to our commendation,
than those so-called God worshippers who make a great
fuss of their devotion to Him, but want entirely n sincenity.
The sensing of the Presence 15 all a matter of developed
consciousness, Those who have not realized Ged n spreity
verily unto them 1s only the form.

58, Image woiship has two stages :—(1) the lower and
(2) the higher.

(1) The lowe: stage, wherem an image 13 installed for
the purpose of propuiating the Being whom it represents, and
whom it is destred to please for the sake of favours sought
from Him. This phase of 1dolatry 15 introduced among
men characterized by a begging spint. They a-k for
something valuable from therr God, 1n retun of a trivial
offeri-g placed before His image. This is not only a beg-
ging but rather the most absurd sycophancy. They
want as if to bribe (heir God, in order to tnduce Him to
grant ther prayers, Inthe first place, there should be
no begging spirit in the worshippers ; and if there 1s any,
then they should view their God tu the light of a Gweronly
and not that of a Recewver. The illustration of a king who
first recewves presents before he 1s nduced to grant a prayer
is often quoted.  But a king after all gives what he receives
from his subjects. The Almighly King of kings 1s not
bound by any such lmutations He does not stand in
need of any propitiation from His devotees. His treasury
15 inext ble; and tly, His gifts do not require
to be recouped by any influx from without. This sort of
idolatry 15 certainly condemnable, and should, therefore, be
discouraged.

(2) The higher stage, wherein the image is worshipped
purely out of love for the Deily whom it represénts. Herein,
there is no bargammg. Nothing s asked i retum.
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A devotee who is filled with the love of his God, becoming
desirous for a visual sight of Him, which he cannot obtain
as long as he 1s subject to tllusion, the cause of his regard-
ing himself asan individual entity separate from God,
resorts to some beantiful representaion of Him,
the shape of an image, which he esther places before him
and adores by all sorts of worship, ot pictures in his mind,
constantly meditating upon 1t. The external image helps
him a great deal in graduallv concentrating is mind upon
one object, with the result that th¢ devotee ultimately
acquires the power of concentration to a degree wherein
the mind 15 withdrawn from all other thoughts, and there
remains nothing for him except the 1mage which s pictur.d
1n his mind as if, and thus a time comes when the ex‘cr-
nal image before him also becomes a superfluous object.
The incessant meditation upon this mental image of his
God, enables the devotee to see the Dinine Vision through
objectification of his own self which 15 the Divimty itself,
his self being gradually merged into the 1mage which 1s
eventually realized as one with it This 15 no doubt a very
sublime 1dolatry, and has very marvellous effects, turning
the human 1into the Divine. It1s sad of Paramahansa
Rama Knishna that he at tmes lost humself so entnely mn
the love of the Deity, that instead of adorning the image
which he woishipped, he decorated his own petson with
flowers and jewels that were mtended for the image.

The idol must be fully expressive of the 1deal of wor-
ship adopted by the devotee, or else 1t 1s certainly an object
worship, and not the worship of God whom  he wishes to
adore. Accotchng to the Tedanta, as every thing in the
world 15 but & mumfestation of God, an image too is an
expression of Him, or more cotsectly speaking, of the Abso-
lute Brahmai whose Highest Manifestation the Personal
God 15 ; and, therefore, 1n T'edanta, 1dolatry 1s not looked
upon with any contempt or dension, as long as the wor-
shipper or the adorer fully realizes the meaning of 1t, or 1s
fully conscious of the fact thatin worshipping the mage,



he is not paying his reverence to the block of stone or wood
composing its body, but really to the Being whom 1t repre.
sents and who is behind it.

59. That idolatry1s indeed highly censurable wherein
the worship  of images 1s made a source of luciative in-
come by its promoters The imagesare exhibited more
for drawing forth offerings from their votaries, than for
engendering any true devotion within their hearts. Besides,
this sort of 1dolatry partakes more of a mechanical nature,
than ot any real heart-throbbing. Hardly there is any
pulsation of heart, much less a true devotion. The
officiating priest goes through all the ceremomes of wor-
ship with hardly any heart in it. It is contended that offer-
ings are wanted not for the Deity worshipped, but for the
support of the priest presiding over worship. Of course all
offerings placed before the Deity, or say before His 1mage,
should take the shape of thanksgivings only for the boons
recerved ; and there can be no better utiization of them
than thewr appropriation for the subsistence of the poor
and the needy who are hiving Narayanasin  human
shape as styled by the Swamu Vivekananda. Any appro-
priation of offerings by the greedy priests, serves only
as an inducement to more and more demands which ate
at times very exorhitant, and ulso encourages the life of a
drone, leading to all sorts of vices, of which many instances
have already come to hght. The priest may, however, be
paid for his services by a system of fixed fees, sufficient for
his subsiste Profe 1 idolatry, therefore, which 15
practised for pecumary gains only, must be strongly
denounced, and 1t 15 certainly one of the great evils of the
Hindu Society, that has given rise to numerous scandals
Priests bent on making money, have hardly any thought for
the spiritual welfare of laymen, as their look out 1s to serve
therr own g out of the pp
much money as they ﬁn, 1n the shape of offerings and pre-
sents. In fact, for every religious ceremony, whether it be
3 Puja or Kathg ( t of Holy 8 ), or a

