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THE NECESSITY OF RELIGION.
( Delivered in London,)

Of all the forces that have worked and are still working, 1o mould the destinies
of the human race; none, certainly, is more potent than that, the manifestation of
which, we eall religion. All social organisations have as a background, somewhere,
the workings of that peculiar force, and the greatest cohesive impulse ever brought
imo play amongst human units has been derived from this power. It is obvious
o all of us, that in very many cases the bonds of religion have proved stronger
than the bonds of mce, or climate, or even of descent. It is a well-known fact that
persons worshipping the same God, believing in the same religion, have stood by
cach other, with much greater strength and constancy, than people of merely the
same descent, or even than brothers. Various attempts have been made to trace
the beginnings of religion. In all the ancient religions which have come down to
us at the present day, we find one claim made—that they are all supernatural; that
their genesis is not, as it were, in the human brain, but that they have originated
somewhere outside of it

Two theories have gained some acceptance amongst modem scholars, Omne
is the spirit theory of religion, the other the evolution of the Infinite. One party
maintains that ancestor worship is the beginning of religious ideas; the other, that
religion originales in the personification of the powers of nature. Man wants to
keep up the memory of his dead relatives, and thinks they are living even when
the body is dissolved, and he wanis to place food for them and, ina certain sense,
to worship them. Out of that, came the growth we call religion. Studying the
ancient religions of the Egyplians, Babylonians, Chinese, and many other races in
America and elsewhere, we find very clear traces of this ancestor worship being
the beginning of religion. With the ancient Egyptians, the first idea of the soul
was that of a double. Every human body contained init another being wvery
similar to it, and when a man died this double went out of the body and yet lived
on. But the life of the double lasted only so long as the dead body remained intact,
and that is why we find among the Egyptians so much solicitude to keep the body
uninjured. And that is why they built those huge pyramids in which they preserved
the bodies. For, if any portion of the external body was hurt, the double would
be correspondingly injured. This is clearly, ancestor worship. With the ancient
Babylonians we find the same idea of the double, but with a variation. The double
lost all sense of love ; it frightened the living to give it food and drink, and to help
itin various ways. It even lost all affection for its own children and its own wife.
Among the ancient Hindus, also we find traces of this ancestor worship. Among
the Chinese, the basis of their religion may also be said to be ancesior worship,
and it still permeates the length and breadth of that vast country. In fact, the only
religion that can really be said to flourish in China is that of ancestor worship. Thus
it scems, on the one hand, a very good position is made out for those, who hold the
theory of ancestor worship as the beginning of religion,
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2 SWAMT VIVEXANANDA'S WORKS

On the other hand, there are scholars who from the ancient Anan literature
show that religion originated in nature worship. Although in India we find proofs of
ancestor worship everywhere, yet in the oldest records there is no trace of it whatso-
ever. Inthe Rig Veda Samhita, the most ancient record of the Arvan race, we
do not find any trace of it. Modern scholars think it is the worship of nature that
they find there. The human mind secms to struggle to get a peep behind the scenes.
The dawn, the evening, the hurricane, the stupendous and gigantic forces of nature,
its beauties, these have exercised the human mind, and it aspires 1o go beyond, to
understand something about them. In the struggle they endow these phenomena
with personal auributes, giving them souls and bodies, somelimes beautiful, some-
times transcendent. Every attempt ends by these phenomena becoming abstrac-
tions whether personalised or not. So also it is found with the ancient Greeks ;
their whole mythology is simply this abstracted nature worship. So also with the
ancient Germans, the Scandinavians, and all the other Aryan races. Thus, on this
side 100, a very strong case has been made out, that religion has its origin in the
persenification of the powers of nawre.

These two views, though they seem o be contradictory, can be reconciled on
a third basis, which to my mind is the real germ of religion, and that 1 propose to
call the struggle to transcend the limitations of the senses. Either, man goes to
seek for the spirits of his ancestors, or the spirits of the dead, or he wants to
get a glimpse of what there is after the body is dissolved, or he desires to understand
the power working behind the stupendous phenomena of nature. Whichever of
these is the case, one thing is certain, that he tries to transcend the limitations of
the senses. He cannot remain satisfied with his senses; he wants to go beyvond
them. The explanation need not be mysterious. To me, it seems very matural
that the first glimpse of religion should come through dreams. The first idea of
immortality, man may well get through dreams. Is that nota most wonderful
state 7 And we know that children and untulored ‘minds find very little difference
between dreaming and their awakened state. What can be more natural than that
they find, as natural logic, that even during the sleep state, when the body is ap-
parently dead, the mind goes on with all its intricate workings ? What wonder
that men will at once come to the conclusion that when this body is dissolved
for ever, the same working will go on? This, to my mind, would be a more
natural explanation of the supernatural, and through this dream idea the human
mind rises to higher and higher conceptions. Of course, in time, the vast majority
of mankind found out that these dreams are not verified by their waking states, and
that during the dream state it is not that man has a fresh existence, but simply that
he recapitulates the experiences of the awakened state.

But by this time the search had begun, and the search was inward, and they
continued inquiring more deeply into the different stages of the mind, and discovered
higher states than either the waking or the dreaming. This state of things we find in
all the organised religions of the world, called either ecstacy, or inspiration. In
all organised religions, their founders, prophels and messengers, are declared
to have gone into states of mind, that were neither waking nor sleeping, in which
they came face to face with a new series of facts, relating to what is called the spirit-
ual kingdom. They realised things there, much more intensely than we realise
facts around us in our waking state. Take, for instance, the religions of the Brih-
manas. The Vedas are said to be written by Rishis, These Rishis were sages who
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realised cerinin facts. The exact definition of the Sanskrit word Rishi is, a Seer
of Mantrams,—of the thoughts, convered in the Vedic Hymns, These men declared
that they had realised—sensed, if that word can be used with regard to the super-
sensuous—certain facts, and these facts they proceeded to put on record. We find
the same truth declared amongst both the Jews and the Christians.

Some exception may be taken in the case of the Buddhists as represented by
the Southern sect. It may be asked—if the Buddhists do not believe in any God,
or soul, how can their religion be derived [rom this supersensuous state of existence ?
The answer to this is, that even the Buddhists find an eternal moral law, and that
moral law was not reasoned out in our sense of the word, but Buddha found it, dis-
covered it, in a supersensuous state. Those of you who have siudied the life of
Buddha, even as shortly given in that beautiful poem, * The Light of Asia,” may
remember that Buddhba is represented as sitting under the Bo-tree until he reached
that supersensuous state: of mind. All his teachings came through this, and not
through intellectual cogitations.

Thus, a tremendous statement is made by all religions, that the human mind,
at certain moments, transcends not only the limitations of the senses, but also the
power of reasoning. It then comes face to face with facts, which it could never have
sensed, could never have reasoned out. These facts are the basis of all the religions
of the wotld. Of course we have the right to challenge these facts, to put them
to the test of reason, nevertheless, all the existing religions of the word claim for
the human mind this peculiar power of transcending the limits of the senses, and
the limits of reason ; and this power they put forward as a statement of fact,

Apart from the consideration of the question how far these facts claimed by
religions are true, we find one chamctenstic commaon to them all. They are all
abstractions as contrasted with the concrete discoveries of physics, for instance ;
and in all the highly organised religions they take the purest form of Unit Abstrac-
tion, cither in the form of an Abstracted Presence, as an Omnipresent Being, as an
Abstract Personality called God, as a Moral Law, or, in the form of an Abstract
Essence underlying every existence. In maodern times too, -the attempts made to
preach religions without appealing to the supersensuous state of the mind, have
had 1o take up the old abstractions of the Ancients, and give different names to them,
as Mol Law,” the *Ideal Unity,” and so forth, thus showing that these abstrac-
tions are not in the senses. None of us have yet seen an Ideal Human Being,
and yet we are told to believe init. None of us have yet seen an ideally perfect man,
and vet without that ideal we cannot progress.  Thus, this one fact stands out from all
lhc-g;} different religions, that there is an Ideal Unit Abstraction, which is put before
us, either in the form of a Person, or an Impersonal Being, or a Law, ora Presence,
or an Essence.  We are always struggling to mise ourselves up to that ideal. Every
human being whosoever and wheresoever he may be, has an ideal of infinite power.
Fvery human being has an ideal of infinite pleasure. Most of the works that we
find around us, the activities displayed everywhere, are due to the struggle for this
infinite power, or this infinite pleasure. But a few quickly discover that although
they are struggling for infinite power, it is not through the senses that it can be
reached. They find out very soon that that infinite pleasure is not to be got
through the senses, or, in other words, the senses are too limited, and the body is
too limited to express the I[nfinite. To manifest the Infinite through the finite is
impﬁssibit, and, sooner or later, man learns to give up the attempt to EXpPress
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the Infinite through the finite. This giving up, this renunciation of the attempt, is
the background of ethics. Renunciation is the very basis upon which ethics stands.
There never was an ethical code preached which had not renunciation for its
basis.

Ethics always says: “ Not I, but thou.” Iis motto is, * Not self, but non-self.’”
The vain ideas of individualism to which man dings when be is trying 1o find (hae
Infinite Power, or that Infinite Pleasure through the senses, have to be given up, say
the laws of ethics. You have to put yowrself last, and others before you. The
senses say, ** Myself first.” FEthics says, I must hold myself last.”” Thus, all codes
of ethics are based upon this renunciation; destruction, not construction, of the
individual on the material plane. That Infinite will never find expression upon
the material plane, nor is it possible or thinkable.

So; man has to give up the plane of matter, and rise to other spheres to seek
a deeper expression of that Infinite. In this way the various ethical laws are being
moulded, but all have that one central idea, eternal self-abnegation. Perfect self-
annihilation is the ideal of ethics. People are startled if they are asked notto
think of their individualities. They seem so very much afraid of losing what they
call their individuality. At the same time, the same men would declare the highest
ideals of ethics to be right, never for a moment thinking that the scope, the goal,
the idea of all ethics is the destruction, and not the building up, of the individual,

Utilitarian standards cannot explain the ethical relations of men, for, in the first
place we cannot derive any ethical laws from considerations of utility.  Without the
supernatural sanction, as it is called, or the perceplion of the super-conscious, as I
prefer to term it, there can be no ethics.  Without the struggle towards the Infinite,
there can be no ideal. Any system that wanis to bind. men down to the limits of
their own societies are not able to find an explamation for the ethical laws of man-
kind. The Utilitarian wants us to give up the strugele after the Infinite, the reaching
for the Supersensuous, as impracticable and absurd, and, in the same breath, asks
us to take up ethics, and do good ta society. Why should we do good 7 Doing
good isa secondary consideration. We must have an ideal. Fihics itself is not
the end, but the means to the end. If the end is not there, why should we be ethical 2
Why should I do good to other men, and not injure them ? If happiness is the
goal of mankind, why should I not make myself happy, and others unhappy? What
prevents me ? In the second place the basis of Utility is woo narrow. All the
current social forms and methods are derived from society as it exists, but what
right has the Utilitarian to assume that society is eternal 2 Society did not exist
ages ago, possibly will not exist ages hence. Most probably it is one of the passing
stages through which we are going towards a higher evolution, and any law that is
derived from society alone cannot be eternal, cannot cover the whole ground of
man’s nature. At best, therefore, Utilitarian theories can only work under present
social conditions. Beyond that, they bave no value. But 2 morality, and ethical
code derived from religion and spirituality, has the whole of infinite man for its
scope. It takes up the individual, but its relations are to the Infinite, and it takes up
society also—because society is nothing but numbers of these individuals grouped
together, and as it applies to the individual and Ais eternal relations, it must necessarily
apply to the whole of society, in whatever condition it may be al any given time,
Thus we see that there is always the necessity of spiritual religion for mankind. Man
cannot always think of matter, however pleasurable it may be,
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It has becn said that too much attention to things spiritual disturbs our practical
relations in this world. As far back as in the days of the Chinese sage Confucius,
it was said: “Let us take care of this world, and ther, when we have finished with
this world, we will take care of other worlds.” It isall very well that we should fake
eare of this world. But if too much attention to the spiritual may affect a litdle our
practical relations, too much attention to the so-called practical, husts us here and
hereafter. It makes us materialistic. For man is not o regard mafwre as his goal,
but something higher.

