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The Life Divine

BOOK 1
THE AFFIRMATIONS OF VEDANTA

She follows to the goal of thoss
that are passing on beyond, she is
the first-1n the etermal succession
of the dawns that are coming,—
Usha widens bringing out that “Eil:h
lives, awakening someone who was
dead...What is her scope when she
harmonises with the dawns that
shone out before and those that
now must shine ? She desires the
ancient morﬂing! and fulfils their
light ; projecting forwards her
illumination she enters into com-
munion with the rest that are to
come.

Kulsa Angiresa. Rig Veda.

CHAPTER I
THE HUMAN ASPIRATION

Threcfold are those supreme
births of this divine force that isin
the world, they are troe, they are
dezirable; he moves there wide-
overt within the Infinite and shines
pure, luminous and fulfilling.. That
whirh is immortal in mortals and
possessed of the truth, s a god and
established inwardly as an energy
working out in our divine powers,..
Become high-uplifted, O Strength,
plerce all veils, manifest in us the
things of the Godhead.,

Vemedeva-Rig Veda IV. 1. 2. & 4.

The earliest preoccupation of man in his awakened
thoughts and, as it seems; his inevitable and ultimate
preoccupation,—for it survives the longest periods of
scepticism and returns after every banishment,—is also
the highest which his thought can envisage., It manifests
itself in the divination of Godhead, the impulse towards
perfection, the search afler pure Truthand unmixed Bliss,
the sense of a secret immortality. The ancient dawns
of human koowledge have left us their witness to this
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constant aspiration ; today we see a humanity satiated
but not satisfied by victorious analysis of the externalities
of Nature preparing to return to its primeval longings.
The earliest formula of Wisdom promises to be its last,—
God, Light, Freedom, Immortality.

These persistent ideals of the race arc at once the
contradiction of its normal experience and the affirmation
of higher and deeper experiences which are abnormal to
humanity and only to be atta‘ned, in their organised
entirety, by a revolutionary individual effort or an evolu-
tionary general progression. To know, possess and be the
divine being in an animal and egoistic consciousness, to
convert our twilit or obscure physical mentality into the
plenary supra-mental illumination, to build peace and a
scli-existent bliss where there is only a stress of transitory
satisiactions besieged by physical pain and emotional
suffering, to establish an infinite {reedom in a world which
presents itsell as a group of mechanical necessities, to
discover and realise the immortal life in a body subjected
to death and constant mutation,—tLis is offered to us as
the manifestation of God in Matter and the goal of
Nature in her terrestrial evolution. To the ordinary
matenal intellect which takes its present organisation of
consciousness for the limit of its possibilities, the direct
contradiction of the unrealised ideals with the realised fact
isa final argument against their validity. But if we takea
mote ucliberate view of the world's workings, that direct
opposition appears rather as part of Nature's profoundest
method and the seal of her completest sanction.

For all problems of existence are essentially problems of
harmony. They arise from the perception of an unsolved
discord and the instinct of an undiscovered agreement or
unity. To rest content with an unsolved discord is
possible for the practical and more animal part of man,
but impossible for his fully awakened mind, and usuvally
even his practical parts only escape from the general
necessity either by shutting out the problem or by accepts
ing @ rough, utilitarian and unillumined compromise.
For essentially, all Nature secks a harmony, life and
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matter in their own sphere as much as mind in the arrange-
ment of its perceptions. The greater the apparent disorder
of the materials offered or the apparent disparateness,
even to irreconcilable opposition, of the elements that
have to be utilised, the stronger is the spur, and it drives
towards a more subtle and puissant order than can nor-
mally be the result of a less difficult endeavcur. The
accordance of active Life with a material of form in which
the condition of activity itself seems to be inertia, is one
problem of opposites that Nature has solved and seeks
always to solve better with greater complexities ; for its
perfect solution would be the material immortality of a fully
organised mind-supporting animal body. The accordance
of conscious mind and conscious will with a form anda
life in themselves not overtly self-conscious and capable at
best of a mechanical or subconscious will is another pro-
blem of opposites in which she has produced astonishing
results and aims always at higher marvels; for there her
ultimate miracle would be an animal consciousness no longer
seeking but possessed of Truth and Light, with the practi-
cal omnipotence which would result from the possession
of @ direct and perfected knowledge. Not only, then, is
the upward impulse of man towards the accordance of
yet higher opposites rational in itself, but it is the only
logical completion of a rule and an effort that seem to be a
fundamental method of Nature and the very sense of her
universal strivings.

We speak of the evolution of Life in Matter, the
evolution of Mind in Matter ; but evolution is a word which
merely states the phenomenon without explaining it. For
there seems to be no reasen why Life should evolve out of
material elements or Mind out of living form, unless we
accept the Vedantic solution that Life is already involved
in Matter and Mind in Life because in essence Matter is
a form of veiled Life, Life a form of veiled consciousness.
And then there seems to be little objection to a farther
step in the series and the admission that mental conscious-
ness may itself be only a form and a veil of higher states
which are beyond Mind. In that case, the unconquerable
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impulse of man towards God, Light, Bliss, Freedom,
Immortality presents itself in its right place in the chain
as simply the imperative impulse by which Nature is seek-
ing to evolve beyond Mind and appears to be as natural,
true and just as the impulse towards Life which she hs
planted in certain forms of Matter or the impulse towards
Mind which she has planted in certain forms of Lile, As
there, so here, the impulse exists more or less obscurely in
her different vessels with an ever-ascending series in the
power of its will-to-be; as there, so here it is gradually
evolving and bound fully to evolve the necessary organs
and faculties, As the impulse towards Mind ranges from
the more sensitive reactions of Lafe in the metal and the
plant up to its full organisition in man, so in man himself
there is the samea ascending series, lhe preparation, if
nothing more, of a higher and divine life. The animal is
a living laboratory in which Nature has, it is said, worked
out man, Man himself may well be a thinking and living
laboratory in whom and with whose conscious co-operation
she wills to work out the superman, the god. Or shall we
not say rather, to manifest God ? For if evolution is the
progressive manifestation by Nature of that which slept or
worked in her, involved, it is also the overt realisition of
that which she seccetly is. We cannot, then, bid her
pause at a given stage of her evolution, nar have we the
right to condemn with the religionist as perverse and
presumptuous or with the Rationalist as a disease or halluci-
nation any intention she may evince or effort she may
make to go beyond. If it be true that Spirit is involved in
Matter and apparent Nature is secret God, then the
manifestation of the divine in himself and the realisation
of God within and without are the highest and most legiti-
mate aim possible to min upon earth.

Thus the eternal paradox and eternal truth of a divine
life in an animal boly, an immortal aspiration or reality
inhabiting a mortal tenement, a single and universal
consciousness representing itsell in limited minds and divi-
ded egos, a transcendent, indefinable, timel2ss and space-
less Being whoalone renders time and space and cosmos
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possible, and in all these the higher truth realisable by the
lower term, justily themselves to the deliberate reasonas
well as to the persistent instinct or intuition of mankind-
Attempts are sometimes made to have dene finally with
questionings which have so often been declared insoluble
by logical thought and to persuade men to limit theif
mental activities to the practical and immediate problems
of their material existence in the universe,; but such eva-
sions are never permanent in their efféct. Mankind returns
from them witha more vehement impulse of inquiry or a
more violent hunger for an immediate solution, By that
hunger mysticism profits and new religions arise to replace
the old that have been destroyed or stripped of significance
by a scepticism which itself could not satisly because,
although its business was inquiry, it was unwilling suffi-
ciently to inquire, The attempt to deny or stifle a truth

cause it is yet obscure in its outward workings and too
often represented by obscurantist superstition or a crude
faith, is itsell a kind of obscurantism. The will to escape
from a cosmic necessity because it is arduous, difficult to
justify by immediate tangible results, slow in regulating its
operations, must turn out eventually to have been no
acceptance of the truth of Nature but a revolt against the
secret, mightier will of the great Mother. It is better
and more rational to accept what she will not allow us as a
racé to reject and lift it from the sphere of blind instinct,
obscure intuition and random aspiration intothe light of rea-
son and an instructed and consciously self-guiding will. And
if there is any higher light of illumined intuition or self-
revealing truth which is now in man either obstructed and
inoperative or works with intermittent glancings as if from
behind a veil or with occasional displays as of the northern
lights in our material skies, then there also we ne=d not
fear to aspire. For it is likely that such is the next higher
state of consciousness of which Mind is only a form and
veil, and through the splendours of that light may lie
the path of our progressive self-enlargement into whatever
highest state is humanity’s ultimate resting-place.
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THE WHEREFORE OF THE WORLDS

INTRODUCTION

Night, there is none, -no night except the veil which
we create for ourselves, no other obscurity than the dark-
ness in which our eyes indulge.

The mind that looks deeply into existence, finds there
no shadow but that of appearances, and the most obscurs
and infinitesimal of these can uncover to its search
sovereign realities, once it has accustomed its gaze to the
light of the mystery which every appearance conceals.
Where the indifferent sees only a valueless object or a
fortuitous and unimportant detail, the thinker whom no
coverings can deceive, is able to detect one of the signs
by which eternal laws yield up their secret. A stone that
falls, a ripe fruit that cpens, become to his vision initiat-
ing symbols, keys to a supreme knowledge. By relativi-
ties that all disdain, the Absolute delivers up to him the
secrets reserved for the sages.

For him the very darkness becomes light, because
all is light. But what light can be sufficient for eyes that
keep themselves closed, for the mind which remains
sealed ¥

How often have the predestined messengers of know-
ledge, the circumstances privileged to bring to us supreme
teachings, passed before our eyes, teaching us nothing'?
The very abyss has opened without revealing to us the
secret of its depths, We weep before a tomb., The
sensations of our egoistic nature compel us to suffer where
we might have thought and our affliction remains to us
a barren experience. It has torn from us what we loved,
but what it brought to us, we did not know how to receive.
The tumult of the heart prevents the mind from learning
these eternal verities, ** There is no death; there is no
night,”

*
* »
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All is light, a lustre which blinds instead of enlighten-
ing us because it is too puissant for our gaze; for all
the veils in which our vision is enveloped, are only veils of
dazzlement, There are for our eyes excessive splendours as
well as insufficient gleams. The measure of every obscurity
is the imperfection of our vision and the night is the
symbol of our ignorance.

But nothing is really hidden ; for where shall anything
whatsoever dissimulate its presence or its truth in the all
that is universally self-evident ? The things that are visible
to us are those which are in correspondence with the
measure of clarity already acquired by our consciousness
and our mind.

The progressive illumination of our faculties prepares
them for the perception of things more luminous,
because more real and permancnt than those that are
visible.

For that which is visible, since it is adapted to our
special sense-faculties and itsell dependent on the transi-
toriness of our Leing, is necessarily ephemeral. So also
may be much that is invisible to uvs; but things eternal
are by their very essence alien to our perceptions and
they escape in the ptapumun in which their modes of
being differ from ours.

And even that which is visible may dwell beyond the
range of our perceptions il it exceeds our proportions.
The vaster it is in its totality, the less ephemeral in its dura-
tion, the lessisit parceptible to us. Thus theearth which we
inhabit is visible to our eyes solely in its detailsand we can
compassthe knowledge of it in its totality only by a method
of abstraction and by an appeal to means that belong to the
order of mathematical or geometrical perceptions and are
borrowed, therefore, from faculties of consciousness which
are supersensuous. The same law holds good with greatar
reason for that which we call, without knowing where it
commences or ends, the universe,

And towards what does our Science tend, il not
towards the indirect discovery, surpassing the means of
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observation with which our sens:s provide us, of realities
more and more essential and permanent, less and less in-
cidental and, because incidental, therefore wisible ?

From this point of view it would be true to say that
things visible are transitory and things eternal invisible,—
invisible at least for those of our senses that are constructed
according to the laws of our ephemeral being, but not
for that vision of the profundities of existence, present in
us already in its rudiments, which we awaken to the
perception of its proper world when we take cognizance
within ourselves of that which is eternal.

b*l'

How has that sense-vision been formed of which our

eye, gathering into a focus the rays of Light, is at once the
symbol and the organ ?

To produce our conscious perceptions it was necessary
that all the diffused clarities which the intelligence and
the sense-ficulty in our rudimentary being could assemble
or could produce, should converge towards certain points in
the vastness of infinity destined to form the field of our
experiences and of our progress, and each of our possible
conquests in that field, always obtained by a greater con-
centration of light, has circumscribed around us, by the
very act of giving it precision, the province of the visible.

In the beginning there was the immense penumbra of
the uniform Inconscient and when the Spirit said, ““ Let
there be light,” the lightning broke forth from it and
the Night settled with a greater weight of darkness over
all that the flashes did not illumine, Thus the day was

born out of the shadows and night had the day for its
cause.

But now the day which the luminous point of the
conscious ego has created in us, can extend itsell beyond
our limits over the whole universe. For that extension it
is enough that we should learn to enter once more into
communion with all that we have rendered alien to us.
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There is not in the whole of infinity a single reality,
be it object or being, on which our internal gaze, once
clarified, cannot shed its pure illumination.

But how do these realities, when we so regard them,
differ from their appearances ! Truly has it been said,
# Things are not what they seem.”

L ]
& %

What we see is not the universe. What we see is
our personal universe, the world which we fashion for the
use of our needs, in the measure of our means, by the
play of our faculties, a symbolic, schematic universe which
our sense-perceptions cut out upon the infinite, profound,
moving and living reality.

That which we call phenomenon is only the relation
between the veritable reality and our modes of subjective
perception.

It is the manner—such as our senses understand ‘t—
in which a totality of particular activities reacts in rela-
tion to the all, that is manifest to our eyes in each ele-
ment of the reality, whether that element be an object or
a being. Sotooitis the relation between their modes of
action and ours that permits us to differentiate ourselves
from all that is other than ourselves and determines for
us the character, the forms, the values, the accidents of
all that environs us.

The attempt to explain the world by the things that
we see, is therefore vain; it is these, on the contrary,
that find their explanation in those that we do not see.
To find the causes of thing we must turn our regard not
on the visible, but on the invisible.

This world of phenomena which we call the
universe , is only the apparent figure, the image in us of
the real world: it is the myth which covers a truth
too profound for wvs. All philosophy consists in the
discovery of its hidden sense, and it is the more and
more veridical interpretation of it that we call knowledge.
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May its illumination render the human mind master of the
shadow and the mystery and opsn to us the paths of the
unknown |

But" how shall we discover the paths that lead to an
unknown ! And how shall we discover that unknown itself
if we do not first know the paths ? Therefore these two,
the way and its goal, must manifest themselves together and
each must reveal the other.

On the knowledge that we attain of the supreme
realities, depend all the steps that we shall take towards
them, and on our courageous self-orientation towards the
highest point of truth of which we have caught a glimpse,
whatever it may cost to our thought, depends our progres-
sive conquest of the Light.

It is the most disinterested effort that will bring us to
the most considerable result ; it is the steepest way that
will permit us to ascend to the highest summit.

And again, is it not by directing our march towards
supreme goals, towards those that seem inaccessible to us,
that we shall be able step by step to trace out the straight-
est roads ?

Now, among all the inguiries possible to the human
spirit, those which are concerned with the very origin of
being and of the universe are surely the most disinterested,
\What profit comparable to the results of our utilitarian
Sciences can we reap from the discovery, even if that
discovery be possible, of the first reasons of things ?
Among all the questions that the mind can present to
itself, this is, in appearance, the least useful ; for that very
reason it is in reality the most fertile. It is the most
transcendent, the most daring of all, and for that reason we
choose it in preference to all others,

For the boldest, the highest Wisdom | For the pioneers

of action and thought, the heroic march through the paths
of the unknown!



CHAPTER I LB New DhEE
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THE PROBLEM AND ITS SOLUTIONL/BRAT

Is there at all or is there still a secret of the Veda ?

According to current conceptions the heart of that
ancient mystery has been plucked out and revealed to the
gaze of all, or rather no real secret ever existed. The
hymns of the Veda are the sacrificial compositions of a
primitive and still barbarous race written around a system
of ceremonial and propitiatory rites, addressed to personified
Powers of Nature and replete with a confused mass of
half-formed mythand crude astronomical allegories yet
in the making. Only'in the later hymns do we perceive
the first appearance of deeper psychological and moral
ideas—borrowed, some think, from the hostile Dravidians,
the **robbers” and * Veda-haters” freely cursed in the
hymns themselves,—and, however acquired, the first seed
of the later Vedantic speculations. This modern theory
:sin accord with the received idea of a rapid human
evolution from the quite recent savage ; it is supported by
an imposing appiratus of critical research and upheld
by a number of Sciences, unhappily still young
and still largely conjectural in their methods and shift-
ing in their results,—Comparative Philology, Compa-
rative Mythology aad the Science of Comparative Religion.

It is my object in these chapters to suggest a new
view of the ancient problem. I do mnot proposeto usea
negative and destructive method directed against the
received solutions, but simply to present, positively and
constructively, a larger and, in some sort, a complemen-
tary hypothesis bwit upon broader foundations,—a
hypothesis which, in addition, may shed light on one or two
important problems in the history of ancient thought and
eult left very insufigiently solved by the ordinary theories,

e
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We have in the Rigveda,—the true and only Veda in
the estimation of European scholars,—a body of sacrifi-
cial hymns couched in a very ancient language which
presents a number of almost insoluble difficalties, It is
full of*ancient forms and words which do not appear in
. later speech and have oftem to be fixed in some doubtful
sense by intelligent conjecture; a mass even of the words
that it has in common with classical Sanskrit seem to
bear or at least to admit another significance than in the
later literary tongue ; and a multitude of its vocables,
especially the most common, those which are most vital
to the sense, are capable of a surprising number of
unconnected significances which may give, according to
our preference in selection, quite different complexions to
whole passages, whole hymns and even to the whole
thought of the Veda, In the course of several thousands
of years there have been at least three considerable attempts,
entirely differing from each other in their methods
and resalts, to fix the sense of these ancient litanies. One
of these is prehistoric in time and exjsts only by fragments
in the Brahmanas and Upanishads ; but we possess in its
entirety the traditional interpretation of the Indian scholar
Sayana and we have in our own day the interpretation
constructed aftcr an immense labour of comparison and
conjecture by modern European scholarship. Both of
them present one characteristic in common, the extra-
ordinary incoherence and poverty of sense which their
results stamp upon the ancient hymns. The separate lines
can be given, whether naturally or by force of conjecture,
a good sense ora sense that hangs together ; the diction
that results, il garish in style, if loaded with otiose and
decorative epithets, if developing extraordinarily little of
meaning in an amazing mass of gaudy figure-and verbiage,
can be made to run into intelligible sentences; but when
we come to read the hymns as a whole we seem to be in
the presence of men who, unlike the early writers of other
races, were incapable of coherent and natural expression or
of connected thought. Except in the briefer and simpler
bymns, the langusge tends to be either obscure or artificial I



“ARYA ™ 13

the thoughts are either unconnected or have to be forced
and beaten by the interpreter into a whole, The scholar
in dealing with his text is obliged to substitute for interpre-
tation a process almost of fabrication. 'We feel that he is
not so much revealing the sense as hammering and lorging
rebellious material into somesort of shape and consistency.

Yet these obscure and barbarous compositions have
had the most splendid good foftune in all literary history.
They have been the reputed source not only of some of the
world’s richest and profoundest religions, but of some of its
subtlest metaphysical philosophies. In the fixed tradition
of thousands of years they have been revered as the origin
and standard of all that can be held as authoritative and
true in Brahmana and Upanishad, in Tantra and Purana,
in the doctrines of great philosophical schools and in the
teachings of famous saints and sages. The name borne by
them was Veda, the knowledge,—the received name [or the
highest spiritual truth of which the human mind is capable.
But if we accept the current interpretations, whether
Sayana’s or the modera theory, the whole of this sublime
and sacred reputation is a coloszal fiction. The hymns are,
on the contrary, nothing more than the naive superstitious
fancies of untaught and materialistic barbarians concerned
only with the most external gains and enjoyments and igno-
rant of all but the most elemzntary moral notions or religious
aspirations. Nor do occasional passages, quite out ol har-
mony with their general spirit, destroy this total impression.
The true foundation or starting-point of the later religions
and philosophies is the Upanishads, which have then to be
conceived as a revolt of philosophical and speculative minds
against the ritualistic materialism of the Vedas,

But this conception, supported by misleading European
parallels, really explains nothing. Such profound and
ultimate thoughts, such systems of subtle and elaborate
psychology as are found in the substance of the Upani-
shads, do not spring out of a previous void. The human
mind in its progress marches from knowledge to knowledge,
or it renews and enlarges previous knowledge that has been
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obscured and overlaid, or it seizes on old imperfect clues
and isled by them to mew discoveries. The thought of
the Upanishads supposes great origins anterior to itself, and
these in the ordinary theories are lacking. The hypothesis»
invented to fill the gap, that these ideas were borrowed by
barbarous Aryan invaders from the civilised Dravidians, is a
conjecture supported only by other conjectures. It is indeed
coming to be doubted whether the whole story of an Aryan
invasion through the Panjabis not a myth of the philologists.

Now, in ancient Europe the schools of intellectual
philosophy were preceded by the secret doctrines of the
mystics; Orphic and Eleusinian mysteries prepared the
rich soil of mentality out of which sprang Pythagoras and
Plato. A similar starting-point is at least probable for the
later march of thought in India. Much indeed of the forms
and symbols of thought which we find in the Upanishads,
much of the substance of the Brahmanas supposes a period
in India in which thought took the form or the veil of
secret teachings such as those of the Greck mysteries,

Another hiatus left by the received theories is the
gulf that divides the material worship of external Nature-
Powers in the Veda from the developed religion of the
Greeks and from the psychological and spiritual ideas
we find attached to the functions of the Godsin the
Upanishads and Puranas. We may accept for the present
the theory that the earliest fully intelligent form of human
religion is necessarily,—since man on earth begins from
the external and proceeds to tbe internal,—a worship of
outward Nature-Powers invested with the consciousness
and the personality that he finds in his own being.

Agni in the Veda is avowedly Fire; Surya is the Sun,
Parjanya the Raincloud, Usha the Dawn; and if the
miterial origin or function of some other Gods is less
treachantly clear, it is easy to render the obscure precise
by philological inferences or ingenious speculation. But
when we come to the worship of the Greeks not much
later in date than the Veda, according to modern ideas of
chronology, we ficd a significant change. The material
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attributes of the Gods are effaced or have become subordi-
nate to psychological conceptions. The impetuous God
of Fire has been converted intoa lame God of Labour;
Apollo, the Sun, presides over poetical and prophetic in-
spiration ; Athene, who may plausibly be identified as in
origin a Dawn-Goddess, has lost all memory of her
material functions and is the wise, strong and pure
Goddess of Knowledge ; and there are other deities also,
Gods of War, Love, Beauty, whose-material functions
have disappeared if they ever existed. It is not enough to
say that this change was inevitable with the progress of
human civilisation : the process also of the change
demands inquiry and elucidation. We see the same revolu-
tion effected in the Puranas partly by the substitution of
other divine names and figures, but also in part by the
same obscure process that we observe in the evolution of
Greek mythology. Theriver Saraswati has become Muse
and Goddess of Learning ; Vishnu and Rudra of the Vedas
are now the supreme Godhead, members of a divine
Triad and expressive separately of conservative and
destructive process in the cosmos. In the Isha Upanishad
we find an appeal to Surya as a God of revelatory
knowledge by whose action we can arrive at the highest
truth. This, too, is his function in the sacred Vedic
formula of the Gayatri which was for thousands of years
repeated by every Brahmin in his daily meditation ; and we
may note that this formula is a verse from the Rig Veda,
from a hymn of the Rishi Visvamitra. In the same
Upanishad, Agni is invoked for purely moral functions as
the purifier from sin, the leader of the soul by the good path
to the divine Bliss, and he seems to be identified with the
power of the will and responsible for human actions. In
other Upanishadsthe gods are clearly the symbols of sense-
functions in man. Soma, the plant which yielded the mystic
wine for the Vedic sacrifice, has become not only the God of
the moon, but manifests himself as mind in the human being.
These evolutions suppose some period, posterior to the early
material worship or superior Pantheistic Animismattributed
to the Vedas and prior to the developed Puranic mythology.
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in which the gods became invested with deeper psychologi-
cal functions, a period which may well have been the Age
of the Mysteries, As thingsstand, a gap is left orelse has
been created by our exclusive preoccupation with the natur-
alistic element in the religion of the Vedie Rishis.

I suggest that the gulf is of our own creation and
does not really exist in the ancient sacred writings. The
hypothesis I propose is that the Rigveda is itself the one
considerable document that remains to us from the early
period of human thought of which the historic Eleusinian
and Orphic mysteries were the failing remnants, when the
spiritual and psychological knowledge of the race was
concealed, for reasons now difficult to determine, in a
veil of concrete and material figures and symbols which
protected the sense from the profane and revealed it to
the initiated. One of the leading principles of the mystics
was the sacredness and secrecy of sell-knowledge and the
true knowledge of the Gods. This wisdom was, they
thought, unfit, perhaps even dangerous tothe ordinary
human mind or in any case liable to perversion and
misuse and loss of virtue if revealed to vulgar and unpuri-
fied spirits. Hence they favoured the existence of an
outer worship, effective but imperfect, for the profane,
an inner discipline for the initiate, and clothed their
language in words and images which had, equally, a spiri-
tual sense for the elect, a concrete sense for the mass of
ordinary worshippers. The Vedic hymns were conceived
and constructed on this principle. Their formulas and
ceremonies are, overtly, the details of an outward ritual
devised for the Pantheistic Nature-Worship which was
then the common religion, covertly the sacred words, the
effective symbols of a spiritual experience and _knowledge
and a psychological discipline of self-culture which were
then the highest achievement of the human race. The
ritual system recognised by Sayana may, in its externali-
ties, stand ; the naturalistic sense discovered by European
scholarship may, in its general conceptions, be accepted ;
but behind them there is always the true and still hidden



" ARYA "™ 17

secret of the Veda,—thesecret words, ninya vachanst, which
were spoken for the purified in soul and the awakened in
knowledge. To disengage this less obvious but more im-
portant sense by fixing the import of Vedic terms, the
sense of Vedic symbols and the psychological functions of
the Gods is thus a difficult but necessary task, for which
these chapters and the translations that accompany them
are only & preparation,

The hypothesis, if it proves to be wvalid, will have
three advantages. It will elucidate simply and effectively
the parts of the Upanishads that remain yet unintelligible
or ill-understood as well as much of the origins of the
Paranas. It will explain and justify rationally the whole
ancient tradition of India; for it will be found that,
in sober truth, the Vedanta, Purana, Tantra, the philoso-
phical schools and the great Indian religions do go back in
their source to Vedic origins. We can see there in their
original seed or in their early or even primitive forms the
fundamental conceptions of later Indian thought. Thusa
natural starting-point will be provided for a sounder study
of Comparative Religion in the Indian field. Instead
of wandering amid insecure speculations or having to
account for impossible conversions and unexplained tran-
sitions we shall have a clueto a natural and progressive
development satisfying to the reason. Incidentally,
some light may be thrown on the obscurities of early
cult and myth in other ancient nations. Finally, the in-
coherencies of the Vedic texts will at once beexplained and
disappear. They exist in appearance only, because the real
thread of the sense is to be found in an inner meaning. That
thread found, the hymns appear as logical and organic
wholes and the expression, though alien in type to our
modern ways of thinking and speaking, becomes, in its own
style, just and precise and sins rather by economy of
phrase than by excess, by over-pregnancy rather than by
poverty of sense. The Veda ceasesto be merely an interest-
ing remnant of barbarism and takes rank among the most
important of the world's early Scriptures.
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SELECTED HYMNS #

The Collogquy of Indra and Agastya
RigVeda I, Hymn 170.

Indra.

1. Itis not now, nor is It tomorrow; who
knoweth that which is Supreme and Wonderful ?
It has motion and action in the consciousness of
another, but when it is approached by the thought,
It vanishes.

A;astya.

2. Why dost thou seek to smite us, O Indra?
The Maruts are thy brothers. By them accomplish
perfection; slay us not in our struggle.

Indra.

8. Why, O my brother Agastya, art thou my
friend, yet settest thy thought beyond me ? For well
do I know how to us thou willest not to give thy mind.

4. Let them make ready the altar, let them
set Agni in blaze in front. It is there, the
awakening of the consciousness to Immortality. Let
us two extend for thee thy effective sacrifice.

Agastya.

6. O Lord of substance over all substances of
being, thou art the master in force! O Lord of
Love over the powers of love, thou art the strongest
to hold instatus! Do thou, O Indra, agree with
the Marut=, then enjoy the offeringsin the ordered
method of the Truth.

——

® These translations are offered here only in their results for the
irterest of the general reader and as an illustration of the theory
advanced, Their philnlo-{lcil and critical justification would demand
space not available in this Review and would be interesting only to
a limited circle. A few indications, however, may at a later stage be
given wuich will illustrate the method.
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COMMENTARY

The governing idea of the hymn belongs to a stage of
spiritual -progress when the human soul wishes by the
sheer force of Thought to hasten forward beyond in order
to reach prematurely the source of all things without full
development of the being in all its progressive stages of
conscious activity. The effort is opposed by the Gods
who preside over the universe of man and of the world
and a violent struggle takes place in the human con-
sciousness between the individual soul in its egoistic
eagerness and the universal Powers which seek to fulfil
the divine purpose of the Cosmos.

The seer Agastya at such a moment confronts in his
inner experience Indra, Lord of Swar, the realm of pure
intelligence, through which the ascending soul passcs
into the divine Truth.

Indra speaks fist of that unknowable Source of
things towards which Agastya is too impatiently striving.
That is not to be found in Time. It does not exist in the
actualities of the present, nor in the eventualities of the
future, It neither is now nor becomes hereafter. Its
being is beyond Space and Time and therefore in Itself
cannot be known by that which is in Space and Time.
It manifests Itself by Its forms and activities in the
consciousness of that which is not Itself and through
those activities it is meant that It should be realised.
But if one tries to approach It and study It in Itself, It
disappears from the thought that would seize It and is as
if It were not.

Agastya still does not understand why he is so vio-
lently opposed in a pursuit which is the eventual aim of
all being and which all his thoughts and feelings demand,
The Maruts are the powers of Thought which by the
strong and apparently destructive motion of their progress
break down that which is established and help to the
attainment of new focmations. Indra, the Power of pucg
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Intelligence, is their brother, kin to them in his nature
although elder in being. He should by their means effzct
the pzrfection towards which Agastya is striving and not
turn enemy nor slay his friend in this terrible struggle
towards the goal.

Indra replies that Agastya is his friend and brother,—
brother in the soul as children of one Supreme Being,
friend as comrades in a common effort and one in the
divine love that unites God and man,—and by this
friendship and alhance has attained to the present stage
in his progressive perfection; but now he treats Indra as
an inferior Power and wishes to go beyond without fulfill-
ing himself in the domain of the God. He seeks to
divert his increased thought-powers towards his own
object instead of delivering them up to the universal
Intelligence so that it may enrich its realisations in
humanity through Agastya and lead him forward by the
way of the Truth, Let the egoistic endeavour cease, the
great sacrifice be resumed, the flame of the divine Force,
Agni, be kindled in front as head of the sacrifice and
leader of the march. Indra and Agastya together, the
universal Power and the human soul, will extend in
harmony the effective inner action on the plane of the
pure Intelligence so that it may enrich itself there and
attain beyond. For it is precisely by the progressive
surrender of the lower being to the divine activities that
the limited and egoistic consciousness of the mortal
awakens to the infinite and immortal state which is its
goal.

Agastya accepts the will of the God and submits,
He agrees to perceive and fulfil the Supreme in the acti-
vities of Indra. From his own realm Indra is supreme
lord over the substances of being as manifested through
the triple world of mind, life and body and has therefore
power to dispose of its formations towards the fulfilment,
in the movement of Nature, of the divine Truth that
expresses itself in the universe,—supreme lord over love and
delight’ manifested in the same triple world and hag
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therefore power to fix those formations harmoniously in
the status of Nature. Agastya gives up all that is realised
in him into the hands of Indra, as offerings of the
sacrifice, to be held by him in the fixed parts of Agastya's
consciousness and directed in the motional towards fresh
formations. Indra is once more to enter into friendly
parley with the upward aspiring powers of Agastya’s being
and to establish agreement between the seer’s thoughts
and the illumination that comes to us through the pure
Intelligence. That power will then enjoy in Agastya the
offerings of the sacrifice according to the right order of
things as formulated and governed by the Truth which is
beyond.

I1

Indra, Giver of Light
RigVeda I. 4.

1. The fashioner of perfect forms, like a good
yielder for the milker of the Herds, we call for
increase from day to day.

2. Come to our Soma-offerings. O Soma-
drinker, drink of the Soma-wine ; the intoxication of
thy rapture gives indeed the Light.

3. Then may we know somewhat of thy

uttermost right thinkings. Show not beyond us,
come.

4. Come over, question Indra of the clear-
seeing mind, the vigorous, the unoverthrown, who to
thy comrades has brought the highest good.

5. And may the Restrainers ! say to us, ‘* Nay,

L.—0Or Censurers, Nidah. The root nid bears, I think, In the Veda
the sense of domda, e, confimament, limitation, which can be assigned to it
with eatire certainty by philological deduction. It is the base of niditar
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forth and strive on even in other fields, reposing on
Indra your activity.”

6. And may the fighters, doers of the work,*
declare us entirely blessed, O achiever; may we
abide in Indra’s peace.

7. Intense for the intense bring thou this
glory of the sacrifice that intoxicates the Man,
carrying forward on the way Indra who gives joy to
his friend.

8. When thou hast drunk of this, O thou of
the hundred activities, thou becamest a slayer of
the Coverers and protectedst the rich mind in its
riches.

g- Thee thus rich in thy riches we enrich
again, O Indra, O thou of the hundred activities, for
the safe enjoyment of our havings.

10. He who in his vastness is a continent of
bliss,—the friend of the Soma giver and he carries
him safely through,—to that Indra raise the chant.

bound, and nidikna, tether. But the root also means to blame. After
the peculiar method of the esoteric diction one or other sense predomi-
nates in different passages without entirely excluding the other.

2.—Arih Krishtayah may also be translated, * the Aryan people,” or
“the warlike nations.” The words Krishti and Charshani, interpretzd
by Sayana as* man " have as their base the roots Krish and Charsh
which originally imply labour, efort or laborious action, They mean
sometimes the doer of Vedlc Karma, sometimes, the Karma itseif,—the
waorker or the works.
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(SAYANA'S INTERPRETATION)

1. * The doer of (works that have) a good shape,
Indra, we call daily for protection as (one calls) for the
cow-milker a good milch-cow.

9. * Come toour (three) libations, drink of the Soma,
O Soma-drinker ; the intoxication of thee, the wealthy one,
is indeed cow-giving.

3, ““Then (standing) among the intelligent people
who are nearest to thee, may we know thee. Do not
(go) beyond us (and) manifest (thyself to others, but)
come to us.

4. * Come to him and question about me, the intelli-
gent one, (whether I have praised him rightly or not),
—to the intelligent and unhurt Indra who gives to thy
friends ( the priests) the best wealth.

5. “Let of us (1,e. our priests) speak (1. . praise
Indra),—and also, O you who censure, go out ( {rom here)
and from elsewhere too,—{our priests) doing service all
about 1ndra.

8. “O destroyer (of foes), may even our enemies
speak of us'as having good wealth,—men (i.¢. our [riends
will say it of course); may we be in the peace (bestowed )
by Indra.

7. * Bring this Soma, that wealth of the sacrifice, the
cause of exhilarationto men, {the Soma) that pervades
(the three oblations) for Indra who pervades (the Soma-
offering), that attains the rites and is [riendly to (Indra)
who gives joy (to the sacrificer).

8. “ Drinking of this, O thou of many actions, thou
becamest a slayer of Vritras (i.e. enemies led by Vritra)
and didst protect entirely the fighter in the fights.

9. “O Indra of many actions, for enjoyment of
riches we make thee abundant in food who art strong in
the battles. 1

1.—Note that Sayana explains Vijinam in v. 8 as “fighter in the
fights " and the same expression in the very next verse as * strong in
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10. * Sing to that Indra who is a protector of wealth,
gréat, a good fulfiller (of works) and a friend of the
sacrificer, "

COMMENTARY

Madhuchchhandas, son of Visvamitra, invokes in the
Soma-offering Indra, the Master of luminous Mind, for
increase in the Light, The symbols of the hymn are
those of a collective sacrifice. Its subject is the growth
of power and delight in Indra by the drinking of the Soma,
the wine of immortality, and the consequent illumination
of the human being so that the obstructions of his inner
knowledge are removed and he attains to the utmost
sp'endours of the liberated mind.

But what is this Soma, called sometimes amrita, the
Greek ambrosia, as if it were itsell the substanceof immor-
tality ? Tt is a figure for the divine Ananda, the principle
of Bliss, from which, in the Vedic conception, the exist-
ence of Man, this mental being, is drawn. A secret
Delight is the base of existence, its sustaining atmosphere
and almost its substance. This Ananda is spoken of in
the Taittiriya Upanishad as the ethereal atmosphere of
bliss without which nothing could remain in being. In the
Aitareya Upanishad Soma, as the lunar deity, is born from
the sense-mind in the universal Purusha and, when man is
produced, expresses himself again as sense-mentality in the
human being. For delight is the raison d'efre of sensation,

the fights " and that in the phrase vijeshu vijinam vijaghmah he takes
the base word vija in three different significances,  battle,” " strength”
and “ food.” This is a typical example of the deliberate inconsistency
of Sayana's method,

| have given the two renderings together so that the reader may
make an easy comparizon between both methods and results. | enclose
within brackets the commentator’s explanations wherever they are
necessary to complete the sanse or to make it intelligible. Even the
reader unacquainted with Sanskeit will be able, 1 think, to appreciate
from this single exawple the reasons which justify the modern eritical
mind in refusing toaccept Sagana asa reliable anthority for the inter-
pretation of the Vedic text.
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or, we may say, sensation is an attempt to translate the
secret delight of existence into the terms of physical con-
sciousness, But in that consciousness,—often figured as
adri, the hill, stone, or dense substance—divine light and
divine delight are both of them concealed and confined, and
have to be released or extracted. Apanda is retained
as rasa, the sap, the essence, in sense-objects and sense
experiences, in the plants and growths of the earth-nature,
and among these growths the mystic Soma-plant symbolises
that element behind all sense activities and their enjoy-
ments which yields the divine essence. It bhas to be
distilled and, once distilled, purified and intensified until it
has grown luminous, full of radiance, full of swiftness,
full of energy, gomat, ashu, yuvaku. It becomes the chief
food of the gods who, called to the Soma-oblation, take
their share of the enjoyment and in the strength of that
ecstasy increase in man, exalt him to his highest possi-
bilities, make him capable of the supreme experiences. Those
who do not give the delight in them as an offering to the
divine Powers, prefering to reserve themselves for the sense
and the lower life, are adorers not of the gods, but of the
Panis, lords of the sense-consciousness, traffickers in its
limited activities, they who press not the mystic wine,
give not the purified offering, raise not the sacred chant.
It is the Panis who steal from us the Rays of the illumined
consciousness, those brilliant herds of the sun, and pen
them up in the cavern of the sub-conscient, in the dense
hill of matter, corrupting even Sarama, the hound of
heaven, the luminous intuition, when she comes on their
track to the cave of the Panis.

But the conception of this hymn belongs to a stage in
our inner progress when the Panis have been exceeded
and even the Vritras or Coverers who seclude from us our
full powers and activities and Vala who holds back the
Light, are already overpassed. But there are even then
powers that stand in the way of our perfection. They
are the powers of limitation, the Confiners or Censurers,
who, witkout altogether obscuring the rays or damming up
the energies, yet seek by constantly affirming the defi-
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ciencies of our self-expression to limit its field and set up the
progress realised as an obstacle to the progress to come.
Madhuchchandas calls upon Indrato remove the defect
and affirm in its place an increasing illumination.

The principle which Indra represeats is Mind-Power
released from the limits and obscurations of the nervous
eonsciousness, It is this enlightened Intelligence which
fashions right or perfect forms of thought or of action not
deformed by the nervous impulses, not hampered by the
falsehoods of sense. The image presented is that of a cow
giving abundantly its yield to the milker of the herds,
The word go means in Sanskrit botha cowand a ray of
light. This double sense is used by the Vedic symbolists
to suggest a double figure which was to them more than a
figure; for light, in their view, is not merely an apt poetic
image of thought, but is actually its physical form. Thus,
the herds that are milked are the Herds of the Sun,—Suryas
God of the revelatory and intuitive mind, cr else of Dawn,
the goddess who manifests the solar glory. The Rishi
desires from Indra a daily increase of this light of Truth
by his fuller activity pouring rays in a rich yield upon the
receptive mind.

The activity of the pure illuminated Intelligence is
sustained and increased by the conscious expression in us
of the delight in divine existence and divine activity type-
fied by the Soma wine. As the Intelligence feeds upon it,
its action becomes an intoxicated ecstasy of inspiration by
wh?ch the rays came pouring abundantly and joyously in.
“Light-giving indeed is the intoxication of thee in thy
rapture,”

For then it is possible, breaking beyond the limitations
still insisted upon by the Confiners, to arrive at something
of the finalities of knowledge possible to the illuminated
intelligence. Right thoughts, right sensibilities,—thisis
the full sense of the word sumati; for the Vedic mati in-
cludes not only the thinking, but also the emotional parts
of mentality, Sumati is a light in the thoughts; it is also
a bright gladness and kindness in the soul. But in this
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passage the stress of the sense is upon right thought and
not on the emotions. It is necessary, however, that the pro-
gress in right thinking should commence in the fieldof con-
sciousness already attained ; there must not be flashes and
dazzling manifestations which by going beyond our powers
elude expression in right form and confuse the receptive
mind. Indra must be not only illuminer, but a fashioner
of right thought-formations, surupakrituu.

The Rishi, next, turning to a comrade in the collective
Yoga, or, perhaps, addressing his own mind, encourages him
or itto pass beyond the obstruction of the adverse sug-
gestions opposed to him and by questioning the divine
Intelligence progressto the highest good which it has
already given to others. For it is that Intelligence which
clearly discerns and can solve or remove all still-existing
confusion and obscuration. Swift of movement, intense,
energetic, it does not by its energy stumble in its paths
like the impulses of the nervous consciousness, Or perhaps
it is rather meant that owing to its invincible energy it
dozs not succumb to the attacks whether of the Coverers
or of the powers that limit,

Next are described the results towards which the seer
aspires. With this fuller light opening on to the finalities
of mental knowledge the powers of Limitation will be
satisfied and of themselves will withdraw, consenting to
the farther advance and to the new luminous activities,
They will say, in effect, * Yes, now you have the right
which we were hitherto justified in denying. Not only in
the fields won already, but in other and untrod provinces
pursue then your conquering march. Repose this action
wholly on the divine Intelligence, not upon your lower
capacities. For it is the greater surrender which gives you
the greater right.”

The word drals, move or strive, like its congeners
ari, arya, drya, arata, arani, expresses the central idea of
the Veda. The root ar indicites always a movement of
effort or of struggle or a state of surpassing height or excels
lence; it is applied to rowing, ploughing, fghting, lifting,
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climbing. The Aryan then is the man who seeks to fulfil
himself 'by the Vedic action, the internal and external
karma or apas, which is of the nature of a sacrifice to the
geds. But it iz also imaged asa journey, a march,a
battle, a climbing upwards. The Aryan man labours
towards heights, fights his way on in a march which is at
once a progress forward and an ascent., That is his
Aryahood, his arefe, virtue, to use a Greek word derived
from the same root. Arafa, with the rest of the phrase,

might be translated, * Out acd push forward in other
fields, ™

The ,idea is taken up again, in the subtle Vedic
fashion of thought-connections by word-echoes, with the
arili kristayak of the next verse, These are, 1 think,
oot the Aryan nations on earth, although thatsense too
is possible when the idea is that of a collective or national
Yoga, but the powers that help man in his ascent, his
spiritual kindred bound to him as comrades, allies, brothers,
yokeflellows (sakhayah, yujah, jamayah), for his aspiration
is their aspiration and by his completeness they are
fulfilled. As the Restrainers are satisfied and give way,
so they too, satisfied, must affirm finally their task
accomplished by the fullness of human bliss, when the
soul shall rest in the peace of Indra that comes with the
Light, the peace of a perfected mentality standing as
upon heights ol consummated consciousness and Beatitude.

Therefore is the divine Ananda poured out to be made
swilt and intense in the system and offered to Indra for
the support of his intensities. For it is this profound joy
manifest in the inner sensations that gives the ecstasy by
which the man or the God grows strong. The divine
Intelligence will be able to move forward in the journey
yet incompleted and will return the gift by fresh powers
of the Beatitude descending upon the friend of God.

For it was in this strength that the Divine Mind in

man destroyed all that opposed, as Coverers or besiegers, its
hundrediold activities of will and of thought; in this

strength it protected afterwards the rich and various
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possessions already won in past battles from the Atris and
Dasyus, devourers and plunderers of our gains.

Although, continues Madhuchchandas, that Intelli-
gence is already thus rich and variously stored we seck
to increase yet more its force of abundance, removing the
Restrainers as well as the Vritras, so that we may bave
the full and assured possessions of our riches.

For this Light is, in its entire greatness free from
limitation, a continent of felicity ; this Power isthat which
befriends the human soul and carries it safe through the
battle, to the end of its march, to the summit of its
aspiration.
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Isha Upanishad

I. Tue Text

1. All this is for habitation ! by the Lord, whatso-
ever is individual universe of movement in the universal
motion. By that renounced thou shouldst enjoy; lust not
alter any man's possession.

2, Doing verily 2 works in this world one should
wish to live a hundred years. Thus it is in thee and not
otherwise than this. Action cleaves not to a man," 3

1. There are three possible senses of vasyam, “'to be
clothed,” *'to be worn as a garment” and ** to be inhabited."
The first is the ordinarily accepted meaning. Shankara
explains it in this significance, that we must lose the sense
of this unreal objective universe in the sole perception of the
pure Brahman. So explained the first line becomes a
contradiction of the whole thought of the Upanishad which
teaches the reconciliation, by the perception of essential
Unity, of the apparently incompatible opposites, God and
the world, Renunciation and Enjoyment, Action and internal
Freedom, the One and the Many, Being and its Becomings,
the passive divine Impersonality and the active divine
Personality, the Knowledge and the Ignorance, the Becom-
ing and the Not-Becoming, Life on earth and beyond and
the supreme Immortality. The image is of the world either
as a garment or as a dwelling-place for the informing and
governing Spirit. The latter significance agrees better with
the thought of the Upanishad,

3. Kurvannevs. The stress of the word eva gives the
force, * doing works indeed, and not refraining from them,"

3. Shankara reads the line, ** Thus in thee—it is not
otherwise than thus—action cleaves not, a man.” He interprets
Karmani in the first line in the sense of Vedic sacrifices which
are permitted to the ignorant as a means of escaping from
evil actions and their results and attaining to heaven, but the
second Karma in exactly the opposite sense, “evil action,”
The verse, be tells us, represents a concession to the
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3. Sunless 4 are those worlds and enveloped in blind
gloom whereto all they in their passing hence resort who
are slayers of their souls.

4. One unmoving that is swifter than Mind, That
the Gods reach not, for Tt progresses ever in front. That,
standing, passes beyond others as they run. In That the
Master of Life & establishes the Waters ©.

ignorant ; the enlightened soul abandons works and the world
and goes to the forest. The whole expression and construction
in this rendering become forced and unnatural. The rendering
1 give seems to me the simple and straightforward sense of
the Upanishad,

4. We have two readings, Asilrya, sunless, and Asurya,
Titanic or undivine, The third verse is, in the thought
structure of the Upanishad, the starting point for the final
movement in the last four verses. Its suggestions are there
taken up and worked out. The prayer to the Sun refers back
in thought to the sunless worlds and their blind gloom,
which are recalled in the ninth and twelfth verses. The sun
and his rays are intimately connected in other Upanishads
also with the worlds of Light and their patural opposite is
the dark and sunless, not the Titanic worlds.

§. Matarisvan seems to mean ** he who extends himself
in the Mother or the container” whether that be the contain-
ing mother element, Ether, or the material energy called
Earth in the Veda and spoken of there as the Mother. Itisa
Vedic epithet of the God Vayn, who, representing the divine
principle in the Life-energy, Prana, extends himself in
Matter and vivifies its forms. Here, it signifies the divine
Life-power that presides in all forms of cosmic activity.

6. Apas as it is accentuated in the version of the
White Yajurveda, can mean only “‘waters.” If this accen-
tuation is disregarded, we may take it as the singular Apas,
work, action, Shankara, however, renders it by the plural,
works. The difficulty only arises because the true Vedic
sense of the word had been forgotten and it came to be
taken as referring to the fourth of the five elemental states of
Matter, the liquid. Such a reference would be entirely
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5., That moves and that moves not ; That is far and
the same is near ; That is within all this and that also is
outside all this.

6. But he who sees everywhera the self in all
existences and all existences in the self, shrinks not there-
after from aught,

7. Hein whom it is the Self-Being that has become
all existences that are Becomings?, for he has the perfect
knowledge, how shall he be deluded, whence shall he
have grief who sees ever ywhere oneness ¥

8. It is he that has gone abroad.—That which is
bright, bodiless without scar of imperflection, ‘fﬂlhﬂﬂt
sinews, pure, unpierced by evil. The Seer, the Thinker 8,
the One who becomes everywhere, the Self-existent has
ordered objects perfectly according to their nature from
years sempiternal,

ircelevant to the context. But the Waters, otherwise called
the seven streams or the seven fostering Cows, are the Vedic
symbol for the seven cosmic principles and their activities,
three inferior, the physical, vital and mental, four superior,
the divine Trath, the divine Bliss, the divine Will and
consciousness and divine Being. On this conception also is
foundsd the ancient idea of the seven worlds in each of
which the seven principles are separately active by their
various harmonies. This is, obviously, the right significance
of the word in the Upanishad.

7. The words Sarvani bhutani literally, ** all things that
have become,” is opposed to Atman, self-existent and immut-
able being. The phrase means ordinarily * all creatures,"
but its literal sense is evidently insisted on in the expression
bhitani abkist * became the Becomings." The idea is the
acquisition in man of the suprems consciousness by which
the one Self in him extends itself to embrace all creatures
and realises the eternal act by which that One manifests itself
in the multiple forms of the universal motion.

8. There is a clear distinction in Vedic thought
between Kavi, the seer, and manis ki, the thinker, The former
indicates the divine supra-intellectual Kuoowledge which by
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9. Into a blind darkness they enter who follow after
the Ignorance, they as if into a greater darkness who
devote themselves to the Knowledge alone.

10. Other, verily?, "tis said, is that which comes
by the Knowledge, other that which comes by the Ignor-
ance ; this is the lore we have received from the wise
who revealed That to our understanding.

11. He who knows That as both in one, the
Knowledge and the Ignorance, by the Ignorance crosses
beyond death and by the Knowledge enjoys Immortality.

12. Into a blind darkness they enter who follow after
the Non-Birth, they as if into a greater darkness who
devote themselves to the Birth alone,

13. Other, verily, 'tis said, is that which comes by
the Birth, other that which comes by the Non-Birth ;
this is the lore we have received from the wise who
revealed That to our understanding.

14, He who knows That as both in one, the Birth
and the dissolution of Birth, by the dissolution crosses
beyond death and by the Birth enjoys Immortality.

15, The face of Truth is covered with a brilliant

direct vision and illumination sees the reality, the principles
and the forms of thing in their true relations, the latter the
labouring mentality which works from the divided conscious-
ness through the possibilities of things downward to the
actual manifestation in form and upward to their reality in
the sell-existent Brahman,

9. Amyadeva.—Eva here gives to anyad the force, ¢ Quite
other than the result described in the preceding verse is that
to which lead the knowledge and the ignorance." We have
the explanation of anyad in the verse that follows. The crdi.
nary rendering, ‘‘ Knowledge has one result, Ignorance
another,” would be an obvious commonplace announced with
an exaggerated pompousness, adding nothing to the thought
snd without any place in the sequence of the ideas,
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golden lid ; that do thou remove, O Fostererl?, for the
law of the Truth, for sight.

16. O Fosterer, O sole Seer, O Ordainer, O illumin-
ing Sun, O power of the Father of creatures, marshal thy
rays, draw together thy light; the Lustre which is thy
most blessed form of all, that in Thee I behold. The
Purusha there and there, He am I.

17. The Breath of things!! is an immortal Life,
but of this body ashes are the end. Om! O Willls,

10. In the inner sense of the Veda Surya, the Sun-God,
represents the divine Illumination of the Kavi which exceeds
mind and forms the pure self-luminous Truth of things. His
principal power i5 self-revelatory knowledge, termed in the
Veda Sight. His realm is described as the Truth, the Law,
the Vast, He is the Fosterer or Increaser, for he enlarges and
opens man’s dark and limited being into a luminous and in-
finite consciousness, He is the Sole-Seer, Seer of Oneness and
Knower of the Self, and leads him to the highest Sight. He
is Yama, Controller or Ordainer, for he governs man's action
and manifested being by the direct Law of the Truth, Saiya
dharma, and therefore by the right principle of our nature,
Yathatathyatak. A luminous power proceeding from the
Father of all existences, he reveals in himself the divine
Purusha of whom all beings are the manifestations. His
rays are the thoughts that proceed luminously from the Truth,
the Vast, but become deflected and distorted, broken up and
disordered in the reflecting and dividing principle, Mind.
They form there the golden lid which covers the face of the
Truth. The Seer prays to Surya to cast them into right order
and relation and then draw them together into the unity of
revealed truth. The result of this inner process is the
perception of the oneness of all beings in the divine Soul of
the Universe.

11. Vayu, called elsewhere Matarisvan, the Life-
Energy in the universe. In the light of Surya he reveals
himself as an immortal principle of existence of which birth
and death and life in the body are only particular and
external processes,

13. The Vedic term Kraix means sometimes the action
itself, sometimes the effective power behind action represents
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remember, that which was done remember! O Will,
remember, that which was done remember,

18. O god Agni, knowing all things that are
manifested, lead us by the good path to the felicity;
remove from us the devious attraction of sin.!3 To thee
eompletest speech of submission we would dispose.14

ed in mental consciousness by the will. Agni- is this
ower. He is divine force which manifests first in matter
as heat and light and material energy and then, taking
different forms in the other principles of man's consciousness,
leads him by a progressive manifestation upwards to the
Truth and the Bliss.

13. Sin, in the conception of the Veda, from which
this verse is taken bodily,-is that which excites and hurries
the faculties intor deviation from the good path. There isa
straight road or road of naturally increasing light and
truth, rijuk pantha, ritasys pantha, leading over infinite
levels and towards infinite vistas, vitani pristhani by which the
law of our nature should normally take us towards our fulfil.
ment. Sin compels it instead to travel with stumblings amid
uneven and limited tracts and along crocked windings
(duritani, vrijinani).

14. The word vidkemas is used of the ordering of the
sacrifice, the disposal of the offerings to the God and,
generally, of the sacrifice or worship itself. The Vedic namas,
intérnal and external obeisance, is the symbol of submission
to the divine Being in ourselves and in the world. Here
the offering is that of completest submission and the self-
surrender of all the faculties of the lower egoistic human
nature to the divine Will-force, Agni, so that, free from inter-
nal opposition, it may lead the soul of man through the truth
towards the felicity, Raye. That state of beatitude is intend-
ed, self-content in the principle of pure Love and Joy,
which the Vedic initiates regarded as the ‘source of the divine
existence in the universe and the foundation of the divine
life in the human being. It is the deformation of this
principle by egoism which appears as desire and the lust
of possession in the lower worlds.
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The Synthesis of Yoga

u All life is Yoga"

INTRODUCTION
THE CONDITIONS OF THE SYNTHESIS
I
LIFE AND YOGA

There are two necessities of Nature's workings which
seem always to intervene in the greater forms of human
activity, whether they belong to our ordinary fields of
movement or seek those exceptionil spheres and fulfil-
ments which appear to us high and divine, Every such
form tends towards a harmonised complexity and totality
which again breaks apart into various channcls of special
effort and tendency, only to unite once more ina larger
and more puissant synthesis, Secondly, development
into forms is an imperative rule of effective manifestation ;
yet all truth and practice too strictly formulated becomes
old and loses much, if not all, of its virtue ; it must be con-
stantly renovated by fresh streams of the spirit revivi-
fying the dead or dying vehicle and changing it,
if itis to acquire a new life. To be perpetually reborn
is the condition of a material immortality. We are in
an age, full of the throes of travail, when all forms of
thought and activity that have in themselves any strong
power of utility or any secret virtue of persistence are

being subjected to a supreme test and given their oppor-

tunity of rebirth. The world to-day presents the aspect
of a huge cauldron of Medea in which all

things are
being cast, shredded into pieces, experimented on,, com=
bined and recombined either to perish and provide the

scattered material of new forms or to emerge rejuvenated
and changed for a fresh term of existence. Indian Yoga,
in its essence a special action or formulation of certain
great powers of Nature, itsell specialised, divided and
variously formulated, is potentially one of these dynamic
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elements of the future life of humanity. The child of
immemorial ages, preserved by its vitality and truth into
our modern times, it is now emerging from the secret
schools and ascetic retreats in which it had taken refuge
aud is seeking its place in the future sum of living human
powers and utilities, But it has first to rediscover itself,
bring to the surface the profoundest reason of its being
in that general truth and that unceasing aim of Nature
which it represents, and find by virtue of this new self-
knowledge and self-appreciation its own recovered and
larger synthesis. Reorganising itself, it will enter more
easily and powerfully into the reorganised life of the race
which its processes claim to lead within into the most
secret penetralia and upward to the highest altitudes of
its own existence and personality.

In the right view both of life and of Yoga all life is
either consciously or subconsciously a Yoga. For we
mean by this term a methodised effort towards self-perfec-
tion by the expression of the potenmtialities latent in the
being and a union of the human individual with the
universal and tianscendent Existence we see partially
expressed in man and in the Cosmos. But all life, when
we look behind its appearances, is a vast Yoga of
Nature attempting to realise her perfection in an ever-
increasing expression of her potentialities and to unite
herself with her own divine reality. In man, her thinker,
che for the first time upon this Earth devises self-
conscious means and willed arrangements of activity by
which this great purpose may be more swifty and puissantly
attained. Yoga, as Swami Vivekananda has said, may
be regarded asa means of compressing one's evolution
into a single life or a few years or even a few months of
bodily existence. A given system of Yoga, then, can
be nmo more than a selection or a compression, into
narrower but more energetic forms of intensity, of the
general methods which are already being used loosely,
largely, in a leisurely movement, with a profuser appa-
rent waste of material and energy but with a more com-
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plete combination by the great Mother in her vast upward
labour, It is this view of Yoga that can alone form the
basis for a sound and rational synthesis of Yogic methods,
For then Yoga ceases to appear something mystic and
abnormal which has no rclation to the ordiniry processes
of the World-Energy or the purpose she keeps in view in
her two great movements of subjective and objective self-
fulfilment ; it reveals itself rather as an intense and
exceptional use of powers that she has already manifest-
ed or is progressively organising in her less exalted but
more general operations.

Yogic methods have something of the same relation
to the customary psychological workings of man as has the
scientific handling of the natural force of electricity or of
steam to the normal operations of steam and of electricity.
And they, too, are formed upon a knowledge developed and
confirmed by regular experiment, practical analysis and
constant result. All Rajayoga, for instance, depends on this
perception and experience that our inner elements, combi-
nations, functions, forces, can be separated or dissolved, can
be new-combined and set to novel and formerly impossible
workings or can be transformed and resolved into a new
general-synthesis by fixed internal processes, Hathayoga
similarly depends on this perception and experience that
the vital forces and functions to which our life is normally
subjected and whose ordinary operations seem set and in-
dispensable, can be mastered and the operations changed
or suspended with results that would otherwise be impos-
sible and that seem miraculous to those who have not
seized the rationale of their process, And if in some
other of its forms this character of Yoga is less apparent,
because they are more intuitive and less mechanical,
nearer, like the Yoga of Devotion, to a supernal ecstasy
or, like the Yoga of knowledge, toa supernal infinity of
consciousness and being, yet they too start from the use
of some principal faculty in us by ways and for ends not
contemplated in its everyday spontaneous workings,
All methods grouped under the common name of Yoga
are special psychological processes founded on a fixed



“ARYA " 39

tuuth of Nature and developing, out of normal functions,
powers and results which were always latent but which
her ordinary movements do not casily or do not oiten
manifest,

But as in physical knowledge the multiplication of
scientific processes has its disadvantages, as that tends,
for instance, to develop a victorious artificiality which
overwhelms our natural human life under a load of machi-
nery and to purchase certain foims of frecdom and mas-
tery at the price of an increased servitude, so the pre-
occupation with Y ogic processes and their exceptional
results may have its disadvantages and losses. The
Yogin tends to draw away from the common existence
and lose his hold upon it; he tends to purchase wealth
of spirit by an impoverishment of his human activities,
the inner freedom by an outer death. If he gains God,
he loses life, or if he turns his efforts outWaid to conquer
life, he is in danger of losing God. Therefore we see in
India that a sharp incompatibility has been created be.
tween life in the world and spiritual growth and perfection,
and although the tradition and ideal of a victoricus har-
mony between the inner attraction and the outer demand
remains, it is little exemplified. In fact, when a man
turns his vision and enesgy inward and enters on the path
of Yoga, he is supposed to be lost inevitably to the great
ctream of our collective existence and the secular effot of
humanity, So strongly has the idea prevailed, so much
has it been emphasized by prevalent philosophies and
religions that to escape from life is now commonly consi-
dered as not only the necessary condition, but the general
object of Yoga. No synthesis of Yoga can be satisfying
which does not, in its aim, reunite God and Nature in a
liberated and perfected human life or, in its method, not
only permit but favour the harmony of our innerand
outer activitics and experiences in the divine consum-
mation of both, Forman isprecisely that term and symbol
of a higher Existence descended into the material world
in which 1t is possible foc the lower to transfigure itsell and
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put on the nature of the higher and the higher to reveal
itself in the forms of the lower. To avoid the life which
is given him for the realisation of that possibility, can
never be either the indispensable condition or the whole
and ultimate object of his supreme endeavour or of his
most powerful means of self-fulfilment. It can only be
a temporary necessity under certain conditions or a
specialised extreme effort imposed on the individual so as
to prepare a greater general possibility for the race, The
true and full object and utility of Yoga can only be
accomplished when the conscious Yoga in man becomes,
like the subconscious Yoga in Nature, outwardly conter-
minous with life itselfl and we can once more, looking
out both on the path and the achievement, say in a more
perfect and luminous sense : * All life is Yoga,”

%



“ARYA" 4l

el

.- oo

The Eternal Wisdom

INTRODUCTION
I
THE Soxc oF Wisoon

We fight to win sublime Wisdom ; therefore men
call us warriors,

Put Wisdom at the head of the world ; the world
will fight its battle victoriously and will be the best
world that men can constitute,

This Wisdom is the principle of all things.—
This mysterious Wisdom is the supreme priociple
of all.

*
LR

I, Wisdom, dwell with prudence and find out know-
ledge of witty inventions . . ..Counsel is mine and
sound knowledge. 1 am uonderstanding. I am
strength. By me Kings reign and princes decree
justice. By me princes rule, and nobles, even all the
judges of the earth. I love them that love me, And
those that seek me shall find me. Riches and honour
are with me; yea, durable riches and righteousness,
My fruit is better than gold, yea, than fine gold;
and my revenue than choice silver. I lead in the way
of righteousness, in the midst of the paths of
judgment, that I may cause those that love me to
inherit substance ; and I will fill their treasures .., ,
I was set up from everlasting, from the beginning
before ever the earth was. When there were no depths,
I was brought forth; when there were no fountains
abounding with water, before the mountains were
settled, before the hills were, I was brought forth,—
1 amthe mother of pure love and of science and of

sacred hope.
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12
13
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Wisdom is a thing of which one can never have
enough.—Wisdom is the most precious riches.—
How much better is it to get wisdom than gold !
and to get understanding rather to be chosen than
silver!—To have wisdom is worth more than pearls.

Happy is the man that findeth wisdom and the
man that getteth understanding. For the merchandise
of it is better than the merchandise of silver and the
gain thereof than fine gold. She is more precious
than rubies and all the things thou canst desire are
not to be compared unto her. Her ways are ways
of pleasantness, and all her paths are peace. She
isa tree of life to them that lay hold upon her,
and happy is everyone that retaineth her.—The
possession of wisdom leadeth to true happiness.—
In this state of pure felicity the soul is enlarged and
the material substance that is subject to her profiteth
also.—~Wisdem strengtheneth the wise more than
ten mighty men which are in a city.

Wisdom is greater than all terrestrial sciences and
than all human knowledge. She rendersa man in-
different to the joys of the world and permits him to
consider with an impassive heart their precipitous and
tumultous course.—~A happy life is the fruit of wisdom
achieved ; life bearable, of wisdom commenccd,

Wisdom is a well-spring of life unto him that hath
it.—Who loves her loves life and they that keep
vigil to find her shall enjoy her peace. Whosoever
possesses her, shall have life for his inheritance,

Of all our possessions, wisdom alone is immortal,

The desire for wisdom leads us to the Eternal King-
dom.—Wisdom is full of light and her beauty is
oot withered,

Wisdom is like unto a beacon set on high, which
radiates its light even in the darkest night.—And when
the benevolence of benevolences manifests itself, all
things are in her Jight and in joys
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20
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That which satisfies the soul is the wisdom which
governs the world,

Honour to the bigh and sublime excellence of

wisdom |
l*.‘

But where shall wisdom be found? and where is
the place of understanding 7—As the 'light of a
torch illumines the objects in a- dark room, even so
the light of wisdom illumines all men, whosoever they
be, if they turn towards it.—Those who love her
discover her easily and those that seek her do find
her.—Wisdom is a thing vast and jgrand, She
demands all the time that onecan consecrate to her.

To find our real being and know it truly is to
acquire wisdom,—Only by falling back on our better
thought, by yielding to the spirit of prophecy which
is innate in every man, can we know what that
wisdom saith.

The beginning of wisdom is the sincere desire for
instruction. To observe attentively, its laws is to
establish the perfect purity of the soul.—Behold
the beginning of wisdom; therefore get wisdom; and
with all thy getting, get understanding. Exalt her and
she shall promote thee, Sheshall bring thee to honour,
when thou dost embrace her. She shall give to thine
head an ornament of grace ; a crown of glory shall she
deliver to thee.—Thou shalt invest thyself with
her as with a raiment of glory and thou shalt put ber
on thy head as a crown of joy. Say unto wisdom,
““Thou art my sister”, and call understanding thy
kinswoman.—For wisdom shall enter into thine
heart and knowledge be pleasant unto thy soul,

L
B

Having thought of these things, meditating on them
in my heart and having considered that I shall find
immortality in the union with wisdom, I went in
search of her on all sides, that I might take her for
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my companion.—I have preferred wisdom to king-
doms and thrones and [ have believed that riches are
nothing before wisdom, for she is an endless treasure
for men.—I looked on all the works that my hands
had wrought and on the labour that I had laboured
todo: and behold, all was vanity and pursuit of the
wind and there was no profit under the sun. And I
turned mysell to behold wisdom, and madness and
folly ... Then T saw that wisdom excelleth folly, as
far as light excelleth darkness.

I have learnt all that was hidden and all that was
yet undiscovered because 1 was taught by wisdom
hersell that created everything. For there is in her
a spirit of intelligence which is holy, unique, multiple
in her effects, fine, copious, agile, spotless, dear, soft,
friendly to good, penetrant, which nothing can pre-
vent {rom acting, benevolent, friendly to men, kind,
stable, infallible, calm, that achieves all, that secs all,
that can comprehend all minds in itself, that is intelli-
gible, pure and subtle.

Eternal wisdom builds: I shall be her palace when
she finds repose in me and I in her,

1) Book of Wisdom.—2) Carlyle.—8) The Zohar.- 6) id.—8) Pro-
verbs.—8) Ecclesiasticns.—7) Minokhired.- 8) Chinese Buddhistio
Scriptures.—9) Proverbs.—10) Job.—11) Proverbs.—12) Porphyry.—
13) Toeng-Tseu.—14) Ecclesiasticus. —16) Fa-khen-pi-u.—16) Sene.
ca. -17) Proverbs. - 18) Ecclesiasticus.—19) Socrates.— 20y Book of
Wisde n. —21) id.—22) Buddhist Meditations from the Japanese—23
The Zohar.—24) id.—25) Lalita Vistara.- 16) Formula of devation
of Mahayanist Buddhism.—27) Job.—:i8) To-shu-hing-tsan-king. —
29) Book of Wisdom.—30) Seneca.—31) Porphyry.—32) Emerson.—
3d) Book of Wisdom. -34) Preverbs.—35) Ecclesiasticus.— 3il)
Proverba—37) id.—39) Book of Wisdom.—39) id.— &) Ecclesias-
ticus, —4l) Book of Wisdom. —42) Angrlus Silesius,
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WISDOM AND THE RELIGIONS

—————

All wisdom is one : to understand the spirit that
rules all by all.—Being but one, she is capable of
all ; immutable in herself, she renews all things;
she diffuses herself among the nations in saintly souls.

The dayspring from on high has visited us, to give
light to them that sit in the darkness and in
the shadow of death, to guide our feet in the way
of peace,.—Whatsoever things were written aforetime,
were written for our learning.—True knowledge
does not grow old, so have declared the sages of all
times,

M1y the partisans of all doctrines in all countries
unite and live in a common fellowship. For all alike
profess mistery to be attained over oneselfl and purity
of the heart.

There is only one Ethics, as there is only one
geometry. But the majority of men, it will be said,
are ignorant of geometry. Yes, but as soon as they
begin to apply themselves a little to that science, all
are in agreement. Cultivators, workmen, artisans
have not gone through courses in ethics; they have
not read Cicero or Aristotle, but the moment they
begin to think on the subject they become, without
knowing it, ‘the disciples of Cicero. The Indian
dyer, the Tartar shepherd and the English sailor
know what is just and what is injust. Confucius did
not invent a system of ethics as one invents a system
of physics. He had discovered it in the heart of
all mankind.

The sage's rule of moral conduct has its principle
in the hearts of all man.—There isa primary law,
eternal, invariable, engraved in the hearts ofalljitis
Right Reison. Never does it speak in vainto the
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virtuous man, whether it ordains or prohibits, The
wicked alone are untouched by its voice. It is easy to
be understood and is not different in one country and
in another ; it is tolay what it will be tomorrow
and for all time.—Language is different but man
is the same everywhere. That is why spoken Reason
is one, and through its translation we see it to be
the same in Egypt, in Persia and in Greece.—But
in what circumstances does our reason teach us that
there is vice or virtue? How does this continual
mystery work ! Tell me, inhabitants of the Malay
Archipelago, Africans, Canadians and you, Plato,
Cicero, Epictetus ! You all feel equally that it is better
to give away the superfluity of your bread, your rice
or your manioc to the indigent than to kill him or tear
out his eyes, It is evident to all on earth that an act
of benevolence is better than an outrage, that
gentleness is preferable to wrath. We have merely
to use our Reason in order to discern the shades which
distinguish right and wrong. Good and evil are often
close neighbours and our passions confuse them. Who
will enlighten us? We ourselves when we are calm.

'l'l‘

In order to livea happy life, man should under-
stand what life is and what he can or cannot do. The
best and wisest men in all nations have taught it
to us from all times. All the doctrines of the sages
meet in their foundation and it is this general sum of

their doctrines, revealing the aim of human life and

the conduct to be pursued, that constitutes real
religion,

The man who does not think about religion,
imagines that there is only one that is true, the one
in which he was born. But thou hast only to ask
thyself what would happen if thou wert born in an-
other religion, thou, Christian, if thou wert born a
Mahomedan, thou, Buddhist, a Christian and thou,
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Mahomedan, a Brahmin. Is it possible that we alone
with our religion should be in the truth and that all
others should be subjected to falsechood? No religion
can become true merely by thy persuading thysell or
persuading others that it alone is true.

No man has a right to constrain another to think
like himself., Each must bear with patience and in-
dulgence the beliefs of others.—To compel men to
do what appears good to oneself is the best means
of making them disgusted with it.

As one can go up to the top of a house by means of
a ladder, a bamboo or a flight of stairs, so are there
various means (or approaching the Eternal and each -
religion in the world shows only one of such
means.—A truly religions man ought to think that
the other religions are also paths leading towards the
Reality. We should always maintain an attitude of
respect towards other religions.—Decry not other
sects nor depreciate them but, on the contrary, render
honour to that in them whu:h is worthy of honour,—
The Catholic is our brother but the materialist not
less. We owe him deference as to the greatest of
believers.

At a certain stage in the path of devotion the
religious man finds satisfaction in the Divinity with a
form, at another stage in the formless Impersonal,

The man who proclaims the existence of the Infinite
accumulates, in this affirmation, more of the super-
patural than there is in the miracles of all the
religions. So long as the mystery of the Infinite
weighs upon human thought, templs will be raised for
the cult of the Infinite.—Bow down and adore where
others bend the knee; for where so great a number
of men pay the tribute of their adoration, the Im
personal must needs manifest Himself, for He is al
compassion.—The ordinary man sayz in his ignorance’
“' My religion is the sole religion, my religion is the
best,” But when his heart is illumined by the true
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knowledge, he knows that beyond all the battles of
sects and of sectaries presides the one, indivisible,
eternal and omaiscient Benediction.

1) Heraclitus.—2) The Book of Wislom.—3) St. Luke.—4) Epistle
to the Romans. —5) Buddhist Canons in Pali—6) I'pscﬁption; uf Asoks.—
—T7) Voltaire.—8) Tseu-tse.—9) Cicero.—-103 Hermes.—11) Voltaire.—
12 Tolsoi.—13) ibid. —<14) Giordano Bruno —15) Ramakaishss,—186)
ibid.—17) ibid.—18) Inscriptions of Asoka.—1%) Antoine the Healer,—
20) Ramakrishna.—21) Pasteur.—22) Ramakrishoa.—23) ihia
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VARIETIES

The Soul_t_:r_f a Plant

The title sounds like a phrase of idealistic or even
fanciful poetry fit to precede some reverie or ethereal dream
of the imagination; but actually it is no more than the
final idea which naturally suggests itself after a perusal of
the accounts given in English journals of the strictly
controlled and severely careful experiments and results
demonstrated by Dr. J. C. Bose in London and Vienna.
This distinguished scientist was one of the earliest experi-
menters in that field of research which has brought about
the use of wireless telegraphy. But he turned aside sub-
sequently to a deeper line of original experiment and one
likely to be more fruitful in its results to human know-
ledge. Following an absolutely original line, inventing his
own apparatus, of the most simple yet subtle delicacy,and
constructing them by the hands of Indian artisans,
working without collaborators and with the smallest modi-
cum of recognition by his fellow-scientists, he has pursued
his investigations to a result so complete and impeccable
that the scientists of Vienna are said to have exclaimed,
when they saw his demonstrations, *' You have left us
nothing to do! " The nature of these results may be best
understood by an interesting account in one of the London
dailies which brings out very clearly the import of Dr.
Bose's discoveries. They are of such importance that we
think it well to quote the whole article in extenso.

' In these days it seems to be impossible to live for more
than a few weeks at a time without receiving some more or
less serious mental shock. Soon after you have recovered
from seeing an aeroplane weighing half a ton leave the
ground, you are called on to make a mental adjustment
which will reconcile you to travelling in a train hanging in
mid-air, and in another day or two you may find yourself face
to face with the adventure of speaking to someone fifty miles
away without the aid even of a wire. It is getting a little
difficult to keep up with Science.
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Just now Professor |. C. Bose—a Hindu scientist who
has been sent by the Government of India to lay the results
of his discoveries before the Western scientific wur_ld—u
giving people shocks in Maida Vale. If you watch his as-
tonishing experiments with plants and flowers, you have to
leave an old world behind and enter a new one. The world
where plants are merely plants, becomes mercilessly out of
date, and you are forced abruptly into a world where plants
are almost human beings. Professor Bose makes you take
the leap when he demonstrates that plants have a mnervous
system quite comparable with that of men, and makes them
write down their life-story, So you step into yet another
world,

Perhaps the most amazing experiment is one showing
the actual death of a plant. This does not sound very wonder-
ful—but have you ever seen a plant die? You have seen it
gradually die, fade and wither: but it actunlly died long
before it faded. Have you ever seen it die abruptly, asa
man dies ? Have you seen the death.struggle of a plant?
That is what Professor Bose shows you—and itisa distur-
bing thing to watch. It gives a plant a human quality.

The experiment is not easy to describe ; but this is brief-
ly what you see. In a darkened room you see a strip of
light on the wall, and this light moves slowly to the left.
Quite suddenly it hesitates and quivers and struggles, and
then moves slowly to the right. Ttis when the light hesitates

and quivers and struggles that you are watching {he death
of the plant.

One of the Professor's great difficulties was to know
how to kill a plant suddenly enough. When you pick a rose
you kill it, but not abruptly. There is still a little nourish.
ment for it in the stem, and its collapse is gradual, Such a
death does not lend itself to dramatic demonstration, But
Professor Bose found that waterat a high temperature—say,
140 degrees Fahrenheit—would kill a plant suddenly, and he
worked out a very ingenious way of showing this. First, he
cuts the stem of a plant so that it forms a spiral, and on the
outside of the spiral he fixes a little piece of glass which will
reflect light that is thrown on to'it, * Then he puts the stem
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in warm water. Under the congenial influence of the warmth
the tendency is for the stem of the plant to expand. It
enjoys the stimulant of the warmth, just as a man will enjoy
the stimulant of a hot bath, and it shows its appreciation by
expanding.