P
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Sraddia, or a marriage feast, or a funeral function, the
crafty priests have invented a very complicated ritual,
unauthorized by the Vedas and Sastras, and which involves
offerings of money at every slep, quite unwarranted by the
nature of the function or ceremoay; but it must at the
same time be honestly confessed here that the laymen have
alsn, 1n a way, encouraged the priests toresort to all these
contrivances, by therr withholding payments of priests’
legtiumate dues for presiding at the ceremony or the func-
tion, to the extent necessary for his subsistence, and com-
with the importance of the y

The servicesof a priest are requisitioned onlyin
connection with ceremonies the performance of which is
obligatory for every Hindu, as long as he chooses to stick
to the Karma Kanda of the Vedas, and which are meant

asa sot of self phne and self-culture pieparatory to
his entering the higher life, wherein his mnner spiritual
potential have to be unfolded through a senes of far-
ther self-mposed austenties, callad Sadh or th h

his devotion to the Personal God. As soon as a Hindu
enters the higher life, the necessity of sticking fo all forms
1s done away with, and he can then exercise hus will freely
as regards the choice of ideals and the way in which he
should proceed tothe reahization of the highest goal.
Thus 1t 15 entirely left to hum whether he should go on
conforming to the Vedi nitual, and thus be subject to the
thraldom of the priest and to the strict disciphnary lfe
1mposed by the Sastras on every student or bouse-holder,
or be free from all obligation to its observance by lhving
a truly spirtual lfe that s no longer busdened with
any such 1rk p or practi as are binding
on bim m the earher stages. But be it noted here that
the mstitution of the Vedic ritual, howsoever irksome
and vexatious it may be, 1sno doubt well intentioned,
giving as it does a kind of tamnmg that does ultmately
prove very efficacious to every aspiwrant 1 his spiritual
unfoldment, 1 the same way as doesa fe of strict dis




84

cipline 1mposed on a school boy prove useful in his
intellectual development and the progress of his studies.

No doubt this tyranny of the priest has tended to
deprive manya highly religious institution of its spirituality,
and 1t has also done a great harm n asmuch as people
are losing faith in  some of the very essential ceremonies
also, which must be performed 1n strict accordance with
the ordinances of the Vedas and the Sastras, and which
are meant for the spintual welfare of the living as well as
of the dead. In my humble opmion, the whole rtual
stands n need of a complete revisionin the interests of
both the laymen and the priests,

60. It cannotbe denied that idolatry has been at the
bottom of the cultivation of all Fine Arts, such as Music,
Painting, Sculp and even Arch In countries
where 1dolatry has been put down by the stiong hands of
rehigious preachers or temporal kings, all taste for fine arts
has as if been completely crushed. All the existing
exquisite spectmens of fine arts bear witness to the fact of
their designers having been men of sublimity of thought
and of grandness of conceptions regarding the Abstiact,
gving them as 1f a concrete gaib of beauty. Because the
Emperor Shah Jahan idolized his Queen, that a beautiful
mausoleum like the Taj came into existence, which 15
still as if 2 hving memento i marble of his devotion to his
wife, that must have amounted to idolatry. In fact, an
idolatrous man wishes to surround himself by a halo of
beauty, in having before his eyes sights that are lovely as
well as fully expressive of the worshipper’s 1deal of love for
s God, such as beautiful statues, pictures and edifices that
are attractive to the very core, and that castan enchant-
ment all around, reminding him constantly of the Divine
Beauty and Glory which are manifested through all these
concrete objects. With all this beautiful panorma before
his eyes, when he combines it with sweet strans of music,
both vocal and wstiumental, that pioduce vibrations of
bliss 1n the heart, culminating in what 15 called the ecstatic