Man is man, so long as ke ir struggling fo rise above nafure, amd this nature is both
internal and external. Not only does it comprise the laws that govern the particles
of matter outside us and in our bodies, but also the more subitle nature within,
which is, in fact, the motive power governing the external, It is good and very grand
to conquer external patre, but grander still to conguer our internal nature. It is
grand and good to know the laws that govern the siars and planets; it is infinitely
grander and better to know the laws that govern the passions, the feelings, the will,
of mankind. This conquering of the inner man, understanding the secrets of the
subtle workings that are within the human mind, and knowing its wonderful secrets,
belong entirely to religion. Huwman nature—the ordinary human mnature, 1
mean—wants to see biz material facts. The ordinary man cannot understand anything
that is subtle, Well has it been said, that the masses admire the lion, that kills a
thousand lambs, never for a moment thinking that it is death to the lambs, although
a momentary trinmph for the lion; because they find pleasure only in manifesiations
of physical strength. Thus it is, with the ordinary run of mankind. They under-
stand and find pleasure in everything that is external. But in every society there is
a section, whose pleasures are not in the senses, but bevond, and who now and
then caiwch glimpses of something higher than matter, and struggle to reach it.
And if we read the history of nations between the lines, we shall always find that the
rise of a nation comes with an increase in the number of such men, and the fall
begins, when this pursuit after the Infinite, however vain, Utilitarians may call it,
has ceased. That is to say, the mainspring of the strength of every race lies in s
spirituality, and the death of that race begins the day that spirituality wanes and
materialism gains ground.

Thus, apart from the solid facts and truths that we may learn from religion,
apart from the comforts that we may gain from it, religion, as a science, as a study,
is the greatest and healthiest exercise that the human mind can have. This pursuit
of the Infinite, this struggle to grasp the Infinite, this effort to get beyond the
limitations of the senses, out of matter, as it were, and to evolve the spiritual man—
this striving day and night to make the Infinite one with our being—this strugple
itself, is the grandest and most glorious that man can make. Somc persons find
the greatest pleasure in eating. We have no right to say, that they should not. Others
find the greatest pleasure in possessing certain things, We have no right to say, they
should not, But they also have no right to say, “no, ” to the man, who finds his
highest pleasure in spiritual thought. The lower the organisation, the greater
the pleasure in the senses. Very few men can eat a meal with the same gusto as a
dog, or a wolf. But all the pleasures of the dog or the wolf have gone, as it were,
into the senses. The lower types of humanity in all nations, find pleasure in the
senses, while the cultured and the educated, find it in thought, in philosophy, in the
arts and sciences. Spirituality is a still higher plane. The subject being infinite,
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that plane is the highest, and the pleasure there, is the highest for those who can
appreciate it. So, even on the utilitarian ground that man is to seek for pleasure,
he should cultivate religious thought, for it is the highest pleasure that exists. Thus
religion, as a study, seems to me o be absolutely necessary. We can see it in its
effects. It is the greatest motive power that moves the human mind. No other
ideal can put into us the same mass of energy as the spiritual. So far as human
history goes; it is obvious to all of us, that this has been the case, and that its powers
are not dead. T do not deny that men on simply utilitarian grounds, can be very
good and moral. There have been many great men in this world perfectly sound
moral and good, simply on utilitarian grounds. But the world-movers, men who
bring, as it were, a mass of magnetism into the world, whose spirit works in
hundreds and in thousands, whose life ignites others with a spiritual fire,—such
men we always find have that spiritual background. Their motive power came from
religion. Religion is the greatest motive power for realising that infinite energy,
which is the birthright and pature of every man. In building up character, in
making for everything that is good and great, in bringing peace to others, and peace
to one's own self, religion is the highest molive power, and thercfore, ought to be
studied from that standpoint. Religion must be studied on a broader basis than
formerly. All narrow, limited, fighting ideas of religion, have to go, All sect ideas
and tribal or national ideas of religion must be given up. That each tribe or nation,
should have its own particular God, and think that every other is wrong, is a
superstition that should belong to the past.  All such ideas must be abandoned.

As the human mind broadens, its spiritual steps broaden too. The time has
already come, when a man cannot record a thought, without its reaching to all
comers of the earth; by merely physical means, we have come into touch with the
whole world; so the future religions of the world have to become as universal,
as wide.

The religious ideals of the future, must embrace all that exists in the world
that is good and great, and, at the same time, have infinite scope for future de-
velopment. Al that was good in the past mustbe preserved ; and the doors must be
kept open for future additions Lo the already existing store. Religions must also
be inclusive, and not look down with contempt upon one another, because their
particular ideals of God are different. In my life, I have seen a great many
spiritual men, a great many sensible persons, who did not believe in God, at all, that
is to say, not in our sense of the word. Perhaps, they understood God better than
we can ever do. The Personal idea of God or the Impersonal, the Infinite, Moral
Law, or the Ideal Man—these all have to come under the definition of religion. And
when religions have become thus broadened, their power for good will have increased
a hundred-fold. Religions, having tremendous power in them, have often done more
injury to the world than good, simply on account of their narrowness, and limitations.

Even at the present time we find many sects and societies, with almost the same
ideas, fighting each other, because one does not want to set farth those ideas in
precisely the same way as another. Therefore, religions will have to broaden.
Religious ideas will have to become universal, vast and infinite, and then alone, we
shall have the fullest play of religion, for the power of religion has only just begun to
manifest in the world. Tt is sometimes said that religions are dyimg out, that spiritual
ideas are dying out of the world. To me it seems that they have just begun to grow.
The power of teligion, broadened and purified, is going o penetrate every part of human
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life. So long as religion was in the hands of a chosen few, or of a body of priests, it was
in temples, churches, books, dogmas, ceremonials, forms and rituals. But when we
come to the real, spiritual, universal concept, then, and then alone, religion will
become real and living ; it will come into our very nature, live in our every movement,
penetrate every pore of our society, and be infinitely more a power for good, than it
has ever been before.

What is needed, is a fellow-feeling between the different types of religion, seeing
that they all stand or fall tegether ; a fellow-feeling which springs from mutual esteem
and mutual respect, and not the condescending, patronising, niggardly expression of
good-will, unfortunately in vogue at the present time, with many. And above all,
this is needed, between types of religious expression coming from the study of mental
phenomena,—unfortunately even now laying exclusive claim to the name of religion—
and those expressions of religion whose heads are penetrating more into the secrets of
heaven, though their feet are clinging to earth, I mean, the so-called materialistic
sclences,

To bring about this harmony, both will have to make concessions, sometimes
very large, nay more, sometimes painful, but each will find itself the better for the
sacrifice and more advanced in truth. And in the end, the knowledge which is
confined within the domain of time and space,—will meet and become one with that
which is beyond them both, where the mind and senses cannot reach,—the Absolute,
the Infinite, the One without a second.

Ll



THE REAL NATURE OF MAN.

L=

(Delivered in London,)

Gireat is the tenacity with which man clings to the senses. Yet, however sub-
stantial be may think the external world in which he lives and moves, there comes a
time in the lives of individuals and of races, when, involuntarily they ask, “ Is this
real /7 To the person who never finds a moment to question the credentials of his
senses, whose every moment is occupied with some sort of sense-enjoyment—even
to him death comes, and he also is compelled to ask: “Is this real #* Religion
begins with this question and ends with its answer.  Even in the remote past, where
recorded history cannot help us, in the mysterions light of mythology, back in the
dim twilight of civilisation, we find the same question was asked, * What becomes of
this # What is real ¥

One of the most poetical of the Upanishads, the Katha Upanishad, begins with
the enquiry :  * When a man dies, there is a dispute. One party declares, that he has

gone for ever, the other insists, that he is still living. Which is true?” Various

answers have been given. The whole sphere of Metaphysics, Philosophy and
Religion is really filled with various answers to this gu:sﬁum At the same time,
allempts have been made to suppress it, to put a stop to the unrest of mind, which
asks, “ What is beyond? What isreal #* But so long as death remains, all these
attempts at suppression will always prove to be unsuccessful. We talk about seeing
nothing beyond and kecping all our hopes and aspirations confined to the present
moment, struggle hard not to think of anything beyond the world of senses, and
perhaps, everything outside, helps to keep us limited within its narrow bounds. The
whole world may combine to prevent us from broadening out beyond the present.
Yet, s0 long as there is death, the question must come again and again, * Is death
the end of all these things to which we are clinging, as if they were the most real
of all realities, the most substantial of all substances?#’ The world vanishes in a
moment and is gone. Standing on the brink of a precipice beyond which is the
infinite yawning chasm, every mind, however hardened, is bound to recoil, and ask,
“1s this real " The hopes of a lifetime, built up little by little with all the energies
of a great mind, vanish in a second. Are they real ? This question must be answer-
ed. Time never lessens its power ; on the other hand, it adds strength to it. Then,
there is the desire to be happy. We run after everything to make ourselves happy,
we pursue our madly career in the external world of senses. If you ask the young
man, with whom life is successful, he will declare, that it is real ; and he really thinks
so., Perhaps, when the same man grows old, and finds fortune ever eluding him,
he will then declare, that it is fate. He finds, at last, that his desires cannot
be fulfilled. Wherever he goes, there is an adamantine wall beyond which he
cannot pass. Every sense-activity results in a reaction, Everything is evanescent.
Enjo:ment, misery, lusury, wealth, power and poverty, even life itself, are all
evanesc. nt,

Two. positions remain to mankind. One, is to believe with the Nihilists, that
all is nothihg, that we know nothing, that we can never know anything either about
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the future, the past, of evén of the present. For we must remember, that he who
denies the past and the future, and wants 1o stick to the present, is simply a mad-
man. One may as well deny the father and mother and assert the child, It
would be equally logical. To deny the past and future, the present must
inevitably be denied also. This is one position, that of the Nihilists. [ have never
seen a man who could really become a Nihilist, for one minute. It is very easy
to talk.