Being cut in the form of a spiral the stem is bound to
turn slightly, as it expands, and this movement is thrown by
the little piece of glass through alens onto the wall. As
the temperature of the water is gradually increased, the move-
ment, shown so dramatically by the strip of light on the wall,
increases. But there comes a moment when the heat of the
water is too much for the plant—when, in fact, itis in
danger of being scalded to death justasa man would be
scalded if he were held in water which was gradually heated
to boiling-point. And the plant’s nervous system collapses
just as the man's system would collapse. Thestrip of light
on the wall pauses and quivers for asecond, and then returns
along its path, It has died suddenly—scalded to death—and
the backward movement of the light isbut a dramatic repro-
duction of the contraction of its body—that contraction
which immediately follows death.”

So far the phenomena noted are those of vital activities
associated with the physical states we call life and
death; but then there come others which are usually
associated with mental consciousness, so that the writer of
the article is induced to use such phrases as “ the feelings
of plants,” ‘' the perception part of the plant,” the
plant's power of perception. "

“ Other experiments showing the feelings of plants are
equally surprising. Professor Bose employs a compulsive force
which causes the plant to give an answering signal—a twitch
in reply. These signals are automatically recorded on the
delicate instruments the Professor has invented and the re.
cords reveal the hidden feelings of the plant. Some idea of
the delicacy of the instruments may be gained from the fact
that they can record a time interval so short as the 1,000th

part of the duration of a heart-beat.
The Professor conmected a plant with the instrument,
and then lightly (of the leaves. At once it was

clear that the pl : i_: t the blow:, Ihat is, its whole nervoug

(w2 B698 K
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system was affected, and its pulse, written down by the
ingenious recorder, varied with the severity of the blow. The
Professor gave the planta little stimulant. At once the
height of the pulse was increased. It was given a depressing
drug and the effect was quickly seen in the feebler beating of
the pulse.

There was something almost humiliating in this sensi-
tiveness of a mere plant tothe very same agents to which
men and women respond. No one would object to a plant
being refreshed by water; but what right has it to enjoy, as it
were, a cup of tea? When Professor Bose gave the plant a
dose of alcohol, its response through the recorder was Judi-
crously unsteady. One had the humiliation of watching a
drunken plant. The plant is, indeed, always too **brotherly."”
Too much food makes it lethargic and incapable of reply,
but the removal of the excess removes the lethargy.

The resonant recorder indicates the time taken by the
plant to perceive a shock, and here again there is consider-
able likeness to humanity, for a stoutish plant will give its
response in a slow and lordly fashion, but a thin one attains
the acme of its excitement in an incredibly short time—in
the case of mimosa in the six-hundredth part of a second. The
perception part of the plant becomes very sluggish under
fatigue. When excessively tired or bored it loses for the
time all power of perception, and requires a rest-cure of at
least half an hour to restore its equanimity.

That the too sheltered life is no better for plants than for
man is suggested by another interesting experiment. A plant
which was carefully protected under glass from outside blows
looked most sleek and flourishing, but its conducting power
was found atrophied or paralysed. Yet when a succession of
blows were rained on this effete and bloated specimen, the
stimulus canalized its own path of conduction, and the plant
soon became more alert and responsive, and its nervous im-
pulses were very much quickened.

It is impossible for a spectator of the Professor's ex-
periments to make any attempt to separate himself from the
rest of life. In the matter of automatic heartbeats the Indian
plant Desmodium Gyrans shows remarkable activity, and
Professor Bose, by obtaining records of these pulsations,
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shows that the throbbings in the plant are affected by external
agents in precisely the same way as the heart-beats of an ani-
mal. Thus, in plant, as in animal life, the pulse-frequency is
increased under the action of warmth and lessened under cold.
Under ether the throbbing of the plant is arrested, but revival
is possible when the vapour is blown off. Chloroform is more
fatal. There is, too, an extraordinary parallelism in the fact
that those poisons which arrest the beat of the heartina
particular way arrest the plant pulsation ina corresponding
manner. Also, taking advantage of the antagonistic reactions
of specific poisons, Professor Bose has been able to revive
a poisoned leaf by the application of another counteracting
poison,

To find whether the plant varies inits state of responsive-
eness, Professor Bose has subjected mimosa (a plant
especially sensitive and useful for this line of work ) to
uniform shocks repeated every hour of the day and night. And
he was rewarded by the discovery that plants keep very late
hours. Contrary to current views, the plant is awake till
early in the morning, falling into deepest sleep between 6 and
9 a. m. when it becomes quite insensitive. It wakes gradually,
and by noon is fully awalke, becoming lethargic as the after-
noon passes, to sleep again in the early morning."

Finally, following out the inevitable suggestions of all
these remarkable phenomena, the writer proceeds to draw
the moral,—the lesson which Nature is always lying in
wait to give to the self-confined egoism of man,

* The superiority of & man must, in fact, be established
on a foundation more secure than sensibility. The most
sensitive organ by which we can detect an electric current is
our tongue. An average European can perceive a current as
feeble asé.4 microamperes (a microampere isa millionth
part of the unit of current ), Possibly the tongue of a Celt
may be more excitable. But the plant mimosa is ten times
more sensitive than this, and itis not in the case of special
plants that this sensitiveness is felt. Nothing could appear
more stolid than the common radish. But under the persua.
sion of Professor Bose's instruments it responds vigorously
to stimuli,



o “ ARYA"

That the establisment of this similarity of responsive
actions in the plant and animal will be found of the highest
significance is evident from the enthusiastic reception ﬂf these
discoveries at Oxford, Cambridge, London and Cun_tlnentnl
scientific centres. By study of the vegetable organisms thﬂ
more complex physiological reactions of the human being
may be understood. Thus, as Professor Dose says, commu-
nity throughout the great ocean of life is seen to m}tw?lgh
apparent dissimilarity, Diversity is swallowed up in unity. "

Diversity swallowed up in unity |—It might have been
a phrase from some fiee rendering of an ancient Upanishad.
Bat how much precisely are we justified in deducing from
these results produced by the severest tests of physical
research, accepted by the scientific opinion of Europe and
considered by thinkers of distinction to be of great import-
ance for the future development of the Science of Psycho-
logy? Dr. Bose, then a young and unknown scientist, set
out to prove the existence of nervous life in metals and
plants by showing that they return precisely the same
responses to the same stimuli as human beings. In the
vegetable kingdom his thesis has been trinmphantly proved.
These are, obviously, successful experimental observations
in the physiology of plants, their vital habits, their
nervous responses, and we are now justified by them in
saying that man and the plant are one body and one life.
Can we go farther and say that they are also to a certain
extent observations in plant psychology or that Dr. Bose
has gone beyond his original thesis and established between
man and the plant a unity of the incipient mind f

If we accept the method of the modern psychologists
who hold the physicaland the nervous lifeto be the basis and
the material of mind, we are practically compzlled to say,
Yes. The responses of the plant are evidently identical
with those which in man are translated in mental values as
physical and nervous sensations; there is in the plant an
incipient mind, a rudimentary soul; for it not only lives
and dies, wakss and sleeps, but it makes the responses
which in us would be pleasure and pain. Is therc gothing,
then, in the plant which corresponds to the perceptive
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element in man? Has it, if we may say so, nervous sensa-
tion only and not mental perception? Naturally, a rudi-
ementary organisation of perceptive faculty which not
being coupled with conception, the second of the two
bright horses of Indra, would not imply a self-conscious
Ego.

Scientifically, perhaps, we are not warranted to go so
far, but that intuitive logic which is, after all, as often
justified by result as the experimental, certainly demands
the presence of such a faculty, however much it may linger
on the verge of the sub-conscient. The question, at any
rate, is raised irresistibly by Dr. Bose's experiments and
demands a solution, It is doubtful, however, whether it
can ever be solved by any method which comes within the
limits of scientific orthodoxy. We reach a border-line
where the demands of increasing knowledge begin to cry out
for an enlargement in the means and methods of enquiry,

In any case, a great step has been made towards the
unification of knowledge. A bridge has been built between
man and inert matter. Even, il we take Dr. Bose's ex-
periments with metals in conjunction with his experiments
on plants, we may hold it to be practically proved for
the thinker that Life in various degrees of manifestation
and organisation is omnipresent in Matter and is no foreign
introduction or accidental development, but was always
there to be evolved. Mind, which modern Science has not
yet begun rightly to investigate, awaits its turn,

The ancient thinkers knew well that life and mind
exist everywhere in essence and vary only by the degree and
manner of their emergence and [unctionings. All is
inall and it is out of the complete involution that the
complete evolution progressively appears. It is only
appropriate that for a descendant of the race of ancient
thinkers who formulated that knowledge, should be
reserved the privilege of initiating one of the most important
among the many discoveries by which experimental Science
is confirming the wisdom of his forefathers,
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The Question of the Month

What is the Synthesis needed at the present time?

Undoubtedly, that of man himself. The harmony of
his faculties is the condition of his peace, their mutual
undesstanding and helpfulness the means of his perfection.
At war, they distract the kingdom of his being; the
victory of one at the expense of another miims his self-
fulfilment,

The peculiar character of our age is the divorce that
has been pronounced between reason and faith, the logical
mind and the intuitive heart, At ficst, the daclaration of
war between them was attended by painful struggles, a faith
disturbed or a scepticism dissatisfiad, But now their
divorce has created exaggerated tendencies which impo-
verish human life by their mutual exclusiveness, on the one
side a negative and destructive critical spirit, on the other
an imaginative sentiment which opposes pure instinct and
a faith founded on dreams to the sterile fanaticism of the
intellect.

Yet a real divorcs is impossible, Science could not
move a step without faith and intuition and to-day it is
growing full of dreams. Religion could not stand for a
moment if it did not support itself by the intellectual pre-
sentation, however inadequate, of profound truths, To-day
we see it borrowing many of its weapons from the armou.y
of its opponent. But a right synthesis in virtue of a higher
and reconciling truth can alone dissipate their mutual mis-
understandings and restore to the race its integral sell-
development.

The synthesis then of religious aspiration and
scientific faculty, as a beginning ; and in the resultant
progress an integrality also of the innper existence. Love
and knowledge, the delight of the Bhakta and the divine
science of the knawer of Beahman, have to effect their
unity; and both have to recover the fullness of Life which
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they tend to banish from them in the austerity of their
search or the rapture of their ecstasy.

The heart and the mind are one universal Deity and
neither a mind without a heart nora heart without a mind
is the human ideal, Nor is any perfection sound and real
unless it is also fruitful. The intcgral divine harmony
within, but as its result a changed earth and a nobler and

happier humanity.
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The News of the Month

“L'IDEE NOUVELLE"

In close connection with the intellectual work of
synthesis undertaken by this Review a Society has becn
founded in French India under the name of the New Idea,
(L’Idé: Nouvelle.) Its object is to group in a common in-
tellectual life and fraternity of sentiment those who accept
the spiritual tendency and idea it representsand who aspire
to realise it in theirown individual and social action.

The Society has alrcady made a beginning by group-
ing together young men of different castes and religions in
a common ideal. All sectarian and political questions
are necessarily foreign to its ideaand its activitics, It is
on a higher plane of thought superior to external differ-
ences of race, caste, creed and opinion and in the soli-
darity of the spirit that unity can be realised,

The Idée Nouvelle has two rules only for its mem-
bers, first, to devote some time every day to meditation
and self-culture, the second, to use or create daily at
least one opportunity of being helpful to others. This is,
naturally, only the minimum of initial self-training neces-
sary for those who have yet to cast the whole trend of
their thought and feeling into the mould of a higher life
and to enlarge the egoistic into a collective consciousness.

The Society has its headquarters at Pondicherry
with a reading-room and library, A section has been
founded at Karikal and others are likely to be opened at
Yanaon and Mahe,

AN INDO-FRENCH COMMITTEE IN PARIS

An Indo-French Committee (Comité Franco-Hindou)
bas been founded in Paris and M, Pierre Loti has been
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invited to become its Honorary President. The Com-
mittee proposes to develop intellectual, scientific, artistic
and economic relations between France and India. Itis
a good deal for one Committee! Let us at least hope that
it will be able to carry out the first item of its programme.
No doubt, everything that brings men and nations nearer
to each other helps in the formationof a general intel-
ligence more synthetic and comprehensive than the old
divided mind of humanity; but it is above allin the
realm of thought and by the exchange of ideas and the
deeper experiences that the best fruits are likely to be
borne. Every new tie, especially every tie of the spirit
between Europe and India, between the West of to-day
and the East of yesterday and to-morrow, is a welcome
sign of the times for those who know how much the
world's progress depends on their union.

M. Pierre Loti, in a letter addressed to the President of
the Committee, thus expresses his veneration for India :—

“And now I salute thee with awe, with veneration
and wonder, ancient India of whom I am the adept, the
India of the highest splendours of Art and Philosophy,
the India also of monstrous mysteries that terrify, India
our cradle, India where all that has been produced since
her beginnings was ever impetuous and colossal. May
thy awakening astonish that Occident, decadent, mean,
daily dwindling, slayer of nations, slayer of gods, slayer of
souls, which yet bows down still, ancient India, before
the prodigies of thy primordial conceptions.”

We cannot but subscrib2 to the sentiment, if not to
all the phrases, of this fin: piece of literature.

But what are thes: monstrous and terrifying mys-
teries of which M. Loti sp2aks? Terror is no longer in
the mode, the age of mysteries is over and the age of
monstrosities has never been. Ignorance is the only
monstrosity.
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Me. TILAK'S BOOK ON THE GITA.

In an interview with the representative of an Indian
journal Mr. Bal Gangadhar Tilak has given a brief
account of the work on the Gita which he has been
writing during his six years internment in Mandalay.
He begins:—

#You know that the Gita is regarded generally as a
book inculcating quietistic Vedanta or Bhakti, For my-
celf, T have always regarded it as a work expounding the
principles of human conduct from a Vedantic ethical
point of view, that is, reconciling the philosophy of active
life with the philosophy of knowledge and the philosophy
of devotion to God."

Mr. Tilak then expresses his belief that before
Shankara and Ramanuja, the great Southern philosophers,
wrote their commentaries, the Gita was understood in its
natural sense, but from that time forward artificial and
sectarian interpretations prevailed and jthe element of
Karmayoga in the Song Celestial was disregarded. His
book is intended to restore this natural sense and central
idea of the famous Scripture. It will contain a word for
word rendering preceded by an introduction of some
fifteen chaptersin which he discusses the Vedanta and
the ethics of the Gita and compares the ethical philoso-
phy of Western thinkers with that of the Indian schools
of thought. Although the book will be published first in
Marathi, we are promised a version also in English.

We look forward with interest to a work which,
proceeding from a scholar of such eminence and so acute
an intellect, one especially whose name carries weight
with all Hindus, must be considered an event of no small
importarcs in Indian religious thought. We welcome it
all the more hecause it seems to be conceived in the same
frce and synthetic spirit as animates this Review. Itisa
fresh sign of the tendency towards an increasingly liberal
movement of religious opinion in orthodox India, the
dissolution of the old habit of unquestioning deference to
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great authorities and the consequent rediscovery of the
true catholic sense of the ancient Scriptures.

Those who have studied the Gita witha free mind,
still more those who have tried to live it, cannot doubt for
a moment the justice of Mr. Tilak’s point of view. But
is not the tendency of the Gita towards a supra-ethical
cather than an ethical activity? Ethies is, usually, the
standardising of the highest current social ideals of con-
duct ; the Song Celestial while recognising their importance,
sceks to fix the principle of action deeper in the centre of
a man's soul and points us ultimately to the government
of our outward life by the divine self within.
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We take the first opportunity to thank publicly those
friends who have from the beginning helped us with their
support and countenance, the subscribers who have hastemed
to register themselves on the faith of our prospectus with-
out waiting for our first number and the many journals
which have favourably noticed onr undertaking, And
among the latler we cannot forbear Srom guoting the article
which has appeared in “ La Vie", a Freuch monthly
conducted by M. M. Marius and Ary Leblond, in special
reference to our Fremch edition,

——m

“THE FIRST FRENCH REVIEW IN INDIA ™

“We have received the prospectus of a new Review,
Arya,—a review of large philosophical synthesis, published
at 7, Rue Dupleix, Pondicherry.

It is the first Fiench Review in India,

The painter, Albert Besnard, delegate of the Academie
des Beaux-Arts to the annual session of the five Academies
at Paris, 1912, thus concluded a discourse delivered on
his return from a voyage to India:— * Perhaps, gentlemen,
you would desire from me socme description of that India
saffron-robed and vermilion-stained.. whose gods, sombre-
hued or azure-tinted, are ever mitred with gold, the domes
of whose trees are so lofty that they seem to be offering
their flowers to heavenand whose sanctuaries, strange or
formidable, seem to invoke the Impossible. Perhaps it
isof these marvels that I should haye spoken to you...
But Pondicherry, heroic, poor and forgotten, has left in
Me a memory so poignant that I could not resist the desire
to make it live before this assembly of the elite of France.

By doing so it seems to me that I have better deserved
your indulgence.”

“ It is from Pondicherry that now there comes to us
this new Review, rich in knowledge and ideas, addressing
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itself to philosophers by its studies speculative and synthe-
tic ; to historiansand linguists by its translation and com-
mentaries on thesacred books of the Hindus, the Vedas, and
the treatisgs of Indian philosophy, the Upanishads, which
complete the Vedas; to theologians and savants by its
studies in Comparative Religion; to men of letters by its
original collection, under the title of the Eternal Wisdom,
of the finest thoughts taken from sages of all times and
lands and assembled in a homogeneous continuity ; to
psychologists and educationists by its statement of a new
method of internal self-development; to all, in fact,
who are curious after new things and also to all who are
glad to welcome an initiative which proceeds from that
France beyond the seas where is budding the New Idea,”

ERRATUM
Page 27-line 36 For: arate, aranid, read ¢ arati, arans,
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THE LIFE DIVINE

CHAPTER 11
THE TWO NEGATIONS

Tue MATERIALIST DENIAL

He energised conscious-force
(in the austerity of thought) and
came to the knowledge that Matter
is the Brahman. For from Matter all
existences are bora; born, by Mat-
ter increase and enter into
Matter in their passing hence. Then
he went to Varuna, \5: father and
said “Lord, teachme of the Brah-
man.” Bat he said to him : * Energise
(again) the conscious-ener gy in thee
for the Energy is Brahman."

Taittiriya Upanishad.

The affirmation of a divine life upon earth and an
immortal sense in mortal existence can have no base
unless we recognise not only eternal Spirit as the inhabi-
tant of this bodily mansion, the wearer of this mutable
robe, but accept Matter of which it is made, as a fit and
noble material out of which He weaves constantly His
garbs, builds recurrently the unending series of His
mansions.

Nor is this, even, enough to guard us against a recoil
from life in the body unless, with the Upanishads, perceiv-
ing behind their appearances the identity in essence of
these two extreme terms of existence, we are able to say
in the very languige of those ancient writings, * Matter
also is Brahman,"” and to give its full value to the vigorous
figure by which the physical universe is described as the
external body of the Divine Being. Nor,—so far divided
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apparently are these two extreme terms,— is that identifi-
cation convincing to the rational intellect if we refuse
to recognise a series of ascending terms between Spirit
and Matter. Otherwise the two must app:ar as irreconcil
able opponents bound together in an unhappy wedlock
and their divorce the one reasonable solution. To identify
them, to represent each in the terms of the other, becomes
an artificial creation of Thought opposed to the logic of
facts and possible only by an irrational mysticism.

If we assert only pure Spirit and a mechanical un-
intelligent substance or energy, calling one God or Soul
and the other Nature, the inevitable end will be that we
shall either deny God or else turn from Nature. For
both Thought and Life, a choice then becomes impera-
tive. Thought comes to deny the one as an illusion of the
imagination oc the other as an illusion of the senses; Life
comes to fix on the immaterial and flee from itselfin a
disgust or a self-forgetting ecstasy, or else to deny itsown
immortality and take its orientation away from God and
towards the animal. Pucusha and Prakriti, the passively
luminous Soul of the Sankhyas and their mechanically
active Energy, have nothing in common, not even their
opposite modes of inertia; their antinomies can only be
resolved by the cessation of the inertly driven Activity
into the immutable Repose upon which it has been cast-
ing in vain the sterile procession of its images. Shan-
kara’s wordless, inactive Self and his Maya of many
names and forms are equally disparate and irreconcilable
entities; their rigid antagonism can terminate only by
the dissolution of the multitudinous 1llusion into the sole
Truth of an eternal Silence.

The materialist has an easier field; it is poasible for
him by denying Spirit to arrive at a more readily coavine-
ing simplicity of statement, a real Monism, the Monism of
Matter or else of Force. But in this rigidity of statement
it is ]mpmihh for him to persist permanently, Heto>
ends by positing an unknowable as inert, as remote from
the known universe as the Passive Purusha or the silent

Atman. It secves no purpose but to put off by a vague
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concession the inexorable demands of Thought or to
stand as an excuse for refusing to extend the limits of
enquiry.

Therefore, in these barren contradictions the human
mind cannot rest satisfied. It must seek alwaysa com-
plete affirmation ; it can find it only by a luminous recon-
ciliation. To reach that reconciliation it must traverse
the degrees which our inaer consciousness imposes on us
and, whether by objective method of analysis applied to
Life and Mind as to Matter or by subjective synthesis and
illumination, arrive at the repose of the ultimate unity
without denying the energy of the expressive multiplicity.
Only in such a complete and catholic affirmation can all
the multiform and apparently contradictory data of exist-
ence be harmonised and the manifold conflicting forces
which govern our thought and life discover the central
Truth which they are here to symbolise and variously
fulfil. Then only can our Thought, having attained a
true centre, ceasing to wander in circles, wock like the
Brahman of the Upanishad, fixed and stable even in its
play and its worldwide coursing, and our life, knowing
its aim, serve it witha serene and settled joy and
light as well as witha rhythmically discursive energy.

But when that rhythm has once been disturbed, it
is necessary and helpful that man should test separately,
in their extreme assertion, each of the two great opposites.
It is the mind’s natural way of returning more perfectly
to the affirmation it has lost. On the road it may attempt
to rest in the intervening degre=s, reducing all things into
the terms of an original Life-Energy or of sensation or of
Ideas; but these exclusive solutions have always an air of
unreality. They may satisfy for a time the logical reason
which deals only with pure ideas but they cannot satisfy
the mind’s sense of actuality. For the mind knows that
there is something behind itself which is not the Idea; it
knows, on the other hand, that there is something within
itself which is more than th: vital Breath. Either Spirit
or Matter can give it for a time some sense of ultimate
reality; not so any of the principles that intervene, It
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must, therefore, go to the two extremes before it can
return fruitfully upon the whole. For by "3 very nature,
served by a sense that can perceive with distinctness only
the parts of existence and by a speech that, also, can
achieve distinctness only when it carefully divides am‘.l
limits, the intellect is driven, having before it this multi-
plicity of elemental principles, to seek unity by reducing
all ruthlessly to the terms of one. It attempts practically,
in order to assert this one, to get rid of the others. To
perceive the real source of their identity without this
exclusive process, it must either have ovecleaped itself or
must have completed the circuit only to find that all equal-
ly reduce themselves to That which escapes definition or
description and is yet not only real but attainable. By
whatever road we may iravel. That is always the end at
which we arrive and we can enly escape it by refusing to
complete the journey.

It is therefore of good augury that after many experi=
ments and verbal solutions we should now find ourselves
standing today in the presence of the two that have
alone borne for long the most rigorous tests of experience,
the two extremes, and that at the end of the experience
both should have come toa result which the universal
instinct in mankind, that veiled judge, sentinel and repre-
sentative of the universal Spirit of Truth, refuses to accept
as right or as satisfying. In Europe and in India, res-
pectively, the negation of the materialist and the refusal
of the ascetic have sought to assert themselves as the sole
truth and to dominate the conception of Life. In India, if
the result has been a great heaping up of the treasures of
the Spirit,—or of some of them,—it has also been a great
bankruptcy of Life; in Europe, the fullness of riches and
the triumphant mastery of this world’s powers and posses-
sions have progressed towards an equal bankruptcy in the
things of the Spirit. Nor has the intellect, which sought
the solution of all problems in the one term of Matter,
found satisfaction in the answer that it has received.

Therefore the time grows ripeand the tendency of
the world moves towards a new and comprehensive affirma-
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tion in thought and in inner and outer experience and to
its corollary, a new and rich self-fulfilment inan integral
human existence for the individual and for the race.

From the difference in the relations of Spirit and
Matter to.the Unknowable which they both represent,
there arises also a difference of effectiveness in the material
and the spiritual negations. The denial of the materialist
although more insistent and immediately successful, more
facile in its appeal to the generality of mankind, is yet
less enduring, less effective finally than the absorbing and
perilous refusal of the ascetic. For it carries within itself
its own cure. Its most powerfulelement is the Agnosticism
which, admitting, the Unknowable behind all mani-
{estation, extends the limitsof the unknowable until it com-
prehends all that is merely unknown. Its premise is that
the physical senses are our sole means of Knowledge and
that Reason, therefore, even in its most extended and vigor-
ous flights, cannot escape beyond their domain; it must
deal always and solely with the facts which they provide
or suggest ; and the suggestions themselves must always be
kept tied totheir origins; we cannot go beyond, we cannot
use them as a'bridge leading us into a domain where more
powerful and less limited faculties come into play and
another kind of inquiry has to be instituted.

A premise so arbitrary pronounceson itself its own sen-
tence of insufficiency. It can only be maintained by ignoring
or éxplaining away all that vast field of evidence and ex-
perience which coptradicts it, denying or disparaging noble
and useful faculties, active consciously or obscurely or at
worst latent in all human beings, and refusing to investigate
supra-physical phenomena except as manifested in relation
tomatter and its movements and conceivedasa subordi-
nate activity of material forces. As soon as we begin to
investigate the operations of mind and of super-mind in
themselves and without the prejudgment that isdetermined
from the beginning to see in them only a subordinate
term of Matter, we come into contact with a mass of
phenomena which escape entirely from the rigid hold, the
limiting dogmatism of the materialist formula. And the
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moment we recognise, as our enlarging experience compels
usto recognise, that thereare in the universe knowable
realities beyond the range of the senses and in man powers
and faculties which determine rather than are determined
by the material organs through which they hold them-
selves in touch with the world of the senses,—that outer
shell of our true and complete existence,—the premise of
materialistic Agnosticism disappears. We are ready for a
larger statement and an ever-developing enquiry.

But, first, it is well that we should recognise the
enormous, the indispensable utility of the very brief
period of rationalistic Materialism through which humanity
has been passing. For that vast field of evidence and
experience which now begins to reopen its gates to us,
can only be safely entered when the intellect has been
severely trained to a clear austerity; seized on by unripe
minds, it lends itself to the most perilous distortions and
misleading imaginations and actually in the past encrusted
a real nucleus of truth with such an accretion of i
superstitions and irrationalising dogmas that all advance
in true knowledge was rendered impossible. It became
necessary for a time to make a clean sweep at once of the
truth and its disguise in order that the road might be
clear for a new departure and a surer advance. The
rationalistic tendency of Materialism has done mankind
this great service.

For the faculties that transcend the senses, by
the very fact of their being emmeshed in Matter,
missioned to work in a physical body, putin harness
to draw one car aleng with the emotional desires and
nervous impulses, are exposed to a mixed functioning
in which they are in danger of illuminating confu-
sion rather than clarifying truth. Especially is this
mixed functioning dangerous when men with unchastened
minds and unpurified sensibilities attempt to rise into
the higher domains of spiritual experience. In what
regions of unsubstantial cloud and semi-brilliant fogora
murk visited by flashes which blind more than
calighten, do they not lose themselves by that rash and
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premature adventure? An adventure necessiry indeed in
the way in which Nature chooses to effect her advance,—
for she amuses hersell asshe works,—but still, for the
Reason, rash and premature.

It is necessary, therefore, that advancing Knowledge
should base herself on a clear, pure and disciplined in-
tellect. It is necessary, too, that she should correct her
errors sometimes by a return to the restraint of sensible
fact, the concrete realities of the physical world. The touch
of Earth is always reinvigorating to the sonof Earth, even
when he secks a supra-physical Knowledge. It may even
be said that the supra-physical can only be really mastered
in its fullness—to its heights we can always reach,—when
we keep our fezt firmly on the physical. * Earth is His
footing,” says the Upanishad whenever it images the Self
that manifests in the universe.l And it is certainly the
fact that the wider we extend and the surer we make our
knowledge of the physical world, the wider and surer
becomes our foundation for the higher knowledge, even
for the highest, even for the Brahmavidya.

In emerging, therefore, out of the materialistic
period of human Knowledge we must be careful that
we do not rashly condemn what we are leaving or
throw away even one tittle of its gains, before we
can summon perceptions and powers that are well
grasped and secure, to occupy their place. Rather we
shall observe with respect and wonder the work that
Atheism has done for the Divine and admire the services
that Agnosticisnt has rendered in preparing the illimit-
able increase of knowledge. In our world error is conti-
nually the handmaid and pathfinder of Truth; for error
is really a half-truth that stumbles because of its limit-
ations; often it is Truth that wears a disguise in order to
arrive unobserved near toits goal. Well, if it could always
be, as it has been in the great period we are leaving, the
faithful handmaid, severe, conscientious, clean-handed,
luminous within its limits, a half-truth and not a reckless
and presumptuous aberration.

L—Padbigam Prithivi (Mundaka Upanishad). Prithivi Pejegyem
(Brihadaranyaka Upanishad). ”
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A certain kind of Agnosticism is the final truth of all
knowledge. For when we come to the end of whatever
path, the universe appears as only a symbol or an appear-
ance of an unknowable Reality which translates itself
here into different systems of values, physical values, vital
and sensational values, intellectual, ideal and spiritual
values. The more That becomes real to us,-the more it is
seen to be always beyond defining thought and beyond
formulating expression. “Mind attains not there, nor
speech.” 1 And yet as it is possible to exaggerate, with
the Illusionists, the unreality of the appearance, so it is
possible to exaggerate the unknowableness of the Un-
knowable. When we speak of It as unknowable, we
mean, really, that It escapes the grasp of our thought and
speech, instruments which proceed always by the sense of
difference and express by the way of definition ; but if not
knowable by thought, It is attainable by a supreme effort
of consciousness. There is even a kind of Knowledge
which is one with Identity and by which, in a sense, It
can be known. Certainly, that Knowledge cannot be
reproduced successfully in the terms of thought and
speech, but when we have attained to it, the result is a
revaluation of That in the symbols of our cosmic con-
sciousness, not only in one but in all the ranges of symbols,
which results in a revolution of our internal being and,
through the internal, of our external life. Moreover,
there is alsoa kind of Knowledge through which That
does reveal itself by all these names and forms of pheno-
menal existence which to the ordinary intelligence oply
conceal It. Itisthis higher but not highest process of
Knowledge to which we can attain by passing the limits
of the materialistic formula and scrutinising Life, Mind
and Supermind in the phenomena that are characteristic
of them and not merely in those subordinate movements
by which they link themselves to Matter.

The Unknown is not the Unknowable; 2 it need not
remain the unknown for us, unless we choose ignorance or

1—Kena Upanishad 11 8.
l‘w:—l_-lln‘i:a:ri: That than the Known; also it is above the unkoown.
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persist in our first limitations. For toall things that are
not unknowable, all things in the universe, there corres
pond in that universe faculties which can take cognizance
of them and in man, the microcosm, these faculties are
always existent and at a certain stage capable of deve-
lopment. We may choose not to develop them; where
they are partially developed, we may discourage and
impose on them a kind of atrophy. But, fundamentally,
all possible knowledge is knowledge within the power of
humanity. And since in man there is the inalienable
impulse of Nature towards self-realisation, no struggle of
the intellect to limit the action of our capacities within a
determined area, can for ever prevail. When we have
proved Matter and realised its secret capacities, the very
knowledge which has found its convenience in that
temporary limitation, must cry to us, like the Vedic
Restrainers, * Forth now and push forward also in other
fields.” 1
1f modern Materialism were simply an unintelligent
uiescence in the material life, the advance might be
indefinitely delayed. But since its very soul is the search
for Knowledge, it will be unable tocry a halt; as it reaches
the barriers of sense-knowledge and of the reasoning from
sense-knowledge, its very rush will carry it beyond and
the rapidity and sursness with which it has embraced the
visible universe is only an earnest of the energy and
success which we may hope to see repeated in the conquest
of what lies beyond, once the stride is taken that crosses
the barrier. We see already that advance in its obscure
beginnings.

Not only in the one final conception, but in the great
line of its general results Knowledge, by whatever path it
is followed, tends to become one. Nothing can be more
remarkable and suggestive than the extent to which
modern Science confirms in the domain of Matter the
conceptions and even the very formulae of language which
were arrived at, by a very different method, in the

1-R. V.14
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Vedanta,—the original Vedanta, not of the schools of
metaphysical philosophy, but of the Upanishads. And
these, on the other hand, often reveal their full signifi-
cance, their richer contents only when they are viewed in
the new light shed by the discoveries of modern Science,—
for instance, that Vedantic expression which describes
things in the Cosmos as one szed arranged by the uni-
versal Energy in multitudinous forms 1 Siguificant, espe-
cially, is the drive of Science towards a Monism which
18 consistent with multiplicity; towards the Vedic idea
of the one essence with its many becomings. Even if the
dualistic appearance of Matter and Force be jnsisted on,
it does not really stand in the way of this Monism. For
it will be evident that essential Matter isa thing non-
existent to the senses and only, like the Pradhana of the
Sankhyas, a conceptual form of substance; and in fact
the point is increasingly reached where only an arbitrary

distinction in thought divides form of substance from
form of energy.

Matter expresses itsell eventually as a formulation of
some unknown Force. Life, too, that yet unfathomed
mystery, begins to reveal itself as an obscure energy of sensi-
bility imprisoned in its material formulation; and when
the dividing ignorance is cured which gives us the sense of
a gulf between Lifeand Matter, it is difficult to suppose
that Mind, Life and Matter will be found to be anything
else than one Energy triply formulated, the triple world of
the Vedic seers. Nor will the conception then ke able to
endure of a biute material Force as the mother of Mind.
The Energy that creates the world can be nothing else

than a Will and Will is only consciousness applying itself
to a work and a resiilt,

What is that work and result, if not a self-involution
of Consciousness in form and a self-evolution out of form
%0 as to actualise some mighty possibility in the unverse
which it has created? And what is its will in Man if not
awill to unending Life, to unbounded Knowledge, to un-

1—Swetashwatara Upanishad VI. 12,
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fettered Power? Science itself begins to dream of the
physical conquest of death, expresses an insatiable thirst
for knowledge, is working out something like a terrestrial
omnipotence for humanity. Space and Time are contract-
ing to the vanishing-point in its works, and it strivesin
a hundred ways to make man the master of circumstance
and so lighten the fetters of causality. The idea of limit,
of the impossible begins to grow a little shadowy and it
appears instead that whatever man constantly wills, he
must in the end be able to do; for the consciousness in
the race eventually finds the means. It is not in the
individual that this omnipotence expresses itself, but the
collective Will of mankind that works out with the indivi-
dual as a means. And yet when we look more deeply, it
is not any conscious Will of the collectivity, but a super-
conszious Might that uses the individual as a centre and
means, the collectivity as a condition and field. What is
this but the God in man, the infinite Identity, the multi-
tudinous Unity, the Omniscient, the Omnipotent, who
having made man in His own image, with the egoasa
centre of working, with the race, the collective Narayana,l
the visvamanava? as the mould and circumscription,
seels to express in them some image of the unity, omni-
science, omnipotence which are the self-canception of the
Divine? *“That which is immortal in mortals isa God
and established inwardly as an energy working out in our
divine powers.” It is this vast cosmic impulse which the
modern world, without quite knowing itsown aim, yet serves
in all its activities and labours subconsciously to fulfil.

But there is always a limit and an encumbrance,—
the limit of the material field in the knowledge, the en-
cumbrance, of the material machinery in the Power. But
here also the latest trend is highly significant of a freer
future. As the outposts of scientific Knowledge come more
and more to be set on the borders that divide the material
from the immaterial, so also the highest achievements of

1—A name of Vishou, who, as the God in man, lives constantly
associated in a dual onity with Nara, the human being.
2—The universal man.
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practical Science are those which tend to simpli.ﬁr and
reduze to the vanishing-point the machinery by which the
greatest effects are produced. Wireless telegraphy is
Nature's exterior sign and pretext for a new orientation.
The sensible physical means for the intermediate trans-
mission of the physical force is removed; it is only pre-
served at the points of impulsion and recepticn. Eventual-
ly even these must disappear; for when the laws and forces
of the supra-physical are studied with the right starting-
point, the means will infallibly be found for Mind directly
to seize on the physical energy and speed it accurately upon
its errand. There, once we bring ourselves to recognize it,
lie the gates that open upon the enormous vistas of the
future.

Yet even if we had full knowledge and control of the
worlds immediately above Matter, there would still be a
limitation and still a beyond. The last knot of our bond-
age is at that point where the external draws into oneness
with the internal, the machinery of ego itself becomes
subtilised to the vanishing-point and the law of our action
is at last unity embracing and possessing multiplicity and
no longer, as now, multiplicity struggling towards some
figure of unity. There is the central throne of cosmic
Knowledge looking out on her widest dominion; there the
empire of oneself with the empire of one’s world ;1 there
the life? in the eternally consummate Being and the re-
alisation of His divine nature® in our human existence.

1—Swar d 5 the double aim L
the poaitive ;jg;l :t?tln ::cr:ef:& e JROpCOn . S

2—Salokya-mukti, liberation by conscious existence in world of
being with the Divine. o e

B—Sadharmya-mukti, liberation by assumption of the Divine Nature



The Wherefore
of the Worlds

CHAPTER 1
IN THE BEGINNING

In the beginning God. So runs the first word of all
our occidental theology, using the {ormulas of the tradi-
tional conception which it has borrowed from the
Hebrew Genesis,

And by God when it emerges at all from its puerile
anthropomorphic notions, that theology understands the
first Unity, the pure Essence which is preexistent of all
multiplicity., But by this conception it erects before it,
in its very first affirmation, the most insoluble of pro-
blems. For out of absolute unity nothing atall can issue.

One can conceive such a unity, it is true, as an exist-
ence without cause, but it is only by totally ignoring the
conditions of thought and the fundamental demands of
Reason that one can see in it the cause of existences,
Mere unity is by its very definition entire sterility; it is
multiplicity alone that can produce multiplicity, The
notion of cause is exclusive of the notion of unity; for
the essence of unity is an indivisible, indiscernable, im-
mobile identity.

If then we give the name of God to the primordial
existence which produces the universe, we postulate the
whole of universal multiplicity in this essential cause and
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all the possibilities of the world are totalised in the first
Being, creator of the wocld.

But then this total sum of the possibilities is not
a being; it is the universe itselfl before manifestation;
and it is no longer in the unity, in God, that we can place
the first origin of things. Things bear in themselves
their own origin.

The antecedent of the manifested universe is the
non-manifested universe. And if it is that which is called
God, God does not create the world, He becomes the

world.

If then a necessity in the human mind compels it
to postulate behind all plurality a simple principle of
unicily, that unicity, containing in itself all possibilities,
has nothing in common with our mathematical concept
of unity; it is an absolute unknowable by our thought.

From the point of view of this Absolute, one can with
equally good reason affirm that God is or that He is not,
that He is the unique or that He is beyond number, that
He is inseparable from the universe or that He is without
relation to the universe. He is being if all outside Him
is non-being, He is non-being if universe exists. So is He
defined in certain sicred books of the East.

i*.

When we speak of a beginning we are only determin-
ing arbitrarily the limit at which the unique becomes
thinkable for us,the point at which jt passes for our
thought, by a progresssive realisation, out of pure poten-
tiality into the concrete actuality,

But this point cannot be the mathematical and
indivisible point of Unity; it cap only be the first
dynamical point, the simple system of generative forces,
the meeting-point, for production, of at least two
original principles,

This is why certain systems of theology, i
escape from the contradictory costapey nt"::ti;d:t:
cause, have sought in a less unproductive dualism the ex-
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planation of the beginning of things. And although they
have by a misdirected mysticism, falsified the term and
distorted the idea, it is in them that we recover the ten-
dencies most in harmony with the very data on which
the belief in a divine Creator is founded.

Let us take, for example, the Bereshit.

If, restoring to the Hebrew characters their numeri-
cal value and hidden sense, we analyse the text, then we
mrust thus read the first word of Genesis, “ The primary
duality was in the beginning."” For the sign B which
corresponds to the second figure in our numerical system,
represents a double original principle which the succeed-
ing letter  Resh " characterises as the very “ head " and su-
preme Cause of formation. And by a remarkable, though
fortuitous coincidence, we find that the sacred book of
Islam, like the sacred book of Judaism commences, in the
initial of its first word, with the sign of duality. The
first word * B-Sem-Lillah " (Bismillah) placed at the head
of the Koran can, when its elements are decomposed, be
interpreted, “ Two is the name of Allah.”

And this name, Allah, itself contains the symbol of
that union between the two complementary poles of being
out of which the Universe is generated. Formed of twin
syllables of which the ficst has for its initial letter AL
the characteristic sign of the Masculine, and the second
for its final letter * He,” the constant symbol of the Femi-
nine, it seems to be merely the inversion in combination
of one and the same essential article and can be mysti-
cally translated, as indeed it is translated by some of the
Sufis,—by the two pronouns He and She.

*'s
Before anything can exist, there was the Indiscer-

nable, and the first entities that we can discriminat
the cause of all that is, can be summed up at th;n ;’:?tl:e:t!

limif of our concepts in these two supreme principles,
Their equilibrium is the goal towards which tends a world
born of their eternal union.
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They have been differently interpreted from varying
points of view. But it is not with impunity that the
true notion of the great Duality has been corrupted by
so many religions and philosophies. Some of these, the
better to exalt one of its two Puissances, have robbed
the other of all character of divinity, and transforming
complementary into contradictory principles have perscni-
fied them sometimes as the two eternally active and eter-
nally antagonistic powers of Good and Evil, or, again, have
deified the Pure Spirit in opposition to the vileness of
Matter, which is yet capable of being a field for the Spirit's
creative activity.

And wherever Philosophy has made itself, according
to the ecclesiastical formula, the handmaid of Theology, it
has ended by arriving at the entire negation of the Prin-
ciple which Religion has abased.

Thus the rigid cult of the male Principle, formulated
in the adoration of a masculine and celibate God, has
given birth to an exaggerated dogma of spirituality which
translates its contempt for nature and for life into an
ascetic mysticism.

In the social order this tendency of thought has had
for its corollary the institution of an autocratic regime
and the despotic domination of man over woman and of
the Sovereign over the State. For so great is the influence
of religious and philosophical ideas on the life of a people
and the practical forms in which it is embodied that on
the rectitude of its notions about God depends its respect
or its contempt for the rights of the masses and the rights
of women. And, on the other hand, it is on this respect
or contempt that by a projection of life into the domain
of thought, depends the formulation of its notions about
the origin of things and its concept of the Godhead.,

But there isalways a tendency towards equilibrium in

thin gs and all excess brings as its result a contrary excess.
Therefore we see this extreme spiritualising trend in hu-

man thought bring about by reaction against itself its own

opposite in the form of a strait and exclusive materialism,
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And it is in the countries where the masculine Principle
has been most singly adored that it comes to be denied
with equal exaggecation to the sole enthronement of its
antithesis, One day, under the name of Nature, the
Feminine takes its revenge. Art aids Science to restore
her cult, on the ruins of the supernatural there is erected
a positivist Revelation and God vanishes from view in
the ideas of Force, Substance and Mavement.

It is as a result of the meeting of these two tenden-
ciesand in those points in which the great opponents have
at present succeeded in neutralising each other that the
religions of the West, in order better to adapt themselves
to the needs of life and the demands of Reason, have
toned down their dogma and softened the rigidity of their
iconoclasm.

The peciods of renascence have always been those
centuries in which the longing for the Beautiful has
awakened along with the need for the True; they are the
epochs in which crucified sensibility and Reason have
been restored to life,

Catholicism itself was modified for the better under
the influence of the feminine Principle from the day
when the Virgin Mother took her place close to the mas-
culine Trinity, and it is the cult of Mary, more than any
thing else, that has saved the Faith from the fanatical
aberrations of the Middle Ages and the Church from the
reprisals with which she was threatened. If this femi-
nine symbol had been the object of interpretations less
gross, the Church might have found in it the means by
which she could have succeeded in wedding together the
two contrary tendencies of the human mind, unifying the
discoveries of Science with the intuitions of faith and
transforming her ignorant spiritual dogmatism into a
spirituality worthy of the name. She would then have
understood that the true Mater Dolorosa is no other than
this suffering Matter whose progressive evolution is in-
deed a perpetual Assumption,

But it is not merely in the realm of the intellect that
we see today the rebabilitation of the misunderstood



20 “ ARYA "™

feminine Principle. In the social order also the emanci-
pation of thought has for its sequel the emancipation of
the peoples and after the Rights of Man have been
affirmed, the Rights of Woman begin to assert themselves.
And it is by a perfectly logical consequence that the
feminist movemznt coincides everywhere with the
materialistic; for they are,in sum, two corollary aspects
of th2 same original reaction.

The excess of the reaction would consist in the
establishmant of equality of powars between the two sexes
to the detriment of the diversity in their duties. That
would bz another way of misunderstanding Nature and
would bring woman again under the dominion of the arbit-
rary masculine principle by identifying her with man
under pretence of liberating her. 'We shall find the truth
of Nature not by a double use in the same sense but by
an equilibrium of the two complementary Principles.

Itis true that these human complements, however
dissimilar in their functions, are identical in their deeper
essence. But the identity is of a purely spiritual charac-
ter and represents the identity of the two principles
which form the world, two in their work, one in their un-
knowable origin. It brings us back to the primary unity
of the Indiscernable, beyond all differentiation, outside
the manifested world.



The Secret
of the Veda

CHAPTER II
A RETROSPECT OF VEDIC THEORY

Veda, then, is the creaticn of an age anterior to our
intellectual philosophies. In that original epoch thought
proceeded by other methods than those of our logical
re1soning and speech accepted modes of expression which
in our modern habits would te inadmissible. The wisest
then depended on inner experience and the suggestions of
the intuitive mind for all knowledge that ranged beyond
mankind’s ordinary perceptions and daily activities. Their
aim was illumination, not logical conviction, their ideal
the inspired seer, not the accurate reasoner. Indian tra-
dition has faithfully preserved this account of the origin
of the Vedas. The Rishi was not the individual composer
of the hymn, but the seer (drashia) of an eternal truth
and an impersonal knowledge. The language of Veda
itself is Sruti, a rhythm not composed by the intellect
but heard, a divine Word that came vibrating out of the
Infinite to the inner audience of the man who had pre-
viously made himself fit for the impersonal knowledge.
The words themselves, drishti and sruli, sight and hear-
ing, are Vedic expressions; these and cognate words
signify, in the esoteric terminology of the hymns, revela-
tory knowledge and the contents of inspiration.

In the Vedic idea of the revelation there is nosuggestion
of the miraculous or the supernatural. The Rishi
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who employed these faculties, had acquired them by a
progressive sclf-culture. Knowledge itsell was a travel-
ling and a reaching, ora finding and a winning; the re-
velation came only at the end, the light was the prize of a
final victory, The-e is continually in the Veda this image
of the journey, the soul’s march on the path of Truth.
On that path, as it advances, it also ascends; new vistas
of power and light open to its aspiration ; it wins by a
heroic effort its enlarged spiritual possessions.

From the historical point of view the Rig Veda may
be regarded asa record of a great advance made by
humanity by special means at a certain period of its
collectivg progress. 1In its esoteric, as well asits exoteric
significance, itis the Book of Works, of the inner and
the outer sacrifice; it is the spirit’s hymn of battle and
victory as it discovers and climbs to planes of thought
and experience inaccessible to the natural or animal man,
man's praise of the divine Light, Power and Grace at
work in the mortal. It is far, therefore, from being an
attempt to set down the results of intellectual or imagina-
tive speculation, nor does it consist of the dogmas of a
primitive religion. Only, out of the sameness of ex-
perience and out of the impersonality of the knowledge
received, there arise a fixed body of conceptions constant-
ly repeated and a fixed symbolic language which, perhaps,
in that early human speech, was the inevitable form of
these conceptions because alone capable by its combined
concreteness and power of mystic suggestion of express-
ing that which for the ordinary mind of the race was inex-
pressible. We have, at any rate, the same notions repeated
from hymn to hymn with the same constant terms
and figures and frequently in the same phrases with an
entire indifference to any search for poetical originality
or any demand for novelty of thought and freshness of
language. No pursuit of aesthetic grace, richness or
beauty induces these mystic poets to vary the consecrated
form which had become for them a sort of divine algebra
teansmitting the eternal formulae of the Knowledge to the
continuous succession of the initiates,
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The hymns possess indeed a finished metrical form,
a constant subtlety and skill in their technique, great
variations of style and poetical personality; they are not
the wock of rude, barbarous and primitive craftsmen, but
the living breith of a supreme and conscious Art for-
ming its creations in the puissant but well-governed
movement of a self-observing inspiration. Still, all these
high gifts have delibecately been exercised within one
unvarying framewock and always with the same materials.
For the art of expression was to the Rishis only a meins,
not an aim; their principal preoccupation was strenuously
practical, almost utilitarian, in the highest sense of utility.
The hymn was to the Rishi who composed it a means of
spiritual progress for himsell and for others. It rose out
of his soul, it became a power of his mind, it was the
vehicle of his self-expression in some important or even
critical moment of his life’s inner history. It helped him
to express the god in him, to destroy the devourer, the
expresse- of evil; it became a weipon in the hands of the
Acyan strive: after pecfection, it flashed forth like Indra's
lightning against the Coverer on the slopes, the Wolfl on
the path, the Robber by the streams.

The invariable fixity of Vedic thought when taken
in conjunction with its depth, richness and subtlety, gives
rise to some interesting speculations. For we may reason-
ably argue that such a fixed form and substance would not
easily be possible in the beginnings of thought and
psychological experience or evea during their early pro-
gress and unfolding. We may there’ore suimise that our
actual Sanhita represeats the close of a period, not its
commen;ement, nor even some of its successive stages.
It isevcn possible that its mast ancient hymns are a
comparatively modern development or version of a more
ancient 1 lyric evangel couched in the freer and mcre
pliable forms of a still exrlier human speech. Or the whole
voluminous mass of its litanies may Le only a selection by

1=The Veda itself speaks constantly of "ancient " and “mﬂdﬁn e
Rishis, ( pu-vah... mutanak ), the former remote enough Lo be regarded as
a kind of demigods, the first founders of knowledge.
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Veda Vyasa out of a more richly vocal Aryan past. Made,
according to the common belief, by Krishna of the Isle, the
great traditional sage, the colossal compiler (Vyast), with
his face turned towards the commencement of the Iron Age,
towards the centuriesof increasing twilight and final dark-
ness, it is perhaps only the last testament of the Ages of
Intuition, the luminous Dawns of the Forefathers, to their
descendants, toa human race already turning in spirit
towards the lower levels and the more easy and secure
gains—secure perhaps only in appearance—of the physical
life and of the intellect and the logical reason.

But theseare only speculations and inferences.
Cectain itis thatthe old tradition of a progressive
obscuration and loss of the Veda as the law of the human
cycle has been fully justified by the event. The obscu-
ration had already proceeded far before the opening of the
next great age of Indian spirituality, the Vedantic, which
struggled to preserve or recover what it yet could of
the ancient knowledge. It could hardly have been other-
wise. For the system of the Vedic mystics was founded
upon experiences difficult to ordinary mankind and
proceeded by the aid of faculties which in most of us
are rudimentary and imperfectly developed and, whem
active at all, are mixed and irregular in their operation.
Once the first intensity of the search after truth had
passed, periods of fatigue and relaxation ware bound to
intervene in which the old truths would be partially lost.
Nor once lost, could they easily be recovered by scrutinis-
ing the sense of the ancient hymns; for those hymns were
couched in a language that was deliberately ambiguots.

A tongue unintelligible to us may be correctly undec-
stood once a clue has been found; a diction that is deli-
berately ambiguous, holds its secret much more obstinately
and successfully, for it is full of lures and of indications that
mislead. Therefore when the Indian mind turned again
to review the sense of Veda, the task was difficult and the
success _ufﬂy partial. One source of light still existed,
the tmsilhmﬂ knowledge handed down among those who
memorised and explained the Vedic text or had charge of
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the Vedic ritual,~two functions that had originally been
one; forinthe early days the priest was also the teacher and
seer. But the clearness of this light was already obscured.
Even Purohits of repute performed the rites with a very
imperfect knowledge of the power and the sense of the
sicred words which they repeated. Fcr the material
aspects of Vedic worship had grownlikea thick crust
over the inner knowledge and were stifling what they had
once served to protect. The Veda was al-exdy a mass of
myth and ritual. The power had begun to disappear
out of the symbolic ceremony; the light had departed
from the mystic parable and left only a surface of
apparent grotesqueness and naivete.

The Brahmanas and the Upanishads are the record
of a powerful revival which took the sacred text and
ritual as a starting-point for a mew statement of spicitual
thought and expeirience. This movement had two com-
plementary aspects, one, the conservation of the forms,
another the revelation of the soul of Veda,—the first
represented by the Brahmanas,! the second by the
Upanishads,

The Brahmanas labour to fix and preserve the minu-
tiae of the Vedic ccremony, the conditions of their mate-
rial effectunlity, the symbolic sense and purpose of their
diffeent parts, movements, implements, the significance
of texts important in the ritual, the drift of obscuce allu-
sions, the memo:y of ancient myths and traditions. Many
of their legends are evidently posterior to the hymns, inven-
ted to explain passages which were no longer understood;
others may have been part of the apparatus of original
myth and parable employed by the ancient symbolists
or memories of the actual historical circumstances sur-
rounding the composition of the hymns. Oral tradition
is always a light that obscures; a new symbolism working
upon an old that is half lost, is likely to overgrow rather

1—Necessarily, these and other appreciations-in the chapter are
brief and summary views of certain main tendercies. The Brahmanas
for instanca have their philosophical passages.
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than reveal it; therefore the Brahmanas, though full of
interesting hints, help us very little in our research; nor
are they a safe guide to the meaning of separate texts
when they attempt an exact and vecbal interpretation.

The Rishis of the Upanishads followed another
method, They sought to recover the lost or waning
knowledge by meditation and spiritual experience and
they used the text of the ancient mantras as a prop or an
authority for their own intuitions and perceptions; or else
the Vedic Wo:d was a s:ed of ‘thought and vision by
which they recovered old truths in nmew forms. What
they found, they expressed in other terms moc-e intelligible
to the age in which they lived. Ina certain sense their
handling of the texts was not disinterested; it was not
governed by the scholar’s scrupulous desire to arrive at the
exact intention of the wordsand the precise thought of the
sentences in their actual framing. They were seekers of a
higher than verbal truth and used words merely as sug-
gestions for the illumination towards which they were
striving. They knew not or they neglected the ety-
mological s:nse and employed often a method of symbolic
interpretation of component sounds in which it is
very difficult to follow them. For this reason, while the
Upanishads are invaluable for the light they shed on
the principal ideas and on the psychological system of
the ancient Rishis, they help us as little as the Brahmanas
in determining the accurate s2nse of the texts which they

quote. Their real work was to found Vedanta rather
than to interpret Veda.

For this great movement resulted in a new and more
permanently powerful statement of thought and spirituality,
Veda culminating in Vedanta. And it held in itself two
Sfrong tendencies which worked towards the disintegra-
tion of the old Vedic thought and culture. First, it tend-
ed to subordinate more and mere completely the outward
ritual, the material utility of the mantra and the sacrifice
t0 @ more purely spiritual aim and intention. The balance,
the synthesis preserved by the old Mystics between the
external and the internal, the material and the spiritual
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life was displaced and disorganised. A nmew balance, a
new synthesis was established, leaning finally towards
asceticism’and renunciation, and maintained itself until
it was in its turn displaced and disorganised by the ex-
aggeration_of its own tendencies in Buddhism. The
sacrifice, the symbolic ritual became more and more a
useless survival and even an encumbrance ; yet, as so often
happens, by the very fact of becoming mechanical and
ineffective the importance of everything that was most
external in them came to be exaggerated and their minu-
tiae irrationally enforced by that part of the national
mind which still clung to them. A sharp practical divi-
sion came into being, effective though never entirely
recognised in theory, between Veda and Vedanta, a dis-
tinction which might be expresszd in the formula, *the
Veda for the priests, the Vedanta for the sages.”

The second tendency of Vedantic movement was to
disencumber itself progressively of the symbolic language,
the veil of concrete myth and poetic figure, in which the
Mystics had shrouded their thought and to substitute a
clearer statement and more philosophical language. The
complete evolution of this tendency rendered obsolete the
utility not only of the Vedic ritual but of the Vedic text.
U panishads, increasingly clear and direct in their language,
became the fountainhead of the highest Indian
thought and replaced the inspired ve.ses of Vasistha and
Viswamitca.l The Vedas, becoming less and less the in-
dispensable basis of education, were no longer studied with
the same zzal and intelligence; their symbolic language,
ceasing to bz used, lost the remnant of its inner
sens2 to new generations whos2 whole manner of thought
was different from that of the Vedic forefathers. The
Ages of Intuition were passing away into the first dawn
of the Age of Reason.

1 - Again this expreses the main tendency and is subject to qualifi-
cation. The Yedas are also quoted as avthorities; huias a whole it is
the Upanishads that becom: the Bock of Knowledge, the Veda being
rather the Book of Works.
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Buddhism complet>d the revolution and lelt of the
externalities of the ancient world only some wvenerable
pomps and some mechanical usages. It sought to abalish
the Vedic sacrifice and to bring into use the popular
ve.nacular in place of the literary tongue. And although
the consummation of its work was delayed for several cent-
u-ies by the revival of Hinduism in the Puranic religions,
the Veda its:If benefited little by this respite. In order to
combat the popularity of the new religion it was neces-
sary to put forward instead of venerable but unintelligible
texts Scriptures written in an easy form of a mere modein
Sanskrit. For the mass of the nation the Puranas push-
ed aside the Veda and the forms of new religious systems
took the place of the ancient ceremonies. As the Veda
had passed from the sage to the pricst, so now it began
to pass from the hands of the priest into the hands of the
scholar. And in that Leeping it suffcred the last muti-

lation of its scnse and the last diminution of its true dig-
n:ty and sanctity.

Not that the dealings of Indian scholarship with the
hymns, beginning from the pre-Christian centuries, have
been altogethe: a record of loss, Rather it is to the
scrupulous diligence and conservative tradition of the
Pandits that we owe the preservation of Veda at all after
its secrct had beenlost and the hymns themsclves had
ceas2d in practice to be a living Scripture. And even for
tha recovery of the lost secret the two milleniums of
scholastic oithodoxy have left us some invaluable aids,
a text deteminad scrupulously to its very actentuatiu.n,
the impoitant lexicon of Yaska and Sayana’s great com-
mentary which in spite of its many and often startling
impe:fections remain; still for the scholar an indispens-

able first step towards the formation of a sofnd Vedic
lzatning. i



Selected Hymns

INDRA AND THE THOUGHT-FORCES
Ric VEpa 1. 171

1. To youl come with this obeisance, by
the perfect Word I seek right mentality from the
swift in the passage. Take delight, O Marauts, in
the things of knowledge, lay aside your wrath, un-
yoke your steeds.

2. Ln, the hymn of your affirmation, O Maruts;
it is fraught with my obeisance, it was framed by
the heart, it was established by the mind, O ye gods.
Approach these my words and embrace them with
the mind; for of submission! are you the increasers.

3. Affirmed let the Maruts be benign to us,
affirmed the lord of plenitude has become wholly
creative of felicity. Upward may our desirable
delights 2 be uplifted, O Maruts,upward all our days
by the will towards victory.

4. I, mastered by this mighty one, trembling
with the fear of Indra, O Maruts, put far away the

1. Namas. Sayana takes mamaes throughout in his favourite sense,
food; for * increasers of salutation " is obviously impossible, It is evident
from this and other passages that behind the physical sense of obeisance
the word carries with it a psychological significance which here disen-
gages itsell clearly from the concrete figure,

2 Vemani. The word means both * forests, " and  enjoyments * or
a3 an adjective, “enjoyable”. It has commonly the double sense in the Ve-
da, the “pleasant growths™ of our physical existence, romani prithinyah.
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offerings that for you had been made intense. Let
your grace be upon us.

5. Thou by whom the movements of the
mind grow conscient and brilliant! in our mornings
through the bright power? of the continuous Dawns,
O Bull of the herd,3 establish by the Maruts inspired
knowledge in us,—by them in their energy thou
energetic, steadfast, a giver of might.

6. Do thou, O Indra, protect the Powers 4 in
their increased might; pat away thy wrath against
the Marats, by them in thy forcefulness upheld,
who have right perceptions. May we find the strong
impulsion that shall break swiftly through.

1 Usrah. 1athe f:minine th: word is used as a synonym for the
Vedic go, meaning at once Cow and ray of light. Usha, the Dawn, also,
is gomati, girt with rays or accompanied by the herds of the Sun. There
is in the text a significant assonance, wsra vy-ushiishu, one of the common
devices used by the Vedic Rishisto suggesta thought or a coanection
which they do not consider it esseatial to Eulg out expressly.

2 Shapas. There are a host of words in the Veda for strength,
force, power anl each of them carries with it its own peculiar shade of
significases.  Shavas usually conveys the idea of light as well as force,

3. Vrishobha. Bull, Male, Locl or Puissant. Indra is constantly
spoken of as Vrishabka or Vrithen. The word is sometimes used by
itsell, as here, sometimes with another word governed hy it to bring out
the idea of the herds, e. g. Vriskatha matinem, Lord of the thooghts,
where the image of the ball and ths heed is plainly intended,

4 Nrin. The word nri seems to have meant originally active,
swilt or strong. We have srimna, strength, and nrifama wrimam, most
puissant of the Prwers. [t came afterwards to mean male or man and in
the Ve la is oftenest applied to the gods as the male powers or Purushas
presiling over the energies of Nature as opposed to the female powers,
who are called gna or gena.



SELECTED HYMNS. 31

COMMENTARY

A sequel to the colloquy of Indra and Agastya, this
Sutra is Agastya’s hymn of propitiation to the Maruts
whose sacrifice he had interrupted at the bidding of the
mightier deity. Less directly, it is connected in thought
with the 165th hymn of the Mandala, the colloquy of
Indra and the Maruts, in which the supremacy of the
Lord of Heaven is declared and thes: lesser shining hosts
are admitted as subordinate powers who impart to men
their impulsicn towards the high truths which belong to
Indra. * Giving the cnergy of your breath to their
thoughts of varied light, become in them impellers to the
knowledge of my truths. Whensoever the docr becomes
active for the work and the intelligence of the thinkcr
creates us in him, O Maruts, move surely towards that
illumined seer,”"—such is the closing word of the colloquy,
the final injunction of Indra to the inferior deities.

These verses fix clearly enough the psychological
function of the Maruts. They are not properly gods of
thought, rather gods of cnergy ; still, itisin the mind
that their cnergics become effective. To the uninstructed
Aryan worshipper, the Maruts were powers of wind, storm
and rain; it is the images of the tempest that are most
commonly applied to them and they are spoken of as the
Rudras, the fierce, impetuous ones,—a name that they
share with the god of Force, Agni. Although Indra is
described sometimes as the eldest of the Maruts,—
Indrajyestho Marudganah,—yet they would seem at first
to belong rather to the domain of Vayu, the Wind-God,
who in the Vedic system is the Master of Life, inspirer of
that Breath or dynamic energy, called the Prana, which
is represented in man by the vital and nervous activities.
But this is only a part of their physiognomy, Brilliance,
no less than impetuosity, is their characteristic. Every-
thing about them is lustrous, themselves, their shining

their golden ornaments, their resplendent cars.
Not only do they send down the rain, the waters, the
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abundance of heaven, and break down the things best esta-
blished to make way for new movements and new forma-
tions,—functions which, for the rest, they share with
other gods, Indra, Mitra, Varuna,—but, like them, they
also are [riends of Truth, creators of Light. It isso that
the Rishi, Gotama Rahugana, prays to them, “ O ye who
have the flashing strength of the Truth, manifest that by
your might; pie.ce with your lightning the Rakshasy,
Conceal the cencealing darkness, repel every devourer,
create the Light for which we long.” And in another
hymn, Agastya says to them, * They carry with them the
sweztness (of the Ananda) as their eternal offspring and
play out their play, brilliant in the activities of know-
ledge.” The Maruts, therefore, arc energies of the
mentality, energies which make for knowledge. Theirs
is not the settled t-uth, the diffused light, but the move-
ment, theseacch, the lightning-flash, and, when Truth is
found, the many-sided pliy of its separate illuminations.

We have seen that Agastya in his colloquy with Indra
spetks more than on:e of the Maruts. They are Indra’s
brothess, and therefore the god should not strike at Agastya
in his struggls towards perfeztion. They are his instry-
ments for that perfection,and as such Indra should use them.
And in the closing formula of submission and reconcilia-
tion, he prays to the god to parley again with the Maruts
and to agree with them so that the sacrifice may proce:zd
in the order and movement of the divin: Truth towards
which it isdirect:d. The crisis, then, that left so power-
ful an impression on the mind of the seer, wasin ‘the
natare of a violent struggle in which th: higher divine
Power confront>d Agastya and the Maruts and opposed
their impetuous advance. Thzare has been wiath and
strife between the divine Intelligence that-governs the
world and the vehement aspiring powers of Agastya’s
mind. Both would have the human being reach his goal ;
but not asthe inferior divine powers chooss must that
march be directed,—rather as it has been firmly willed
and settled above by the secret Intclligence that always
possesses for the manifest=d intelligence that still sezks,
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Therefore the mind of the human being has been turned
into a battle-field for greater Powers and is still quivering
with the awe and alarm of that experience.

The submission to Indra has been made; Agastya
now appeals tothe Maruts to accept the terms of the
reconciliation, so that the full harmony of his inner being
may be restored. He approaches them with the submis-
sion he has rendered to the greater god and extends it to
their brilliant legions. The perfection of the mental
state und its powers which he desires, their clearness,
rectitude, truth-observing energy, is not possible without
the swift coursing ef the Thought-Forces in their move-
ment towards the higher knowledge. But that movement,
mistakenly directed, not rightly illumined, has been check-
ed by the formidable opposition of Indra and has departed
for a time out of Agastya’s mentality. Thus repelled,
the Maruts have left him {or other sacrificers; elsewhere
shine their resplendent chariots, in other fields thunder
the hooves of their wind-footed steeds. The Seer prays
to them to put aside their wrath, to take pleasure once
more in the pursuit of knowledge and in its activities;
not passing him by any more, let them unyoke their steeds,
descend and take their place on the seat of the sacrifice,
assume their share of the offerings.

For he would confirm again in himself these splen-
did energies, and it is a hymn of affirmation that he offers
them, the sfoma of the Vedic sages. In the system of
the Mystics, which has partially survived in the schools
of Indian Yoga, the Word is a power, the Word creates.
For all creation is expression, everything exists already
in the secret abode of the Infinite, gukd hitam, and has
only to be brought out here in apparent form by the active
consciousness. Certain schools of Vedic thought even
suppose the worlds to have been created by the goddess
Word and sound as first etheric vibration to have
preceded formation. In the Veda itself there are passa-
ges which treat the poetic measures of the sacred mantras,
—anustubh, tristubk, jagati, gayairi,—as symbolic of the
rhythmsin which the universal movement of things is cast.
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By expression thcn we create and men are. even said
to crzate the gods in themselves by the mantra. Again,
that which we have crcated in our consciousness by the
Word, we can fix thece by the Word to become part of
ourselves and effective not only in our inner life but upon
the outer physical world. By expression we form, by af-
firmation we establish. Asa power of expression the
word is termed gik or vachas; as a power of affirmation,
stoma. In either aspect it is named manma or mantra,
expression of thought in mind, and brahmax, expression
of the heart or the soul,—for this seems to have becn the
earlier sense of the word brahman,1 afterwards applied to
the Supreme Soul or universal Being.

The process of formation of the mantra is described
in the second verse along with the conditions of its effec-
tivity. Agastya prescnts the stoma, hymn at once of af-
firmation and of submission, to the Maruts, Fashioned
by the heart, it receives its just place in the mentality
through confirmation by the wind. The mantra,
though itexpresses thought in mind, is not in its essen-
tial part a creation of the intellect. To be the sacred
and effective word, it must have come as an inspiration
from the supra-mental plane, termed in Veda, Ritam, the
Truth, and have been received into the superficial con-
sciousness either through the heart or by the luminous in-
telligence, manisha. The heart in Vedic psychology is not
restricted to the seat of the emotions; it includes all that
large tract of spontaneous mentality, nearest to the sub-
conscient in us, out of which rise the sensations, emotions,
instincts, impulses and all those intuitions and inspirations
that travel through these agencies before they arrive at
form in the intelligence. This is the “ heart” of Veda and
Vedanta, hridaya, hrid, oc brahman. There in the pre-
sent state-of mankind the Purusha is supposed to be seated
centrally, Nearer to the vastness of the subconscient, it is

1—Also found in the form érik (Brihas ti, Br
:;'h:;cﬂ;ee(!r: t:r:;" h::h:n[:ler {nl‘.‘mn, au'hrm a:fﬂ'., ]tti? I:'::
n a5 bahbili
pesrsid ligu.il]"in; n::im:l.h n all pro ity, we have the Greek phren,
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there that, in ordiniry mankind,—man not yet exalted
to a higher plane where the contact with the Infinite is
luminous, intimate and direzt,—the inspirations of the
Universal Soul can most easily cnter in and most swiftly
take possession of the individuil soul. Itis thereforc by
the power of the heart that the mantra takes form. But
it has to be received and held in the thought of the
intelligence as well as in the perceptions of the heart;
for not till the intelligence has accepted and even brooded
upon it, can that truth of thought wlrich the truth of the
Word expresszs be firmly possessed or normally effective.
Fashioned by the heart, it is confirmed by the mind.

But another approval is also needed. The indivi-
dual mind has accepted; the effective powers of the
Cosmos must alsoaccept. The words of the hymn rctained
by the mind form a basis for the new mental postuse from
which the future thought-energies have to proceed. The
Maruts must approach them and take their stand
upon them, the mind of these universal Powers approve
and unite itself with the formations in the mind of the
individual. So only can our inner or our outer action have
its supreme effectivity.

Nor have the Maruts any reason to refuse their as-
sent or to persist in the prolongation of discord. Divine
powers who themselves obey a higher law than the per
sonal impulse, it should be their function, as 1t is their
cssential nature, to assist the moital in his surrender to
the Immortal and increass obedience to the Truth, the
Vast towards which his human faculties aspire.

Indra, afirmed and accepted, is no longec in his
contict with the mortal a cause of suffering; the divine
touch is now utterly creative of peace and felicity. The
Maruts too, affirmed and accepted, must put aside their
violence. Assuming their geatler forms, benignant in
their action, not leading the soul through strife and dis-
turbance, they too must become purely beneficent as well
as puissint agencics.

This complete harmony established, Agastya’s Yoga
will proceed triumphantly on the new and straight path
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prescribed toit. Itis always the elevation toa higher
plane that is the end,—higher than the ordinary life of
divided and egoistic sensation, emotion, thought and
action. And itisto be pursued always with the same
puissant will towards victory owver all that resists and
hampers. DBut it must'be an integral exaltation. All the
joys that the human being seeks with his desire, all the
active energies of his waking consciousness,—his days, as
it is expressed in the brief symbolic language of the
Veda,—must be uplifted to that higher plane. By vanani
are meant the receptive sensations seeking in all objec-
tivities the Ananda whose quest is their reason for exist-
ence. These, too, are not excluded. Nothing has to be
rejected, all has to be raised to the pure levels of the
divine consciousness.

Formerly Agastya had prepared the sacrifice for the
Maruts under other conditions. He had put their full
potentiality of force into all in him that he sought to place
in the hands of the Thought-Powers; but because of the
defect in his sacrifice he had been met midway by the
Mighty One as by an enemy and only after fear and
strong suffering had his eyes been opened and his soul
surrendered  Still vibrating with the emotions of that
experience, he has been compelled to renounce the activi-
ties which he had so puissantly prepared. Now he offers
the sacrifice again to the Maruts, but couples with that
brilliant Name the more puissant godhead of Indra. Let
the Maruts then bear no wrath for the interrupted sacrifice
but accept this newand more justly guided action.

Agastya turns, in the two closing verses, from the
Maruts to Indra. The Maruts represent the progressive
illumination of human mentality, until from the first ob-
scure movements of mind which only just emerge out of
the darkness of the subconscient, they are transformed
into an image of the luminous consciousness of which In-
dra is the Purusha, the representative Being. Obscure,
they become conscient ; twilit, half-lit or turned into mis-
leading reflections, they surmount these deficiencies and
put on the divine brilliance. This great evolution is effect-
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ed in Time gradually, in the mornings of the human
spirit, by the unbroken succession of the Dawns. For Dawn
in the Veda is the goddess symbolic of new openings of
divine illumination on man’s physical consciousness. She
alternates with her sister Night ; but that darkness itsell
is a mother of light and always Dawn comes to reveal
what the black-browed Mother has prepared. Here,
however, the seer seems to speak of continuousdawns, not
broken by these intervals of apparent rest and obscurity.
By the brilliant force of that continuity of successive
illuminations the mentality of man ascends swiftly into
fullest light. But always the force which has governcd
and made possible the transformation, is the puissance of
Indra. It is that supreme Intelligence which through
the Dawns, through the Maruts, has been pouring itself
into the human being. Indra is the Bull of the radiant
herd, the Master of the thought-energies, the Lord of the
luminous dawns.

Now also let Indra use the Maruts as his instruments
for the illumination. By them let him establish the supra-
mental knowledge of the seer. By their energy his energy
will be supported in the human nature and he will give
that nature his divine firmness, his divine force, so that
it may not stumble under the shock or fail to contain the
vaster play of puissant activitics toogreat for our ordinary
capacity.

The Maruts, thus reinforced in strength, will always
need the guidance and protection of the superior Power.
They are the Purushas of the separate thought-energies,
Indra the one Purusha of all thought-energy. In him
they find their fullness and-their harmony. Let there
then be no longer strife and disagreement between this
whole and these parts. The Maruts, accepting Indra, will
receive from him the right perception of the things that
have to be known. They will not be misled by the brilli-
ance of a partial light or carried too far by the absorp-
tion of a limited energy. They will be able to sustain the
action of Indra as he puts forth his force againstall that
may yet stand between the soul and its consummation,
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So in the harmony of these divine Powers and their
aspirations may humanity find that impulsion which shall
be strong enough to break through the myriad oppositions
of this world and,in the individual with his composite
personality or inthe race, pass rapidly on towards the
goal so constantly glimpsed but so distant even to him
who seems to himsclf almost to have attained.



Isha Upanishad

Il
ANALYSIS

The Upanishads, being vehicles of illumination and
not of instruction, composed for seekers who had already
a general familiarity with the ideas of the Vedic and
Vedantic se2.s an1 even so.ne personal experience of the
truths on which they were founded, dispense in their style
with expressed transitions of thought and the develop-
ment of implied or subordinate notions.

Every verse in the Isha Upanishad reposes on a num-
ber of ideas implicit in the text but nowhere set forth
explicitly; the reasoning also that supports its conclu-
sions is suggested by the words, not expressly conveyed
to the intelligenze. The reader, or rather the hearer,
was supposed to proceed from light to light, confirming
his intuitions and verifying by his experience, not
submittinz the ideas to the judgment of the logical
reason.

To the modern mind this method is invalid
and inapplicable; it is necessary to present the ideas
of the Upanishad in their completeness, underline the
suggestions, supply the necessary transitions and bring
out the suppressed but always implicit reasoning.

PLAN OF THE UPANISHAD

The central idea of the Upanishad, which is a recon-
ciliation and harmony of fundamental opposites, is work-
ed out symmetrically in four successive movements of
thought.



40 “ ARYA "

FIRST MOVEMENT

In the first, a basis is laid down by |the idea of the
one and stable Spirit inhabiting and governing a unive:se
of movement and of the forms of movement. (verse?,
fine 1).

On this conception the rule of a divine life for man
is founded,—enjoyment of all by renunciation of all
through the exclusion of desire. (Verse 7, line 2).

There is then declared the justification of works and
of the physical life on the basis of an inalienable freedom
of the soul, one with the Lord, amidst all the activity of
the multiple movement. (Verse 2).

Finally, the result of an ignoiant interference with
the right manifestation of the One in the multiplicity, is
declared to be an involution in states of blind obscurity
after death, (Verse 3).

SECOND MOVEMENT

In the second movement the ideas of the first verse are
resumed and amplified,

The one stable Lord and the multiple movement are
identified as one Brahman of whom, however, the unity
and stability are the higher truth and who contains all as
well as inhabits all. (Verses 4, 5).

The basis and fulfilment of the rule of life are found
in the experience of unity by which man identifies him-
self with the cosmic and transcendental Self and, by the
Sell, in entire fre:dom from grief ani illusion, with all
its becomings. (Verses 6, 7).

THIRD MOVEMENT

In the third movement there is a retu:n to the justi-

fication of life and works and an indication of their
divine fulfilment.

The dégrees of the Lord’s self-manifestation in the
universe of motion and in the becomings of the one Being
are set forth and the inner law of all existences declared
to be by His conception and determination, (Verse 8).
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Vidya and Avidya, Becoming and Non-becoming are
reconciled by their mutual utility to the progressive self-
realisation which proceeds from the state of mortality to
the state of Immortality. (Verses 9 fo 14).

FOURTH MOVEMENT

The fourth movement returns to the idea of the
worlds and under the figures of Surya and Agni the rela-
tions of the Supreme Truth and Immortality (Verses 75,
#6), the activities of this life (Versg 77), and the state
after death (Verse 18) are symbolically indicated.

FIRST MOVEMENT
VERSES 1-3*
THE BASIS OF COSMIC EXISTENCE

God and the world, Spirit and formative Nature are
confronted and their relations fixed.

COSMOS

All world is a movement of the Spirit in Itself and is
mutable and transient in all its formations and appear-
ances; its only eternity is an eternity of recurrence, its
only stability a semblance cavsed by ceitain apparent
fixities of relation and grouping.