.57

state, the devotee forgets himself entirely 1n the love of his
God, losing all idea of self consciousness even, and then
this exteinal world as if vanishes for him, there beng left
one Consciousness only which alone exists in reality. But
all these paraphernahia of worship are of no avail where
there 1sno true 1esponding of the heart wlhich 1s often
utterly blank and void of all smcenty n the mdst of all
this pompous show of devotion

61  The desue of paying worship or reverence, 1 one
shape or the other, to superio: beings, whether human or
divine, whether lving o1 dead, or whether 1n person or
represented by symbols 1 the shape of images efc, 15
almost a human instinct, or sdv, 1s innate in man. In re-
hgsons wherein 1dolatry 15 stuictly prohibited, most of thesr
followers have succumbed to this instinct, and they also
worship concrete objects symbolic ot certain tdeals of their
respective religions  The Christians venerate the pictures or
relics of their samnts ot the cruufiy, the Parsis pay reverence
to fire as an emblem of Divine Glory, the Mohammedans
worship the tombs of their sunts and the Sikhs hold their
granthas or Holy books 1nveneration.

The mussion of all the great Prophets was that of
destruction of all foms n rehigion, but they had to contend
against the machinations of the puests who wished to stick
to rituals that had been stamped with a mark of holiness on
account of long usage and custom  Thus there have been
fights between the priest and the prophet in every country
and n every iehgion. The prophet toon the end, is
compelled to prescitbe cettain forms m order to make his
abstiact teachings comprehensible by the common people,
which forms ultimately develop to a complicated ritual
through the artifices and selfishness of the priests. Buddha
wa the first gieat Teacher who preached against ail ntuals
and sactifices, lus broad heart and philanthropy having 1e-
volted agamst all wutes wvolving an wjury to animal hfc.
The Vedania also discourages both the ritual and the sacri~
tices, though owing to its confoumuty with the Vedas, does
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not actually condemn them.  Still it is distinctly laid dowh
by 1t that 'cdsc rituals and sacrifices can never lead aman to
Eternal Bliss, and no injury to ammal hfe is permissible
in view of the ammal being also a mamfestaton of
the Self.

When the desire ot paying reverence or veneration, n
one form or the othei, to persons or objects 15 innate in
man, then no form of worship should ever be condemned,
as long as there 1 a sicenty . As we are human, our
efforts to grasp the Absolute or the Abstract which s
utterly nconceivable by ordinary human intellects, must
necessanly, be thoroughly human, with a human concrete
conception only of the Divinty, What 1s the Personal
God after all ? He too may be considered as a human betng,
only that He 15 immensely magmified, as sud by the Swami
Vivekananda. Man sees, so does He see, though His
vision 1s unbounded ; man hears, so does He hear, though
His power of hearing has no hmut. In fact, if cows and
hons had any rehigion, they would conceve of Hm asa
big Cow or asa big Lion only. Ordinary people cannot
transcend the linmt of their human intellect ; and therefore,
for them the Personal God of human aftributes 1s the
highest expression of the absolute Reality. Unless the
Absolute 15 realized 1n what 15 called the Supersenspous
state, 1t is nothing more than a verbal biagging for 2 man
to boast ot abstract conceptions about God, wheren there
15 hardly any sincenty.

Consequently, all ye fanatics 1n all rehgions | if ye
examine 1n a scrutinizing spirit, the innermost recesses of
your own hearts, ye will meet with shortcomngs in your
actual realization of the Reality ; and when such is the
case, why do ye denounce any form of belief, as long asit
is professed with a sincenity i1t 2 Thoughtiess denuncia-
tions of any particular belief or hehefs donot serve any
end. They do not lead to any uplifting of humanity.
1t is entyrely through awakeaing of the human inteliect by
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actual experiences about the Reality that 2 man makesany
real spiritual advancements.

62. Every religion has its theosophy as well as its my-
thology, the former dealing with the cardinal points of that
religion touching the essence and attributes of God, usually
designated as mysticism, and the latter illustrating the
same points or tenets in allegorical figures or by concrete
descriptions, in order to render the theosophy of the religion
intelhgitle to ordinary minds. No rehgion, howsoever
advanced 1n its tenets,1s free from mythologv which is
more or less developed according as a particular rehgion is
more or less advanced 1n spintuality In the Oid Testment,
Jehovah ts said to have guided the Israelites in their wan-
derings from KEgypt to Canaan, He Himwelf having
assumed a concrete form to serve as a Guide. Satan
18 described as visitng  God and the prophets relatng to
mundane affairs  Jehovah s said to bhave appeared to
Moses in the burning bush, and He 15 also described as
speaking to the prophets about His having visited certain
tribes with His veng who disobeyed the prophets
not giving up idolairy All this 1s mythology. The
Buddhistic religion wherein there1s no belret even i a
God, s full of mythology, the central figure of which 15
Buddha himself. The pecuharitv 1s that the more spiri-
tually or mystically advanced a rebigion 15, the gher