Then there is the other position,—to seek for an explanation, to seek for
the real, to discover in the midst of this eternally changing and evanescent world,
whatever is real. In this body which is an aggregate of molecules of matter, is
there anything which is real # This has been the search throughout the history of
the human mind. In the very oldest times, we often find glimpses of light coming into
men's minds,  We find man even then, going a step beyond this body, finding some-
thing which is not this external body, although very much like it, much more
complete, much more perfect, and which remains even when this body is dissolved.
We read in the hymns of the Rig Veda, addressed to the God of Fire, who is
burning a dead body, * Carry him, Fire, in your arms gently, give him a perfect
body, a bright body, carry him where the fathers live, where there is no
more sorrow, where there is no more death.” The same idea you will find presemt
in every rteligion, and we get another idea withit. It is a significant fact that
all religions, without one exception, hold that man is a degeneration of what he was,
whether they clothe this in mythological words, or in the clear language of philo-
sophy, or in the beautiful expressions of poetry. This is the one fact that comes out of
every scripture and of every mythology, that the man that is, is a degeneration of
what he was. This is the kernel of truth within the story of Adam's fall in the
Jewish Scripture. This is again and again repeated in the Scriptures of the Hindus;
the dream of a period which they call the age of truth, when no man died unless
hie wished to die; when he could keep his body as long as he liked and his mind was
pure and strong. There was no evil, and no misery ; and the present age is a corrup-
tion of that state of perfection. Side by side with this, we find the story of the
deluge, everywhere. That story itself is a proof that this present age, is held to be
a corruption of a former age, by every religion. Tt went on becoming more and
more corrupt, until the deluge swept away a large portion of mankind and again the
ascending series began. It is going up slowly again, to reach once more that early
state of purity. You are all aware of the story of the deluge, in the Old Testament.
The same story was current among the ancient Babylonians, the Egyptians, the Chinese
and the Hindus. Manu, a great ancient sage, was praying on the banks of the Ganges,
when a little minnow came to him for protection, and he put it into a pot of water
he had before him.  “What do you want #'" asked Manu. The little minnow declared
he was pursued by a bigger fish and wanted protection. Manu carried the little fish
to his home, and in the morning he haid become as big as the pot, and said, “ I cannot
live in this pot any longer.” Manu put him in a tank, and the next day he was as
big as the tank and declared he could not live there any more. So Manu had to
take him to a river, and in the morning the fish filled the river. Then Manu put
him in the ocean, and he declared, ““ Manu, I am the Creator of the Universe, T have
taken this form to come and warn you that I will deluge the world. You build an
ark, and in it put a pair of every kind of animal, and let your family enter the ark,

and there will project out of the water,my horn. Fasten the ark to it, and when the
2
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deluge subsides, come out and people the earth.” So the world was deluged,
and Manu saved his own family and two of every kind of animal and seeds
of every plant.  When the deluge subsided, he came and peopled the world
and we are all called * man,” because we are the progeny of Manu.

Now, human language is the attempt to express the truth thatis within. T am
fully persuaded, that a baby whose language consists of unintelligible sounds, is
attempting to express the highest philosophy, only the baby has not the organs to
express it, nor the means. The difference between the language of the highest
philosophers and the oiterances of babies, is one of degree and not of kind.
What you call the most correct, systematic, mathematical langnage of the present
time, and the hazy, mystical, mythological languages of the ancients, differ only in
degree. All of them have a grand idea behind, which is, as it were, struggling to
express itself, and often behind these ancient mythologies are nuggets of truth,
and often, I am sorry to say, behind the fine, polished phrases of the moderns, is
arrant trash, So, we need not throw a thing overboard because it is clothed in
mythology, because it does not fit in with the notions of Mr. So-and-So, or Mrs. So-
and-So, of modern times. If people should laugh at religion because most
religions declared that men must believe in mythologies taught by such and such
a prophet, they ought to laugh more, at these moderns. Inmodern times, if a man
quotes a Moses, or a Buddha, or a Christ, he is laughed at: but let him give the
name of a Huxley, a Tyndall, or a Darwin, and it is swallowed without salt, “Huxley
has said it,” that is enough for many. We are free from superstitions indeed |
That was a religious superstition, and this a scientific superstition ; only in and through
that superstition came life-giving ideas, of spirituality ; in and through this modern
superstition, come lust and greed. That superstition, was worship of God, and this
superstition, is worship of filthy lucre, of fame or power. That is the difference.

To return to mythology. Behind all these stories we find, one idea standing
supreme—that man is a degeneration of what he was. Coming to the present times,
modern research seems to repudiate this position, absolutely. Evolutionists seem to .
entirely contradict this assertion. According to them man is the evolution of the mal-
luse, and therefore what mythology states cannot be true. There is in India, however, a
mythology which is able to reconcile both these positions. The Indian mythology has
a theory of cycles, thatall progression is in the form of waves. Every wave is attended
by a fall; and that, by a rise the next moment, that, by a fall in the next, and again
another rise. The motion is in cycles. Certainly it is true even on the grounds of
modern research, that man cannot be simply an evolution. Every evolution presup-
poses an involution. The modern scientific man will tell you that you can only get the
amount of energy out of a machine which you have previously put into it.  Some-
thing, cannot be produced out of nothing. If a man is an evolution of the molluse,
then the perfect man, the Buddha-man, the Christ-man, was involved in the mollusc,
If it is not so, whence come these gigantic personalities ? Something cannot come out
of nothing. Thus we are in the position of reconciling the scriptures with modern
light. That energy which manifests itself slowly through various stages until it

" becomes the perfect man, cannot come out of nothing. It existed somewhere, and if

the molluse, or the protoplasm, is the first point to which you can trace it, that proto-
plasm, somehow or other, must have contained the energy. There isa great discus-
sion going on, as to whether the aggregate of materials we call the body, is the causa
of manifestation of the force we call the soul, thought, etc., or whether, it is the thought

e —
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that manifests this body. The religions of the world of course hold that the force
called thought, manifests the body, and not the reverse.  There are schools of modern
thought which hold, that what we call thought, is simply the outcome of the adjust-
ment of the parts of the machine, which we call body. Taking the second position,
that the soul or the mass of thought, or however yeu may call it, is the outcome of
this machine, the oulcome of the chemical and physical combinations of matter,
making up the body and brain, leaves the question unanswered, What makes
the body ? What force combines the molecules into the body form 2 What force is
there which takes up material from the mass of matier around and forms my body
one way, another body another way, and so on? ~What makes these infinite  distine-
tions ¢ “To say, that the force called soul is the outcome of the combinations of the
molecules of the body, is putting the cart before the horse. How did the combina-
tions come : where was the force to make them ?  If you say that some other force
was the cause of these combinations, and soul was the outcome of that matter, and
that soul,—which combined a certain mass of matter,—was itself the result of the
combinations, it is no answer. That theory ought to be taken which explains most of
the facts, if not all, and without contradicting other existing theories. It is more
logical to*say, that the force which takes up the matter and forms the body is
the same which manifests through that body. To say therefore, that the thought
forces manifested by the body are the outcome of the arrangement of molecules
and have noindependent existence, has no meaning ; neither can force evolve out
of mattes.  Rathes, is it possible to demonstrate, that what we call maiter, does not
existat all. It is only a cerwin state of force.  Solidity, hardness, or any other state
of matter can be proved to be the result of motion. Increase of vortex motion
imparted to fluids gives them the force of solids. A mass of air in vortex motion,
as in a tornado, becomes solid-like and by its impact breaks or cuts through solids.
A thread of a spider’s web, if it could be moved at almost infinite velocity, would
be as strong as an iron chain, and would cut through an oak tree. Looking at it in this
way, it would Lx easier to prove that what we call matter does not exist. But the
other way, cannot be proved. -

What is the force which manifests itself through the body 7 Tt is obwious to all
of us, whatever that force be, that it is taking particles up, as it were, and manipula-
ting forms out of them—the human body. Nome else comes here to manipulate
bodies for you and me. 1 never saw anybody eat food for me. [ have to assimilate
it, manufacture blood and bones and evervibing out of that food. What is this
mysterious force 2 Ideas about the future and about the past seem to be terrifying to
many. To many they seem to be mere speculation.  We will take the present theme.
What is this force which is now working through us ? We know how in old times
in all the ancient scriptures, this power, this manifestation of power, was thought to
be of a bright substance, having the form of this bedy, and which remained even
after this body fell. TLater on, however, we find a higher idéa coming—that this
bright body did not represent the force.  Whatsoever has form, must be the result of
combinations of particles and requires something else behind it to move it. If this
body requires something which is not the body, to manipulate it, the bright bedy,
by the same necessity, will also require something other than itself, to manipulate it.
So, that something was called the soul, the Atman, in Sanskrit. It was the Atman
which through the bright body, as it were, worked on the gross body outside. The
bright body is considered as the recepiacle of the mind, and the Atman is beyond-

]
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that. It is not the mind even, it works the mind, and through the mind, the body.
You have an Atman, I have another, each one of us has a separate Atman, and a
separate fine body, and through that, we work on the gross external body, Questions
were then asked about this Atman, about its nature. What is this Atman, this soul
of man, which is neither the bodyg nor the mind ? Great discussions followed,  Specu-
lations were made, various shades of philosophic enguiry came into existence, and
1 shall try to place before you some of the conclusions that have been reached
ahout this Atman. The different philosophies seem to agree that this Atman, what-
ever it be, has neither form nor shape, and that, which has neither form nor shape,
must be omnipresent. Time begins with mind, space also is in the mind. Causation
cannot stand without time. Without the idea of succession there cannot be any
idea of causation. Time, space, and causation, therefare, are in the mind, and as
this Atman is beyond the mind and formless, it must be beyond time, beyond space,
and beyond causation. Now, if it is beyond time, space and cansation, it must
be infinite. Then comes the highest speculation in our philosophy. The infinite
cannot be two. If the soul be infinite, there can be only one Soul, and all
ideas of various souls—you having one soul, and 1 having another, and so foril,
—are not real. The Real Man therefore is one and infinite, the omni-
present Spirit.  And the apparent man is only a limitation of that Real Man. In that
sense the mythologies are true, that the apparent man, however great he may be, is
only a dim reflecticn of the Real Man, which is Teyend.  The Real Man, the Spirit,
being beyond cause and effect, not bound by time and space, mast therefore be free.
He was never bound, and could not be bound. The apparent man, the reflection, iz
limited by time, space and causation, and is therefore bound. Orin the language of
some of our philosophers, he appears to be bound, but really is not. ‘This is the reality
in our souls, this omnipresence, this spiritual nature, this infinity. Every soul is infinite,
thercfore there is no question of birth and death. Some chiliren were being
examined. The examiner put them rather hard questions, and among them was
this one :  * Why does notthe eanh fall # He wanted to evoke answers about
gravitation. Most of the children could not answer atall ; a few answered, that
it was gravitation or something.  One bright litle girl answered it by putting another
question :  * Where should it fall ' The question is nonsense. Where should
the earth fall 2 There is no falling or rising for the earth. In infinite space
there is no up or down ; that is only in the relative. Where is the going or coming
for the infinite ? Whence should it come and whither should it go ? Thus, when
people cease to think of the past, or future, when they give up the idea of body,
because the body comes and goes and is limited, then, they have risen toa higher
ideal. The body is not the real man, neither is the mind, for the mind waxes and
wanes. It is the Spirit beyond, which alone can live for ever. ‘The body and
mind are continually changing, and are, in fact, only names of series of cl'l..'l.;tgcflll
phenomena, like rivers whose waters are in a constant state of flux, yet presenting the
appearance of unbroken sireams. Every particle in this body is continually changing ;
no one has the same body for many minutes together, and yet we think of it as the
same body. So with the mind; one moment, it is happy, another moment, unhappy ;
one mgment, strong, another, weak ; an ever-changing whirlpool. That cannot be the
Spirit, which is infinite. Change can only be in the limited. To say that the infinite
changes in any way, is absurd ; it cannot be. You can move and [ can move, as
limited bodies ; every particle in this universe is in a constant state of fltex, but taking
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the universe as a unit, as one whole, it cannot move, it cannot change. Motion is
always a relativething. 1 move in relation to something else. Any particle in this
universe can change in relation to any other particle ; but take the whole universe as
one, and in relation to what can it move 2 There is nothing beside it. So this
infinite unit is unchangeable, immovable, absolute, and this is the Real Man. Our
reality, therefore, consists in the Universal, and not in the limited. These are old
delusions, however comfortable they are, to think that we are little Hmited beings,
constantly changing. People are frightened when they are told that they are Univer-
sal Being, everywhere present. Through everything you work, through every foot
you move, through every lip you talk, through every heart you feel.