Every separate object in the universe is, in truth,
itself the whole universe presenting a certain front or out-
ward appeirance of its movement. The microcosm is one
with the macrocosm.

Yet in their relation of principle of movement and
result of movement they are continent and contained,
world in wo:ld, movement in movement. The individuoal
therefore partakes of the niture of the universal, refers

® _1. All this is for habitation by the Lord, whatsosver is individual
universe of movement in the universal motion. By thet renounced thou
shouldst enjoy; lust not after any man's possession.

2. Doing verily works in this world one should wish to live a hundred
years. Thus it is in thee and not otherwise than this. Action cleaves
not to & man,

3. Sunless are those worlds and enveloped in blind gloom whereto
all thzy in their passing hence resort who are slayers of their souls.
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back to it for its source of activity, is, as w2 say, subject
to its laws and part of cosmic Nature.
SPIRIT

Spirit is lord of its movement, one, immuta®le, {ree,
stable and eternal.

The Movement with all its formed objects has be.n
created in order to provide a habitation for the Spirit who,
being One, yet dwells multitudinously in the multiplicity
>f His mansions.

It is the same Lord who dwells in the sum and the
pa:t, in the Cosmos as a whole and in each being, force or
objact in the Cosmos.

Since He is one and indivisible, the Spirit in all is
one and their multiplicity is a play of His cosmic con-
sciousness.

Thesefore each human being is in his essence one
with all othecs, free, eternal, immutable, lo.d of Natuce.
TRANSITIONAL THOUGHT

AVIDYA

The object of habitation is enjoyment and possession ;
the object of the Spirit in Cosmos is, therefove, the posses-
sion anl enjoyment of the univcrse. Yet, being thus in
his essence one, divine and free, man se:ms to be limited,
divided {rom others, subject to Nature an1 cven its crea-
tion and sport, enslived to death, ignorance and sorrow.
His object in manifestation, being possession and enjoy-
ment of his world, he is unable to enjoy because of his
limitation. This contrary result comes about by Avidya,
the Ignoranze of oneness: and the Lnot of the Ignorance
is egoism.

EGO

The cause of ego is that while by Its double power
of Vida and Avidya the Spirit dwells at once in the con-
sciousness of multiphcity and relativity and in the con-
sciousness of unity and identity and is therefore not bound
by the Ignorance, yet It can, in mind, identify Itself
with the object in the movement, absorbingly, to the ap-
parent exclusion of the Knowledge which remains behind,
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veiled, at the back of the mentality. The movement of
Mind in Nature is thus able to conceive of the object as
the reality and the Inhabitant as limited and determined
by the appearances of the object. It conceives of the
object, not as the universs in one of its frontal appear-
ances, but as itself a separate existence standing out from
the Cosmos and different in being from all the rest of it.
It conceives similarly of the Inbabitant. This is the
illusion of. ignorance which falsifies all realities. The
illusion is called Ahankara, the separative ego-sense which
makes each beinz conceive of itself asan independent
pessonality.

The result of the separation is the inability to enter
into harmony and oneness with the universe and a conse-
quent inability to passess and enjoy it. But the desire to
poss2ss an 1 enjoy is the master-impulse of the Ego which
knows itself obscurely to be the Lord, although owing to
the limitations of its relativity, it is unable to realise its
true existence. The result is discord with others and
ones:If, mental and physical suffering, the sense of weak-
n:ss and inability, the s2nse of obscuration, the strain-
inz of en:rgy in passion and in desire towards self-
fulfilment, the recoil of en2rgy exhausted or disappointed
towards d=ath and disintegration.

Desire is the badge of subjection with its attendant
discord and suffering. That which is free, one and lord,
does not desire, but inalienably contains, possesses and
enjoys.

THE RULE OF THE DIVINE LIFE

Enjoyment of the universe and all it contains is the
object of world-existence, but renunciation of all in desire
is the condition of the frez enjoyment of all.

The renunciation demanded is not a moral constraint
of self-denial or a physical rejection, but an entire libera-
tion of the spirit from any craving after the foruns of
things.

The terms of this liberation are freedom from egoism
and, consequently, freedom from pe:sonal desire. Practi-
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cally, this renunciation implies that one should not regard
anything in the universe as a necessary object of posses-
sion, nor as possessed by anothe: and not by oneself, nor
as an object of greed in the heart or the senses.

This attitude is founded on the perception of unity.
For it has already been said that all souls are one possess-
ing Self, the Lord ; and although the Lord inbabits each
object as if separately, yet all objects exist in that Self and
not outside it.

Therefore by transcending Egoand realising the one
Self, we possess the whole universe in the one cosmic
consciousness and do not need to possess physically.

Having by oneness with the Lord, the possibility of an
infinite free delight in all things, we do not need to
desire.

Being one with all beings, we possess in their enjoy-
ment, in ours and in the cosmic Being’s delight of univer-
sal self-expression. It is only by this Ananda at once
transcendent and universal that man can be freein his
soul and yet live in the world with the full active Life of
the Lo:d in His universe of movement.

THE JUSTIFICATION OF WORKS

This freedom does not depend upon inaction, nor is
this possession limited to the enjoyment of the inactive
Soul that only witnesses without taking part in the
movement,

On the contrary the doing of works in this material

world and a full acceptance of the term of physical life
are part of its completeness.

For the active Brahman fulfils Itself in the world by
works and man also is in the body for self-fulfilment by
action. He cannot do otherwise, for even his inertia acts
and produces effects in the cosmic movement. Being in
this body or any kind of body, it is idle to think of refrain-
ing from action or escaping the physical life. The idea
that this in itself can be a means af liberation, is part of

the Ignorance which supposes the soul to Le a separate
entity in the Brahman.
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Action is shunned because it is thought to be inconsis-
tent with freedom. The man when he acts, is supposed
to be necessirily entangled in the desire behind the action,
in subjection to the formal energy that drives the action
and in the results of the action. These things are true
in appearance, not in reality.

Desire is only a mode of the emotional mind which
by ignorance seeks its delight in the object of desire and
not in the Brahman who expresses Himself in the object.
By destroying that ignorance one can do action without
entanglement in desire.

The Ene gy that drives is itself subject to the Lord,
who expresses Himself in it with perfect freedom. By
getting behind Nature to the Lo:d of Nature, merging
the individuil in the Cosmic Will, one can act with the
divine freelom. Ouractions are given up to the Lord and
our pe sonal responsibility ceases in His liberty.

The chain of Karma only binds the movement of
Natu e and not the soul which, by knowing itsell, ceases
even to appear to be bound by the results of its works.

The:e ore the way of freedom is not inaction, but to
ceise from identifying oneself with the movement and
re-over instead our true identity in the Self of th.ngs who
is their Lord.

THE OTHER WORLDS

By depa.ting the physical life one does not disappear
out of the Movement, but only passes into some other
general state of consciousness than the material universe.

These states are either obscure or illuminated, dark or
sunless.

By pessisting in gross forms of ignorance, by coercing

pe.vessely the soul in its self-[ulfilment or by a wrong
dissolution of its becoming in the Movement, one enters

into states of blind darkness, not into the worlds of light
and of liberated and blissful being.



The Synthesis of Yoga

INTRODUCTION
II
THE THREE STEPS OF NATURE

We recognise then, inthe past developments of Yoga,
a specialising and separative tendency which, like all
things in Nature, had its juitifying and even imperative
utility and we seek a synthesis of the specialised aims
and methods which have, in consequence, come into being.
But in order that w: may be wisely guided in our effort,
we must know, fist, the general principle and purpose
undetlying this separative impulse and, next, the parti-
cular utilities upon which the method of cach school of
Yoga is founded. For the gencral principle we must in-
terogate the unive sal workings of Natu:e herself, recognis-
ing in her no metely specious and illusive activity of a
distorting Maya, but the cosmic energy and working of
God Himself in His universal being formulating and
inspired by a vast, an infinite and yet 2 minutely selective
Wisdom, Prajua prasrité purimi of the Gita, Wisdom
that went fo:th from the Etemal sinze the beginning.
For the particular utilities we must cast a penctrative eye
on the diff:.ent methods of Yoga ani distinguish among
the mass of their details the governing idea which they
serveand the radical force which gives birth and energy to
their processes of effectuation. Afterwards we may more
easily find the one common principle and the one common
power from which all derive their being and tendency,
towards which all subconsciously move and in which,
therefore, it is possible for all consciously to unite.
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The progressive self-manifestation of Nature in man,
termed in modern languige his evolution, must necessarily
depend upon th.ee successive elements, that which is
already evolved, that which is persistently in the stage of
conscious evolution and that which is to be evolved and
may perhaps be already displayed, if not constantly, then
occasionally or with some regularity of recurrcnce, in
primary formations or in others more developed and, it
may well be, even in some, however rare, that are near to
the highest possible realisation of our present humanity.
For the march of Nature is not drilled to a regular and
mechanical forwacd stepping. She reaches constantly
beyond hecs.1f even at the cost of subsequent deplorable
rcteeats. She has rushes; she has splcndid and mighty
outbursts; she has immense reilisations. She storms
sometimes passionately forward hoping to take the king-
dom of heaven by violence. And these self-exceedings
ae the revelaticn of that in her which is most divine or
else most diabolical, but in either case the most puissant
t bring hes rapidly fo:ward towards her goal.

That which Natu.e has evolved for us and has firmly
founded is the bodily life. She has cffected a certain
combination and harmony of the two inferior but most
fundamentally neccssiry elements of our action and
progress upon earth,—Matter, which, however the too
ethe eally spiritual may despis: it, is ouc foundation and
the first condition of all our energies and realisations, and
the Life-Ene-gy which is our means of existenceina
mat :rial body and the basis there even of our mental and
spiritual activities. She has successfully achieved a
ceitain stability of her constant material movement which
is at on-e sufficiently steady and curable and sufficiently
pliable and mutable to provide a fit dwelling-place and
instrument for the progressively manifesting god in
humanity. This is what is meant by the fable in the
Aitareya Upanishad which tells us that the gods rejected
the animal forms successively offered to them by the
Divine Self and only when man was produced, cried out,
« This indeed is pecfectly made,"" and consented to enter in.
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She has effected also a wosking compromise between
the inertia of matter and the active Life that lives in and
fezds on it, by which not only is vital existence sustained,
but the fullest developments of mentality are rendered
possible, This equilibrium constitutes the basic status of
Nature in man and is termed in the languige of Yoga his
geoss body composed of the material or food sheath and
the nervous system or vital vehicle.1

If, then, this inferior equilibrium is the basis and
first m:ans of the higher movements which the universal
Powe. contemplates and if it constitutes the vehicle in
which the Divinz here seeks to reveal Itself, if the Indian
saying is true that the body is the instrument provided
for the fulfilment of the right law of our nature, then
any final recoil from the physical life must be a turning
away from the completeness of the divine Wisdom and
a renunciation of itsaim in earthly manifestation. Such
a refusal may bz, owing to some s=cret law of their develop-
ment, the right attitude for certain individuals, but never
the aim intended fo:- mankind. It can be, therefore,
no integral Yoga which ignoces the body or mikes its
annulment or its rejection indispensabl: to g perfect,
spirituality. Rather, tha perfecting of the body also
should be the last tdumph of the Spirit and to make the
bodily life also divine must be God's final seal upon His
wock in the universe. The obstacle which the physical
presents to the spiritual is no argument for the rejection
of the physical; for in the unseen Providence of things
our greatest difficulties are our best opportunities, * A
suprem: difficulty is Nature's indication to us of a supreme
conquest to be won and an ultimate problem to be solved ;
it is not a warning of an inextricable snare to be shunned or
of an enemy toosteang for us from whom we must fle,

Equally, the vital and nacrvous energies in us are
ther=—fer 3 great utility; they too demand the divin2
realisation of their possibilitics inour ultimat: fulfilment,

1 dnmakosha and Pranakosha,
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The great part assigned to this element in the unive.sal
scheme is powerfully emphasised by the catholic wisdom
of the Upanishads. **As the spokes of a wheel in its nave,
so in the Lifc-energy is all established, the triple lnow-
ledge and the Sacrifice and the power of the strong and the
purity of the wise. Under the control of the Life-Energy
is all this that is established in the triple heaven.” 1 Itis
therefore no integral Yoga that kills these nervous
energies, forces them into a nerveless quiescence or roots
them out as the source of noxious activities. Their pusifi-
cation, not their destruction,—their transformation,
control and utilisation is the aim in view with which they
have been crcated and developed in us.

If the bodily life is what Nature has firmly evolved
for us as her base and first instiument, itis our mcntal
life that sheis cvolving as her immediate next aim and
superior instrument. This in her ordinary exaltations
is the lofty preoccupying thought in her; this, except in
her periods of cxhaustion and recoil intoa reposeful and
recuperating obscurity, is her constant pursuit wherever
she can get free from the trammels of her first vital and
physical realisations. For here in man we have a distine-
tion which is of the utmost importance. He hasin him
not a single mentality, but a double and a triple, the mind
material and nervous, the pure intellectual mind which
hiberates itselfl from the illusions of the body and the
senses and a divine mind above intellect which in its turn
liberates itself from the imperfect modes of the logically
discriminative and imaginative reason. Mind in man is
first enmeshed in the life of the body, where in the plant it
is entirely involved and in animals always imprisoned. It
accepts this life as not only the first but the whole
condition of its activities and seirves its nceds as if they
were the entire aim of existence. But the Lcdily
life in manis a base, not the aim, his first condition
and not his last determinant. In the just idea of
the ancients man is essentially the thinker, the

1 Prasna Upanishad 1I. 6 and 13.
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Manu, the mental being who leads the life and the body, 1
not the animal who is led by them. The true human
existence, therefoce, only begins when the intellectual
mentality emerges out of the material and we begzin more
and mo.e to live in the mind independent of the nervousand
physical obsession and in the measuce of that liberty
are able to accept rightly and rightly to use the life of the
body. For freedom and not a skilful subjection is the true
mzans of mastery. A free, not a cumpulsory acceptance
of the conditions, the enlarged and sublimated conditions
of our physical being, is the high human ideal.

The mental life thus evolving in man is not, indeed,
a common possession. In actual appearance it would
seem as if it were only developed to the fullest in indivi-
duals and as if there were great numbers and even the
majority in whom it is either a small and ill-organised
part of their normal nature or not evolved at all or
latent and not easily made active. Cestainly, the men-
tal life is not a finished evolution of Nature; it is not yet
firmly founded in the human animal. The sign is that the
fine and full equilibrium of vitality and matter, the sane,
robust, long-lived human body is crdinarily found only in
races or classes of men who reject the effort of thought, its
disturbances, its tensions, or think only with the material
mind. Civilised man has yet to establish an equilibrium
between the fully active mind and the body; he does not
yet normally possess it. Indeed, the increasing effort to-
wards a more intense mental life scems to create, frequent-
ly, an increasing disequilibrium of the human elements,
so that it is possible for eminent scientists to describe
genius as a form of insanity, a result of degeneration, a
pathological morbidity of Nature. The phenomena
which are used to justify this exaggeration, when taken
not separately, but in connection with all other relevant
data, point to a different truth. Genius is one attempt of
the universal Energy to so quicken and intensify our in-
tellectual powers that they shall be prepared for those

1 Manomayak pramashariramstd. Mundaka Upanishad I 2. 40.
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mpre puissant, direct and rapid faculties which consti-
tute the play of the supra-intellectual or divine mind,
It is not, then, a freak, an inexplicable phenomenon, but
a perfectly natural next step in the right line of her evo-
lution. She has harmonised the bodily life with the
material mind, she is harmonising it with the play of the
intellectual mentality ; for that, although it tendsto a
depression of the full animal and vital vigour, does not
or nezd not produce active disturbances. And she is
shooting yet beyond in the attempt to reach a still higher
level. Nor are the disturbances credted by her process
as great as is often represented. Some of them are the
crudes beginnings of new manifestations; others are an
easily corrected movement of disintegration, often fruitful
of fresh activities and always a small price to pay for the
fai-reaching results that she has in view.

We may perhaps,if we consider all the circumstances,
come to this con:lusion that mental life, far from being
a recent appearance in man, is the swilt repetition in him
of a previous achievement from which the Energy in the
race had undergone one of her deplorable recoils. The
savage is pechaps not so much the first forefather of civi-
lised man as the degenerate descendant of a previous
civilisation. For if the actuality of intellectual achieve-
ment is unevenly distributed, the capacity is spread
everywhece. It has been se:n that in individual cases
even the racial type considered by us the lowest, the
negro fresh from the perennial barbarism of Central
Alrica, is capable, without admixure of blood, without
waiting for future generations, of the intellectuil culture,
if not yet of the intellectual accomplishment of the
dominant European. Even in the mass men seam to
need, in favourable circumstances, only a few generations
to cover ground that ought apparently to be measured in the
terms of millenniums. Either, then, man by his privilege
as a mental being is exempt from the full burden of the
tardy laws of evolution or else he already represents and
with helpful coriditi and in the right stimulating

1(1:;?1’%@5 {splay a high level of material
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capacity for the activities of the intellectual life. It is
not mental incapacity, but the long rejection or seclusmn
from opportunity and withdrawal of the awakening im-
pulse that creates the savage. Barbarism is an intermedi-
ate sleep, not an original darkness.

Moreover the whole trend of modern thought and
modecn endeavour reveals itself to the observant eye asa
large conscious effort of Nature in man to effect a general
level of intellectual equipment, capacity and farther
possibility by universalising the opportunities which
modern civilisation affords for the mental life. Even the
preoccupation of the European intellect, the protagonist of
this tendency, with material Nature and the externalities
of existence is a necessary part of their effort. It seeks
to prepare 4 sufficient basis in man’s physical being and
vital energies and in his material environment for his full
mental possibilities. By the spread of education, by the
advance of the backward races, by the elevation of de-
pressed classes, by the multiplication of labour-saving
appliances, by the movement toward ideal, social and eco-
nomic conditions, by the labour of Science towards an
improved health, longevity and sound physique in civilised
humanity, th: sense and drift of this vast movement trans-
lates itsell in easily intelligible signs, The right or
at least the ultimate means may not always be employed,
but their aim is the right preliminary aim,—a sound
individual and social body and the satisfaction of the
legitimate nceds and demands of the material mind,
sufficient ease, leisure, equal oppertunity, so that the whole
of maankind and no longer only the favoured race, class
or individual may be free to develop the emotional and
intellectual being to its full capacity. At present the
material and economic aim may predominate, but always,
behind, there works or there waits in reserve the higher
and major impulse,

And when the preliminary conditions ace satisfied,
when the great endeavour has found its base, what will
be the nature of that farther possibility which the activities
of the intellectual life must serve? If Mind is indeed
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Nature’s highest term, then the entire development of the
rational and imiginative intellect and the harmonious
satisfaction of the emotions and sensibilities must be to
themselves sufficient. But if, on the contrary, man is
more than a reisoning and emotional animal, if beyond
that which is being evolved, there is something that has
to be evolved, then it may w:ll be that the fullness of the
mental life, the suppleness, flexibility and wide capacity of
the intellect, the o:dered richnzss of emotion and sensibi-
lity may be only a passage towards the development of a
higher life and of more powerful faculties which are yet
to manifest and to take possession of the lower instru-
ment, just as mind itself has so taken possession of the
body that the physical being no longer lives only for its
own satisfaction but provides the foundation and the
materials for a superior activity.

The assertion of a higher than the mental life is- the
whole foundation of Indian philosophy and its acquisition
and organisation is the veritable object served by the
methods of Yoga. Mind is not the last term of evolution,
not an ultimate aim, but, like body, an instrument. Itis
even so termed in the language of Yoga, the inner instru-
ment.) And Indian tradition asserts that this which is to
be manifested is not a new term in human experience,
but has been developed befor: and has even governed
humanity in certain periods of its development. In
any case, in order to be known it must at one time have
been partly developed. And if since then Nature has
sunk back from her achievement, the reason must always
be found in some unrealised harmony, some insufficiency
of the intellectual and material basis to which she has
now returned, some over-specialisation of the higher to
the detriment of the lower existence.

But what then constitutes this higher or highest
existence to which our evolution is tending? In order
to answer the question we have to deal with a class of
supreme experiences, a class of unusual conceptions which

1 Antahkarana.
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it is difficult to represent accurately in any other language
than the ancient Sanscrit tongue in which alone they
have been to some extent systematised. The only approxi-
mate terms in the English language have other associa-
tions and their use may lead to many and even serious
inaccuracies. Thelterminology of Yoga recogniscs besides
the status of our physicaland vital being, tesmed the gross
body and doubly composed of the food-sheath and the
vital vehicle, besides the stutus of our mental being,
termed the subtle body and singly composed of the mind
sheath or mental wvehiclel a third, supreme and
divine status of supra-mental being, termed the causal
body and composed of a fourth and a fifth vehicle2
which are described as those of kmowledge and bliss.
But this knowledge is not a systematised result of mental
questionings and reasonings, not a temporary arrange-
ment of conclusions and opinions inthe terms of the
highest probability, but rather a pure self-existent and
scli-luminous Truth. And this blissis not a supreme
pleasure of the heart and sensations with the experience
of pain and sorrow as its background, but a delight also
self-existent and independent of objects and paiticular
experiences, a self-delight which is the very nature, the
very stuff, as it were, of a transcendcnt and infinite exist-
ence.

Do such psychological conceptions correspond to
anything real and possible? All Yoga asserts them as its
ultimate experience and supreme aim. They form the
governing principles of our highest possible state of con-
sciousness, our widest possible range of existence. There
is, we say, a harmony of supreme faculties, corresponding
roughly to the psychological faculties of revelation, in-
spiration and intuition, yet acting not in the intuitive
reason or the divine mind, but on a still higher plane,
which see Truth directly face to face, or rather live in the
truth of things both universal and transcendent and are

1 Manah-kosha.
2 Vijuonakosha and Anendekosha
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its formulation and luminous activity. And these faculties
are the light of 2 conscious existence superseding
the egoistic and itself both cosmic and transcendent, the
nature of which is Bliss. These arc obviously divine and,
as man is at present apparently constituted, superhuman
states of consciousness and activity, A trinity of trans-
cendent existence, self-awarencss and self-delight! is, in-
deed, the metaphysical description of the supreme Atman,
the self-formulation, to our awakened knowledge, of the
Unknowable whether conceived as a pure Impersonality
or as a cosmic Personality manifesting the universe. But
in Yoga they are regarded also in their psychological
aspects as states of subjective existence to which our
waking consciousness is now alien, but which dwell in us
in a suparconscious plane and to which, thecefore, we
may always ascend.

For, as is indicated by the name, causal body
(kd:ana), as opposed to the two others which arc instru-
ments (karana), this crowning manifestation isalso the
source and effective power of all that in the actual evolu-
tion has preceded it. Ouc mental activities are, indced,
a derivation, selection and, solong asthey are divided
from the truth that is secretly their source, a deformation
of the divin: knowledge. Our sensations and emotions
have the same relation to the Bliss, ous nervous forces
and actions to the aspect of Will or Force assumed by
the divine consciousness, our physical being to the

essence of that Bliss and Consciousness. The
evolution which we observe and of which we are the
terrestrial summit may be considered, in a sense, as an
inverse manifestation, by which these Powers in their
unity and their diversity use, develop and perfect the
imperfect substance and activities of Matter, of Life and
of Mind so that they may expressin mutable relativity
an increasing harmony of the divine and eternal states
from which they are born. If this be the truth of the
universe, then the goal of evolution is also its cause, it is

1 Sachchidamanda
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that which is immanent in its elements and out of them
is liberated. But the liberation is surely imperfect if it
is only an escape and there is no return upon the contain-
ing substance and activities to exalt and transform them.
The immansnce itself would have no credible reason for
being if it did not end in sucha transfiguration. But if
buman mind can bezome capable of the glories of the
divine Light, human emotion and sensibility can be
transformed into the mould and assume the measure and
movement of the supreme Bliss, human action not only
repres:nt but feel itself to be the motion of a divine and
non-cgoistic Force and the physical substance of our being
sufficiently partake of the purity of the supernal essence,
sufficiently unify plasticity and durable constancy to
support and prolong thesz highest experiencesand agencies,
then all the long labour of Nature will end in a crowning
justification and h>: cvolutions reveal their profound
significance.

So dazzling is even a glimpse of this supreme exist-
en:e and soabsorbing its attraction that, once seen, we
feel roadily justifi:d in neglecting all els= for its pursuit,
Even, byan opposite exagge:ation to that which sees all
things in Mind and the m:ntal life asan exclusive ideal,
Mind comes to be regarded as an unwo:thy deformation
and a suprema obstacle, the sou-cz of an illusory universe,
a negation of the Truth and itself to be denied and all
its works and results annulled if w: desire the final libera-
tion. But thisisa half-tcuth which errs by regarding
only the actual limitations of Mind and ignores its divine
intention. The ultimate knowledgs is that which per-
ceives and aceapts God in th: universe as well as
the universe and the integial Yoga is that which, having
found the Transcendent, can return upon the universe and
P23s2ss it, retaining the power freely to d:scend as well
as aszend the great stair of existence. For if the eternal
Wisdom exists at all, the faculty of Mind also must have
some high use and destiny. That use must depend on
its place in the ascent and in the rcturn and that destiny
must be a fulfilment and transfiguration, not a rooting
out or an annulling.
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WE¢ perceive then, these threesteps in Nature, a bodily
life which is the basis of our existence here in the
material world, a mental life into which we emerge and
by which we raise the bodily to higher uses and enlarge
it into a greater completeness, and a divine existence
which is at once the goal of the other two and returns upon
them to lib:rate them into their highest possibilities.
Regarding none of them as either beyond our reach or
below our nature and the destruction of non: of them
as essential to the ultimate attainment, we accept this
liberation and fulfilment as part at lvast and a large and
important part of the aim of Yoga.
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The Eternal Wisdom

BOOK 1
THE GOD OF ALL; THE GOD WHO IS IN ALL

THE SOLE ESSENCE *

The Universe is a unity.

All is in the One in power and the One is in all in
act.—The Essence of all things is one and identical.

I looked on high and I beheld in all the spaces
That which is One; velow, in all the foam of the
waters that which is One; I looked into the heart,
it was a sea, a space for worlds peopled with thou-
sands of dreams: I saw in all the dreams That which
is One.

All that exists is but. the transformation of one
and the same Matter and is therefore one and the
same thing.—All souls are merely determinations of
the universal Soul. Bodies taken separately are
only varied and transient forms of material sub-
stance—~The infinite variety of particular objects
constitutes one sole and identical Being. To know
that unity is the aim of all philosophy and of all know-
ledge of Nature.—True knowledge leads to unity,
ignorance to diversity.—~The rays of the divine sun,
the infinite Orient, shine equally on all that exists and
the illumination of Unity repeats itself everywhere.

The Universe is a unity.

I"

In the world of the Unity heaven and earth are
one.—We share one Intelligence with heaven and
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1
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16

17
13

19
20

21
22

the stars.—When we speak of the efficient cause of
the universe, we mean, obviously the active Being,—
the Being active and effective everywhere ; we mean,
then, that universal Intelligence which appears to be
the principal faculty of the World-Soul and, as it were,
the general form of the universe.—There is in the
universe one power of infinite Thought—The Idea
is cause and end of things.—As one sun illumines all
this world, so the conscious Idea illumines all the
physical field—Matter and Spirit are one since the
first beginning.—In the true nature of Matter is the
fundamental law of the Spirit. Inthe true nature
of Spirit is the fundamental law of Matter.—He who
abases Matter, abases himself and all creation.—The
physical world is only a reflection of the spiritual.—
Wherever you find movement, there you find life and
a soul.—Life pervades and animates everything; it
gives its movement to Nature and subjects her to

2324 itself.—All is living.—The universe is a living

25
26

27

thing and all lives in it.—The whole universe is life,
force and action.—Each separate movement is pro-
duced by the same energy that moves the sum of
things.

Will is the soul of the universe.

* 1) Philclaus. - 2) Abraham-ihn-Ezra.— Mughuu—i{q]ﬂﬂ-

wddin Rumi.—6) Diogenes of Apollonia—8) Kapila.—7) (3 dano
Bruno.—8 jRamakrishna.—9) Baha-ullah.—10) Anaxagoras.—11) Baha-
ullah.—12 } Macrobius.—13) Giordano Bruno.—14) Leibnite.—16 ) Gicr-
dano Bruno—18) Bhagavad-Gita.—17) ﬁlwlth‘:lhl.— 18) id—
no

19) (Ersted. - 20) Antoine the lealer.—21) Tha

—22) Gi

Bruso.—23) Hermes.—24) Giordano Bruno—26) id.—28) Hermes.—

o)

net.
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IN THE BEGINNING®®

‘Whence come these beings? What is this creation ?

From the immobile stone to the supreme principle
creation consists in the diffeceatiation of existences.
Then Non-being was not, nor Being. What was
that ocean profound and impenetrable ?

Then death was not, nor immortality.,.That was
one and lived without the breath by Its own perma-
neace. There was nothing elsz beyond It.

Darkncss concealed in darkness in the beginning
wis all this ocean,..When chaos atomic coveied it,
then That which is One was born by the vastness of
Its energy.

Desire in the beginning became active,—desire,
the first seed...

Who knoweth of this? who here can declare it,
whenge this creation was boin, whence was this loos-
ing forth of things? The gods exist below by the
creation ; who then can know whence it was born ?

Whence this creation came into being, whether He
established it or did not establish it, He who regards
it from above in the supieme ethec, He knows,—or
perhaps He knows it not.

That which was before all individual existence,
and which was without action although capable of
action, is that which preceded heaven and earth,

Esscnce without form divided itself ; then a move-
ment took place and life was produced.

In the beginning all this was Non-being. From
it Being appeared. [tself created itself.

Seck out that from whichall existences are born,
by which being born they live and to which they
return...From Delight all these existences were born,
by Delight they live, towards Delight they return,

##% 1) Rig Veda.—2) Sankhya Pravachana.—3) Rig Vela.- 4) Howi

Nan-Tse. - G ) Tchuang-Tse.—0) Taittiriga Upanishad. 7y ja.



The Question of the Month

WHAT IS THE SIGNIFICANCE OF THE NAME," AR¥YA™?

The question has been put from more than one
point of view. To most European readess the nime
figuring on our cover is a hieroglyph which attracts or
alarms according to the tempsrament. Indians know the
word, but it has lost for them the significance which it
bore to their forefathers. Westein Philology has convert-
ed it into a racial term, an unknown ethnological
quantity on which different speculations fix different
values. Now, even among the philologists, some arc
beginning to recognise that theword in itsoriginal use
expressed not a difference of iace, but a difference of
culture. For in the Veda the Aiyan peoples are those
who had accepted a particular type of self-culture,
of inward and outward practice, of ideality, of aspira-
tion. The Aryan gods were the supraphysical powers
who assisted the mortal in his struggle towards the
nature of the godhead. All the highest aspirations of the
carly human race, its noblest religious temper, its most
idealistic velleities of thought are summed up in this
single vocable.

In later times, the word Arya expressed a particular
ethical and social ideal, an ideal of well-governed life,
candour, courtesy, nobility, straight dealing, courage,
gentleness, purity, humanity, compassion, protection of
the weak, liberality, observance of social duty, eagerness
for knowledge, respect for the wise and learned, the.
social accomplishments. It was the combined ideal of
the Brahmana and the Kshatriya, Everything that depar-
ted from this ideal, everything that tended towards the
ignoble, mean, obscure, rude, cruel or false, was termed
un-Aryan. There is no word in human speech that has
a nobler history.
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In the eacly days of comparative Philology, when
the scholars sought in the history of words for the prehis-
toric history of peoples, it was supposed that the word
Arya came from the root Ar, to plough and that the Vedic
Aryans were so called when they separated from their kin
in the north-west who despised the pursuits of agricul-
ture and remiined shephe:ds and hunters. This inge-
nious speculation has little or nothing to suppo:t it. But
in a sense we may accept the derivation. Whoever culti-
vates the field that the Supreme Spirit has made for him,
his earth of plenty within and without, does not leave it
barren or allow it to run to seed, but labours to exact from
it its full yield, is by that effort an Aryan.

If Arya were a purely racial term, a more
derivation would be Ar, meaning stzenzth or valour, from
ar, to fight, whence we have the name of the Greek war-
god Ares, areios, brave or warlike, perhaps even arete,
virtue, signifying, like the Latin virtws, first, physical
strength and courage and then moral force and elevation.
This sense of th: word also we may accept. “We fight
to win sublime Wisdom, the.efo.e men call us warriors, ™
For Wisdom implies the choice as well as the knowledge
of that which is best, noblest, most luminous, most divine.
Certainly, it means also the knowledge of all things and
charity and reverence for all things, even the most
apparently mean, ugly or dark, for the sake of the univer-
sal Deity who chooses to dwell equally in all. But, also,
the law of right action is a choice, the preference of that
which express:s the godhead to that which conceals it.
And the choice entails a battle, a struggle. 1tis not
elsily made, it is not easily enforced.

Whoever makes that choice, whoever seeks to
climb from level to level up the hill of the divine,
fearing nothing, deterred byno retardation or defeat,
shrinking [rom no vastness because it is too vast for his in-
telligence, no height because it is too high for his spirit, no
greatness because it is too great for his force and courage,
he is the Aryan, the divine fighte: and victor, the noble
maa, arisfos, best, the sreshtha of the Gita.
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Intrinsically, in its most fundamental sensc, Arya
means an effort, uprising and overcoming. The Aryan is
he who strives and overcomes all outside him and within
him that stands opposed to the human advance. Self-
conquest is the first law of his nature. He overcomes
earth and the bodyand does not consent like ordinary
men to their dullness, inertia, dead routine and tamasic
limitations. He overcomes life and its energies and
refuses to be dominated by their hungers and cravings or
enslaved by their rajasic passions., He overcomes the
mind and its habits, he does not live in a shell of ignorance,
inherited prejudices, customary ideas, plecasant opinions,
but knows how to seck and choose, to be large and
flexible in intelligence, even as he is firm and strong in his
will. For in everything he seeks tiuth, in everytbing
right, in everything height and freedom.

Sell-perfection is the aim of his self-conquest. There-
fore what he conque:s, he does not destroy, but ennobles
and fulfils. He knows that the body, life and mind are
given him in order to attain to something higher than they;
therefore they must be transcended and overcome, their
limitations denied, the absorption of their gratifications
rejected, But he knows also that the Highest is some-
thing which is no nullity in the world, but increasingly
expresses itself here,—a divine Will, Consciousness, Love,
Beatitude which pouss itself out, when found, through the
terms of the lower life on the finder and on all in his
environment that is capable of receiving it. Of thathe is
the servant, lover and seeker. When it is attained, he
pours it forth in work, love, joy and knowledge upon man-
kind. For always the Aryanisa worker and warrior.
He spares himselfl no labour of mind or body whether to
seek the Highest or to serve it. He avoids no difficulty, he
accepts no cessation from fatigue. Always he fights for the
coming of that kingdom within himself and in the world.

The Aryan perfected is the Arhat. There is a tran-
scendent Consciousness which surpasses the universe and
of which all these worlds are only a side-issue and a by-
play. To that consciousness he aspires and attains. There
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is a Consciousness whi-h being transcendent, is yet the
universe and all that the universe contains. Into that
consciousnzss he enlarges his limited ego; he becomes
one with all beings and all inanimate objects in a single
self-awareness, love, delight, all-embracing energy. There
is a consciousn2ss which being both transcendental and
universal, yet accepts the apparent limitations of indi-
viduality for work, for varions standpoint of knowledge,
for the pliy of th2 Lord with His creations ; for the ego
is there that it may finally convert itself into a free centre
of the divin2 work and the divine play. That conscious-
ness too he has suffizient love, joy and knowledge to accept;
he is puissant enough to effect that conversion. To
embrace individuality after transcending it, is the lastand
divine sacriice. The perfect Arhat is he who is able to
live simultaneously in all these three apparent states of
existence, clevate the lower into the higher, receive the
higher into the lower, so that he may represent perfectly
in the symbols of theworld that with which he is identified
in all parts of his being,~the triple and triune Brahman.

The News of the Month

THE WAR

The “Arya” a Review of pure Philosophy, has no direct
concern with political passions and interests and their
results. But neither can it ignore the enormous convulsion
which s at present in progress, nor at such a time can it
affect to deal only with the pettier happenings of the intellectual
world as if men were not dying in thousands daily, the
exisience of great empires threatened and the fate of the
world hanging in the balance. The War has its aspects, of
supreme importance lo a synthetic Philosaphy, with which
we would have the right to deal. But now is not the howr,
now in this moment of supreme tension and wide-spread
agony. Therefore, for the time, we suppress this heading
in our Review and shall replace it by brief motes on subjects
of philosophical interest, whether general or of the day.
Meawwhile, with the vest of the world, we await in silence
the predestined result, -
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THE LIFE DIVINE

CHAPTER 1II
THE TWO NEGATIONS

TuE REFUSAL OF THE ASCETIC
All thisis the Brahman; this
Self is the Brahman and the Self is
fourfold.
Mandubya Upanishad

Beyond relation, featureless,
unthinkable, in which all is still.

Ibid

And still there is a beyond.

For on theother side of the cosmic consciousncss there
is, attainable to us, a consciousness yet more transcemdent,
—transcendent not only of the ego, but of the Cosmos
itself,—against which the universe seems to stand out
like a petty picture against an immeasurable background.
That supports the universal activity,—or perbaps only
tolerates it; It embraces Life with Its vastness,—or else
rejects it from Its infinitude,

If the materialist is justified from his point of view
in insisting on Matter as reality, the relative world as
the sole thing of which we can in some sort be sure and
the Beyond as wholly unknowable, if not indeed non-
existent, a dream of the mind, an abstraction of Thought
divorcing itselfl from reality, so also is the Sannyasin,
enamoured of that Beyond, justified from his point of
view in insisting on pure Spirit as the rcality, the one
thing free from change, biith, death, and the relativeas
a creation of the mind and the senses, a dream, an abstrac-
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tion in the contrary sense of Mentality withdrawing from
the pure and eternal Knowledge.

What justification, of logic or of experience, can be
asserted in support of the one extreme which cannot be
met by an equally cogent logic and an equally mhﬁd
experience at the other end? The wocld of Mattef is
affirmed by the experience of the physical senses which,
because they are themselves unable to perceive anything
immaterial or not crganised as gross Matter, would per-
suade us that the supra-sensible is the unreal. This
valgar or rustic ecror of our corporeal oigans does not gain
in validity by being promoted into the domain of philoso-
phical reasoning. Obviously, their pretension is unfounded.
Even in the world of Matter there are existences of which
the physical senses are incapable of taking coznizance.
Yet the denial of the suprasensible as necessarily an
illusion or a hallucination depends on this constant sen-
suous association of the real with the materially percep-
tible, which is its=If a hallucination, Assuming through-
out what it seeks to establish, it has the vice of the argu-
ment in a circle and can have no validity for an impar-
tial reasoning.

Not only are thece physical realities which are
suprasensible, but, if evidence and experience are at all a
test of truth, there are also senses which are supraphysi-
cal 1 and can not only take cdgnizance of the realities of
the material world without the aid of the corporeal sense-
o:gans, but can bring us into contact with other realities,
supraphysical and belonging to another world,—included,
that is to say, in an organisation of conscious experiences
that are dependent on some othec principle than the gross
Matter of which our suns and eaiths s2em to be made,

Constantly asserted by human experience and belief

sine the origins of thought, this truth, now that the
necessity of an cxclusive Preoccupation with the secrets of

L Subthma indriyas, subtls or ans, existing in the subtle Lod
(uhl‘-; deha ), a0d the mean« of sabtle vision an Ilu;nrl.nm: {aﬂﬁm{
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the material wo:ld no longer cxists, begins to be justified
by new-born forms of scientific research. The increasing
evidenzes, of which only the most obvious and outward
are established under the name of telepathy with its
cognate phenomena, cannot long be resisted except by
minds shut up in the brilliant shellof the past, by intel-
lests limited in sgite of their acuteness through the limita-
tion of their fi=ld of experience and enquiry, or by those
who confuse enlightenment and reason with the faithful
repetition of the formulas left to us from a bygone century
and the jealous consarvation of dead or dying intellectual
dogmas.

It is trae that the glimpsa of supra-physical realities
acquired by m:thodical rs2arch has been imperfect and is
yet ill-affirmed ; for tha methods usel are still crude and
defective. But these rediscovered subtle senses have at
least been found to be true witnesses to physical facts
beyond the range of the corporeal organs. There is no
justification, then, fo: scouting themas false witnasses
when they testify to supra-physical facts beyond the
domainof the material organisation of consciousness. Like
all evidence, like the evidence of the physical senses them-
selves, their testimony has tobe controlled, scrutinised
and acranged by the reason, rightly translited and rightly
related, and their fizld, lawsand processes determined.
But the truth of graat ranges of experience whose
obje:ts exist in a mo-e subtle substance and are perceived
by more subtle instruments than those of gross physical
Matter, claim in the end the same validity as the truth of
the material universs. The worlds beyond exist: they
have their univessal rhythm, their grand lines and forma-
tions, their sel{-existent lawsand mighty energies, their
just and luminous means of knowledge. And here on our
physical existence and in our physical body they exercise
theic influenzes; hece also they organisz their means of
manifestation and commission their messcngers and their
witnesses.

But the worlds ace only framas for our experience, the
senses only instruments of experienze and conveniences.
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Consciousness is the great underlying fact, the universal
witness for whom theworld is a field, the senses instruments.
To that witness the worlds and their objects appeal
for their reality and for the one world or the many, for
the physical equally with the supra-physical we have no
other evidence that they exist. It has been argued that this
is no relation peculiar to the constitution of humanity and
its outlook upon an objective world, but the very nature of
existence itself ; all phenomenal existence consists of an
observing consciousness and an active objectivity, and
the Action cannot proceed without the Witness because
the universe exists only in or for the consciousness that
observes and has no independent reality. It has been
argusd in reply that the material universe enjoys an
eternal self-existence ; it was here before life and mind
made their appearance ; it will survive after they have
disappeared and no longer trouble with their transient
strivings and limited thoughts the eternal and inconscient
rhythm of the suns. The difference, so metaphysical in
appearance, is yet of the utmost practical impost, for it
determines the whole outlook of man upon life, the goal
that he skall assign for his efforts and the field in which
he shall circumscribe his energies. For it raiscs the
question of the reality of cosmic existence and, more impor-
tant still, the question of the value of human life.

If we push the materialist conclusion far enough, we
arrive at an insignificance and unreality in the life of the
individual and the race which leaves us, logically, the
option between eithera feverish effort of the individual to
snatch what he may from a transient existence, to “live his
life,” as it is said, or a dispassionate and objectless
service of the race and the individual, knowing well
that the latter is a transient fiction of the nervous mental-
ity and the former only a little more long-lived collective
form of the same regular nervous spasm of Matter. We work
or enjoy under the impulsion of a material energy which
deceives us with the brief delusion of life or with the
nobler delusion of an ethical aim and a mental consumma-
tion. Materialism like spirityal Monismar-ives ata Maya
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that is and yet is not,—is, for itis present and compelling,
is not, for it is phenomenal and transitory in its works.
At the other end, if we stress too much theunreality of the
objective world, we arrive by a different road at similar
but still more trenchant conclusions,—the fictitious
chacacter of the individual ego, the unreality and purpose-
lessness of human existence, the return into the Non.
Being as the sole rational escape from the meaningless
tangle of phenomenal life.

And yet the question cannot be solved by logic
arguing on the data of our ordinary physical existence ;
for in thoss data there is always a hiatus of experience
which renders all argument inconclusive. 'We have, nor-
mally, neither any definitive experience of a cosmic mind
or supermind not bound up with the life of the individual
body, nor, on the other hand, any firm limit of experience
which would justify usin supposing that our subjective
self reallydepends upon the physical frame andcan neither
survive it nor enlarge itsell beyond the individual body.
Only byan extension of the field of our consciousness oran
unhoped-for increase in our instruments of knowledge can
the ancient quarrel be decided.

The extension of our consciousness, to be satisfying,
must necessarily be an inner enlargement from the indivi-
dual into the cosmic existence. For the Witness, if he
exists, is not the individual embodied mind born in the
world, but that cosmic Consciousness embracing the
universe and appearing as an immanent Intelligence in
all its works to which either world subsists eternally and
really as Tts own active existence or else from which it is
born and into which it disappsars by an act of knowledge
or by anact of conscious power. Not organised mind,
but that which, calm and eternal, broods equally in the
living earth and the living human body and to which
mind and senses are dispensable instruments, is the
Witness of cosmic existence and its Lord.

The possibility of a cosmic consciousness in humanity
is coming slowly to be admitted in modern Psychology,
like the possibility of more elastic instruments of know-
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lelge, although still classified, even when it; value and
powe: are admitted, as a hallucination. In the psy-
chology of th: East it hasalways been recognised as a
rcality and the aim of our subjectiv: progress. The es-
sence of the passige over to this goal is the excecding of
the limits imposed on us by the ego-scnse and at least a
pactaking, at most an identification with the self-know-
ledge which broods sccret in all life and in all that seems
to us inanimate.

Entering into that Consciousness, we may continue
to dwell, like It, upon unive:sal existence. Then we be-
come aware,— for all our terms of consciousness and even
our sensational experience begin to change,—of Matter as
onz cxistence and of bodies as its formations in which
the on: existen:e s2parates itsIf physically in the single
body from itself in all others and again by physical means
estiblishes communication between these multitudipous
points of its being. Mind we experience similarly, and
Life also, as the same existenze onc in it3 multiplicity,
sepacating and reuniting itsell in each domain by means
appropriate to that movement. And, if wa choose, we
can proceed farther and become aware of a super-mind
whos2 universul operation is the key to all lesser acti-
vities, Nor do we bezome merely cons=ious of this cosmic
existence, but likewis: conscious in it, receiving it in
sensation, but also entering into it in awareness. In it
we live aswe livel before in the ez0-30nse, active, more and
more in contact, even unifi:d more and more with other
minds, other lives, other bodies than the organism we
call ourszlves, producing effzcts not only on our own moral
and mental being and on the subjective being of others,
but even on the physical world and its eveats by means
neare: to the divine than those possible to our egoistic
capacity.

Real then to the man who has had contact with it
or lives in it, is this cosmic consciousness, with a greater
than the physical reality; real in itself, real in it effects
and works. And as it is thus real to the world which is
its owa total expression, so is the world real to it; but not
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as an independent existence. For in that higher and
less hampered experience we pecceive that consciousness
and being are not different from each other, but all being
is a supreme consciousness, all consciousness is self-exist-
ence, eternal in itself, real in its works and neither a
dream nor an evolution. The world is real precisely be-
cause it exists only in consciousness. It is the existence
of material form in its own right apait from the self-
illumined cncrgy which assumes the form, that would be
a contradiction of the truth of things, a phantasmagoria,
a nightmare, an impossible falsehood.

But this conscious Being which is the truth of the
infinite supermind, is more than the universe and lives
independently in Its own inexpressible infinity as well as
in the cosmic harmonies. World lives by That; That
does not live by the world. And as we can enter into the
cosmic consciousness and be one with all cosmic existence,
so we can enter into the world-t:anscending consciousness
and become superior to all cosmic existence. And
then arises the question which ficst occurred to us,
whether this transcendence is necessarily alsoa rejec-
tion. What relation has this universe to the Beyond ?

For at the gates of the Transcendent stands that
mere and pecfect Spirit described in the Upanishads,
luminous, pure, sustaining the wordd but inactive in it,
without sinews of energy, without fliw of duality, without
scar of division, unique, identical, free from all appearanze
of relation and of multiplicity,—the purz Self of the
Adwaitins,! the inactive B.ahman, the transcendcnt
Silence. And the mind when it passes those gates sud-
denly, without intermediate transitions, receives a scnse of
the un:eality of the world and the sole rcality of the Silence
which is one of the most powerful and convincing cx-
periences of which the human mind is capable. He.e,
in the perception of this pure Self or of the Non-Being
behind it, we have the starting-point for a second nzga-
tion,—parallel at the other polz to the materialistic, but

1. The Vedautic Monists.
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more complete, more final, moce perilous in its :Eects on
the collectivities that hear its potent call to the wilder-
ness,—the refusal of the ascetic.

It is this revolt of Spirit against Matter that for two
thousand years, since Buddhism disturbed the balance of
the old Aryan world, has dominated incieasingly the
Indian mind. Not that the sense of the cosmic illusion
is the whole of Indian thought ; the:e are other philoso-
phical statements, other religious aspirations. Nor has
some attempt at an adjustment beween the two terms
been wanting even from the most extreme philosophies.
But all have lived in the shadow of the great Refusal and
the final end of life for all is the garb of the ascetic. The
general conception of existence has been permeated with
the Buddhistic theory of the chain of Karma and with
the consequent antinomy of bondage and liberation,
bondage by birth, liberation by cessation from bisth.
Therefore all voices are joined in one great consensus
that not in this world of the dualities can there be our
kingdom of heaven, but beyond, whether in the joys of the
eternal Vrindavun 1 or the high beatitude of Brahma-
loka2, beyond all manifestation in some ineffable Nirvana 3
or where all separate experience is lost in the feature-
less unity of the indefinable Existence. And through
many centuries a great army of shining witnesses, saints
and teachers, names sacred to Indian memory and
dominant in Indian imagination, have boine always the
same witness and swelled always the same lofty and dis-
tant appeal,—renunciation the sole path of knowledge,
acceptation of physical life the act of the ignorant, ces-
sation from birth the right use of human birth, the call of
the Spirit, the recoil from Matter.

For an age out of sympathy with the ascetic spirit—
and throughout all the rest of the world the hour of the

L. Goloka, the Vaishnava heaven of eterna] Beauty and Bliss,
2. The highest state of pure existence, consclousness and beati-
:1:1‘: attainable by the soul without complete estinction in the Indefin.
1. Nirvana, extinction, not necessarily of all being, but of be
we know it; extinction of ego, desire and egoistic minnsud mull;t';.u
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Anchorite has passed or is passing,—it is exsy to attribute
this great trend to the failing of vital energy in an an-
cient race tired out by its burden, its once vast share in
the common advance, exhausted by its many-sided contri-
bution to the sum of human effort and human knowledge.
But we have scen that it corresponds to a truth of exis-
tence, a state of conscious realisation which stands at the
very summit of our possibility. In practice also the
ascetic spirit is an indispensable element in human per-
fection and cven its separate affirmation cannot be aveid-
ed o long as the race has not at the other end liberated
its intellect and its vital habits from subjection to an
always insistent animalism.

We seek indced a larger and completer affirmation.
We pecceive that in the Indian ascetic ideal the great
Vedantic formula * One without a second ™ has not been
read sufficiently in the light of that other formula equally
imperative, “ All this is the Drahman.” The passionate
aspiration of man upward to the Divine has not been
sufficiently related to the descending movement of the
Divine leaning downwacd to embrace eternally Its mani-
festation. Its meaning in Matter has not be:n so well
understood as Its truth in the Spirit. The Reality which
the Sannyasin seeks has been grasped in its full height,
but not, as by the ancieat Vedantins, in its full extent
and comprehensiveness. But in our completer affiirmation
we must not minimise the part of the pure spiritual
impulse. As we have seen how greatly Materialism has
served the ends of the Divine, so we must acknowlsdge the
still greater service rendered by Asceticism to Lie. e
shall preserve the truths of material Science and its real
atilities in the final harmony, even if many or cven if all
of its existing forms have to be broken or left aside. An
cven greater szruple of right preservation must guide us
in our dealing with the legacy, however actually dimi-
nished or depreciated, of the Aryan past.

———



The Wherefore
of the Worlds

CHAPTER 1I
THE UNCREATED.

We must not suffer ourselves to be caught by the
prestige of words or taken in the snare of abstractions,

If the original unity is beyond our comprehension,
not less so is the dual origin.

It is impossible to conceive the two complementary
principles except as at once distinct and inseparable,—
distinct, since they have to unite, and inseparable because
they would be nothing without each other and all is by
their union. Nothing could be, if they were not at the
same time differentiated and indivisible beyond discrimi-
nation.

Besides, if the first origin of things cannot be sought
in the notion of pure unity, neither can it be found in the
idea of two co-eternal and co-existent unities; for when
unity baffles our thought, two unities can only double the
incomprehension.

Certainly, we may choose unity as the symbol, pre-
minently, of the Unknowable which is behind the origin of
things. Indivisible, it is without relation to Time and
Space; incapable of multiplication, it is the sole number
which can represent the Infinite,

With the second term, 2, begin the mind's oper-
ations; it is the first productive number, the number by
which unity enters into the chain of temporal succession
and into the pluralities of Space,
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But how can we conceive the formaticn of this second
term otherwise than by the repetition of unity? And
since this unity represents the infinity of the divine
Existence, how is it possible to speak of its repetition?
An infinity must necessarily be incapable of self-addition,
just as it is incapable of self-division.

Need we add that it would be vain to seek in a
complication of the same mystery, such asthe notion of
the Trinity, the cause of the world ?

This cause cannot at all be found in that domain of
Number which is essentially the domain of Time and
Space. It is not in the terms of quantity that it should
be conceived, but at most, perhaps, in the terms of
quality.

If we approach it with Number as our starting-point,
the idea of Causality becomes unintelligible and, wher-
ever we turn, the problem of the origin baffles solution.

So, when we posit unity of the Essence and duality of
the Principles, we are not speaking of them as an efficient
cause, but as common conditions and qualities inherent in
the very nature of things. They stand only as the most
general categories to which our thought can reduce the
infinite modes of being.

When we speak of the One, we are only affirming the
fundamental Monism of our thought and indicating the
ultimate point from which the mind takes its first
step into the universe, This One is the universe in its
potentiality; it is the state of indivisibility of the AlL

When the mind, starting from this unity, takes its
second step, it arrives at a point where the possibility of
differentiation manifests itself by a sort of duplication of
the Unique in its two complementary elements, From the
realist standpoint this duplication takes the form of an
opposition between Force and the resistance to Force,—
inverss movements, contrary currents passing between two
opposite signs of one and the same essence. From the
idealist standpoint it can be regarded as a sort of objecti-
visation of the subjective by which universal being takes
cognizance of itself.
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By introducing the third term in Number the mind
is able to conceive as possible an indefinite differentiation,
the limitation of the two elements and their reciprocal
objectivity,—the conditions of individual form and indi=
vidual consciousness.

So we can pass by successive steps [rom the unknow-
able to the comprehensible and from the indivisible to the
visible,

"I

But such metaphysical dist:nctions cannot lead us
very far on the road to the unknown. They are a vain
dreim of discove:y, the illusion of the dreamer recumbent
on his bed while he thinks himself erect and on the march.
They delude our ignorance and persuade it that it is about
to lay its hand on the Reality, when in truth they have
only placed one weil the more betweszn it and us, a veil
woven by words that are powerful to deceive.

For what is it that is concealed behind these terms,
Absolute, Infinitz, Eternal, to which our thought has
rezourse in order to solve the riddle of the beginning of
things?

They are far from being the affirmations for which
we take them; theyare only n=gations which mark the
most distant limits of our comprehension, the boundaries
of our mental horizon. They are the halting-place of our
sexrch, not its point of arrival; they are the subterfuge by
which we suppress the problem which we have failed to
resolve. Far from elucidating the mystery, they render it
yet more profound if we try to give to the words we use
a positive significance. For if the notion of an Absolute,
an Infinite, an Eternal beyond Time were not in itself
negative, it would still be a negation when set against the °
relativities of Time and Space.

But it is not in a negation that we shall discover the
positive relation of causs, norisitin the antinomy of
opposites that we can find the secret of the Beginning,

The idea of the relative excludes every antecedent
which does not itsell contain at least some virtual element
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of relativity. Between the Absolute and the relative there
can be no point of origin, kinship or dependence. They
affirm each other, no doubt, like all contraries, but they
can exist only by a mutual exclusion.

'We can say that something there is beyond all con-
ditioning by origin, causality or concomitance, something
absolute, infinite and eternal for which there can be no
relativity either of Time or of Space. It is this precisely
which, because it is alien to all the categories of mind,
constitutes for us the unknowable. ;

We can say also that this Unknowable is indispens-
able to the very existence of all that isand that the rela-
tive only is becauss of the absolute, the finite because of
the infinite, the ephemeral because of the cternal, without
these unknowable realitics being therefore the cause or the
origin of the relative.

That which is unknowable cannot have any knowable
relation with that which is reil to our thought. That
which is absolute cannot be conceived as the cause of the
relative. The relative has no origin but itself. 'When,
therefore, we seek to derive the ficst principles of being
from something more absolute, we give to this wosd,
Absolute, no more than a negative significance. It marks
for us the limit of thought, where the transcendencics of
the relative can no longer be discerned and escape entirely
from the grasp of the mind.

L]
L

That which is absolute, infinite, cternal, has never
ceased to be eternal, infinite and absolute. Behind every
relative reality, in it, yet at the same time outside its
relativities, we find all the Absolute, all that is infinite, all
that is eternal, all that is unknowable.

There is then an inverse side of the world, a Reality
without beginning or end, without change or limit, in
relation to which everything other than it is illusory, even
as it is itself, for all that is other than it, unthinkable.

The problem of the origin, so far as it concerns this
Reality, can have no meaning; for in order to conceive it,
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our thought has to exclude the very data which constitute
the problem. And, inversely, in the domain of concrete
realities where all is a perpetual beginning, it is not merely
once that the problem of the origin has to be posed, but
as many times as there are objects in space and instants
in Time.

For outside the immobile Immutable duration itself,
continuity,—which is an incessant recommencement,—
poses the same riddle; outside the Uncreated all is conti-
nually being created without cessation, from moment to
moment, and the last commencement is no less difficult to
understand than th: ficst. All the world’s moments are
equally mysterious and if one could explain a single one of
them, one would have explained all.

Religion, then, ecrs in fearing the disappearance of
the miracle which it places at the beginning of things; for
that wondrous miracle is incessantly being accomplished
in a fashion the most simple and natural in the world.
Because it is so simple and natural, we pay no attention to
it, but every thought, every movement repeats the inexpli-
cable prodigy.

It is not then in the past that we must seek for the
key to the mystery. The initial act,—if thece was one,—
is of no gre.ter importance than the smallest initiative of
the present.

All birthis at the same time a genesis and a pro-
longation, a passage from one mode of universal being to
anothur, cach of these modes having its origin in that
which preceded.

And when we can ascend no farther in the infinite
chain of causes, then we confound the last that we reach
with the eternal Absolute, although that Absolute can be
no nearer to the remotest past than it is to the present
hour. That which appears to us, at the extreme limit of
all that we can discern, the ficst cause, is only the last
effect of causes even more transcendent than itself,

Why should we demand from the past what thz
present cqually cdntains ?

Nothing is more vain than this seeking alter what
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has been; for what has been is what is. All things carry
in themselves their own history. The problem of the
beginning is, in fact, only the problem of the perpetual
development of things,~the how of each existence.

The Unique, Impersonal, Immutable being in ex-
istence, how can the multiple, individual and transient
exist? And what are they?

Otherwise put,—wherefore life? Wherefore the
worlds ?



The Secret
of the Veda

CHAPTER 11
A RETROSPECT OF VEDIC THEURY

THE SCHOLARS

The text of the Veda which we possess has remained
uncorrupted for over two thousand vears, It dates, so far
as we know, from that great period of Indian intellectual
activity, contemporaneous with the Greek efflorescence,
but earlicr in its beginnings, which founded the culture
and civilisation recorded in the classical literature of the
land. We cannot say to how much carlier a date our text
may be carried. But there are certain considerations which
justify us in supposing for it an almost enormous antiquity.
An accurate text, accurate in every syllable, accurate in
every accent, was a matter of supreme importance to the
Vedic ritualists ; for on scrupulous accuracy depended the
effectuality of the sacrifice. We are told, for instance, in
the Brahmanas the story of Twashtri who, performing a
sacrifice to produce an avenger of his son slain by Indra,
produced, owing to an error of accentuation, nota slayer
of Indra, but one of whom Indra must be the slayer. The
prodigious accuracy of the ancient Indian memory is also
notorious. And the sanctity of the text prevented such
interpolations, alterations, modernising revisionsas have
replaced by the present form of the Mahabharata the
ancient epic of the Kurus, It is not, therefore, at all
improbable that we have the Sanhita of Vyasa substan-
tially as it was arranged by the great sage and compiler.
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Substantially, not in its present written form, Vedic
proscdy differed in many respects from the prosody of
classical Sanskrit and, especially, employed a greater
freedom in the use of that principle of euphonic combina-
tion of separate words (sandhi) which isso peculiar a
feature of the literary tongue. The Vedic Rishis aswas
natural in a living speech, followed the ear rather than
fixed rule ; sometimes they combined the separate words,
sometimes they left them uncombined. But when the
Veda came to be written down, the law of euphonic com-
bination had assumed a much more despotic authority
over the language and the ancient text was written by the
grammarians asfar as possible in consonance with its
regulations. They wese careful, however, to accompany
it with another text, called the Padapatha, in which all
euphonic combinations were agaiin resolved into the
orginal and separate words and evon the components of
compound words indicated,

It is a notable tribute to the fidelity of the ancient
memorisers that, instead of the confusion to which this
system might so easily have given rise, it is always perfect-
ly easy to resolve the formal text into the original
harmonies of Vedic prosody. And very few are the in-
stances in which the exactness or the sound judgment of
the Padapatha can be called into question.

We have, then, as our basis a text which we can
confidently accept and which, even if we hold it in a few
instances doubtful or defective, does not at any rate call for
that often licentious labour of emendation to which some
of the European classics lend themselves. Thisis, to
start with, a priceless advantage for which we cannot be too
grateful to the conscientiousness of the old Indian learning.

In certain other dircctions it might not be safe always
to follow implicitly the scholastic tradition,—as in the
ascription of the Vedic poems to their respective Rishis,
wherever oldsr tradition was not firm and sound. But
these are details qf minor importance. Nor is there, in
my view, any good reason to doubt that we have the
hymns acrayed, for the most pact, in the right ocder of
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their verses and in their exact entirety. The exceptions,
if they exist, are negligible in number and importance.
When the hymns seem to us incohercnt, it is because we
do not understand them. Once the clueis found, we
discover that they are perfect wholes as admirable in the
structure of their thought as in their language and their
rhythms.

It is when we come tothe interpretation of the Veda
and sezk help from ancient Indian scholarship that we
feel compelled to make the largest reserves. For even in
the earlier days of classical erudition the ritualistic view
of the Veda was already dominant, the original sense of
the words, the lines, the allu-ions, the clue to the structure
of the thought had been long lost or obscured; nor was
there in the erudite that intuition or that spiritual
experience which might have partly recovered the lost
secret. In such a field mere learning, especially when it
" is accompanied by an ingenious scholastic mind, is as
often a snare as a guide.

In Yaska's lexicon, our most important help, we have
to distinguish between two elements of very disparate
value, When Yaska givesas a lexicographer the various
meanings of Vedic words, his authority is great and the
belp he gives isof the first importance. It does not
appear that he possessed all the ancient significances, for
muny had been obliterated by Time and Change and in
the absence of a scientific Philology could not be restored,
But much also had been preserved by tradition. Wherever
Yaska preserves this tradition and does not use a
grammarian's ingenuity, the meanings he assigns to words,
although not always applicable to the text to which he
refers them, can yet be confirmed as possible senses by a
sound Philology. But Yaska the etymologist does not
rank with Yaska the lexicographer, Scientific grammar
was fiist developed by Indian learning, but the beginnin
of sound philology we owe to modern research. Nothing
can be more fanciful and lawless than the methods of
mere ingenuity used by the old etymologists down even
to the ninetesnth century, whether in Europe or India,
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And when Yaska follows these methods, we are obliged to
part company with him entirely. Norin his interpreta-
tion of particular textsis he more convincing than the
later erudition of Sayana.

The commentary of Sayana closes the period of
original and living scholastic work on the Veda which
Yaska's Nirukta among other important authoritiesinay be
said to open. The lexicon was compiled in the earlier
vigour of the Indian mind when it was asszmbling its
prehistoric gains as the materials of a fresh outburst of
originality ; the Commentary is almost the last great work
of the kind left to us by the classical tradition in its final
refuge and centre in Southern India before the old culture
was dislocated and broken into regional fragments by the
shock of the Mahomedan conquest. Since then we have
had jets of strong and original effort, scattered attempts
at new birth and novel combination, but work of quite
this general, massive and monumental character has

hardly been possible.

The commanding merits of this great legacy of the
past are obvious. Composed by Sayana with the aid of
the most learned scholars of his time, it isa work repre-
senting an enormous labour of erudition, more perhaps
than could have besn commanded at that time by a single
brain. Yet it bears the stamp of the co-ordinating mind.
It is consistent in the mass in spitc of its many inconsis-
tencies of detail, largely planned, yet most simply, com-
posed in a style lucid, terse and possessed of an almost
literary grace one would have thought impossible in the
traditional form of the Indian commentiry. Nowhere
is there any display of pedantry; the struggle with
the difficulties of the text is skilfully veiled and there is
an air of clear acuteness and of assured, yet unassuming
authority which imposes even on the dissident. The
first Vedic scholars in Europe admired especially the
rationality of Sayana’s interpretations.

Yet, even for the external sense of the Veda, it is not
possible to follow either Sayana's method or his results
without the largest reservation. It is not only that he
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admits in his method licenses of language and construc-
tion which are unnecessary and sometimes incrediblz, nor
that he arrives at his results, often, by a sucprising in-
consistency in his interpretation of common Vedic
terms and even of fixed Vedic formulae, These are
defects of detail, unavoidable perhaps in the state of the
materials with which he had to deal. But it is the cen-
tral defect of Sayana’s system that he is obsessed always
by the ritualistic formula and secks continually to force
the sense of the Veda into that narrow mould. So he
loses many clues of the greatest suggestivenessand im-
portance for the external sense of the ancient Scripture,
—a problem quite as interesting as its internal sense,
The outcome is a representation of the Rishis, their
thoughts, their culture, their aspirations, so narrow and
poverty-stricken that, if accepted, it renders the ancient
reverence for the Veda, its sacred authority, its divine
reputation quite incomprehensible to the reason or
explicable as a blind and unquestioning tradition of faith
sta:ting from an original error. _

There are indeed other aspects and elements in the
commentary, but they are subordinate or subservient to the
main idea. Sayana and his helpers had to work upon a
great mass of often conflicting speculation and tradition
which still survived from the past. To some of its
elements they had tv give a formal adhesion, to others
they felt bound to grant minor concessions. It is pos-
sible that to Sayana’s skill in evolving out of previous
uncertainty or even coafusion an interpretation which
had firm shape and consistence, is due the great and long-
unquestioned authority of his work,

The first element with which Sayana had to deal,
the most interesting to us, was the remnant of the old
spiritual, philosophic or psychological interpretations of
the Sruti which were the true foundation of its sanctity.
So far as these had entered into the current or orthodox e

® | use the word loosely,
the European or séctariam senze
opinicn has always been free.

The terms orthodox and heterodox in
have no true application to India where
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conception, Sayana admits them ; but they form an excep-
tional elsment in his work, insignificant in bulk and in
importance. Occasionally he gives a passing mention
or concession to less current psychological renderings.
He mentions, for instance, but not to admit it, an old
interprctation of Vritra as the Coverer who holds back
from man the objects of hisdesire and his aspirations. For
Sayana Vritra is either simply the enemy or the physical
cloud-demon who holds back the watcis and has to be
pierced by the Rain-giver.

A second elemen t is the mythological, or, as it might
almost be called, the Puaranic,—myths and stories of the
gods given in their outward form without that deeper
sense and symbolic fact which is the justifying truth of
all Purana.*

A third element is the legendary and historic, the
stories of old kings and Rishis, given in the Brahmanas or
by later traditionin expl mation of the obscureallusions of
the Veda. Sayana’s dealings with this element are marked
by some hesitation, Often he accepts them as the right
interpretationof the hymns; sometimes he givesan alter-
native sense with which he has evidently more intellectual
sympathy, but wavers betwcen the two authorities.

More important is the element of naturalistic inter-
pretation, Not only are there the obvious or the
traditional identifications, Indra, the Maruts, the triple
Agni, Surya, Usha, but we find that Mitra was identified
with the Day, Varuna .with the Night, Aryaman and
Bhaga with the Sun, the Ribhus with its rays. We have
here the seeds of that naturalistic theory of the Veda to
which European learning has given so wide an extension.
The old Indian scholars did not use the same freedom or
the same systematic minuteness in their speculations.
Still this element in Sayana's commentary is the true
parent of the European Science of Comparative Mythology.

. Mhmtﬂl:?mthl Purana dand a )
and [tihasa (historical traditicn) were parts of Vedic cultore long
'Iuhre;.lu present forms of the Puramas and historical Epics were
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But itis the ritualistic conception that pervades;
that is the persistent note in which all others lose them-
selves. In the formula of the philosophic schools, the
hymns, even while standing asa supreme authority for
knowledge, are yet principally and fundamentally con-
cerned with the Karmakanda, with works,—and by works
was understood, preeminently, the ritualistic observation
of the Vedic sacrifices. Sayana labours always in the
light of this idea. Into this mould he moulds the language
of the Veda, turning the mass of its characteristic words
into the ritualistic significances,—food, priest, giver,
wealth, praise, prayer, rite, sacrifice.

Wealth and food ;—for it is the most egoistic and
materialistic objects that are proposed as theaim of the
sacrifice, possessions, strength, power, children, servants,
gold, horses, cows, victory, the slaughter and the plunder
of enemies, the destruction of rival and malevolent critic.
As one reads and finds hymn after hymn interpreted in
this sense one, begins to understand better the apparent
inconsistency in the attitude of the Gita which, regarding
always the Veda as divine knowledge1, yet censuressevere-
ly the champions of an exclusive Vedism2, all whose
flowery teichings were devoted solely to material wealth,
power and enjoyment.

It is the fin1l and authoritative binding of the Veda
to this lowest of all its possible senses that has been the
most unfortunate result of Sayana’s commentary. The
dominance of the ritualistic interpretation had already
deprived India of the living use of its greatest Scripture
and of the true clue to the entire sense of the Upanish.ds.
Sayana's commentary put a seal of finality on the old
misunderstanding which could not be broken for many
centuries. And its suzgestions, when another civilisation
discovered and set itself to study the Veda, became in
the Europzan mind the parent of fresh errors.

Nevertheless, if Sayana's work has been a key turned

1. Gita XV. 15.
2 Ivid I 42,
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with double lock on the inner sense of the Veda, it is yet
indispensable for opening the antechambers of Vedic
learning. All the vast labour of European erudition has
not been able to replace its utility. At every step we are
obliged to differ from it, but at every step we are obliged
touse it. It is a necessary springing-board, or a stair
that we have to use for entrance, though we must leave
it behind if we wish to pass forwards into the penetralia.



Selected Hymns

AGNI, THE ILLUMINED WILL
RIG VEDA I. T7.

1. How shall we give to Agni? For him
what Word accepted by the Gods is spoken, for the
lord of the brilliant flame? for him who in mortals,
immortal, possessed of the Truth, priest of the
oblation strongest for sacrifice, creates the gods?

3. He who in the sacrifices is the priest of the
offering, full of peace, full of the Truth, him verily
form in you by your surrenderings; when Agni
manifests ! for the mortals the gods, he also has
perception of them and by the mind offers to them
the sacrifice.

8. For he isthe will, heis the strength, he s the
effecter of perfection, evenas Mitra he becomes the
charioteer of the Supreme. To him, the first, in the
rich-offerings the people seeking the godhead utter
the word, the Aryan people to the fulfiller.

4. May this strongest of the Powers and
devourer of the destroyers manifest 2 by his presence
the Words and their understanding, and may they
who in their extension are lords of plenitude brightest

1. Or “enter lllﬂlhpd;."
2 {h“lmr"l'mlhowd:u:lthmmn:.”
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in energy pour forth their plenty and give their
impulsion to the thought.

5. Thus has Agni possessed of the Truth been
affirmed by the masters of light,3 the knower of the
worlds by clarified minds. He shall foster in them
the force of illumination, he too the plenty; he shall
attain to increase and to harmony by his perceptions.

COMMENTARY

Gotama Rahugana is the seer of this Hymn, which is
a stoma in praise of Agni, the divine Will at work in the
universe.

Agni is the most important, the most universal of the
Vedic gods, In the physical world he isthe general devourer
and enjoyer. He isalso the purifier; when he devours
and enjoys, then also he purifies. He is the fire that
prepares and perfects; he is also the fire that assimilates
" and the heat of energy that forms. He is the heat of life
and creates the sap, the rasa in things, the essence of their
substantial being and the essence of their delight.

He is equally the Will in Prana, the dynamic Life-
energy, and in that encrgy performs the same functions.
Devouring and enjoying, purifying, preparing, assimilat-
ing, forming, he rises upwards always and transfigures his
powe:s into the Maruts, the energies of Mind. Our pas-
sions and obscure emotions are the smoke of Agni’s burn-
ing. All our nervous forces are assured of their action

only by his support.

8. Gofomebhik. o its external sense * by the Gotamas” the family
of the Rishi, Gotama Rahugana, the szer of the hyms. But the names of
the Rishis ars constantly used with a covert reference to their meaning.
In this ge there is an unmistakable significance in the grouping of
::L“ gotawmabhir ritava, viprebhir fatavedak, a3 in verse 8 in dasmam
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If he is the Will in our nervous being and purifies it
by action, he is also the Will in the mind and clarifies it
by aspiration. When he enters into the intellect, heis
drawing near to his divine birth-place and home. He
leads the thoughts towards effective power; he leads the
active enzrgies towards light.

His divine birth-place and home,—though he is born
everywhere and dwells in all things,—is the Truth, the
Infinity, the vast cosmic Intelligence in which Knowledge
and Force are unified. For there all Will is in harmony
with tha truth of things and therefore effective; all thought
part of Wisdom, which is the divine Law, and therefore
perfecztly regulative of a divine action. Agni fulfilled
becomss mighty in his own home—in the Truth, the
Right, the Vast. Itis thither that he is leading upward
the aspiration in humanity, the soul of the Aryan, the
head of the cosmic sacrifice.

It is at the point where there is the ficst possibility of
the graat passage, the transition from mind to supermind,
the transfiguration of the intellirence, till now the crowned
leader of the mental being, into a divine Light,—it isat
this supreme and crucial point inthe Vedic Yoga that
the Rishi, Gotama Rahugana, sezks in himsslf for the
inspired Word. The Word shall help him to realise for
himszIf and others the Power that must effect the transi-
tion and the state of luminous plenitude from which the
transfiguration must commence.

The Vedic sacrifice is, psychologically, a symbol of
cosmic and individual activity become self-conscious,
enlightened and aware of its goal, The whole process of
the universe is in its very natuce a sacrifice, voluntary or
involuntary. Self-fulfilment by s21f-immolation, to grow
by giving is the universal law. That which refuses to
give itsell, is still the food of the cosmic Powers: “ The
eater eating is exten” is the formula, pregnant and ter-
rible, in which the Upanishad sums up this aspect of the
universe, anl in anothsr passage m2n are described as the
cattle of the gods. It is only when the law is recognised
and voluntarily accepted that this kingdom of death can
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be overpassed and by the works of sacrifice Immortality
made possible and attained. All the powers and poten=
tialitics of the human life ave offered up, in the symbol of
a sacrifice, to the divine Life in the Cosmos.

Knowledge, Force and D:light are the three powers
of the divine Life; thought and its formations, will and
its works, love and its harmonisings are the corresponding
human activities which have to be exalted to the divine
level. The daalities of teuth and falsehood, light and
darkness, conceptional right and wrong are the confusions
of knowledge born of egoistic division; the dualities of
egoistic love and hatred, joy and grief, pleasure and pain
are the confusions of Love, perversities of Ananda; the
dualities of strength and weakness, sin and virtue, action
and inaction are the confusions of will, dissipators of the
divine Force. And all these confusions ariss and even
become necessary modes of our action because the triune
powers of the divine Life are divorced from each other,
Knowledge from Strength, Love from both, by the Ignor-
ance which divides. It is the Ignorance, the dominant
cosmic Falsehood that has to be removed. Through the
Truth, then, lies th2 ro1d to the true harmony, the con-
summated felicity, the ultimite fulfilmant of love in the
divinz Delight. Therefore, only when the Will in man
bacomes divin: and possassed of the Teuth, amrito ritdva,
can the perfection towards which we move be realised
in humanity.

Agni, then, is th god who has to become conscient in
the moctal, Him the inspired Word has to express, to
confirm in this gited mansion and on the altar-seat of
this sacrifice.

“How must we give to Agni 2" asks the Rishi.
The woed foc the sacrificial giving, dashema, means
literally distribution; it has a covert connection with the
root dash in the ssnse of diszernment. The sacrifice is
essentially an arrangement, 2 distribution of the human
activities and cnjoyments among the diff:r:nt cosmic
Powers to whose province they by right belong. There-
fore the hymns repeatedly speak of the portions ol the
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gods. Itis the problem of the right arrangement and
distribution of his works that presents itsell to the sacri-
ficer; for the sacrifice must be always according to the
Law and the divine ordainment (rits, the later vidhi).
The will to right arrangement is an all-important prepara-
tion for the reign of the supreme Law and Truth in the
mortal,

The solution of the problem depends on right reali-
sation, and right realisation starts from the right illumina-
tive Word, expression of the inspired Thought which is
sent to the seer out of the Vast. Therefore the Rishi
asks farther, * What word is uttered to Agni ?” What
word of affirmation, what word of realisation? Two
conditions have to be satisfied. The Word must be
accepted by other divine Powers, that is, it must bring out
some potentiality in the nature or bring into it some light
of realisation by which the divine Workers may be induced
to manifest in the superficial consciousness of humanity
and embrace openly their respective functions. And it
must be illuminative of the double nature of Agni, this
Lord of the lustrous flame. Bhkama means both a light of

knowledge and a flame of action. Agni isa Light as well
as a Force,

The Word arrives. Yo martyeshu amrito ritava. Agni
is, prezminently, the Immortal in mortals. It isthis Agni
by whom the other bright sons of Infinity are able to
work out the manifestation and self-extension of the
Divine (devaviti, devatiti) which is at once aim and
process of the cosmic and of the human sacrifice. For he
is the divine Willwhich in all things is always present, is
always destroying and constructing, always building and
perfecting, supporting always the complex progression of
the universe. Itis this which persists through alldeath and
change. Tt is eternally and inalienably possessed of the
Truth, Inthe last obscuration of Nature, in the lowest
unintelligence of Matter, it is this Will that is a concealed
knowledge and compels all these darkened movements to
obey, as if mechanically, the divin: Law and adhese to
the truth of their Nature, It isthis which makes the



SELECTED HYMNS. 157

trec grow according to its szed and each action bear its
appropriate fruit. In the obscurity ol man's ignorance,—
less than matcrial Nature’s, yct greater,—it is this divine
Will that governs and guides, knows the sense of his blind-
ness and the goal of his aberation and out of the crooked
workings of the cosmic Falsehood in him evolves the

ressive manifestation of the cosmic Truth. Alone of
the brilliant Gods, he burns bright and has full vision in
the darkness of Night no less than in the splendours of
day. The other gods are usharbudhah, wakers with the
Dawn.