ped 1s sts mythology. Consequently, the Hindu
religion has a very advanced and comphcated system of
mvthology The monstrous  figures ot Derties have a
, OT a1e exp ot some grand

deals of rehgxon. The four-armed figwe of Vishnu or
the three-eyed figure of Swva 1s an allegorical expression
only, suggestive erther of the power or the attributes of the
Deity. For mnstance, Vishnu being the Sustainer of the
world, is given four arms emblematic of His supporting the
world on the four points with His four hands. Siva's
body is reptesented as covered with ashes and encircled by

serpents. The ashes represent the Mava which appears




to cover the Brahman, though it has no existence whatso.
ever in the absolute sense, and therefore, it may be appro-
priately rep by ashes implyi tion; and the
scrpent is the sign of etermity or infinsty.  There 15 actually
no such existence as that of a four-armed Vishnu or a three-
eyed Siva, and these figures merely represent the devotees’
conception of their particular ideals respecting the Divinity.
No doubt there 15 Vishnu and there 15 Siva as two  different
Aspects of the One and the same Deity, varying with His
different attmbutes, and existing 1n that sense alone 1n which
the Vedanta admts of their evstence as the two Phases only
of the one Supreme Consciousness, as already described
under Trimurtt, and not as two different Beings with bodses,
nhabiting particular  Lokas or worlds. Siva 1s the Aspect
of the Universal (onsciousness wherein the element of
mind, or say the Cosmic Mind, 1s not yet developed, being
pure Sat-Chit-Ananda with Mava enveloping 1t as 1ts body.

Arfat,

He s, therefore, dered as wraptin upon
what 1s called the Absolute Consciousness which 15 the
background of His P ity ; and He s, quently,

designated as the Lord of the Sanvasins or the monks who
have been able to stop all mental activities, contemplating
upon Him only as ther own self. Vishnu on the other
hand, bemng the Aspect of the Universal Consciousness, with
a fully developed Personality which 15 the aggregate of all
the ndividual personahities in the Universe, He 15 by virtue
of His ion as Snst: of the said individual person-
alities, the Lord of His devotees who adore Him for the
preservation of theirself, regarded by them as separate from
His Swpreme Self though 1 an empencal sense only.
The devotee, however, loves to worship and adore these
figures only, regarding them as real and bestowing all sorts
of praises on them full of allegoncal expressions. To me
the Ideal of 2 Man-God, as presented to us in the persons
of the Incarnations, such as Rama, Knshna and Buddha,
etc, who actuallylived among men and i whom the
Divine Glory shone with more or less effulgence and the
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Divine Power had its manifestation in a greater or lesser
legres, a3 required on each oceassion, for the salvation of

kind, 1s far more att and imp than any
imagmary conception of the Personal God ; and conse~
quently, their worship or adoration has much to commend
iself {0 us, 1n the absence of actual realization of the
Drvinty within our own hearls.

In spite of the fact that, as stated above, 1dolatry,
one form or the othe, 15 prachsed by the majority of
followers of almost all the religions 1n the world, itisa
strange 1rony of fate that the Hindus who have given to
the world the most sublume 1deas of spirituality and whose
conceptions of the Divinity, whether abstract or concrete,
are the grandest of all that have ¢ver found an expression
1 the domam of philosophy and religion, should be as 2
whole nicknamed by ther conquerors, the Muharomadans
and the Christians alike, asa heathen and an idolatrous
nation. The reason s thatin such matters. judgment 1s
offen passed on superficial ohservations of the practices of
the common people, which are often very delusive, and
which, if taken as representatwve creeds of the religions
of which those people are nonunal followers, would certainly
lay open every rehgion, howsoever spintually advanced it
may be, tothe charge of idolatry and ail sorts of rank
superstition, There are people possessed of all the neces-
say mtellectual tramng who thangh haters of all 1dolatry
michigion, are however, seen idohaing lving persons or
adonng  beautiful pictures ot women m all sorts of
postures, often very obiectionable from moral as well as
spiratual  point of view. Venly! theurs s the 1dolatry far
woise than the idolatry of a stone image worshipper, in as
much asthe forma witiates both the moral and the
spustual taste of man, while the latter ba. a prejudicial
effect on his spirituality only, if 1t has anv. The adorer of
the picture s regarded as a godly man, it be is regular in
s attendance at the chuich, while the idolator who wor-
shups hus 1dol with @ sincerty of heurt, 18 considered ag