People are frightened when they are told this. They will again and again ask
you if they are not going to keep their individuality. What is individvality 2 1
should like to see it. A baby has no moustache ; when he grows to be a man,
perhaps, he has a moustache and beard. His individuality would be lost, if it were
in the body. If I lose one eye, or if 1 lose one of my hands, my individuality would
be lost if it were in the body. Then, a drunkard should not give up drinking, because
he would lose his individuality. A thief should not be a good man, because he would
thereby lose his individuality. No man ought to change his habits, for fear of this.
There is no individuality except in the Infinite. That, is the only condition which
does not change. Everything else is in a constant state of flux. Neither, can indi-
viduality be in memory. Suppose, on account of a blow on the head, I forget all
about my past; then, 1 have lost all individuality; T am gone. I do not remem-
ber two or three years of my childhood, and if memory and existence are one,
then whatever I forget is gone. That part of my life which I do not remember, [ did
not live. That is a very narrow idea of individuality. We are not individuals yet.
We are struggling towards individuality and thatis the Infinite; that is the real
pature of man, He alone lives, whose life is inthe whole universe, and the
more we concentrate our lives on limited things, the faster we go towards
death. Those moments alone we live, when our lives are in the universe, in
others ; and living this litle life, is death, simply death, and that is why the fear
of death comes. The fear of death can only be conquered, when man realises that
so long as there is one, life in this universe, he is living. When he can say, “Iam in
everything, in everybody, I am in all lives, 1 am the universe,” then alone comes
the siate of fearlessness. To talk of immortality in constantly changing things,
is absurd. Says an old Sanskrit philosopher: It is only the Spirit that is the
individual, because it is infinite; no infinity can be divided; infinity cannot be
broken into pieces. It is the same one, undivided unit for ever, and this is
the individual man, the Real Man, The apparent man is merely a struggle to
express, to manifest this individuality, which is beyond, and evolution is not in
the Spirit. These changes which are going on—the wicked becoming good, the
animal becoming man, take them in whatever way you like,—are not in the Spirit.
They are evolution of nature and manifestation of Spirit. Suppose there is a screen
hiding you from me, in which there is a small hole, through which I can see some of
the faces before me, just a few faces. Now suppose the hole begins to grow larger
and larger, and as it does so, more and more of the scene before me reveals itself,
and when at last the whale screen has disappeared, 1 stand face to face with you all.
You did not change at all in this case, it was the hole that was evolving and you were
gradually manifesting yourselves. So it is with the Spirit. No perfection is going
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to be attained.  You are already free and perfect.  What are these ideas of religion
and God and searching for the hereafter? Why does man look for a God ? Why,
does man, in every nation, in every state of society, want a perfect ideal some-
where, cither in man, in God, or elsewhere ? Because that idea is within you. It was
your own heart beating and you did not know, you were mistaking it for something
external. IL is the God within your own self that is propelling you to seek for Him,
to realise Him. After long searches here and there, in temples and in churches, in
carths, and in heavens, at last, you come back, completing the circle from where you
started, to your own soul and find that He, for whom you have been seeking all over
the world, for whom you have been weeping and praying in churches and temples,
on whom you were looking as the mystery of all mysteries shrouded in the clouds,
is nearest of the near, is your own Self, the reality of your life, body and soul. That,
is your own nature. Assert it, manifest it. Not to become pure, you are pure already.
You are not to be perfect, you are that already. Nature is like that screen which is hid
ing the reality beyond. Every good thought that you think or act upon, is simply tearing
the veil, as it were, and the purity, the Infinity, the God behind, manifests Itself more
and more. This is the whole history of man. Finer and finer becomes the veil,
more and more of the light behind shines forth, forit is its nature to shine. It can
not be known ; in vain we try to know it. Were it knowable, it would not be what it
is, for it is the eternal subject. Knowledge is a limitation, knowledge is jobjectifying.
He is the eternal subject of everything, the eternal witness in this universe, your own
Self. Knowledge is, as it were, a lower siep, a degeneration. 'We are that eternal
Subject already ; how can we know it? Tt is the real nature of every man and he is
struggling o express it in various ways; otherwise, why are there so many ethical
codes? Where is the explanation of all ethics 7 One idea stands out as the centre
of all ethical systems, expressed in various forms, namely, doing good to others. The
guiding motive of mankind should be charity towards men, charity towards all animals,
But these are all various expressions of that eternal truth that, “Iam the universe ; this
universe is one.” Or else, where is the reason ? Why should I do good to my
fellow-men ?  Why should I do good to others?  What compels me 2 It is sympathy,
the feeling of sameness everywhere. The hardest hearts feel sympathy for other
beings, sometimes, Even the man who gets frightened if he is told that this assumed
individuality is really a delusion ; that it is ignoble to try to cling to this apparent
individuality ; that very man will tell you that extreme seli-abnegation is the centre
of all morality. And what is perfect self-abnegation ? It means the abnegation of
this apparent self, the abnegation of all selfishness. This idea of me,” and “mine "
—akankdra and mamatd—is the result of past superstition, and the more this present
self passes away, the more the real Self becomes manifest. This is true self-abnega-
tion, the centre, the basis, the gist of all moral teaching, and whether man knows it, or
not, the whole world is slowly going towards it, practising it more or less. Omnly,
the vast majority of mankind are doing it unconsciously, Let them do it consciously.
Let them make the sacrifice, knowing that this * me *’ and  mine " is not the real Self,
but only a limitation. But one glimpse of that infinite reality which is behind, ‘but
one spark of that infinite fire that is the All, represents the present man ; the Infinite
is his true nature.

What is the utility, the effect, the result of this knowledge ? In these days, we
have to measure everything by utility,—by how many pounds, shillings and pence it
represents.  What right has a person to ask that truth should be judged by the
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standard of utility or money ? Suppose there is no utility, will it be less true ? Utility
is not the test of truth. Nevertheless, there is the highest utility in this. Happiness,
we see, is what everyone is seeking for, but the majority seek it in things which are
evanescent, and not real. No happiness was ever found in the senses. There never
was a person who found happiness in the senses, or in enjoyment of the senses.
Happiness is only found in the Spirit. Therefore the highest uiility for mankind is
to find this happiness in the Spirit. The next point is, that ignorance is the great
mother of all misery, and the fundamental ignorance is to think that the Infinite
weeps, and cries, that He is finite. This is the basis of all ignorance, that we, the
immortal, the ever pure, the perfect Spirit, think, that we are little minds. that we are
little bodies ; it is the mother of all selfishness. As soon as T think that T am a litle
body, I want to preserve it, to protect it, to keep it nice, at the expense of other bodies ;
then you and I become separate. As soon as this idea of separation comes, it opens
the door to all mischief and leads to all misery. This is the utility, that if a very
small fractional part of human beings living to-day can put aside the idea of selfish-
ness, narrowness and littleness, this earth will become a paradise to-morrow ; but
with machines and improvements of material knowledge only, it will never be. *These,
only increase misery, as oil poured on fire increases the flame all the more. Without
the knowledge of the Spirit, all material knowledge is only adding fuel to fire, only
giving into the hands of selfish man, one more instrument to take what belongs to
others, to live upon the life of others, instead of giving up his life for them.

Is it practical ? is another question. Can it be practised in modern society ?
Truth does mot pay homage to any society, ancient or modern. Society has fo pay
homage o truth, or die. Societies should be moulded upon truth, and truth has not to
adjust itself to society. If such a noble truth as unselfishness cannot be practised in
society, it is better for a man to give up society and go into the forest. That is the
daring man. There are two sorts of courage. One, is the courage of facing the
cannon.  And the other is the courage of spiritual conviction. An Emperor who
invaded India, was told by his teacher to go and see some of the sages there. After a
long search for one, he found a very old man sitting on a block of stone, The
Emperor talked with him a little and became very much impressed by his wisdom.
He asked the sage to go to his country with him. “ No,” said the sage, “[ am quite
satisfied with my forest here.”” Said the Emperor, “1 will give you money, position,
wealth. 1am the Emperor of the world.” “ No,” replied the man, “I don't care for
those things.” The Emperor replied, “If you do not go, I will kill you.” The man
smiled serenely and said : * That is the most foolish thing you ever said, Emperor,
You cannot kill me. Me the sun cannot dry, fire cannot burn, sword cannot kill,
for I am the birthless, the deathless, the ever-living, omnipotent, omnipresent Spirit."”
This is spiritual boldness, while the other is the courage of a lion or a tiger. In the
Mutiny of 1857, there was a Swami, a very great soul. A Mahomedan mutineer
stabbed him severely. The Hindu mutineers caught and brought the manto the
Swami, offering to kill him. But the Swami looked up calmly and said: « My

‘brother, thou art He, thou art He I'" and expired. This is another instance. What
good is it to talk of the strength of your muscles, of the superiority of your Western
institutions, if you cannot make Truth square with your society, if you cannot
build up a society into which the highest truth will it? What is the good of this
boastful talk about your grandeur and greatness, if you stand up and say, * This
courage is not practical.” Is nothing practical, but pounds, shillings, and pence? If so,
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why boast of vour society ?  That sociefy is the greatest, where the highest truths become
practical. That is my opinion, and if society is not fit for the highest truths, make it
so, and the sooner, the better. Stand up, men and women, in this spirit, dare to believe
in the Truth, dare to practise the Truth! The world requires a few bundred bold men
and women., Practise that boldness which dares know the truth, which dares show
the truth in life, which does not quake before death, nay, welcomes death, makes
a man know that he is the Spirit, that, in the whole universe, nothing can kill him.
Then you will be tree. Then you will know your real Soul! “ This Atman
is first to be heard, then thought about, and then meditated upon.”

There is a great tendency in modern times to talk too much of work and decry
thought. Doing is very good, but that comes from thinking. Little manifestations
of energy through the muscles are called work. But where there is no thought,
there will be no work. Fill the brain, therefore, with high thoughts, highest ideals,
place them day and night before you, and out of that will come great work. Talk not
about impority, butsay that we are pure. We have hypnotised ourselves into
this thought, that we are little, that we are born and that we are going to die, and into
a constant state of fear.