Therefore is he the priest of the offering, strongest
oc most apt for sacrifice, he who, all-powerful, follows
always the law of the Truth., We must remember that the
oblation ( havya ) signifies always action ( karma ) and each
action of mind or body is regarded as a giving of our
plenty into the cosmic being and the cosmic intention.
Agni, the divine Will, is that which stands behind the
human will in its works. In the conscient offering, he
comes in front; heis the priest set in front ( puro-hita ),
guides the oblation and determines its effectiveness.

By this self-guided Truth, by this knowledge that
works out as an unerring Will in the Cosmos, he fashions
the gods in mortils. Agni manifests divine potentialities
in a death-besieged body; Agni brings them to effective
actuality and pe:fection. He createsin us the luminous
forms of the Immortals.

This work he does as a cosmic Power labouring upon
the rebellious human material even when in our ignorance
we resist the heavenward impulse and, accustomed to offer
our actions to the egoistic life, cannot yet or as yet will
not make the divine surrender, But it is in proportion as
we learn to subjugate the ego and compel it to bow down
in every act to the universal Being and to serve censciously
in its least movements the supreme Will, that Agni himself
takes form in us. The Divine Will becomes present and
conscient in a human mind and enlightens it with the
divine Knowledge. Thusitis that man can besaid to
form by his toil the great Gods,



158 “ARYA"

The Sanscrit expression is here @ krinwdhwam. The
preposition gives the idea of a drawing upon oneself of
somcthing outside and the working or shaping it out in
our own consciousness. 4 kri corresponds tothe converse
expression, 4 bhu, used of the gods when they approach
the mortal with the contact of Immortality and, divine
form of godhead falling on form of humanity, * become, "
take shape, as it were,in him. The cosmic Powers act
and exist in the univers2; man takes them upon himself,
makes an image of them in his own consciousness and
endows that image with the life and power that the
Supreme Being has breathed into His own divine forms
and world-znergies,!

It is when thus present and conscient in the mo:tal,
like a * house-lord "2, master in his mansion, that Agni
appears in the true nature of his divinity. When we are
obscure and revolt against the Truth and the Law, our
progress seams to b2 a stambling from ignorance to ignor-
ance and is full of pain and disturbance. By constant
submission to the Truth, surrenderings, namobhih, we
ceeate in ourselves that image of the divine Will which is
on the contrary full of peace, because it is assured of the
Truthand the Law, Equality of scul 3 created by the surren-
der to the universal Wisdom gives us a supreme peace and
calm. - And since that Wisdom guides all our steps in the
straight paths of the Truth we are carried by it beyond
all stumblings (dwritani).

Moreover, with Agni conscious in our humanity, the
creation of the gods in us becomes a veritable manifesta-
tion and no longer a veiled growth. The will within grows
conscious of the increasing godhead, awakens to the
process, parceives the lines of the growth, Human action
intelligently directed and devoted to the universal Powers,
ceases to be a mechanical, involuntary o: imperfect offer-

1 This is the,true sense and theory of Hindu image.woiship, which
is thus a material rendering of the great Vedic symbols.

2. Grikapati; also vishpati, lord or king in the creature,

3. Samota of the Gita,
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ing ; the thinking anl observing mind participates and
becomes the instrument of the sacrificial will.

Agni is the power of conscious Being, called by us will,
effective behind the workings of mind and body. Agni is
the strong God within (maryah, the strong, the masculine)
who puts out his strength against ull assailing powers,
who forbids inzrtia, who repels every failing of heart and
of force, who spurns out all lack of manhood. Agni
actualises what might otherwise remain as an ineffectual
thought oraspiration. He is the doer of the Yoga ( sadhu);
divine smith labouring at his forge, he hammers out our
perfection.  Here he is said to become the charioteer of
the Supreme. The Supreme and Wonderful that moves
and fulfils Itself * in the consciousness of another " 1, (we
have the same word, Adbhuts, as in the colloquy of
Indra and Agastya ), effects that motion with this Power
as charioteer holding the reins of the activity., Mitra
also, the lord of Love and Lightis even such a charioteer.
Love illuminated fulfils the harmony which is the goal of
the divine movement. But the power of this lord ef Will
and Light is also- needed. Force and Love united and
both illumined by Knowledge fulfil God in the world.

Will is the first necessity, the chief actualising force,
When therefore the race of mortals turn consciously
towards the great aim and, offering their enriched capa-
cities to the Sons of Heaven, seek to form the divine in
themselves, it is to Agni, first and chief, that they lift
the realising thought, frame the creative Word. TFor
they are the Aryans who do the work and accept the
effort,—the vastest of all works, the most grandiose of all
efforts,—and he is the power that embraces Action and
by Action fulfils the work. What is the Aryan without
the divine Will that accepts the labour and the bLattle,
works and wins, suffers and triumphs ?

Therefore it is this Will which annihilates all forces
commissioned to destrov the effort, this strongest of all

L R. V.1 170 translated in gur August jssue.
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the divine Puissances in which the supreme Purusha has
imaged Himself, that must bestow its presence on these
human vessels, There it will use the mind as instrument
of the sacrifice and by its very presence mauif_nst those
inspired and realising Words which are as a chariot fram-
ed for the movement of the gods, giving to the Thought
that meditates the illuminative comprehension which
allows the forms of the divine Powers to outline them-
selves in our waking consciousness. f

Then may those other mighty Ones who bring with
them the plenitudes of the higher life, Tndra and the
Aswins, Usha and Surya, Varuna and Mitra and Arya-
man, assume with that formative extension of tha.m-
selves in the human being their most brilliant energies.
Let them create their plenty in us, pouring it forth from
the secret places of our being so as to be utilisable in its
daylight tracts and let their impulsions urge upwaid the
divinising thought in Mind, till it transfigures itself in the
supreme lustzes.

The hymn closes. Thus, in inspired words, has the
divine Will, Agni, been affirmed by the sacred chant of
the Gotamas. The Rishi uses his name and that of his
house as a symbol-word; we have in it the Vedic £o in
the sense “ luminous,” and Gotama means * entirely pos-
sessed of light.” For it is only those that have the
plenitude of the luminous intelligence by whom the
master of divine Truth can be wholly received and affirm-
elin this world of an inferior Ray,—gotamebhir ritdva.
And it is upon those whose minds are pure, clear and open,
vipra, that there can dawn the right knowledge of the great
Births which are behind the physical world and from
which it derives and supports its energies,—viprebhir
Jjhtavedih,

Agni is Jatavedas, knower of the births, the worlds.
He knows entirely the five wocdds1 and 1s not confined
in his consziousness to this limited and dependent physi-

L The worlds in which, respectively, Matter, h.:ﬂ Mind,
Truth and Beatitude are the e ssential n? jes, Th:}lh led res-

pectively Bhar, Bhuvar, Swar, Mahas and or Il'.l;um
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cal harmony. He has access even to the three highest
states 1 of all, to the udder of the mystic Cow 2, the abund-
ance of the Bull3 with the four horns. From that
abundance he will foster the illumination in these Aryan
seekers, swell the plenty of their divine faculties. By
that fullness and plenty of his illumined perceptions he
will unite thought with thought, word with wozd, till the
buman Intellipence is rich and harmonious enough to
support and become the divine Idea.

Divine Being, Consciousness, Bliss,—Sachchidananda.

Aditi, the infinite Consciousness, Mother of the worlds,

The divine Purusha, Sachchidananda; the three highest states
‘ruth are his four horns,

L i

and



Isha Upanishad

—

ANALYSIS
SECOND MOVEMENT

BRAHMAN
Verses 4—ge
BRAHMAN, THE UNITY.—

ONENESS OF GoD AND THE WORLD,

The Lord and the world, evcn when they scem to be

distinct, are not really different from each other; they are
one Brahman,

“ONE UNMOVING "
—_—

non-existence are He, He is stable or unmoving, because
pace and change in Time, and
He, being beyond Time and Space, is immutable, He
Possesses eternally in Himself 4] that is, has been or ever
can be, and He therefore does i

is beyond causality and relativity and there
no change of relations in His being,
“SWIFTER THAN MIND™

The world is a._;:yclic maovement (sansara) of the
divine consciousness jn Space and Time, [ts law and, in
@ sense, its object is Progression; it exists

*4 DOne unmoving that is swifter than Mind . That the Gody reach
not, for It progresses ever in front.  That, standing, passes beyond ethers
asthey run, In That the Master of Life establishes the Waters,

[ . mowes and that moves noy ; That is far and 1he 55
Tiat is within all 1his and that algg js outside all 1,is,

me is near;
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and would be dissolved by cessation of movement. But
the basis of this movement is not material ; it is the energy
of active consciousness which, by its motion and multiph-
cation in different prinziples (different in appearance, the
same in essznce), creates oppositions of unity and multi-
plicity, divisions of Time and Space, relations and group-
ings of circumstance and Causality. All these things are
real in consciousnzss, but only symbolic of the Being,
somewhat as the imaginations of a creative Mind are true
repres2ntations of itseli, yet not quite real in comparison
with itself, o real with a different kind of reality.

But mental consciousness is not the Power that
creates the univers2. That is something infinitely more
puissant, swift and unfettered than the mind. Itis the
pure omnipotent self-awareness of the Absolute unbound
by any law of the relativity. The laws of the relativity,
upheld by the gods, ace Its temporary creations. Their
apparent eternty is only the duration, immeasurable to us,
of the world which they govern. They are laws regularis-
ing motion and change, not laws binding the Lord of the
movement. The gods therefore are described as conti-
nually running in their cou:se. But the Lord is free and
unaffected by His own movement.

« THAT MOVES, THAT MOVES NOT"

The metion of the world wocks under the government
of a perpetual stability. Change represents the constant
shifting of appacent relations in an eternal Immutability.

It is these truths that are expressed in the formulae of
the one Unmoving that is swifter than Mind, That which
moves and moves not, the one stable which outstrips in
the speed of its effective consciousness the others who run.
TRANSITIONAL THOUGHT

THE MANY® i

If the One is preemninently re 1], “ the others,” the Miny
are not unreal. The world is not a fizment of the Mind.

® The series of ideas under this heading seem to meto be the
indispensable metaphysical basis of the Upanisha?, The isha Upanishad
does not teach 3 pure and exclusive Monism ; it d-clares the One without
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Unity is the eternal truth of things, diversity a play
of the unity. The sense of unity has therefo-e been
txemel Knowledge, Vidya, the sensz of diversity Ignor-
an:e, Avidyi. Buat diversity is not false except when it
is divorced from the sense of its true and eternal unity.

Brabman is one, not numerically, but in essence.
Numerical oneness would either exclude multiplicity or
would be a pluralistic and divisible onensss with the
Many as its parts. That is not the unity of Brahman,
which can nzither be diminished, increascd, nor divided,

The Many in the universe are sometimes called parts
of the universal Brahman as the waves are parts of the
sea. Bat, in truth, these waves are each of them that
se1, their diversities being those of frontal or superficial
appearances caused by the sea’s motion, As each object
in the universe is really the whole universe in a different
frontal appearance, so each individual soul isall Brahman

regarding Itself and world from a centre of cosmic con-
sciousness.

multiplicity are equally valid terms of its essential unity,
These two terms, ,as we see them, are like all others,
representations in Chit, in the free and all-creative selfl-
awareness of the Absolute regarding itselfl vaciously, infi-
nitely, innumerably and formulating what it regards.
Chit is a power not only of knowledge, but of expressive
will, not only of receptive vision, but of formative re
sentation ; the two are indead one power. For Chit is an
action of Being, not of the Void. What it sees, that

bzcomes, It sees itself beyond Space and Time; that
bzcomes in the conditions of Space and Time,

.mw:"hush\r dirmht'um he.:nli::bie ?m“.‘.: Hm“ﬁ
co: at only a syatheije
Y mub. u:r o comprehensive as opposed to an
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Creation is not a making of something out of ‘nothing
or of one thing out of another, but a scif-projection of
Bcahman into the conditions of Space and Time. Crea-
tion is not a making, but a becoming in terms and
forms of conscious existence.

In the becoming each individual is Brahman various-
ly rep-esented and entecing into various relations with
Itself in the play of the divine consciousness: in being,
each individual is all Brahman.

Brahman as the Absolute or the Universal has the
power of standing back from Itself in the relativity. It con-
ceives, by a subordinate movement of consciousness, the
individual as other than the universal, the relative as dif-
ferent from the Absolute. Without this separative move-
meat, the individual would always tend tolose itself in
the universal, the relative to disappear into the Absolute,
Thus, it supports a corresponding reaction in the indivi-
dual who regards himsell as * other™ than the t:anscen-
dent and universal Brahman and “ other " than the rest of
the Many. He puts identity behind him and enforces
the play of Being in the separative Ego.

The individual may regard himself as eternally differ-
ent from the One, or as eternally one with It, yet different,
or he may go back entirely in his consciousness to the
pure Identity.* But he can never regard himself as
independent of some kind of Unity, for such a view
would correspond to no conceivable truth in the uni-
verse or beyond it.

Thesz three attitudes correspond to three truths of
the Brahman which are simultaneously valid and none
of them entirely trus without the others as its comple-
ments. Their coexistence, difficult of conception to the
logical intellect, can be experienced by identity in con-
sciousness with Brahman.

Even in asserting Onen=ss, we must remembcr that
Brahman is beyond our mental distinctions and isa fact

' The tions, ini order, of the three principal philoso-
phical Iﬂhuohpﬁ Tl?lnu. I‘H':;’l:m. QLllﬁld Monism Iﬁ D“P:iillg.h
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not of Thouzht that discriminates, but of Being which is
absolute,infinite and eszapes discoomination. Our conscious-
n2ssis representative and symbolic; it cannot conccive the
thing in itself, the Absolutz, except by negation, in a sort
of void, by emptying it of all that it seems in the uni-
veise to contain. But the Absolute is not a woid or
negation. It isall that is here in Time and beyond Time.

Even oneness is a representation and exists in relation
to multiplicity. Vidya and Avidya are equally eternal
powers of the sup:emz Chit. Neither Vidya nor Avidya
by itsell are the absolute knowledge. {See vs. 8-11).

Still, of all relations oneness is the secret base, not
maltiplicity. - Oneness constitutes and upholds the multi-
plicity, multiplicity do3s not constitute and uphold the
oneness.

Ther:fore we have to conceive of Oncness as our
sell and tha essential niture of Being, multiplicity as
a representation of Self and a becoming. We have to
conceivz of th: Brahman as One Self of all and then
return upon the Many as becomings of the One Being
(bhutani...Atman). Bat both the Self and th: becom-
ings are Brahman; w: cannot regard the one as Brah-
man and the others as unceal and not Brahman. Both
are real, the one with a constituent and comprehensive, the

othe:s with a derivative or dependent reality.
THE RUNNING OF THE GODS

Brahman representing Itselfl in the universs as
the Stable, by immutable existence (Sat), is Purusha,
God, Spirit; representing itself as the Motional, by Its
power of activ: Consciousness (Chit), is Nature, Force
or World-Principle (Prakriti, Shakti, Maya)*. Th: play
of these two principles is the Life of the universe.

*  Prakriti, execative Natorz a3 o 4 to Parusha, which is the
Soul governing, taking cognizance of .nF eujoying the ::'rht! Prakriti.
Shakti, t' e ui'l-ututalat. selbcognitive Power of the Lord (Ishwara,
Deva or Parasha ), which expresses its=if in the worliags of Prakritic
Maya, sigiilying origiauliy ia the Veda compreh:nsive and creative
:nnrﬂb:ﬂf:;w“:.t“m:: l-:i:ﬂ‘n of ::u ;l.hltg_rwnlis uﬁ: in its second

i 8 4 ediming, magiz, Illasion. In this szcond i
ficance it can really be lppfnprllu‘nnl; to th: workings of the m
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The Gods are Brahman representing Itself in cosmic
Personalities expressive of the one Godhead who, in their
impersonal action, appear as the varicus play of the
principles of Natwe.

The “gthers'" are * Sarvabhutani ™ of a later verse, all
becomings, Brahman representing itself in the separative
consciousness of the Many.

Everything in the universe, even the Gods, seems
to itsell to be moving in the general movement towards a
goal outside itsell or other than its immediate idea of
itself. PBrahman is the goal; for it is both the beginning
and the end, the cause and the result of all movement.

But the idea of a final goal in the. movement of Nature
itself is illusory. For Brahman is Absolute and Infinite.
The Gods, labouring to reach him, find, at every goal
that they realise, Brahman still moving forward in front
to a farther realisation. Nothing in the appearances of
the universe can be entircly That to the relative con-
sciousness; all is only a symbolic representation of the
Unknowable.

All things are already realised in Brahman, The
running of the Othors in the course of Nature is only a
working out (Prakriti), Ly Causality, in Time and Space,
of somcthing that Brahman already possesses.

Even in Its universal being Brahman exceeds the
Movement. Exceeding Time, It contains in Itseli past,
present and future simultaneously and has not to run to
the end of conceivable Time. Exceeding Space, It
contains all formations in Itself coincidently and has
not to run to the end of conccivable Space. Exceeding
Causality, It coatains freely in Itself all eventualities as
well as all pot:ntialities without being bound by the ap-
parent chain of causality by which they aze linked in the
universe. Everything is already realised by it as the

Nature, Apara Prakriti, which has put behind it the Divine Wisdom
and is absorbed in the experiences of the separative Ego. Itis in the
more ancient sense that the word Maya is used in the Upanishads,
whare, indeed, it occurs but rarely.
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Lord before it can be accomplished by the separated
Personalities in the movement.

THE PRINCIPLE OF LIFE
MATARISWAN AND THE WATERS

‘What then is Its intention in the movement?

The movement is a rhythm, a harmony which That,
as the Universal Life, works out by figures of Itself in the
terms of conscious Being. It is a formula symbolically ex-
pressive of the Unknowable,—so arranged that evcry level
of consciousness really represents something beyond itself,
depth of depth, continent of continent. It is a play® of the
divine Consciousness existing for its own satisfaction and
adding nothing to That, which is already complete. It is
a fact of conscious being, justified by its own existence,
with no purpose ulterior to itself. The idea of purpose,
of a goal is born of the progressive self-unfolding by the
world of its own true natwre to the individual Souls
inhabiting its forms; for the Being is gradually self-
revealed within its own becomings, real Unity emerges

out of the Multiplicity and changes entirely the values of
the latter to our cons:iousness,

This self-unfolding is governed by conditions deter-
mined by the complexity of consciousness in its cogmic
action.

For consciousness is not simple or homogencous, it is
septuple. That is to say, it constitutes jtself into seven
forms oc grades of conscious activity descending from pure
Being to physical being, Their interplay creates the
worlds, determines all activities, Constitutesall becomings.

Brahman is always the con

: tinent of this play or this
working. Brahman self-extended ip Space aid Time is
the universe.

In this extension Brah

: man represcnts Itself
formative Nature, the unjve 58

rsal Mother of things, who

* This is the Vaishnava image of the Lila & lied
) usually to the
r:!i :he Pq:m;nﬁl Deity in the world, but nqtzh; .ppnm,ﬁ to the
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appears to us, first, as Matter, called Prithivi, the Earth-
Principle.

Brahman in Matter or physical being represents
Itself asthe universal Life- Powe:, Matariswan, which
moves there asa dynamic energy, Prana, and presides
effectivaly over all arrangement and formation.

Universal Life establishes, involved in Matter, the
septuple consciousness; and the action of Prana, the
dynamic ensrgy, on thz Matrix of things evolves out of
it its different forms and serves asa basis for all their
evolutions.

TRANSITIONAL THOUGHT

THE WATERS

There are, then, seven constitu:nts of Chit active in
the universe.

We are habitually aware of three elements in our
being, Mind, Life and Body. These constitute for usa
divided and mutable existence whichisin a condition of
unstable harmony and works by astrife of positive and
pegative focces batween the two poles of Birth and Death.
For all lifeisa constant birth or becoming (sambhava,
sambhuti of vs. 12—14) All bicth entails a constant death
or dissolution of that which bacomss, in order that it may
chinge into a new becomingz. Therefoce this state of
existence is called Mrityn, Dezath, anl described as a
stige which has to be passed through and transcended.
(vs. 77,74).

For this is not the whole of our being and, therefore,
not our pure being. We have, behind, a superconscious
existence which h1s also three constituents, Sat, Chit-
Tapas and Ananda.

Sat is ess=nce of our being, pure infinite and undivided,
as opposed to this divisible being which founds itself on the
constint changeableness of physical substance. Sat is the
divine countecpart of physical substance.

Chit-Tapas is puse energy of Consciousness, free in
its rest or its action, sovereign in its will, as opposed to
the hampered dynamic enecgies of Prana which, feeding
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upon physical substances, are dependent on and limited
by their sustenance.® Tapas is the divine counterpart of
this lower nervous or vital energy.

Ananda is Beatitude, the bliss of pure conscious
existence and energy, as opposed to the life of the sensa-
tions and emotions which are at the mercy of the outward
touches of Life and Matter and their positive and nega-
tive reactions, joy and grief, pleasure and pain. Ananda
is the divine counterpirt of the lower emotional and
sensational being.

This higher existence, proper to the divine Sachchi-
dananda, is unified, self-existent, not confused by the
figures of Birth and Death. It is called, therefore, Amri-
tam, Immortality, and offered to us as the goal to be aimed
at and the felicity to be enjoyed when we have transcended
the state of death (vs. 12. 14. 17. 1B.).

The higher divine is linked to the lower mortal
existence by the causal Ide1 or supra-mental knowledge,
Vijnana. It is the causal Idea which, by supporting and
secretly guiding the confused activities of the Mind, Life
and Body, ensures and compels the right arrangement of
the universe. Itis called in Veda, the Truth because it
represents by direct vision the teuth of things both inclu-
sive and independent of their appearances; the Right or
Law, because, containing in itself the effective power of
Chit, it works outall things according to their nature
with a perfect knowledge and prevision; the Vast,
because it is of the nature of an infinite cosmic Intelli-
gence comprehensive of all particular activities.

Vijnana, as the Truth, leads the divided consciousness
back to the One. It also sees the truth of things in the
multiplicity. Vijnana is the divine counterpart of the
lower divided intelligence. i

These seven powers of Chit ace spok
These it ace spoken of the
Vedi: Rishis as the Waters, they are imaged as czfrrnts

® Therefore physical substance is called in th
Feol. In its crigin, however, the word meant :h;lfcal;h:f:um'
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flowing into or rising out of the general sea of conscious-
n=ss in the human being.*

They are all coexistent in the universe eternally and
inseparably, but capable of being involved and remanifest-
od in each other. They are actually involved in physical
Nature and must necessarily evolve out of it. They can
be withdrawn into pure infinite Being and can again be
manifested out of it.

The infolding and unfolding of the One in the
Many and the Many in the One is thecefore the law of
the eternally recu:rent cosmic cycles.

THE VISION OF THE BRAHMAN

The Upanishad teaches us how to perceive Brahman
in the universe and in our sel{-existence.

We have to perceiv: Brahman comprehensively as
both the Stable and the Moving. We must see It in
eternal anl immautable Spirit and in all the changing
manifestations of universe and relativity.

We have to perceive all thingsin Space and Time,
the far and the nzar, the immemorial Past, the immediate
Present, the infinite Future with all their contents and
happenings as the One Brahman.

We have to perceive Brahman as that which exceeds,
contains and supports all individual things as well as all
universs, tcanszeadentally of Time and Space and Causal-
ity. We have to perceive It also as that which lives in
and possesses the univarse and all it contains.

This is the transcendental, universil and individual
Brahman Lo:d, Continent and Indwelling Spirit, which
is the object of all knowledge. Its realisation is the
condition of perfestion and the way of Immortality.

—

* Hridya Samulrs, Ocean of the Heart. R. V. IV, B8, 6



The Synthesis of Yoga

INTRODUCTION

I11
THE THREEFOLD LIFE

Nature, then, being an evolution or progressive
self-manifestation of an eternal and secret existence, with
three successive forms as her three steps of ascent, we
have as the condition of all our activities these three
mutually interdependent possibilities, the bodily life, the
mental existence and the veiled spiritual being which is
in the involution the cause of the others and in the
evolution their result. Preserving and perfecting
the physical, fulfilling the mental, it is Nature’s aim
and it should be ours to unveil in the perfected body
and mind the transcendent activities of the Spirit. As
the mental life does not abrogate but works for the eleva-
tion and better utilisation of the bodily, so too the
spiritual should not abrogate but transfigure our intellec-
tual, emotional, aesthetic and vital activities,

For man, the head of terrestrial Nature, the sole
earthly frame in which her full evolution is possible, is a
triple birth. He has been given a living frame in which
the body is the vessel and life the dynamic means of a
divine manifestation. His activity is centred in a
progressive mind which aims at perfecting itself as well
as the house in which it dwells and the means of life that
it uscs, and is capable of awaking by a progressive self-
realisation to its own tyue natuce as a form of the Spirit.
He culminates in what he always really was, the illumined
and beatific spirit which is intended at last to irradiate
life and mind with its now concealed splendours,



THE SYNTHESIS OF YOGA. 173

Since this is the plan of the divine Energy in human-
ity, the whole method and aim of our existence must work
by the interaction of these three elements in the being.
As a result of their separate formulation in Nature, man
has open to him a choice between three kinds of life, the
ordinary material existence, a life of mental activity and
progress and the unchanging spiritual beatitude. But he
can, as he progresses, combine these three forms, resolve
their discords into a harmonious rhythm and so create
in himself the whole godhead, the perfect Man.

In ordinary Nature they have each their own
characteristic and governing impulse. 3

The characteristic energy of bodily Life is not so
much in progress as in persistence, not so much in indivi-
dual self-enlargement as in self-repetition. There is, indeed,
in physical Nature a progression from type to typs,
from the vegetable to the animal, from the animal to man;
for even in ininimate Matter Mind isatwork. But once
a type is marked off physically, the chief immediate
preocupation of the terrestrial Mother se:ms to be to keep
it in being by a constant reproduction. For Life always
seeks immortality ; but since individual form is imperma-
nent and only theidea of a formis permanent in the
consciousness that creates the universe,—for there it does
not perish,—such constant reproduction is the only
possible material immortality. Self-preservation, self-
repetition, self-multiplication are necessarily, then, the
predominant in tincts of all material existence.

The characteristic energy of pure Mind is change
and the more it acquires elevation and organisation, the
more this law of Mind assumes the aspect of a continual
enlargement, improvement and- better arrangement of its
gains and so of a continual passage from a smaller and
simpler to alarger and more complex perfection. For
Mind, unlike bodily life, is infinite in its field, elastic in
its expansion, easily variable in its formations. Change,
then, self-enlargement and self-improvement are its proper
instincts, Its faith is perfectibility, its watchword is
progress.
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The characteristic law of Spirit is self-existent per-
fection and immutable infinity. It possesses always and
inits own right the immortality which is the aim-of Life
and the perfection which is the goal of Mind, The attain-
ment of the eternal and the realisation of that which is
the syme inall things and beyondall things, equally
blissful in univarse and outside it, untouched by the
imperfections and limitations of the forms and activities
in which it dwells, are the glory of the spiritual life.

In each of these forms Nature acts both individually
and collectively; for the Eternal affirms Himsell equally
in the single form and in the group-existence, whether
family, clan and nation or groupings dependent on less
physical principles or the supreme group of all, our collec-
tive humanity, Man also may seek his own individual
good from any or all of these spheres of activity, or iden-
tify himself in them with the collectivity and live for it,
or, rising to a truer perception of this complex universe,
harmonise the individual realisation with the collective
aim, For as it isthe right relation of the soul with the
Supreme, while itis in the universe, neither to assect
egoistically its separate being nor to blot itself out in the
Indefinable, but to realise its unity with the Divine and
the world and unite them in the individual, so the right
relation of the individual with the collectivity is naither to
pursue egoistically his own material or mental progress or
spiritul salvation without regard to his fellows, nor for the
sake of the community to suppress or maim his proper
development, butto sum up in himself all its best and
completest possibilities and pour them out by thought,
action and all other means on hissurroundings so that the
whole race may approach nearer to the attainment of its
supreme personalities,

It follows that the object of the material life must be
to fulfil, above all things, the vital aim of Nature. The
whole aim of the material m7n isto live, to pass from
birth to death with as much comfort or enjoyment as may
be‘ou the way, but anyhow to live. He can subordinate
this aim, but only to physical Nature’s other instincts, the
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reproduction of the individual and the conservation of the
type in the family, class or community. Self, domesti-
city, the accustomed order of the society and of the nation
are the constituents of the material existence. Its im-
mense importance in the economy of Nature is self-evident,
anl commensurate is the importance of the human type
which represents it, He assures her of the safety of the
framework she has made and of the orderly continuance
anl conse:vation of he: past gains.

But by that very utility such men and the life they
lead arz condemned to be limited, irrationally conservative
and earth-bound. The customary routine, the customary
institutions, th: inherited or habitual forms of thought,—
thes: thingsare the life-breath of their nostrils. They
admit and jealously defend the changes compelled by
the prog.cssive mind in the past, but combat with equal
zeal the changes that are being made by it in the present.
For to the material man the living progressive thinker is
an ideologue, dreamer or madman. The old Semites who
stonzd th= living prophets, and adored their memories
when dead, ware the very incarnation of this instinctive
and unintelligent principle in Nature. In the ancient
Indian distin:tion between the once born and the twice
boen, it is tothis material man that the former description
can be applied. He does Nature's inferior works; he
assures the basis for her higher activities; but not to him
easily are opened the glories of her second birth.

Yet he admits so much of spirituality as has been
enforced on his customary ideas by the great religious
outbursts of the past and he makes in his scheme of society
a place, venerable though not often effective, for the
priest or the learned theologian who can be trusted to pro-
vide him with a safe and ordinary spiritual pabulum. But to
the man who would asse:t for himself the liberty of spiri-
tual experience and the spiritual life, he assigns, if he ad-
mits him at all, not the vestment of the priest but the robe
of the Sannyasin. Outside society let him exercise his
dangerous freedom. So he may even serve as a human
lightning-rod receiving the electricity of the Spirit and
turning it away from the social edifice.
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Neverthless it is possible to make the material mar
and his life moderately progressive by imprinting on the
material mind the custom of progress, the habit of con-
szioas change, the fixed idea of progression as a law of life,
The cceation by this means of progressive societies in
Europe is one of the greatest triumphs of Mind over
Matter. But the physical Nature has its revenge; for
the progress made tends tobe of the gross:r and more
outward kind and its attempts at a higher or a more rapid
movement bring about great wearinesses, swift exhaustions,
startling recoils.

It is possible also to give the material man and his
life a moderate spirituility by accustoming him to regard
in a religious spirit all the institutions of life and its
customary activities. The creation of such spiritualised
communities in the East has been one of the greatest
triumphs of Spirit over Matter., Yet here, too, there is a
defect; for this often tends only to the creation of a
religious temperament, the most outward form of spiri-
tuility. Its higher manifestations, even the most splen-
did and puissant, either meely increase th: numler of
svuls drawn out of social life and so impoverish it or dis-
turb the society fora while by a momentary elevation.
The tcuth is that neither the mental e fiort nor the spiri-
tuil impulse can suffice, divorced from cach other, to ove:-
come the immense resistance of matedal Nature. She
demands their alliance in a complete effort beoce she will
suffer a complete change in humanity. But, usually, these
two great agents are unwilling to make to cach other the
necessary concessions.

The mental life concenteates on the aesthetic, the
ethical and the intelle:tu1l aztivities. Essential mentality
is idealistic and a secker after perfection. The subtle
self, the brilliant Atman, * is ever a dreamer. A dieam of
perfect beauty, pecfect conduct, perfect Truth, whether
secking new forms of the Etznal or revitalising the old,

* Who dwells in Dream, the inly consci tha of
abstractions, the Brilliant. Mandubya uy-{-md. :“' i



THE SYNTHESIS OF YOGA. 177

is the very soul of pure mentality, But it knows not how
to deal with the resistance of Matter, There it is ham-
pered and inefficient, woiks by bungling experiments and
has either to withdraw from the struggle or submit to the
grey actuality, Or else, by studying the material life and
accepting the conditions of the contsst, it may succeed,
but only in imposing temporarily some actificial system
which infinite Nature either rends and casts aside or
disfigures out of recognition or by withd:awing Ler assent
leaves as the corpse of a dead ideal. Few and far bet-
ween have been those realisations of the dreamer in Man
which the world has gladly accepted, looks back to with
a fond memory and se:ks, in its elements, to cherish.

When the gulf between actual life and the tempera-
ment of the thinker is too great, we ses as the result a
sort of withdrawing of the Mind from life in order to act
with a greater freedom in its own sphere. The poet
living among his brilliant visions, the artist absorbcd in
his art, the philosopher thinking out the problems of the
intellect in his solitary chamber, the scientist, the scho-
lar caring only for their studies and their expe:iments,
were often in former days, are even now not unolten the
Sannyasins of the intellect. To the work they have done
for humanity, all its past bears record.

But such seclusion is justified only by some spccial
activity. Mind finls fully its force and action only when
it casts itscll upon life and accepts equally its possibilitics
and its resistances as the means of a greater sclf-pacfection.,
In the struzgle with the difficulties of the material world
the ethical development of the individuval is firmly shapcd
and the great schools of condu:t are formed; by contact
with the facts of lifc Art attains to vitality, Thought
assurcs its abstractions, the generalisations of the philoso-
pher base themsclves on a stable foundation of scicnce
and expericnce,

This mixing with life may, however, be pursued for
the sake of the individual mind and with an cntire indiffe-
rence to the forms of the material existence or the uplifting
of the race. This indifference is sezn at its highest in the
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Epicurzan diszipline and is not entirely absent from the
Stoic; and even altcuism does the works of compassion
more often for its own sake than for the sake of the world
it helps. But this too is a limited fulfilment. The
progressive mind is seen at its noblest when it strives to
elevate the whole race to its own level whether by sowing
broadcast the image of its own thought and fulfilment
or by changing the mateiial life of the race into fresh
focms, religious, intellectual, social or political, intended
to represent more nearly that ideal of truth, beauty,
justicz, righteousness with which the man's own soul
is illuminad. Failure in such a field matters little ; for the
mere attempt is dynamic and creative. The struggle of
Mind to elevate life is the promise and condition of the
conquest of life by that which is higher even than Mind.,

That highest thing, the spiritual existence, is con-
cerned with what is eternal but not therelore entirely
aloof from the transient. For the spiritual man the mind’s
dream of perfect beauty is realised in an cternal love,
beauty and delight that has no dependence and is equal
behind all objective appearances; its dream of perfect
Truth in the supreme, self-axistent, self-apparent and
eternal Verity which never varies, but explains and is the
secret of all variations and the goal of all progress; its
dream of perfect action in the omnipotent and sclf-guid-
ing Law that is inhecent for ever in all things and tran-
slates itsell hera in the rhythm of the worlds. What is
fugitive vision or constant effort of creation in the
brilliant Self is an eternally existinz Reality in the Self
that knows* and is the Lord,

But if it is often difficult for the mental life to
accommodate ivself to the dully resistant material acti-
vity, how much more difficult must it secem for the Spiri-
tual existence to live on in a world that appears full not
of the Truth but of every lie and illusion, not of Love

® The Unificd, in whom conscious thougit js conce ed
all delight and enjoyer of delight, the Wilelhi'tit is the nl':::l.‘li of :ﬂ:uﬂ:
Omniscicat, the inner Guide Mondubya Upanishad. 6. 8.
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and Deauty but of an cncompassing discord and ugliness,
not of the Law of Truth but of wvictorious sclfishness and
sin? The:efore the spiritual life tends easily in the siint
and Sannyasin to withdraw from the material existence
and reject it cither wholly and physically or in the spirit.
1t sees this world as the kingdom of cvil or of ignorance
and the eternal and divine either in a far-off heaven or
beyond world and life. It scparates itsell from that
impurity; it asserts the spiritual reality in a spotless
isolation. This withdrawal rendcrs an invaluable service
to the material life itself by forcing it to regard and
even to bow down to something that is the direct negation
of its own petty ideals, sordid cares and egoistic scli-
content.

But the work in the wo:ild of so supreme a power as
spiritual force cannot be thus limited. The spiritual life
also can return upon the material and use it as a means of
its own greater fullness. Refusing to be blinded by the
dualities, the appearances, it can seek in all appearances
whatsoever the vision of the same Lord, the same ctecnal
Truth, Beauty, Love, Delight. The Vedantic formula of
the Self in all things, all things in the Self and all things
as becomings of the Self is the key to this richer and all-
embracing Yoga.

But the spiritual life, like the mental, may thus make
use of this outward existence for the benefit of the individual
witha perfect indifference toany collective upliftingof the
merely symbolic world which it uses. Since the Eternal is
for ever the same in all things and all things the same to
the Etern.l, since the exact mode of action and the result
are of no importance compared with the working out in
oneself of the one great realisation, this spiritual indiffer-
ence accepts no matter what environment, no matter what
action, dispassionately, prepared to retire assoon as its
own supreme end is realised. It is so that many bave
understood the ideal of the Gita. Or else the inner love
and bliss may pour itself out on the world in good deeds,
in service, in compassion, the inner Truth in the giving
of knowledge, without therefore attempting the transfor-
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mation of a world which must by its inalienable nature
remain a battle-field of the dualities, of sin and virtue, of
truth and error, of joy and suffering.

But if Progress also is on of the chief terms of world-
existence and a progressive manifestation of the divine
the true sense of Nature, this limitation also is invalid.
It is possible for the spiritual life in the world, and it is
its real mission, to change the material life into its own
image, the image of the Divine. Therefore, besides the
great solitaries who have sought aud attained their sell-
liberation, we have the great spiritual teachers who have
. also liberated others and, supreme of all, the great dynamic
souls who, feeling themselves stronger in the might of the
Spirit than all the forces of the material life banded toge-
ther, have thrown themselves upon the world, grappled with
it in a loving wrestle and striven to compel its consent to
its own transfiguration, Ordinarily, the effort is concen-
trated on a mental and moral change in humanity, but it
may extend itself also to the alteration of the forms of
our life and its institutions so that they too may be a better
mould for the inpourings of the Spirit. These attempts
have becn the supreme landmarks in the progressive
development of human ideals and the divine preparation
of the race. Every one of them, whatever its outward
results, has left Earth more capable of Heaven and
quickened in its tardy movements the evolutionary Yoga
of Natuce,

In India, for the last thousand yearsand more, the
spiritual lifc and the material have existed side by side to
the exclusion of the progressive mind. Spirituality has
made terms for itself with Matter by renouncing the
attempt at genecal progress. It has obtained from society
the right of free spiritual development for all who assume
somedistinctive symbol, such as the garbof the Sannyasin,
the recognition of that life as man's goal and those
who live it as worthy of an absolute reveience, and the
casting of society itself into such a religious mould that
its most customary acts should be accompanied by a
formal reminder of the spiritual symbolism of life and its
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ultimate destination. On the other hand, there was
conceded to society the right of inertia and immobile
self-conservation, The concession destroyed much of the
value of the terms. The religious mould being fixed, the
formal reminder tended to become a routine and to lose
its living sense. The constant attempts to change the
mould by new sects and religions ended only in a new
routine or a modification of the old; for the saving ele-
ment of the free and active mind had been exiled. The
material life, handed ovcr to the Ignorance, the purpose-
less and endless duality, became a leaden and dolorous
yoke from which flight was the only escape.

The schools of Indian Yoga lent themselves to the
compromise. Individual perfection or liberation was
made the aim, seclusion of some kind from the ordinary
activities the condition, the renunciation of life the
culmination. The teacher gave his knowledge only to a
small circle of disciples. Or if a wider movement was
attempted, it was still the release of the individual soul
that remained the aim. The pact with an immobile
society was, for the most part, observed

The utility of the compromise in the then actual
state of the world cannot be doubted, It secwed in
India a society which lent itsell tothe preservation and
the worship of spirituality, a country apart in which as in
a fortress the highest spiritual ideal could maintain itself
in its most absolute purity unoverpowered by the siege of
the forces around it. But it was a compromise, not an
absolute victory. The material life lost the divine im-
pulse to growth, the spiritual preserved by isolation its
height and purity, but sacrificed its full power and ser-
viceableness to the world, Therefore, in the divine Provi-
dence the country of the Yogins and the Sannyasins has
been forced into a strict and imperative contact with the
very element it had rejected, the element of the progres-
sive Mind, so that it might recover what was now want-
ing to it.

We have to recognise once more that the individual
exists not in himself alone but i the collectivity and that
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individual perfection and liberation are not the whole
sense of God's intention in the world. The free use of our
liberty includes also the liberation of others and of
mankind; the perfect utility of our perfection is, having
realised in ourselves the divine symbol, to reproduce,
multiply and ultimately universalise it in others,

Therefore from a concrete view of human life in its
threefold potentialities we come to the same conclusion
that we had drawn from an observation of Nature in her
general workings and the three steps of her evolution.
And we begin to perceive a complete aim for our synthesis
of Yoga.

Spirit is the crown of universal existen ze: Matter is
its basis; Mind is the link between the two. Spirit is
that which is eternal; Mind and Matter are its workings.
Spirit is that which is concealed and has to be revealed :
mind and body are the means by which it seeks to reveal
itsell. Spirit is the image of the Lord of the Yoga ; mind
and body are the mzans He has provided for reproducing
that image in phenomenal existence. All Nature is an
attempt at a progressive revelation of the concealed
Truth, a more and more successful reproduttion of the
divine image.

But what Nature aims at for the mass in a slow
evolution, Yoga effects for the individual by a rapid
revolution. It works by a quickening of all her energies,
a sublimation of all her faculties. While she develops
the spiritual life with difficulty and has constantly to
fall back from it for the sake of her lower realisations, the
sublimated force, the concentrated method of Yoga can
attain directly and carry with it the perfection of the mind
and even, if she will, the perfection of the body., Nature
seeks the divine in her own symbols: Yoga goes beyond
Natuie to the Lord of Nature, beyond universe to the
Transcendent and can return with the transcendent light
and power, with the fiat of the Omnipotent,

But their aim is one in the end, The generalisation
of Yoga in humanity must be the last victory of Nature
over her own deliys and concealments, Even as now by
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the progressive mind in Science she secks to make all
mankind fit for the full development of the mental life,
so by Yoga must she inevitably seek to make all mankind
fit for the higher evolution, the second birth, the spiritual
existence. And as the mental life uses and perfects the
material, so'will the spiritual use and perfect the material
and the mental existence as the instruments of a
divine sell-expression. The ages when that is accom-
plished, are the legendary Satya or Krita*Yugas, the ages
of the Truth manifested in the symbol, of the great work
done when Nature in mankind, illumined, satisfied and
blissful, rests in the culmination of her endeavour,

It is for man to know her meaning, no longer mis-
understanding, vilifying or misusing the universal Mother,
and to aspirc always by her mightiest means to her
highest ideal.

* Satya means Truth; Krita, effected or completed,
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The Eternal Wisdom

BOOK 1
THE GOD OF ALL: THE GOD WHO IS IN ALL

THE UNKNOWABLE DIVINE #

Who knoweth these things? Who can speak of
them ?

Things in their fundamental nature can neither be
named nor explained. They cannot be expressed
adequately in any form of language.

Trying to give an idea of the Ineffable by the help
of philosophical learning is like trying to give an idca
of Benares by the aid of a map or pictures.—All the
sacred Scriptures of the world have become corrupted,
but the Ineffable or Absolute has never been corrup-
ted, because no one has ever been able to express It in
human speech.—Words fail us when we seek, not to
express Him who Is, but merely to attain to the ex-
pression of the powers that environ Him.—He is pure
of all name.—~The word “He" diminishes Him.

Dut call Him by what name you will; for to thoss
who know, He is the possessor of all names.—Numer-
ous are the names of the Ineffable and infinite the
forms which lead towards Him. Under whatever
name or in whatever form you desire to enter into
relation with him, it is in that form and under that
name that you will see Him.—Would you call Him
Destiny? You will not be wrong. Providenze ? You
will say well. Nature? That too you may,—The
Being that is one, sages speak of in many terms.—
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I do not believe that any name, however complex, is
sufficient to designate the principle of all Majesty.—
That which is Permanent, possess no attribute by
which one can speak of It, but the term Permanent
is all that can be expressed by language.—The Per-
manent is neither existence, nor what is at once ex-
istence and non-existence; it is neither unity, nor
plurality, nor what is at once unity and pluzality.
e '
Something beyond our power of discrimination ex-
isted before Heaven and Earth. How profound is its
calm! How absolute its immateriality! It alone ex-
ists and does not change; It penetrates all and It
dozs not perish. It may be regarded as the mother
of the universc. For myself 1 know not Its name,
but to give it a name I call It Tao.—There is no
suitable name for the eternal Tao.—The Tao which
can be express=d is not the cternal Tao, the name
which can be named is not the eternal Name.—The
man who knows the Tao, does not speak; he who
speaks, knows It not.—The eternal Tao has no name ;
when the Tao divided Itself, then It had a name.
s
If thou say, * Whois the Ancient and most Holy "
come then and see,—it is the supreme head, unknow-
able, inaccessible, indefinable, and it contains all.—
The name of the Ancient and most Holy is unknow-
able to all and inaccessible.—And it is inaccessible,
unknowable and beyond comprehension for all—It is
teuly the supreme Light, inaccessible and unknow-
able, from which all other lamps receive their flame
and their splendour.
..I
That which has neither body, nor appearance, nor
form, nor matter, nor can be scized by our senses,
That which cannot be expressed,—this is God.
It is not today nor tomorrow; who knowcth
That which is Supreme? When It is approached,
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26 It vanishes.—Is there a single man who can see what
27 the Sage cannot even conceive >—No man hath secn
28 God at any time.—If He were apparent, He would
20 not be.—Yes, His very splendour is the cause of His
invisibility,
30 The more thou knowest God, the more thou wilt
recognise that thou canst not name Him, nor say
3l what He is.—To comprehend God is difficult, to
32 speak of Him impossible.—Thinkest thou that thou
canst write the name of God on Time? No more is
33 it pronounced in Eternity.—~He who speaks best of
God is he who, in the presence of the plenitude of
3k the interior riches, knows best how to be silent.—O
Inexpressible, Ineffable, whom silence alone can name !
35  1salute It, this supreme Deity, which is beyond the
senses, which mind and speech cannot define and which
can be discern=d only by the mind of the true sage.

THE DIVINE ESSENCEs»

| If thou canst comprehend God, thou shalt comp.e-
hend the Beautiful and the Good, the pure radiance,
the incomparable bewuty, the good that has not its

2 like—The essence of God, if at all God has an
essence, is Beauty.

3-¢# God is Light.—He is the supreme Light hidden
under every veil.

5  His name is conscious spirit, His abode is conscious
spirit and He, the Lord, is all conscious spirit.—

6 Knowledge belongs to the very essence of God, if at

7 all God has an essence.~God is not knowledge, but
the cause of Knowledge; He is not mind, but the
cause of mind; He is not Light, but the cause of

*1) Rig Veda.—2) Aswaghosha, -3) Rmhishu:.-‘) id.—
6) Philo.—68) The Bab—7) Tolstoi.—#) Baha-ullah—9) "Rama.
krishna-—10) Seneca.—11) Ri Veda,—12) Hermes.—13) Aswaphosha, —
liLi:l -16) Lao-tse.—16) id—17) id.—18) id—19) il.—20) The
Zohar.—21) id —22) id—23y H—24) Hermes.—26) Rig Veda.--
26 ) Tstu-tse.~27) John.—:8 ) Hermes.—29 ) Baha-ullah, =30 g: Ange—
lus Silesivs. 31) Hermes.—32) Angelus Silesius.—33) Eckhart.—
34 ) Hermes.— 86 ) Vishnu Purana,
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Light.—He is the principle of supreme Wisdom.—
God is spirit, fice, being and light, and yet He is not
all this.—He is an eternal silence.

No name is applicable to God, only He is called
Love,—s0 great and precious a thing is Love.—God
is Love.—Love which ovecflows on every side, which
is found in the centre of the stars, which is in the
depths of the Ocean,—Love whose perfume declares
itsell evecywhere, which nourishes all the kingdoms
of Nature and which maintains equilibrium and
harmony in the whole universe.—Victory to the
Essence of all wisdom, to the unmoving, to the
Impecishable! Victory to the Eternal, to the essence
of visible and invisible beings, to Him who is at the
same time the cause and the effect of the universe.

He who contemplates the supreme Truth, contem-
plates the perfect Essence; only the vision of the
spirit can see this nituce of ineffable pecfection.

THE DIVINE BECOMING +

God or the Good, what is it but the existence of
that which yet is not?—The supreme Brahman
without beginning cannot be called either Being or
Non-being.—It is that which is and that which is
not.—It is Itsel{ that which wasand that which is
yet to be, the Eternal.—It is He who engendess
Himself parpetually......the Lord of existences and of
non-existences.

His creation never had a beginning and will never
have an end.—Becoming is the mode of activity of
the uncreated God.—In the bosom of Time God
without beginning becomes what He has never been
in all eternity.—Time is nothing else than the
uninterrupted succession of the acts of divine Energy,

** 1) Hormes.—2) il. - 3) John.— 4) The Zohar. - &) Ramakrishea —

B)Herwes.—7) id.—8) The Zahar.—9) Augelus Silesivs.  10) id.—11}il—
lﬁ‘}‘inhn.-—l:i Antoine the Healer.—14) Yishou Purana, —15) dhist
e

itations from the Japanese.
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one of the attributes or one of the workings of the
Deity. Space is the extension of His soul; it is His
unfolding in length, breadth and height; it is the
simultancous existence of His productions and mani-
festations.

As from a fire that is burning brightly sparks of a
like nature are produced in their thousands, so from
the Unmovinz manifold becomings are born and
thither also they wend.—The Tao is diffused in the
universe. All existences return to It as streams and
mountain rivulets return to the rivers and the seas.

Even as the sun rises to us and sets, so also for the
creation there are alternations of existence and
death.—At the close of the great Night...He whom
the spirit alone can perceive, who escapes from the
organs of sense, who is without visible parts, Eternal,
the soul of all existences, whom none can comprehend,
outspread His own splendours.

GOD IN ALL »

For what is God? He is the soul of the universe,—
He is the soul of all conscious creatures, who consti-
tutes all things in this world, those which are beyond
our senses and those which fall within their range.—
For of all things Heis the Lord and Father and
Source, and the life and power and light and intel-
ligence and mind.—He is everywhere in the world and
stands with all in His embrace.

There is not a body, however small, which docs not
enclose a portion of the divine substance.—For all is

7-8 full of God.—All this is full of that Being.—The fire

divine burns indivisible and ineffable and flls all the
ahysses of the world.

-
L

h:ult 1) Hermes— ) Bhagavad Gita.—3) Hermes.-- 4)Kaivalya Upani-
F

—B) Eg,atian Funeral Rites. - 6) The 1 ab—7) Hermes.— B)Angelus

Silesius.--9) Giordano Brune.—1 nlaka Upanishad. - 11 =
12) Harivansa.—13) Laws of H“l.:“) 3 'S e
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9  All the aspects of the sea are not differcnt from the
sea; nor is there any difference between the universe.

10 and its supreme Principle.—In truth there isno
diffecence between the word of God and the world.

11 12 God and Nature are one—~That which is most
subtle in matter is air, in air the soul, in the soul

13 intelligence, in intelligence God.—Material energy in
Matter, physical energy in the body, essential energy
in the essence, all that in its entirety is God and in
the universe there is nothing which is not Ged.

14 In the universe there is nothing which Ged is not.

15-18 God is all and all is God,—Heaven and Earth are
only a talisman which conceals the Deity ; without It
they are but a vain pame. Know then that the
visible world and the invisible are God Himself.
There is only He and all that is, is He.

17 18 He is all things and all things are one.—Just as
unity is in each of the numbers, so God is one in all
things.

19  All that is one and one that is all.

*
* ¥

20  He who is alone un-reated is then by that very
fact unrevealed and invisible, but, manifesting all
things, He reveals Himself in them and by them.—

21 Al reflects Him in His shining and by His light all
this is luminous.

22  As the principle of Fire is one, but having entered
this world assumes shapes that correspond to each
different form, so the one Self in all existences as-
sumes shapes that correspond to each form of things.

)3 —He has a form and He isas if He had no form.
He has taken a form in order to be the essence of all.

2% —The devotee who has scen the One in only one of his
aspects, knows Him in that aspect alone. But he
who has seen Him in numerous aspects is alone in a
position to say; * All these forms are those of the
One and the One is multiform.” He is without form
and in form, and numberless are His forms which we
do not know.
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25  Such is God, superior to His name, invisible and
apparent, who reveals Himsell to the spirit, who
reveals Himself to the eyes, who has no body and
who has miny bodies oc rather all bodies; for there
is nothing which is not He and all is He alone.

s

26  God invisible,...s1y not so; for who is more ap-
parent than He? ‘That is the goodness of God, that
is His virtue, to be apparent in all.

27  If thou comprehend Him, what sezms invisible to

28 most, will be for thee utterly apparent.—If thou canst,
thou mayst see Him by the eyes of the intelligence,
for the Lord is not a miser of Himself; He roveals
Himself in the whole universe,

20 Thou shalt meet Him everywhere, thou shalt sec
Him everywhere, in the place and at the hour when
thou least expactast it, in waking and in sleep, on the
sea, in thy travels, by day, by night, in thy speaking
and in thy keeping of silence. For there is nothing
that is not the image of God.

30  Raise thysell above every height, descend below
every depth, assemble in thyself all the sensations of
createl things, of water, of fice, of the dry, of the
moist; suppose that thou art at once everywhece, on
carth, in the sea, in the heavens, that thou wast
nzver born, that thou art still in the womb, that thou
art young, old, dead, beyond death; comprehend all
at once, times, spaces, things, qualities, and thou shalt

31 comprehend Gol.—Surpass all bodies, traverse all

tim:s, become eternity, and thou shalt comprehend
God.

# 1) Sensea.—2) Aswaghosha.—3) Hermes.- 4) Bhagaval Gita, -
B) Giordano Lrano.—6) llermes —7) Swetaswatara Upanishad.— @) lam-
blichus.—9) Chhandogya Upanishad.— 10) Baba-ullah.—11) Spinoza,
— 1) Hermes. —13) id.— 14) id.—16) Eckhart. 16) Faridoud-din-atiar, —
IT) The Zohar. 18) Angelus Silesius—19) 1ormes. -0 id.—21) Kaika
Upanishad.— 22} id. 23y The Zohar.—24) Ramakrishna,—15) Hermes.
—26) id.—27) id.— 28) ik~ 29) id— £0 ) 121 ) id,—



The Queétion of the Month

What exactly is meant by medilation in Yoga? And
what should be its objects ?

The difficulty our correspondent finds is in an appar-
ent conflict of authorities, as sometimes meditaticn is
recommended in the form of aconcentrated succession of
thoughts on a single subject, somctimes in the exclusive
concentration of the mindon a single image, word or idca,
a fixed contemplation rather than meditation. The
choice between these two methods and others, for there
are others, depends on the object we have in view in Yoga.

The thinking mind is the one instrument we posscss
at present by which we can arrive ata conscious sell-
organisation of our internal existence, But in most men
thought is a confused drift of idecas, scnsations and
impressions which arrange themselves as best they can
under the stress of a succession of immediate interests and
utilities. In accordance with the general method of
Nature much is used as waste material and only a small
portion selected for definite and abiding formations. And
as in physical Natuce, so here the whole process is gove:n-
ed by laws which we rather suffer than use or control.

The concentration of thought is used by the
Rajayogins to gain freedom and control over the workings
of mind, just as the processes of goveined respiration and
fixed posture are used by the Hathayogins to gain freedom
and control over the workings of the body and the vital
{unctions.

By meditation we correct the restless wandering of
the mind and train it like an athlete to economise all its
energies and fix them on the attainment of some desirable
knowledge or self-discipline. This is done normally by
men in ordinary life, but Yoga takes this higher working
of Nature and carries it to its full possibilities. It takes
note of the fact that by fixing the mind luminously ona
single objest of thought, we awaken a response in general
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Consciousness which proceeds to satisfy the mind by
pouring into it knowledge about that object or even reveals
to us its central or its essential truth. We awaken also a
response of Power which gives us in various ways an
increasing mastery over the workings of that on which we
meditate or enables us to create it and make it active in
oursclves. Thus by fixing the mind on the idea of Divine
Love, we can come to the knowledge of that principle and
its woskings, put ours:lves into communion with'it, create it
in ourselves and impose its law on the heart and the senscs.

In Yoga concentration is used also for another
object,—to retire from the waking state, which is a
limited and superficial condition of our consciousness,
into the depths of our being me1sured by various states of
Samadhi. For this process contemplation of the single
object, idea or name is more powerful than the succession
cf concentrated thoughts, The latter, however, is capable,
by bringing us into indirect but waking communion with
the deeper states of being, of preparing an integral Samadbi.
Its characteristic utility, however, is the luminous
activity of formative thought brought under the con-
trol of the Purusha by which the rest of the consciousness
is governed, filled with higher und wider ideas, changed
rapidly into the mould of those ideas and so perfected.
Other and greater utilities lie beyond, but they belong to
a later stage of self-development.

In the Yoga of Devotion, both processes are equally
used to concentrate the whole being or to saturate the
whole nature with thoughts of the object of devotion,
its forms, its essence, its attributes and the joys of a-
doration and union. Thought is then made the servant
of Love, a preparer of Beatitude. In the Yoga of know-
ledge meditation is similarly used for discrimination of
the True from the apparent, the Self from its forms, and
concentrated contemplation for communion and entry of
the individual consciousness into the Brahman.

An integral Yoga would harmonise all thess aims.
It would have also at its dis;osal other processes for the
utilisation of thought and the mastery of the mind,
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THE LIFE DIVINE

CHAPTER IV

REALITY OMMIPRESENT

If one know Him as Brabman the
Non-Being, he becomes mercly the
non-existent. 1f one knows that
Brahman ls, then is be known as the
real in existence.

Taittiriva Upanishad.

Since, then, we admit both the claim of the pure
Spirit to manifest in us itsabsolute freedom and the claim
of universal Matter to be the mould and condition of our
manifestation, we have to find a truth that can entirely
reconcile thesz antagonists and can give to both their
due portion in Life and their due justification in Thought,
amercing neither of its rights, denying in neither the
soveceign truth from which even itserrors, even the exclusi-
veness of its cxaggerations draws so constant a strength,
For wherever there is an extreme statement that makes
such a powerful appeal to the human mind, we may be
sur= that we are standing in the presence of no mere
error, superstition or hallucination, but of some sovereign
fact disguised which demands our fealty and will avenge
itself if denied or excluded. Herein lies the difficulty of
a satisfying solution and the source of that lack of finality
which pursucs all mere compromises between Spirit and
Matter. A compromise is a bargain, a transaction of
interests between two conflicting powers; it is not a true
reconciliation, True reconciliation proceeds always by
a mutual comprehension leading to some sort of intimate
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oneness. It is therefore through the utmost possible
unification of Spirit and Matter that we shall best arrive
at their reconciling truth and so at some strongest founda-
tion for a reconciling practice in the inncr life of the
individual and his outer existence,

We have found aliealy in the cosmic consciousness a
meeting-place where Matter becomes real to Spirit, Spirit
becomes real to Matter. For in the cosmic consciousness
Mind and Life are intermediaries and no longer, s they
scem ip the ordinary egoistic mentality, agents of separa-
tion, fomenters of an artificial quarrel between the positive
and negative principles of the same unknowable Reality.
Attaining to the cosmic consciousness Mind, illuminated
by a knowledge that perceives at once the truth of Unity
and the truth of Multiplicity and seizes on the formulae of
their interaction, finds its own discords at once explained
and rcconciled by the divine Harmony; satisfied, it
consents to become the agent of that supremc union
between God and Life towards which we tend. Matter
reveals itself to the realising thought and to the subtiliscd
senses as the figure and body of Spirit,—Spint in its sclf-
formative extension. Spirit reveals itself through the
sime consenting agents as th: soul, the truth, the essence
of Matter. Both admit and confess each other as divine,
real and essentially on:. Mind and Life are disclosed in
that illumination as at once figures and instruments of
the supreme Conscious Being by which It extends and
houses [tsell in material form and in that form unveils
Itsell to Its multiple centres of consciousness. Mind
attains its self-fulfilment when it becomes a pure mirror
of the Truth of Being which expresses itscli in the sym-
bols of the universe; Life, when it consciously lends its
energies to the perfect seli-figuration of the Divine in
ever new forms and activities of the universal existence.

In thelight of this conception we can perceive the
possibility of a divine life for man in the world which
will at once justify Science by disclosing a living senss
and intelligible aim for the cosmic and the terrestrial
cvolution and realise by the transfiguration of the human
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soul into the divine the great idcal dream of all high
religions,

But what then of that silent Self, inactive, pu..
existent, self-enjoying, which presented itscll to us as the
abiding justification of the ascetic? Here also harmony
and not irreconcilable opposition must be the illuminative
truth. The silent and the active Brahman are not differ-
ent, opposite and irreconcilable cntitics, the one denying,
the other affirming a cosmic illusion; theyare one Drah-
man in two aspects, positive and negative, and cach is
necessary to the other. It is outof this Silence that the
Word which creates the worlds for cver proceeds; for
the Word expresses that which is sclf-hidden in the
Sitence. It is an eternal passivity which makes possible
the perfect freedom and omnipotence of an eternal divine
activity in innumerahle cosmic systems. For the becom-
ings of that activity derive their cnergics and their
illimitable potency of variation and harmony from the
impartial support and the infinite fecundity of the
immutable Being.

Man, too, becomes perfect only when he has found
within himsel! that absolute calm and passivity of the
Brahman and supportsby it with the syme divine tolerance
and the same divinebliss a free and inexhaustible astivity.
Those who have thus pessessed the Calm within can per-
ceive always welling out from its silence the perennial
supply of the energics that work in the universe. It is not,
therefore, the truth of the Silence to say that it is in its
nature a rejection of the cosmic activity. The apparent
incompatibility of the two states is an ecror of the limited
Mind which, accustomed to trenchant oppositions of affir-
mationand denitland passing suddenly from one pole to the
other, is unable to con-eive of a comprehensive conscious-
ness vast and strong eaough to include both in a simulta-
neous embrace., The Silenze does not reject the world; it
sustains it. Or rather it supports with an equal impartia-
lity the activity and the withdrawal from the activity
and approves also the reconciliation by which the soul
remains free and still even while it lends itself to all action.
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But, still, there is the absolute withdrawnl, there is
the Non-Being. Out of the Non-Being, says the ancient
Scripture, Being appeared.* Then into the Non-Being it
must surely sink again. If the infinite indiscriminate
Existence permits all possibilities of discrimination and
multiple realisation, does not the Non-Being at icast, as
primal state and sole constant reality, negate and reject
all possibility of a real universe? The Nihil of certain
Duddhist schools would then be the true ascetic solution;
the Self, like the cgo, would be only an ideative formation
by an illusory phenomenal consciousness.

But again we find that we are being misled by words,
deccived by the trenchant oppositions of our limited
mentality with its fond reliance on verbal distinctions as
if they perfectly represented ultimate truths and its
rendering of our supra-mental experiences in the sense of
those intolerant distinctions. Non-Being is only a word.
When we examine the fact it represents, we can no
longer be sure that absolute non-existence has any better
chance than the infinite Self of being more than an
ideative formation of the mind, We really mean by this
Nothing something beyond the last term to which we
can reduce our purest conception and our most abstract
or subtle experience of actual being as we know or conceive
it while in this universe. This Nothing then is merely
a something beyond positive conception. We erect a
fiction of nothingness in order to overpass, by the method
of total exclusion, all that we can know and consciously
are.

And when we say that out of Non-Beinz Being
appeared, we perceive that we are speaking in terms of
Time about that which is beyond Time. For what was
that portentous date in the history of eteinal Nothing on
which Being was born out of it or when will comc that
other date equally formidable on which an unrea] all will
relapse into the perpetual void ? Sat and Asat, if they

T e e e et —

® In the beginning all this was the Non-Being. It was thence that
Being was born, Taittiriya Upanishad ff. 7

-
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have both to be affirmed, must be conceived as if they
obtained simultaneously. They permit cach other even
though they refuse to mingle. Both, since we must speak
in terms of Time, are eternal, And who shall persuade
eternal Being that it does not really exist and only eternal
non-Being is? In such a ncgationof all experience how
shall we find the solution that explains all experience?

Pure Being is the affirmation by the Unknowable of
Itself as the base of all cosmic existence. We give the
name of Non-Being to a contrary affirmation of Its freedom
from all cosmic existence,—freedom, that is to say, from
all positive terms of actual existence which conscious-
ness in the universe can formulate to itself, even from
the most abstract, even (rom the most transcendent. It
does not deny them asa real expression of Itself, but It
denies Itslimitation by any expression whatsoever. The
Non-Being permits the Being, even as the Silence permits
the Activity, By this simultaneous negation and affirma-
tion, not mutually destructive, but complementary to each
other like all contraries, the simultaneous awareness of
conscious Self-being as a reality and the Unknowable be-
yond as the same Reality becomes realisable to the awaken-
ed human scul. Thus was it possible for the Buddha
to attain the state of Nirvana and yet act puissantly
in the world, impersonal in his inner consciousness, in
his action the most powerful personality that we know of
as having lived and produced results upon carth.

When we ponder on these things, we begin to per-
ceive how feeble in their self-assertive violence and how
confusing in their misleading distinctness are the words
that we use. We begin also to perceive that the limita-
tions we impose on the Brahman arise from a narrowness
of experience in the individual soul which concentrates it-
self on one aspect of the Unknowable and proceeds forth-
with to deny or disparage all the rest. We tend always to
translate too rigidly what we can conceive or know of the
Absolute into the terms of our own particular relativity,
We affirm the One and Identical by passionately dis-
criminating and asscrting the egoism of our own opinions
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and partial experiences against the opinions and partial
experiences of others. Itis wiser to wait, to learn, to
grow, and, since we are obliged for the sake of our self-
pecfection to speak of these things which no human
speech can express, to search for the widest, the most
flexible, the most catholic affirmation possible and found
on it the largest and most comprehensive harmony.

We recognise, then, that it is possible for the con-
sciousness in the individual to enter into a state in which
relative existence appears to be dissolved and even Self
seems to be an inadequate conception. Itis possible to
pass into a Silence beyond the Silence. But this is not
the whole of our ultimate expzrience, nor the single and all-
excluding truth. For we find that this Nirvana, this self-
extinction, while it gives an absolute peace and freedom
to the soul within is yet consistent in practice with a
desireless, but effective action without. This possibility of
an entire motionless impersonality and void Calm within
doing outwardly the works of the eternal verities, Love,
Truthand Righteousness, was perhaps the real gist of
the Buddha's teaching,—this superiority to ego and to
the chain of personal workings and to the identification
with mutable form and idea, not the petty ideal of an
escape from the trouble and suffering of the physical
birth. In any case, as the perfect man would combine in
himsell the silence and the activity, so also would the
completely conscious soul reach back to the absolute
freedom of the Non-Being without therefore losing its
hold on Existence and the universe. It would thus repro-
duce in itselfl perpetually the eternal miracle of the divine
Existence, in the universe, yet alwiys beyond it and even,
as it were, beyond itsell. The opposite experience could
only be a concentration of mentality in the individual
upon Non-existence with the result of an oblivion and
personal withdrawal from a cosmic activity still and
always proceeding in the consciousness of the Eternal
Being.

Thus, alter econciling Spicit and Matter in the
cosmic consciousness, we perccive the reconciliation, in
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the transcendental consciousness, of the final assertion of
all and its negation. We discover that all affirmations
are asse.tions of status or activity in the Unknowable; all
the corresponding negations are assertions of Its frecdom
both from and in that status or activity. The Unknow-
able is Something to us supreme, wonderful and ineffable
which continually formulates Itself to our consciousness
and continually escapes from the formulation It has made.
This it docs not as some malicious spirit or {reakish magi-
cian leading us from falsehood to greater falsehood and
so to a final ncgation of all things, but as even here the
Wise beyond our wisdom guiding us from reality to eves
profounder and vaster reality until we find the profoundest
and vastest of which we are capable. An omniprescnt
reality is the Drahman, not an omnipresent cause of per-
sistent illusions.

If we thus accept a positive basis for our harmony—
and on what other can harmony be founded ?—the various
conceptual formulations of the Unknowable, cach of them
rep.es.nting a truth beyond conception, must be under-
stood as far as possible in their relation to each other and
in theic effect upon life, not separately, not exclusively,
not so affiem:d as to destroy or unduly diminish all other
affirmation:. The real Monism, the true Adwaita, is that
which admits all things as the one Drahman and dees
not seck to bisect Its existence into two incompatible
entities, an eternal Truth and an eternal Falsehood, Brah-
man and not Brahman, Self and not Self, a real Self and
an unreal, yet perpetual Maya, If it be true that the Sell
alonz exists, it must be also trae that all is the Sell, And
if this Self, God or Brahman is no helpless state, no
boundcd power, no limited personality, but the self-con-
scient All, there must be some good and inherent reason in
it for the manifestation, to discover which we must proceed
on the hypothesis of some potency, some wisdom, some
truth of being in all that is manifested. Tk discord and
apparent evil of the world must in their sphere be admit-
ted, but not accepted as our conquerors. The deepest
instinct of humanity sceks always and sceks wiscly wisdom
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as the last word of the universal manifestation, not an
eternal mockery and illusion,~a secret and finally trium-
phant good, not an all-creative and invincible evil,—an
ultimate victory and fulfilment, not the disappointed
recoil of the soul from its great adventure,

For we cannot suppose that the sole Entity is compell-
ed by something outside or other than Itself ; since no
such thing exists. Nor can we suppose that It submits
unwillingly to something partial within Itself which
is hostile to its whole Being, denied by It and yet too
strong for It; for this would be only to erectin other
language the same contradiction of an All and something
other than the All. Even if we say that the universe
exists merely because the Self in its absolute impartiality
tolerates all things alike, viewing with indifference all
actualities and all possibilities, yet is therc something that
wills the manifestation and supports it, and this cannot be
something other than the All. Brahman is indivisible in
all things and whatever is willed in the world has been
willed by the Brahman. It is only our relative conscious-
ness, alarmed or baffled by the phenomena of evil, ignor-
ance and pain in the cosmos, that seeks to deliver the
Brahman from responsibility for Itself and its workings by
ececting some opposite principle, Maya or Mara, conscious
Devil or self-existent principle of evil There is one
Lord and Self and the many are only His representations
and becomings.

If then the world Is a dream or an illusion or a
mistake, it i1s a dream originated and willed by the
Self in its totality and not only originated and willed,
but supported and perpetually entertained. Moreover, it
is a dream existing in a Reality and the stuff of which it
is made is that Reality, for Brahman is the material of
the world as well as its base and continent. If the gold of
which the vessel is made isreal, how shall we suppose
that the vessel itself isa mirage? We see that these
words, dream, illusion, are tricks of speech, habits of our
relative consciousness; they represent a certain truth,
€ven a great truth, but thay also miscepresent it.  Just as
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Non-Being turns out to be other than mere nullity, so
the cosmic Dream turns out to be other than mere phan-
tasm and hallucination of the mind. Phenomenon is not
phantasm; phenomenon is the substantial form of a
Truth,

We start, then, with the conception of an omnipresent
Reality of which neither the Non-Being at the onc end
nor the universe at the other are negations that annul:
they are rather different states of the Reality, obverse
and reverse affiemations. The highest experience of this
Reality in the universe shows it to be not only a conscious
Existence, but a supreme Intelligence and Force, and a
self-existent Bliss; and beyond the universe it is still some
other unknowable existence, some utter and ineffable
Bliss, Therefore we are justified in supposing that even
the dualities of the universe, when interpreted not as now
by our sensational and partial conceptions, but by our
liberated intelligence and experience, will be also resolved
into those highest terms. While we still labour under
the stress of the dualities, this perception must no doubt
constantly support itself on an act of faith, but a faith
which the highest Reason, the widest and most patient
reflection do not deny, but rather affirm, This creed is
given, indeed, to humanity to support it op its jnumc?',
until it arrives at a stage of development when faith will
be turned into knowlelge and perfect expericnce and
Wisdom will be justificd of her works,



The Wherefore
of the Worlds

CHAPTER 111
WHEREFORE THE WORLD ?

Tut if there is no first cause, are thers at least first
reasons which can explain the whercfore of the worlds ?

But why any reasons ? Is it not possible that the
world may have no reason for existence outside itself ? Is
it really necessary that what is, should Justify its ex-
istence ? Is not the simple fact of existence sufficient to
itsell ? Therz can be no doubt of it, once we perccive
that the fact of existence contains in itself all its own
rasons for existence. Only they are so deeply hidden
and profound that they cszape the vision of the mind,
And therefore, because it cannot see, it replaces contem-
plation by reasoning, vision by intellectual search.

The various hypotheses constructed by the reasoning
mind about that which is beyond its knowledge, would
undoubtedly have shed light on the riddle of the world
but for our regrettable habit of opposing them to cach
other insterd of harmonising them  Harmonised, their
number would have increased our knowlelge. As things
stand, their diversity rather increases the perpexity”of
our minds.

The reason pays in this loss and bLewilderment the
penalty of its lack of respect for the numerous forms
which its cffort has assumed at differeat times and in
virying cnvironments. However imperfect these forms
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may be, we should prize in them the fruit of the labour
accomplished by the thought of man and have no right
to despisc what was and still is for so many minds the
means of cxpressing the mystery of things and cntering
into contact with the inexpressible reality.

Is therc a single conception or a single belicf, even
though puerile, which dozs not contain a portion, a soul
of truth? And il we love and seck the truth, how shall
we refuse to receive, listen to and understand these diffe-
ent tongues into which it is translated’or to gather in-
struction from themall ?

For all the forms of language that the mind cmploys,
are equally necessary to it and it would be impoverished
by the pretension of any onc of them to exclude the rest
and so deprive it of the means of comprchension which
they represent ; while, on the contracy, by lending their
assistance to each other and completing each other, they
add to its riches.

Therefore, all tcachings about the riddle of the woild,
however scemingly different, should be considercd with
the same sympathy ; for they arc all of them perecptions,
distinct and sometimes opposite, of one and the sune
integral truth and may become, with advantage to that
truth and to cach other, clcments in a comprehensive
synthesis in which Philosophy may at length find its
highest thought and its truest conception.

I'.l‘

Howecver numerous the different hypotheses relating
tothe ficst reasons of things, they can be reduced to two
principal standpoints. Is the world necessary or is it
contingent or azcidental? Might what is, not have been ?
For one can conzcive that nothing might exist or at least
that nothing might exist in the way that things now exist.
Many philosophics and religions arrive at a regret that
things have not been ordered otherwise than they acc and
some cven affirm that it would have been better if nothing

at all had bcen.
Bat after all, whether one will or no, the world is what
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it is,and, whether it is a necessity or a contingent acci-
dent, wehave first to admit that what is, was possible and
next that there was a sufficient reason for its existing.

To speak of the accidental or contingent existence of
the world is to say only that other worlds or rather other
modes of being of the world were passible ;—and that is
very certain, since it is just those other possibilities which,
by realising themselves in their turn, are continually
modifying the order of the universe. Its evolution con-
sists in the addition to the first accidents of others that
succeed them,

To say on the other hand that this world was a
necessity, is simply to affirm that the reason for which it
exists, so prevailed over all others as to determine the
realisation of this possibility and postpone to it the
realisation of others,—a self-evident proposition,

Whether this be the best or the worst of all possible
worlds, itis the necessary manifestation of a given sum of
contingencies.

That which is, is at once accident in relation to
what might have been and necessity in relation to what
has not succesded in being. And it will be the same for
each new accident until there is a consummation of all
the possibilities.

-*I'

But this conclusion does not carry us very far, For
what is that sufficient reason which will explain the pos-
sibilities actually realised 7

According as we adopt the mechanical or the psycho-
logical standpoint in regard to the universe, our hypotheses
touching the wherefore of the world become the t
of a conscient or of an inconscient necessity, of a fortuitous
accident or of an arbitrary act; and this arbitrary act
proceeding from a pure freedom of will may in its turn be
differently interpreted according to the motives we attri.
bute to it,—thought of transcendental love or thought of
transcendental cgoism.



THE WHEREFORE OF THE WORLDS. 20%

But if we look more closely at these opposite ideas
of a mechanism or of a psychological working, we shall
see that they are only a double device which the mind
adopts to interpret the riddle and;veil its own ignorance.
For each of the two theses seems to deny what the other
alfirms and, nevertheless, they only reveal severally, with-
out knowing it, two aspects of one reality.

All their oppositions resolve themselves into the
dilemma of the consciousness or unconsciousness of the
first reasons of things, that is to say, into two conceptions,
according to our intellectual preference, of the universal
dynamism which the one calls force, the other will.