12
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ungodly, Verily! such asthe verdict of our modern
ecclesiastics,

63. The controversy over the question whether God is
Impersonal or Personal, whether He has a form or is form-
less, has been raging in India from time immemorial.
There was frequentlya severe fight over this question
bet the Swany Vi da and his Guru or Teacher,
Sri Ramakrishnas and how was the Swam at last pre-
vailed upon to accept his Gurw's teaching that God is
Impersonal and Personal both, n varying condutions of the
devotee’s mind, will be gathered from the followmg extract
from the Swamu’s Biography, pubhshed , which is
condensed here to avoid lengthy quotations, the original
words of the Biography being however retained :—

“Indeed, to Sr1 Ramakrishna Noren (Narendra Nath
Datta, the original name of the Swami Vivekananda) was
indebted for his entire education in Hinduism ; and often
times, 1t was a question of infimite patience and long sufter-
ing on the part of the Master because of his chief disciple
often openly rebelling against him., Noren was asif
deliberately bhnd and the Master literally made him see.
Noren representing the spinit of Modern India, sat at the
feet of his Master to learn the greatness of the Indian Past.
All the spintual unrest and religious tumult and all the
doubt and intellectual license of the age, the product of a
deep study of the Western philosophy and science, were as
if concentrated 1n Noren before the man of Dakshineswara,
He was glad 1n his heart that Noren was a rebel, for with-
out the intellectual strain and struggle and without the
illumination which comes thereof, he instinctively knew
that his Narendra would not be able later on to do s
work of helping the souls of others by solving therr diffi-
culties in the spiritual path and in the understanding and
acceptance of Hinduism. Verily | there was no single
Hindu Ideal which Noren did not violently antagonize.
Whensoever Sri Ramakrishna would speak of Radha and
Krishna in those days, Noren's whole personality would
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turn; he thought the whole relationship of the dwatara to
Radha immoral and objectionable. Did Sri Ramakrishna
speak of them, he would leave the room atonce. Then
he Master interrupting his conversation with the others,
would go 1n pursuit of his discaple, catching him by the
armand entreating him 10 come and sit down with the
words~— Why not fix your mind only on the great and
intense yearning of Radha and the Gopis for that which
15 Supreme ? Why dwell on the expression ? Atter all that
may appear human to you, but you must take the yeaming
and the vision as divine,” In the end i all struggles with
Iis dysciple the Master was trumphant ; and on his death
bed when too il to speak, he s saidto have made signs
as if saying : “Noren now understands everything. He
has accepted all. Now heis the son of the Mother, 2
Bhakta of Radha-Krishna a devotee of Sita-Rama, and
withal an out-and-out .ddwaitin, a2 meditator on the
Formless Brahman.” His mitiation inthe ddwaita Vedanta
too was brought about n subtle ways. He was at first
horrified to hear his Master utter the word : Srcham’ 1€,
¢lam God’. Asa Brahmo, Noren had thought God as
one reality and soul as another. Tosay that these were
one and the same was a terrible blasphemy he thought. It
was the hving esperience he had with his Master that
convinced him of the truth, with the result that notonly
he in the end hunelf rcalized the Truth in Nirvialfa
Samadin but became a great Vedantic Teacher of the
present age. In shoit, the young man who had come to
Sr1 Ramakiishna as Brahmo had been converted into a
Hindu. The Master used to say to hm :—~*My boy! see
the truth from all angle, and through every perspective.
My whole hife has been a traming i all sidedness. Gain
the same consciousness. Bea §Fnamt anda Bhakia m
one.” Such was the wonderful teaching of the Master,”

It must be noted here that the same Narendra who is
spoken of n the abuve extract as having once vialently
antagonized the grand ideal of love between the Gopiy and
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1ot ama bl

Sri Krishna, p ng 1t as¢ land oby
who was thoroughly coloured 1 his early life n a deep
tint of the teachings of the Western philosophy, specially
that of Spencer, which he had also criticised, a criticism
that was even accepted by the great thinker as a mark of
his great intellectual capaaty, and who had later on
unbibed the doctunes of the Brahmo Samay, subversive
of all Hindu Ideals representing the various couceptions
of the Divinity, was 1n his still later life as Swamu Viveka-
nanda, so fully conscious of that grand ideal of love,
spite of his strict Vedantic teachings, that he spoke about
1t 1n one of lus addresses 1n India somewhat in the fojow-
ing strain .—