There is a story about a lioness, who was big with young, going aboutin search
of prey, and seeing a flock of sheep, she jumped upon them. She died in the effort
and a little baby lion was born, motherless. It was taken care of by the sheep and the
sheep brought it up and it grew up with them, ate grass, and bleated like the sheep.
And although in time, it became a big, full-grown lion, it thought it was a sheep. One
day another lion came in search of prey, and was astonished to find that in the
midst of this flock of sheep was a lion, flecing like the sheep at the approach of danger.
He tried to get near the sheep-lion, to tell it that it was not a sheep, but a lion : but
the poor animal fled at his approach. However, he watched his opportunity, and one
day found the sheep-lion sleeping. He approached it and said, “ You are a lion."
“I1 am a sheep,” cried the other lion, and could not believe to the contrary, but
bleated. The lion dragged him towards a lake and said, “Look here, there is my
reflection and yours,” Then came the comparison. It looked at the lion and then
at its own reflection, and in a moment came the idea that it was a lion. The lion
roared, the bleating was gone. You are lions, you are souls, pure, infinite and perfect.
The might of the universe is within you. * Why weepest thou, my friend? There
is neither birth nor death for thee. Why weepest thou? There is no disease nor
misery for thee, but thou art like the infinite sky ; clouds of various colours come over
it, play for a moment, then vanish, But the sky is ever the same eternal blue.” Why
do we see wickedness? There was a stump of a tree, and in the dark, a thief came
that way and said, “ That is a policeman.” A young man waiting for his beloved
saw it and thought that it was his sweetheart. A child who had been told ghost
stories took it for a ghost and began to shriek. But all the time it was the stump of
a tree. We see the world as we are.  Suppose there is a baby in a room witha bag
of gold on the table and a thief comes and steals the gold. Would the baby know it
was stolen? That which we have inside, we see outside. The baby has no thief
inside and sees no thief outside. So with all knowledge. Do not talk of the wicked-
ness of the world and all its sins. Weep that you are bound to see wickedness, yet.
Weep, that you are bound to see sin everywhere, and if you want to help the world,
do not condemn it. Do not weaken it more. For what is sin and what is misery,
and what are all these, but the results of weakness? The world is made weaker
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and weaker every day by such teachings, Men are taught from childhood that they
are weak and sinners,  Teach them that they are all glorious children of immortality,
even those who are the weakest in manifestation.  Let positive, strong, helpiul thought
cnter into their brains from very childhood. Lay yourselves open to these thoughts,
and not to weakening and paralysing ones.  Say to your own minds “I am He, I am
He." Let it ring day and night in your minds like a song, and at the point of death
declare: “Iam He.” That is the Truth ; the infinite strength of the world is yours.
Drive out the superstition that has covered your minds, Let us be brave. Know the
Truth and practise the Truth. The goal may be distant, but awake, arise, and stop not
till the goal is reached.



MAYA AND ILLUSION.

fDelivered in London.)

Almost all of you have heard of the word Mapa. Generally it is used, thongh
incorrectly, to denote illusion, or delusion, or some such thing, But the theory of:
Maya forms onc of the pillars, upon which the Vedanta resis; it s therefore,
necessary that it should be properly understood. T ask a liule patience of you, for
there is a great danger of its being misunderstood. The oldest idea of Mfapa that
we find in Vedic literature is, the sense of delusion ; but then, the real theory
had not been reached. We find such passages as, “Indra through his e
assumed various forms.” Here it istrue the word Mayvae means something like
magic, and we find various other passages, always taking the same meaning,
The word Mapa then dropped out of sight aliogether. But in the meantime the
! idea was developing. Later, the question was mised, * why cannot we know
this secret of the Universe,”” and the answer given was very significant.
! ‘ Because we talk in vain, and because we are satisfied with the things of the
senses, and because we are running after desires; therefore, we, as it were, cover
the Reality, with a mist.” Here the word Maypa is not wsed at all, but we get the
idea, that the cause of our ignorance is a kind of mist, that has come between us and
the Truth. Much later on, in one of the latest Upanishads, we find the word Maya,
reappearing, buat, by this time, a transformation has taken place in it, and a mass
of new meaning has attached itself to the word. Theorics had been propounded
and repeated ; others had been taken up; until at last the idea of Afaye became
fixed. We read in the Svetasvatara Upanishad,—* Know Nature to be Afaya and
the Ruler of this Afaya is the Lond Himself. "  Coming to our philosophers, we find
that this word dfaya has been manipulated in various fashions, uniil we come to the
great Sankaracharya.  The theory of Afapa was manipulated a htﬂc hy the Buddhists
o, but in the bands of the Buddhists it became vepp. dike.what is called
Idealism, and that is the meaning that is now gencrally e weotd Maya.
When the Hindu says the world is Mava, at once peopl@iget the idea
is an illusion. This interpretation has some basis; as com|

philosophers, because there was one section of philosophe SO t believe in
the external world at all. But the Afaya of the Vedantlyin s desc:loped form,
is neither Idealism nor Realism, nor is it a theory. It is & simple & nt of facis—
what we are, and what we see around us. As I have 10ld ¥ou b tlm lmbisof

the people from whom the Vedas came, were intent™
diseovering principles.  They had po time-to work
~ for them; they wanted to go deep int@ the heart
~ » beyond was calling them, as itwer they could not .
- the Upanishads, we ﬁnd that details of subjects, whigh:

ance, the :&en. ui tlh-.: which is one of the latest Lhr:nnes of mndm science,
- Luud in our ancient literature in formsemuch more developed than is the
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modem scientific theory of ether to-day, butit was in principle. When they tried to
demonstrate the workings of that principle, they made many mistakes. The theory
of the all-pervading life principle, of which all life in this universe is but a differing
manifestation, was understood in Vedic times, it is found in the Brihmanas. There is
a long hymn in the Samhitas in praise of Prdna, of which all life is but a manifesta-
tion. By the bye, it may interest some of you to know that there are theories
in the Vedic philosophy, about the origin of life on this earth, very similar o those
which have been advanced by some modern European scientists.  You, of course, all
know that there is a theory that life came from other planets.  Itis a settled doctrine
with some Vedic philosophers, that life comes in this way, from the moon.

Coming to the principles, we find these Vedic thinkers very courageons and
wonderfully beld in propounding large and generalised theories. Their solution of
the mystery of the Universe, from the external world, was as satisfactory as it could
be. The detailed workings of modern science do not bring the question one step
nearer to solution; because the principles have failed. 1f the theory of ether failed
in ancient times to give a solution of the mystery of the Universe, working out the
details of that ether theory would not bring us much nearer to the truth. If the
theory of all-pervading life failed as a theory of this Universe, it would not mean
anything more if worked out in detail, for the details do not change the principle of
the Universe. What I mean is, that in their enquiry into the principle, the Hindie
thinkers were as bold, and in some cases, much bolder than the moderns. They
made some of the grandest generalisations that have yet been reached, and' some still
remain as theories, which modern science has yet to get, even as.theories. For
instance, they not only arrived at the ether theory, but went beyond and classified mind
also, as a still more rarefied ether. Beyond that again, they found a still more rarefied
ether, Yet that was no solution, it did not solve the problem. No amount of knowl-
edge of the external world could solve the problem. * But,” says the scientist, *“ we
are just beginning to know a little ; waita few thousand years and we shall get the
solution. ” “No,” says the Vedantist, for he has proved beyond all doubt that
the mind is limited, that it cannot go beyond certain limits ; beyond time, space
and causalion. As no man can jump out of his own self, so, no man can go beyond
the limits that have been put upon him by the laws of time and space.  Every attempt
1o solve the laws of causation, time and space, would be futile, because the very
attempt would have to be made by taking for granted the existence of these three.
What does the statement of the existence of the world mean, then ?  “ This world has
no existence.” What is meant by that ? It means that it has no absolute existence.
It exists only in relation to my mind, to your mind, and to the mind of everyone else.
We see this wocld with the five senses, but if we had another sense, we would see in it
something more. If we had yet another sense, it would appear as something  still
different. 1t has, therefore, no real existence; it has no unchangeable, immova-
ble, infinite existence. Norcanit be called non-existence, seeing that it exists,
and we have to work in and through it. It is a mixture, of existence and non-
existence.

Coming from abstractions to the common, everyday details of our lives, we find
that our whole life is a mixture of this contradiction of existence and non-existence.
There is this contradiction in knowledge. It seems that man can know everything,
if he only wants to know ; but before he has gone a few steps, he finds an adamantine
wall which he cannot pass. All his work is in a circle, and he cannot go beyond that
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circle. The problems which are nearest and dearest to him, are impelling him on
and calling, day and night, for a solution, but he cannot solve them, because he cannot
go beyond his intellect.  And yet that desire s implanted strongly in him. Siill, we
know that the only good, is to be obtained by controlling and checking it. With every
breath, every impulse of our heartasks us to be selfish. At the same time, there is
some power beyond us which says that it is unselfishness alone which is good. Every
child is a born optimist; he dreams golden dreams. In youth he becomes still more
optimistic. It is hard for a young man to believe that there is such a thing as death,
such a thing as defeat or degradation. Old age comes, and life is a mass of ruins.
Dreams have vanished into the air, and the man becomes a pessimist. Thus we
go from one extreme to another, buffeted by Nature, without knowing where we are
going. It reminds me of a celebrated song in the Zalite Vistdra, the biogra-
phy of Buddha. Buddha was born, says the book, as the saviour of mankind, but he
forgot himself in the luxuries of his palace. Some angels came and sang a song
to rouse him. And the burden of the whole song is, that we are floating down the
river of life, which is continually changing, with no stop and nn rest. So are our
lives, going on and on, without knowing any rest. What are we to do? The man
who has enough to eat and drink is an optimist, and he avoids all mention of misery,
for it frightens him. Tell not to him of the sorrows and the sufferings of the world ;
go to him and tell that it is all good. “ Yes, I am safe,” says he ; * look at me, 1 have
a nice house to livein. I do not fear cold and hunger : therefore do not bring these
borrible pictures before me.” But, on the other hand, there are others dying of cold
and hunger. If you go and teach shem that it is all good, they will not hear FOuL,
How can they wish others to be happy when they are miserable 7 Thus we are
oscillating between optimism and pessimism.

Then, there is the tremendous fact of death. The whole world is going
towards death; everything dies. All our progress, our vanities, our reforms, our
luxuries, our wealth, our knowledge, have that one end—death. That is all that
is certain. Cities come and go, empires rise and fall, planets break into pieces
and crumble into dust, to be blown about by the atmospheres of other planets.
Thus it has been going on from time without beginning. Death is the end of every
thing. Death is the endof life, of beauty, of wealth, of power, of virtue too.
Saints die and sinners die, kings die, and beggars die. They are all going ta
death, and yet this tremendous clinging on to life exists. Somehow, we do not know
why, we cling to life; we cannot give it up.  And this is Maya.

The mother is nursing a child with great care ; all her soul, her life, is in that
child. The child grows, becomes a man, and perchance becomes a blackguard and
a brute, kicks her and beats her every day ; and yet the mother clings to the child, and
when her reason awakes, she covers it up with the idea of love. She litle thinks
that it is not love, that it is something which has got hold of her nerves, which she
cannot shake off ; however she may try, she cannot shake off the bondage she is in—
and this is MWy,

We are all after the golden fleece. FEveryome of us thinks that this will be
his. Every reasonable man sees that his chance is perhaps one in twenty millions,
yet, everyone struggles for it.  And this is Maya.

Death is stalking day and niglt over this earth of ours, but at the same time
we think that we shall live cternally. A question was once asked of king
Yudhishihira, “What is the most wonderful thing on this earth?” And the
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king replied, “ Every day people arce dying around us, and yet men think they
will never die.” And this is Jraya.