But what is meant by consciousness or unconscious-
ness ? The distinction which we express by these words,
has reference to our own modes of activity and to our own
special conditions. And, certainly, it is no less erron®ous
to refuse than to attribute what we call consciousness to
the principle of the universe. For, perhaps, what for us
would be a supreme unconsciousness, is indistinguishable
from an entire superconsciousness in the All; aud a
single term cannot be applied to the manner of thought
in the individual and the way in which the universe
reflects. Two opposite terms would both be justified, if
they could be used as simultaneous affirmations,

The terms, Force and Will, which are often opposed
to each other by the materialistic and the spiritual con-
ceptions of the universe, are such affirmations and we
have only to complete one by the other in the domain pro-
per to each by conceiving Will as a force seen from
within in its subjective principle and Force as a will
seen from without in its objective manifestations.

Thus these contradictory hypotheses and exclusive
doctrines appear insufficient and too exiguous in their
simplicity, if they are considered separately, but reconcil-
able, if more deeply regarded, and capable of completing
each other by their reconciliation.

Here, as elsewhere, contradictories prove to ke only
complementaries ill-adjusted and inconscient of each other,

L
LR
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When we spe tk of first rcasons, we affirm by implica-
tion that there is a principle of Reason in the very essonce
cl things. We admit, in other words, thatthe funiamen-
tal law of the universe responds to the rule and need of
order and ariangement in our own mentality.

Even if we suppose at the beginning of things a
chaos such as sometimes confuses our own ideas, we
cannot refuse to this melancholy condition the power to
assume progressive form, that is to say, to rcalise the
principle of order which it holds in itself. Otherwise there
would be no possibility of anything more rational issuing
out of that chaes.

It would be vain to mass together indefinitely a heap
of letters of the alphabet ; they would never of themselves
arrange words and phrases, if the idea of those pbrases
and those words did not intervenc and preside over the
arcangement.  Nor, any more, would the elements “consti-
tuting Mattur have organised themselves as they have done
if previous affinitics, that is to say, first reasons had not
determined and renderad possible their combinations.

Thus in thechaos, which can be nothing but an
inferior order, an order yet unrealised, existed alrcady the
spirit, force or law—the word we use matters little—of the
order to come.

And this chaos was alriady an admirble harmony in
comparison with the greater chaos which preceded it,
just as the actual existing order hymned by the pocts of
Nature is an impossible chaos compared with the more
perfect order that is yet to be born.

Thus all that is in actuality must first be in poten-
tiulity. All that is, virtually was. Nothing can be in
cfiect and result which was not in some way and some
form in the origin of things. The phenomenon only
manifests what was before concealed.,

By sclf-manifcstation the universe stands revealed to
us and the things of Nature discover to our minds the
natuare of things.

How could we understand anything at all if there
were not some relition of harmony and some link of
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identity between the inner rcason of phenomena and the
inner phenomena of our reason ?

ﬁ.'I

No doubt, the reality assumes a new character when
it translates itself into concrcte forms. In those forms
the universal becomes the particular. When it appears,
it clothes itsclf in appearances and they weil cven while
they reveal it. It is for this reason that the mind finds it
as difficult to admit as to deny the principle which under-
lies the phenomenon.

If we examine, for instance, the phenomenon of
thought, we have to obscrve that it is inseparable from the
functioning of the material organs, while on the other
hand it seems in its principle to have nothing 1n commeon
with the matter of the organ which manifests it. And we
cannot help opposing Mind and Matter to cach other,
although we do not sce thim anywhere apart from cach
other.

Thought, cven though in its appatent form a concrcte
effect of a purcly physico-chemical order, is also, indepen-
dently of its special conditions, outside of the appartus
which manifests it, a principle of activity in itself,.a
mode of the universal energy.

To speak of Thought indcpendently of the me-
chanism of the brain is not, then, less legitimate than to
speak of Light independently of our different means of
illumination. The only differcnce is that we have
found a formula for the swiftness of Light, while we have
not yet succeded in finding in motion any such cquaticn
for Thought.

But just as the vibratory motion from which Light is
born, can give risz in Nature to many and diverse pheno-
mena without any relation to our visual perceptions, so
also the principle of Thought may be at work under
different forms and lend itself to manifestations that have
no relation to the phenomena of our intcllectuality.

And inversely, if there nre different processes capable
of producing the cffuct of luminosity, why should there
not be also other means for the manifestation of Intel-
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ligence than that which we employ? The forms which
thought assumes outside the mechanism of the brain, are
to us unknown. But since one principle of Intelligence
fills the whole universe, who can say whether worlds do
not, like beings, think ?

Before Mind became active in being, its principle
existed in the worlds; before it existed in the worlds , it
was, in itself, an eternal principle of Mind.

But before this principle could translate itsell into
the forms that thought takes in us, Matter was; and the
principle existed as a force in Matter.

Similarly, before Matter was, before its forms were
manifested, there was in the possibility of these forms an
eternal principle of Matter. And there where all form
disappears and leaves only abstractions of pure Mind, does
not this principle of Matter still subsist? Is it not the
very substance and, so to speak, the matter of that Mind 7

It is therefore beyond Matter and Mind, Force
and Will, Consciousness and Unconsciousness and in all

these that we must seek a cause for the existence of the
worlds.

L]
* »

Still, the mind is justified in translating its first data
into its own language in preference to another. And,
even, this preference is forced upon it., For what has
more than anything else hampered its attempt to dis-
cover the cause of the world, is the search for it in a
domain alien to the mind’s own activitics. The pro-
blem of the initial movement wil] always remain insoluble
to it, if the data are not first translated into psychological
terms. It is in its own fundamental dynamism that it must
discover the primary energy, in its own secret that it
must seck for the secret of the universe.

But there is another thing which prevents it from
resolving the riddle of the world, and that js the arbitrary
reduction of the whole formula of being into the terms of
mental knowledge. For the domain of mind, intelligence,
thought, is only one domain of the universal; its reality
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represents only one of the forms, one of the aspects of
existence. The fact of existence is not exhausted by the
idea; therefore its principle cannot be defined from the
sole point of view of Mind.

Pure thought, which Idealism regards as the first
essence, may well constitute the abstract and conceptual
foundation of being; it is not sufficient to explain the
living and concrete reality. And Will itself cannot be
presented as ultimate cause of the world. For Will is a
power of action, realisation, emotion, productive of move-
ment, only in the domain of the subjective energies. But
the univesse is not only an internal dynamism; it is a sub-
stantial activity.

It is, therefore, only an integral experience that
can enable us to attain, beyond the multiple forms and
successive depths of the reality, its ultimate sources. The
discovery cannot be effected by the sole aid of the logical
reason. The data of sensation must enter into it no less
than those of the understanding, no less than those of the
still more transcendent faculties of intuitive consciousness
and of knowledge that is lived.

When the mind, then, assembles these data and
makes its language sufficiently supple to translate them
synthetically, it perceives that each of them justifies
from its own point of view one or other of the reasons
which philosophies and religions have assigned for the
existence of beings and of the world. And as the being
within proceedsto resume them and make an integral
whole of them all, it learns to discover by them the being
itself and by the being the wherefore of the worlds.



The Secret
fnf the Veda

CHAPTER III
MODERN THEORIES.

It was the curiosity of a foreign culture that broke
alter many centuries the seal of final authoritativeness
which Sayana had fixed on the ritualistic interpretation
of thz Ved1. The ancient Scripture was deliverod over to
a scholarship laborious, bold in speculation, ingenious in
its flights of fancy, conscientious according to its own
lights, but ill-fitted to understand the method of the old
mystic posts; for it was void of any sympathy with that
ancient temperament, unprovided with any clue in its
own intellectual or spiritual environment to the ideas
hidden in the Vedic figures and parables. The result has
been of a double character, on the onc side the beginnings
of a more minute, thorough and careful as well as a freer
handling of the problems of Vedic interpretation, on the
other hand a final exaggeration of its apparent material
sznse and the complete obscuration of its true and inner
secret.

In spite of the hardiness of its speculations and its
freedom in discovery or invention the Vedic scholarship
of Europe has really founded itself throughout on the
traditional elements preserved in Sayana’s commentary
and has not attempted an entirely independent handling
of the problem. What it found in Sayana and in the
Brahmanas it has developed in the light of modern
theories and modern knowledge ; by ingenious deductions
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from the comparative method applied to philology,
mythology and history, by lirge amplications of the
existing data with the aid of ingenious speculation, by
unification of the scattered indications available it has
built up a complete theory of Vedic mythology, Vedic
history, Vedic civilisation which fascinates by its detail
and thoroughness and conceals by its apparent sureness of
method the fact that this imposing edifice has been found-
ed, for the most part, on the sands of conjecture.

The modern theory of the Veda starts with the con-
ception, for which Sayana is responsible, of the Vedas as the
hymnal of an early, primitiv: and largely barbaric society
crude in its moral and religious conceptions, rude in its
social structure and entirely childlike in its outlook upon the
world that environed it. The ritualism which Sayana ac-
cepted as part of a divine knowledge and as endowed with
a mysterious efficacy, European scholarship accepted as an
elaboration of the old sivage propitiatory sacrifices offered
to imaginary superhuman pesonalities who might be
benevolent or malevolent according as they were worship-
ped or neglected. The historical clement admitted by
Sayana was readily seized on and enlarged by new render-
ings and new explanations of the allusions in the hymns
developed in an eager hunt for clucs to the primitive
history, manners and institutions of those barbarous
races. The naturalistic element played a still more im-
portant role. The obvious identification of the Vedic gods
in their external aspects with certain  Nature-Powess was
used as the starting-point for a comparative study of
Aryan mythologies; the hesitating identification of certain
of the less prominent deities as Sun-Powers was takenas a
general clue to the system of primitive myth-making and
elaborate sun-myth and star-myth theories of comparative
mythology were founded. In this new light the Vedic hymn-
ology has come to be inte:preted as a hall-supesstitious,
half-poetic allegory of Nature with an important astronomi-
calelement. Therest is partly contemporary history, paitly
the formulae and practices of a sacrificial ritualism, not
mystic, but merely primitive and superstitious,



212 " ARTA"

This interpretation isin entire harmony with the
scientific theories of early human culture and of the recent
emergence from the inere savage which were in vogue
throughout the nineteenth century and are even now
dominant. But the increase of our knowledge has consi-
derably shaken this first and too hasty generalisation. We
now know that remarkable civilisations existed in China,
Egypt, Chaldea, Assyria many thousands of yearsago,and it
is now coming generally to be agreed that Greece and India
were no exceptions to the general high culture of Asia and
the Mediterranean races. If the Vedic Indians do not
get the benefit of this revised knowledge, it is due to the
survival of the theory with which European erudition
started, that they belonged to the so-called Aryan race
and were on the same level of cultuze with the early
Aryan Greeks, Celts, Germans as they are represented to
us in the Homeric poeins, the old Norse Sagas and the
Roman accounts of the ancient Gaul and Teuton. Hence
has arisen the theory that these Aryan races were northern
barbarians who broke in from their colder climes on the
old and rich civilisations of Mediterranean Europs and
Dravidian India.

But the indications in the Veda on which this theory
of a recent Aryan invasion is built, are very scanty in
quantity and uncertain in their significance, There is no
actual mention of any such invasion. The distinction
between Aryan and unAryan on which so muc™ has been
built, seems on the mass of the evidence to indicate a
cultural rather than a racial diff:rence.®* The language
of the hymns clearly points toa particular worship or
spiritual culture as the distinguishing sign of the Aryan,
—a worship of Light and of the powess of Light and a
self-discipline based on the culture of the * Truth” and

* Itis urged that the Dasyus are described as black of skin and
noseless in opposition to the fair and'high-nosed Aryans. But the former
distinction is certainly applied to the Aryan Gods and the Dasa Powers
in the sense n“tfhl and darkncss, and the word amass does not mean
noseless. Even ifit did, it would be wholly inapplicable 1o the Dravidian

‘races; for the southern nosa can give as good an account of itself as any
“Aryan" proboscis in the North.
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the aspiration to Immortality,~Ritam and Amrcitam.
There is no reliable indication of any racial difference.
It is always possible that th: bulk of the peoples now
inhabiting India may have been the descendantsof a
new race from more nocthern latitudes, even pechaps, as
argued by Mr. Tilak, from the Arctic rogions; but there
is nothing in the Veda, as there is nothing in the present
ethnological features* of the country to prove that this
descent took place near to the time of the Vedic hymns
or was the slow penetration of a small body of fair-skinned
barbarians into a civilised Dravidian peninsula.

Nor is it a certain conclusion from the data we
possess that the early Aryan cultures—supposing the Celt,
Teuton, Greek and Indian to represent one common
cultural origin,—were really undeveloped and barbarous,
A certain pure and high simplicity in their outward life
and its organisation, a certain concietencss and vivid
human familiarity in their conception of and relations
with the gods they worshipped, distinguish the Aryan
type from the more sumptuous and materialistic Egypto-
Chaldean civilisation and its solemn and occult religions.
But those characteristics are not inconsistent with a high
internal culture. On the contrary, indications of a great
spiritual tradition meet us at many points and negate the
ordinary theory. The old Celtic races certainly possessed
same of the highest philosophical conceptions and
they preserve stamped upon them even to the present
day the result of an euly mystic and intuitional deve-
lopment which must have been long of standing and
highly evolved to have produced such enduring results. In
Greece it is probable that the Hellenic type was moulded
in the same way by Orphic and Eleusinian influences and
that Greek mythology, as it has come down to us, full of
delicate psychological suggestions, is a legacy of the

* In India we are chiefly familiar with the old hilﬂtu&lﬂll divisions
of the Indian races and with the speculations of Mr. Risley which are
founded wpon these earlier generalisations. But a more advanced
ethnology rejects all linguistic tests and leans to the idea of a single
homogeneous race inhabiting the Indian peninsula.
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Orphic teaching. It would be only consonant with the
general tradition if it turned out that Indian civilisation
has throughout been the prolongation of tendencics
and ideas sown in us by the Vedic forefathers, The
extraocdinacy vitality of these early cultures which still
determine us for us the principal types of modern man,
the main elements of his temperament, the chief tenden-
cies of his thought, art and. religion, can have proceeded
from no primitive savagery. They ace the result of a
deep and puissant prehistoric development.

Compamative Mythology has deformed th: sense of
man's exly traditions by ignoring this important stage
in human progress. It has founded its interpretation on
a theory which saw nothing betwesn the early savage
and Plato or the Upanishads. It has supposed the early
religions to have been founded on the wonder of barbarians
wiking up suddenly to the astonishing fact that such
strange things as Dawn and Night and the Sun existed
and attempting in a crude, barbaric, imaginative way to
explain their existence. And from this childlike wonder
we stride at one step to the profound theories of the
Greek philosophers and th: Vedantic sages. Compara-
tive Mythology is the creation of Hellenists interpreting
un-Hellenicdata from a standpoint which is itsslf founded
on a misunderstinding of the Greck mind. Its method
has bean an ingenious play of the postic imagination ra-
ther than a patient scientific research,

If we look at the results of the method, we find an
extraordinary confusion of images and of their interpreta-
tions in which the:e is nowhere an y coherence or consist-
ency. Itisa mass of details running into each other,
getting confusedly into each other’s way, disagreeing y.t
entangled, dependent for their validity on the license of
imaginative conjecture as our sole means of knowledge.
This incoherence has even been exaltei intoa standard
of truth ; for it is seriously arguad by eminent scholars that
2 method arriving at a more logical and well-ordered
result would be disproved and discredited by its very
coherency, sinee confusion must be supposed to be the
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very essence of the early mythopoeic faculty. But in
that case there can be nothing binding in the results of
Comparative Mythology and one theory will be as good
as another ; for there is no reason why one particular mass
of incoherence should be held to be more valid than
another mass of incoherence differently composed.

There is much that is uvseful in the speculations of
Comparative Mythology; but in order that the bulk of its
results should be sound and acceptable, it must use a more
patient and consistent method and organise itsell as
part of a well-founded Science of Religion., We must
recognise that the old religions were organic systems
founded on ideas which were at least as coherent as those
which constitute our modern systems of belief, We
must recognise also that there has been a pecfectly intelligi-
ble progressive development from the earlier to the later
systems of religious crezd and of philosophical thought.
It is by studying our data widely and profoundly in this
spirit and discovering the truz evolution of human thought
and belief that we shall arrive at real knowledge. The
mere identification of Greck and Sanscrit names and the
ingenious discovery that Heracles' pyre is an image of
the setting sun or that Paris and Helen are Greek corrup-
tions of the Vedic Sarama and the Panis makean inter-
esting diversion for an imaginative mind, but can by them-
selves lead to no serious result, even if they should prove
to be correct. Nor is their correctness beyond serious
doubt, for it is the vice of the fragmentary and imagina-
tive method by which the sun and star myth interpreta-
tions are built up that they can be applied with equal ease
and convincingness toany and every human tradition, be-
lief or even actual event of history.* With this method we
can never be sure where we have hit on a truth or where
we are listening to a mere ingenuity.

Comparative Philology can indeed be called to our
aid, but, in the present state of that Science, with very

*® E.g.Christ and his twelve apostles are, a great scholar assuras
us, the sun and the twelve months. The caresr of Napoleon is the
most perfect Sun-myth in all legend or history.



216 “ ARYA'

little conclusiveness. Modern Philology is an immense
advance on anything we have had before the ninetcenth
century. It has introduced a spirit of order and method
in place of mere phantasy ; it has given us more correct
ideas of the morphology of language and of what is or is
not possible In etymology. It has established a few
rules which govern the phenomena of the detrition
of language and guide us in the identification of the
same word or of related werds as they appear in the
changes of different but kindred tongues. Here, however,
its achicvements cease. The high hopes which attended
its birth, have not been fulfilled by its maturity. It has
failedtocreate a Science of Language and we are still com-
pelled to apply to it the apologetic description given by
a great philologist after some decades of earnest labour
when he was obliged to speak of his favourite pursuits as
“our petty conjectural sciences.” But a conjectural
Scienceisno Science at all, Therefor: the followers of
more exact and scrupulous forms of knowledge refuse that
name altogether to Comparative Philology and deny even
the possibility ofa linguistic science.

There is, in fact, no real certainty as yet in the
obtained results of Philology ; for beyond one or two laws
of a limited application there is nowhere a sure basis.
Yesterday we were all convinced that Varuna was
identical with Ouranos, the Grezk heaven; today this
identity is denounced to us as a philological error;
tomorrow it may be rehabilitatel, Parame yyoman is a
Vedic phrase which most of us would translate “in the
highest heaven ", but Mr. T. Parimasiva Aiyar in his
brilliant and astonishing work, The Riks, tells us that it
means ““in the lowest hollow 3" for vyomanm “ means
break, fissure, being literally absence of protection,
(uma)"”; and the reasoning which he uses is so entirely
after the fashion of the modern scholar that the
Phllﬂ‘]ﬂglst is debarred fl.‘ﬂm arlSW'El'i.ng that = absence of
protection " cannot possibly mean a fissure and that
human language was not constructed on these principles.
For Philology has failed to discover the principles on
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which languige was construeted or rather was organically
developed, and on the other hand it has preserved a
sufficient amount of the old spirit of mere phantasy and
ingenuity and is full of precisely such brilliances of
hazardous inference., But then we arcive at this result
that there is nothing to help us in deciding whether
parame vyoman in the Veda refers to the highest heaven or
to the lowest abyss. It is obvious that a philology so
imperfect may be a brilliant aid, but can never be a
sure guide to the sense of Veda,

We have to recognise in fact that European scholar-
ship in its dealings with the Veda has derived an excessive
prestige from its association in the popular mind with
the march of European Science. The truth is that there
is an enormous gull between the patient, sciupulous and
exict physical sciences and these other brilliant, but
immature branches of learning upon which Vedic scholar-
ship relies. Those are careful of their foundation, slow to
generalise, solid in their conclusions; these are compelled
to build upon scanty data large and sweeping theorics
and supply the deficiency of sure indications by an cxcess
of conjecture and hypothesis. They are full of brilliant
beginnings, but can come to no secure conclusion. They
ace the fisst 1ough scaffolding for a Science, but they are
not as yet Sciences.

It follows that the whole problem of the interpreta-
tion of Veda still remains an open field in which any
contribution that can throw light upon the problem
should be welcome. Three such contributions have
proceeded from Indian scholars. Two of them follow the
lines or thz methods of European research, while opening
up new theacies which if established, would considerably
alter our view of the external sense of the hymns. Mr.
Tilak in his *“ Arctic Home in the Vedas” has accepted
the general conclusions of European scholarship, but by
a fresh examination of the Vedic Dawn, the figure of the
Vedic cows and the astronomical data of the hymns, has
established at least a strong probability that the Aryan
races descended orginally from the Arctic regions in the
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glacial perieod.  Mr. T. Paramasiva Aiyar by a still
bolder departure has attempted to prove that the whole of
the Rig Veda is a figurative representation of the geolo-
gical phenomena belonging to the new birth of our
planet after its long-continued glacial dzath in the same
period of tecrestrial evolution. Itis difficult to accept
in their mass Mr. Aiyar's reasonings and conclusions, but
he has at least thrown a new light on the great Vedic
mythus of AhiVritra and the release of the seven rivers.
His interpretation is far more consistent and probable
than the curcent theory which is not borne out by the
language of the hymns. Taken in conjunction with Mr,
Tilak’s work it may serve as the starting-point for a
new externalinterpretation of the old Scripture which will
explain much that is now inexplicable and recreate for
us the physical origins if not the actual physical environ-
ment of the old Aryan world.

The third Indian contribution is older in date, but
ncarer to my present purpose. It is the remarkable at-
tempt by Swami Dayananda, the founde: of the Arya
Samaj, to re-establish the Veda as a living religious
Scripture. Dayananda took as his basis a free use of the
old Indian philology which he found in the Nirukta.
Himself a great Sanskrit scholar, he handled his materials
with remarkable powzr and independence. Especially crea-
tive was his use of that peculiar feature of the old Sanskrit
tongu: which is best expressad by a phrase of Sayana's,—
the “multi-significance of roots.”” We shall sce that the
right following of this cluz is of capital importance for
understanding the peculiar method of the Vedic Rishis,

Dayananda’s interpretation of the hymns is governad
by the idea that the Vedas are a plenary revelation of
religious, ethical and scientific truth. Its religious teach-
ing is monotheistic and the Vedic gods are different de-
scriptive names of the one Deity; theyare at the same time
indications of His powersas we see them working in Nature
and by a true understanding of the sense of the Vedas
we could arrive at all the scientific truths which have
been discovered by modern research.
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Such a theory is, obviously, difficult to establish.
The Rig Veda itself, indecd, asserts* that the gods are
only different names and expressions of one universal
Being who in His own reality transcends the universe ;
but from the language of the hymns we are compelled to
perceive in the gods not only different names, but also
different forms, powers and personalities of the one Deva,
The monotheism of the Veda includes in itself also the
monistic, pantheistic and even polytheistic views of the
cosmos and is by no means the trenchant and simple
creed of modern Theism. It is only by a violent struggle
with the text that we can force on it a less complex
aspect.

That the ancicnt races were far more advanced in
the physical sciences than is as yet recognised, may also
be admitted. The Egyptians and Chaldeans, we now
know, had discovered much that has since been redis-
covered by modern Science and much also that has not
been rediscovered. The ancient Indians were, at least,
no mean astronomers and were always skilful physicians ;
nor do Hindu medicine and chemistry seem to have been
of a foreign origin. It is possible that in other branches
also of physical knowledge they were advanced even
in carly times. But the absolute completeness of scienti-
fic revelation asserted by Swami Dayananda will take a
great deal of proving.

The hypothesis on which 1 shall conduct my own
enquiry is that the Veda has a double aspect and that
the two, though closely related, must be kept apart. The
Rishis arranged the substance of their thought ina
system of parallelism by which the same deities wereat once
internal and external Powers of universal Nature, and
they managed its expression through a system of double
values by which the same language served for their wor-
ship in both aspects. But the psychological sense
predominates and is more pervading, close-knit and

* R. V. I 18445 and 170-1.
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coherent than the physical. The Veda is primarily in-
tended to serve for spiritual enlightenment and self-
culture, It is, therefore, this sensc which has first to be
restored.

To this task each of the ancient and modern systems
of interpretation brings an indispensable assistance.
Sayana and Yaska supply the ritualistic framework of
outward symbols and their large store of traditional
significances and explanations, The Upanishads give
their clue to the psychological and philosophical ideas of
the earlier Rishis and hand down to us their method
of spiritual experience and intuition, European Scholar-
ship supplies a critical method of comparative research,
yet to be perfected, but capable of immensely increasing
the materials available and sure eventually to give a
scientific certainty and firm  intellectual basis which has
hitherto been lacking, Duiyaninda has given the clue
to thelinguistic secret of th: Rishis and reemphasised
one central idea of the Vedic religion, the idea of the
One Being with th: Devas expressing in numerous
names and forms the many-idedness of His unity.

With so much help from the intermediade past we
may yet succeed in reconstituting this remoter antiquity
and eater by thz gate of the Veda into the thoughts
and realities of a prehistoric wisdom.



Selected Hymns

SURYA SAYITRI, CREATOR AND INCREASER
RIG VEDA. V. Bl.

1. Men illamined yoke their mind and they
yoke their thoughts to him who is illumination and
largeness and clear perceiving. Knowing all phe-
nomena he orders, sole, the Energies of the sacrifice,
Vast is the affirmation in all things of Savitri, the
divine Creator

2. All forms he takes unto himself, the Seer,
and he creates from them good for the twofold
existence and the fourfold. =~ The Creator, the
supreme Good, manifests Heaven wholly and his
light pervades all as he follows the march of the
Dawn.

8. In the wake of his march the other gods
also reach by his force to the greatness of the
Divinity. He has mapped out the realms of earth-
ly light by his mightiness,—the brilliant one, the
divine Creator.

4. And thou reachest, O Savitri, to the three
luminous heavens; and thou art utterly expressed by
the rays of the Sun; and thou encompassest the
Night upon either side; and thou becomest by the
law of thy actions the lord of Love, O God.

8. And thou art powerful for every creation;
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and thou becomest the Increaser, O God, by thy
movings; and thou illuminest utterly all this world
of becomings. Shyavaswa has attained to the
alfirmation of thee, O Savitri.*

COMMENTARY

Indra with his shining hosts, the Maruts, Agni, the
divine force, fulfiller of the Aryan sacrifice, are the most
importint deities of the Vedic system, Agni is the begin-
ning and the end. This Will that is knowledge is the
initiator of the upward effort of the mortal towards Im-
mortality; to this divine consciousness that is ons with
divine power we arrive as the foundation of immortal
existence, Indra, lord of Swar, the luminous intelligence
into which wa have to convert our obscure material ment-
ality in order to become capable of the divine conscious-
ness, is our chief helper. It is by the aid of Indra and the
Maruts that the conversion is effected. The Maruts take
our animal consciousness made up of the impulses of the
nervous mentality, possess these impulses with their illu-
minations and drive them up the hill of being towards the
world of Swar and "the truths of Indra, OQur mental evo-
lution begins with these animal troops, these © Pashus";
they become, as we progress in the ascension, the brilliant
herds of the Sun, Gavah, rays, the divine cows of the
Veda. Such is the psychological sense of the Vedic
symbol,

But who, then, is Surya, the Sun, from whom these
rays proceed ? He isthe Master of Truth, Surya the
Illuminator, Savitri the Creator, Pushan the Increaser.
His ruys in their own nature ace supramental activities of

* For a good idiomatic and literary translation, rendering the
s«nss and ﬂm‘hm of the original, a certain freedom in turning ths
Sanscrit is necessary. | have therefore given a more literal version of
its phrases in the body of the Commentary,
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revelation, inspiration, intuition, luminous discernment, and
they constitute the action of that transcendent principle
which the Vedanta calls Vijnana, the perfect knowledge, the
Veda Ritam, the Truth. But these rays descend also into
the human mentality and form at its summit the world of
luminous intelligence, Swar, of which Indra is the lord.

For this Vijnana is a divine and not a human faculty.
Man's mind is not constituted of the self-luminous truth,
like the divine mind; it is a sense-mentality, Manas,
which can receive and understandy Truth, but is not one
with it. The light of knowledge has to present itself in
this human undarstanding tempered so as to suit its forms
to the capacities and limitations of the physical conscious-
ness. And it has to lead up progressively toits own true
nature, to manifest successive evolutionary stages for our
mantal development. Thereloce the rays of Surya, as they
labour to form our mental existen -e, creite three successive
worlds of mentality one superimposed on the other,—the
sensational, aesthetic and emotional mind, the pureintelle-t
and the divine intelligenze. Tha (ullness and perfection of
these triple worlds of mind exists only in the pure mental
plane of being,? where they shine above the three hea-
vens, fisro divah, as their three luminosities, trini rocha-
nani. But their light descends upon the physical cons-
ciousness and effects the corresponding formations in its
rcalms, the Vedic parthivani rajansi, carthly realms of
light. They also are triple, tisro prithivih, the three
earths. And of all these worlds Surya Savitri is the
creator.

We have in this figuce of various psychological levels,
each consideced as a world in itself, a key to the concep-
tions of the Vedic Rishis, The human individual is an
organised unit of existence which roflects the consti-
tution of the universe. It repeats in itself the same

1. The Vedic word for the understanding is d&d, that which receives
and holls in place.

2. Our natural plane of being is obviously the physical conscious-.
ness, but the others also are open to us since part of opr being lives in
cach of them.
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arrangement of states and play of fume._;. Man, subje:-
tively, contains in himself all the worlds in which, objec-
tively, he is contained. Preferring ordinarily a concrete
to an abstract language, the Rishis speak of the physical
consciousness as the physical world, earth, Bhu, Prithivi.
They describe the pure mental consciousness as heav-:rn.
Dyaus, of which Swar, the luminous mind, is the summit,
To the intermediate dynamic, vital or nervous conscious-
ness they give the name either of Antariksha, the inter-
mediate vision, or of Bhuvar,—multiple dynamic worlds
formative of the Earth.

For in the idea of the Rishisa world is primarily a
formation of consciousness and only secondarily a physi-
cal formation of things. A world isa [oks, a way in
which conscious being images itself. And it is the causal
Truth, represented in the person of Surya Savitri, that
is the creator of all its forms. For it is the causal Idea in
the infinite being,—the idea, not abstract, but real and
dynamic,—that originates the law, the energies, the
formations of things and the working out of their poten-
tidlities in determined forms by determined processes.
Because the causal Idea is a real force of existence, it is
called Satyam, the True in being; because it is the
determining truth of all activity and formation, it is
called Ritam, the Tcue in movement ; because it is broad
and infinite in its self-view, in its scope and in its oper-
ation, it is called Brihat, the Large or Vast.

Savitri by the Truth is the Creator, but not in the
sense of a fabrication or mechanical forming of things.
The root of the word meins an impulsicn, a loosing foith
or sending out,—the sense also of the ordinary word for
creation, srishti,—and so a production. The action of
the causal Idea does not fabricate, but brings out by
Tapas, by the prossure of consciousness on its own being,
that which is concealed in it, latent in potentiality and in
truth already existent in the Beyond.

Now the forces and processes of the physical world
repeat, as in a symbol, the truths of the supraphysical
action which produced it. And since it is by the same
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forces and the same processes, one in the physical worlds
and the supra-physical, that our inner life and its develop-
ment are governed, the Rishis adopted the phenomena
of physical Nature as just symbols for those functionings
of the inner life which it was their difficult task to
indicate in the concrete language of a sacred poetry that
must at the same time secve for the external worship of
the Gods as pawe:s of the visible unive-se. The solar
energy is the physical form of Surya, Lord of Light and
Truth; it is through the Truth that we arrive at Im-
mortality, final aim of the Vedic discipline. Itis therefore
under the images of the Sun and its rays, of Dawn and
day and night and the life of man between the two poles
of light and darkness thit the Arvan seers represent the
progressive illumination of the human soul. It is so that
Shyavasva of the house of Atri hymns Savitri, Creator,
Increaser, Revealer.

Surya enlightens the mind and the thoughts with the
illuminations of the Truth. H= is vipra, theillumined.
It is he wha delivers the individual human mind from the
circumscribed consciousness of self and environment and
enlarges the limited movement which is imposed on it by
its preoccupation with its own individuality., Therefore
he is brihat, the Large. But his illumination is not a
vague light, nor does his largeness come by a confused
and dissolved view of self and object; it holds in itsell a
clear discernment of things in their totality, their parts
and their relations, Therefore He is vipaschi?, the clear
in perception. Men as soon as they begin to receive
something of this solar illumination, strive to yoke
their whole mentality and its thought-contents to the
conscious existence of the divine Surya within them.
That is to say, they apply, as it were, all their obscure
mental state and all their ercing thoughts to this Light
manifested in them so that it may turn the obscurity of
the mind into clearncss and convert the errors of thought
into those truths which they distortedly represent. This
yoking (ywnjate) becomes their Yoga. *“They yoke the
mind, and they yoke their thoughts, the enlightened, of
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(i.e. to, or so that they may be part of or belong to) the
Enlightened, the Large, the Clear-perceptioned.”

Then the Lord of Truth orders all the human energies
offered up to him in the terms of the Truth; for he
becomes in man a sole and sovereign Power governing al|
knowledge and action. Not intecfered with by conflicting
agencies, he governs perfectly ; for he knows all manifesta.
tions, comprchends their causes, contains theic law and
process, compels their right résult. There ace seven of these
sacrificial energies (Hotras) in the human being, one corres-
ponding to each of the seven constituents of his psycho-
logical existence,—body, life, mind, super-mind, bliss, will
and essential being. Their irregular action or wrong
relation, caused and maintaind by the obscuration of
knowledge in  Mind is the soucce of all stumbling and
unhappinzss, of all evil act and evil state, Surya, Lord of
Knowledge, puts cach of them to its right place in the
Sacrifice. ** Knower of phenomena sole he arranges the
sacrificial enscpies.

Man thus arrives at a vast and all-embracing affirma-
tion in himsell of this divin: Creator. It is implied in
this passage and indicated more clearly in the next verse
that the result is a right and happy creation—for all our
existence is a constamt creation—of the universe of
man's whole being. *Vast is the comprehensive affir-
mation of the god Savitri,”

Surya is the seer, the reveiler. His Truth takes
into its illumination all forms of things, all the pheno-
menl objects and experiences which constitute our world,
all the figures of the universal Consciousness within and
without us. It reveals the truth in them, their sense,
their purpose, their justification and right use. Ordering
rightly the enecgies of the sacrifice it creates or produces
good as the law of our whole existence. For all things
have their justifiable cause of being, their good use and
theic right enjoyment. When this truth in them is
found and utilised, aj things produce good for the soul,
increase its welfare, enlarge its felicity. And this divine
revolution is effected both in the lower physical existence
andin the more complete inner life which uses the physical
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for its manifestation.* *“The Sear takes to himself all
forms, he brings out (creates or manifests) good for the
twofold (two-footed ), for the four-fold (four-footed )"

The process of this new creation is described in the
rest of the hymn. Surya, as the creator, as the supreme
good, manifests in our human consciousness its concealed
heavenly summit on the levels of the pure mind, and we
are able to look up above from the earth of our physical
existence and are delivered from the obs:urities of the
night of Ignorance. H-= follows, sunlike, the march of
the Dawn, illuminating all the regions of our bzing on
which falls itslight; for there is always necded the
precursory  mental illumination before the Truth
itself, the supramental’ principle, can take posses-
sion of this low:r existenze. * The creator, the supremely
desirable, manilests all heaven and shines pervadingly
following (after or according to) the movement forward
of the Dawn. "

All the other gods follow in this march of Surya
and they attain to his vastn:ss by the force of his
illumination. That is to say, all the othzr divine faculties
or potentialities in man expand with the expansion of
the Truth and Light in him; in the strength of the
ideal super-mind they attain to the same infinite ampli-
tude of right becoming, right action and right knowledge,
The Truth in its largeness moulds all into the terms of
the infinite and universal Life, replaces with it the limit-
ed individual existence, maps out in the terms of their
real being the realms of the physical consciousness which,
as Savitri, it has created. This also isin usa creation,
although in reality it only manifests what already exists
but was concealed by the darkness of our ignorance,—
just as the realms of the physical earth arc concealed
from our eyes by the darkness, but reveal themselvesas
the sun in his march follows the Dawn and measures
them out one by one to the vision. “Following whose

* The symbelism of the words « dwipade " and “ chatushpade
may be differently integpreted. The discussion of it here would occupy
too large a space.
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march the other gods too raach the vastness of the divini-
ty by his strength, he who maps out entirely—-iiha_t
brilliant one—the earthly realms of light, the god Savitri,
by his greatness, "

But it is not only_the full capacity of our physical or
earthly consciousness that this divine Truth illuminates
and forms for a pecfect action. It pervades the three
luminous realms of the pure mind (trimi rochand ); it puts
us in contact with all the divine possibilities of the
sensations and emotions, of th: intellect, of the intuitive
reason and liberating the superior faculties from theic
limitation and constant reference to the material world
fulfils our entire m:ntal being. Itsactivities receive their
completest manifestition; they are gathered up into the
life of the complete Truth by the rays of the sun, that is
to say, by the full splendour of ths divine Super-Mind
manifested in us. * And thou goest, O Savitri, to the three
luminousnesses, and thou art perfectly expressed by the
rays of the Sun (or, art gathered together by mecans of
the rays )."”

Then it is that the higher kingdom of the Immorta-
lity, Sachchidananda revealed, shines out pecfectly in this
world. The higher and lower ace reconciled in the light of
the supra-mental revelation. The Ignorance, the
Ni_ght, i3 illuminzd upon both sides of our complete

ing, not only as in our present state upon one.
This higher kingdom stands confessed in the principle
of Beatitude which is for us the principle of
Love and Light, represented by the god Mitra. The
Lo:d of Truth, when he reveals himself in the full god-
head, becomes the Lord of Bliss, The law of his being,
the principle regulating his activities is seen to ba Love ;
for in the right arrangement of knowledge and action
everything here comes to be teanslited into terms of
good, felicity, bliss. * And thou encompassest Night upon
both sides, and than becomest, O God, Mitra by the
laws of they action, "

The Truth of the divin= existence becomes eventual-
ly the sole Lord of all creation in ourselves; and by his
constant visitations or by his continul progressions the
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Creator bzcomes the Increiser, Savitri becomes Pushan.
He aggrandises us by a constantly progressive creation
until he has illumined the whole world of our becoming,
We grow into the complete, the universal, the infinite. So
has Shavyaswa, of the sons of Atri,succeeded in affirming
Savitei in his own being as the illuminative Truth, the
creative, the progressive, the increaser of man—he who
brings him out of egoistic limitation into universality,
out of the finite into the infinite. “ And thou hast power
alone for creation ; and thou becomest the Increaser, O
God, by the goings; and thou illuminest entirely all this
world (literally, becoming). Shyavaswa has attained
to the affirmation of thee, O Savitri.”



Isha Upanishad

ANALYSIS

I11
SECOND MOVEMENT
Vierses 6 -7
SELF-REALISATION

Brahman is, subjectively, Atman, the Self or immut-
able existence of all that is in the upj verse, Everything
that changes in us, mind, life, body, character, tempera-
ment, action, is not our real and unchanging self, but
becomings of the Self in the movement, Jagati.

In Nature, therefore, all things that exist, animate
or inanimate, are becomings of the one Self of all. All
these different creatures are ope indivisible existence.
This is the truth each being has to realise.

When this unity has been realised by the individual
inevery pirt of his being, he becomes perfe:t, pure,
liberated from ego and the dualities, possessed of the
entire divine felicity.

ATMAN

Atman, our true self, is Brahman; it is pure indivi-
sible Being, self-luminous, self-concentrated in conscious-
ness, self-delighted. Its existence is light and bliss, It
is timeless, spaceless and free,

* 6. Buthe whoseas evargwhere the Saif in all existences and
all existences in the S=If, shrinks not thereafter from anght.

7. He in whom it is the Self-Being that has become all exist-
ences that are Bm:minﬁ:. for be has the perfect knowledge, how shall
he be deluded, whenee shall he have grief who sees everywhere oncness?
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THE THREEFOLD FPURUSHAw

Atman represents itsell to the consciousness of the
creature in three states, dependent on the relations be-
tween Puiusha and Prakriti, the Soul and Nature. These
three states are Akshara, unmoving or immutable;
Kshara, moving or mutable ; and Para or Uttama, Supreme
or Highest,

Kshara Purusha is the Self reflecting the changes and
movements of Nature, participating in them, immersed
in the consciousness of the movement and seeming in it
to be born and die, increase and diminish, progress and
change. Atman, as the Kshara, enjoys change and divi-
sion and duality; controls secretly its own changes but
seems to ke controlled by them; enjoys the oppositions
of pleasure and pain, good and bad, but appcars to be
their victim ; possesses and'upholds the action of Nature,
by which it seems to be created. For, always and inali-
enably, the Self is Ishwara, the Lord.

Akshara Purosha is the Self, standing back from the
changes and movements of Nature, calm, pure, impartial,
indifferent, watching them and not participating, above
them as on a summit, not immersed in these Waters.
This calm Self is the sky that never moves and changes
looking down upon the waters that are never at rest.
The Akshara is the hidden freedom of the Kshara.

Para Purusha or Purushottama is the Sell contain-
ing and enjoying both the stillness and the movement,
but conditioned and limited by neither of them. Itis
the Lord, Brahman, the All, the Indcfinable and Un-
knowable,

It is this supreme Selfl that has to be realised in
both the unmoving and the mutable.

PURUSHA IN PRAKRITIs*

Atman, the Self, represents itsell differently in the
sevenfold movement of Nature according to the domi-

* Gita XV. 16.17. See also XIII passim.
** Taittiriya Upanishad IL 1—8.
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nant principle of the consciousness in the individual
being.

In the physical consciousness Atman becomes the
material being, Annamaya Purusha.

In the vital or nervous consciousness Atman becomes
the vital or dynamic being, Pranamaya Purusha.

In the mental consciousness Atman becomes the
mental being, Manomaya Purusha.

In the supra-intellectual consciousness, dominated by
the Truth or causal Idea (called in Veda Satyam Ritam
Brihat, the True, the Right, the Vast), Atman becomcs
the ideal being or great Soul, Vijnanamaya Purusha or
Mahat Atman.*

In the consciousness proper to the universal Beati-
tude Atman becomes the all-blissful being or all-enjoying
and all-productive soul, Anandamaya Purusha.

In the consciousness proper to the infinite divine
sclf-awareness which is also the infinite all-cffective Will
(Chit-Tapas), Atman isthe all-conscious Soul that is
source and lord of the universe,Chaitanya Purusha.

In the consciousness proper to the state of pure divine
existence Atman is Saf Purusha, the pure divine self.

Man, being one in his true Self with the Lord who
inhabits all forms, can live in any of thes: states of the
Self in the world and partake of its experienccs. He can
be anything he wills from the material to the all-blissful
being. Through the Anandamaya he can entcr into the
Chaitanya and Sat Purusha,

SACHCHIDANANDA

Sachchidananda is the manifestation of the higher
Purusha; its nature of infinite being, consciousness,
power and bliss is the higher Nature, Para Prakriti.
Mind, life and body are the lower nature, Apara Prakrits.

The state of . Sachchidananda is the higher half of
universal existence, parardha, the nature of which is Im-

* The Mahat Atman or Vast Self is frequently refered to in the
Upanishads. It isalso called Bhuma, the Large.
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mortality, Amritam. The state of mental existence in
Matter is the lower balf, aparardha, the nature of which
is Death, Mrityu.

Mind and life in the body are in the state of Death
because by Ignorance they fail to realise Sachchidananda.
Realising perfectly Sachchidananda, they can convert
themselves, Mind into the nature of the Truth, Vijnana,
Life into the nature of Chaitanya, Body into the nature
of Sat, that is, into the pure essence.

When this cannot be done perfectly in the body, the
soul realises its true stite in other forms of existence or
worlds, the * sunlit ” worlds and states of felicity, and
returns'upen material oxistence to complete its evolution
in the bod}',

A progressively perfect realisation in the beody is the
aim of the human evolution.

It is also possible for the soul to withdraw for an
indefinable period into the pure state of Sachchida-
nanda.

The realisation of the Sell as Sachchidananda is the
aim of human existence.

THE CONDITION OF SELF-REALISATION.*

Sachchidananda is always the pure state of Atman; it
may either remain self-contained as if apart from the
universe or overlook, embrace and possess it as the Lord.

In fact, it does both simultaneously. (v. 8)

The Lord pervades the universe as the Virat Purusha,
the Cosmic Soul (paribhu of the eighth vese, the One
who becomes everywhere ); He enters into each object in
the movement, to the Knowledge as Brahman supporting
individual consciousness and individual form, to the
Ignorance as an individualised and limited being., He

* | have collected under this and the ];teudlu;mhniinp the prin-
cipal ideas of the Upanishads with regard to the Self, although not ex-
mentioned or alluded to in our text, because they are indispens-

able to an understanding of the complete philosophy of these res
and to the relations of the thought whi:t is developed in m
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manifests as the Jivatman or individual self in the living
creature,

From the standpoint of our lower state in the king-
dom of death and limitation Atman is Sachchidananda,
supra-meatal, but reflected in the mind. If the mind is
pure, bright and still, there is the right reflection; if it is
unpurified, troubled and obscured, the reflection is dis-
torted and subjected to the crooked action of the Ignor-
ance.

According to the state of the reflecting mind we may
have either purity of seli-knowledge or an obscuration and
distortion of knowledge in the dualities of truth and
error, a pure activity of unegoistic Will or an obscuration
and deflection of Will in the dualities of right and wrong
action, sin and virtue; a pure state and unmixed play of
beatitude or an obscuration and perversion of it in the
dualities of right and wrong enjoyment, pleasure and pain,
joy and grief,

It is the mental ego-sense that creates this distoition
by division and limitation of the Self. The limitation is
brought about through the Kshara Purusha identifying

separate body, the individual life and the egoistic mind,
to the exclusion of the sense of unity with all existence
and with all existences,

This exclusion is a fixed habit of the understanding
due to our past evolution in the movement, not an ineffu-
gable law of human consciousness. 1lts diminution and
final disappearance are the condition of self-realisation.

o Lhe inning of wi ; focti Pk
is the visigﬁg of thegﬂng_mﬂnm perfection and beati

THE STAGES oF IELF&EEMSJHGN+
THE VISION OF THE ALL,

_ The ficst movement of self-realisation is the sense of
unity with other existences in the universe, Its early or
crude form is the attempt to understand or sympathise
with others, the tendency of o widening love or compas-

sion or fellow-fecling for others, the impulsion of work for
the sake of others,
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The oneness so realised is a plarilistic unity, the
drawing together of similar units resulting in a collectivity
or solidarity rathes than in real oneness. The Many
remain to the consciousness as the real existences; the
One is only their result.

Real knowledge begins with the perception of es-
sential oneness,—one Matter, one Life, one Mind, one
Soul playing in many forms.

When this Soul of things is sezn to be Sachchid-
ananda, then knowledge is perfect-d. For we sece Matter
to be only a play of Life, Life of Mind energising itself in
substance, Mind of Truth or causal Idea representing
truth of being variously in all possible mental forms,
Truth of Sachchidananda, Sachchidananda the self-
manifestation of a supreme Unknowable, Para-Brahman
or Para-Purusha.

We perceive the soul in all bodies to be this one Self
or Sachchidananda multiplying itself in individual con-
sciousness. We see also all minds, lives, bodies to be active
formations of the same existence in the extended being of
the Self.

This is the vision of all existences in the Sell and of
the Self in all existences which is the foundation of
perfect internal liberty and perlect joy and peace.

For by this vision, in proportion as it increases in
intensity and completeness, there disappears from the
individual mentality all jugupsa, that is to say, all repul-
sion, shrinking, dislike, fear, hatred and other perversions
of feeling which arise from division and personal op-
position to other beings or to the objectivities that sur-
round us. Perfect equality® of soul is established.

THE VISION OF THE SELF IN ITS BECOMINGS

Vision is not sufficient ; one must become what in-
wardly one sees. The whole inner life must be changed

* The state deseribed in the Gita as sematwa. Jugupsa is the feeling
of repulsion caused by the sense of a want of harmany between one'’s own
limited self-formation and the contacts of the exiernal with a consequent
recoil of grief, fear, hatred, discomfort, suffering. [tisthe opposite of
attraction which is the source of desire and attachment, H.!purﬁon and
atiraction removed, we have samafaa.
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s0 as to represent perfectly in all parts of the being what
is understood by the intellect and seen by the inner
perception.

In the individual soul extending itself to the All by
the vision of unity ( ekatwam anupashyatah, sceing every-
where oneness), arranging its thoughts, emotions and sen-
sations accosding to the perfect knowledge of the right
relation of things which comes by the realisation of the
Truth (vijnanatah, having the perfect knowledge), there
must be repeated the divine act of consciousness by which
the one Being, etecnally self-existent, manifests in Itself
the multiplicity of the world (sarvami bhutani atmaiva
abhut, the Self-Being became all Becomings).

That is to say, the human or egoistic view is that of
a world of innumerable separate creatures cach self-
existent and different from the others, each trying to get
its utmost possible profit out of the others and the world,
but the divine view,the way in which God sces the world,
is Himself, as the sole Being, living in innumerable exist-
ences that are Himself, supporting all, helping all impar-
tially, working out to a divine fulfilment and under
terms fixed from the beginning, from years sempiternil,
a great progressive harmony of Becoming whose last
term is Sachchidananda or Immortality. This is the
viewpoint of the Self as Lord inhabiting the whole
movement. The individual soul has to change the
human or egoistic for the divine, supreme and universal
view and live in that realisation,

It is necessary, thereore, to have the knowledge of
the transcendent Self, the sole unity, in the equation
S0 'ham, I am He, and in that knowledge to extend
one’s conscious existence so a3 to embrace the whole
Multiplicity.

This is the double or synthetic ideal of the Isha
Upanishad ; to embrace simultancously Vidya and Avidya,
the One and the Many; to exist in the world, but change
the terms of the Death into the terms of the Linmnoctality;
to have the freedom and peace of the Non-Birth simulta-
neously with the activity of the Birth—( vs-9-14 ).
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All parts of the lower being must consent to this
realisation ; to perceive with the intellect is not enough.
The heart must consent in a universal love and delight,
the sense-mind in a sensation of God and self everywhere,
the life in the comprehension of all aims and energies in
the world as part of its own being.

THE ACTIVE BEATITUDE

This realisation is the perfect and complete Beati-
tude, embracing action, but delivered from sorrow and
self-delusion.

There is no possibility of self-delusion (moha); for the
soul, having attained to the perception of the Unknowable
behind all existence, is no longer attached to the
Becoming and no longer attributesan absolute value to
any particularity in the universe, asil that were an
object in itself and desirable in itself, All is enjoyable and
has a value as the manifestation of the Self and for the
sake of the Self which is manifested in it, but none for its
own.* Desire and illusion are removed ; illusion isjreplac-
ed by knowledge, desire by the active beatitude of univer-
sal possession.

There is no possibility of soirow; for all is seen as
Sachchidananda and therefore in the terms of the infinite
conscious existence, the infinite will, the infinite felicity.
Even pain and griel arc seen to be perverse terms of
Ananda, and that Ananda which they veil here and for
which they prepare the lower existence ( for all suffering
in the evolution is a prepasation of strength and bliss) is
already seized, known and enjoyed by the soul thus
liberated and perfected. For it possesses the eternal
Reality of which they are the appearances, -

Thus it is possible, by the realisation of the unity of
God and the world (Ish and jagati) in the complete
knowledge of the Brahman, to renounce desire and illusion
through the ascent to the pure Self and the Non-Becoming
and yet to enjoy by means of all things in the manifes-

* Brihadaranyaka Upanishad.
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tation God in the universe through a free and illuminated
seli-identification with Sachchidananda in all existences.
CONCLUSION

We have, therefore, in the second movement the
explanation of the first verse of the Upanishad. The
first line, asserting that all souls are the one Lord inhabit-
ing every object in the universe and that every object
is universe in universe, movement in the general move-
ment, has been explained in the t-rms of complete oneness
by the Brahman transcendental and universal even in the
individual, One in the Many, Many in the One, Stable
and Motional, exceeding and reconciling all opposites.
The second line, fixing as the rule of divine life universal
renunciation in desire as the condition of universal
enjoyment in the spirit, has been explained by the state
of self-realisation, the realisation of the free and transcend-
ent Sell as one's own truz being, of that Self as Sachchi-
dananda and of the universe seen as the Becoming of
Sacihidanda and possessed in the terms of the right
knowledge and no longer in the terms of the Ignorance

which is the cause of all attraction and repulsion, self-
delusion and sorrow.



The Synthesis of Yoga

INTRODUCTION

v
THE SYSTEMS OF YOGA

These rclations between the different psychological
divisions of the human being and these various utilities and
objects of effort founded on them, such as we have seen
them in our brief survey of the natural evolution, we shall
find repeated in the fundamental principles and methods
of the diffcrent schools of Yoga. And if we seek to
combine and harmonise their central practices and their
predominant aims, we shall find that the basis provided
by Nature is still our natural basis and the condition of
their synthesis.

In one respect Yoga exceeds the normal operation of
cosmic Nature and climbs beyond her. For the aim of
the Universal Mother is to embrace the Divine in her
own play and creations and there to realise [t. But in
the highest flights of Yoga she reaches beyond herself
and realises the Divine in Itself exceeding the universe
and even standing apart from the cosmic play. Therefore
by some it is supposed that this is not only the highest
but also the one true or exclusively preferable object of
Yoga.

Yet itis always through something which she has
formed in her evolution that Nature thus Overpasses her
evolution. It is the individual heurt that by sublimating
its highest and purest cmotions attains to the transcens
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dent Bliss or the ineffable Nirvana, the indjvidual mind
that by convirting its ordinary functionings into a
knowledge beyond mentality knows its oneness with the
Ineffable and merges its separate existence in that trans-
cendent unity. And always it is the individual, the Self
conditioned in its experience by Nature and working
through her formations that attains to the Self uncondi-
tioned, free and transcendent.

In practice three conceptions are necessary before
there can be any possibility of Yoga; there must be, as it
were, three consenting parties to the effort,—~God, Nature
and the human soul or,in more abstract language, the
Transcendental, the Universal and the Individual. If the
individual and Nature are left to themselves, the one is
bound to the other and unable to exceed appreciably her
lingering march. Something transcendent is needed, free
from her and greater, which will act upon us and her,
attracting us upward to Itself and securi ng from her by
good grace or by force her consent to the individual
ascension.

It is this truth which makes necessary to every
philosophy of Yoga the conception of the Ishwara, Locd,
supreme soul or supreme Self, towards whon the effort is
directed and who gives the illuminating touch and the
strength to attain. Equally true is the complementary
idea so often enforced by the Yoga of deyotion that as
the Transcendent is necessary to the individual and
sought after by him so also the individual is necessary in
a sense to the Transcendent and sought after by It, If the
Bhakta secks and yearns after Bhagavan, Bhagavan also
seeks and yearns after the Bhakta®. There can be no
Yoga of knowledge without a humin seeker of the
knowledge, the supreme subject of knowledge and the
divine use by the individual of the universal faculties of
knowledge; no Yoga of devotion without the human God-

. Bhku.ﬁ:duvﬂumluﬂrnlﬂod-ﬂh God, d
of Love and Delight. : g Ahe Xee
e m“hmli:“' Tlfct.‘nird term of the trinity is Bhagavat, the




THE SYNTHESIS OF YOGA. 241

lover, the supreme object of love and delight and the
divine use by the individual of the universal faculties of
spiritual, emotional and aesthetic ¢cnjoyment ; no Yoga of
works without the human worker, the supreme Will,
Master of all works and sacrifices, and the divine use by
the individual of the universal faculties of power and
action. However Monistic may be our intellectual concep-
tion of the highest truth of things, in practice we arc
compelled to accept this omnipresent Trinity.

For the contact of the human and individual con-
sciousness with the divine is the very cssence of Yoga.
Yoga is the union of that which has become separated
in the play of the univers: with its own true self, origin
and universality. The contact may take placc at any
point of the complex and intricately organised con-
sciousness which we call our personality. It may be effected
in the physical through the body; in the wital through
the action of those functionings which dctermine the state
and the experiences of our nervous being; through the
mentality, whether by means of the emotional heart, the
active will or the understanding mind, or more largely
by a general conversion of the mental consciousness in all
its activities. It may equally be accomplished through a
direct awakening to the universal or transcendent Truth
and Bliss by the conversion of the central ego in the mind.
And according to the point of contact that we choose will
be the type of the Yoga that we practise.

For if, leaving aside the complexities of their parti-
cular processes, we fix our regard on the central principle
of the chief schools of Yoga still prevalent in India, we
find that they arrange themselves in an ascending order
which starts from the lowest rung of the ladder, the body,
and ascends to the direct contact between the individual
soul and the trans.endent and univarsal Self. Hathayoga
selects the body and the vital functionings as its instru-
ments of perfection and realisation; its concern is with
the gross body. Rajayoga selects the mental being in
its different parts as its lever-power; it concentrates on
the subtle body. The triple Path of Works, of Love and
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of Knowledge uses some part of the mental being, will,
heart or intellect as a starting-point and secks by its
conversion to arrive at the liberating Truth, Deatitude
and Infinity which are the nature of the spiritual life. Its
m:thod is a direct commerce between the human Purusha
in the individval body and the divin: Purusha who dwells
in every body and yet transcends all form and nime.

Hathayoga aims at the conquest of the life and the
boly whose combination in the food sheath and the
vital vehicle constitutes, as we have seen, the gross body
and whose equilibrium is the foundation of all Nature’s
workings in the human being. The equilibrium established
by Nature is sufficient for the normal egoistic life ; it is
insuffizient for the purpose of the Hathayogin. For it is
calculated on the amount of vital or dynamic force neces-
siry to drive the physical enginz during the normal span
of human life and to perform more or less adequately
the various workings demanded of it by the individual
life inhabiting this frame and the world-environment by
which it is conditioned. Hathayoga therefore sezks to
rectify Nature and establish another equilibrium by which
the physical frame will be able tc sustain the inrush of an
increasing vital or dynamic force of Prana indefinite,
almost infinite in its quantity or intensity. In Nature
the equilibrium is based upon the individualisation of a
limited quantity and force of the Prana; more than that
the individual is by personal and hereditary habit unable
to bear, use orcontrol. In Hathayoga, the ejuilibrium
opens a door to the universalisation of the individual
vitality by admitting into the body, containing, using and
controlling a much less fixed and limited action of the
universal energy.

The chief processes of Hathayoga are asana and
pranayams. By its numerous asanasor fixed postures it
first cares the body of that restlessnzss which is a sign of
its inability to contain without working them off in action
and movement the vital forces poured into it from the
universal Life-Ocean, gives to it an extraordinary health,
force and suppleness and sceks to liberate it from the
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habits by which it is subjected to ordinary physica]
Nature and kept within the narrow bounds of her normal
operations. In the ancient tradition of Hathayoga it has
always been supposed that this conquest could be pushed
so far even as to conquer to a great extent the force of
gravitation. By various subsidiary but elaborate processes
the Hathayogin next contrives to keep the body free
from all impurities and the nervous system unclogged for
those exercises of respiration which are his most important
instruments. These are called pranayams, the control of
the breath or vital power; for breathing is the chief phy-
sical functioning of the vital forces. Pranayama, for the
Hathoyogin, s2rves a double-purpose.  First, it completes
the perfection of the body. The vitality is liberated from
many of the ordinary necessities of physical Nature;
robust health, prolonged youth, often an extraordinary
longevity are attained, On the other hand, Pranayama
awakens the coiled-up serpent of the Pranic dynamism in
the vital sheath and opens to the Yogin fields of con-
sciousnaess, ranges of experience, abnormal faculties denied
to the ordinary human life while it puissantly intensifies
suth normal powers and faculties as he already possesses.
Thes: advantages can be farther secured and emphasised
by other subsidiary processes open to the Hathayogin.

The results of Hathayoga are thus striking to the eye
and impose easily on the vulgar or physical mind. And
yet at the end we may ask what we have gained at theend
of all this stupendous labouc. The object of physical
Nature, the preservation of the mece physical life, its
highest perfection, even in a certain sense the capacity ofa
greater enjoyment of physical living have been carried out
on an abnormal scale. But the weakness of Hathayoga
is that its labocious and diffizult processes make so great a
demand on the time and enecgy and impose so complete
a severan-e from the ordinary life of men that the
utilisation of its results for the life of the world becomes
either impracticable or is extraordinarily restricted.  If in
return for this loss we gain another life in another world
within, the mental, the dynamic, these results could have
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bezn acquired through other systems, through Rajayoga,
though Tantra, by much less laborions methods and held
on much less cxacting terms. On the other hand the
physical results, increased vitality, prolonged youth,
health, longevity are of small avail if they must be held
by us as misers of ourselves, apart from the common life,
for their own sake, not utilised, not thrown into the com-
mon sum of the world’s activities. Hathayoga attains
large results, but at an exorbitant price and to very little
purposc.

Rajayoga takes a higher flight. It aims at the
liberation and perfection not of the bodily, but of the
mental being, the control of the emotional and sensational
life, the mastery of the whole apparatus of thought and
consciousness. It fixes its eyes on the chifta, that stuff of
mental consciousness in which all these activities arise,
and it sccks, even as Hathayoga with its physical material,
fist to purifly and to tranquillise. The normal state of
man is a condition of trouble and disorder, a kingdom
either at war with itself or badly governed; for the lord,
the Purusha, is subjected to his ministers the faculties,
subjected cven to his subjects, the instruments of sen-
sation, emotion, action, enjoyment. Swarajya, sclf-rule,
must be substituted for this subjection. First, there-
fore, the powers of order must be helped to overcome the
powers of disorder. The preliminary movement of Raja-
yoga is A careful self-disciplinz by which good habits of
mind are substituted for the lawless movements that
indulge the lower nervous being. By the practice of
truth, by renunciation of all forms of cgoistic sceking, by
abstention from injury to others, by purity, by constant
meditation and inclination to the divine Purusha who is
the true lord of the mental kingdom, a pure, glad, clear
state of mind and heart is established.

This is the first step only, Afterwards, the ordinary
activities of the mind and sense must be entirely quicted
in order that the soul may be free to ascend to higher
states of consciousncss and acquire the foundation for a
perfect freedom and sclf-mastery. But Raja}uga does
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not forpet that the disabilitics of the ordinary mind
proceed largely from its subjection to the reactions of the
nervous system and the body. It adopts therclore from
the Hathayogic system itsdevices of asana and pranayama,
but reduces their multiple and clabomte forms in cach
case to one simplest and most dircctly offective process
sufficient for its own immediate object. Thus it gets nd
of the Hathayogic complexity and cumbrousness whil: it
utilises the swilt and powerful cfficacy of its methods for
the control of the body and the vital functions and for the
awakening of that internal dynamism, full of a latent
supernormal faculty, typcficd in Yogic terminology by
the kundalini, the coiled and slecping scrpent of Encrgy
within. This done, the system proceeds to the perfect
quieting of the restless mind and its clevation to a higher
plane through concentration of mental force by the suc-
cessive stages which lead to Samadhi.

By Samadbhi, in which the mind acquires the capacity
of withdrawing from its limited waking activitics into
freer and higher states of consciousness, Rajayoga serves
a double purpose. It compasses a pure mental action
liberated from the confusions of the outer consciousness
and passes thence to the higher supra-mental plancs on
which the individual soul enters into its true spiritual
existence. But also it acquires the capacity of that free
and concentrated cnergising of consciousness on its object
which our philosophy asserts as the primary cosmic eneigy
and th: method of divine action upon the world. By this
capacity the Yogin, alrcady possessed of the highest
supra-cosmic knowledge and cxperience in the state of
trance, is able in the waking stat: to acquire dircctly
whatever knowledg= and exercise whatever mastery may
be useful or necessary to his activitics in the objective
world. For the ancient system of Rajayoga aimed not
only at Swarajya, self-rule or subjective empire, the entire
control by the subjective consciousness of all the states and
activitics proper to its own domain, but included Samrajya
as well, outward cmpire, the control by the subjective
consciousness of its outer activities and cnvironment.



246 *ARYA "

We perceive that as Hathayoga, dealing with the life
and body, aims at the supzrnormal perfection of the physi-
cal life and its capacities and goes beyond it into the dom-
ainof the mentallife, so Rajayoga, operating with the mind,
aims at a supernormal perfection and enlargement of the
capacities of the mental life and goes beyond it into the
domain of the spirituil existence. But the weikness of
the system lies in its excessive reliance on abnormal
states of trance. This limitation leads first to a certain
aloofness from the physical life which is our foundation
and the sphere into wbich we have to bring our
mental and spiritval gains. Especially is the spiritual
life, in this system, too much associated with the state of
Samadhi. Our object is to make the spiritual life and its
experiences fully activeand fully utilisable in the waking
statz and even in th: normal us= of the functions. Butin
Ragayoga it tends to withdraw into a secondary plane
at the back of our normal experiences instead of descend-
ing and possessing our whole existence,

The triple Path of devotion, knowledge and works
attempts the province which Rajayoga leaves unoccupied.
It differs from Rajayoga in that it does not occupy itself
with the elaborate training of the whole mental system as
the condition of pacfection, but seiz:s on certain central
principles, the intellect, the heart, the will, and sceks to
convert their normal operations by turning them away
from their ordinary and external preoccupations and acti-
vities and concentcating them on the divine. It differs
also in this,—and herz from the point of view of an inte-
gral Yoga there seams to be a defect,—that it is indiff -
rent to mental and bodily perfection and aims only at
purity as a condition of the divine realisation. A second
defect is that as actually practised it chooses on: of the
three parallel paths exclusively and almost in antagonism
to the others instead of effecting a synthetic harmony of
the intellect, the heart and the will in an integra’ divine
realisation. .

The Path of Knowledge aims at the realisation of
the unique and supreme Self. It proceeds by the method
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of intellectual reflection, vichara, to right discrimination,
viveka. It observes and distinguishes the different ele-
ments of our apparent or phenomenal being and reject-
ing identification with each of them arrives at their
exclusion and scparation in one common term as consti-
tuents of Prakriti, of phenomenal Nature, creations of
Maya, the phenomenal consciousness. Soit isable to arrive
at its right identificaticn with the pure and unique Self
which is not mutable or perishable, not determinable by
any phenomenon or combination of phenomena. From
this point the path, as ordinarily followed, leads to the
rejection of the phenomenal worlds from the consciousness
as an illusion and the final immergence without return
of the individual soul in the Supreme.

But this exclusive consummation is not the soleor
inevitable result of the Path of Knowledge. For, fol-
lowed more largely and with a less individual aim, the
method of Knowledge may lead to an active conquest of
the cosmic existence for the Divine no less than to a
transcendence. The point of this departure is the
realisation of the supreme Seli not only inone’s own being
but in all beings and, finally, the realisation of even the
phenomenal aspects of the world as a play of the divine
consciousness and not something entirely alien to its true
niture. And on the basis of this rvalisation a yet further
enlargement is possible, the conversion of all forms
of knowledge, howcver mundane, into activities of the
divine consciousness utilisable for the perception of the
one and unique Object of knowledge both in itself and
through the play of its forms and symbols. Such a
method might well lead to the elevation of the whole range
of human intellect and perception to the divine level,
to its spiritualisation and to the justification of the cosmic
travail of knowledge in humanity.

The Path of Devotion aims at the enjoyment of the
supreme Love and Bliss and utilises normally the conception
of the supreme Lord in His personality as the divine Lover
and enjoyer of the universe. The world is then realised as
a play of the Lord, with our human life as its final stage,
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pursued through the different phases of self-concealment
and sell-revelation. The principle of Bhakti Yoga is to
utilise all the normal relations of human life into which
cmotion enters and apply them no longer to transient
worldly relations, but to the joy of the All-Loving, the %u'
Beautiful and the All-Blissful. Worship and mx:dimt!on
are used only for the p-epacation and increase of intensity
of the divin: rclationship. And this Yoga is catholic
in its use of all emotional relations, so that even t{lmllf
and opposition to God, considered as an intense, impa-
tient and perverse form of Love, is conceived as a possible
means of realisation and salvation. This path, too, as
ordinirily practised, leads away from world-cxistence to
an absorption, of another kind than the Monist's, in the
Transcendent and Supra-cosmic.

But, here too, the exclusive result is not inevitable.
The Yoga itscll provides a first corrective by not confin-
ing the play of divine love to the relation between
the supreme Soul and the individual, but extending it
toa common feeling and mutual worship between the
devotees themselves united in the same realisation of the
supreme Love and Bliss. It provides a yet more general
corrective in the realisation of the divine object of
Love inall beings not only human but animal, easily
extended to all forms whatsoever. We can sce how
this larger application of the Yoga of Devotion may be so
used as to lead to the elevation of the whole range of human
emotion, sensation and aesthetic perception to the divine
level, its spiritualisatiori and the justification of the cosmic
labour towards love and joy in our humanity.

The Path of Works aims at the dedication of every
human activity to the supreme Will: It begins by the
renunciation of all egoistic aim for our works, ail pursuit
of action for an interested aim or for the sake of a
worldly result. By this renunciation it so purifies the
mind and the will that we become easily conscious of the
great universal Energy as the true doer of all our actions
and the Lord of that Energyas their ruler and director with
the individual as only a mask, an excuse, an instrumeat
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or, more positively, a conscious centre of actionand pheno-
menal relation. The choice and direction of the act is more
and more consciously left to this supreme Will and this
universal Energy. To That our works as well as the results
of our works are finally abandoned. The object is the
release of the soul from its bondage to appearances and
to the reaction of phenomenal activities. Karmayoga is
used, like the other paths, to lead to liberation from
phenomenal existence and a departure into the Supreme.
But here too the exclusive result is not inevitable. The
end of the path may be, equally, a pecception of the
Divine in all energies, in all happenings, in all activities,
and a free and unegoistic participation of the soul in the
cosmic action. So followed it will lead to the elevation of
all human will and activity to the divine level, its spiri-
tualisation and the justification of the cosmic labour
towards freedom, power and perfection in the human
being.

We can see also that in the integral view of things
these three paths are one. Divine Love should normally
lead to the perfect knowledge of the Beloved by perfect
intimacy, thus becoming a path of Knowledge, and to
divine service, thus becoming a path of Works. Soalso
should perfect Knowledge lead to perfect Loveand joy
and a full acceptance of the works of That which is
known; dedicated Works to the entire love of the Master
of the Sacrifice and the deepest knowledge of His ways
and His being. Itis in this triple path that we come
most readily to the absolute knowledge, love and service
of the One in all beings and in Its entire manifestation.
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The Eternal Wisdom

GOD IN ALL BEINGS *

The Being whom I declare, is no isolated existence.
The whole world is the Being.—It is one and the
sime Being who manifests in all that lives.—Indivi-
dual existences are merely modifications of the divine
qualities.

Every man whose heart is free from the perturba-
tions of doubt, knows with certitude that there is no
being save One alone. The word “ 1" belongs rightly
to none but God.—There is one self in all existences
which appears as if different in different creatures.—
The one God hidden in all beings who pervades all
things and is the inner Self of all creatures, who
presides over all actions and dwells in all existences.

He who abiding in the mind is inward to mind,
whom the mind knows not, of whom mind is the
body, who within governs the mind, He is thy Self
and inward guide and immortal,

Without being divided in creatures It dwells in
them as if divided.

-
» %

He sees rightly who beholds the supreme Lord
dwelling equally in all existences and not perishing
when they perish,

Things in their fundamental nature are subject
neither to transformation nor to destruction. They are
all one single soul.—It is not the individuals, visible to
us who are modified, it is the universal substance
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which is modified in each of them. And to that sub-
stance what other name shall we give but first sub-
stance? It is this which is and becomes. Itis the
eternal God, and we err when we forget His name
and form and see only the names and forms of each
12 individual.—And these bodies that end areof an
eternal soul, indestructible and immeasurable, unborn,
everlasting, ancient, all-pervading, stable, immobile,
not manifest, beyond thought, immutable—as such it
13 should be known.—Since it is without beginning or
quality, this supreme Self, imperishable though
residing in a body,...is situated everywhere and
remains in the bedy untouched and unstained.

*
L

14  One soul is distributed among all unreasoning exist-
ences, one intelligent soul is shared by all beings

15 that have reason,—For there is one world formed of
all, one God pervading all, one substance, one Law,
one Reason common to all intelligent beings.

16  What is Reason? Itis a portionof the divine Spirit

17 that is diffused in our bodies.—It is the Spirit that is
in men, it is the breath of the Almighty that gives

{8 them understanding.—He is the intelligence in every
living creature.

GOD IN ALL**

I am the Self who abides in the heart of all beings.—
Iam the beginning, the middle and the end of all
existences.—Turn thy regard on thyself that thou
mayst ind Me erect within thee.—Who is so low that
one can see all His aspects? Whois so high that
one cannot attain to Him? The One concealed
whose name is unknown! He is among men and

E T

1) Farid-ud-din-attar.—) Schopenhaues.—8) Spinoza— 4)Gulschen-
Raz—B) Upanishad.—8) Swetaswatars Upanishad.—7) Brihadaranyaka
Upanishad.—8) Bhagavad Gita.—9) id.—1 Aswag hosha.— 114
Apollonius.— 1) vad Gita.—18) id.—14) cus Aurelivs.—15)
id.— 1B) Seneca. - 1T) Job.—18) Upanishad.
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close to the gods, when they live and when they die,
Without cessation He holds their existence in His
hand. They are in Him eternally.

He who is here in man and He who is there in the
Sun, is the same.~The Lord who is established in
the secret place of every soul, pervades the whole
universe,~He is the Light of all lights that is beyond
the darkness; He is the knowledge and the object of
knowledge and its goal and dwells in the heact of
all.—The Lord dwells in the heart of all beings and
He turns allof them as upona machine by His
Maya.—The jewel of the perfect nature cleir and
luminous as the sun dwells in every being.

This is that truth and immortality in which all the
worlds and their creatures are established ; this know
for the supreme aim.—In all hearts dwells the shining
One, so have the sages declared.

Now life has this sense, that as our consciousness
bezomes more and more clear, it discloses in us God.—
Yes, we need anew revelation, not about Hell and
Heaven, but the spirit which lives in us.—Let man
then leirn the revelation of all Nature and all thought
to his heart; this, namely, that the Highest dwells
with him, that the sources ef Nature are in his own
mind.—The Light that shines most high of all,
higher than every other thing, in the highest world
beyond which there is no other, isthe same light
that is in man.—Its name is the God in man.

The soul of every man contains God in potentiality,—
The seed of the Divinity is planted in our bodies.—
He is called the supreme self in this body and the
supreme Soul.

21 A holy spirit dwells in our soul.—The soul and
sell within established in the heart of man.

God is not where we believe Him to be; He is in
ourselves.—The Kingdom of Heaven is within 0S,—
For the throne of God is in our hearts, His king-
dom is within us.

He himself is within vs, so that we are His vessels,
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26 His living temples, His incarnations.—We are the
temple of the living God.

27  Know you not that you are the temple of Ged and

28 the Spirit of God dwelleth in you?—Know you not
that your body is the temple of the Holy Ghost which

29 isin you?—God is not remote from you, He is with

3o you andin you.—Youare yourselves He whom you scek-

HE 1S THYSELY o

1 Why should man go about seeking God ? He is in
thy heart-beats and thou knewest it not; thou wert
2 in error in secking Him outside thyself.—He who
finds not the Eternal in himscll, will never find it
outside ; but he who sces Him in the temple of his
own soul, sees Him also in the temple of the universe.—
3 Where wouidst thou seek God? Seck Him in thy
soul which is eternal in its nature and contains the
divine birth.—Heaven is within thee, =If thou seck
God elsewhere, thou wilt never find Him.—God can-
not be recognised except in onesel!, So long as thon
findest Him not in thee, thou wilt not find Him any-
where, There is no God for the man who does not
6 feel Him in himself,—Thou shouldst not cry after
7 God: the Source is in thyself.—While thou art say-
ing “I am alone with mysell”, in thy heart there is
dwelling uninterruptedly that supreme Spirit, silent
8 observer of all good and all evil—Thou seest Him,

yet thou knowest not that thou seest.
9 10 Thou art not, but only He.—Thou art He and He
11 is thou.—This supreme Brahman, the self ofall, the
great abode of the universe, more subtle than the
subtle, eternal, That is thyself and thou art That.—

L 4=

** 1) Bhagavad Gita.—2)il.—3) Baha-ullah.—4) Fragment of a hymn
to Ptah.—5) Taittiri Uganhhld.—ﬁ} Swetaswatara Upenishad.—7)
Bhagavad Gita.—8) i.f-!} uddhist Mzditations from thtajazlum.—luj
Mun Upanishad —11) Sikh Granth.—12) Telstoi —18) Channing.—
14) Emerson.—15) Chhandogya Utr-lwilhlﬁ-—“‘.i Lao-tse.—17) Viveka.
nanda.—18)Seneca.—19) Bhagavad Gita.—20) Seneca.—21) Swetaswa-
tara Upanishad.—22) Antoins the Healer.—23) Luke.—24) | Tauler —23)
Ephl:dm—ﬂj Corinthians.—27) id.—28) id —29) Sencca.—-50) Vive-
kananda.
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12 Thou art That...not a part, not a mode of It, but

13 identically That, the absolute Spirit.—All the attri-
butes of Allah are thy attributes,

14 The essence of our being, the mystery in us which
calls itself *I,"—what words have we to express
things like these? It is a breath of Heaven; the
Highest reveals itself in man. This body, these
faculties, this life that we live, is it not all a robe for

15 Him who is nameless?—The doctrine of this su-
preme Presence is a cry of joy and exultation. What
man seeing this can lose it from his thought or enter-

16 tain a meaner subject ?—The greatest joy man can
conceive is the joy of recognising in himself a being
free, intelligent, loving and in consequence happy, of
feeling God in himself.

L 2
LR

17  Man in order to be really a man must conceive the
idea of God in himself.

18 The individual “I" and the supreme Spirit are
one and the same. The difference isin degree: the
one is finite, the other infinite ; the one is dependent,

19 the other independent.—Man ought always to say in
his thought, I am God Himself.