“\We who are mmmersed 1n the affars of the world,
can hardly realie the immensity of the Gopis' love for Sr
Knishng, until we ourselves get intoxicated by the wine ot
His Divine Love. Love was theu very life, their very
faith, which needed nothing else and which did not care
even fo1 the heavenly bliss. They 1egarded Sri Kushna as
Persomfication of Infimte Love. Thiy lofty ideal of love
was for the first time revealed to the world by God' through
His greatest Incarnation as Sr1 Knshna, which put an end
for ever the religion of tear and terror. It wasin factan
1deal grander even than that preached by Him in the Gita.”
The highest expression of this ideal of Divine Love 15 that
wherem all ties that bind a lover to the world, say to
mother or father, husband or wafe, son or daughter etc.,
are completely broken. This was the secret of Radha’s
Tove and this was also the grand 1deal of Miran Bar's love
for Sri Krishna.

64. The Hindus are nicknamed not only as idolators,
but also as polytheists, in fact, believers in the existence of
330 millions of Gods. What a tertible number! A man
can hardly endure the supremacy of a single master. Here
we have no less than 33 crores of gods, obedience to
whose authority 1 enjomed for cvery Hindu. But are
Hindus r=ally polytheists ¢ Is thew religion a polytheism
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the same sense as was the tehigion of the ancient Greeks
and Romans ? We find an answer to thls question in the
Swami, Vivekananda's Biogiaphy from which we beg leave to
quote again, as nothing more reasonable and conclusive can
be wnitten on the subject. The reasoning 15 as follows :—
«The Hindu concerves of Truth in the categories of
the Real and the Unreal. Thus something may exist,
bemng, however, at the same time umeal 1 the highest
understanding of Reality. Whatever 15 1elatively real1s of
the essence of Bialman which 15 the only Reality. With
this as the background, the mind immediately recognizes
the synth of Hind Polyth , Monotheism and
Momsm all ate one 1n the vision of the Highest. The so-
called Gods e Personal Forms or aspects of Braluman, and
because /ialunan s real, even so they aie 1eal, though
appatently or retatively only, Sometimes Bralman 1s con-
cewved of a5 the Divine Father, or the Divine Mother, or as
the Preserver or as the Destioyer o as the Cieator or as
the D me Incatnativa  Thus every God in Hinduism
represents aspects and symbrls of the One Eternal Reality,
Underlying the apparent polytheism 1s 4 great monotheism,
and ultimately & spintual monmism. Atter all, all these
seemingly different Deities ate one, because they are mani-
festations of the One and the Same Reality. So there is
ultimately, even only One Personal God. All the Gods are
One Pason 1n that they have the same Divine Conscious-
ness and hecause all are Bralman m essence. And
monotheism 1tselt becomes a spiritual monism, for cven-
tually the mdividual soul tinds that 1ts own realty 1s the
same as that of the God worshipped Whom then to
worship ?—asks the Hindu. He says that the worshipper
and the worshipped and the Ideals of worslup, s.c,, all the
Gods and all thesouls are One. Therefore, n India,
polytheism is the highest momsin in essence.  All external
Forms of Divimty are supenimpositions by the inner
divinty of the soul upon the special vision 1t entertains at
any given tme, Ultmately all supenmpositions die out as




94
the soul advances spuitually. All lhe Gods merge into their
true nature, the One and Indwvisible. Only Brahman, the
only Reality temains. And the Gods ate Bralman, and the
souls are Braliman, Venly | the Universe is Brahman”

In chapter 11 of this freatise a number of Sansknt
verses hate been quoted from the Puranas and the Stotras
shewing that 1n spite of thesr apparent polytheism, Hindus
are strct monotheists, nay strict Unitarians or what is now
called strict Monsts,  That in making therr offerings even
to the Deuas, the so-called (iods, and the Putris (manes of
the ancestors), the Hindus really ofter them to the same
One Bemg, i~ gathesed from the tollowig translation of 2
Sanskrit Sloka i—

«The Yogms meditate upon Thee only, while those
that are engaged 1n vacnfices make thewr offerings to Thee
alone. Thou art the only One Being who assuming the
forms of the Devas aud the Prtris, 1s the Recewer of the
Hacya and Kavya offerings (technical terms for ofterings
made to the Devas and the Puris 1 ¢, ancestors.) ”

65. Every institution has both its bright and dark side.
It is the case with idolatry, it1s the case with polytheism,
and 1t is also the case with piigrimage to holy places. No
doubt, pilgnmage was a good inststution m ancient fimes,
as it enabled people separated by long distances to inter-
change thought with one another at such gathenings. But
now when the object 15 easly gained by means of
publications and the public press, there 15 hardly any need
of such mmense gatherings at one place, and no good can
be derved from them; on the contrary, they may
aggravate the evil by giving nise to scandals or by causing
the spread of epidemics, endangering human hife. 1 do not
know how can any promuscuous snfermixture of the sexes
at public gatherings, be defended, consistent with the lofty
ideals of hood and widowhood, Icated by the
Hindu Religion, wherein a chaste wife or widow is forbidden
to approach so near a stranger as to allow his shadow to
fall on hes.