These tremendous contradictions in our intellect, in our knowledge, vea, in all the
facts of our life, face us on all sides. A reformer arises and wanis 10 remedy the evils
that are existing in a certain nation ; and before they have been remedied, a thousand
other evils arise in another place. Ttis like an old house that is falling; wyou
patch it up in one place and the ruin extends toanother. In India, our reformers
cry and preach against the evils of enforced widowheood.  In the West, non-marriage
is the great evil. Help the unmarried on one side; they are suffering. Help
the widows on the other ; #hey are suffering. It is like chronic rheumatism ; you
drive it from the head and it goes to the body, you drive it from there and it goes
to the feet. Reformers arise and preach that learning, wealth and culture should
not be in the hands of a select few ; and they do their bast 1o make themn accessible
to all. These may bring more bappiness to some, but, perhaps, as culture
comes, physical happiness lessens. 'I'he knowledge of happiness brings the
knowledge of unhappiness. Which way then shall we go? The least amount
of material prosperity that we enjoy, is elsewhere cawsing the same amount
of misery. This is the law. The young, perhaps, do not see it clearly, but those
who have lived long enough and those who have struggled enough, will understand
it. And this is Maya. These things are going on, day and night, and to find a
solution of this problem is impossible.  Why should it be so? It is impossible to
answer this, because the question cannot be logically formulated. There is neither
how nor wwhy in fact ; we only know that it is and that we cannot help it. Even to grasp
it. to draw an exact image of it in our own mind, i5 beyond our power. How can
we solve it then?

Maya is a statement of the fact of this Universe, of how it is going on.
People generally get frightened when these things are told to them. But bold
we must be. Hiding facts is not the way to find a remedy. As, you all know,
a hare, hunted by dogs, puts its head down and thinks itself safe, so, when we run
into optimism, we do just like the hare, but that is no remedy. There are objections
against this, but you may remark, that they are generally from people who possess
many of the good things of life. In this country ( England ) it is very difficult to
become a pessimist. Evervone tells me how wonderfully the world is going on, how
progressive ; but what he himself is, is his own world. Old questions arise ; Chris-
tianity must be the only true religion of the world, because Christian nations are pros-
perous! But that asseriion contradicts itself, because the prosperity of the Christian
nation depends on the misfortune of non-Christian nations. There must be some o prey
on. Suppose the whole world were to become Christian, then the Christian nations
would become poor, because there would be no non-Christian nations for them to prey
upon. Thus the argument kills itself. Animals are living upon plants, men upon
animals, and worst of all, upon one another, the strong upon the weak. This is going
on everywhere, and this is Maya. What solution do you find for this? We hear every
day many explanations, and are told that in the long runall will be good. Taking it for
granted that this is possible, why should there be this diabolical way of doing good ?
Why cannot good be done through good, instead of through these diabolical
methods 7 The descendants of the human beings of to-day will be happy ; but why
must there be all this suffering now 2 There is no solution : This is Afaya. Again,
we often hear that it is one of the features of evolution that it eliminates evil, and
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this evil being continually eliminated from the world, at last only good will remain.
That is very nice to hear, and it panders to the vanity of those who have
enough of this world’s goods, who have not a hard struggle to face every day,
and are not being crushed under the wheel of this so-called evolution. It is
very good and comforting indeed to such fortunate ones. The common herd
may suffer, but they do notcare ; let them die, they are of no consequence. Very
good, yet this argument is fallacious from beginning to end. It takes for granted,
in the first place, that manifested good and evil in this world are two absolute
realities. In the second place, it makesa siill worse assumption, that the amount
of good is an increasing quantity, and the amount of evil is a decreasing quantity,
So, if evil is being eliminated in this way, by what they call evolution, there will
come a time when all this evil will be eliminated and what remains will be all good.
Very easy tosay, but can it be proved that evil is a lessening quantity ? Take, for
instance, the man who lives in a forest, who does not know how to cultivate the
mind, cannot read a book, has not heard of such a thing as writing. If he is severely
wounded, he is soon all right again; while we die, if we get a scratch. Machines are
making things cheap, making for progress and evolution, but millions are crushed,
that one may become rich, while thousands at the same time, become poorer and
poorer, and whole masses of human beings are made slaves. That way it is going
on. The animal man lives in the senses. If he does not get enough to eat, he is
miserable ; or if something happens to his body, he is miserable. In the senses,
both his misery and his happiness begin and end. As soon as this man progresses,
as soon as his horizon of happiness increases, his horizon of unhappiness increases
proportionately. The man in the forest does not know what it is to be jealous, to
be in the law courts, to pay taxes, to be blamed by society, to be ruled over day
angd night by the most tremendous tyranny that human diabolism ever invented, which
pries into the secrets of every human heart, He docs not know how man becomes
a thousand times more diabolical than any other animal, with all his vain knowledge,
and with all his pride. Thus, it is that, as we emerge oul of the senses, we develop
higher powers of enjoyment, and, at the same time, we have to develop higher powers
of suffering too. The nerves become finer, and capable of more suffering. In every
society, we often find that the ignorant, common man, when abused, does not feel
much, but he feels a good thrashing. But the gentleman cannot bear a single word
of abuse, he has become so finely nerved. Misery has increased with his suscepli-
bility to happiness, This does not go much to prove the evolutionist’s case. As we
increase our power to be happy, we also increase our power to suffer, and, sometimes
I am inclined to think that if we increase our power to become happy in arithmetical
progression, we shall increase, on the other hand, our power to become miserable in
geometrical progression. We, who are progressing, know that the more we progress
the more avenues are opened to pain as well as to pleasures. And this is Maya.
Thus we find that Maya is not a theory for the explanation of the world; it is
simply a statement of facts as they exist, that the very basis of our being is con-
tradiclion, everywhere we have to move through this tremendous contradiction, that
wherever there is good, there must also be evil, and wherever there is evil, there
must be some good, wherever there is life, death must follow as its shadow, and every
one who smiles, will have to weep, and whoever weeps, must smile also. Nor can
this state of things be remedied. We may verily imagine that there will be a place
where there will be only good, and no evil, where we shall only smile and never weep.
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This is impossible in the very nature of things; for the conditions will remain the
same, Wherever there is the power of producing a smile in us, there lurks the
power of producing tears. Wherever there is the power of producing happiness, there
lurks somewhere the power of making us miserable.

Thus the Vedanta philosophy is neither optimistic nor pessimistic. It voices
both these views and takes things as they are ; it admits that this world is a mixture of
good and evil, happiness and misery ; and that to increase the one, must of necessity
increase the other. There will never be a perfectly good or bad world, because the
very idea is a contradiction in terms. The great secret revealed by this analysis is,
that good and bad are not two cut-and-dried, separate existences. There is not one
thing in this world of ours which you can label as good, and good alone, and there
is not one thing in the universe which you can label as bad, and bad alone. The
very same phenomenon which is appearing to be good now, may appear to be bad
to-morrow. The same thing which is producing misery in one, may produce happiness
in another, The fire that burns the child, may cook a good meal for a starving man.
The same nerves that carry the sensations of misery, carry also the sensations of
happiness. The only way to stop evil, therelore, is to stop good also ; there is no .
other way. To stop death, we shall have to stop life also. Life without death, and
happiness without misery are contradictions, and neither can be found alone, because
cach of them is but a different manifestation of the same thing. What I thought to
be good yesterday, I do not think to be good now. When 1 look back upon my
life, and see what were my ideals at different times, I find this to be so. At one time,
my ideal was to drive a strong pair of horses ; at another time, 1 thought, If I could
make a certain kind of sweetmeat, I should be perfectly happy; later I imagined that
I should be entirely satisfied if 1 had a wife and chiMren and plenty of money.
To-day Ilaugh at all these ideals as mere childish nonsense. The Vedanta says,
there must come a time when we shall look back and laugh at the ideals which make
us afraid of giving up our individuality. Each one of us wants to keep this body, for
an indefinite time, thinking we shall be very happy, but there will come a time
when we shall laugh at this idea. Now, if such be the truth, we are in a state of
hopeless contradiction,—neither existence, nor non-existence ; neither misery, nor
happiness, but a mixture of them. What then is the use of Vedanta, and all other
philosophies and religions ? And, above all, what is the use of doing good work ?
This is a question that comes to the mind, If it is true that you cannot do good
without doing evil, and whenever you try to create happiness there will always be
misery, people will ask you, “ What is the use of doing good ?” The answer is, in the
first place, that we must work for lessening misery, for that is the only way to make
ourselves happy. Every one of us finds it out sooner or later, in our lives. The bright
ones find it out a little earlier, and the dull ones a little later. The dull ones pay
very dearly for the discovery and the bright ones less dearly. In the second place,
we must do our part, because that is the only way of getting out of this life of contra-
diction. Both the forces of good and evil will keep the Universe alive for us, until we
awake from our dreams and give up this building of mud-pies. That lesson we shall
have to learn, and, it will take a long, long time to learn it. Attempts have been made
in Germany to build a system of philosophy on the basis that the Infinite has become
the Finite. Such attempts are also made in England, and the analysis of the position
of these philosophers is this, that the Infinite is trying lo express itself in this
Universe, and that there will come a time when the Infinite will succeed in doing
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so. It is all very well, and we have used the words Tufinite and manifesiation
and evpression, and so om, but philosophers naturally ask for a logical funda-
mental basis for the statement that the Finite can fully express the Infinite. The
Absolute and the Infinite can become this Universe only by limitation. Everything
must be limited, that comes through the senses, or through the mind, or through
the intellect ; and for the limited to be the unlimited is simply absurd, and can
never be,

The Vedanta, on the other hand, says that it is true that the Absolute or the
Infinite is trying to express itself in the finite, but there will come a time when it
will find that it is impossible, and it will then have to beat a retreat, and this beating
a retréat means renunciation which is the real beginning of religion. Now a days
it is very hard even to talk of renunciation. It was said of me in America, that T was
a man who came out of a land that had been dead and buried for five thousand
years, and talked of renunciation. So says, perhaps, the English philosopher.
Yet it is true that, that is the only path to religion. Renounce and give uwp. What
did Christ say 2 * He that loseth his life for my sake shall find it.” Again and
again did he preach renunciation as the only way to perfection. There comes a
time when the mind awakes, from this long and dreary dream, the child gives up
its play and wants to go back to its mother. It finds the truth of the statement :
“ Desire is never satisficd by the enjoyment of desires, it only increases the more,
as fire, when butter is poured upon it.” This is true of all sense enjoyments, all in-
tellectual enjoyments, and of all the enjoyments of which the human mind is capable.
They are nothing, they are within Jraype, within this network out of which we
cannot get. We may run therein through infinite ime and find no end, and when-
ever we struggle to get a little enjoyment, a mass of misery falls upon us. How awful
is this | And when I think of it, I cannot but consider that this theory of Maya, this
statement that it is all Mfaya, is the best and only explanation. What an amount of
misery there is in this world, and if you travel among various nations you will find,
that one nation attempts to cure its evils by one means, and another, by another. The
very same evil has been taken up by various races, and attempts have been made in
various ways to check it, yet no nation has succeeded. If it has been minimised at one
point, a mass of evil has been crowded at another point. Thus it goes. The Hindus, to
keep up a high standard of chastity in the race, have sanctioned child-marriage,
which in the long run, has degraded the race, At the same time, 1 cannot deny
that this child-marriage makes the race more chaste. What would you have ? If
you want the nation to be more chaste, you weaken men and women physically by
child-marriage. On the other hand, are you in England any better off 7 No,
because chastity is the life of a nation. Do you not find in history that the
first death sign of a nation has been unchastity ? When that has entered, the
end of the race is in sight Where shall we get a solution of these miseries then ?
If parents select husbands and wives for their children, then this evil is minimised.
The daughters of India are more practical than sentimental. But very little of poetry
remains in their lives. Again, if people select their own husbands and wives, that
does not seem to bring much happiness. The Indian woman is generally very happy ;
there are not many cases of quarelling between husband and wife. On the other hand,
in the United States, where the greatest liberty obtains, the number of unhappy homes
and marriages is large. Unhappiness is here, there and everywhere. What does it
show? That, after all, not much happiness has been gained by all these ideals.
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We all struggle for happiness, and as soon as we gel a little happiness on one side,
on the other side there comes unhappiness.