20  God is my inmost self, the reality of my being.—

21 God is myself ; we are one in consciousness and His

2z knowing is my knowing.—The Purusha who is there

23 and there, He am I.—If T were not, God would not

24 be—I know that I have in me something without
which nothing could be. 1Itis that I call God.

25  They regarded the divine Being and grew assurcd
that it was no other than themselves...that they
were themselves that Being...that they and that
Being made but one,

***1) Vivekananda—2) Ramakrishna.—3) Bohme.—4) Angejus
Silesius.—8) Tolstol.—8) lus Silesius.—7) Laws of Manu.—8)
Mohyddin-iba Arabi—9) id.—10) id.—11) Upanishad.-12) Chhan-

Upanishad.—13) Mohyddin-ibn-Arabi.—14) Carlyls.—15) Emer-
son.—16) Tolstoi.—1T) id.—18,) Ramakrishna.—19) U had. —
20y Vivekananda.—21) Maitre Eckha Isha U Ehld.—ﬂj
Maitre Eckhart.—24) Angelus Silesius.—25) Farid-ud-din-attar.



The Question of the Month

What is the origin of the different methods of writing,—
from right to left, from lefi to right or, like the Chinese,
vertically ?

The quecstion is one of great interest but impossible to
solve definitely for lack of substantial data. All one can
do is to speculate on the most probable and satislying
explanation.

In the first place, it is evident that these differences
are no mere accident nor the result of some trivial and
local cause ; for they coincide with great cultural divisions
of humanity belonging to prehistoric times. It is the races
called an from their common original culture whose
script is directed from left to right; the Mesopotamian
races deriving their culture from the Chaldeans proceed
from right to left; the Mongolians write vertically.

In the second place no explanation is possible if we
adopt the view that writing is a comparatively recent
invention in thes history of the human race and borrowed
by all the ancient nations from a common source,—a
derivation, let us say, from Egyptian hieroglyphs popula-
rised and s?read broadcast over earth by the commercial
activities of Phoenician traders. 'We must sup on the
contrary that these differences were developed at a very

early time while the at cultures were in their
formation and before the dispersal of the races represent-
ing them.

Undoubtedly, the general use of writing isa late
development in the history of the present cycle of civilisa-
tion. And to this retardation two causes contributed, at
first, the absence of a simple and easy system and, after-
wards, the absence of a simple, common, but handy and
durable material. While this state of things engurad,
writ‘i}l:s would not be used for daily and ordinary purposes,
but only in connection with %rcat religious ceremonies or,
where culture was materially more advanced, for the
preservation of important records or of treasured and
sacred knowledge.

It is, therefore, in some circumstance intimately
connected with religious ideas and practices that we must
look for the explanation we are seeking; and it should be
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a circumstance common o all these cultures, yet capable
of leading to so striking a difference.

The one important circumstance common, onc
might almost s1y centml, to the ideas and practices of
the ancient nations was the reverence for the sun and its
supreme importance in religious ceremonies. Might not
the direction adopted for their writing be determined by
some difference in their attitude towards the direction of
the sun in its daily movement from east to west ?

The diffezence of attitude can only be explained if
we suppose that for some reason the Aryan forefathers
had their faces turned southwards, the Mesopotamian
northwards and the Mongolian eastwards. In that case, the
sun for the Aryans would move from their left to their
right, for the Mesopotamians from theirright to their left,
for the Mongolians straight towards them, and this diffe-
rence would be represented by the movement of the hand
tracing the sacred symbols on some hard flat surface, of
stone or other material used for these early scripts.

But what circumstance, again, could lead to this
difference ? We can un}i,' think of one,—that this tendency
might have been formed during the constant migration of
these races from their original habitat. If we accept Mr.
Tilak's theory of an Aryan migration from the Arctic
regions sonthwards towards India, Persia and the Medi-
terrancan countries; if we can suppose that the fathers of
the Mesopotamian culture came from the south nosth-
wards and that the first Mongolian movement was from
Central Asia to the east, we shall have the necessary
conditions. We may thus explain also the Sanscrit terms
for the four directions; for entering India from the west
and following this line in their early colonisation, the east
would be in ant‘or the Aryans, purva, the West behind,
paschima, the South on their right, dakshina, while the
name for the north, uttara, higher, might possibly indicate
a memory of their old northern home in that supreme point
of the earth where they still placed the sacred mountain
of their gods.

Necessarily, this explanation is in the highest degree
conjectural and depends on pure intellectusl reasonin
which is an unsafe guide in the absence of solid anﬁ
sufficient data. Nevertheless, it is the one positive
explanation that suggests itsell to usand, as a hypothesis,
is well worth taking into consideration,

e ——
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THE LIFE. DIVINE

CHAPTER V

THE DESTINY OF THE INDIVIDUAL

By the Ignorance they crows
beyond Death and by the Knowledge
enjoy Immortality...By the Non-
Birth they cross begond Death and
by the Hirth enjoy Immortality.

Isha Upanished.

An omnipresent Reality is the truth of all life and
existence whether absolute or relative, whether corporeal
or incorporeal, whether animate or inanimate, whether
intelligent or unintelligent; and in all its infinitely vary-
ing and even constantly opposed self-expressions, from
the contradictions nearest to our ordiniry experience to
those remotest antinomies which lose themselves on the
verges of the Ineffable, the Reality isone and not a sum
or concours2, From that all variations begin, in that all
variations consist, to that all variations return. All affir-
mations are denied only to lead toa wider affirmation of
the same Reality. All antinomies confront each cther in
order to recognise one Truth in their opposed aspects and
embrace by the way of conflict their mutual Unity.
Brahman is the Alpha and the Omega. Brahman is the
One besides whom there is nothing else existent.

But this unity is in its natuce indefinable. When we
seek to envisage it by the mind we are compelled to
proceed through an infinite series of conceptions and
experiences. And yet in the end we are obliged to negate
our largest conceptions, our most comprehensive ex-
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periences in order to affirm that the Reality exceeds all
definitions. We arrive at the formula of the Indian
sages, Neté meti; “ It is not this, It is not that,” there is
no experience by which we can limit It, thereis no
conception by which It can be defined.

An Unknowable which appears to us in many states
and attributes of being, in many forms of consciousness,
in many activities of energy, thisis what we can ulti-
mately say about the existence which we oursclves are
and which we see in all that is presented to our mind and
senses. It isin and through those states, those forms,
those activities that we have to approach and know the
Unknowable. But if in our haste to arrive ata Unity
that our mind can seize and hold, if in cur insistence to
confinz the Infinite in our embrace we identify the
Reality with any one definable state of being however
pure and eternal, with any particular attribute however
general and comprehensive, with any fixed formulation of
consciousness however vast in its scope, with any encrgy
or activity however boundless its application and if we
exclude all the rest, then our thoughts sin against Its
unknowableness and arrive not at 4 true unity but ata
division of the Indivisible.

So strongly was this truth perceived in the ancient
times that the Vedantic Seers, even after they had arcived
at the crowning idea, the convincing expericnce of Sach-
chidananda as the highest positive expression of the
Reality to our consciousness, erected in their speculations
or went on in their perceptions to an Asat, a Non-Being
beyond, which is not the ultimate existence, the pure
consciousness, the infinite bliss of which all our ex-
periences are the expression or the deformation. If at all
an existence, a consciousness, a bliss, it is beyond the
highest and purest positive form of these things that here
we can possess and other therefore than what here we
know by these names. Buddhism, somewhat arbitrarily
declared by the theologiansto be an un-Vedic doctrine
because it rejected the authority of the Scriptures, yet
goes back to this essentially Vedantic conception. Only,
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the positive and synthetic teaching of the Upanishads
beheld Sat and Asat not as opposites destructive of each
other, but as the last antinomy through which we look up
to the Unknowable. And in the transactions of our
positive consciousness, even unity has to make its account
with Multiplicity; for the Many also are Brahman. It is
by Vidya, the Knowledge of the Oneness, that we know
God; without it Avidya, the relative and multiple con-
scionsness is a night of darkness and a disorder of Ignor-
ance. Yet if we exclude the field of that Ignorance, if we
get rid of Avidya as il it were a thing non-existent and
unreal, then Knowledze itsell becomes a sort of obscurity
and a source of imperfection. We become »s men blinded
by a light so that we can no longer see the field which
that light illumines.

Such is the teaching, calm, wise and clear, of our
most ancient sages. They had the patience and the
strength to find and to know; they had also the clarity
and humility to admit the limitation of our knowledge.
They perceived the borders where it has to pass into
something beyond itself. It wasa later impatience of
heart and mind, vehement attraction to an ultimate bliss
or high masterfulness of pure experience and trenchant
intelligence which sought the One to deny the Many and
because it had received the breath of the heights scorned
or recoiled from the secret of the depths, But the steady
eye of the ancient wisdom perceived that to know God
really, it must know Him everywhere equally and without
distinction, considering and valuing but not mastered by
the oppositions through which He shines.

We will put aside then the trenchant distinctions of
a partial logic which declares that because the One is the
reality, the Many are an illusion, and because the Absolute
is Sat, the one existence, the relative is Asat and non-
existent. Ifin the Many we pursuz insistently the one, it
is to return with the benediction and the revelation of the
One confirming itself in the Many.

We will goard ourselves also against the excessive
importance that the mind attaches to particular points of
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view at which it arrives in its more powerful expansions
and transitions. The perception of the spiritualised mind
that the universe is an unreal dream can have no more
absolute a value to us than the perception of the materia-
lised mind that God and the Beyond are an illusory idea.
In the one case the mind, habituated only to the evidence
of the senses and associating reality with corporeal fact,
is either unaccustomed to use other means of knowledge
or unable to extend thz notion of reality toa supra-
physical experience. Inthe other cace the same mind,
passing beyond to the overwhelming experience of an
incorporeal reality, simply transfersthe same inability
and the same consequent sense of dream or hallucination
to the experience of the s:nses. But we perceive also
the truth that thes: two conceptions disfigure. It
is truc that for this world of form in which we are
set for our self-realisation, nothing is entirely valid
until it has possessed itself of our physical consciousness
and manifested on the lowest levels in harmony with
its manifestation on the highest summits. It is equally
true that form and matter asserting themselves as a
self-existent reality are an illusion of Ignorance.
Form and matter can be wvalidonly as shape and
substance of manifestation for the incorporeal and
immaterial. They are in their nature an act of divine
consciousn2ss, in their aim the representation of a status
of the Spirit.

In other words, if Brahman has entered into form
and represented Its being in material substance, it can
only be to enjoy self-manifestation in the figures of
relative and phenomenal consciousness. Brahman is in
this world to represent Itself in the values of Life. Life
exists in Brahman in order to discover Brahman in itself.
Therefore man’s importance in the world is that he gives
to it that development of consciousness in which its
transfiguration by a perfect self-discovery becomes possi-
ble. To fulfil God in life is man’s manhood. He starts
from the animal vitality and its activities, but a divine
existence is his objective,
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But as in Thought, soin Life, the true rule of self-
realisation is a progressive comprehension. Brahman
expresses Itself in many successive forms of consciousness,
successive in their relation even if coexistent in being or
coeval in Time, and Life in its self-unfolding must also
rise to ever-new provinces of its own being. But if in
passing from one domain to another we renounce what
has already been given us from eagerness for our new
attainment, if in reaching the mental life we cast away or
belittle the physical life which is our basis, or if we
reject the mental and physical in our attraction to the
spiritual, we do not fulfil God integrally, nor satisly the
conditions of His sclf-manifestation. We do not become
perfect, but only shilt the field of our imperfection or at
most attain a limited altitude. However high we may
climb, even though it be to the Non-Being itself, we
climb ill if we forget our base. Notto abandon the lower
to itself, but to transfigure it in the light of the higher to
which we have attained, is true divinity of nature.
Brahman is integral and unifies many states of con-
sciousness at a time; we also, manifesting the nature of
Brahman, should become integral and all-embracing.

Besides the recoil from the physical life, there is
another exaggeration of the ascetic impulse which this
ideal of an integral manifestation corrects. The nodus of
Life is the relation between three general forms of con-
sciousness, the individual, the universal and the trans-
cendent or supra-cosmic. In the ordinary distribution of
life’s activities the individual regards himself as a separate
being included in the universe and both as dependent
upon that which transcends alike the universe and the

individual. Tt isto this Transcendence that we give
cucrently the name of God, who thus becomes to our
conceptions not so much Supracosmic as extracosmic. The
belittling and degradation of both the individual and the
universe is a natural consequence of this division: the
cessation of both cosmos and individual by the attain-
ment of the Transcendence would be, logically, its supreme

conclusion.
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The integral wview of the unity of Biahman avoids
these consequences. Just us we need not give up the
bodily life to attain to the mental and spiritual, so we can
arcive at a point of view where the preservation of the
individual activities is no longer inconsistent with our
comprzhension of the cosmic consciousness or our attain-
ment to the transcendent and supracosmic. For the
World-Transcendent embraces the universe, is one with it
and does not exclude it, even as the universe embraces the
individual, is one with him and does not exclude him.
The individual is a centre of the whole universal con-
sciousness; the univesse is a form and definition which is
occupied by the entire immancnce of the Formless and
Indefinable,

This is always the true relation, veiled from us by
our ignorance or our wrong consciousness of things.
When we attain to knowledgz or right consciousness,
nothing essential in the eternal relation is changed, but
only the inview and the outview from the individual
centie is profoundly modified and consequently also the
spirit and effect of its activity, The individual is still
necessary to the action ol'the Transcendent in the universe
and that action in him does not cese to be possible by
his illumination. On the contrary, since the conscious
manifestation of the Transcendent in the individual is the
means by which the collective, the univessal is also to
become conscious of its=lf, the continuation of the illu-
mined individual in the action of the world is an impera-
tive need of the world-play. If his inexorable removal
through the very act of illumination is the law, then the
world is condemned to remain eternally the scene of un-
redeemed darkness, death and suffering. And such a world
can only be a ruthless ordeal or a mechanical illusion.

It is so that ascetic philosophy tends to conceive it.
But individual salvation can have no real sense if exist-
ence in the cosmos is itself an illusion. In the Monjstic
view the individual soul is one with the Supreme, its
sense of separateness an ignorance, escape from the sens>
of separateness and identity with the Supreme its salva-
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tion. But who then profits by this escape? Not the
supreme Self, for it is supposed to be always and inalien-
ably free, still, silent, pure. Not the world, for that
remains constantly in the bondage and is not freed by the
escape of any individual soul from the universal [llusion.
It is the individual soul itself which effects its supreme
good by escaping from the sorrow and the division into
the peace and the bliss. There would seem then to be
some kind of reality of the individual soul as distinct
from the world and from the Suprem: esen in the event
of freedom and illumination. But for the Illusionist the
individual soul is an illusion and non-existent except in
the inexplicable mystery of Maya. Therefore we arrive
at the escape of an illusory non-existent soul from an
illusory non-existent bondage in an illusory non-existent
world as the supreme good which that non-existent soul
has to pursue | For this is the last word of the Knowledge,
«There is none bound, none freed, none secking to be
free.” Vidya turns out to be as much a pait of the
Phenomenal as Avidya; Maya meets us even in ou: escape
and laughs at the triumphant logic which scemed to cut
the knot of her mystery.

These things, it is said, cannot be explained; they
are the initial and insoluble miracle. They are for us a
practical fact and have to be accepted. We have to
escape by a confusion out of a confusion. The individual
soul can only cut the knot of ego by a supreme act of
egoism, an exclusive attachment to its own individual
salvation which amounts to an absolute asseition of its
separate existence in the Maya. Weare led toregard
other souls as if they were figments of our mind and their
salvation unimportant, our soul alone as if it were entirely
real and its salvation the one thing that matters. I come to
regard my personal escape from bondage as real while other
souls who are equally myself remain behind in the bondage!

It is only when we put aside all irreconcilable anti-
nomy between Sell and the world that things fall into
their place by a less paradoxical logic, We must accept
the many-sidedness of the manifestation even while we
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assert the unity of the Manifested. And is not this after
all the truth that pursues as wherever we cast our eyes,
unless seeing we choose not so see? Is not thisafter all
the perfectly natural and simple mystery of Conscious
Being that It is bound neither by its unity, nor by its
multiplicity? Itis “absolute” in the sense of being
entirely free to include and arrange in Its own way all
possible terms of Its self-expression. There is none bound,
none freed, none seeking to be free,—for always That isa
perfect freedom. It isso free that it is not even bound
by its liberty. Itcan play at being bound without in-
curring a real bondage. Its chain is a self-imposed
convention, Its limitation in the ego a transitional device
that it uses in order to repeat its transcendence and
universality in the scheme of the individuil Brahman,

The Transcendent, the Supracosmic is absolute and
free in Itself beyond Time and Space and beyond the
conceptual opposites of finite and infinite. But in cosmos
It uses its liberty of sell-formation, Its Maya, to make a
scheme of Itséll in the complementary terms of unity and
multiplicity, and this multiple unity It establishes in the
three conditions of the subconscient, the conscient and
the superconscicnt. For actually we sce that the Many
objectivised in form in our material universe stait with a
subconscious unity which expresses itself openly enough
in cosmic action and cosmic substance, but of which they
are not themselves superficially aware. In the conscient
the ego becomes the superficial point at which the aware-
ness of unity emerges; but it applies its perception of
unity to the form and surface action and failing to take
account of all that operates behind fails also to realise
that it is not only one in itself but one with others, This
limitation of the universal “I" in the divided ego-sense
constitutes our imperfect individualised personality. But
when the ego transcends the personal conscience it begins
toinclude and be overpowered by that which is to us
superconscious; it becomes aware of the cosmic unity and
enters into the Transcenlent Self which here cosmos
expresses by a multiple oneness,
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The liberation of the individual soul is therefore the
keynote of the definitive divine action; it is the primary
divine necessity and the pivot on which all else turns. It
is the point of Light at which the intended complete self-
manifestation in the Many begins to emerge. But the
liberated soul extends its perception of unity horizontally
as well as vertically. Its unity with the transcendent
One is incomplete without its unity with the cosmic Many.
And that lateral unity translates itself by a multiplication,
a reproduction of its own liberated state at other points
:n the Multiplicity, The divine soul reproduces itself in
similar liberated souls as the animal reproduces itself in
similar bodies. Therefore, whenever even a single soul is
liberated, there is a tendency to an extension and even to
an outburst of the sme divine self-consciousness in other
individual souls of our terrestrial humanity and,—who
knows?—perhaps even beyond the terrestrial consciousness.
Where shall we fix the limit of that extension? Isit
altogether a legend which says of the Buddha that as he
stood on the thresho'd of Nirvana, of the Non-Being, his
soul turned back and took the vow never to make the
irrevocable crossing so long as there wasa single being
upon earth undelivered from the knot of the suffering,
from the bondage of the ego?

But we can attain to the highest without blotting
ourselves out from the cosmic extension. Brahman
preserves always Its two terms of liberty within and of
formation without, of expression and of freedom from the
expression. We also, being That, can attain to the same
divin: self-possession. The harmony of the two ten-
dencies is the condition of all life that aims at being
really divine. Liberty pursued by exclusion of the thing
exceeded leads along the path of negation to the refusal
of that which God has accepted, Activity pursued by
absorption in the act and the energy leads to an inferior
affirmation and the denial of the Highest. But what God
combines and synthetises, wherefore should man insist on
divorcing? To be perfect as He is perfect is the condition
of His integral attainment.
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Through Avidya, the Multiplicity, lies our path out of
the transitional ezoistic self-expression in which death
and suffering predominate; through Vidya consenting
with Avidya by the perfect sense of oneness even in that
multiplicity, we enjoy integrilly the immortality and the
beatitude. By attaining to the Unborn beyond all becom-
ing we are liberated fron this lower birth and death; by
accepting the Becominz freely as the Divine, we invade
mortality with the immortal beatitude and become lumin-
ous centres of its conscious self-expression in humanity,



'The Wherefore
of the Worlds

—

CHAPTER IV
THE CREATIVE PRINCIPLE

By their mutual ignorance the various theories of the
beginning of things only reveal their fundamental ignor-
ance of the causes of existence. And one may class
among these theories even those speculations which under
the philosophic name of Agnosticism avow their ignorance
and affirm it expressly as their point of departure. For if
they do not pos: the question of the wherefore of the
worlds, it is becanse in reality they hold it to be solved.
Under their Agnosticism their lurks tacitly and ill-disguised,
the postulate of an unknown First Principle. Some,
even, perceive clearly that it is impossible to escape from
the necessity ol this postulate and affirm under the name
of the Unknowable such a First Principle. But even those
which confine thems=lves to the assertion of the empirical
fact of evolution, thosz in whose view the universe is
nothinz but a perpetual motion without cause or finality,
will be fouad always ready to assert that this motion
reposes on the existence of an eternal force or an eternal
substance, For many physicists nowadays the notion of

ether as an absolute substratum of all phenomena takes the
place of a creative Deity.

And, on the other hand, is not this formula of a
creative God, whichis the conclusion of the majority of
the other theories, itself the most supremely agnostic of
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all formulas? Does it not unconsciously disguise in its
appeil to the miracle, the mystery of the primal act, the
very ignorance that the partisans of the Unknowable
avow ? Does not the affimation of an eternal Being,
creator of things, amountin fact to the statement of a
principle of uncreated force or 'substance from which
things must have arisen ?

No doubt, in one of these points of view we find the
elements of a psychologi¢al explanation of the world
conceived as the result of a free act of will, of thought;
in the other, on the contrary, are resumed all the data of
a mechanical conception assuring the fact of evolution
on theconcrete base of a substantial realism, But, however
contradictory all these theories may be in their form,
they agree, in substance, in postulating as first fact an
essential principle of existence, an absolute cause, personal
or impersonal, a thing that is the mother of beings or a
being that is the former of things,

They have, moreover, this feature in common that
none of them explains how from this Absolute, whether
thing or being, pure matter or pure spirit, there could
have come into existence a world of relativities at once
subjective and objective. Far from solving the problem
each of them mercly translates into its own particular
formula one or other of these two mysterious terms.

It is, besides, a misunderstanding of the problem to

suppose that it can once for all be eluded or elucidated by

putting it back in the far distant and mysterious origin of

things. It helps the mind not at all to resume the difficul-
ties am_.'. relegate them in a block to the single fact of the
beginning; for they return incessantly in detail in the
Constant fact of perpetual recommencement. At each
instant and in each act of creative evolution the mind
sees renewed before it the prodigy of creation, And
these words, creation, evolution, over which the opposing
doctrines have so long battled, tell us neither of them any
thing very much more than the other, Already a certain
mlt@ma philosophy attempts to reconcile them by consi-
pering the creative act as the first gey of evolution and
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evolution itself asa continuous creation. One may go
even farther and show that these apparently hostile words
cantbe reduced without difficulty to the same notion; for
what is called creation is, not necessarily the first 2ct of
all, but only the first discernable act of the evolution made
by its importance in this point of view to appear to us as
if unique, essential and primordial, and what is called
evolution is not only the uninterrupted reproduction of
creative acts indiscernable by their'continuity, but the very
mode of their production and even more their procedure
than their processus.

The idea of evolution throws light, then, on the idea
of creaticn, but receives fromit, in exchange, an equal
service. And it is never without mutual detriment that
they are separated in order to be opposed to each other.

When we speak of the evolutionary action with the
idea that it excludes the act of creation it is because we
forget to ask ourselves how that can appear which was
not yet or at least was not in the form in which it now
becomes, how from thit which wascan be born that
which is, and how even the least transformation can
take place without a veritable act of creation.

But, on the other hand, when we speak of an act of
the creator with the idea that it explains the evolutionary
action, we forget first to ask ourselves how this creator
himself could reach suzh a point or how he could have
produced anything at all without there taking placea
veritable fact of evolution.

For in every act of creation, whatever otherwise may
be its nature, there is always neccssarily established that
relution of antecedent and consequent which characterises
the evolutionary action. The only difference is that in
one case what appears derives from an antecedent more
o less known and in the other from a principle of which
we arz ignorant, a reality without any visible relation
with the phenomenon produced. The relation exists
nevertheless between the two terms, whatever the first
of them may be. All creation isa disguised evolution,

L
LR
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What is creation? What is meant by this word sus-
pected and equivocal by reason of the confusions to which
it lends itselfl and the extent to which it has been'abused ?

Certain of the senses given to it are, indeed, void of
sense. If, for example, to create means to make some-
thing out of nothing, as well say that the word significs
nothing. If there is any appearanceof a creator, it is
always, though he should be deprived of all other
resource, from himself and not from nothing that he
evolves in reality what he creates. -

But even if the creator were absent, if it were a question
of a creative operation effected not onlyex nihilo but a
nikilo, by nothing an1 by nobody, that is to say without
any creator but itsell, it is not from nothing but still from
something that it would evolye in passing thus, without
any assistance, from all that it was not to that which it
becomes, from non-being to being.

For by this “nothing” we mean without knowing it all
or rather thz all of which we know nothing. This
“ nothing™ is only the symbol of ogr ignorance. And
what we call non-being or nothingness is, in sum, only
the beyond of all our limits of existence.

If creation means simply  self-creation, as well say
that nothing is created whizh Wwas not already virtually
in existence before its appeirance, Everything creates
itself which appears, evolves, takes form or changes form ;
and crzation can then no longer be
the work of univessal and progressive manifestation.

But it is not this ultimate sense

1 which is zenerally
given to the word, creation,

Those who employ it, stop
usually half way in their search after the primary fact.
They furnish the creator with a Propitious chaos all ready
to be put in the form he chooses and from the concourse
of these two ‘hey conceiye the rise of the worlds of
existence,

. To create, then, means in their view to make some-
thing out of something else. And if the word keeps its
value, it is because that other thing, in fact, could not
glv2 birth to aught withogt the power which sets it at
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wock, It i3 in this sense that the word is applied to the
production of the artist whose mastery has alone to be
reckoned, since the only importance his matecial has for
him is the obstacle it reprosents. Chaos can only discharge
this negative role. But itis sufficient that it chould be
and that the creator should utilise it for the original act
to appear as an act of formation or rather of transforma-
tion anilogous to those which voluntarily or involuntarily
every being is at each moment accomplishing.

Certainly. it is quite possible that each great begin-
ning has been the effect of an exceptional intervention of
power or of will. In the great hierarchy of existence,
there are formative beings who can thus create things.
It is even possible that certain of them, before things
took substantial form, drew from themselves the elements
and the means of their creation. But does not man at
~each instant, by his word, by his thought, thus create
without knowing it ?

And if such beings are called gods, who is not in
some sorta god in the infinite relativity ? But whatever
they be, great or little, all these formative gods are them-
selves only the effective forms assumed in the course of
the evolution by the creative Principle.

Theology, when, in order to explain the beginning
of things, it makes appeal to one of these, though it be
the first of all, only pushes farther back the problem of
the genesis. Foc this problem consists precisely in the
inquiry how anything or anyone capable of movement
or of will could arise from the immobility of the Non-
Being or from the immutability of the unknowable Being.

Whatever be, indeed, the conceivable reality whos2
pre-existence is postulated, the very fact that it is con-
nected with the manifested world makes it also enter into
the order of relativity whose first cause we seck. For the
very idea of a creator contains under a form more con-
crete and familiar to the mind the whole enigma that
has to be solved. It personifies the enigma, but it is
only in appearance that it renders it less impenetrable.

Whether we consider the creator to be immanent oy
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transcendent, alien ta thz wld or one with it, whether
we confound the idea of God with that of the universe,
as in Pantheism, or identify the universe with the thought
of God, as in Idealism, the question of the creator
remains that of the creation itself. And the problem
remains the same, whether it be of a first Being orof a
first Thing. How could this being, if it is relative, rise
out of the Absolute? And how if it is absolute, could it
create the relative? Can the Absolute create anything
that does not already exist? And if anything in the
Absolute can create itself other than it is, how inso
creating itsell does it become the relative? Or more
simply, how, by what mystecy of evolution does it become?

L ]
¥ »

Absolute, relative, these words return with an indefa-
tigable monotony at the term of each view of the problem,
For the problem, in whatever aspect we may envisige it,
is precisely that of the relations batween the Absolute and
the relative. It cannot then be resolved by the simple
affirmation of the eternal Being or of the eternal sub-
stance which are postulated by the various theories. It
is not in the Absolute alone, under the form of pe:son or
thing, that w: must seek for the principle of the relative,
but in a so:t of relation between the two, between that
which is, if we may use the expression, most absolute
in the relative and that which is most relative in the
Absolute. This relation cannot, indeed, be one of depend-
ence or causality. But nothing prevent ; us from conceiving
it as allowing the pure spontaneitic; of the relative to
find in the absolute realities their own possible conditions
or, if you prefer, the pure possibilities of the Absolute to
realise themselves as relative. Why should not the Absolute
have the power of forgetting itself in the relative ?

These two abstract terms, which appear to us so
irreducible, are in fact exclusive only from one point of
view, that of our own relative conceptions, There can be
no exclusion in the Absolute, And here appears as some-
thing essentially distinctive and specific that character of
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exclusive affirmation which is assumed by the very prin-
ciple of existence,

But if we must attribute this form of relative affir-
mation to some power of primary activity and of creation,
we may at least discover a preliminary and fundamental
antecedent in the affirmation, also creative, of the Abso-
lute itself in which all is included.

If this Absolute escapes our thought, it is because all
our contradictories become indistinguishable in its iden-
tity. It is indivisible and indiscernable unity. And never-
theless it discerns in this very unity the infinite multi-
plicity. It is the non-inanifest which manifests itself to
itself. And in its eternal objectivisation at once conscient
and substantial is contained the foundation of the prin-
ciple of distinction, determination, differentiation, without
which things and the idea of things could not be.

In order that from their absolute creation relative
creations should come into existence, it suffices that to
this principle of differentiation there should be added
the principle of exclusive affirmation imposing as an
absolute relativity that which was only a relative deter-
mination in the Absolute; or, rather, it is sufficient that
from the infinity of being that which is to be the finite
existence should exclude itself, should cut itself off by

l‘.

One may thus place the origin of existences, their
first cause, either in the profundities of the unconditioned
which conditions them or in themselves, in their secret
power of self-manifestation. It is this which explains
the plurality of theories and the legitimacy of opposite
points of view.

Forto be in these worlds is to be thought, objecti-
vised by the infinite Consciousness, willed by the eternal
Will, formed in the image of the Eternal, but it is also to
think oneself, to will oneself, to form oneself, to rise out
of that which has no end nor beginning, nobound nor
measure of Time or Space, from that which is without age
and without limits and to enter into all that, to enchain
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oneself, subject oneself, and reduce oneself to all that; it
is to make oneself a thought when one was the Thought
and a movement when one is the Immobile.

The philosophical theories are therefore right, both
those which place in the universe itsell its immanent
cause and those which seek its cause outside it in some
transcendent beyond. And when their respective affir-
mations oppose and exclude each other, in that very op-
position, unknown to them, lies the sccret for which they
seek. For if the wherefore of things is founded on the
decree of the Eternity which includes them all, it rcsides
also in the law of mutual exclusion which they impose on
themselves. Participating in the infinite possibilities of
the Being, they draw from its essence their power of
becoming and from its pure liberty the bond of their
future determinisms. Being, they make themselves. Chil-
dren of the Uncreated, they create themselves, give birth
to themselves, bring themszlves into the world. From the
play of the Absolute they pass into that which every rela-
tivity plays for itself. And their initial principle becomes
by their own initiative that which affirms and manifests
itsell in every being, which becomes conscious in every ego
as the desire to exist for oneself,

A thing in itself and a desire to exist for oneself, a
cause without cause, eternal and incognizable, mother of
beings and things,and the spontaneity of an effort evolving
things towards being, is not this the double origin absolute
and relative, thz double rexson for existence of all that is,
the creative principle of the worlds ?
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The Secret
of the Veda

CHAFPTER IV
THE FOUNDATIONS OF THE PSYCHOLOGICAL THEORY.
A hypothesis of the sense of Veda must always p o-
ceed, to be sure and sound, from a basis that clearly
emerges in the language of the Veda itself. Even if the
bulk of its substance be an aﬂanie;nent of symbols and
figures, the sense of which has to discovered, yet there
should be clear indications in the explicit language of the
hymns which will guide us to that sense. Otherwise, the
symbols being themselves ambiguous, we shall be in danger
of manufacturing a system out of our own imaginations
and preferences instead of discovering the real purport of
the figures chosen by the Rishis. In that case, however in-
eaious and complete our theory, it is likely to be a build-
ing in the air, brilliant, but mﬁlmrt reality or solidity.
Our first duty, therefore, is to determine whether
there is, apart from figure and symbol, in the clear lan-
guage of the hymns a sufficient kernel of %Gy‘:hnlagicnl
notions to justify us in supposing at all a higher than the
barbarous and primitive sense of the Veda. And after-
wards we have to find, as far as possible from the internal
evidence of the Sutrasthemselves, the interpretation of
each symbol and image and the right hological func-
tion jf’m each of the gods. A firm and not a fluctuati
sense, founded on good philological justification an
fitting naturally into the context wherever it occurs, must
be found for each of the fixed terms of the Veda. For, as
has already been said, the language of the hymnsisa
landgu:lge fixed and invariable; it 1s the carefully preserved
and scrupulously respected diction consistently ex ressing
either a formal creed and ritual or a traditional doctrine
and constant experience. If the language of the Vedic
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Rishis were free and variable, if their ideas were evident-
ly in a state of flux, shifting and uncertain, a convenient
license and incoherence in the sense we attach to their
terminology and the relation we find between their ideas,
might be justified or tolerated. But the hymns themselves
on the very face of them bear exactly the contrary testi-
mony. e have the right therefore to demand the same
fidelity and scrupulousness in the interprcter as in the
original he interprets. There is obviously a constant
relation between the different notions and cherished terms
of the Vedic religion; incoherence and uncertainty in the
interpretation will prove, not that the face evidence of
the Veda is misleading, but simply that the interpreter
has failed to discover the right relations.

If, after this initial labour has been sciupulously and
carefully done, it can be shown by a translation of the
hymns that the interpretations we had fixed fit in natural-
ly and easily in whatever context, if they are found to
illuminate what seemed obscure and to create intelligible
and clear coherence where there seemed to be only con-
fusion ; if the hymns in their entirety give thus a clear and
connected sense and the successive verses show a logical
succession of related thoughts, and if the result as a whole
be a profound, consistent and antique body of doctrines,
then our hypothesis will havea right to stand besides
others, to challenge them where they contradict it or to
complete them where they are consistent with its find-
ings. Nor will the probability of our hypothesis be lessened,
but rather its validity confirmed if it be found that the
body of ideas and doctrines thus revealed in the Veda are a
more antique form of subsequent Indian thought and religi-
ous experience, the natural parent of Vedanta and Purana,

So considerable and minute a labour is beyond the
scope of these brief and summary chapters. Their object
is only to indicate for those who care to follow the clue [
have myself received, the path and its principal turnings,
—the results I have arrived at and the main indications
by which the Veda its=1f helps us to arrive at them. And,
first, it seems to me advisable to explain the genesis of the
theory in my own mind so that the reader may the better
understand the line I have taken or, if he chooses, check
anﬁ» prépossessions or personal preferences which may have
influenced or limited the right application of reasoning to
this difficult problem,

Like the majority of educated Indians I had passively
accepted without examination, before myself reading the
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Veda, the conclusions of European Scholarship both
as to the religious and as to the historical and ethnical
sense of the ancient hymns. In consequence, following
again the ordinary line taken by modernised Hindu
opinion, I regarded the Upanishads as the most ancient
source of Indian thought and religicn, the true Veda, the
first Book of Knowledge. The Rig Veda in the modern
transiations which were all 1 knew of this profound
Scripture, represented for me an important document of
our national history, but seemed of small value or impoit-
ance for the history of thought or for a living spinitual
experience.

My first contact with Vedic thought came indirectly
while pursuing certain lines of self-development in the
way of Indian Yoga, which, without my knowing it, were
spontaneously converging towards the ancient and now
unfrequented paths followed by our forcfathers. At this
time there began to arise in my mind an arrangement of
symbolic names attached to certain psychological ex-
periences which had begun to regularise themselves; and
among them there came the figures of three female
energies, Ila, Saraswati, Sarama, representing severally
three out of the four faculties of the intuitive reason,—
revelation, inspiration and intuition. Two of these names
were not well Iin—:wn to me as names of Vedic goddesses,
but were connected rather with the cuzrent Hindu reli-
gion or with old Puranic legend, Saraswati, goddess of
learning and Ila, mother of the Lunar dynasty. But
Sarama was familiar enough. I was unable, however, to
establish any connection between the figure that rose in
my mind and the Vedic hound of heaven, who was asso-
ciated in my memory with the Argive Helen and represen-
ted only an image of the physical Dawn entering in its

ursuit of the vanished herds of Light into the caveofthe

owers of darkness. When once the clue is found, the clue
of the physical Light imaging the subjective, it is easy to
see that the hound of heaven may be the intuition entesing
into the dark caverns of the subconscious mind to prepare
the delivery and out-flashing of the bright illuminations
of knowledge which have there been imprisoned. But the
clue was wanting and I was obliged to sup an iden-
tity of name without any identity of the symbol.

It was my stay in Southern India which first seriously
turned my thoughts to the Veda. Two observations that
were forced on my mind, gave a serious shock to my
second-hand belief in the racial division between North-
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ern Aryans and Southern Dravidians. The distinction
had always rested for me on a supposed difference between
the physical types of Aryanand Dravidian and a more
definite inzompatibility between the northern Sanscritic
and the southern non-5Sanscritic tongues, I knew indeed
of the later theories which suppose that a single homo-
geneous race, Dravidian or Indo-Afghan, inhabits the
Indian peninsula; but hitherto I had not attached much
importance to these speculations. [ could not, however,
'ueﬁlung in Southern India without being im?re.ssed by the
general recurrence of northern or *Aryan" types in the
Tamilrace,. Wherever I turned, I seemed to recognise
with a startling distinctness, not only among the Brah-
mins but in all castes and classes, the old familiar faces,
featuces, figures of my friends of Maharashtra, Gujerat,
Hindustan, even, though this similarity was less widely
spread, of my own province Bengal. The impression I
received wasasif anarmy of allthe tribes of the North had
descended onthe South and submerged any previous popu-
litions that may have occupied it. A general impression
of a Southern type survived, but it was impossible to fix it
rigidly while studying the physingnumgﬂf individuals, And
in the end 1 could not but perceive that whatever admix-
tures might have taken place, whatever regional differences
might have been evolved, there remains, behind all varia-
tions, a unity of physical as well as of cultural typel
throughout India. For the rest, this is a conclusion to
which ethnological speculation? itself has an increasing
tendency.

But what then of the sharp distinction between
Aryan and Dravidian races created by the philologists ?
It disappears. If at all an Aryan invasion is admitted,
we have either to suppose that it flooded India and
determined the physical type of the people, with whatever
modifications, or that it was the inclusion of small bands
of a less civilised race who melted away into the original
population. We have then to suppose that entering a
vast peninsula occupisd by a civilised pesple, builders of

1 | prefer not 10 use the term race, for race is a thing much more
obscure and difficult 10 determine than is usually imn;iu:.l In dealing
:-:tmul“ ll::n. trenchant distinctions current in the popular mind are wholly

P

2 anim ng that ethn al speculations ha
validity,. T umﬁ Em*:uia of ethnalogy is the theory of tl::b::e ‘l::_;
:a:mhi}it; ofike human skull which is now being challenged. Ifit

ppears, the whole science disappears with it.
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great cities, extensive traders, not without mental and
sEiritual culture, they were yet able to impose on them
their own language, religion, ideas and manners. Sucha
miracle would be just possible if the invaders possessed a
very highly crganised language, a greater force of creative
mind and a more dynamic religious form and spirit.

And there was always the diffecence of language to
support the theory of a meeting of races. Eut here also
my preconceived ideas were disturbed and confounded.
For on cxamining the vocables of the Tamil language, in
appeatance so foreign to the Sanscritic form and charac-
ter, I yet found mysell continually guided by words or by
families of words supposed to be pure Tami])in establish-
ing new rclitions between Sanscrit and its distant sister,
Latin, and occasionally, between the Greek and the
Sanscrit. Sometimes the Tamil vocable not only suggest-
ed the connection, but proved the missin {ink in a
family of connected words. And it was tﬁmugh this
Dravidian language that I came first to perceive what
soems to me now the true law, origins and, as it were, the
embryology of the Aryan tongues. I was unable to pursue
my examination far enough to establish any definite
conclusion, but it cerlainly seems to me that the original
connection between the Dravidian and Aryan tongucs was
far closer and mose extensive than is usually supposcd and
the possibility suggests itsell that they may even have
been two divergent families derived from one lost primi-
tive tongue. 1f so, the sole remaining evidence of an
Aryan invasion of Dravidian India would be the indica-
tions to be found in the Vedic hymns.

It was, therefore, with a double interest that for the
first time I took up the Veda in the original, though
without any immediate intention of a close o scrious
study. It did not take long to sec that the Vedic
indications of a racial division between Aryans and
Dasyus and the identification of the latter with the
indigenous Indians were of a far flimsier character than
I had supposed. But far more interesting to me was
the discovery of a considerable body of ound
psychological thought and ience lying neglected in
these ancient hﬁnns. And the importance of this
element increased in my eyes when I found, first, that
the mantras of the Veda illuminated with a clear and
exact lig‘l:‘rsytholngicﬂ experiences of my own for which
I had f no sufficient explanation either in European
psychology or in the teachings of Yoga or of Vedanta, so



280 “ ARYA"

faras I was acquainted with them, and, second]{). that the

shed light on ure passages and ideas of the Upanishads
to which, previously, I could attach no exact meaning and
gave at the same time a new sense to much in the Puranas.

I was helpad in arriving at this result bymy fortunate
ignorance of the commentary of Sayana. For I was left
free toattribute their natural psychological significance to
many ordinary and current words of the Veda, such as dhi,
thouzht or understanding, manas, mind, mati, thought,
feeling or mental state, manisha, intellect, ritam, truth; to
give their exact shades of sense to kavi, seer, manishi,
thinker, vipra, vipaschit, enlightened in mind, and a
number of similar words; and to hazard a psychological
sense, justifiel by more extensive study, for words like
daksha which for Sayana means strength and sravas which
he rendess as wealth, food or fame. The psychological
theory of the Veda rests upon our right to concede their
natural significance to these vocables,

Sayana gives to the words dhi, ritam, etc., very vari-
able significances. Ritam, which is almost the key-word of
any psychological or spiritual interpretation, is rendered
by him sometinss as “truth,” more often *sacrifice,”
occasionally in the sense of water. The hological
interpretation gives it invariably the sense nips‘li;cuth. Dki
is repdered by Sayini viriously * thought,” *prayer,”
“action,” *food, " etc.| The psychological interpretation
gives it consistently the sense of thought or understand-
inz. And so with the other fixed te:ms of Veda. More-
ver, Sayana's tendency, is to obliterate all fine shades and
distinctions betwezn words and to give them their vaguest
general signifizance. All epithets conveying ideas of
mental activity mean for him simply “intelligent,” all
words suzgesting various ideas of fyorce, and the Veda
overflows with them, are reduced to the broad idea of
strength. I found myselfl on the contrary impressed by the
great importanze of fixing and preserving the right shade
of meaning and precise association to be given to different
words, however close they may be to each other in their
general sense. I do not see inded why we should suppose
that the Vedic Rishis, unlike all other masters of postic
style, used words pell'-mcll and indisériminately without
feeling their just associations and giving them their right
and exact force in the verbal combination.

By following this principle 1 found that without

departing from the simple natural and straightforward
sense of words and clauses an Extmordinnﬁl;'glnrge body



THE SECRET OF THE VEDA. 281

not only of sepa:ate verscs but of untire passages came
at once into evidence which entirely altered the whole
character of the Veda. For this Scripture then appeared
to have a constant vein of the richest gold of thought
and spiritual experience running all through it and appear-
ing sometimes in small streaks, sometimes in larger bands,
in the majority of its hymns. Morcover, besides the
words that in their plain and ordinary sense give at once
a wealth of psychological significance to their context, the
Veda is full of others to which it is possible to give either
an external and material or an internal and psychological
value according to our conception of the general pwmt
of Veda. For instance such words as raye, rayi, radhas,
ratna, may mean either merely material prosperity and
riches or internal felicity and plenitude applying itself
equally to the subjective and the objective world; dhana,
vaja, posha may mean either objective wealth, plenty and
increase or all possessions internal o: external, their pleni-
tude and their growth in the life of the individual. Raye, is
used in the Upanishads, in a quotation from the Rig-Veda,
to mean spiritual felicity; why should it be incapable
of bearing that sense in the original text? Vaja occurs
frequently in a context in which every other word has a
psychological significance and the mention of physical
pienty comes in witha violent jar of incoherency into
the homogeneous totality of the thought. Common sense,
therefore, demands that the use of these words with a psy-
chological import should be admitted in the Veda.

But if this is done consistently, not only whole verses
and passages, but whole hymns assume at once the psycho-
lu%ica.l complexion. On one condition this transformation
isfrequently complete, leaving no word or phrase unaffected,
—the condition that we should admit the symbolic charac-
ter-of the Vedic sacrifice.  'We find in the Gita the word
j'nﬂ:a. sacrifice, used in a symbolic sense for all action,
whether internal or external, that is consecrated to the
gods or to the Supreme. Was such symbolic use of the
word born of a later philosophical intellectuality, or was it
inherent in the Vedic idea of sacrifice? T found that in
the Veda itself there were hymns in which the idea of
the yajma or of the victim is openly symbolical, others in
which the veil is quite transparent. The question then
arose whether these were later compositions developing
an incipient symbolism out of old superstitious practices
or rather the occasional plainer statement of a sense which
is in most hymns moreor less carefully veiled by the
figure. If there ware no constant recurrence of psycholo-
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gical passages in the Veda, the former explanation would,
no doubt, have to be accepted. But on the contrary whole
hymns took naturally a psychological sense proceeding
with a perfect and luminous coherency fiom verse to verse,
where the only points of obscurity we.e the mention of the
sacrifice or of the offering or sometimes of the officiating
priest, who might be either a manor a god. If these words
could beinte:preted symbolically, I found always that the
progression of thought became more pe rfect, more luminous,
more coherent and the sense.of the hymn in its cntirety was
victoriously completed. 1 felt theiefore justified by every
canon of sound criticism in pursuing my hypothesis farther
and including in it the symbolic sense of the Vedic ritual,
Nevertheless here intervencs the first real difficulty of
the psychological interpretation. Hitherto I had been pro-
ceeding by a puifectly straightforward and natural met
of interpretation based on the surface meaning of the
words and sentences, Now I came to an element in which
the surface meaning had, in & scnse, to be overridden, and
this is a process in which every critical and conscientious
mind must find itself beszt by continual scruples. Nor can
one always be sure, even with th2 utmost care, of having
hit on the right clue and the just interpretation.

_ The Vedic sacrifice consists of three features,—omit-
ting for the moment the god and the mant:a,—the persons
who offer, the offering and the fruits of the offering.If the
yajna is the action consecrated to the gods, I could not but
take the yajamana, the giver of the sacrifice, as the doer
of the action. Yajna is works, internal or external, the
Yajamana must be the soul o the personality as the doer.
But there wece alzo the officiating priests, hota, ritwij,
purohit, brakma, adhkvarys etc. What was their part in the
symbolism ? For if we once suppose a symbolic sense for
the sacrifice, we must suppose also a symbolic value for
each featuce of the ceremony. I found that the gods weie
continually spoken of as priests of the offering and in many
passagesit wasundisguisedly a non-human power or energy
which Eremdad over the sacrifice. I perceived also that
throughout Veda the elements of our personality are them-
salves cnnhnua‘l:,g personified. 1 had only to apply this
rule inversely and to suppose that the person of the priest
in the external figure represented in the internal activities
figured a non-human power or energy or an element of
our personality. It remained to fix the psychological sense
of the different priestly offices. Here I found that the Veda
itsell presented a clue by its philological indications and
insistences, such as the use of the word purohita in its
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separated form with the sense of the representative * put
in front” and a frequent reference to the Ii:nﬂd Agni who
symbolises the divine Will or Force in humanity that
takes up the action in all consecration of works.

The offerings were more difficult to understand.
Even if the Soma-wine by the context in which it occurred,
its use and effect and tﬁ: philological indication of its
synonyms, suggested its own interpretation, what could

ibly be indicated by the * ghritam,” the clarified

utter in the sacrifice ! And yet the word as used in
the Veda was constantly insisting on its own symbolical
significance. What for instance could be made of clari-
fied butter dropping from heaven or dripping from the
horses of Indra or dripping {rom the mind? Obviously,
this was grotesque nonsense, if the sense of ghrila as
clarified butter was anything more than a symbol used
with great looseness, sothat often the external sense was
wholly or partly put aside in the mind of the thinker. It
was possible of course to vary conveniently the sense of the
words, to take glrita sometimes as butter aid somctimes
as water and sanas sometimes as the mind, sometimes
as food or a cake. But I found that ghrita was constantly
used in connection with the thought or the mind, that
heaven in Veda was a symbol of the mind, that Indra
represented the illuminated mentality and his two horses
double energies of that mentality and even that the Veda
sometimes speaks plainly of offering the intellect (manisha)
as purified ghrita, to the gods, ghritam na putam manisham.
The word ghrita counts also among its philological signifi-
cances the sense of a rich or warm brightness. 1t was by
this concurrence of indications that I felt justified in
fixing a certain psychological significance for the figure of
the clarified butter. And I found the same rule and the
same method applicable to other features of the sacrifice.

The fruits of the aﬂcrinf were in appearance purely
material—cows, horses, gold, offspring, men, physical
strength, victory in battle, Here the difficulty thick-
ened. But I had already found that the Vedic cow was an
exceedingly enigmatical animal and came from no earthly
herd. The word go means both cow and light and in a
number of passages ev‘idcntlﬁv meant light even while put-
ting forward the image of the cow. This is clear enough
when we have to do with the cows of the sun—the
Homeric kine of Helios—and the cows of the Dawn. Psy-
chologically, the physical Light might well be used asa
symbol of {nﬂw ge and especially of the divine know-
ledge. But how could this mere possibility be tested and
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established? I found that passages occured in which all the
surrounding context was psychological and only the image
of the cow interfered with its obtrusive material sugpges-
tion. Indra is invoked as the maker of perfect forms to
drink the wine of Soma; drinking he becomes [ull of ecs-
tasy and a “giver of cows”; then we can attain to his most
intimate or 'ﬁis most ultimate right thinkings, then we
question him and his clear discernment brings us our
highest good. It is obvious that in such a passage these
cows cannot be material herds nor would the giving of
physical Light carry any sense in the context. In one
instance at least the psychological symbolism of the Vedic
cow was established with certainty to my mind. [ then
applied it to other passages in which the word occurred
and always I saw that it resulted in the best sense and the
greatest possible cohercney in the context.

The cow and horse, go and asva, are constantly as-
sociated. Usha, the Dawn, is described as gomati asvavats;
Dawn gives to the sacrificer horses and cows. Asapplied
to the physical dawn gomati msans accompanied by or
bringing the rays of ligﬁt and is animage ulP:nl:m dawn of
tllumination in the human mind Therefore asvavati also can-
not refer merely to the physical steed; it must have a psy-
chological significance as well. A study of the Vedic horse
led me to the conclusion that go and asva represent the
bwo companion ideas of Light and Energy, Consciousness
and Force, which to the Vedic and Vedantic mind were the
double or twin aspect of all the activities of existence.

It was apparent, therefore, that the two chief fruits
of the Vedic sacrifice, wealth of cows and wealth of horses,
were symbolic of richness of mental illumination and
abundance of vital énergy. It followed that the other
fruits continually associated with these two chief results
of the Vedic karma must also be capable of a psychological
significance. It remained only to fix their exact purport.
. Another all-important feature of Vedic symbolism
is the system of the worlds and the functions of the gods.
I found the clue to the symbolism of the worlds in
the Vedic conception of the vyahritis, the three bolic
words of the mantra, *“OM Bhur Bhavah Swah,” and in
the connection of the fourth Vyahriti, Mahas, with the
psychological term “Ritam.” The Rishis speak of three
cosmic divisions, Earth, the Antariksha or middle region
and Heiven ( Dyaas); but there is also a greater Heaven
( Brihad Dyau) called also the Wide World, the Vast
{ Brihat), and typefied sometimes as the Great Water
Maho Arnas. This “Brihat " is again described as “Ritam
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Brihat” or in a triple term *“Satyam Ritam Brihat.” And
as the three worlds correspond to the Vyahritis, so this
fourth world of the Vastness and the Truth secms to
correspond to the fourth Vyahriti mentioned in the Upa-
nishads, Mahas. In the Puranic formula the four are
completed by three others, Jana, Tapas and Satya, the
three supreme worlds of the Hindu cosmology. In the
Veda also we have three supreme worlds whose names are
not given. DBut in the Vedantic and Puranic system the
seven worlds correspond to seven psychological principles
or forms of cxistence, Sat, Chit, Ananda, Vijnana, Prana,
Manas and Anna. Now Vijnana, the central principle,
the principle of Mahas, the great world, is the Truth of
things, identical with the Vedic Ritam which is the
principle of Brihat, the Vast, and while in the Puranic
system Mahas is followed in the ascending order by Jana,
the world of Ananda, of the divine Bliss, in the Veda also
Ritam, the Truth, leads upward to Mayas, Bliss. We
may, therefore, Le fairly sure that the two systems arc
identical and that both depend on the same idea of seven
principles of subjective consciousness formulating them-
selves in seven objective worlds. On this principle I was
able to identify the Vedic worlds with the corres nding
psychological planes of consciousness and the whole Vedic
system became clear to my mind.

With so much established the rest followed naturally
and inevitably. I had already seen that the central idea
of the Vedic Rishis was the transition of the human soul
from a state of death to a state of immortality by the
exchange of the Falsehood for the Truth, of divided and
limited being forintegrality and infinity. Death is the
mortal state of Matter with Mind and Life involved in it;
Iimmortality is a state of infinite being, consciousness and
bliss. Man rises beyond the two firmaments, Rodasi, Heaven
and Earth, mind and body, to the infinity of the Truth,
Mahas, and soto the divine Bliss. This is the “great
passage "’ discovered by the Ancestors, the ancient Rishis.

The godsI found to be described as children of
Light, sons of Aditi, of Infinity; and without exception
they are described as increasing man, bringing him light,

ring on him the fullness of the waters, the abundance
of the heavens, increasing the truth in him, building up
the divine worlds, leading him against all attacks to the
great goal, the integral felicity, the perfect bliss. Their

ate functions emerged by means of their activities,
their epithets, the psychological sense of the legends
connected with them, the indications of the Upanish-
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ads and Puranas, the occasional side-lights from Gresk
myth. Oa the other hand the demons who opposed
them, are all powers of division and limitation, Coverers,
Tearers, Devourers, Confiners, Dualisers, Obstructers, as
their names indicate, powers that work against the free
and unified integrality of the being. These Viitras,
Panis, Atcis, Rakshasas, Sambara, Vala, Namuchi, are
not Dravidian kings and gods, as the modern mind with
its exagge:ated historic sense would like them to be;
they represent a more antique idea better suited to the
religious and ethical preoccupations of our forefathers.
They represent the struggle between the powers of the
higher Good and the lower desire, and this conception of
the Rig Veda and the same opposition of good and cvil
otherwise cxpressed, with less psychological subtlety, with
moreethical directness in the scriptures of the Zoroastrians,
our ancient neighbours and kingred, proceeded probably
from a common original discipline of the Aryan culture.

Finally, I found that the systematic symbolism of
the Veda was extended to the legends related of the gods
and of their dealings with the ancient seers. Some of
these myths, if not all, may have had, in all probability
had, a naturalistic and astronomical origin ; but, if so,
their original sense had bzen supplemented by a psychol-
gical symbolism. Once the sense of the Vedic symbaols
1s known, the spiritual intention of these legends becomes
apparent and inevitable. Every elcment of the Veda
is inextricably bound up with every other and the very
nature of these compositions compels us, once we have
adopted a principle of interpretation, to carry it to its
farthest rational limits. Their materials have been skil-
fully welded together by firm hands and any inconsistenc
in our handling of them shatters the whole fabric of their
sense and their coherent thinking,

Thus there emerged in my mind, revealing itself as it
were out of the ancient verses,a Veda which was through-
out the Scripture of a great and antique religion already
equipped with a profound psychological iscipline,—a
Scripture not confused in thought or primitive in jts sub-
stance, not a medley of heterogencous or barbarous ele-
ments, but one, complete and s=lf-conscious in its purvose
and in its purport, veiled indeed by the cover, sometimes
thick, sometimes transparent, of another and material
sense, but never losing sight even for a single moment
of its high spiritual aim and tendency.




Selected Hymns

THE DIVINE DAWN
RIG VEDA il 61

1. Dawn, richly stored with substance, conscious
cleave to the affirmation.of him who expresses thee,
O thou of the plenitudes. Goddess, ancient, yet ever
young thou movest many-thoughted following the
law of thy activities, O bearer of every boon.

9. Dawn divine, shine out immortal in thy car
of happy light sending forth the pleasant voices of
the Truth. May steeds well-guided bear thee here
who are golden brilliant of hue and wide their might.

8. Dawn, confronting all the worlds thou standest
high-uplifted and art their perception of Immorta.
lity; do thou move over them like a wheel, O new
Day, travelling over an equal field.

4 Dawn in her plenitude like one that lets fall
from her a sewn robe moves, the bride of the Bliss;
creating Swar, parfect in her working, perfect in her
enjoying, she widens from the extremity of Heaven
over the earth.

5. Meet ye the Dawn as she shines wide towards
youand with surrender bring forward your complete
energy. Exalted in heaven is the force to which she
rises establishing the sweetness; she makes the
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luminous worlds to shine forth and is avision of
felicity.

8. By heaven's illuminings one perceives her a
bearer of the Truth and rapturous she comes with its
varied light into the two firmaments. From Dawn
as she approaches shining out on thee, O Agni, thou
seekest and attainest to the substance of delight.

7. Patting forth his impulsions in the founda-
tion of the Truth, in the foundation of the Dawns,
their Lord enters the Vastness of the firmaments.
Vast the wisdom of Varuna, of Mitra, as in a happy
brightness, orders multitudinously the Light.

COMMENTARY

Surya Savitri in his task of illumination follows the
progress of the Dawn. In another hymn the movements of
the mind have been described as growing conscient and
brilliant by the bright power of the continuous Dawns.
Throughout the Veda Usha, daughter of Heaven, has always
the same function. She is the medium of the awakening, the
activity and the growth of the other gods; she is the first
condition of the Vedic realisation. By her increasing illu-
mination the whole nature of manis clarified: through her
he arrives at the Truth, through her he enjoys the Beatitude.
The divine dawn of the Rishis is the advent of the divine
Light throwing off veil after veil and revealing in man's
activities the luminous godhead. In that light the Work is
done, the sacrifice offered and its desirable fruits gathered by
humanity.

Many are the hymns, indeed, in which rich and beauti-
ful figures of the earthly dawn veil this inner truth of the god-
dess Usha, but in this hymna of the great Rishi Visvamitra
the psychological symbolism of the Vedic Dawn is appatent
from beginning to end by open expressions and on the surface
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of the thought. **O Dawn rich of store in thy substance, " be
cries to her, ** conscient, cleave to the affirmation of him who
expresses thee, O thou who hast the plenitudes,” The word
prachetas and the related word, vichetas, are standing terms
of Vedic phraseology ; they see:n to correspond to the ideas
expressed in later language by the Vedantic prajnana and
vijnana. Prajoana is the consciousness that cognizes all things
as objects confronting its observation; in the divine mind it is
knowledge regarding things as their source, possessor and
witness. Vijnana is comprehensive knowledge containing,
penetrating into things, pervading them in consciousness by
a sort of identification with their truth. Usha is to occupy
the revealing thought and word of the Rishi as a power of
Knowledge conscient of the truth of all that is placed by
them before the mind for expression in man. The affirma-
tion, it is suggested, will be full and ample; for Usha is
vajena vajini, maghoni; richis the store of her substance;
she has all the plenitudes.

This dawn moves in her progression always according to
the rule of a divine action; many are the thoughts she brings
in that motion, but her steps are sure and all desirable
things, all supreme boons, the boons of the Ananda, the
blessings of the divine existence,—are in her hands. She is
ancient and eternal, the dawn of the Light that was from the
beginning, purani, bat in her coming she is ever young and
fresh to the soul that receives her.

She is to shine wide, she that is the divine Dawn, as
the light of the immortal existence bringing out in man the
powers or the voices of Truth and Joy, (swnritah,—a word
which expresses at once both the true and the pleasant); for
is not the chariot of her movement a car at once of light and
of happiness ? For again, the word chandra in chandravathi,
—signifying also the lunar deity Soma, lord of the delight
of immortality pouring into man, ananda and amrifa,—means
both luminous and blissful. And the horses that bring her,
figure of the nervous forces that support and carry forward
all our action, must be perfectly controlled ; golden, bright in
hue, their nature (for in this ancient symbolism colour is the
sign of quality, of character, of temperament, ) must be
a dynamism of ideal knowledge in its concentrated luminous-
ness ; wide in its extension must be the mass of that concen-
trated force,—prithupajaso ye.
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Divine Dawn comes thus to the soul with the light of her
knowledge, prajmana, confronting all the worlds as field of
that knowledge,—all provinces, that is to say, of our univer-
sal being,—mind, vitality, physical consciousness. She
stands uplifted over them on our heights above mind, in the
highest heaven, as the perception of Immortality or of the
Immortal, amritasya ketuh, revealing in them the eternal
and beatific existence or the eternal all-blissful Godhead. So
exalted she stands prepared to effect the motion of the divine
koowledge, progressing as a new revelation of the eternal
truth, navyasi, in their harmonised and equalised activities
like a wheel moving smoothly over a level field; for they
now, their diversities and discords removed, offer 10 obstacle
to that equal motion.

In her plenitude she separates, asit were, and casts
down from her the elaborately sewn garment that covered
the truth of things and moves as the wife of the Lover, the
energy of her all-blissful Lord, swasarasya patni. Full in
her enjoyment of the felicity, full in her effectuation of all
activities, subkagd swdansdh, she brings into existence in us
by her revelations Swar, the concealed luminous mind, our
highest mental heaven; and thus from the farthest extre-
mities of mental being extends herself over the physical con-
sciousness.

As this divine Dawn pours out widely its light upon
them, so have men by submission to the law of her divine
act and movement to bring forward for her the fully ener-
gised completeness of their being and their capacities as a
vehicle for her light oras a seat for her sacrificial activities.

The Rishi then dwells on the two capital works of the
divine Dawn in man,—her elevation of him to the full force
of the Light and the revelation of the Truth and her pouring
of the Ananda, the Amrita, the Soma Wine, the bliss of the
immortal being into the mental and bodily existence. In
the world of the pure mind, divi, she rises into the full force
and mass of the Light, urddhwam fajo asret, and from those
pure and high levels she establishes the sweetness, madhu,
the honey of Soma. She makes to shine out the three lumi-
nous worlds, rochand ; she is then or she brings with her the
beatific vision. By the effectual illuminations of the pure
mentality, through the realising Word, o arkaik, sheis
perceived asthe bearer of Truth and with the Truth she
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enters from the world above Mind, full of the delight, ina
varied play of her multiple thought and activity, into themen-
tal and bodily consciousness, those established limits between
which man's action moves. Itis from her, as she comes
thus richly laden, vajena vajimi, that Agni, the divine Force
labouring here in body and mind to uplift the murtal, prays
for and attains to the Soma, the wine of the Beatitude, the
delightful substance.

The supramental world in us, foundation of the Truth,
is the foundation of the Dawns. Tley are the descent upon
mortal nature of the light of that immortal Truth, ritam
jyotis. The Lord of the Dawns, Master of Truth, Illuminer,
Creator, Organiser, putting forth in the foundation of Truth,
above mind, the impulsion of his activities, enters with them
by this goddess into a bodily and mental existence no longer
obscared but released from their limits and capable of
vastness, mahi rodssi. The Lord of Truth is the sole lord
of things. He is Varuna, soul of vastness and purity; beis
Mitra, source of love and light and barmony. His creative
Wisdom, mahi mitrasys varumasys mays, unlimited in its
scope,—for he is Varuna,—appearing, chandreva, asa light
of bliss and joy,—for he is Mitra,—arranges, perfectly
organises, in multitudinous forms, in the wideness of the
liberated nature, ‘the luminous expansions, the serene
expressionsof the Truth. He combines the various brilliancies
with which his Dawn has entered our firmaments; he
blends into one harmony her true and happy voices.

Dawn divine is the coming of the Godhead. She is the
light of the Truth and the Felicity pouring on us from the
Lord of Wisdom and Bliss, awritasys kefuk, swasarasya
patni.



Isha Upanishad

ANALYSIS
v
THIRD MOVEMENT
Verse 8%
SHE"
In its third movement the Upanishad takes up the
justification of works already stated in general terms in

its second verse and founds it more precisel upon the
conception of Brahman or the Self as the Jiy..:m:l,—-l'sh,r

Ishwara, Para Purusha, Sa (He),—who is the cause of
personality and governs by His law of works the rhythm
of the Movement and the process of the worlds that He
conceives and realises throughout eternal Time in His
own self-existence,

It is an error to conceive that the Upanishads teach
the tru: existence only of an imparsonal and actionless
Brahman, an impersonal God without power or qualitics.
They declare rather an Unknowable that manifests itsell
to usin a double aspect of Personality and Impersonality.
When they wish to speak of this Unknowable in the most
comprehensive and general way, they use the neater and
call It Taf, That; but this neuter does not exclude the
aspect of universal and transcendant Pe:sonality acting
and governing the world (cf Kena Upanishad I1I), Still,
when they intend to make prominent the latter ides they

® Itis he that has gone abroad—That which bodile
without scar of imperfec without sinews, pure, nnmt' I!'ILT.:‘-:
e .tdhe Thinker, the One who becomes everywhere, the Selbexistent
tt:::L ered objects perfectly according to their nature Tom years sempi-
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more often prefer to use the masculine, Sa, He, or, else
they employ the term Deva, God or the Divine, or
Purusha, the conscious Soul, of whom Prakritior Maya
‘is the executive Puissance, the Shakti.

‘The Isha Upanishad, having declared the Brahman
as the sole reality manifesting itself in many aspects and
forms, having presented this Brahman subjectively as
the Self, the one Being of whom all existences are Be-
comings, and as that which we have to realise in ourselves
and in all things and beyond all things, now procezds to
assert the sam= Brahman more objectively as the Lord,
the Purusha who both contains and inhabits the universe.

It is He that went abroad. This Brahman, this Self
is identical with the Lord, the Ish, with whose name
the Upanishad opeas, the Inhabitant of all forms: and,
as we shall find, identical with the universal Purusha of
the 16th vesse,—* The Puarusha there and there, He am
I.” Itis He who has become all things and beings,—a
conscious Reing, the sole existent and Self-existent, who
is Master and enjoyer of all He becomes. And the Upani-
shad proceeds to formulate the nature and manner, the
geneaal law of that becoming of God which we call the
world. For on this conception depends the Vedic idea of
the two poles of death and immortality, the reason for the
existence of Avidya, the Ignorance, and the justification
of works in the world.

IRANSITIONAL THOUGHT.

THE DIVINE PERSONALITY.

The Vedantic idea of God, *He,” Deva or Ishwara,
must not be confused with the ordinary notions attached to
the conception of a Personal God. Personality is general-
ly conceived as identical with individuality and the vulgar
idea of a Personal God is a magnified individual like man
in His nature but yet different, greater, more vast and all-
overpowering. Vedanta admits the human manifestation
of Brahman in man and to man, but does not admit that
this is the real nature of the Ishwara.

God is Sachchidananda, He manifests Himsell as
infinite existence of which the essentiality is conscious®
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ness, of which again the essentiality is bliss, is self-
delight. Delight cognizing variety of itself, seeking its own
variety, as it were, becomes the universe. But these are
abstract terms; abstract ideas in themselves cannot produce
concrete realities. They are impersonal states; impersonal
states cannot in themselves produce personal activities.

This becomes still clearer if we consider the manifes-
tation of Sachchidananda. In that manifestation Delight
translates itself into Lovz, ; Consciousness translates itself
into double terms, conceptive Knowledge, executive Force;
Existence translates itsell into Being, that is to say, into
Person and Substance. But Love is incomplete without
a Lover and an object of Love, Knowl:dge without a Know-
erand an object of Knowledgz. Force without a Worker
and a Work ; Substance without a Person cognizing and
constituting it.

This is because the original terms also are not really
impersonal abstractions. In delight of Brahman, there is
an Enjoyer of delight, in consciousness of Brahman a
Conscient, in existence of Brahman an Existent; but the
object of Brahman's delight and consciousness and the
term nd stuff of Its existence are Itself, In the divine
Being Knowledge, the Knower and the Known and, there-
fore, necessarily also Delight, the Enjoyer and the En-
joyed are one.

This Self-Awareness and Self -Delight of Brahman
has two modes of its Force of consciousness, its Prakriti
or Maya,—intensive in self-absorption, diffusive in self-
extension. The intensive mode is proper to the pure and
silent Brahman ; the diffusivs to the active Brahman, It is
the diffusion of the Self-existent in the term and stuff of His
own existence that we call the world, the becoming or the
perpetual movement ( bhuvanam, jagat). It is Brahman
that becomes; what He becomes is also the Brahman.
The object of Love is the self of the Lover; the work is
the sell-figuration of the Worker; Universe is body and
m:tio{!v 1:;11; theh Lmi_d o

n therefore, we consider the abst di
sonal aspect of the infinite existence, “r::;’u:. Tu:ap:f-.
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when we consider the Existent self-aware aud self-blissful,
we say, “ He”. Neither conception is entirely complete,
Brahman itself is the Unknowable bayond all conceptions
of Personality and Impersonality. We may call it  That”
to show that we exile from our affirmation all term and
definition. We may equally call it “He", provided we
speak with the same intention of rigorous exclusion. ““Tat"
and “Sa" are always the same, One that escapes defini-
tion.

In the universe there is a constant relation of One.
ness and Multiplicity. This expresses itself as the uni-
versal Personality and the many Persons, and both between
the One and the Many and among the Many themselves
there is the possibility of an indefinite variety of relations.
These relations are determined by the play of the divine
existence, the Lord, entering into His manifested habit-
ations. They exist at first as conscious relations between
individual souls; they are then taken up by them and
used as a means of entering into conscious relation with
the One, It is this eatering into various relation with the
One which is the object and function of Religion. All reli-
gions are justisfied by this essential necessity; all express
one Truth in various ways and move by various paths to
one goal.

The Divine Personality reveals Himsell in various
forms and names to the individual soul. These forms and
names are in a sense created in the human consciousness;
in another they are etecnal symbols revealed by the Divine
who thus concretises Himself in mind-form to the multi-
ple consciousness and aids it in its retorn to its own
Unity.*

HE THAT WENT ABROAD

It is He that has extended Himself in the relative con-
sciousness whose totality of finite and changeable circum-
stances dependent on an equal, immutable and eternal
Infinity is what we call the Universe. Sa paryagat.

* It would be an errer to Iugrme that these conceptions are in their
essence later developments of philesophical Hinduism. The conce
ef the many forms and sames the One is as old as the Rig Veda.
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In thisextension we have, therefore, two aspects, one of
pure infinite relationless immutability, another of a totality
of objects in Timc and Space working out their relations
through causality. Both are different and mutually com-
plementary expressions of the same unknowable “He "',

To express the infinite Immutability the Upanishad
uses a series of neuter adjectives, * Bright, bodiless, with-
out scar, without sinews, pure, unpierced by evil.” To
express the same Absolute as cause, continent and govern-
ing Inhabitant of the totality of objects and of each
object in the totality (jagatyam jagat ) it uses four mascu-
line epithets, *The Seer, the Thinker, the One who
becomes everywhere, the Self-existent” or “the Self-
Becoming "

The Immutable is the still and secret foundation of
the play and the movement, extended equally, impartially
in all things, Samam Brahma,* lending its support to all
without choice or active participation. Secure and free
in His eternal immutability the Lord projects Himself
into the play and the movement, becoming there in His
self-existence all that the Seer in Him visualises and the
Thinker in Him conceives. Kavir Maniski Paribhuh
Swayambhuh.

THE PURE IMMUTABLE

The pure immutability of the Lord is “bright.” It
is a luminosity of pure concentrated Self-awareness, not
broken by refractions, not breaking out into colour and
form. It is the pure self-knowledge of the Purusha, the
conscious Soul, with his power, hic executive Force con-
tained and inactive.

It is “bodiless,"—without form, indivisible and
without appearance of division. It is one equal Purusha
in all things, not divided by the divisions of Space and
Time,—a pure self-conscious Absolute,

It is without scar, that is, without defect, break or
imperfection. It is untouched and unaffected by the

* Gita “ The equal Brahman,'
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mutabilities It sapports, their clash of relations, their play
of more and less, of increase and diminution, of irruption
and interpenetration. For Itself is without action,achalah

sanatanah,* * motionless, sempiternal.”

It is without sinews. The reason for Its being
without scar is that It doss not put out Power, does not
dispense Force in multiple channels, does not lose it here,
increase it there, replenish its loss or seek by love or by
violence its complementary or its food. Itis without
nerves of force; It does not pour itself out in the energies
of the Pranic dynamism, of Life, of Matariswan.

It is pure, unpierced by evil. What we call sin or
evil, is merely excess and defect, wrong placement, in-
harmonious action and reaction. By its equality, by its
inaction even while it suppoits all action, the conscious
Soul retains its eternal freedom and eternal purity. For
it is unmodified ; It watches as the Sakshi, the witness,
the modifications effected by Prakriti, but does not par-
take of them, does not get clogged with them, receives not
their impression. Na lipyate.

THE SOUL INALIENABLY FREE

What ic the relation of the active Brahman and of
the human soul to this pure Inactive? They too are
That, Action does not change the nature of the Self, but
only the nature of the diverse forms. The self is always
pure, blissful, perfect, whether inactive or participating
in action.

The Self is all things and exceeds them. It exceeds
always that in which the mind is engrossed, that which
it takes in a particular time and space as a figuce of itself.
The boundless whole is always perfect. The totality of
things is a complete harmony without wound or flaw
The view-point of the part taken for a whole, in other
words the Ignorance, is the broken reflection which
creates the consciousness of limitation, incompleteness
and discord. We shall see that this Ignorance has a use

* Gita Il. 24.
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in the play of the Brahman; but in itself it appears at
first to be only a parent of evil.

Ignorance isa veil that separates the mind, body
and life from their source and reality, Sachchidananda.
Thus obscured the mind feels itself pierced by the evil
that Ignorance creates. But the Active Brahman is
always Sachchidananda using for its sell-becoming the
forms of mind, body and life. All their experiences are
therefore seen by It in the terms of Sachchidananda, It
is not pierced by the evil. For It also is the one and sces
everywhere Oneness. It is not mastered by the Ignorance
that It uses as a minor term of its conception.

The human soul is one with the Lord; it also is in its
completeness Sachchidananda using Ignorance as the
minor term of its being. But it has projected its concep-
tions into this minor term and established there in limited
mind its centre of vision, its view-point. It assumes to
itsell the incompletensss and the resultant sense of want,
discord, desire, suffering. The Real Man behind is not
affected by all this confusion; but the apparent or exterior
Man is affected. To recover its freedom it must recover
its completeness; it must identify itself with the divine
Inhabitant within, its true and complete self. It can then,
like the Lord, conduct the action of Prakriti without
undergoing the false impression of identification with the
results of its action. It is thisidea on which the Upa-

nishad bases the assertion, * Action cleaveth not toa
man.”

To this end it must recover the silent Brahman
within. The Lord possesses always His double term and
conducts the action of the universe extended in it, but
not attached to or limited by His works. The human
soul, entangled in mind, is obscured in vision by the
rushing stream of Prakriti’s works and fancies itself to be
a part of that stream and swept in its currents and in its
eddies. It has to go back in its sell-existence to the silent
Purusha even while participating in its selfi-becoming in
the movement of Prakriti. It becomes, then, not only like
the silent Purusha, the witness and upholder, but also the
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Lord, and the free enjoyer of Prakriti and her works. An
absolute calm and passivity, purity and equality within, a
sovereign and inexaustible activity without is the nature
of Brahman as we see it manifested in the universe.

There is therefore no farther objection to works. On
the contrary, works are justified by the participation or
self-identification of the soul with the Lord in His double
aspect of passivity and activity. Tranquillity for the
Soul, activity for the energy, is the balance of the divine
rhythm in man.
THE LAW OF THINGS

The totality of objects (arthan) is the becoming of
the Lord in the extension of His own being. Its principle
is double. There is consciousness; there is Being. Con-
sciousness dwells in energy ( Tapas) upon its self-being to
produce Idea of itsell (vijnana) and form and action in-
evitably corresponding to the Idea. This is the original
Indian conception of creation, self-production or projec-
tion into form (srishti, prasava.) Being uses its self-
awareness to evolve infinite forms of itself governed by
the expansion of the innate Idea in the form, This is the
original Indian conception of evolution, prominent in
certain philosophies such as the Sankhya ( parinama,
vikara, vivarta.) Itisthe sam? phenomenon diversely

stated. .
In the idea of some thinkers the world is a purely

subjective evolution ( vivarta,) not real as objective fact;
in the idea of others it is an objective fact, a real modifi-
cation (parinama,) but one which makes no diffecence to
the essence of Being. Both notions claim to derive from
the Upanishads as their authority, and their opposition
comes in fact by the separation of what in the ancient
Vedanta was viewed as one,—as w2 sec in this passage.
Brahman is His own subject and His own object,
whether in His pure self-existence or in His varied self-
becoming. He is the object of His own self-awareness ;
He is the Knower of His own self-being, The two aspects
are inseparable, even though they scem to disappear into
each other and emerge again from each other. All appear-




300 ISHA UPANISHAD.

ance of pure subjectivity holds itself as an object implicit
in its very subjectivity; all appearance of pure objectivity
holds itself as subject implicit in its very objectivity.