YV11.—~APPEAL POR RRLIGIOUS HARMORY.
: AND CONCORD.

6. I now conclude this work with the same prayer as
is embodied in the Swami Vivekananda's Biography and
which is as follows :—

“We may reasonably hope and pray that all the
various sects inhabiting India, Hindus, Brahmos, Aryas,
Sikhs etc,, in their sincere longing for a greater To-morrow,
will ultimately combine in throwing off all = warring
differences in name and method, and threading through
the mazes of the present come into the rich fulfilment - of
the future with an accomplished realization as to the full

g and the full ialities of the One Imperishable
Spirit of Hinduism, whether past, present or future.”

67, So, ye Sanatana Dharmis (orthodox Hindus), Arya
Samajists, Brahmos and others ! why do ye fight and
wrangle on mere names and forms which are not essentials
of a religion ? If Nirakara or Formless God is the Ultimate
or the Absolute Truth, the Sakara or God with a Form, is
the lower or the relative truth; but be it noted here that
a Nirakara or Formless Being must also at the same time
be Nirguna or attril as an I 1 Being can
never be associated with attributes, for the reason that it is
the superimposition of these attributes only on an Imper-
sonal Being that converts an essentially Impersonal God
into 2 God with Personality. All abstract conceptions of
God with attributes are illogical. If God is Benevolent,
then it is essential that He must have a heart for the expres-
sion of His Benevolence ; and in Vedanta, the aggregate ot
all individual hearts is the Cosmic Heart. The essence of
all the teachings of the Vedania is to see Unity in all this
diversity ; and therefore, taking all these diverse phases of
thought found in the world as relatively true, which must
exist as long as the Ultimate Unity is not realized, all your
efforts should be directed towards the dlseovery of &
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common basis on which ve can all work with perfect
harmony and agreement for the common good of the
motherlaud, forgetting for the time being all your differences
on minor points. That common ground is furnished by the
Vedania ; and therefore, if ye all respond to 1its message of
universal toleration and concord, then there 1s every reason
to hope that the day s not far when all these discordant
elements, found at present n your mudst, will become a
thing of the past.

68, And not only should the various sects of the
Hindus make an effort to work harmomously and peace-
fully in conjunction with one another, but that the Hindus
and the Mohammadans should also mike up then dif-
ferences, and try to work together on this common plat-
form, so well fuinished by the Iedanta, for the good of
thewr common country Says the Swarm Vivekananda in one
of his letters addtessed to a Mobammadan gentleman :—

“The truth 1 that ddwartran 1 the last word of
religion and thought and the only position tiom which one
can look upon all religions and sects with love Practical
Adwaitism looks upon and behaves to all mankind as one’s
own soul. My experience 15 that 1f ever the followers of
any relygion approached to this equality m an appreciahle
degree 1 the plane of practical woih-a-day Ife, it 1~ those
of Islarn and Islam alone. Thaelore, we arc firmly persuad-
ed that without the help of prictical Iviam, theones of
Vedantism, however fine and wonderful they may be, are
entirely valucless to the vast mass of mankind. For ow own
motherland, a junction of the two great systems, Hinduism
and Islam—1edanta bramn and Islam body-1s the only hope,
Let my motherland mamfest for her good the twofold
ideal of an Islamic body and a Vedantic heart.”