Shall we not work to do good then ! Yes, with more zest than ever, but what
this knowledge will do for us, is 1o break down our fanaticism. The Englishman will
no more be a fanatic and curse the Hindu. He will learn to respect the customs
of different nations. There will be less of fanaticism and more of real work. Fanatics
cannot work, they waste three-fourths of their energy. It is the level-headed, calm,
practical man, who works. Se, the power to work will increase from this idea. Know-
ing that this is the state of things, there will be more patience. The sight of misery
or of evil will not be able to throw us off our balance and make us run after
shadows. Therefore, patience will come to us, knowing that the world will have to
go on in its own way. If for instance, all men have become good, the animals will
have in the meantime evolved into men, and will have to pass through the same
state, and so with the planis. But only one thing is certain; the mighty river is
rushing towards the ocean ; and all the drops that constitute the stream will in time be
drawn into that boundless ocean.  So, in this life, with all its miseries and sorrows, its
joys and smiles and tears, one thing is certain, that all things are rushing towards their
goal and it is only a question of time when you and I, and plants, and animals, and
every particle of life that exists must reach the Infinite Ocean of Perfection, must altain
1o Freedom, to God.

Let me repeat, once more, that the Vedantic position is neither pessimism
not optimism. It does not say that this world is all evil or all good. It says that
our evil is of no less value than our good, and our good of no more value than
our evil. They are bound together. This is the world, and knowing this, you
work with patience. What for? Why should we work # If this is the state
of things, what shall we do? Why mnot become agnostics? The modern
agnostics also know, there is no solution of this problem, no getting out of
this evil of Maya, as we say in our language ; therefore they tell us to be satisfied
and enjoy life. Here, again, iz a mistake, a tremendous mistake, a most illogical
mistake. And it is this. What do you mean by life 2 Do you mean only the life
of the senses # In this, every ome of us differs only slightly from the brutes. 1am
sure that no one is present here, whose life is only in the senses, Then, this present
life means something more than that. Our feelings, thoughts and aspirations are
all part and parcel of our life; and is not the struggle towards the great ideal,
towards perfection, one of the most important components of what we call life ?
According to the agnostics, we must enjoy life as it is. But this life means above
all, this search after the ideal ; the essence of life is going towards perfection. We
must have that, and therefore, we cannot be agnostics, or take the'world asit appears.
The agnostic position takes this life, minus the ideal component, to be all that exists,
and this, he claims, cannot be reached, therefore he must give up the search. This is
what is called Afaya, this Nature, this Universe. All religions are more or less
attempts to get beyond Nature—the crudest, or the most developed, expressed
through mythology, or symbology, stories of gods, angels, or demons, or through
stories of saints, or seers, great men, or prophets, or through the abstractions of
philosophy,—all have that one object, all are trying to get beyond these limitations,
In one word, they are all struggling towards freedom. Man feels, consciously or
unconsciously, that he is bound ; he is not what he wants to be. It was taught to
him at the very moment he began to look around, that very instant he learned that
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he was bound, and he also found that there was something in him which wanted to
fly hu}-chri, where the body could not follow, but which was as yet chained down
by this limitation. Even in the lowest of religious ideas, where departed ancestors,
and other spirits, mostly violent and cruel, lurking about the houses of their friends,
fond of bloodshed and strong drink, are worshipped, even there, we find that one
common factor, that of freedom. The man who wants to worship the gods, sees
in them, above all things, greater freedom than in himself.  If a door is closed, he
thinks, the gods can get through it, and that walls have no limitaions for them.
This idea of freedom increases until it comes to the ideal of a Personal God, of which
the central concept is, that He is a Being beyond the limitation of Nature, of Maya.
1 see before me, as it were, that insome of those forest retreats this question is
being discussed by those ancient sages of India, and in one of them, where even the
oldest and the holigst fail to reach the solution, a young man stand up in the midst
of them, and declare : “ Hear ye children of immortality, hear y¢ who live in the
highest places, 1 bave found the way. By knowing Him who is beyond darkness
we can go bevond death.”

This Maya is everywhere, it is terrible.  Yet we have to work through it. The
man who says that be will work when the world has become all good and then he
will enjoy bliss, is as likely to succeed as the man who sits beside the Ganges and says,
“1 will ford the river when all the water has run into the ocean.” The way is not
with Mapa but against it.  This is another fact to learn.  We are not born as helpers
of Natwure, but competitors with Nature. We are s bond-masters, but we bind
ourselves down. Why is this house bere ? Nature did not build it. Nature says,
go and live in the forest. Man says, 1 will build a house and fight with Nature, and he
does s0.  The whole history of humanity is a continuous fight, against the so-called
laws of Nature, and man gains in the end. Coming to'the internal world, there too
the same fight is going on, this fight between the animal man and the spiritual man,
between light and darkness, and here too man becomes victorious. He, as it were,
cuts his way out of Nawre to freedom. We see, then, that beyond this Maya the
Vedantic philosophers find something which is not bound by Maya, and if we can get
there, we shall not be bound by Mape. This idea is in some form or other the common
property of all religions.  But, with the Vedanta, it is only the beginning of religion
and not the end. The idea of a Personal God, the Ruler and Creator of this Universe,
as He has been styled, the Ruler of Maya or Nature, is not the end of these Vedantic
ideas ; it is only the beginning, The idea grows and grows until the Vedantist finds
that He who, he thought, was standing outside, is he himself and is in reality within.
He is the one who is free, but who through limitation, thought he was bound,
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MAYA AND THE EVOLUTION OF THE
CONCEPTION OF GOD.

tDelwered in London, 20th Ocloder, 1896)

We have seen how the idea of Maya, which forms, as it were, one of the basic
doctrines of the Advaita Vedanta, is, in its germ, found even in the Sambhitas, and that
in reality all the ideas which are developed in the Upanishads are to be found already
in the Samhitas in some form or other. Most of you are by this time familiar with
the idea of Maya, and know that it is sometimes erroneously explained as illusion,
g0 that when the Universe is said to be Maya, that also has to be explained as being
illusion. The translation of the word is neither happy nor correct. Mava isnota
theory, it is simply a statement of facts about the Universe as it exists, and to under-
stand Maya we must go back to the Samhitas and begin with the conception in the
germ.  We have seen how the idea of the Devas came. At the same time we know
that these Devas were at first only powerful beings, nothing more. Most of you are
horrificd when reading the old Scriptures, whether of the Greeks, the Hebrews, the
Persians, or others, to find that the ancient gods sometimes did things which, to us,
are very repugnant. But when we read these books, we entirely forget that we are
persons of the nineteenth century, and these gods were beings existing thousands of
years ago. We also forget that the people who worshipped these gods found nothing
incongruous in their characters, found nothing to frighten them, because they were
very much like themselves. 1 may also remark that, that is the one great lesson we
have to learn throughout our lives. In judging others we always judge them by our
own ideals. ‘That is not as it should be. Everyone must be judged according to his
own ideal, and not by that of anyone else. In our dealings with our fellow-beings
we constantly labour under this mistake, and Tam of opinion that the vast majority
of our quarrels with one another arise simply from this one cause, that we are
always trying 1o judge others' gods by our own, others’ ideals by our ideals, and
others' motives by our motives. Under certain circumstances I might do a certain
thing, and when I see another person taking the same course 1 think he has also
the same motive actuating him, little dreaming that although the effect may be the
same, yel many other causes may produce the same thing. He may have performed
the action with quite a different motive from that which impelled me o doit. Soin
judging of those ancient religions we must not take the standpoint to which we
incline, but must put ourselves, in their position of thought and life, in those early
times.

The idea of the cruel and ruthless Jehovah inthe Old Testament has frightened
many—but why ? What right have they to assume that the Jehovah of the ancient
Jews must represent the conventional idea of the God of the present day 2 And
at the same time, we must not forget that there will come men after us who will
laugh at our ideas of religion and God, in the same way that we laugh at those of
the ancients. Yet, through all these various conceptions runs the golden thread of
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unity, and it is the purpose of the Vedanta to discover this thread. “1 am the
thread that runs through all these various ideas, each one of which is like a pearl,”
says the Lord Krishna; and it is the duty of Vedanta, to establish this connecting
thread, however incongruous, or disgusting may seem these ideas when judged ac-
cording to the conceptions of to-day. These ideas, in the setting of past times, were
harmonious, and not more hideous than our present ideas, Itis only when we try
to take them out of their settings and apply them to our own present circumstances,
that the hideousness becomes obwious. For the old surroundings are dead and
gone.  Just as the ancient Jew has developed into the keen, modern, sharp  Jew,
and the ancient Aryan into the intellectual Hinduw, similarly Jehovah has grown,
and Devas have grown, The great mistake is in recognising the evolution of the
worshippers, while we do not acknowledge the evolution of the Worshipped. He is
not credited with the advance that his devotees have made. That is to say, vou and
1, as representing ideas, have grown ; these gods also, as representing  ideas, have
grown. This may seem somewhat curious to you—that God can grow. He cannot,
He is unchangeable. In the same sense the real man never grows. But man's ideas
of God are constantly changing and expanding. We shall see later on, how the
real man behind ¢ach one of these human manifestations is immovable, unchange-
able, pure, and always perfect; and in the same way the idea that we form of God
is a mere manifestation, our own creation,  Behind that, is the real God who never
changes, the ever pure, the immutable. But the manifestation is always changing,
revealing the reality behind, more and more. When it reveals more of the fact
behind, it is called progression, when it hides more of the fact behind, it is called
retrogression. Thus, as we grow, so the gods grow. From the ordinary point of
view, just as we reveal ourselves, as we evolve, so the gods reveal themselves.

We shall now be in a position to understand the theory of Maya. In stating
all the religions of the world the one question they propose to discuss is this : Why
is there disharmony in the universe 2 Why is there this evil in the universe ? We

" do not find this question in the very inception of primitive religious ideas, because
the world did not appear incongruous to the primitive man. Circumstances were not
inharmonious for him; there was no clash of opinions; to him, there was no
antagonism of good and evil. There was merely a feeling in his own heart between
something which said yea, and something which said nay. The primitive man was
a man of impulse. He did what occurred to him, and tded to bring out through his
muscles whatever thonght came into his mind, and he never stopped to judge, and
seldom tried to check his impulses. So with the gods, they were also creatures of
impulse. Indra comes and shatters the forces of the demons. Jehovah is pleased
with one person and displeased with another, for what reason no one knows or asks,
The habit of enquiry had not then arisen, and whatever he did was regarded as right,
There was no idea of good or evil. The Devas did many wicked things in our sense
of the word ; again and again Indra and other gods committed very wicked deeds,
but to the worshippers of Indra the ideas of wickedness and evil did no ocour,
s0 they did not question them.