All objective existence is the Self-existent, the Self-
becoming, *Swayambhu,” becoming by the force of the
Idea within it. The Idea is, self-contained, the Fact that
it becomes, For Swayambhu sees or comprehends Himself
in the essence of the Fact as “ Kavi,” thinks Himself out
in the evolution of its possibilities as * Manishi,” becomes
form of Himself in the movement in Space and Time as
“Paribhu.”” These three are one operation appearing as
successive in the relative, temporal and spacious Con-
sciousness.

It follows that every object holds in itself the law of
its own being eternally, shaswatibhyal samabhyah, from
years sempiternal, in perpetual Time. All relations in
the totality of objects are thus determined by their In-
habitant, the Self-cxistent, the Self-becoming, and stand
contained in the nature of things by the omnipresence of
the One, the Lord, by His self-vision which is their in-
herent subjective Truth, by His self-becoming which,
against a background of boundless possibilities, is the
Law of their inevitable evolution in the objective Fact.

Therefore all things are arranged by Him perfectly,
yathatathyatah, as they should be in their nature. There
is an imperative harmony in the All, which governs the
apparent  discords of individualisation. That discord
would be real and operate in eternal Chaos, if therc were
only a mass of individual forms and forces, if each form
and force did not contain in itself and were not in its
reality the self-existent All, the Lord,

THE PROCESS OF THINGS

The Lord appears to us in the relative notion of the
process of things first as Kavi, the Wise, the Seer, The
Kavi sezs the Truth in itsell, the Truth in its becoming,
in its essence, possibilities, actuality. He contains all
that in the Idea, the Vijnana, called the Truth and Law,
Satyam Ritam. He contains it comprehensively, not piece-
meal; the Truth and Law of things is the Brihat, the
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Large, Viewed by itself, the realm of Vijnana would seem
a realm of predetermination, of concentration, of compell-
ing seed-state. Butitisa determination not in previous
Time, but in perpetual Time; a Fate compelled by the
Soul not compelling it, compelling rather the action and
result, present in the expansion of the movement as well
as in the concentration of the Idea. Therefore the truth of
the Soul is freedom and mastery, not subjection and bond-
age. Purusha commands Prakriti, Prakiiti does not
compel Purusha. Na karma lipyate nare.

The Manishi takes hisstand in the possibilitics. He
has behind him the freedom of the Infinite and brings it
in as a background for the determination of the finite.
Therefore every action in the world seems to emerge from
a balancing and clashing of various possibilitics. None
of these, however, are effectivein the determination except
by their secret consonance with the Law of that which
has to become. The Kavi is in the Manishi and upholds
him in his working. But viewed by itself the realm of
the Manishi would seem to be a state of plasticity, of free-
will, of the interaction of forces; but of a free-will in
thought which is met by a fate in things.

For the action of the Manishi is meant to eventuate
in the becoming of the Paribhu. The Paribhu called also
Virat, extends Himself in the realm of eventualitics. He
fulfils what is contained in the Truth, what works out in
the possibilities reflected by the mind, what appears to us
as the fact objectively realised. The realm of Virat
would seem, if taken separately,to be that of a Lawand
Predetermination which compels all things that evolve in
that realm,—the iron chain of Karma, the rule of mechani-
cal necessity, the despotism of an inexplicable Law.

But the becoming of Virat is always the becoming of
the self-existent Lord,—Paribhuh Swayambhuh. There-
fore to realise the truth of that becoming we have tcgo back
and re-embrace all that stands behind;—we haveto return
to the full truth of the free and infinite Sachchidananda.

This is the truth of thingsas seen from above and from
the Unity. It is the divine standpoint; but we have to
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take account of the human standpoint which starts from
below, proceeds from the Ignorance, and perceives these
principles successively, not comprehensively, as separate
states of consciousness. Humanity is that which returns
in experience to Sachchidananda, and it mast begin from
below, in Avidya, with the mind embodied in Matter, the
Thinker imprisoned and emerging from the objective Fact.
This imprisoned Thinker is Man, the * Manu ",

He has to start from death and division and arrive at
unity and immortality. He has to realise the universal in
the individual and the Absolute in the relative. He is
Brahman growing self-conscious in the objective multi-
plicity. He is the ego in the cosmos vindicating himself
as the All and the Transcendent.



11

The Synthesis of Yoga

v

By the very nature of the principal Yogic schools each
covering in its operations a part of the complex human
integer and attempting to bring out its highest possibili-
ties, it will appear that a synthesis of all of them largely
conceived and applied might well result in an integral
Yoga. But they are so disparate in their tendencies, so
highly specialised and elaborated in their forms, so long
confirmed in the mutual opposition of their ideas and
methods that we do not easily find how we can arrive at
their right union.

An undiscriminating combination in block would not
be a synthesis, but a confusion. Nor would a successive
practice of each of them in turn be easy in the short span
of our human life and with our limited energies, to say
nothing of the waste of labour implied in so cumbrous a
process. Sometimes, indeed, Hathayoga and Rajayoga
are thus successively practised. And ina recent unique
example, in the life of Ramakrisha Paramhansa, we see a
colossal spiritual capacity first driving straight to the
divine realisation, taking, as it were, the kingdom of
heaven by violence, and then seizing upon one Yogic
method after another and extracting the substance out of
it with an incredible rapidity, always to return to the
heart of the whole matter, the realisation and possession
of God by the power of love, by the extension of inborn
spirituality into various experience and by the spontaneous
play of an intuitive knowledge. Such an example cannot
be generalised. Its object also was special and temporal,
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to exemplify in the great and decisive experience of a
master-soul the truth, now most necessary to humanity,
towards which a world long divided into jarring sects and
schools is with difficulty labouring, that all sects are forms
and fragments of a single integral teuth and all disciplines
labour in their different ways towards one supreme ex-
perience, To know, be and possess the Divine is the one
thing nzedful and it includes or leads up to all the rest;
towards this sole good we have to drive and this attained,
all the rest that the divine Will chooses for us, all neces-
sary form and manifestation, will be added,

The synthesis w2 propase cannot, then, be arrived at
cither by combination in mass or by suzcessive practice.
It must therclore be effected by neglecting the forms and
outsides of the Yogic disciplines and seizing rather on
some central principle common to all which will include
and utilise in the right place and proportion their parti-
cular principles, anl on some central dynamic force which
is the common secret of their divergent methods and capable
therzfore of o:ganisinz a natucal selection and combi-
nation of their varied enzrgies and different utilities. This
was the aim which we set before ourselves at first when
we entered upon our comparative sxamination of the
methods of Nituce and the methods of Yoga and we now
return to it with the possibility of hazarding some defi-
nite solution.

We obzerve, first, that there still ~xists in India a
re.varkable Yogic system which is in its nature syntheti-
cal and starts from a great central principle of Nature, a
great dynamic force of Nature; But it is a Yoga apart, not
a syathesis of other schools. This system is the way of the
Tantra. Owing to certain of its devclopments Tantra has
fallen into discredit with those who are not Tantrics; and
especially owing to the developments of its left-hand path,
the Vamamarga, which not content with excceding the
duality of virtue and sin and instead of replacing them by
spontaneous rightness of action seemed to make a method
of self-indulgence, a methcd of unrestrained socizi im-
morality. Nevertheless, in its origin, Tantra was a great
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and puissant system founded upon ideas which were at
least partially true. Even its twofold division into the
right-hand and left-hand paths, Dakshina Marga and
Vama Marga, started from a certain profound perception.
In the ancient symbolic sense of the words Dakshina and
Vama, it wasthe distinction between the way of Know-
ledge and the way of Ananda,—Nature in man liberating
itsell by right discrimination in power and practice of its
own energies, elements and potentialities and Nature in
man liberating itself by joyous acceptance in power and
practice of its own encrgies, elements and potentialities.
But in both paths there was in the end an obscuration of
principles, a deformation of symbols and a fall.

If, however, we leave aside, here also, the actual me-
thods and practices and seek for the central principle, we
find, ficst, that Tantra expressly differentiates itseli from
the Vedic methods of Yoga. In a sense, all the schools we
have hitherto examined are Vedantic in their principle;
their force is in knowledge, their method is knowledge,
though it is not always discernment by the intellect, but
may be, instead, the knowledge of the heart expressed in
love and faith ora knowledge in the will working out
through action. In all the lord of the Yoga is the Purusha,
the Conscious Soul that knows, observes, attracts, governs.
But in Tantra it is rather Prakriti, the Nature-Soul, the
Energy, the Will-in-Power executive in the universe, It
was by learning and applying the intimate secrets of this
Will-in-Power, its method, its Tantra, that the Tantric
Yogin pursued the aims of his discipline,—mastecy, per-
fection, liberation, beatitude. Instead of drawing back from
manifested Nature and its difficulties, he confronted them,
s*izzd and conquercd. But inthe end, as is the general
tendency of Prakriti, Tantric Yoga largely lost its prin-
ciple in its machinery and became a thing of formulae and
occult mechanism still powerful when rightly used but
fallen from the clarity ot their original intention.

We have in this central Tantric conception one side
of the truth, the worship of the Energy, the Shakti, as
the sole effective force for all attainment. We get the
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other extreme in the Vedantic conception of the Shakti
as a power of Illusion and in the search after the silent
inctive Purusha as the means of liberation from the de-
ceptions created by the active Energy. But in the inte-
gral conception the Conscious Soul isthe Lord, the Nature-
Soul is his executive Energy. Purusha is of the nature of
Sat, conscious self-existence pure and infinite; Shakti or
Prakriti is of the nature of Chit,—it is power of the
Purusha’s self-conscious existence, pure and infinite. The
relation of the two exists between the poles of rest and action.
When the Energyis absorbed in the bliss of conscious
sclf-existence, there is rest; when the Purusha pours itself
out in the action of its Energy, thereis action, creaticn
and the enjoyment or Ananda of becoming. But if Ananda
is the creator and begetter of all becoming, its method is
Tapas or force of the Purusha's consciousness dwelling
upon its own infinite potentiality in existence and produc-
ing from it truths of conception or real Ideas, vijnana,
which, proceeding from an omniscient and omnipotent
Scll-existence, have the surety of their own fulfilment and
contain in themselves the nature and law of their own
becoming in the terms of mind, life and matter. The
eventual omnipotence of Tapas and the infallible fulfil-
ment of the Idea are the very foundation of all Yoga. In
man we render these terms by Will and Faith,—a will that
is eventually self-effective because it is of the substance of
Knowledge and a faith that is the reflex in the lower con-
sciousness of a Truth or real Idea yet unrealised in the
manifestation. Itis this self-certainty of the Idea which is
meant by the Gita when it says, Yo yach-chhraddhah sa eva
sah, “whatever is a man's faith or the sure Idea in him,
that he becomes.”

We see, then, what from the psychological point of
view—and Yoga is nothing but practical psychology,—
is the conception of Nature from which we have to start.
It is the self-fulfilment of the Purusha through his Energy.
But the movement of Nature is two‘old, higher and lower,
or, as we may choose to term it, divine and undivine. The
distinction exists indeed for practical purposes only; for
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there is nothing that is not divine, and in a larger view it
is as meaningless, verbally, as the distinction between
natural and supernatural, for all things that are are natural.
All things are in Nature and all things are in God. But,
for practical purposes, there is a real distinction. The lower
Nature, that which we know and are and must remain so
long as the faith in us is not changed, acts throughlimita-
tion and division, is of the nature of Ignorance and cul-
minates in the life of the cgo; but the higher Nature, that
to which we aspire, acts by unification and transcendence
of limitation, isof the nature of Knowledge and culminates
in the life divine. The passage from the lower tothe higher
is the aim of Yoga; and this passage may effect itsell by
the rejection of the lower and escape intothe higher,—
the ordinary view-point,—or by the transformation of the
lower and its elevation to the higher Nature. It is this,
rather, that must be the aim of an integral Yoga.

But in either case it is always through something in
the lower that we must riseinto the higher existence, and the
schools of Yoga cach select their own point of departure or
their own gate of escape. They specialise certain activities
of the lower Prakriti and turn them towards the Divine.
But the normal action of Nature in us is an integral
movement in which the full complexity of all our elements
is affected by and affacts all our environments. The whole
of life is the Yoga of Nature. The Yoga that we seck
must also be an integral action of Nature, and the whole
difference between the Yogin and the natural man will be
this, that the Yoginseeks to substitute in himself for the
integral action of the lower Nature working in and by ego
and division the integral action of the higher Nature
working in and by God and unity. 1f indeed our aim be
only an escape from the world to God, synthesis is un-
necessary and a waste of time; for then ouc sole practical
aim must be to find out one path out of the thousand that
lead to God, one shortest posssible of short cuts, and not
to linger exploring different paths that end in the same
goal. But if our aim be a transformation of our integral
being into the terms of God-existence, it is then thata
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synthesis becomes necessary.

The method we have to pursue, then, is to put our
whole conscious being into relation and contact with the
Divine and to call Him in to transform our entire being
into His, so that in a sense God Himsell, the real Person
in us, becomes the sadhak of the sadhana as well as
the Master of the Yoga by whom the lower peisonality is
used as the centre of a divine transfiguration and the in-
strument of its own perfection. In effect, the pressure of
the Tapas, the force of consciousness in us dwelling in the
Idea of the divine Nature upon that which we are in our
entirety, produces its own realisation. The divine and all-
knowing and all-effecting descends upon the limited and
obscure, progressively illumines and energises the whole
lower nature and substitutes its own action for all the
terms of the inferior human light and mortal activity.

In psychological fact this method translates itself
into the progressive surrender of the ego with its whole
fizld and all its apparatus to the Beyond-ego with its vast
and incalculable but always inevitable workings. Certain-
ly, this is no short cut or easy sadhana. It requiresa colos-
sal faith, an absolute courage and above all an unflinching
patience. For it implies three stages of which only the
last can be wholly blissful or rapid,—the attempt of the
ego to enter into contact with the Divine, the wide, full
and therefore laborious preparation of the whole lower
Nature by the divine working to receive and become the
higher Nature, and the eventual transformation. In fact,
however, the divine Strength, often unobserved and be-
hind the veil, substitutes itself for our weakness and sup-
ports us through all our failings of faith, courage and pati-
ence. It ‘“makes the blind to see and the lame to stride
over the hills” The intellect becomes aware of a Law that
beneficently insists and a succour that upholds; the heart
speaks of a Master of all things and Friend of man or a
universal Mother who upholds through all stumblings.

® Sadhana, the practice by which perfection, siddAi. is attaine
sedhaka, the Yogin mhn,m:mp:ﬁum"ﬁauh‘ s
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Therefore this path is at once the most difficult imagin-
able and yet in comparison with the magnitude of its effort
and object, the most easy and sure of all.

There are three outstanding features of this action of
the higher when it works integrally on the lower nature.
In the first place it does not act according to a fixed sys-
tem and succession as in the specialised methods of Yoga,
but with a sort of free, scattered and yet gradually inten-
sive and purposeful working determined by the tempera-
ment of the individual in whom it operates, the helpful
materials which his nature offers and the obstacles which
it presentsto purification and perfection. In a sense, there-
fore, each man in this path has his own method of Yoga.
Yet are there certain broad lines of working common to all
which enable us to construct not inded a routine system,
but yet some kind of Shastra or scientific method of the
synthetic Yoga.

Secondly, the process, being integral, accepts our
nature such as it stands organised by our past evolution
and without rejecting anything essential compels all to
undergo a divine change. Everything in us is seized by
the hands of a mighty Artificer and transformed intoa
clear image of that which it now seeks confusedly to pre-
sent. In that ever-progressive experience we begin to per-
ceive how this lower manifestation is constituted and that
everything in it, however seemingly deformed or petty or
vile, is the more or less distorted or imperfect figure of
some element or action in the harmony of the divine
Nature, We begin to understand what the Vedic Rishis
meint when they spoke of the human forefathers fashion-
ing the gods as a smith forges the crude material in his
smithy.

Thirdly, the divine Power in us uses all life as the
means of this integral Yoga. Every experience and outer
contact with our world-environment, however trifling o1
however disastrous, is used for the work, and every inner
experience, even to the most repellent suffering or the
most humiliating fall, becomes a step on the path to per-
fection, Anlw: rceognise in oursclves with opened eyes
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the method of Golin the world, His purpose of light in
the obscure, of might in the weak and fallen, of delight in
what is grievous and miserable. We sce the divine method
to be the same in the lower and in the higher working;
only in the one it is pu-susd tardily and obscurely through
the subcons:zious in Nature, in the other it becomes swilt
and s:1f-conscious and the instrument confesses the hand
of the Master. Alllifeisa Yoga of Nature seeking to
manifest. God within itself. Yoga marks the stage at
which this effort becomes capable of self-awareness
and therefor of right completion in the individual. Itis
a gathering up and concentration of the movements dis-
parsel and loosely combined in the lowe: evolution.

An integral method and an integral result. First, an
integral realisation of Divine Being ; not only a realisation
of the one in its indistinguishable unity, but also in its
multitude of aspects which are also necessary to the com-
pletz knowledge of it by the relative consciousness; not
only realisation of unity in the Self, but of unity in the
infinite diversity of activities, worlds and creatures.

Therefore, also, an integral liberation. Not only the
fre=dom born of unbroken contact of the individual being
in all its parts with the Divine, sayujya mukti, by which
it bezomes, free even in its separation, even in the duality;
not only the salokya-mukti by which the whole conscious
existznce dwells in the same status of being as the Divine,
in the state of Sachchidananda; but also the acquisition
of the divine nature by the transtormation of this lower
being intothe human image of the divine, sadharmya-mukts,
and the complete and final release of all, the liberation of
the consciousness from the transitory mould of the ego and
its unification with the One Being, universal both in the
world and the individual and transcendentally one both in
the world and beyond all universe.

By this integral realisation and liberation, the perfect
harmony of the results of Knowledge, Love and Works.
For there is attained the complete release from ego and
ideatification in being with the One in all and beyond all.
But since the attaining consciousness is not limited by its
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attainment, we win also the unity in Beatitude and the
harmonised diversity in Love, so that all relations of the
play remain possible to us even while we rctain on the
heights of our being the eternal oneness with the Beloved.
And by a similar wideness, being capable of a freedom in
spirit that embraces life and does not depcnd upon with-
drawal from life, we are able to become without cgoism,
bondage or reaction the channel in our mind and body for
a divine action poured out freely upon the world.

The divine existence is of the nature not only of free-
dom, but of purity, beatitude and perfection. An integral
purity which shall enable on the one hand the perfect re-
flection of the divine Being in ourselvesand on the other the
perfect outpouring of its Truth and Law in us in the terms
of life and through the right {unctioning of the complex
instrument we are in our outer parts, isthe condition of an
integial liberty. Its result is an integral beatitude, in
which there becomes possible at once the Ananda of all
that is in the world seen as symbols of the Divine and the
Ananda of that which is not-world. And it prepares the
integral perfection of our humanity asa type of the Divine
in the conditions of the human manifestation, a perfection
founded on a certain free universality of being, of love and
joy, of play of knowledge and of play of will in power and
will in unegoistic action. This integrality also can be at-
tained by the integral Yoga.

Perfection includes perfection of mind and body, so
that the highest results of Raja Yoga and Hathayoga
should be contained in the widest formula of the synthesis
finally to be effected by mankind. Atany ratea full develop-
ment of the general mental and physical faculties and ex-
periences attainable by humanity througzh Yoga must be
included in the scope of the integral method. Nor would
these have any raisom d'etre unless employed for an inte-
gral mental and physical life. Such a mental and physical
life would be in its nature a translation of the spiritual
existence into its right mental and physical values. Thus we
would arrive at a synthesis of the three degress of Nature
and of the three modes of human existence which she has
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evolved or is evolving. We would include in the scope of
our liberated being and perfected modes of activity the
material life, our base, and the mental life, our intermediate
instrument.

Nor would the integrality to which we aspire be real
or even possible, if it were confined to the individual.
Since our divine perfection embraces the realisation of
ourselves in being, inlife and in love through others as
well as through ourselves, the extension of our liberty and
of its results in others would be the inevitable outcome as
well as the broadest utility of our liberation and perfection.
And the constant and inherent attempt of such an ex-
tension would be towards its increasing and ultimately
complete generalisation in mankind.

The divinising of the normal material life of man and
of his great secular attempt of mental and moral self-
culture in the individual and the race by this integralisa-
tion of a widely perfect spiritual existence would thus be
the crown alike of our individual and of our common
effort. Such a consummation being no other than the kin_-
dom of heaven within reproduced in the kingdom of hea-
ven without, would be also the true fulfilment of the great
dream cherished in different terms by the world’s religions.

The widest synthesis of perfection possible to thought
is the sole effort entirely worthy of those whose dedicated
vision perceives that God dwells concealed in humanity.
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The Eternal Wisdom

BOOK I
THE GOD OF ALL: THE GOD WHO IS IN ALL

S50 SHOULD HE BE ADORED. *

So should He be adored...for it is in That all become
one.

Hail to Thee, to Thee, Spirit of the Supreme Spi-
rit, Soul of souls, to Thee, the visible and invisible,
who art one with Time and with the elements.—O
obscurity of obscurity, O soul of the soul, Thou art
more than all and before all. Al is seen in Thee and
Thou art seen in all.—I see of Thee neither end nor
middle nor beginning, O Lord of all and universal
form.—First of the elements, universal Being, Thou
hast created all and preservest all and the universe is
nothing but Thy form.—Sole essence of the world,
Thou createst it and thou dissolvest it. Thou makest
and unmakest the universe which is born again uncea-
singly by Thee —When creation perishes, Thou dost
not perish, when it is reborn, thou coverest it, O Im-
perishable, with a thousand different forms.

Thou art the sun, the stars, the planets, the entire
world, all that is without form or endowed with form,
all that is visible or invisible, Thou art all these.—
Thou art also in the trees and the plants; the earth
bears Thee in its flanks and gives birth to Thee as its
nursling, Thee, the Lo:d of beings, Thee, the essence
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10 of all that exists.—Whither shall I go from Thy spirit
or whither shall I flee from Thy presence ? If I ascend
up into heaven, Thou art there; if I make my bed in

11 hell, behold Thou art there.—Where shall I direct my
gaze to bless Thee, on high, below, without, within ?
There is no way, no place that is outside Thee, other
beings exist not; all is in Thee.

12 Thou who art the soul of all things, Thy univer-
sal diffusion witnesses to Thy power and goodness,
It isin thee, in others, in all creatures, in all worlds.—

13 All that is contains Thee; I could not exist if Thou

14 wert not in me.—I have strayed like a lost sheep seek-
ing outside me that which was within. I have run
about the streets and places of the world, this great
city, seekinz Thee and I have not found Thee be-
cause I sought Thee ill and came not to the place
where Thou wert. Thou wert within me and I sought
thee without; Thou wert near and I sought thee at a

distance, and if I had gone where Thou wert, I should
immediately have met Thee.

15  Thou art all that I can be, Thou art all that I can
do, Thou art all that I can say; for Thou art all and
there is nothing that Thou art not. Thou art all that
is and all that yet is not.

16 Master invisible filling all hearts and directing them
from within, to whatever side I look, Thou dwellest

17 there.—Thou art the sovereign treasure of this uni-

18  verse.—Through Thy creations I have discovered the
beatitude of Thy eternity.

*1) Bribadaranyaka Upanishad.—2) Vishnu Purana,—3) Farid-ud.
din-aitar.—4)Bhagavad Gita,— 5) Vishnu Purana. —6)Harivansa.—7}id-
—8) Vishou Parana.—9)Harivansa-—10) Psalus.— 11} Hermes.—12) Vish-

nu Purana.—13) St Augustine.—14) id.—16) Hermes.— B
Guru—17) Bhagavad Gita.—18) Hermes. R
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TO BECOME GOD IN ORDER TO KNOW HIM.**

1-2 Only the like knows its like—God dwells in a

3

oo

WO o~ on

10
11

Light, to which a road is wanting. He who does not
become That himself, will never see [t.—What God
is one knows not. He is not light, nor spirit, nor
beatitude nor unity, nor what goes by the name of
divinity, nor wisdom, nor love, nor will, nor kindness,
nor a thing, nor that which is not a thing, nor a being,
nor a soul ; He is what neither I nor thou nor any crea-
ture will ever know until we have become what He 1s.

For nobody can see what He is, except the soul in
which He himself is.—Lose thyself in Him to pene-
trate this mystery; everything else is superfluous.

Do not think to gain God by thy actions...One
must not gain but be God.—One must be God in order
to understand God.—If thou canst not equal thyself
with God, thou canst not understand Him.—Be not
astonished that man can become like God.

If man surrenders himself to Tao, he identifies him-
self with Tao.—Whoever thinks himself an imperfect
and worldly soul, is reallyan imperfect and worldly
soul ; whoever decms himself divine, becomes divine,
What a man thinks he is, he becomes.—That is whh
it is permitted to him who has attained to the truty
within, tosay, “ [ am the true Divine.”

13-14 Become what thou art.—Each man ought to say

15

to himsell, **1 was the creator, may I become again
what I was".—Before I was myself, I was God in God,
that is why I can again become that when I shall be
dead to mysell,

* * 1) Porphyry.—2) Angelus Silesius.—8) id.—4) Maitre Eckhart.—B5)
Farid-ud-din-attar.—6) Angelus Silesius—7) Antoine the Healer.—8)
Hermes.—9) Epistle to Diognelus.—10) Lac-tse.—11jRamakrishna.—12)
l}:h:i-ldh in Arabi.— 1) Orphic Precept.— 14) Upanishad.—15) Angelus
Silesiva,
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THE GODS ***

He who knows that He is the supreme Lord, be-
comes that, and the gods themselves cannot prevent
him...He who adores any other divinity, has not the
knowledge. He is as cattle for the gods. Evenas
numerous cattle serve to nourish men, so each man
serves to nourish the gods...That is why the gods love
not that a man should know That.—And the Lord
Jehovah said, *“ Behold, the man is become as one of
us...and now, lest he put forth his hand, and take
also of the tree of life, and eat, and live for ever—

The belief in supernatural beings may to a certain
extent increase the action in man, butit produces
also a moral deterioration. Dependence, fear, supersti-
tion accompany it; it degenerates into a miserable
belief in the weakness of man.—Man is the creator
of the gods whom he worships in his temples. There-
fore humanity has made its gods in its own image.—
The Ancestors fashioned the gods as a workman
fashions iron.—Little children, keep yourselves from
idols,—For we wrestle not against flesh and blood, but
against principalities, against powers, against the
ruless of the darkness of this world, against spiritusl
wickedness in high places.

For though there be that are called gods, whether
in heaven or in earth, (as there be gods many and
lords many, ) but to us there is but one God, of whom
are all things.

g-10 Allis full of gods—All the gods and goddesses are

II

12

only varied aspects of the One.—The gods have been
created by Him, but of Him who knows the manner
of His being ?—We should not make comparisons be-
tween the gods. When a man has really seen a divini-
ty, he knows that all divinities are manifestations of

* * *1) Brihadaranyaka Upanishad.—2) Genesis.—3) Vivekanands.—4)
Hermes.—6) Rig Veda.—86) John.—7) Ephesians—8) Cor inthians.—9)
Thales—10) Ramakrishna.— 11) Rig Veda.—12) Ramakrishna.—13) Bri-
hadaranyaka Upanishad.
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one and the same Brahman —That is worlds, gods,
beings, the All,—the supreme Soul.

THE DIVINE MAN.®

Ye are Gods.

None of the heavenly gods quits hissphere to come
upon the earth, while man mounts up to heaven and
measures it. He knows what is on high and what
is below. He knows all correctly and, what is more,
has no ne=d to leave the earth in order to exalt him-
self.—None is greater than he. The gods themselves
will have to descend upon earth and it isin a human
form that they will get their salvation. Man alone
reaches the perfection of which the gods themselves
are ignorant.

What is man?... Thou crownedst him with glory
and honout.... thou hast put all things in subjection
under his feet.—By the assemblage of all that is
exalted and all that is base man was always the most
astonishing of mysteries.—The world is full of marvels

and the greatest macvel 1s man.—Man is a small
universe.—Placed on the borders of Time and Eterni-
ty...he holds himself somehow erect at the horizon
ol Nature...Spiritual perfection is his true destiny.

He is the king of Nature because he alone in the
world knows himself...His substance is that of God
Himself.

Heaven and Earth are the father and mother of all
beings ; among beings man alone has intelligence for
his portion.—It is we who, in the eyes of Intelligence,
are the essence of the divine regard.—That Intelli-
gence is God within us; by that men are gods and
their humanity neighbours divinity.

Man is divine so long as he is in communion with
the Eternal—Deck thyself now with majesty and
excellence and arraythysell with glory and beauty.—
Thou belongest to the divine world.—The race of men
is divine.
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17 Oneshould seek God among men.

18  Follow the great man and you will see what the
world has at heart in these ages, There is no omen

19 like that.—There is always one man who more than

20 others represents the divine thought of the epoch.—A
link was wanting between two craving partsof Nature
and he was hurled into being as the bridge over that
yawning need.

21 Thereis only one temple in the universe and that is
the body of man. Nothing is holier than this noble
form. To bow down before man isa homage offered
to this revelation in the flesh. We touch heaven when

22 we lay our hand on a human body.—Within man is
the soul of the whole, the wise silence, the universal
beauty to which every part and particle is equally
related, the eternal ONE.

* 1% Psalms.—2) Hermes.—3) Vivekananda.—4) Hebrews.—5)Farid-
vddin-attar, ~8) Sophocles—7) Democritus.—8) Gigrdano Bruno.—9)
The Rose of Bakamate, —10) Chu-King.—11) Omar Khayyam.—12.—
Hermes.—13) Ramakrishna.—14) Job.—15) Baha-ullah,.—16) Pyiha-
IE""'“-'*“I' Movalis.—18) Emerson.—19) id—20y id.—2 Novalis—22)

e rson,



The Question of the Month

One of our Subscribers sends us the following Question:

Are any of the following gueries touched in Sanatan
Dharma books of philosophy ?

1) The nature and formation of animal soul.

2) The shape, size, formations, nature and colour of
subtle bodies.

3) The difference between the subtle bodies of saints
uﬂ:ﬂ ordimary peoplc and the process of developing one into

ﬂ -
4) The rationale of the reincarnation theory.
5) The nature, constituenis and situation of invisible
worlds.

The first three questions are of a curious interest, the
last two cover a very wide field. All except the fourth
belong more or less to a kind of knowledge pursued with
eager interest by a growing number of inquirers, but still
looked on askance by the human mind in general,—the
occult sciences. The Hindu Scriptures and books of philo-
sophy do not as a rule handle such questions very directly
or in any systematic fashion. They are concerned either
with the great and central questions which have always
occupied the human mind, the origin and nature of the
universe, the why, whence and whither of life, the highest
good and the means of attaining it, the nature of man and
the destiny of the human soul and its relation with the
Supreme, or else they deal with the regulation of ethics,
society and the conduct of daily life. Occult knowledge
has been left to be aquired by occult teaching. Never-
theless it was possessed by the ancient sages and our corres-
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pondent will find a great deal of more or less scattered in-
formation on these and cognate questionsin the Veda, Up-
anishads and Puranas, But it is doubtful whether he
would obtain a satisfactory answer to his queriesin the
form in which he has put them. He will find for instance
a long discription of invisible worlds,—invisible, that is to
say, to our physical senses,—in the Vishnu Purana, but it
is picturesque rather than precise. We do not think he
will find much about the constituents of the worlds or the
size of subtle bodies.

The form of the third question lends itself to miscon-
ception. Obviously the method foran ordinary manjto deve-
lop his subtle body into that of a saint, is to cease to be
an ordinary man and to become a saint. There can be no
other means, The subtle body is the mental case and
reflects the changes of the mentality which is housed in
it or the influence exercised on it by the activities and ex-
periences of our physical existence.

Reincarnation is much more prominent and the ideas
about it more systematised in Buddhist than in Hindu
ooks. But most of the Hindu philosophies tcok some
kind of reincarnation for granted. It was part of the an-
cient teaching which had come down to them from the
earliest times. They are more concerned with its causes
and the method of escape from the obligation of rebirth;
the thing itsell was for them a fact be,ond question. But
the nature of reincarnation is not the same for all the old
thinkers. The Upanishads, for instance, seem to teach
that the physical self is dissolved at death into its prin-
ciple, cther; it is the mental being that appears to be born
and reborn, but in reality birth and death are mecely sem-
blances and operations of Nature,—of Aditi full of the
gods, Adili devatamayi; the spirit is reaily one in all
bedies and is neither born nor dies. Nachiketas in the
Katha Upanishad raises the question whether the man as
we know and conceive him really survives death and this
seems to be the sense of the answer that he receives,

————
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THE LIFE DIVINE

CHAPTER VI
MAN IN THE UNIVERSE

The Soul of man, a traveller, wan-
ders in this eycle of Brabman, huge,
a totality of lives, a totality of states,
thinking itself different from the Im-
ller of the journey. Accepted by
“;l;n. it attains its goalcf Immorta-
Sweteshwatara Upanishad,
The progressive revelation of a great, a transcendent, a
luminous Reality with the multitudinous relativities of
this world that we sce and those other worlds that we do
not sec as means and material, condition and field, this
would scem then to be the meaning of the universe,—since
meaning and aim it has and is neither a purposeless illu-
sion nor a fortuitous accident. For the same reasoning
which leads us to conclude that world-existence is not a
deceptive trick of Mind, justifies equally the certainty that
it is no blindly and helplessly self-existent mass of sepa-
rate phenomenal existences clinging together and strug-
gling together as best they can in their orbit through eter-
nity, no tremendous self-creation and self-impulsion of
an ignorant Force without any secret Intelligence within
aware of its starting-point and its goal and guiding its
process and its motion. An existence, wholly self-aware
and therefore entirely master of itself, possesses the pheno-
menal being in which it is involved, realises itself in form,
unfolds itself in the individual.
That luminous Emergence isthe dawn which the
Aryan forefathers worshipped. Its fulfilled perfection is
that highest step of the world-pervading Vishnu which
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they beheld as if an eye of vision extended in the purest
heavens of the Mind, For it exists already as an all reveal-
ing and all-guiding Trath of thirzs which watches over
the world and attracts mortal mau, ficst without the know-
ledge of his conscious mind, by the general march of
Nature, but at last consciously by a progressive awakening
and self-enlargement, to his divine ascension. The ascent
to the divine Life is the human journey, the Work of
waorcks, the acceptable Sacrifice. This alone is man’s real
business in the world and the justification of his existence,
without which he would be only an insect crawling among
otherepheme:al insects on a speck of mud and water which
has managed to form itself amid the appalling immensi-
ties of the physical unive:se,

This Truth of things that has to emerge out of the
phenomenal world’s contradictions is declared to be an
infinite Bliss of self-conscious existence, the same every-
where, in all things, in all times and beyond Time, and
aware of itsell behind all these phenomena by whose in-
tenscst vibrations of activity or by whose largest totality
it can never be entirely expressed or in any way limited ;
for it is self-existent and does not depend for its being
upon its manifestations. They represent it, but do not
exhasst it; point to it, but do not reveal it. It is revealed
only to itselfl within their forms. The conscious existence
involved in the form comes, as it evolves, to know itsclf
by intuition, by s:1f-vision, by self-2xperience. It becomes
itsell in the world by knowing itself ; it knows itself by
bzcoming itself. Thus possessed of itself inwardly, it im-
Pacts also to its forms and modes the conscious delight of
Sachchidananda, This becoming of the infinite Bliss-
Existence-Consciousness in mind and Jife and body,—for
independent of them it exists eternally,—is the transfi-
gucation intended and the utility of individual existence.
Through the individual it manifests in relation even as of
itself it exists in identity.

The Unknowable knowing itsIf as Sachchidananda is
the one supreme affirmation of Vedanta; it contains all
the others or on it they depend, This is the one veritable
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expericnce that remains when all appearances have been
accounted for negatively by the elimination of their shapes
and coverings or positively by the reduction of their
names and forms to the constant truth that they contain.
For fulfilment of life or for transcendence of life, and whe-
ther purity, calm and freedom in the spirit be our aim or
puissance, joy and perfection, Sachchidananda is the un-
known, omnipresent, indispensable term for which the
human consciousness, whether in knowledge and sentiment
or in sensation and action, is eternally seeking.

The universe and the individual are the two essential
appearances into which the Unknowable descends and
through which it hasto be approached; for other inter-
mediate collectivities are born only of their interaction.
This descent of the supreme Reality is in its nature a self-
concealing; and in the descent there are successive levels,
in the concealing successive veils. Necessarily, the revela-
tion takes the form of an aszent ; and necessarily also the
ascent and the revelation are both progressive. For ewch
successive level of descent tothe Divine is to man a stage
in an ascension; each veil that hides the unknown God
becomes for the God-lover and God-sesker an instruricnt
of His unveiling. Out of the rhythmic slumber of materi-
al Nature unconscious of the Soul and the Idea that
maintain the ordered activities of her energy even in her
dumb and mighty material trance, the world struggles into
the more quick, varied and disordered rhythm of Life
labouring on the verges of self-consciousness. Out of
Life it struggles upward into Mind in which the unit be-
comes awake to itsell and its world, and in that awaken-
ing the universe gains the leverage it required for its su-
preme work,~it gains sel{-conscious individuality. Iut
Mind takes up the work to continue, not to complete it.
It isa labourer of acute but limited intelligence who
takes the confused material offered by Life and having
improved, adapted, varied, classified according to its
power hands them over to the supreme Artist of our
divine manhood. That Artist dwells in supermind; for
supermind is superman, Therefore our world has yet to
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climb beyond Mind to a higher principle, a higher status
a higher dynamism in which universe and individual be-
come aware of and possess that which they both are and
therefore stand explained to each other, in harmony with
each other, unified. : :

The disorders of life and mind cease by discerning the
se-ret of a more pecfect order than the physical. Matter
below life and mind contains in itselfl the balance be-
tween a perfect poise of tcanquillity and the a.ctiu:I‘of an
immeasurable energy, but does not posscss that which it
contains, Its peace wears the dull mask of an obscure
inertia, a sleep of unconsciousness or rather of a dl‘y[;gﬁd
and imprisoned consciousness, Driven by a force which is
its real self but whose sense it cannot yet seize nor shn:er it
has not the awakened joy of its own harmonious S

Life and mind awaken to the sense of this want in
the form of a striving and seeking ignorance and a trou-
bled and baffled desire which are the first steps towards
scli-knowledge and self-fulfilment. But where then is the
kingdom of their self-fulfilling ? It comes to them by the
exceeling of thems:lyes. Beyond life and mind we re-
Cover consciously in its divine truth that which the balance
of material Nature grossly represented,—a tranquillity
which is neither inertia nor a sealed trance of counscious-
ness, but the Concentration of an absolute force and an
absolute self-awareness, and an action of immeasuralle
energy which is at the same time an out-thrilling of ineffa-
fable bliss because jts every act is the expression, not of a
want and an ignorant straining, but of an absolute peace
and self-mastery, In that attainment our ignorance realises
the light of which it Was a darkened or a partial reflec-
tion; our desires ceaze in the plenitude and fulfilment
towards which even in their most brute material forms
they were an obscure and faljen aspiration,

The universe and the individual are necessary to each
other in their ascent. Always indeed they exist for each
other and profit by each other, Universe is a diffusion
of the divine All in infinite Space and Time, the indiyi-
dual its concentration within limits of Space and Time,
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Universe seeks in infinite extension the divine totality it
{eels itself to he but cannot entirely realise; for in exten-
.ion existence drives at a pluralistic sum of itself which
can neither be the primal nor the final unit, but only a
recurring decimal without end or beginning. Therelore
it creates in itself a sel’-conscious concentration of the
All through which it can aspire. In the conscious indivi-
dual Prakriti turns back to perceive Purusha, World secks
after Self; God having entirely become Nature, Nature
seeks to become progressively God.

On the other hand it is by means of the universe that
the individual is impelled to realise himself. Not only is
it his foundation, his means, his ficld, the stuff of the
divine Work; but also, since the concentration of the uni-
versal Life which he is takes place within limits and is
not like the intensive unity of Brahman free from all con-
ception of bound and term, he must necessarily univer-
salise and impersonalise himself in order to manifest the
divine All which is his reality. Yet is he called upon to
preserve, even when he most extends himself in universal-
ity of consciousness, 1 mysterious transcendent something
of which his sense of personality gives him an obscure and
egoistic representation. Otherwise he has missed his goal,
the problem set to him has not been solved, the divine
work for which he accepted birth has not been done.

The universe comes to the individual as Life,—a
dynamism the entire secret of which he has to master and
o mass of colliding results, a whirl of potential cnergies
out of which he has to disengage some supreme order ard
some yet unrealised harmony. This is after all the real
cense of man's progress. It is not merely a restatement in
slightly diffecent terms of what physical Nature has al-
ready accomplished. Nor can the ideal of human life be
simply the animal repeated on a higher scale of mentality.
Otherwise, any system or order which assured a tolerable
well-being and a moderate mental satisfaction would have
stayed our advance. The animal is satisfied with a modi-
cum of necessity; the gods are content with their splen-
dours. But man cannot rest permanently until he reaches
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some highest good. He is the greatest of living beings
because he is the most discontented, because he fesls most
the pressurc of limitations, He alone, perhaps, is capable
of being seized by the divine frenzy for a remote ideal.

To the Life-Spirit, therefore, the individual in whom
its potentialities centre is preeminently Man, the Purusha.
It is the Son of Man who is supremely capable of incar-
nating God. This Man is the Manu, the thinker, the mano-
maya Purusha, mental person or soul in mind of the ancient
sages,  No mere superior mammal is he, but a conceptive
soul basing itselfl on the animal body in Matter. He is
conscious Name or Numen accepting and utilising form
as a medium through which Person can deal with sub-
stance. The animal life emerging out of Matter is only
the inferior term of his existence. The life of thought
feeling, will, conscious impulsion, that which we name in
its totality Mind, that which strives to seize upon Matter
and its vital energies and subject them to the law of its own
progressive fransformation, is the middle term in which
he takes his effectual station. But there is equally a su-
preme term which Mind in man searches after so that
having found he may affirm it in his mental and bodily
existence. This practical affirmation of something essen-
tially superior to his present self is the basis of the divine
life in the human being.

Awakened to a profounder self-knowledge than his
first mental idea of himself, Man begins to conceive some
formula and to perceive some appzarance of the thing
that he hasto affirm. But it appears to him as if poised
between two negations of itself. If, beyond his present
attainment, he perceives oris touched by the power, light,
bliss of a self-conscious infinite existence and translates
his thought or his experience of it into terms convenient
for his mentality,—Infinity, Omniscience, Omnipotence,
Immortality, Freedom, Love, Beatitude, God,—yet does
this sun of his secing appear to shine between a double
Night,—a darkness below, a mightier darkness beyond.
For when he strives to know it utterly, it seems to pass
intosomething which neither any one of these terms nor th=
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sum of them can at all represent. His mind at last ne-
gates God for a Beyond, or at least it seems to find God
transcending Himself, denying Himself to the conception.
Here ulso, in the world, in himself, and around himself, he
is mct always by the opposites of his affirmation. Death
is ever with him, limitation invests his being and his
experience, error, inconscience, weakness, inertia, grief,
pain, evil are constant oppressors of his effort. Heie
also he is driven todeny God, or at least the Divine secems
to negate or to hide itself in some appearance or outcome
which is other than its true and eternal reality,

And the terms of this denial are not, like that other
and remoter negation, inconceivable and therefore na-
turally mysterious, unknowable to his mind, but appear to
be knowable, known, definite,—and still mysterious. He
knows not what they are, why they exist, how they came
into being. He sces their processes as they affect and ap-
pear to him; he cannot fathom their essential reality.

Perhaps they are unfathomable, perhaps they also are
really, unknowable in their essence? Or, it may be, they
have no essential reality,—are an illusion, Asat, non-
being. The superior Negation appears to us sometimes
as a Nihil, a Non-Existence; this inferior negation may
also be, in its essence, a Nihil, a non-existence. But as
we have alceady put away from us this evasion of the
difficulty with regard to that higher, so also we discard
it for this inferior Asat, To deny entirely its reality or
to seek an escape from it as a mere disastrous illusion is
to put away from us the problem and to shun our Work.
For Life, these things that seem to deny God, to be the
apposites of Sachchidananda, are real, even if they tum
out to be temporary. They and their opposites, good,
knowledge, joy, pleasare, life, survival, strength, power,
increase, are the very material of her workings.

It is probable indeed that they are the result or rather
the inseparable accompaniments, not of an illusion, but
of a wrong relation, wrong because it is founded on a
false view of what the individual is in the universe and
therefore a false attitude both towards God and Nature,



328 “ARYA"

towards self and environment. Because that which he
has become is out of harmony both with what the world
of his habitation is and what he himself should be and is
to be, therefc  man is subject to thess contradictions of
the secret Truth of things. In that case they are not
the punishment of a fall, but the conditions of a progress.
They are the first elements of the work he has to fulfil,
the price he has to pay for the crown which he hopes to
win, the narrow way by which Nature escapes out of
Matter into consciousness; they are at once her ransom
and her stock.

For out of these false relations and by their aid the
true have to be found. By the Ignorance we have to
cross overdeath. So too the Veda speaks cryptically of
energies that are like women evil in impulse, wandering
from the path, doing hurt to their Lord, which yet,
though themselves false and unhappy, build upin the
end “this vast Truth” the Truth that is the Bliss. It
would be, then, not when he has excised the evil in
Nature out of himself by an act of moral surgery or part-
ed with life by an abho:rent recoil, but when he has
turned Death into a more perfect life, lifted the small
things of the human limitation into the great things of
the divine vastness, t:ansformed suffering into beatitude,
converted evil into its proper good, translated error and
falsehood into their secret truth that the szcrifice will be
accomplished, the journey done and Heaven and Earth
equalised join hands in the bliss of the Supreme.

Yet how can such contraries pass into each other? By
what alchemy shall this lead of mortality be turned into

‘that gold of divine Being? But if they are not in their

essence contraries? If they are manifestations of one
Reality, identical in substance ? Then indeed a divine
transmutation becomes conceivable.

We have seen that the Non-Being beyond may well
be an inconceivable existence and perhaps an ineffable
Bliss. At least the Nirvana of Buddhism which formu-
lated the one luminous effort of man to reach and to rest
in this highest Non-existence, represents itself in the psy-
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chology of the liberated yet upon earth as an unspeakable
peace and gladness; its practical effect is the extinction
of all suffering through the disappearance of all egoistic
idea or sensation and the nearest we can get to a positive
conception of it is that it is some inexpressible Beati-
tade (if the name or any name can be applied to a peace
so void of contents), into which even the notion of self-
existence seems to be swallowed up and disappear. Itis
a Sachchidananda to which we dare no longer apply even
the supreme terms of Sat, of Chit and of Ananda. For
all terms are annulled and all cognitive experience is over-
passed.

On the other hand, we have hazarded the suggestion
that since all is one Reality, this inferior negation also,
this other contradiction or non-existence of Sachchida-
panda is none other than Sachchidananda itself. Itis
capable of being conceived by the intellect, perceived in
the vision, even received though the sensations as verily
that which it seems to deny, and such would it always be
to our conscious experience if things were not falsified
by some great fundamental error, some possessing and
compelling Ignorance, Maya or Avidya. In this sense
a solution might be sought, not perhaps a satisfying
metaphysical solution for. the logical mind,—for we are
standing on the border-line of the unknowable, the inef-
_ fable and straining our eyes beyond,—but a sufficient pasis
in experience for the practice of the divine life.

To do this we must dare to go below the clear sur-
faces of things on which the mind loves to dwell, to
tempt the vast and obscure, to penetrate the unfathom-
able depths of consciousness and identify ourselves with
states of being that are not our own. Human language
is a poor help in such a search, but at Jeast we may find
in it some symbols and figures, return with some just ex-
pressible hints which will help the light of the soul and
throw upon the mind some reflection of the ineffable
design.



The Wherefore
of the Worlds

CHAPTER ¥
THE DESIRE TO BE

If the secret of the being is concealed at once in his
absolute conditionment and in his relative afirmation, it
is in the latter first that he must seek for it. It is by
scrutinising its primary data that we shall succeed, per-
haps, in perceiving through and behind them the final rea-
son of his existence, the cause of his cause, It is by reach-
ing down to his roots that we shall discover the profundities
of that antecedent, not previous in time but permanent,
to which Knowledge gives the name of Unknowable.

For the secret of the being is within him.

Whatever be the postulate that we posit at the base
of his existence, the first fact we have to recognise is the
fact of that existence itself. Whatever concept of the
Absolute we may form for ourselves, whether it be pure
liberty or eternal determination, whatever state may exist
anterior to all that we can call being, in that state the
being already is. For if it were not, who could draw it out
of its nothingness? And who could create, if it had not

the power to create itself 7

Now, for the being, to create himsell means to ap-
pear. And to appear means to define himself, to become
distinct, to affirm himself in the relativity. But what
name are we to give tothe principle of this distinctive affir-
mation and exclusive delimitation of the ego which is the
foundation of all manifestation, of all relative creation?
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The word, Thought, says too much and too little,—
too much if that conscient thought is meant which ap-
pears at the term of progressive evolution, and too little if
it means a pure abstraction of the being previous to its
coming into existence. This abstraction may very well
define the essence of all its possibilities, but not its power
to act and to become. To become implies not only puie
thought, but tendency, effort, or, 10 express all in a single
word, if that be pﬁ&ible—dcsim.

For desire represents in the being that first active
form of Thought in which we must seek for the initial
spring conscient or inconscient of its cnergies, the obscure
genesis of its will and that first spontaneity of fundament-
al egoism by which the 1" of the relativity manifests.

Thought and Desire are for the inner universe what
extension and movement are for the universe without,
And if all the phenomena of the objective world can be
reduced to the simple notion of movement, does not move-
ment itself render sensible this first conceptual principle
of the being,—desire ?

L
*® #

The universe is a ficld for all possible desires realised
by the movement.

And among all these desires the one which renders
the others possible, the one which is in the depths of the
being, at its roots, before every other, is the desire to be.

But what is this desire?

We can know only its ultimate forms, its manifesta-
tions in ourselves. For desire as it expresses itsell in what-
ever being, cannot tell us what desire was before any being
existed. And yet nothing expresses so well as this word,
desire, the principle of all beginnings.

Desire is more than force, for it is force directed to-
wards an end, it is the unconscious will that no reason
governs, the primary, spontaneous, formidable affirmation
of that which willsto be. It dwells in all that lives and its
power is already active in all that seems not to be alive.

From the obscurest affinity to the supreme aspiration
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of the spirit, in the apparent inertia of bodies as in the
irresistible impulsion of the thoughts, desire is the prin-
ciple, the hidden spring, the essence of all that is and even
of all that is not yet but will be.

But where isthe lurking-place, before things are, of this
Desire, creator of the worlds ? Whenceand how is it born?

There can be no issue to such a question if we cannot
conceiye that it is part of the very essence of cectain pos-
sibilities to translate themselves spontaneously into con-
crete realisations, the spontaneity of the fact realised being
inherent in their natuce itself and indistinguishable in them
from the law of necessity.

And which among these possibilities could better
than the desire to be bear in itselfl its own effectivity ?

The desire to be being possible, the being came into
existence and with him the movement by whose transfor-
mations were generated, along with the successions of
Time, states of incrcasing materiality,

For desire is tendency, abstract, subjective movement:
outside Space, in pure duration of Time,

And the progressive passage of this conditional and
virtual form of movement to its concrete, objective, mate-
rial form: defines the suzcession of the states of being
from the first transcendences to the Jast realisations of the
physical order of things.

In the domain of our comprehension the ficst desire
was the first being ; in the world of forms the ficst being
was the first movement.

But this beginning is renewed at every moment; every
movement renews it, every desire,

For what we call the beginning is not and cannot be
the moment at which the relative arose out of the Abso-
lute under the form of the desire to be. By beginning we
mean not the when, but the how of a perpetual origination.

No relative reality can have an absolute beginning.
The illusion of the beginning presents itself to the mind
when it reaches the limit of the conceivable, It is the
fortress which mind erects arbitcarily as a refuge at the
very extremity of its own frontiers and represents only its



THE WHEREFORE OF THE WORLDS. 333

inability to advance farther into the depths of the un-
known.

When we speak, then, of the first possibility, we are only
indicating the first stage conceivable to us of the progres-
sive realisation. We resume in the word, without knowing
it, all the successive series of diminishing potentialitics and
of antecedent transcendences in an indefinite continuity.

And when we reach the utmost limit of all the stepb
which our thought can take, we should thus formulate the
supreme causes of existence; ** The universe is but the sum
of the manifestations by which all affirms and objectivises
itself,—all that having the power to be, wills to be."

L
® #

Is there anything that does not cxist ?

In the Absolute, outside the manilested world, all is;
but all is indivisible, all is one. In the infinite nothing can
be defined.

None of the terms, then, by which we designate and
define being can be applied to the domain of the Absolute.
And so too none of the characteristics of the Absolute can
be applied to the cognizable universe,

To be in the cognizable universe is to be distinct,
limited, finite. It follows that the universe is itself finite.
Therefore it is capable of being a field for the pluralitics
of Time, Space and Number. However indefinitely num-
ber may increase, there is no infinite number; there is no
number in the Infinite.

But this Finite itself must necessarily be relative.
And it is only by an abstraction of the mind that we can
conceive thus of the world at each moment of its progres-
sive evolution. None of these moments exists in itsell, no
number is the last of numbers. Between the absolute Infinite
and the perfect Finite, universal relativity defines itself
progressively in the course of an indefinite manifestation.

If follows that at no moment does the world contain
the total manifestation of the numberless virtualities of
the Absolute, but at each moment it is the field of rea-
lisation for a new series of possibilities.

At each moment something that was not becomes;
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from what appears to us as nun-existence rises some new
mode of existence and from the inexhaustible mystery
issues the indefinite succession of Time, and therefore the
possibility of eternal progress. But whatever be the num-
ber of the progressive manifestations of the Unknowable,
in relation to manifested being the manifested will always
remain infinite,

The fact of manifestation has, then,this characterising
feature that it renders distinct and multiple, discernable
to us, what was lost in indivisable and indissoluble unity.

On the surface of the motionless depths of the Abso-
lute, being appears like a wave moving, changing, always
the same in its principle and its movement and always
new in its forms and its elements.

In the invisible Identity something becomes illumi-
nated by a radiating activity; by the light of the being
relativities, ephemeral and successive, are distinguished in
the Absolute, and this point in the Infinite which becomes
visible forms the universe.

In the eternal present is the fugitive moment when
what was not becomes, the unseizable instant in which
there arises out of theinexhaustible mystery what never yct
had been, while already that which was is returning tothe
immobility of that which no longer is, It is the indefinite
repetition of this illusory movement that we call Time.

To our consciousness, which is that of manifested
beings, the actual alone is perceptible, and if the past ap-
pears to us better discernable than the future, it is because
there subsists in the present actuality the sense of the rela-
tion which links itto what no longer is, while the new
relation which already links it to what is not yet, is for it,
like everything unmanifested, a pure sponianeity and a
mysterious creation.

And yet if every present resumes in itself all the past,
we must perforce suppose that an identical bond of conti-
nuity links us to what will be as to what was. That is
why around the unseizable present, that luminous point
of existence, there forms itself the halo of memories and
previsions which permits us to follow back to a greater or
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less distance of past time the track of what was and to
perceive already with more or less precision what will be.

There is, then, in the apparent simplicity of each
single moment a simultaneity of different elements which
renders possible the phenomenon of consciousness.

Each individual consciousness is but an incessantly
new polarisation of the eternal and the infinite.

*
. *

If we consider the term in which the cosmic evolu-
tion culminates, we find that it is essentially the desire of
conscious individualisation, the desire to be manifested, to
take form, to be differentiated, separated from all, the
desire to be oneself and exclusive of everything else which
explains and sums up all that was before.

The principle of all relative manifestation isa prin-
ciple of distinction, of division, of egoistic limitation. Eg-
oism is at the root of the universe. And if it issaid some-
times that it is love which created the worlds, we can say
also that it was first egoism, love personal and passionate
of the being for himself, which created the chaos out of
which the worlds aros2. For true love, impersonal and
disinterested, creates harmony, not division. Love, as we
conceive it, presupposes the appearance of the being. Be-
fore the distinction of beings from one ancther no other
love existed except the ineffable beatitude of the identical
One centred in eternal silence and absolute repose.

That self-regarding desire which is preeminently the
egoistic principle was the first cause of the world, appears
clearly if we consider the fact that it is the fundamental law
of all individual life, the very root of the living existence.

Strip man of his visible and conscious egoisms and
under the ashes of his consumed desires you will discover
the fire of ego smouldering still; under the transfigured
forms you will find always that attachment to the “1”
without which the being would no longer exist.

From whence could be born the burning heats of love,
the very flames of sacrifice if there were not some brand
of egoism to serve for their nourishment ?
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Love is the soul of the Infinite; the finite can only
rise out of it by opposing to it the contrary principle. But
this opposition, however absolute it be, has for its point of
support the principle of the Absolute itsell and only con-
ceals it under the veil of imperfect relativities. And however
gross may be the forms of the paitial manifestation, they
bear in themselves an essential necessity of perfection. If
there is no love that does not contain and consume for its
fuel some kind of egoism, equally there is no worst egoism
which is not a deformation of love to be transfigured by a
progressive evolution into love that is perfect.

The universe is in the Infinite an immense brasier of
love imprisoned and burning its way to liberty.

*
* #®

In the exclusive affirmation of the personal ego there
resides at the same time as the principle of egoism its na-
tural corollary, the principle of ignorance.

For consciousness of self is necessarily the result of an
inconscience or at least of an imperfect consciousnessof all
that becomes alien to self. In order to enter into the rela-
tive the being renounces all the Absolute.

The personal ego is formed by a narrow concentra-
tion which loses sight of the impersonal Infinity; and the
more intense this concentration, the more complete be-
comes the ignorance, the oblivion of all that is not the ego.

Whence proceeds this brilliant life of the ezo which
we call consciousness, if not from an ever narrower and
more precise obstruction of the immense horizon of the
subconscient with its indistinct, unseizable and indefinite
contours? And, similarly, is not this individual subcon-
scient itself a reduction of the universal to the limits of the
potential ego?

" The ego, once formed, may by its very contrrction
constitute itself as a mirror reflective of the universal. And
it is in proportion asit affirms and distinguishes itseli from
all that is not itself that it can acquire an objective know-
ledge of the universal. The process by which its entry
into relative existence is effected, conditions its new modes
of reflective knowledge.
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The principle of identical unity being that all is in
all, distinctive being can always recover in itself by an act
of oblivion contrary to that which renders it distinctive,
by an impersonal contemplation, the momentary illumi-
nation of its ignorance.

The law of formation of the being may thus find its
symbolic equivalent in that of the formation of Matter; it
is by a sort of condensation of universal forces imprison-
ing themselves in ever narrower limits of forms always
more and more concrete that the elements of Matter are
constructed as well as those of conscious individuality.
And the primordial nebula whose condensation around
centces of etheric revolution will form one day mate:ial
worlds, is our image and translation in space of that pro-
gressive condensation of the formidable desire to be around
more and more distinet and multiple centres of conscious
polarisation and individual affirmation.

So, being in its origin can be conceived as the im-
mense desire, global and ncbular, whose virtual elements,
obeying the same law of mutual exclusion, are to form the
indefnitely differentiated clements, the conflicting forces
of the manifested world.

And in relation to each other individual beings resem-
ble in their principleobscure and blind tendencies, primary
forces which are ignorant of all that is not their own direc-
tion and have no cause of existence except their own im-
pulsion, no consciousness except that of their rectilinear
movement.

For the consciouness of the universal to awaken in
them, the slow progress of objective sensibility is needed,
effected by the opposing violence of their brutal affirma-
tions, by the incessant shock of their mutual action and
reaction.

By conlict the being shall learn that he is not unique
and that other desires similar to his own, exclusive of his
own, form this universe of which he is a part.

And this experience of which suffering is only another
name, shall become the grand condition of his progress
towards perfection.
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*
*

That this desire, creator of conflict, isa desire preemi-
nently blind becomes evident when we remember that the
being goes straight towards suffering without having desir-
ed it or even foreseen.

For though all in the universe is tendency and final-
ity, its individual affirmations are multiple and contradic-
tory and each of them finds itself incessantly thwarted
and in collision with all the rest. Thus from their con-
flict unforeseen results are born, realisations alien to the
desire of the being. For this reason it would be puerile to
explain all the effects of Nature by conscious and precon-
ceived movement of will. Things are neither fortuitous nor
intentional. And if their end responds to any predetermi-
mition, it can be only to that which is identical with the
absolute liberty of the Unknowable.

Desire creates what it knows not; the being is not
what it wish:d to be, but what it-has been made by the
spontaneities of the universe within it and without, con-
formable to its own or contrary to them. Thus, wishing to
be sole, he loses himselt in a multitude ; striving towards
duration he fixes himself in the impermanent ; seeking to
taste exclusively the joy of being, he entecs into the great
struggle and creates a world of suffering. This universeto
which he is attached by his desire, discovers itself to him
asa formidable assemblageof alien forces which he believes
to be blind and of elements which he takes for hostile, not
knowing that in them asin him thece inhabits one and the
same principle,—a single soul, the soul of desire,

When this soul instead of being divided into innumer-
able blind and exclusive desires resumes in each of them
the consciousness of its own unity, then every being in all
beings and all worlds and even beyond being and the worlds
will live the same eternal and ineffable life of the Infinite,

But meanwhile it is enough that one of these desires
should arrive at self-renunciation to discover in this soul
of all desires the soul of love, the soul of supreme Unity.




The Secret
of the Veda

CHAPTER V
THE PHILOLOGICAL METHOD OF THE VEDA.

No interpretation of the Veda can be sound which
does not rest on a sound and secure philological basis; and
yet this scripture with its obscure and antique tongue of
which it is the sole remaining document offers unique
philological difficulties. To rely entirely on the traditional
and often imaginitive renderings oi the Indian scholars
is impossible for any critical mind. Modern philology
strives after a more secure and scientific basis, but has not
yet found it.

In the psychological interpretation of the Veda there
are, especially, two difficulties which can only be met bya
satisfactory philological justification. This interpretation
necessitates the acceptance of several new senses fora fair
number of fixed technical terms of the Veda,—terms, for
example like uti, avas, vayas. These new renderings satis-
fy one test we may fairly demand ; they fit in to every
context, clarify the sense and free us from the necessity of
attributing quite diffecent significances to the same term
in a work of so fixed a form as the Veda. But this test is
not sufficient. We must have, besides, a philological basis
which will not only account for the new sense, but also
explain how a single word came to be capable of so many
different meanings, the sense attached to it by the paycho-
logical interpretation, those given to it by the old gram-
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marians and those, if any, which are attached to it in
later Sanscrit. But this is not easily possible unless we
find a more scientific basis {or our philological deductions
than our present knowledge affo:ds.

Secondly, the theory of the psychological interpreta-
tion depends very often on the use of a double meaning
fo: important words,—the key-words of the secrct teach-
ing. The figure is one that is traditional in Sanscrit litera-
tu.e anl sometimes employed with an excess of artifice in
the later classical works ; it is the slesha or rhetorical figure
of double entcndre. But its very artificiality predisposcs
us to believe that this poztical device must belong neces-
sarily to a later and more sophisticated culture. How are
we to account for its constant presence in a woik of the
remotest antiquity? Moreover, there is a peculiar exten-
sion of it in the Vedic use, a deliberate employment of
the “multi-significance " of Sanscrit roots in order to pack
a3 much meaning as possible into a single word, which at
first sight enhances the difficulty of the problem to an
extraordinacy degree. For instance, the word, 4swa, usual-
ly signilying a horse, is used as a figure of the Prana, the
nervous energy, the vital breath, the half-mental, half-
material dynamism which links mind and matter. Its root
i3 capable, among other senses, of the ideas of impulsion,
force, possession, enjoyment, and we find all these mean-
ings united in this figure of the Stezd of Life to indicate
the esszntial tendencies of the Pranic energy. Such a use
of language would not be possible if the tongue of the Aryan
focefathers obeyed the same conventions as our modern
speech or were in the same stage of development. But if
we cin suppose that there was some peculiarity in the old
Aryan tongue as it was used by the Vedic Rishis by which
words were felt to be mote alive, less merely conventional
symbals of ideas, more free in their transitions of meaning
than in our later use of speech, then we shall find that
these devices were not atall artificial or far-fetched totheir
employers, but were rather the first natural means which
would suggest themselves to men anxious at once to find
new, brief and adequate formulae of speech for psycho-
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logical conceptions not understood by the vulgar and to
conceal the ideas contained in their formulae from a pro-
fane intelligence. I believe that thisis the true explanation;
it can be established, I think, by a study of the develop-
ment of Aryan speech that language did pass through a
stage peculiacly favourable to this cryptic and psychologi-
cal use of words which in their popular handling have a
plain, precise and physical significance.

I have alrcady indicated that my first study of Tamil
words had brought me to what seened a clue to the very
origins and structure of the ancient Sanscrit tongue ; and
so far did this clue lead that I lost sight entirely of my
original subjectof interest, the connections between Aryan
and Dravidian speech, and plunged into the far more intec-
esting rescarch of the origins and laws of development of
human language itself. It seems to me that this great in-
quiry and not the ordinary preoccupations of linguistic
scholars should be the first and central aim of any true
scienze of Philology.

Owing to the failure of the first hopes which attend-
ed the birth of modern Philology, its meagre rcsults, its
crystallisation into the character of a * petty conjectural
science”, the idea of a Science of Language is now discre-
dited and its very possibility, on quite insufficient reason-
ning, entirely denied. It seems to me impossible to acqui-
esce in such a final negation. If there is one thing that
Modern Science has triumphantly established, it is the
reign of law and process of evolution in the history of all
earthly things. Whatever may be the deeper mature of
Speech, in its outward manifestation as human language
it isan organism, a growth, 4 terrestrial evolution. It com-
tains indeed a constant psychological element and is there-
fore more free, flexible, consciously sel{-adaptive than
purely physical organisms; its secret is more difficult to
seize, its constituents yield themselves only to more subtle
and less trenchant methods of analysis. But law and
process exist in mental no less than in material phenomena
in spite of their more volatile and variable appearances.
Law and process must have. governed the origins and deve-
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lopments of language. Given the necessary clue and suffi-
cient data, they must be discoverable. It seems to me that
in the Sanscrit language the clue can be found, the data lie
ready for investigation.

The error of Philology which prevented it from arrvi-
ing at a more satisfactory result in this direction, was
its preoccupation in the physical parts of speech with the
exterior morphology of language and in its psychological
parts with the equally external connections of formed voc-
ables and of grammatical inflexions in kindred languages.
But the true method of Science is to go back to the origins,
the embryology, the elements and more obscure processes
of things. From the obvious only the obvious and superficial
results. The profundities of things, their real truth, can best
be discovered by penetration into the hidden things that
the surface of phenomena conceal, into that past develop-
ment of which the finished forms present only secret and
dispersed indications or into the possibilities from which
the actualities we see are only a narrow selection. A similar
method applied to the earlier forms of human speech can
alone give us a real Science of Language.

It isnot in a short chapter of a treatise itsell brief
and devoted to another subject that it is at all possible to
present the results of the work that I have attempted on
these lines.* [ can only briefly indicate the one or two
features which bear directly on the subject of Vedic
interpretation. And I mention them here solely to avoid
any supposition in the minds of my readers that in depart-
ing from the received senses of certain Vedic words I have
simply taken advantage of that freedom of ingenious
conjecture which is at once one of the great attractions
and one of the most serious weaknesses of modern Philology.

My researches first convinced me that words, like
plants, like animals, are in no sense artificial products, but
growths,—living growths of sound with certain seed-sounds
as their basis. Out of these seed-sounds develop a small

* I propose to deal with them in a separate work on “ the Drigins
olﬁrnngpauh." B =
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number of primitive root-words with an immense progeny
which have their successive generations and arrange them-
selves in tribes, clans, families, selective groups each having
a common stock and 2 common psychological history. For
the factor which presided over the development of lan-
guage was the association, by the nervous mind of primi-
tive man, of certain general significances or rather of cer-
tain gencral utilities and sense-values with articulate
sounds. The process of this association was also in no
sense artificial but natural, governed by simple and defi-
nite psychological laws.

In their'beginnings language-sounds were not used to
express what we should call ideas; they were rather the
vocal equivalents of certain general sensations and emo-
tion-values. It was the nerves and not the intellect which
created speech. To use Vedic symbols, Agniand Vayu,
not Indra, were the original artificers of human langauge.
Mind has emerged out of vital and sensational activities;
intellect in man has built itself upona basis of sense-
associations and sense-reactions. By a similar process the
intellectual use of language has developed by a natural law
out of the sensational and emotional, Words, which were
originally vital ejections full of a vague sense-potentiality,
have evolved into fixed symbols. of precise intellectual
significances.

In consequence, the word originally was not fixed to
any precise idea. It had a general character or quality
(guna), which was capable of a great number of applica-
tions and therefore of a great number of possible signifi-
cances. And this guma and its results it shared with many
kindred sounds. At first, therefore, word-clans, word-fami-
lies started life on the communal system with a common
stock of possible and realised significances and a common
right to all of them; their individuality lay rather in
shades of expression of the same ideas than in any exclu-
sive right to the expression of a single idea. The early
history of language was a development from this commu-
nal life of words toa system of individual property in one
or more intellectual significances. The principle of parti-
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tion was at first fluid, then increased in rigidity, until
word-families and finally single words were able to start life
on their own account. The last stage of the entirely natur-
al growth of language comes when the life of the word is
entirely subjected to the lifeof the idea which it represents.
For in the first state of language the word is as living or
even a more living force than its idea; sound determines
sense. In its last state the positions have been reversed;
the idea becomes all-important, the sound secondary.

Another feature of the early history of language is
that it expresses at first a remarkably small stock of ideas
and these are the most general notions possible and gene-
rally the most concrete, such as light, motion, touch, sub-
stance, extension, force, speed, etc. Afterwards thereisa
gradual increase in variety of idea and precision of idea.
The progression is from the general to the particular, from
the vague to the precise, from the physical to the mental,
from the concrete to the abstract, from the expression of
an abundant variety of sensations about similar things to
the expression of precise difference between similar things,
feelings and actions. This progression is worked out by
processes of association in ideas which are always the
same, always recurrent and, although no doubt due to the
environments and actual experiences of the men who spoke
the language, wear the appearance of fixed natural laws of
development. And after all what is a law but a process
which has been worked out by the nature of things in res-
ponse to the necessities of their environment and has be-
come the fixed habit of their action ?

From this past history of language certain conss-
quences derive which are of considerable importance in
Vedic interpretation. In the ficst place by a knowledge
of the laws under which the relations of sound and sense
formed themselves in the Sanscrit tongue and by a careful
and minute study of its word-families it is possible to a
great extent to restore the past history of individual words,
It is possible to account for the meanings actually posses-
sed by them, to show how they were werked out though the
various stages of language-development, .to establish the
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mutual relations of different significances and to explain
how they came to be attached to the same word in spite of
the wide diffcrence and sometimes even the direct contra-
riety of their sense-values. It is possible also to restore lost
s:nses of words on a sure and scientific basis and to justi-
fy them by an appeal to the observed laws of association
which governed the development of the old Aryan tongues,
to the secret evidence of the word itselfl and to the corro-
borative evidence of its immediate kindred. Thus instcad
of having a purely floating and conjectural basis for our
dealings with the vocables of the Vedic language, we can
work with confidence uponasolid and reliable foundation.

Naturally, it does not follow that because a Vedic
word may or must have had at one time a particular signi-
ficance, that significance can besafely applied tothe actual
text of the Veda. ‘But we do establish a sound sense and
a clear possibility of its being the right sense for the Veda,
The rest is a matter of comparative study of the passages
in which the word wccurs and of constant fitness in the
context, I have continually found that a sense thus restored
illumines always the context wherever it is applied and
on the other hand that a sense demanded always by the
context is precisely that to which we are led by the his-
tory of the word. This is a sufficient basis for a moral, if
not for an absolute certainty.

Secondly, one remarkable feature of language in its in-
ception is the enormous number of different meanings of
which a single word was capable and also the enormous
number of words which could be used to represent a single
idea. Afterwards this tropical luxuriance came to be cut
down. The intellect intervened with its growing need of
precision, its growing sense of economy. The bearing
capacity of words progressively diminished; 2nd it became
less and less tolerable to be burdened with a superfluous
number of words for the same idea, a redundant variety of
ideas for the same word. A considerable, though not too
rigid economy in these respects, modified by a demand for
a temperate richness of variation, became the final law of
language. But the Sanskrit tongue never quite reached the
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final stages of this development ; it dissolved too early into
the Prakrit dialects. Even in its latest and most literary
form it is lavish of varieties of meanings for the same word;
it overflows with a redundant wealth of synonyms. Hence
its extraordinary capacity for rhetorical devices which in
any other language would be difficult, forced and hopeless-
ly artificial, and especially for the figure of double sense,
of slesha.

The Vedic Sanskrit represents a still earlier stratum
in the development of language. Even in its outward fea-
tures it is less fixed than any classical tongue; it abounds
in variety of forms and inflexions; it is fluid and vague,
yet richly subtle in its use of cases and tenses. And on its
psychological side it has not yet crystallised, is not entire-
ly hardened into the rigid forms of intellectual precision.
The word for the Vedic Rishi is stillaliving thing, athing
of power, creative, formative. It is not yet a conventional
symbol for an idea, but itself the parent and former of
ideas. It carries within it the memory of its roots, is still
conscient of its own history.

The Rishis’ use of language was governed by this an-
cient psychology of the Word. When in English we use
the word “woll” or ““cow,” we mean by it simply the
animal designated; we are not conscious of any reason
why we should use that particular sound for the idea ex-
cept the immemorial custom of the language ; and we can-
not use it for any other sense or purpose except by an artifi-
cial device of style. But for the Vedic Rishi **vrika”
meant the tearer and therefore, among other applications
of the sens=,a wolf ; *‘dhenu” meant the fosterer, nourisher,
and therefore a cow. But the original and general sense
predominates, the derived and particular is secondary.
Therefore, it was possible for the fashioner of the hymn
to use these common words with a great pliability, some-
times putting forward the image of the wolf or the cow,
sometimes using it to colour the more general sense, some-
times keeping it merely as a conventional figure for the
psychological conception on which his mind was dwelling,
sometimes losing sight of the image altogether. It isin
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the light of this psychology of the old language that we
have to understand the peculiar figures of Vedic symbol-
ism as handled by the Rishis, even to the most apparently
common and concrete, It isso that words like ghritam ",
the clarified butter, soma " the sacred wine, and a host
of others are used.

Moreover, the partitions made by the thought between
different senses of the same word were much less separa-
tive than in modern speech. In English *flect” meaning
a number of ships and *fleet " meaning swilt are two dif-
fecent words; when we use * fleet in the first sense we do
not think of the swiftnessof the ship’s motion, nor when we
use it in the second, do we recall the image of ships glid-
ing rapidly over the ocean. But this was precisely what
was apt tooccur in the Vedic use of Language. “Bahga"
enjoyment,and “ bhaga,"” share were for the Vedic mind not
different words, but one word which had developed two
different uses Therefore it was easy for the Rishis to
employ it in one of the two senses with the other atthe back
of the mind colouring its overt connotation or even to use
it equally in both senses ata time by a sort of figure of
cumulative significance. ** Chanas™ meant food but also it
meant *enjoyment, pleasure;” therefore it could be used
by the Rishi to suggest to the profane mind only the food
given at the sacrifice to the gods, but for the initiated it
meant the Ananda, the joy of the divine bliss entering into
the physical consciousness and at the same time suggest-
ed the image of the Soma wine, at once the food of the
gods and the Vedic symbol of the Ananda.

We see everywhere this use of language dominating
the Word of the Vedic hymns. It wasthe great device by
which the ancient Mystics overcame the difficulty of
their task. Agoi for the ordinary worshipper may have
meant simply the god of the Vedic fire, or it may have
meant the principleof Heat and Light in physical Nature,
or to the most ignorant it may have meant simply a super-
human personage, one of the many 4 givers of wealth,”
satisfiers of human desire. How suggest to those capable
of a deeper conception the psychological functions of the
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God? The word itsell fulfilled that secvice. For Agni
meant the Strong, it meant the Bright, or even Force,
Brilliance. So it could easily recall to the initiated, where-
ever it occurred, the idea of the illumined Energy which
builds up the worlds and which exalts man to the Highest,
the doer of the great work, the Purohit of the human
sacrifice,

Or how keep it in the mind of the hearer that all these
gods are personalities of the one universal Deva? The
names of the gods in their very meaning recall that they
are only epithets, significant names, descriptions, not per-
sonal appellations, Mitra is the Deva as the Lord of love
and harmony, Bhaga as the lord of enjoyment, Surya as
the Lord of illumination, Varuna as the all-pervading
Vastnessand purity of the Divine supporting and perfect-
ing the world. “The Existent is One,” says the Rishi
Dirghatamas, “but the sages express It variously; they
s1y Indra, Varuna, Mitra, Agni ; they call It Agni, Yama,
Matariswan.” The initiate in the earlier days of the
Vedic knowledge had no need of this express statement.
The names of the gods carried to him their own signifi-
cance and recalled the great fundamental truth which
remained with him always.

But in the iater ages the very device used by the
Rishis turned against the preservation of the knowledge.
For language changed its character, rejected its earlier
pliability, shed off old fami'iar senses; the word contract-
ed and shrank into its outer and concrete significance.
The ambrosial wine of the Ananda was forgotten in the
physical offering ; the image of the clarified butter recall-
ed only the gross libation to mythological deities, lords
of the fire and the cloud and the storm-blast, godheads
void of any but a material energy and an external lustre,
The letter lived on when the spirit was forgotten; the
symbol, the body of the doctrine, remained, but the soul
of knowledge had fled from its coverings.




Selected Hymns

TO BHAGA SAVITRI, THE ENJOYER.
RIG VEDA V.82

1. Of Savitri divine we embrace that enjoying,
that which is the best, rizhtly disposes all, reaches
the goal, even Bhaga's, we hold by the thought.