Verily ' all the various nationalities inhabiting this
country, whether onginal <etflers o1 those who have adopted
it as then matherland, n.e., Hindus, Mohamnedans, Chiis-
tians, Parsis, Buddhists etc., should umte together on this
platform, and woik for their common good, advancing the
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unateria prospenty of ther countiy as well as further-
g the religious harmony among them, the disturbance
of which 1s sometimes a very sad cause of the breach of
public peace and tranquilhity, so essential for the mate rial
and spirrtual progress of the country.
69. But if ye are unable to make up your differences 1n
matters of religion, and work harmoniously for the com-
mon good of your countryon this common platform fur-
mshed by the Vedanta, for the reason that the Vedunia
preaches the doctrine of the Bhakt: Marga also, wherein
not only the belief 1n the existence of the Personal God
having various forms, 1n accordance with His attributes,
has been admutted, though 1n a relative sense only, and not
in any absolute sense, but Divine Personahties ike Rama,
Knishna, Buddha etc., have been freely accepted as Histor1-
cal Personages, and regarded as fitto be worsmpped and
adored as God Himself; and if ye also cannot come to
agreement on the ground of a belief 1n the absolute Reality
formung the background of the universe as well as of God,
no matter under whatever name or in whatever form, He
15 worshipped, a behef that is preached as the highest and
the Ultimate Truth by the Vedanta, then why not renounce
all adherence to religons wherem the doctrine of the
existence of the Personal God 1s admitted ? Instead of
fighting and shedding blood m the name of a God whose
absolute existence 15 not proved, or is even denied, would 1t
not be desirable for the cultivation of harmony among you,
if all of ye make up your mind to welcome back the noble
teachings of the Lord Buddha who never went ito the ques-
tion whether the soul or God ewuisted or not, and who con-
tented Himself with thepreaching of universal harmony and
love among all living beings, and with the inculcating of the
doctrine of charity, b ) and the ke good quali~
ties that appeal to the heart only ? If the I'danta which
though ntrinsically atheistic in view of 1ts mawmtaining
the beleef in the absolute existence of the One Reality only
cdiscarding thereby the doctrine of the Personal God,”
18
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also holds out the Ideal of « Personal God to those who
wish to cherish it for the sake of His worship and adora-
tion, and which also pteaches universal love and toleration
in view of its belief 1n one Self only mamifesting 1tself
through all hving bewgs, fails to give consolation to all
of ye bellegerent factions, so0 hotly engaged mn controversies
about God. and if any particular thestic religion o1 reli-
gions cannot satisty ye, then perhaps the 1e-introduction
of an athewstic 1chgion like Buddhiem (I mean the pwe
religion of Gautama Buddha and not that practised by the
so-called Buddhists) 1s the only solution ot the dufficulty, a
religion that preaches such a noble doctrine as that of uni-
versal love and toleration.

70. When 1t 1 proved that the Personial God exists only
relatnely to the mind of the devotee who wishes to adore
Him, there can be no harm apparently in worshipping Him
under any name or n any form most dear to him, be it
that of Rama, Krishna, Kah or any other; and 1t 15 sheer
fanaticem to fight over names and founs Real fana-
ticsm hes m saymg : Hindusm, Aryaism, Brahmowsm,
Chnsuamity or Mohammadanisiu 1s the only true 1eligion,
and all the 1est are false,  1f anything about the truth of
religions 1s to be said, then better say: Vedantsms the
only true religion, all else are its various stages for the
expression of the one and the same truth, called, conse-
quently, the Gltimate Truth.

1f any particular phase of thought or creed 15 not
agreeable to you, or does not appeal to your reason, never
mind, do not hold any belief 1n 1t, but why 1aise a contro-
versy over it that may wound the feelings of others who
are sincere believers m 1t? No two minds ever agice per-
fectly on any pomnt ; and ditfcrence of opinion, therefore,
must prevail whether the point under discussion be rehigi-
ous, social or pohtical, as long as the Absolute Umty

hed by the Vedania is not reahzed.

No doubt all hypoericy and abuses must be rooted
out from religion, but in our efforts to cut the offshoots
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and branches which are the later growth, we should not
Iay the axe to the root of the tree itself.

Therefore, destroy not, but construct as sad by the
Swam Vivekananda ; and if you cannot do that, then bet-
ter stand apart, and be a silent spectator of what is going
on mn 1ts natural course in the world. Faddists and fana-
tics never do any good to the society, but on the contrary,
in thewr zeal for reform very often miss the mark, spoiling
the very thing which they seel to improve.

FiNis

O Sants, Santi, Peace to All.

Thompyon & Cu,, Pruiters, Madias.






APPENDIX.

Sanskrit slokas from the varicus Puranas and
Stotras.

(See page 28.)
st At IrgEAIT AR wrakage |
sTARE TTEWRT AARWR@ea T 3

WAqA AT AT YA |

¥y st ad prdufyama N n
GENH ATAH TRAH AT |

st TTAR AsRIATTSTA nn
al 338 AEnITed TR (T |

a1 af ar: af = af af duqn nen

quienARS SEAre frdE Buseatgad |
TR AATTSTIITRE AN wiﬂw?wafhgm |
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