9. For of him no pleasure in things can they
diminish, for too self-victorious is it, nor the self-
empire of this Enjoyer.

8 Tis he that sends forth the delights on the
giver, the gods who is the bringer forth of things;
that varied richness of his enjoyment we seek.

4. To-day, O divine Producer, send forth on us
fruitful felicity, dismiss what belongs to the evil
dream,

5. All evils, O divine Producer, dismiss; what
is good, that send forth on us-

6. Blameless for infinite being in the outpour-
ing of the divine Producer, we hold by the thought

all things of delight.
7. The universal godhead and master of being

we accept into ourselves by perfect words to day, the

Producer whose production is of the truth—
8. He who goes in front of both this day and

night never faltering, placing rightly his thought,
the divine Producer—
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9. He who by the rhythm makes heard of the
knowledge all births and produces them, the divine
Producer.

COMMENTARY

Four great deities constantly appear in the Veda as close-
ly allied in their nature and in their action, Varuna, Mitra,
Bhaga, Aryaman. Varuna and Mitra are continually cou-
pled together in the thoughts of the Rishis; sometimes a trio
appears together, Varuna, Mitra and Bhaga or Varuna, Mitra
and Aryaman, Separate suiras addressed to any of these god-
heads are comparatively rare, although there are some im-
portant hymns of which Varuna is the deity. Buf the Riks
in which their names occur, whether in hymns to other gods
or in invocations to the All-gods, the Visve Devah, are by no
means inconsiderable in number.

These four deities are, according to Sayana, solar powers,
Varuna negatively as lord of the night, Mitra positively as
lord of the day, Bhaga and Aryaman as names of the Sun.
We need not attach muth importance to these particular
identifications, but it is certain that a solar character attaches
to all the four, In them that peculiar feature of the Vedic
gods, their essential oneness even in the play of their differ-
ent personalities and functions, comes prominently to light.
Not only are the four closely associated among themselves, but
they seem to partake of each other's nature and attributes,
and all are evidently emanations of Sutya Savitri, the divine
being in his creative and illuminative solar form.

Surya Savitri is the Creator. According to the Truth of
things, in the terms of the Ritam, the worlds are brought
forth from the divine consciousness, from Aditi, goddess of
infinite being, mother of the gods, the indivisible conscious-
ness, the Light that can not be impaired imaged by the mystic
Cow that cannot be slain. In that creation, Varuna and Mitra,
Aryaman and Bhaga are four effective Puissances. Varuna
represents the principle of pure and wide being, Sat in Sach-
chidananda; Aryaman represents the light of the divine con-
sciousness working as Force; Mitra representing light and
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knowledge, using the principle of Ananda for creation, is
Love maintaining the law of harmony; Bhaga represents
Ananda as thecreative enjoyment; he takes the delight of
the creation, takes the delight of all that is created. It is the
Maya, the formative wisdom of Varuna,of Mitra that dis-
poses multitudinously the light of Aditi brought by the Dawn
to manifest the worlds.

Tn their psychological function these four gods represent
the same principles working in the human mind, in the human
temperament. They build up in man the different planes of
his being and mould them ultimately into the terms and the
forms of the divine Truth. Especially Mitra and Varuna
are continually described as holding firm the law of tleir ac-
tion, increasing the Truth, touching the Truth and by the Truth
enjoying its vastness of divine will or its great and uncon-
tracted sacrificial action, Varuna represents largeness, right
and purity; everything that deviates from the right, from the
purity recoils from his being and strikes the offender as the
punishment of sin. So long as man does not attain to the
largeness of Varuna's Truth, he is bound to the posts of the
world-sacrifice by the triple bonds of mind, life and body as
a victim and is not free as a possessor and enjoyer. There-
fore we have frequently the prayer to be delivered from the
noose of Varuna, from the wrath of his offended purity. Mitra
is on the other hand the most beloved of the gods; he binds
all together by the fixities of his harmony, by the successive
lustrous seats of Love fulfilling itself in the order of things,
Mitrasya dhamabhik. His name, Mitra, which means also
friend, is constantly used with a play upon the double sense ;
it is as Mitra, because Mitra dwells in all, that the other gods
become the friends of man. Aryaman appears in the Veda
with but little distinctness of personality, for the references
to him are brief, The functions of Bhaga are outlined more
clearly and are the same in the cosmos and in man.

In this hymn of Syavaswa to Savitri we see both the
functions of Bhaga and his oneness with Surya Savitri ; for it
is to the creative Lord of Truth that the hymn is addressed,
to Surya, but to Surya specifically in his form as Bhaga, as
the Lord of Enjoyment. The word bkags means enjoyment
or the enjoyer and that this sense is the one held especially
appropriate to the divine name, Bhaga, is emphasised by the
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use of bkojanam, bhdga, saubkagam in the verses of the hymn.
Savitri, we have seen, means Creator, but especially in the
sense of producing, emitting from the unmanifest and bring-
ing out into the manifest. Throughout the hymn there iz a
constant dwelling upon this root-sense of the word which it is
impossible to render adequately in a translation. In the very
first verse there is a covert play of the kind; for bhojamam
means both enjoyment and food and it is intended to be con-
veyed that the ‘‘enjoyment of Savitri" is Soma, from the same
root su, to produce, press out, distil, Soma, the food of divine
beings, the supreme distilling, highest production of the great
Producer. What the Rishi seeks is the enjoyment in all crea-
ted things of the immortal and immortalising Aranda,

It is this Ananda which is that enjoyment of the divine
Producer, of Surya Savitri, the supreme result of the Truth;
for Truth is followed as the path to the divine beatitude. This
Ananda is the highest, the best enjoyment. It disposes all
aright; for once the Ananda, the divine deligiat in all things
is attained, it sets right all the distortions, all the evil of the
world. Itcarries man through to the goal. If by the truth and
right of things we arrive at the Ananda, by the Ananda also
we can arrive at the right and truth of things. It is to the
divine Creator in the name and form of Bhaga that this humun
capacity for the divine and right enjoyment of all things be-
longs. When he is embraced by the human mind and heart
and vital forces and physical being, when this divine form is
received into himself by man, then the Ananda of the world
manifests itself,

Nothing can limit, nothing can diminish, neither god nor
demon, friend nor enemy, event nor sensation, whatever plea-
sure this divine Enjoyer takes in things, in whatever vessel
or object of his enjoyment. For nothing can diminish gr
bedge in or hurt his luminous self-empire, swarajyam, his
perfect possession of himself in infinite being, infinite delight
and the vastnesses of the order of the Truth,

Therefore itis he that brings the seven delights, sapia
raina, to the giver of the sacrifice. He looses them forth op
us; for they are all there in the world as in the divine being,
in ourselves also, and have only to be loosed forth on our outer
consciousness, The rich and varied amplitude of this seven-
fold delight, perfect on ail the planes of our being, is the
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bhdgs, enjoyment or portion of Bhaga Savitri in the comple-
ted sacrifice, and it is that varied wealth which the Rishi seeks
for himself and his fellows in the sacrifice by the acceptance
of the divine Enjoyer.

Shyavasva then calls on Bhaga Savitri to vouchsafe to
him even today a felicity not barren, but full of the fruits of
activity, rich in the offspring of the soul, prajavat saubhagam,
Ananda is creative, it is jana, the delight that gives birth to
life and world; only let the things loosed forth on us be of
the creation conceived in the terms of the truth and let all
that belongs to the falsehood, to the evil dream created by the
ignorance of the divine Truth, dwkswapuyam, be dismissed,
dispelled away from our conscious being.

In the next verse he makes clearsr the sense of duhkswa-
fnyam. What he desires to be dispelled is all evil, visva duri-
{ami. Swvitam and durifam in the Veda mean literally right
going and wrong going. Swovitam is truth of thought and
action, duritam error or stumbling, sin and perversion. Swuvi-
tam is happy going, felicity, the path of Ananda; duritam is
calamity, suffering, all ill result of error and ill doing. All
that is evil, visva duritani, belongs to the evil dream that has
to be turned away from us. Bhaga sends tous instead all that
is good,—bhadram, good in ths sense of felicity, the auspicious
things of the divine enjoying, the happiness of the right acti-
vity, the right creation.

For, in the creation of Bhaga Savitri, in his perfect and
faultless sacrifice,—there is a double sense in the word sava,
“loosing forth”, used of the creation, and the sacrifice, the
libation of the Soma,—men stand absolved from sin and
blame by the Ananda, anagaso, blameless in the sight of Aditi,
fit for the undivided and infinite consciousness of the liberated
soul. The Ananda owing to that freedom is capable of being
in them universal. They are able to hold by their thought all
things of the delight, visva vamani ; for in the dki, the under-
standing that holds and arranges, there is right arrangement of
_ the world, perception of right relation, right purpose, rightuse,
right fulfilment, the divine and blissful intention in all things,

It is the universal Divine, the master of the Sat, from
whom all things are created in the terms of the truth, satyam,
that the sacrificers today by means of the sacred maniras seek
to accept into themselves under the name of Bhaga Savitri.
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It is the creator whose creation is the Truth, whose sacrifice
is the outpouring of the truth through the outpouring of his
own Ananda, his divine and unerring joy of being, into the
human soul. He as Surya Savitri, master of the Truth, goes
in front of both this Night and this Dawn, of the manifest
consciousness and the unmanifest, the waking being and the
subconscient and superconscient whose interaction creates all
our experiences; and in his motion he neglects nothing, is never
unheeding, never falters. He goes in front of both bringing
out of the night of the subconscient the divine Light, turning
into the beams of that Light the uncertain or distorted reflec.
tionsof the ccnscient, and always the thought is rightly placed.
The source of all error is misapplication, wrong placing of
truth, wrong arrangement, wrong relation, wrong positing in
time and place, object and order. But in the Master of Truth
there is no such error, no such stumbling, no such wrong
placing.

Surya Savitri, who is Bhaga, stands between the Infinite
and the created worlds within us and without. All things that
have to be born in the creative consciousness he receives into
the Vijnana ; there he puts it into its right place in the divine
rthythm by the knowledge that listens and receives the Word
as it descends and so he looses it forth into the movement of
things; asravayati slokena pra chs swveli. When in us each
creation of the active Ananda, the prajavat soubkagam, comes
thus out of the unmanifest, reteived and heard rightly of the
knowledge in the faultless rhythm of things, then isour crea-
tion that of Bhaga Savitri, and all the births of that creation,
our children, our offspring, praja, apatyam, are things of the
delight, visva vdmdni This is the accomplishment of Bhaga
in man, his full portion of the world-sacrifice.



Isha Upanishad

ANALYSIS
v
THIRD MOVEMENT
(Verses 11 *)
VIDYA AND AVIDYA

All manifestation proceeds by the two terms, Vidya
and Avidya, the consciousness of Unity and the conscious-
ness of Multiplicity. They are the two aspects of the
Maya, the formative self-conception of the Eternal

Unity is the eternal and fundamazntal fact, without
which all multiplicity would be unrealand an impossible
illusion. Tha consciousness of Unity is therefore called
Vidya, the knowledge.

Multiplicity is the play or varied self-expansion of
the One, shifting in its terms, divisible in its view of itself,
by force of which the One occupies many centres of con-
sciousness, inhabits many formations of enecgy in the uni-
versal Movement. Maultiplicity is implicit or explicit in
unity, Without it the Unity would be either a void of
non-existence or a powerless, sterile limitation to the state
of indiscriminate self-absorption or of blank repose.

But the consciousness of multiplicity separated from

* g, Intoa blind darkness they enter who [ollow after the Ignor-
ance, they as if into a greatcr darkness who devote themselves to the
Knowledge alone.

10, Other, * verily, tis said is rhat which comes by the Knowledge,
other that which comes by the 1gnorance; this is the lore we have re-
ceived from the wise who revealed that to our und:rstlnﬂ!ni.

11. Hs who knows That as both in one, the Knowledge and the
Ignorance, by the Ignorancs crosscs beyond death and by the Koowledge

enjoys Immortality.
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the true knowledge in the many of their own essential
oneness,—the view-point of the separate ego identifying
itself with the divided form and the limited action,—is a
state of ecror and delusion. In man this is the form taken
by the consciousness of multiplicity. Therefore 1t is given
the name of Avidya, the Ignerance.

Brahman, the Lord, is one and all-blissful, but {ree
from limitation by His unity; all powecful, Hz is able to
conceive Himself from multiple ceatres in multiple forms
from which and upon which flow multiple currents of
energy, seen by us as actions or play of forces. When He
is thus multiple, His not bound by His multiplicity, but
amid all variations dwells eternally in His own oneness.
He is Lord of Vidya and Avidya. They are the two sides
of His self-conception, (Maya), the twin powers of His
Energy (Chit-Shakti).

Brahman exceeding as well as dwelling in the play of
His Maya, is Ish, lord of it and free. Man, dwelling in the
play, is Anisk, not lord, not fre~, subject to Avidya, But
this subjection is itself a play of the Ignorance, unreal in
essential fact (paramartha), real only in practical relation
(vyavahara), in the working out of the actions of the
divine Energy, the Chit-Shakti. To get back to the
essential fact of his freedom he must recover the sense of
Oneness, the consciousness of Brahman, of the Lord, rea-
lise his oneness in Brahman and with the Lord, Recover-
ing his freedom, realising his oneness with all existences
as becomings of the One Being who is always himself,
(So’ ham asmi, He am I), he is able to carry out divine
actions in the world, no longer subject to the Ignorance,
because free in the knowledge.

The perfection of man, therefore, is the full manifesta-
tion of the Divine in the individual through the supreme
accord between Vidya and Avidya. Multiplicity must
become conscious of its oneness, Oneness embrace its
multiplicity.

THE EXTREME PATHS

The purpose of the Lord in the world cannot be ful-

filled by following Vidya alone or Avidya alone,
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Those who ar: devoted entirely to the principle of
multiplicity and division and take their orientation away
from oneness cnter intoa blind darkness of Ignorance.
For this tendency is onc of increasing contraction and
limitation, disaggregation of the gains of knowledge, and
greater and greater subjection to the mechanical necessi-
ties of Prakriti and finally to her separative and sell-destruc-
tive forces. To turn away from the progression towards
Oneness is to turn away from existence and from light.

Those who are devoted entirely to the principle of
indiscriminate Unity and seck to put away from them the
integrality of the Brahman, also put away from them
knowledge and completeness and enter as if into a greater
darkness. They enter into some special state and accept
it for the whole, mistaking exclusion in consciousness for
transcendence in consciousness. They ignore by choice of
knowledge, as the others are ignorant by compulsion of
error. Knowing all to transcend all is the right path of
Vidya.

Although a higher state than the other, this supreme
Night is termed a greater darkness, because the lower is
one of chaos from which reconstitution is always possible,
the higher is a conception of Void or Asat, an attachment
to non-existence of Self from which it is more difficult to
return to fulfilment of Self.

THE GAINS IN EITHER PATH

Pursued with a less entire attachment the paths of
Vidya and Avidya have each their legitimate gains for
the human soul, but neither of these are the full and
perfect thing undertaken by the individual in the mani-
festation.

By Vidya one may attain to the state of the silent
Brahman or the Akshara Purusha regarding the universe
without actively participating in it or to His self-absorbed
state of Chit in Sat from which the universe proceeds
and towards which it returns. Both these states are condi-
tions of serenity, plenitude, freedom from the confu-
sions and sufferings of the world.

But the highest goal of man is neither fulfilment in
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the movement as a separate individual nor in the Silence
separated from the movement, but in the Uttama Purusha,
the Lord, He who went abroad and upholds in Himself
both the Kshara and the Akshara as modes of His being.
The self of man, the Jivatman, is here in order to realise
in the individual and for the universe that one highest
Self of all. The ego created by Avidya is a necessary
mechanism for affirming individuality in the universal as
a starting-point for this supreme achievement.

By Avidya one may attain to a sort of fullness of
power, joy, world-knowledge, largeness of being, which is
that of the Titans or of the Gods, of Indra, of Prajapati.
This is gained in the path of self-enlargement by an
ample acceptance of the multiplicity in all its possibilities
and a constant enrichment of the individual by all the
materials that the universe can pour into him. But this
also is not the goal of man; for though it brings transcen-
dence of the ordinary human limits, its does not bring
the divine transcendence of the universe in the Lord of
the universe. One transcends confusion of Ignorance, but
not limitation of Knowledge,—transcends death of the
body, but not limitation of being,—transcends subjection
to sorrow, but not subjection to joy,—~transcends the lower
Prakriti but not the higher. To gain the real freedom
and the perfect Immortality one would have to descend
again to all that had been rejected and make the right
use of death, sorrow and ignorance,

The real knowledge is that which perceives Brah-
man in His integrality and docs not follow eagerly after
one consciousness rather than another, is no more attach-
ed to Vidya than to Avidya. This was the knowledge
of the ancient sages who were dhira, steadfast in the
gaze of their thought, not drawn away from the com-
pleteness of knowledge by one light or by another and
whose perception of Brahman was consequently entire and
comprehensive and their teaching founded on that percep-
tion equally entire and comprehensive (vyachachakshire).
It is the knowledge handed down from these Ancients that
is being set forth in the Upanishad.
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THE COMPLETE PATH

Brahman embraces in His manifestation both Vidya
and Avidya and if they are both present in the manifesta-
tion, it is because they are both necessary to its existence
and its accomplishment. Avidya subsists because Vidya
supports and embraces it; Vidya depends upon Avidya for
the preparation and the advance of the soul towards the
great Unity. Neither could exist without the other; for
if either were abolished, they would both pass away into
something which would be neither the one nor the other,
something inconceivable and ineffable beyond all mani-
festation.

In the worst Ignorance there is some point of the
knowledge which constitutes that form of Ignorance and
some support of Unity which prevents it in its most ex-
treme division, limitation, obscurity from ceasing to exist
by dissolving into nothingness. The destiny of the Ignor-
ance is not that it should be dissolved out of existence,
but that its elements should be enlightened, united, that
which they strive to express delivered, fulfilled and in the
fulfilment transmuted and transfigured.

In the uttermost unity of which knowledge is capable
the contents of the Multiplicity are inherent and implicit
and can any moment be released into activity, The office
of Vidya is not to destroy Avidya asa thing that ought
never to have been manifested but to draw it continually
towards itself, supporting it the while and helping it to
deliver itself progressively from that character of Ignor-
ance, of the oblivion of its essential Oneness, which gives
it its name. :

Avidya fulfilled by turning more and more to Vidya
enables the individual and the universal to become what
the Lord isin Himself, conscious of His manifestation,
conscious of His non-manifestation, free in birth, free
in non-birth. _

Man represents the point at which the multiplicity
in the universe becomes consciously capable of this turn-
ing and fulfilment. His own natural fulfilment comes by
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following the complete path of Avidya surrendering itself
to Vidya, the Multiplicity to the Unity, the Ego to the
One in all and beyond all and of Vidya accepting Avidya
into itself, the Unity fulfilling the Multiplicity, the One
manifesting Hims=1f unveiled in the individual and in the
universe.

MORTALITY AND IMMORTALITY

MORTALITY

By Avidya fulfilled man passes beyond death, by
Vidya accepting Avidya into itsell he enjoys immortality,

By death is meant the state of mortality whichisa
subjection to the processof constant birth and dying
as a limited ego bound to the dualities of joy and sorrow,
good and evil, truth and error, love and hatred, pleasure
and suffering.

This state comes by limitation and self-division [rom
the One who is alland in all and beyond all and by attach-
ment of the idea of self to a single formation in Time and
Space of body, life and mind, by which the Self excludes
from its view all that it verily is with the exception ofa
mass of experiences flowing out from and in upon a parti-
cular centre and limited by the capacities of a particular
mental, vital and bodily frame, This mass of experiences it
organises around the ego-centre in the mind and linking
them together in Time by a double action of memory,
passive instate,active inwork, says continually,” Thisis[",

The result is that the soul attributes to itself a certain
portion only of the play of Prakriti or Chit-Shakti and
consequently a certain limited capacity of force of con-
sciousness which has to bear all the impact of what the
soul does not regard as itself but as a rush of alien forces;
against them it defends its separate formation of indivi-
duality from dissolution into Nature or mastery by Nature.
It seeks to asse.t in the individual form and by its means
its innate character of Ish or Lord and so to possess and
enjoy its world.

But by the very definition of the ego its capacity is
limited. It accepts as itself a form made of the movement
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of Nature which cannot endure in the general flux of
things. It has to form it by the process of the movement
and thisis birth, it dissolves it by the process of the move-
ment and this is death.

It can master by the understanding only so much of
its experiences as assimilate with its own view-point and in
a way which must always be imperfect and subject to crror
because it is not the view of all or the view-point of the
AlL Its knowledge is partly error and all the rest itignores.

It can only accept and harmonise itself with a certain
number of its experiences, precisely because these are the
only ones it can understand sufficiently to assimilate. This
is its joy; the rest is sorrow or indifference.

It is only capable of harmonising with the force ir
its body, nerves and mind a certain number of impacts of*
alien forces. In these it takes pleasure. The rest it receives
with insensibility or pain.

Death therefore is the constant denial by the Allof
the ego's false sel(-limitation in the individual frame of
mind, life and body.

Error is the constant denial by the All of the ego's
false sufficiency in a limited knowledge.

Suffering of mind and body is the constant denial by
the All of the ego's attempt to confine the universal Anan-
da to a false and self-regarding formation of limited and
exclusive enjoyments.

It is only by accepting the oneness of the All that the
individual can escape from this constant and necessary
denial and attain beyond. Then All-being, All-force, All-
consciousness, All-truth, All-delight take possession of the
individual soul. It changes mortality for immortality.
MORTALITY AND AVIDYA.

But the way of attaining to immortality is not by the
self-dissolution of the individual formation into the flux of
Prakriti, neither is it by prematurely dissolving it into the
All-soul which Prakriti expresses. Man moves towards
something which fulfils the universe by transcending it.
He has to prepare his individual soul for the transcendence
and for the fulfilment.
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IT Avidya is the cause of mortality, it isalso the path
out of mortality. The limitation has been created precisely
in order that the individual may affirm himself against
the flux of Prakriti in order eventually to tianscend, pos-
sess and transform it.

The first necessity is therefore for man continnally to
enlarge himself in being, knowledge, joy, power in the
limits of the ego so that he may arrive «t the conception
of something which progressively manifests itself in him
in these terms and becomes more and more powerful to
deal with the oppositions of Prakriti and to change, indi-
vidually, more and more the terms of ignorance, suffering
and weakness into the terms of knowledge, joy and power
and even death into a means of wider lif.

This seli-cnlargement has thea to awaken to the per-
ception of symething exceeding itself, exceeding the per-
son1l manifestation. Man has so to enlarge his conception of
self astosecallin himself and himself in all (verse 6.) He has
to see that this “I'" which contains all and is contained in
all, isthe One, is universal and not his personal ego. To That
he has to subject his ego, That he has to reproduce in his
nature and become, That is what he has to possess and
enjoy with aa equal soul in all its forms and movements.

He has, also to see, that this universal One is some-
thing entirely transcendent, sole Being, and that the uni-
verse anl all its forms, actions, egos are only becomi ngs
of that Being (verse 7.) World is a becoming which seeks
always to express in motion of Time and Space, by pro-
gression in mind, life and body what is beyond all becom-
ing, beyonl Time and Space, beyond mind, life and body.

Thus Avidya becomes one with Vidya. By Avidya
man passes beyond that death, suffering, ignorance, weak-
ness which were the first terms he had to deal with, the
first assertions of the One in the birth affirming Himseif
amid the limitations an1 divisions of the Multiplicity, By
Vidya he enjoys even in thz birth the Immortality.
TMMORTALITY

Immortality does not mean sarvival of the self or the
ego after dissolution of the body. The Self always sur-
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vives the dissolution of the body, because it always pre-
existed before the birth of the body. The Self is unborn
and undying. The survival of the egois only the first
condition by which the individual soul is able to continue
and link together its experiences in Avidyaso as to pursue
with an increasing self-possession and mastery that pro-
cess of self-enlargement which culminates in Vidya,

By immortality is meant the consciousness which is
beyond birth and death, beyond the chain of cause and
effect, beyond all bondage and limitation, free, blissful,
self-existent in conscious-being, the consciousness of the
Lord, of the supreme Purusha, of Sachchidananda.
IMMORTALITY AND BIRTH

On this realisation man can base his [ree activity in
the universe.

But having so far attained what further utility has the
soul for birth or for works? Nene for itself, everything
for God and the universe.

Immortality beyond the universe is not the object of
ménifestation in the universe, for that the Self always
possessed. Man exists in order that through him the Self
may enjoy Immortality in the birth as well as in the non-
becoming.

Noc is individual salvation the end; for that would
only be the sublime of the ego, not its self-realisation
through the Lerd in all.

Having realised his own immortality, the individual
has yet to fulfil God’s work in the universe. He has to
help the life, the mind and the body in all beings to express
progressively Immortality and not mortality.

This he may do by the becoming in the material body
which we ordinarily call birth, or from some status inan-
other world or even, it is possible, from beyond world. But
birth in the body is the most close, divine and effective
form of help which the liberated can give to those who are
themselves still bound to the progression of birth in the
lowest world of the Ignorance.

——



The Synthesis of Yoga

CHAPTER 1
THE FOUR AIDS.

Yoga siddhi, the pecfection in the practice of Yoga,
may be best attained by the combined working of four
great instruments. They are the knowledge of the prin-
ciples which govern the realisation ; the force of personal
effort; the direct suggestion, example and influence of the
Teacher; and the instrumentality of Time ;—Shastca, Ut-
saha, Guru, Kala,

l.i

The supreme Shastra of the integral Yogais the eter-
nal Veda secretin the heart of every human being. The lotus
of the eternal knowledge and the eternal pecfection isa bud
closed and folded up within us. It opensswiftly or gradually,
petal by petal, through successive realisations, once the
mind of man begins to turn towards the Eternal, once his
heart no longer shut up and confined by attachment to
finite appearances becomes enamoured, in whatever degree,
of the Infinite. All life, all thought, all energising of the
faculties, all experiences passive or active become thence-
forward so many shocks which disintegrate the teguments
of the soul and remove the obstacles to the inevitable
efflorescence. He who chooses the Infinite, has been chosen
by the Infinite. He has received the divine touch without
which there is no awakening, no opening of the soul; but
once it is received, attainment is sure, whether conquered
swiltly in the course of one human life or pursued patient-
ly through many stadia of the soul's existence in the mani-
fested universe.



THE SYNTHESIS OF YOGA. 365

——

Nothing can be taught to the mind which is not al-
ready concealed as potential knowledge in the soul. So also
all pecfection of which the outer man is capable, isonly
a realising of the eternal perfection of the Spirit within.
We know the Divine and become the Divine, because we
are That already in our sccret nature. All teaching is a
revealing, all becoming an unfolding. Self-attainment is
the secret ; self-knowledge is the means,

The usual agency of this revealing is the Word, the
thing heard (sruta ). The Word may come to us from with-
in; it may come to us from without. But in either case
it is only an agency for setting the hidden Knowledge to
work. The word within may be that of the secret and
universal Teacher who is seated in the hearts of all and
there are rare cases in which none other is needed, for all
the rest of the Yogais an unfolding under that constant
touch and guidance; the lotus of the knowledge discloses
iteell from within by the power of irradiating effulgence
which proceeds from the Dweller in the lotus of the heart.
Great indeed, but few are those to whom sel{-knowledge
from within is thus sufficient and who do not need to pass
under the influence of written book or living teacher.

Ordinarily, the Word from without representative of
the Divine is needed as an aid in the work of self-unfold-
ing ;;and it may be either a word from the past or the liv-
ing word of the humaa Guru. In some cases this repre-
sentative word is only taken asa sort of excuse for the inner
power to awaken and manifest;itis, as it were, a concession
of the omnipotent and omniscient Divine to the general-
ity of a law that governs Mature. Thus it is said in the
Upanishads of Krishna, son of Devaki, that he received
a word of the Rishi Ghora and had the knowledge. So
Ramakrishna, baving attained by his own internal effort
the central illumination, accepted several teachers in the
different paths of Yoga but always showed in the mannsr
and the swiftness of his realisation that this acceptance
was a concession to the general rule by which effective
knowledge must be received as by a disciple from a Guru.

Ordinarily, however, the representative influence oc-



366 “* ARYA™

cupies a much larger place in the life of the sadhaka. If the
Yoga is guided by a received or written Shastra,—the
Word from the past embodying the experience of former
Yogins,—it may be practised either by personal effort or
with the aid of a Guru. In either case it is through medi-
tation on the truths that are taught and their realisation
in the personal experience or by the results of prescribed
methods that the Yoga proceeds, This is a narrower prac-
tice, but safe and eff :ctive within its limits because it fol-
lows a well-beaten track.

For the sadhaka of the integral Yoga it is necessary
to remember that no written Shastra, however great its
authority or however large its spirit, can be more than a
partial expression of the eternal knowledge. He will use,
but never bind himsell even by the greatest Scripture.
Where the Scripture is profound, wide, catholic, it may
exercise upon him an influence for the highest good and of
incalculable importance. It may be associated in his ex-
perience with his awakening to crowning verities and his
realisation of the highest experiences, His Yoga may be
governed fora long time by one or by several successive-
ly,~if it is in the line of the geeat Hindu tradition, by the
Gita, for example, the Upanishads, the Veda. Or it may be
part of his development to include in its material the ex-
perience of the truths of many Scriptures, enriching the
future by all that is best in the past. But in the end he
must pass, or better, always he must live in his own soul
beyond the limitations of the word that he uses. The Gita
itsell thus declares that the Yogin in his progress must
pass beyond the written Truth,—shkabda brahmativariate,—
beyond all that he has heard and all that he has yet to
hear,—srotavyasya srutasys cha. For he is not the sadhaka
of a book or of many books; he is asadhaka of the Infinite.

Another kind of Shastra is not Scripture but a state-
ment of the science and methods, the effective principles
and working of the path of Yoga which the sadhaka elects
to follow. Each path has its Shastra either written or

‘traditional. In India a great authority, a high reverence
even is ordinarily attached to the written or traditional
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t-aching. All the lines of the Yoga are supposed to be fixed
and the Teacher having received the Shastra by tradition
and realised it in practice guides the disciple along the
immemorial tracks. One often even hears the objection
urged against a new practice, a new Yogic teaching, the
adoption of new formulae, “It is not according to the
Shastra.” But neither in fact nor in the actual practice
of the Yogins is there really any such entire rigidity. The
written or traditional teaching exprcsses the knowledge and
experiences of many centuries systematised, organised,
made attainable to the beginner. Its importance and
utility ate therefore immense. But agreat freedom of
variation and development is always practicable. Even
so highly scientific a system as Rajayoga can be practised
on other lines than the organised method of Patanjali.
Each of the threc paths of the Trimarga® breaks into
many bypaths which meet again at the goal. The general
knowledge on which the Yoga depends is fixed, but the
order, the succession, the devices, the forms must be allow-
ed tovary; for the needs and particular impulsions of the
individual nature have to be satisfied even while the gene-
ral truths remain firm. ;

An integral and synthetic Yoga needs especially not
to be bound by any written or traditional Shastra; for
while it embraces the knowledge received from the past,
it seeks to organise anew for the present and the future.
An absolute liberty of experience and of the restatement
of knowledge in new terms and new combinations is the
condition of its self-formation. Seeking to embrace alllife
in itself, it is in the position not of a pilgrim following the
high-road to his destination, but, to that extent at least,
of a pathfinder hewing his way through a virgin forest.
For Yoga has long diverged from life and the ancient
systems which sought to embrace it, such as those of our
Vedic forefathers, are far away from us, expressed in terms
which are no longer accessible,thrown into forms which
are no longer applicable, Since then mankind has moved

* ‘The triple path of Koowledge, Devotion and Works.
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forwards on the current of eternal Time and the same
problem has to be approached from a new starting-point.

By this Yoga we not only seek the Infinite, but we
call upon the Infinite to unfold Himself in human life.
Therefore the Shastra of our Yoga must provide for an
infinite liberty in the receptive human soul, A free adapt-
ability in the manner and the type of the individual’saccep-
tance of the universal and Transcendent into himself is
the right condition of the full spiritual life in man. Vive-
kananda, pointing out that the unity of all religions must
necessarily express itself by an increasing richness of varie-
ty in its forms, said once that the perfect state of that
essential unity would come when cach man had his own
religion,—when not bound by sect or traditional form he
followed the frez self-adaptation of his nature in its rela-
tions with the Supreme. So also one may say that the
perfection of the integral Yoga will come when each man
is able to follow his own path of Yoga, pursuing the deve-
lopment of his own nature in its upsurging towards that
which transcends the nature. For freedom is the final law
and the last consummation.

Meanwhile certain general lines have to be formed
which may help to guide the thought and practice of the
Sadhaka. But these must take as much as possible the
form of general truths, general statements of principle, the
most powerful broad directions of effort and development
rather than a fixed system which has to be followed as
a routine.  All Shastra is the outcome of past experience
and a help to future experience, It is an aid and a par-
tial guid=. It puts up sign-posts, gives the names of the
main roads and the already explored directions so that the
teaveller may know whither and by what paths he is
proceeding.

The rest depends on personal effort and expecience
and upon the power of the Teacher, '

The development of the experience in its rapidity,
its amplitude, the intensity and power of its results, of its
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results depands primarily and in the beginning on the
aspiration and personal effort of the sadhaka. The process
of Yoga is a turning of the human soul from the egoistic
state of consciousness absorbed in the outward appear-
ances and attractions of things to a higher state in which
the Transcendent and Universal can pour itself into the
individual mould and transform it. The first determining
element of the siddhi is, therefore, the intensity of the
turning, the force which directs the soul inward., The
power of aspiration of the heart, the force of the Will,
the concentration of the mind, the perseverance and deter-
mination of the applicd encrgy are the measure of that
intensity. The ideal sadhaka should be able to say in
Biblical phrase, * My ze.l for the Lord has eaten me up.”
It is this zeal for the Lord,—Utsaha, the zeal of the whole
nature for its divine result, Vyakulata, the heart’s eager-
noss for the attainment of the Divine,—that devours the
ego and breaks up the limitations of its egoistic mould for
the full and wide reception of that which it seeks.

But this is only one side of the force that works for
pecfection., The process of the integral Yoga has three
stages, not indeed sharply distinguished or separate, but
in a cortain measure successive,—the effort towards sell-
transcendence and attainment of the Divine, the recep-
tion of that which transcends into oursclves for the trans-
formation of our conscious being and the utilisation of our
transformed humanity as adiviae centre in the world. So
long as the contact with the Divine is not in some degree
established, so long as there is not some measure of sustain-
ed sayujya, the element of personal effort must normally
predominate, Butin proportion as this contact establishes
itself, thesadhaka must become conscious that a force other
than his own, a force transcending his egoistic endeavour
and capacity is at work in him and to this Power he learns
progressively to submit himself and delivers up to it the
charge of his Yoga. In the end his own will and force
become one with the higher Power and merge in the
divine Will and Force which preside over the necessary
transformation of his mental, vital and physical being
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with an impartial wisdom and provident cffectivity of
which the eager and interested ego is not capable, It is
when this identification and self-mergence are complete
that the divine centre in the world is ready toserveasa
means for the direct action of the supreme Power in the
1 irger Yoga of humanity.

Always indeed it is the higher Power that acts. Our
sense of personal effort and aspiration comes from the at-
tempt of the egoistic mind to identify itsell with the work-
iags of the divine Force in the ordinary terms of mentality
which it applies to its normal experiences in the world. For
in the world we act with the sénse of egoism claiming
the universal forces that work in us as our own, claiming
as the effect of our personal will, wisdom, force, virtue the
selective, formative, progressive action of the Transcen-
dent in this frame of mind, life and body. Enlightenment
brings to us the knowledge that the ego is only an instru-
ment and these thingsare our own in the sense that they be-
long to our supreme and integral self, one with the Trans-
cendent, not to the instrumental ego. When the ego rea-
lises that its will is a tool, its wisdom ignorance and chil-
dishness, its power an infant's groping, its viitue a preten-
tious impurity and learns to trust itself to that which trans-
cends its2lf, that is its salvation. The appaient frcedom
and self-assertion of the personal being to which it is so
profounily attached, conceals subjection to a thousand
suzgestions, impulsions, forces which it has made extra-
neous to itselfls The self-abnegation of the ego is its self-
fulfilment; its self-surrender to that which transcends it
i; its liberation and perfect freedom,

But in the practical development each of the three
stages has its necessity and utility. For even if from the
beginning we recognise in mind and heart the Supreme,
there are elements of the nature which prevent the recog-
nition from becoming realisation. There isa period, more
or less prolonged, of internal effort and struggle in which
the individual will has to put itself resolutely or vehement-
ly on the side of the Divine. The mental energies, the
heart's emotions, the vital desires, the very physical being
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have to be compelled into the right attitude or trained to
admit and answer to the right influnces. It is only then
that the surrender of the lower to the higher can be effect-
ed, bacause the sacrifice has become acceptable.

The pecsonal Will of the sadhaka has first to seize
on the egoistic energies and turn them towards the light
and the right or train them by certain means to accept it.
Progressing, he still uses the personal will, personal effort,
personal energies but as representatives of the higher
Power and in conscious obedience to the higher Influence.
Progressing yet farther, they become no longer personal
and separate, but activities of that Power and Influence
at work in the individual; still there is a sort of gulf or
obscure process of transit between the source and the cur-
rent, At the end of the progress this last separation is
removed and all in the individual becomes the divine
working,

**l

As the supreme Shastra of the integral Yoga is the
eternal Veda secret in the heart of every man, so its su-
preme Teacher is the World-Teacher, the Jagad Guu,
ceccet withinus. Itis He who destroys our darkness by
the resplendent light of His knowledge which is also the
inzreasing glory of His own self-revelation. It is He who
disclosing progressively his own nature of freedom, bliss,
love, power, immortal being, sets above us a divine example
or ideal and transforms the lower existence into a reflec-
tion of that which it contemplates. By the inpouring of
His own influence and presence into us He enables our
individual being to attain to identity with the universal
and transcendent.

What is His method and His system? He bas no
method and every method. His system is a natural organi-
sation of the highest processes and movements of which the
nature is capable, applying themselves even to the pettiest
details and most insignificant actions. For in His yoga
there is nothing too small to be used and nothing too
great to be attempted. As the servant and disciple of the
Master has no business with pride or egoism because all
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is done for him from above, so also he has no right to de-
spond because of his personal deficiencies. For the Force
that works in him is impersonal and infinite.

The full recognition of this inner Guide, Master of
the Yogd, lord, light, enjoyer and goal of all sacrifice and
effort is of the utmost importance in the path of integral
perfection, It is immaterial whether He is first scen as
an impersonal Wisdom, Love and Power behind all things,
as an Absolute manifesting in the relative and attracting
it, as one’s highest Sell and the highest Self of all, as a
Divine Person within us and in the world, in one of His
numerous forms and names or as the ideal which the mind
conceives. Inthe end we perceive that He isall these
things. The mind’s door of entry to the conception of
Him must necessarily be according to the nature and the
past evolation. :

This inner Guide is often veiled at first by the very
intensity of our personal effort and of the ego’s preoccupa-
tion with itself and its aims. As we gain in clarity and
the turmoil of egoistic effort gives place to a calmer self-
knowledge, we recognise the source of the growing light
within. 'We recognise it retrospectively as we realise how
all our obscure and conflicting movements have been deter-
mined towards an end that we begin to perceive and even
before our entrance into the path of the Yoga the evolution
of our life led towards its turning-point,—as we under-
stand the sense of our struggles and efforts, successes and
failures, seize the meining of our ordeals and sufferings,
appreciate the help that was given us by all that hurt and
resisted and the utility of our very falls and stumblings.
We recognise it alterwards, not retrospectively but imme-
diately, in the moulding of our thoughts by a transcen-
dent Seer, of our will and actions by an all-embracing
Power, of our emotional life by an all-attracting and all-
assimilating Bliss and Love. We recognise it in a more
personal relation as the cternal presence of a supreme
Master, Friend, Lover, Teacher, We recognise it in the
essencz of our being as that develops into likeness and
oneness with a greater and wider existence which is not
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the result of our efforts but an eternal Perfection which
moulds us into its own image., We recognise the Lord or
Ishwara of the Yogic philosophies, the Guide in the con-
sciousbeing, (chaitya guru or antaryamin ), the Absolute of
the thinker, the Unknowable of the Agnostic, the uni-
versal Force of the materialist, the One who is differently
named and imaged by the religions.

To see, know, become, fulfil this One in our inner
selves and in all our outer existence, is the secret goal of our
terrestrial existence; to be conscious of Him in all parts of
our being and in all that we now sce as outside our being
:s the consummation of the individual consciousness; to
be possessed by and possess Him in ourselves and in all
things is the term of all empire and mastery; possessing,
to enjoy Him inall experience of passivity and activity,
of peace and of power, of unity and of difference is the
happinzss which the ego :n the world is obscurely seeking.
This is the entire definition of the aim of integral Yoga.
For it is the rendering in personal experience of the truth
which universal Nature has hidden in herself and which
she travails to discover. It is the conversion of the human
soul inte the divine soul and of patural life into divine
living. :
The surest way towards this integral fulfilment is to
find the Master of the secret who dw:lls within us, open
ourselves to the divine Power which is also the divine
Wisdom and Loveand trust toit to effect the conversion.
But it is difficult for the egoistic consciousness to do this
at all at the beginning and, if done at all, it is difficult to
do it perfectly. Itis difficult at first because the egoistic
habits of thought, of sensation, of feeling block up the ave-
nues by which we can arrive at the perception that is
needed, It is difficult afterwards becausethe faith, the
surrender, the courage requisite in this path are not easy
to the ego-clouded soul. The divine working isnot the
working which the egoistic mind desires or approves; for it
uses error in order to arrive at truth, suffering in order
toarrive at bliss, imperfection in order to arrive at per-
fection,- The ego cannot see where it is being led; it
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revolts against the leading, loses confidence, loses cou-
rage. These failings would not matter; for the divine
Guide within is not offended by our revolt, discouraged
by our want of faith or repelled by our weakness; He has
the entire love of the mother and the entire patience of
the teacher. But by withdrawing our assent from the gui-
dance we lcse the consciousness, though not the actuality
of its benefit. And we withdraw our assent because we
fail to distinguish our higher Self from the lower through
which He is preparing His self-revelation. As in the
world, so in ourselves we cannot sez God because of His
workings and especially because He works in us through
our nature and not by a succession of arbitrary miracles.
Man demands miracles that he may have faith ; he wishes
to be dazzled in order that he may see.

But while it is difficult for man to believe in some-
thing unseen within himsell, it is easy for him to believe
in something which he can image as extraneous to him-
self, The spiritual progress of most human beings demands
an extraneous support and object of faith. It needsan
external image of God; or it nexds a human representa-
tive,—Incarnation, prophet or guru; or it demands both
and receives them. For according to the need of the hu-
man soul the Divine manifests Himself as deity, as human
divine or in simple humanity.

The Hindu discipline of spirituality provides for this
need of the soul by the conceptions of the Ishta Devata,
the Avatar and the Guru, By the Ishta Devata, the chosen
deity, is meant not some inferior Power, but a name and
form of the transcendent and universal Godhead, Almost
all religions are either based upon or make use of some
such name and form of the Divine. Its necessity for the
human soul is evident. God is the All and more than the
All. But that which is more than the All, how shall man
conceive ? And even the Allis at first too hard for him, for
I:le himself in his active consciousness isa limited and selec-
tive formation and can open himself only to that which is
in harmony with his limited nature. There are things in
the All which are too hard for his comprehension or secm
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too terrible to his sensitive emotionsand cowering sensa-
tions ; or, simply, he cannot'conceive as the Divine some-
thing too much out of the circle of his conceptions. There-
fore it is necessary that he should conceive God in his
own image or in some form beyond himself but consonant
with his highest tendencies in order that he may come
into contact and communion with the Divine.

Even then his nature calls for a human intermediary
so that he may fecl the Divine in something entirely close
to his own humanity and sensible in a human influence
and example. This call is satisfied by the Divine mani-
festing in the Incarnation, the Avatar—Krishna, Christ,
Buddha. Orif this is too hard for the conception, the
Divine represents Himself through an intermediary,~Pro-
phet or Teacher. Thus those who cannot conceive the
divine Man, can accept the supreme man, terming him
not incarnation but world-teacher or divine representative.

This also is not enough; a living influence, a living
example, a present instruction is needed, for it is only the
few who can make the past Teacher and his teaching, the
past Incarnation and his example and influence a living
force in their lives. For this need also the Hindu disci-
pline provides in the relation of the Guru and the disciple.
The Guru may sometimes be the Incarnation or World-
Teacher, but it is sufficient that he should represent to
the disciple the divine wisdom, convey to him something
of the divine ideal or make him feel the realised relation of
the human soul with the Eternal.

The sadhaka of the integral Yoga will make use of all
these aids according to his nature; but it is necessary
that he should shun their limitations and cast from him-
self that exclusive tendency of egoistic mind which cries
% My God, my Incarnation, my Prophet, my Guru” and
opposes it to all other realisationin a sectarian or a fanat-
jcal spirit. All sectarianism and fanaticism is inconsis-
tent with the integrity of the divine realisation.

On the contrary the sadhaka of the integral Yoga
will not be satisfied until he has included all other names
and forms of Deity in his own conception, seen his own
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Ishta Devata in all others, unified all Avatars in the unity
of Him who descends in the Avatar, welded all teachings
into the harmony of the Eternal Wisdom.

Nor should he forget the aim of these external aids
which is to awaken him to the Divine within. Nothing
has been finally accomplished if that has not been accom-
plished. It is not sufficient to worship Krishna, Christ or
Buddha without, if there is not the revealing and forma-
tion of the Buddha, the Christ or Krishna in ourselves.
And all the other aids equally have no other purpose than
as a bridge between man’s unconverted state and the
revelation of the Divine within him.

¥

The Teacher of the integral Yoga will follow as far as
he may the method of the Teacher within. He will lead
the disciple through the nature of the disciple, Teaching,
example, influence,—these are the three instruments of the
Guru. But the wise Teacher will not seek 10 impose him-
self or his opinions on the passive acceptance of the recep-
tive mind; he will throw in only what is productive and
sure asa seed which will grow under the divine fostering
within; he will seek to awaken much more than to in-
struct; he will aim at the growth of the faculties and
the experiences by natural process and free expansion. He
will give a method as.an aid, as an utilisable device, not
as an imperative formula or a fixed routine; and he will
be on his guard against its being turned into a limitation,
against the mechanising of process, His whole business
is to awaken the divine light and set the divine force
working of which he himself is only a means and an aid.

The example is moce important than the instroction,
but not the example of the outward acts nor that of the
personal character,~though these have their place and
their utility,—but of the central fact of the divine reali-
sation within governing the whole life and state and acti-
vity. This is the universal and essential element ; the rest
belongs to individual person and circumstance. It is
this that the sadhaka must feel and reproduce in himself
and not strive alter an imitation from outside which may
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well be sterilising rather than productiveof right and natu-
ral fruits.

Influence is more important than example. Influence
is not the outward authority of the Teacher over his dis-
ciple, but the power of his contact, of his presence, of the
nearness of his soul to the soul of another infusing into it
even though in silence that which he himself is and pos-
sesses. This is the supreme sign of the Master.

And it shall also be a sign of the fit teacher of the inte-
gral Yoga that he does not arrogate to himself Guruhood.
He is a man helping his brothers or, better still, a child
leading children.

Ve

The sadhaka who has all these aids, is sure of his goal.
Even a fall will be for him only a means of rising and death
a passage towards fulfilment. For once on this path, birth
and death become only processes of a development of being

and the stages of a journey.
Time is the remaining aid. Time presents itself to

human effort as an enemy or a friend, as a resistance, a
medium or an instrument. But always it is really the
instrument of the soul.

Time is a field of circumstances and forces meeting
and working out a resultant progression which it measures.
To the ego it is a tyrant or a resistance, to the Divine an
instrument. Therefore, while our effort is personal, Time
appears as a resistance, for it presents to us all the obstruc-
tion of the forces that conflict with our own. When the
divine working and the personal are combined in our con-
sciousness, it appears as a medium and a condition. When
the two become one, it appears as a servant and instrument.

The ideal attitude of the sadhaka towards Time is to
have patience as if he had all eternity for his fulfilment
and yet to develop the energy that shall realise now and
with an ever-increasing mastery and rapidity.



The Eternal Wisdom

BOOK II
THE DISCOVERY AND CONQUEST OF THE DIVINE IN ONESELF.

I
THE CONQUEST OF TRUTH

THE ASPIRATION TOWARDS TRUTH.*

-

. WI:;en darkness envelops you, do you not seek for a

mp e

2 Man finds himself a centre of Nature, his fragment
of Time surrounded by Eternity, hisspan of Space
surrounded by Infinity. How can he help askin
himself, “What am I1? and whence have I come an

3 whither do I go?"—This world aflter all our sciences
remains still a miracle, marvellous, inscrutable, magi-

4 cal and more, for whoever thinks.—One beholds it as
a mystery, another speaks of it as a mystery, another
learns of it as a mystery and even when one has learned
of it, there is none that knows it.

And g'r.t. O the happiness of being man and of
being able to recognise the way of the Truth and by
following it to attain the goal.—The supreme gift is
the gift of Truth, the Eu%reme savour is the savour of
Truth, the supreme delight is the delight of Truth.

*1) Dammapada 143.—2) Carlyle.—3) 1d.— &) Bhagavad Gita [] 29.—
&) Gyothai.—8) Dug.mapud; 354 —7) Buddhist ‘)I‘e:t.;- Farid-ud-din-
attar, “Mantic uttair.” .—9) Angelus Silesiusg 11, 22 Matthew VII.
7.—11) Sadi, Gulistan VII.—12) Isaiah LV, 18, Vivekananda.—14) Pas-
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15)Sutra in 42 articles.—20) id.— 21 rales.- 22) Angelus Silesius 1.16
—24) Farid-ud-din-attar “Mantic Uthir."‘—!ﬁ} Psalms XXVIIB—
20, lsaiah XXV1.9—27) Swetaswatara Upanishad V1. 18.—28)

Song of
Songs [11. 2—29) Ramakrishna.—30; id.—31 b w“
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22-23 desire only to know the Truth.—Always hi

24

25
26

a7

Awake, arise; strive incessantly towards the know-
ledge so that thou mayst attain unto the peace.—Tiue
royalty consists in spiritual knowledge; turn thy
efforts to its attainment.—The man who does not tiy
to raise his spirit above itself, is not worthy to live in
the condition of a man.—Scek and ye shall find.

To the eyes of men athirst the whole world seems
in dream as a spring of water.—Ho, every one that
thirsteth, come ye to the waters, and he that hath no
money,...come, buy wine and milk without money
and without price...Incline ycur ear and come, hear
and your soul shall live—O childrea of immortality,
%-uu who live on the highest summits, the road is

ound, there is a way to escape out of the shadow; and
this means, the sole,—for there are no others,—is to
perceive Him who is beyond all darkness.—To look
on high, to learn what is beyond, to seek to raise one-
self always.
"l

I will lift up mine eyes unto the hills from whence
cometh my help !

Heaven is my father and begot me; I have for my
family all this heavenly circle, My mother is the
boundless earth. But Iknow not to what all this mys-
terious universe is like, my eyes are troubled and I
move as if enchained in my own thought.—I invoke
the excellent people of the stars of pure knowledge,
pure greatness and beneficent light.

I desire and love nothing that is not of the light,—
To my eyes the majesty of lords and princes is only a
little smoke that floats in a ray of sunlight.—To my
eyes treasures, diamonds and precious stones are as
mere charcoal and coarseness; to my eyes cloth of silk
and brocades of price are but rags and tatters.—I
renounce the honours to which the world aspires and

%ﬂr must
1 mount, higher must I sce—What has been said
about God, is still not enau%h for me; the supra-divine
is my life and my li%ht.— Thou who hast hidden
thysell behind a veil, withdraw that veil at last, so
that my soul may not consume itself in the search for
Thee.—When thou saidst, Seek ye my face, my heart
said unto Thee, Thy face, Lord, will 1 seck.—With
my soul have I desired thee in the night; with “;5
spirit within me will [ seek thee early.—In that G
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who illumines the reason, desiring liberation I seek
28 my refuge.—I will rise now and go about the city in
the streets and the broadways, I will seek him whom
29 my soul loveth.—Verily, I say to thee; he who secks
3o the Eternal, finds Him.—He who seeks him, finds
him; he who yearns intensely after the Ineﬁahie, has
31 found the Ineffable.—O son of earth, be blind and
thou shalt sce My beauty; be deaf and thou shalt hear
My swe:t song, My pleasant melody; be ignorant and
thou shalt partake My knowledge ; be inﬁist:&ss and
thou shalt have an eéternal portion of the infinite
ocean of My riches:—blind to all that is not My beau-
ty, deaf to all that is not My word, ignorant of all that
is not My knowledge. Thus with a gaze that is pure,
a spirit without stain, an understanding refined, thou
3z shalt enter into my sacred presence.~Wide open to
all beings be the gates of the Everlasting.

THE QUEST WITHIN.**

1 The sage’s quest is for himself, the quest of the
ignorant for other than himself.

2 Nobility is for each man within him ; only he never

3 thinks ul‘y seeking for it within.—If any one asks
what is the shortest and surcst way of disposing our-
selves to advance continually in the spintual life, 1
shall reply that it is to remain carefully self-gathered-
within, for it is there properly that one sees the gleam
of the true light.

4  Toretire from the world, that is to retire into one-

5 self, is toaid in the dispersion of all doubts.—If the
soul would give itsell leisure totake breath and return
into itself, it would be easy for it to draw from its

6 own depths the seeds of the true.—Assuredly, whoever

** 1) Confucius,  Lun-Yu," 11 15.20.—2) M
Tasler, “Institutions,” 37.—4) Tolstoi.—5) Seaces. ¥ T'f 1"1:1.1:"5%
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“The Disciples at Sais".—13) Sencca.—14) Nowalis, “Fragments."—
15)Ryonen.—18) Emerson.—17) D:ntu_-unomj‘ XXX, 12-14.—1 ) St. Basil.
—19) Dbhammapada. 236.—20) Farid-ud-din-attar, “Mantic witair”.—
21y Marcus Aurelivs VI 63.—22) Sadi, “Bmtin‘{—-ﬂj Ahmed Halif,
“Mystic Odes”, - ﬂi}Fnid-ud-din-atmu!ﬁd']. Tauler.—28) Cicero, “De
ngihu!- .1: unﬂLPullmdrdin-nmr. “Mantic-uttair,” 18.— £8) Bud-
dhist Writings in the Japanese.—29) Baha-Ullah, “The Scven Valleys”.—
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wishes to discover the universal truth must sound the
depths of his own heart.—Oanly [rom his own soul can
he demand the secret of eternal beauty.

L
LR

8-9 Examine yourselves.—Your greatness is within and

10

11
12

13

14

15

16
17

18
19

z1

only in yourselves can you find a spectacle worthy of
your regard.—Scek and you shall find. ... It is when
we seek for the things which are within us that
quest leads to discoviry.—Our true glory and true
riches are within.—Of what use is it torun painfully
about the troubled world of visible things when there
is a purer world within ourselves I—The soul will
enjoy veritable felicity when,separating itself from
the darkness which surrounds it, it is able to con-
template with a sure gaze the divine lightat its
source.

Each descent of the gaze on oneself is at the same
time an ascension, an assumption, a gaze on the true
objectivity.

I looked into my own heart and I saw reflected
there in its enfirety the vast world with all its pas-
sions,—pride, hope, fear and the conflagration of the
desires. So gazing I understood the word of the anciernt
sage, *“Man is a mirror in which there appears the

image of the world.”
*

e

The day of days, the great feast-day of the life, is
that in which the eye within opens on the unity of
things, the omnipresence of a law.—The law is not
in heaven, that thou shouldst say, *“ Who shall go up
for us to heaven and bring it into us that we may
hear it and do it 2" Neither is it beyond the sea, that
thoushouldst say ‘“Who shall go over the seaand bring
it into us that we may hear itand do it?" But the
word is very nigh unto thee, in thy mouth and in thy
heart, that thou mayst do it.

Observe thyself, not that whichis thine, nor that
which is around thee, but thyself alone—Retire into
thyself as into an island and set thyself to the work.—
Gather thyself into thyself crouched like an infant
in the bosom of its mother.—Look within thee;
within thee is the source of all good and a source in-
exhaustible provided thou dig in it unceasingly.—
Contemplate the mirror of thy heart and thou sialt
taste little by little a pure joy and unmixed peace,
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24
25

26
27
28
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30
31

32
33

Open the eye of the heart that thou mayst ses thy
soul; thou shalt see what was not made to be secn.—
The soul is veiled by the body; God is veiled by the
soul.—If a man could casta firm and clear glance
into the depths of his being, he would see there
God.—Every man who retins into himself, will find
there traces.of the Divinity.—Look into thy heart
and thou shalt see there His image.—An attentive
scrutiny of thy being will reveal to thee that it is one
with the very essence of absolute perfection.

O my friend, hearken to the melody of the Spirit
in thy heart and in thy soul and gu-.mfit asthe apple
of thy eyes—But how can that be manifested to thy
%ves if what is within thee is to thyself invisible ?—

his Self hidden in all existences sﬁim:s not out, but
it is seen with the supreme and subtle vision by those
who see the subtle. The wise man should draw speech
into the mind, mind into the Self that is knowledge ;
knowledge he should contain in the Great Self and
that in t%e Self that is still.

Let not him then who cannot enter into the cham-
ber of hidden treasure complain that he is poor and
has no part in these riches.—What right hasa man
to say he has a soul if he has not felt it or that there
isa God, if he has not seen Him? If we have a soul,
we must penetrate to it; otherwise it is better not
to believe, to be frankly an atheist rather than a
hypocrite.

‘O my soul, wilt thou be one day simple, one, bare,
more visible than the body which envelops thee ?



The Question of the Month

One of our subscribers in Europe puts to us the follow.
ing difficulty :—

“ T have encountered in my life several examples of
wk living or trying to live in the universal conscionsmess

it seemed to me that it rendered them less compas-
sionale, less humane, less tender to the sufferings of others. It
seems to me that if it is necessary not lo remain in the indivi-
dual consciousness whenitis a question of our own sufferings,
st is otherwise when it i35 a question of sympathising with
the sufferings of others. In my opinion we feel more keenly the
troubles of our brothers in humanity if we remain in the
individual consciousness. But I may be mistoken and ask
only to be enlightened by you on this point.”

Is it certain that such people are living in the uni-
versal consciousness? or, if they are,is it certain that they
are really less humane and compassionate? May they not
be exercising their humanity in another fashion than the
obvious and external signs of sympathy and tenderness ?

1f aman is really insensible to the experiences of others
in the world, he is not living in the full universal con-
sciousness. Either he has shut himself up in an experience
of an individual peace and self-content, or he is absorbed
by his contact with some universal principle in its abs-
tract form without regard to its universal action, or he
is living inwardly apart from the universé in touch with
something transcendent of world-experience, All these
states are useful to the soul in its progress, but they are
not the universal consciousness.

When a man lives in the cosmic self, he necessaril
mbucu the Iil‘ahot' the wurl? andhhis attitude towa

t world struggling u rom the egoistic state must
be one of compassion, umm of helpfuglum The Bud-
dhists held that immersion in the infinite non-ego was in
itself an immersion in a sea of infinite compassion. The
liberated Sannyasin is described in the Gita and in other
Hindu books as one whose occupation is beneficence to all
creatures. But this vast spirit of beneficence docs not
necessarily exercise itselfl by the outward forms of emo-
tional :Empathy or active charity. We must not bind
down all natures or all states of the divine consciousness
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in man to the one form of helpfulness which seems to us
the most attractive, the most beautiful or the most bene-
ficent. There isa higher sympathy than that of the easily
touched emotions, a greater beneficence than that of
an obvious utility to particular individuals in their parti-
cular sufferings.

The egoistic consciousness passes through many st es
in its emotional expansion. At first it is bound within
its:If, callous therefore to the experiences of others. After-
wads it is sympathetic only with those who are identified
in some measure with itseli, indifferent to the indiffurent,
malignant to the hostile. When it overcomes this respect
for pf.t‘ii:m, it is ready for the reception of the altruistic
principle,

But even charity and altruism are often essentially
egoistic in their immediate motive. They are stirred by
the discomfort of the sight of suffering to the nervous
system or by the leasuraEIe.nnss of others' appreciation of
our kindliness or by the egoistic self-appreciation of our
own benevolence or by the need of indulgence in sympathy,
There are philanthropists who would be troubled if the

r were not always with us, for they would then have no
eld for their charity,

We begin to enter into the universal consciousness
when apart from all individual motive and necessity, by
the mere fact of unity of our being with all others, their joy
becomss our joy, their suffering our suffe-ing. But we must
not mistake this for the highest condition. Aftera time we
are no longer overcome by any suffering, our own or others
but are merely touched and respond in helpfulness. And
there is yet anather state in which the subjection to suffer-
ing is impossible to us because we live in the Beatitude,
but this does not deter us from love and beneficence,—
any more thanit is n for a mother to weep or be
overcome by the little childish griefs and troubles of her
children in order to love, understand and soothe,

Nor is detailed sympathy and alleviation of particular
sufferings the only help that'can be given to men. To cut
down branches of a man’s tree of suffering is good, but
they grow again ; to aid him to remove its roots is a still
more divine helpfulness. The gift of joy, peace or perfec-
tion is a greater giving than tge effusion of an individual
benevolence and symg:.thy and it is the most royal out-
come of unity with others in the universal consciousness.

———
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THE LIFE DIVINE

CHAPTER VII

THE EGO AND THE DUALITIES.

The soul seated on the same tree
of Mature is absorbed and deluded
and has sorrow becavse it is not the
Lord, but when it sees and is in ani-
on with that other self and greatness
cf it which is the Lord, then sorrow

passes away from it.
Swefaswatera Tpanishad

Ifallisin truth Sachchidananda,death,suffering, evil,
limitation can only be the creations, positive in practical
effect, negative in essence, of a distorting consciousness
which has fallen from the total and unifying knowledge of
itself into some error of division and partial experience.
This is the fall of man typified in the poetic parable of the
Hebrew Genesis. That fallis his deviation from the full
and pureacceptanceof God and himself, or rather of Godin
himself, intoa dividing consciousness which brings with it
all the train of the dualities, life and death, good and evil,
joy and pain, completeness and want, the fruit of a divi-
ded being. This is the fruit which Adam and Eve, Purusha
and Prakriti, the soul tempted by Nature, have eaten. The
redemption comés by the recovery of the universal in the
individual and of the spiritual term in the physical con-
sciousness, Then alone the soul in Nature can be allowed
to partake of the fruit of the tree of life and be as the
Divine and live for ever. For then only can the purpose
of its descent into material consciousness be accomplished,
when the knowledge of good and evil, joy and suffering,
life and death has been accomplished through the recovery
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by the human soul of a higher knowledge which reconciles
and identifies these opposites in the universal and trans-
forms their divisions into the image of the divine Unity.

To Sachchidananda extended in all things in widest
commonalty and impartial universality, death, suffering,
evil and limitation can only be at the most reverse terms,
shadow-forms of their luminous opposites. As these
things are felt by us, they are notes of a discord. They
formulate separation where there should be a unity,
miscomprehension where there should be an understand-
ing, an attempt to arrive at independent harmonies where
there should be a self-adaptation to the orchestral whole,
All totality, even if it be only in one scheme of the univer-
sal vibrations, even if it be only a totality of the physical
consciousness without possession of all that isin move-
ment beyond and behind, must be to that extent a rever-
sion to harmony and a reconciliation of jarring opposites.
On the other hand to Sachchidananda transcendent of
the forms of the universe the dual terms themselves, even
so understood, can no longer be justly applicable. Trans-
cendence transfiguces ; it does not reconcile, but rather
transmutes opposites into something surpassing them that
effaces their oppositions,

At first, however, we must strive to relate the indivi-
dual again to the harmony of the totality, There it is
necessary for us—otherwise there is no issue from the
problem—to realise that the terms in which our present
consciousness renders the values of the universe, though
practically justified for the purposes of human experience
and progress, are not the sole terms in which it is possible
to render them and may not be the complete, the right,
the ultimate formulas, Just as there may be sense-organs
or formations of sense-capacity which see the physical
world differently and it may well be better, because more
completely, than our sense-organs and sense-capacity, so
there may be other mental and supra-mental envisagings
of the universe which surpass our own. States of con-
sciousness thereare in which Death is only a change in
immortal Life, pain a violent backwash of the waters of
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universal delight, limitation a turning of the Infinite
upon itself, evil a circling of the good around its own per-
fection; and this not in abstract conception only, but in
actual vision and in constant and substantial experience.
To arrive at such states of consciousness may, for the in-
dividual, be one of the most important and indispensable
steps of his progress towards sel{-perfection.

Certainly, the practical values given us by our senses
and by the dualistic sense-mind must hold good in their
field and be accepted asthe standard for ordinary life-
experience until a larger harmony is ready into which
they can enter and transform themselves without losing
hold of the realities which they represent. To enlarge the
sense faculties without the knowledge that would give the
old sense-values their right interpretation from the new
stand-point might lead to serious disorders and incapa-
cities, might unfit for practical life and for the orderly
and disciplined use of the reason. Equally, an enlarge-
ment of our mental consciousness out of the experience
of the egoistic dualities into an unregulated unity with
some form of total consciousness might easily bring about
a confusion and incapacity for the active life of humanity
in the established order of the world's relativities, This,
no doubt, is the root of the injunction imposed in the
Gita on the man who has the knowledge not to disturb
the life-basis and thought-basis of the ignorant ; for, im-
pelled by his example but unable to comprehend the prin-
ciple of his action, they would lose their own system of
values without arriving at a higher foundation.

Such a disorder and incapacity may be accepted per-
sonally and are accepted by many great souls asa tem-
porary passage or asthe price to be paid for the entry
into a wider existence. But the right goal of human
progress must be always an effective and synthetic reinter-
pretation by which the law of that wider existence may
be represented in a new order of truths and in a more juyst
and puissant working of the faculties on the life-material of
the universe. For the senses the sun goes round the earth ;
that was for them the centre of existence and the mo-
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tionsof lifearearranged on the basis of a misconception, The
truth is the very opposite, but its discovery would have
been of little use if there were not a science that makes
the new conception the centre of a reasoned and ordered
knowledge putting their right values on the perceptions
of the senses. So also for the mental consciousness God
moves round the personal ego and all His works and ways
are brought to the judgment of our egoistic sensations,
emotions and conceptions and are there given values and
interpretations which, though a perversion and inversion
of the truth of things, are yet useful and practically suffi-
cient in a certain development of human life and pro-
gress, They are a rough practical systematisation of our
experience of things valid so long as we dwell in a certain
order of ideas and activities. But they do not represent
the last and highest state of human life and knowledge.
* Truth is the path and not the falsehood.” The truth
is not that God moves round theego as the centre of exist-
ence and can be judged by the ego and its view of the
dualities, but that the Divine is itself the centre and that
the experience of the individual only finds its own true
truth when it is known in the terms of the universal and
the transcendent. Nevertheless, to substitute this concep-
tion for the egoistic without an adequate baseof know-
ledge maylead to the substitution of new but still false and
arbitrary ideas for the old and bring about a violent
instead of a settled disorder of right values, Such a dis-
order often marks the inception of new philosophies and
religions and initiates useful revolutions. But the true
goal is only reached when we can group round the right
central conception a reasoned and effective knowledge in
which the egoistic life shall rediscover all its values trans-
formed and corrected. Then we shall possess that new
order of truths which will make it possible for us to substi-
tute a more divine life for the existence which we now
lead and to effectualise a more divine and puissant use of
our faculties on the life-material of the universe,

That new life and power of the human integer must
necessarily repose on a realisation of the great verities
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which translate into our mode of conceiving things the
nature of the divine existence. It must proceed through a
renunciation by the ego of its false stand-point and false
certainties, through its entry into aright relation and har-
mony with the totalities of which it forms a part and with
the transcendences from which it is a descent, and through
its perfect self-opening toa truth and a law that exceed
its own conventions,—a truth that shall be its fulfil-
ment and a law that shall be its deliverance. Its goal
must be the abolition of those values which are the crea-
tions of the egoistic view of things; its crown must be the
transcendence of limitation, ignorance, death, suffering
and evil.

The transcendence, the abolition are not possible here
on earth and in our human life if the terms of that life
are necessarily bound to our present egoistic valuations.
If life isin its nature individual phenomenon and not
representation of a universal existence and the breathing
of a mighty Life-Spirit, if the dualities which are the
response of the individual to its contacts are not merely a
response but the very essence and condition of all living,
if limitation is the inalienable nature of the substance of
which our mind and body are formed, disintegration of
death the first and last condition of all life, its end and its
beginning, pleasure and pain the inseparable dual stuff of
all sensation, joy and grief the necessary light and shade
of all emotion, truth and error the two poles between
which all knowledge must eternally move, then transcen-
dence is only attainable by the abandonment of human
life in a Nirvana beyond all existence or by attainment to
another world, a heaven quite otherwise constituted than
this material universe.

It is uot very easy for the customary mind of man,
always attached to its past and present associations, to
conceive of an existence still human, yet radically chang-
ed in what are now our fixed circumstances. We are in
respect to our possible higher evolution much in the posi-
tion of the original Ape of the Darwinian theory. It
would have been impossible for that Ape leading his in-



390 “ARYA"

stinctive arboreal life in primeval forests to conceive that
there would be one day an animal on the earth who would
use 2 new faculty called reason upon the materials of his
inner and outer existence, who would dominate by that
power his instincts and habits, change the circumstances
of his physical life, build for himself houses of stone,
manipulate Nature's forces, sail the seas, ride the air, de-
velop codes of conduct, evolve conscious methods for his
mental and spiritual development. And if such a concep-
tion had been possible for the Ape-mind, it would still
have been difficult for him to imagine that by any progress
of Nature or long effort of Will and tendency he himself
could develop into that animal. Man, because he has
acquired reason and still more. because he has indulged
his power of imagination and intuition, is able to conceive
an existence higher than his own and even to envisage his
personal elevation beyond his present state into that exist-
ence. His idea of the supreme state is an absolute of all
that is positive to his own concepts and desirable to his
own instinctive aspiration,—Knowledge without its nega-
tive shadow of error, Bliss without its negation in experi-
ence of suffering, Power without its constant denial by
incapacity, pucity and plenitude of being without the
opposing sense of defect and limitation, It is so that he
conceives his gods; it is so that he constructs his heavens.
But it is not so that his reason conceives of a possible
earth and a possible humanity, His dream of God and
Heaven is really a dream of his own perfection ; but he
finds the same difficulty in accepting its practical realisa-
tion here for his ultimate aim as would the ancestral Ape
if called upon to believe in himself as the future Man. His
imagination, his religious aspirations may hold that end
before him ; but when his reason asserts itself, rejecting
imagination and transcendent intuition, he puts it by as
a brilliant superstition contrary to the hard facts of the
material universe. It becomes then only his inspiring
vision of the impossible. All that is possible is a condi-
tioned, limited and precarious knowledge, happiness,
power and good.
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Yet in the principle of reason itself there is the
assertion of a Transcendence. For reason is in its whole
aim and essence the pursuit of Knowledge, the pursuit,
that is to say, of Truth by the elimination of error. Its
view, its aim is not that of a passage from a greater toa
lesser error, but it supposes a positive, pre-existent Truth
towards which through the dualities of right knowledge
and wrong knowledge we can progressively move. If our
reason has not the same instinctive certitude with regard
to the other aspirations of humanity, it is because it lacks
the same essential illumination inherent in its own posi-
tive activity. We can just conceive of a positive or abso-
lute realisation of happiness, because the heart to which
that instinct for happiness belongs has its own form of
certitude, is capable of faith, and because our minds can
envisage the elimination of unsatisfied want which is the
apparent cause of suffering. But how shall we conceive of
the elimination of pain from nervous sensation or of death
from the life of the body ? Yet the rejection of painisa
sovereign instinct of the sensations, the rejection of death
a dominant claim inherent in the essence of our vitality.
But these things present themselves to our reason as
instinctive aspirations, not as realisable potentialities,

Yet the same law should hold throughout. The error
of the practical reason is an excessive subjection to the
apparent fact which it can immediately feel as real and an
insufficient courage in carrying profounder facts of poten-
tiality to their logical conclusion. What is, is the realisa-
tion of an anterior potentiality; present potentialityisa
clue to future realisation. And here potentiality exists; for
the mastery of phenomena depends upon a knowledge of
 their causes and processes and if we know the causes of
error, socrow, pain, death, we may labour with some hope
towards their elimination. For knowledge is power and
mastery.

In fact, we do pursue asan ideal, so far as we may, the
elimination of all these negativeor adverse phenomena.
We seck constantly to minimise the causes of error, pain
and suffering. Science, as its knowledge increases, dreams
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of regulating birth and of indefinitely prolonging life, if
not of effecting the entire conquest of death. But because
we envisage only external or secondary causes, we can only
think of removing them to a distance and not of eliminat-
ing the actual roots of that against which we struggle.
And we are thus limited because we strive towards second-
ary perceptions and not towards root-knowledge, because
we know processes of things, but not their essence. We
thus arrive at a more powerful manipulation of circum-
stances, but not at essential control. But if we could
grasp the essential nature and the essential cause of error,
suffering and death, we might hope to arrive at a mastery
ove: them which should be not relative but entire. We
might hope even to eliminate them altogether and justify
the dominant instinct of our nature by the conquest of
that absolute good, bliss, knowledge and immortality which
our intuitions perceive as the true and ultimate condition
of the human being.

The ancient Vedanta presents us with such a solution
in the conception and experience of Bra hman as the one
universal and essential fact and of the nature of Brahman
as Sachchidananda.

In this view the essence of all life is the movement of
& universal and immortal existence, the essence of all sen-
sation and emotion is the play of a universal and self-exist-
ent delight in being, the essence of all thought and per-
ception is the radiation of a universal and all-pervading
truth, the essence of all activity is the progression of a
universal and self-effecting good.

But the play and movement embodies itself in a multi-
plicity of forms, a variation of tendencies, an interplay of
energies. Multiplicity permits of the interference of a deter-
minative and temporarily deformative factor, the indi.
vidual ego; and the nature of the ego is a self-limitation
of consciousnzss by a willed ignorance of the rest of its
play and its exclusive absorption in one form, one combi-
nation of tendencies, one fi=ld of the movement of energies.
Ego is the factor which determines the reactions of error,
sorrow, pain, evil, death; for it gives these values to move-
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ments which would otherwise be represented in their right
relation to the one existence, Bliss, Truth and Goed. By
recovering the right relation we may eliminate the egc-
determined reactions, reducing them eventually to the'r
true values ; and this recovery can be effected by the right
participation of the individual in the consciousness of the
totality and in the consciousness of the transcendent which
the totality represents.

Into later Vedanta there crept and arrived at fixity
the idea that the limited ego is not only the cause of the
dualities, but the essential condition for the existence of the
universe, By getting rid of the ignorance of the ego and
its resultant limitations we do indeed eliminate the duali-
ties, but we eliminate along with them our existence in the
cosmic movement. Thus we return to the essentially evil
and illusory naturé of human existence and the vanity of all
cffort after perfection in the life of the world. A relative
good linked always to its opposite is all that here we can
seck. But if we adheres to the larger and profounder idea
that the ego isonly an intermediate representation of some-
thing beyond itself, we escape from this consequence and
are able to apply Vedanta to fulfilment of life and not only
to the escape from life. The essential cause and condition
of universal existence is the Lord, Ishwara or Purusha,
manifesting and occupying individual and universal forms.
The limited ego i1s only an intermediate phenomenon of
consciousness necessary for a certain line of development,
Following this line the individual can arrive at that which
is beyond himself, that which he represents, and can yet
continue to represent it, no longer as an obscured and limit-
ed ego, but as a centre of the divine and the universal cons-
ciousness embracing, utilising and transforming into bar-
mony with the divine all individual determinations.

We have then the manifestation of the divine Con-
scious Being in the totality of physical Nature asthe found-
ation of human existence in the material universe, We
have the emergence of that Conscious Being in an involved
and inevitably evolving Life, Mind and Supermind as the
condition of our activities; for it is this evolution which



304 ‘“ARYA"

bas enabled man to appear in Matter and it is this evolu-
tion which will enable him progressively to manifest God
in the body,—the universal Incarnation. We have in
egoistic formation the intermediate and decisive factor
which allows the One to emerge as the conscious Many out
of that indeterminate totality general, obscure and formless
which we call the subconscient,—hridya samudra, the
ocean-like heart in things of the Rig-Veda. We have the
dualities of life and death, joy and sorrow,pleasure and pain,
truthand error, good and evil as the first formations of
egoistic consCiousness, the natural and inevitable outcome
of its attempt to realise unity in an artificial construction
of itself exclusive of the total truth, good, life and delight
of being in the universe. We have the dissolution of this
egoistic construction by the self-opening of the individual
to the universe and to God as the means of that supreme
fulfilment to which egoistic life is only a prelude even as
animal life was only a prelude to the human, We have the
realisation of the All in the individual by the transforma-
tion of the limited ego.into a conscious centre of the divine
unity and freedom as the term at which the fulfilment
arrives, And we have the outflowing of the infinite and abso-
lute Existence, Truth, Good, and Delight of being on the
Many in the world as the divine result towards which the
cycles of our evolution move, Thisis the supreme birth
which maternal Nature holds in herself; of this she strives
to be delivered,



The Wherefore
of the Worlds

CHAPTER VI
THE PRIMARY DATA OF BEING.

The manifested being appears under the two catego-
ries of Space and Time. The origin of these categories
must therefore be found in that of the being itself and their
principles in the essential characteristic of the desire by
which the being has been formed.

It is only through desire as intermediary that a con-
nection can be established between these relative cate-
gories and the category of the Absolute. For in the Abso-
lute Space and Time have to be defined by contradictory
terms, absolute Space being infinite and indivisible and
absolute Time being permanence, immutability, pure dur-
ation, eternity without change or succession. For the
manifested being Space is extent essentially divisible and
Ti