With the advance of ethical ideas, came the fight. There arose a certain sense
in man, called in different languages and nations by different names. Call it the voice
of God, or the result of past education, or whatever else vou like, but the effect was
this, that it bad a checking power upon the natural impulses of man, There is one
impulse in our minds which says, do. Behind it rises another voice which says, do not.
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There is one set of ideas in our mind which is always struggling to get outside
through the channels of the senses, and behind that, although it may be thin and weak,
there is an infinitely small voice which says, do not go outside. The two beautiful
Sanskrit words for these phenomena are pravriffi and wivriffi, circling forward
and circling inward. It is the circling forward which wsually governs our actions.
Religion begins with this circling inwards. Religion begins with this “do noL'
Spirituality begins with this * do not.” When the “ do not” is not there, religion
has not begun. And this “ do not '’ came, causing men’s ideas to grow, despite the
fighting gods which they had worshipped.

A little love awoke in the hearts of mankind. It was very small indeed, and even
now it is not much greater. It was at first confined 1o a tribe, embracing perhaps
members of the same tribe ; these gods loved their tribes and each god was a tribal
god, the protector of that tribe. And sometimes the members of a tribe would think of
themselves as the descendants of their god, just as the clans in different nations
think that they are the common descendants of the man who was the founder
of the clan. There were in ancient times, and are even now, some people who
claim 10 be descendants not only of these tribal gods, but also of the Sun and the
Moon. You read in the ancient Sanskrit books of the great heroic emperors of the
solar dynasty, They were first worshippers of the Sun and the Moon, and gradually
came to think of themselves as descendants of the god of the Sun, of the Moon,
and so forth. S0 when these tribal ideas began to grow there came a litile love,
some slight idea of duty towards each other, a little social organisation. Then,
naturally, the idea came, “ how can we live together without bearing and forbearing #
How can one man live with another without having some time or other to check
his impulses, to restrain himself, to forbear from doing things which his mind would
prompt him to do. It is impossible. Thus comes the idea of restraint. The whole
social fabric is based upon that idea of restraint, and we all know that the man or
woman who has not learnt the great lesson of bearing and forbearing, leads a most
miserable life.

Now when these ideas of religion came, a glimpse of something higher, more
ethical, dawned upon the intellect of mankind. The old gods were found to be in-
congruous, these boisterous, fighting, drinking, beef-eating gods of the ancients,
whose delight was in the smell of burning flesh and libations of strong liquor,
Sometimes Indra drank so much that he fell upon the ground and talked unintelli-
gibly. These gods could no longer be tolerated. The notion had arisen of inguiring
into motives, and the gods had to come in for their share of inquiry. Reason for such
and such actions was demanded and the reason was wanting. Therefore men gave up
these gods, or rather they developed higher ideas concerning them. They took a
survey, as it were, of all the actions and qualities of the gods and discarded those which
they could not harmonise, and kept those which they could understand, and combined
them labelling them with one name, Deva-Deva, the god of gods. The god to be
worshipped was no more a simple symbol of power ; something more was required
thanthat, He was an ethical god ; he loved mankind, and did good to mankind.
But the idea of god still remained. They increased his ethical significance, and
increased also his power. He became the most ethical being in the universe, as
well as almost almighty.

But all this patchwork would not do. As the explanation assumed greater
proportions, the difficulty which it sought to solve did the same. 1f the qualities of

-
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the god increased in arithmetical progression, the difficulty and doubt increased in
geometrical progression.  The difficulty of Jehovah was very little beside the diffi-
culty of the God of the universe, and this question remains to the present day. Why
under the reign of an almighty and all-loving God of the universe, should diabolical
things be allowed to remain ? Why so much more misery than happiness # and
s0 much more wickedness than good 2 We may shut our eyes to all these things,
but the fact still remains, that this world is a hideous world. At best, it is the hell of
Tantalus. Here we are, with strong impulses, and stronger cravings for sense enjoy-
ments, but cannot satisly them, There rises a wave which impels us forward in
spite of our own will, and assoon as we move one step, comes a blow. We are
all doomed to live here like Tantalus. Ideals came into our head, far beyond the
limit of our sense ideals, but when we seck to express them we cannot do so. On
the other hand, we are crushed by the surging mass around us. Yet if 1 give
up all ideality and merely struggle through this world, my existence is that of a brute,
and I degenerate and degrade myself. Neither way is happiness. Unhappiness is the
fate of those who are content to live in this world, born as they are. A thousand
times greater misery is the fate of those who dare to stand forth for truth and for
higher thing, and who dare to ask for something higher than mere brute existence
here. T'hese are facts ; but there is no explanation. There cannot be any explanation,
but the Vedanta shows the way out. You must bear in mind that I have to teil you
facts that will frighten you sometimes, but if you remember what 1 say, think of it,
and digest it, it will be yours, itwill raise you higher, and make you capable of
understanding, and living in truth,

Now, it is a statement of fact, that this world is a Tantalus's hell, that we
do not know anything about this universe, yet at the same time we cannot
say that we do not know. I cannot say that this chain exists, when I think
that I do mot know it. It may be an entire delusion of my brain. 1 may
be dreaming all the time. T am dreaming that I am talking to you, and that
you are listening to me. No one can prove that it is not a dream. My brain
itself may be a dream, and as to that no one has ever seen his own brain., We all
take it for granted. So it is with everything. My own body I take for granted. Ap
the same time I cannot say, [ do not know. This standing between knowledge and
ignorance, this mystic twilight, the mingling of truth and falsehood, where they meet,
no one knows.  We are walking in the midst of a dream, half sleeping, half waking,
passing all our lives in a haze ; this is the fate of every one of us. This is the fate of
all sense knowledge. This is the fate of all philosaphy, of all boasted science, of
all boasted human knowledge. This is the universe.

What you call matter, or spirit, or mind, or anything else, the fact remains
the same, we cannot say that they are, we cannot say that they are not. We
cannot say they are one, we cannot say they are many. This eternal
play of light and darkness, indiscriminate, indistinguishable, inseparable, is
always there. A fact, yet, at the same time, not a fact; awake, and at the same
time, asleep. 'This is a statement of facts, and this is what is ealled Maya.
We are born in this Maya, we live in it, we think in it, we dream init. We are
philosophers in it, we are spiritual men in it, nay, we are devils in this Maya, and we
are gods in this Maya, Stretch your ideas as far as you can, make them higher and
higher, call them infinite or by any other name you please, even these ideas are within
this Maya. It cannot be otherwise, and the whole of human knowledge is generalisa-
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tion of this Maya, trying to know it as it appears to be. This is the work of Nima
Rupa—name and form. FEverything that has form, everything that calls up an
idea inyour mind, is within Maya, for everything that is bound by the laws of time,
space, and causation, is within Maya.

Let us go back a little to those early ideas of God, and see what became of
them. We perceive at once that the idea of some Being who is eternally loving us,—
eternally unselfish and almighty, ruling this Universe, could not satsfy them.
“ Where is the just, merciful God?” asked the philosopher. Does He not see
millions and millions of His children perish, in the form of men, and animals : for
who can live one moment here without killing others# Can you draw a breath
without destroying thousands of lives? You live, because millions die. Every
moment of your life, every breath that you breathe, is death to thousands; every
movement that you make is death tb millions. Every morsel that you eat is death to
millions. Why should they die 2 There is an old sophism, that they are very low
existences. Supposing they are, which is questionable, for, who knows whether the
ant is greater than the man, or the man, than the ant? Who can prove one way or
the ather #

Apart from that question, even taking it for granted that these are very low beings,
still why should they die? If they are low, they have more reason to live. Why not 2
Because they live more in the senses, they feel pleasure and pain a thousandfold more
than youor I can do. Which of us eats a dinner with the same gusto as a dog or a
wolf? None, because our energies are not in the senses; they are in the intellect, in
the spirit. But in animals, their whole soul isin the senses, and they become mad, and
enjoy things which we human beings never dream of, and the pain is commensurate
with the pleasure. Pleasure and pain are meted out in equal measure. If the pleasure
felt by animals is so much keener than that felt by man, it follows that the animals’
sense of pain is as keen, if not keener, than man's. So the fact is, the pain and
misery men feel in dying, is intensified a thousandfold in animals, and yet we kill them,
without troubling about their misery. This is Maya. And if we suppose thereis a
personal God like a human being, who made everything, these so-called explanations
and theories, which try to prove that out of evil comes good, are not sufficient. Let
twenty thousand good things come, but why should they come from evil? On that
principle, [ might cut the throats of others because I want the full pleasure of my five
senses. That is no reason. Why should good come through evil? The question
remains to be answered, and it cannot be answered. The philosophy of India was
compelled to admit this.

The Vedanta was (and is) the boldest system of religion. It stopped nowhere,
and it had one advantage. There was no body of priests who sought to suppress
every man who tried to tell the truth. There was always absolute religious freedom. In
India the bondage of superstition was a social one ; here in the West society is very
free. Social matters in India are very strict, but religious opinion is free. In England
a man may dress any way he likes, or eat what he likes—no one objects; but if he
misses attending church, then Mrs. Grundy is down on him. He has to conform first;
to what society says on religion, and then he may think of the truth. In India on the
other hand, if a man dines with one who does not belong to his own caste, down
comes society with all its terrible power, and crushes him then and there. If he wants
to dress a little differently from the way in which his ancestor dressed ages ago, he is
done for. 1 have heard of a man who was cast out by society because he went several
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miles to see the first railway train.  Well, we will presume that was not true! But in
religion, we find Atheists, Materialists, and Buddhists, creeds, opinions, and speculations
of every phase and variety, some of a most startling character, living side by side,
Preachers of all sects go-about teaching and getting adherents, and at the very paies
of the temples of gods, the Brihmanas—to their credit be it said—allow even the
Materialists to stand and give forth their opinions.

Buddha died at a ripe old age. I remember a friend of mine, a great American
scientist, who was fond of reading his life. He did not like the death of Buddha,
because he was not crucified. What a false idea ! Fora man to be great he must
be murdered | Such ideas never prevailed in India. This great Buddha travelled
all over India denouncing her rods, and even the God of the universe, and yet
he lived 1o a good old age. For eighty-five years he lived, and had converted
half the country.

Then, there were the Chirvikas, who preached hormible things, the most rank,
undisguised materialism, such as in the nineteenth century they dare not openly
preach. These Chirvikas were allowed to preach from temple 10 temple, and city to
city, that religion was all nonsense, that it was priestcrafl, that the Vedas were the words
and writings of fools, rogues and demons, and that there was neither God nor an
eternal soul. If there was a soul, why did it not come back after death, drawn by
the love of wife and child ? Their idea was that if there was a soul it must still love
after death, and want good things 1o eal and a nice dress. Yet no one hurt these
Chiirviikas.

Thus India has always had this magnificent idea of religious freedom, and
you must remember that freedom is the first condition of growth. What you do not
make free, will never grow. The idea that you can make others grow, and help
their growth, that you can direct and guide them, always retaining for yourself the
freedom of the wacher, is nonsense, a dangerous lie, which has retarded the growth
of millions and millions of human beings in this world. Let men have the light
of liberty. That is the only condition of growth.

We, in India, allowed liberty in spiritual matters, and we have a tremendous
spiritual power in religious thought, even to-day. You grant the same liberty in
social matlers, and so have a splendid social organisation. We have not given any
freedom to the expansion of social matters, and ours is a cramped society.  You
have never given any freedom in religious matters, but with fire and sword have
enforced your beliefs, and the result is that religion is 2 stunted, degenerated growth
in the European mind. In India, we have to take off the shackles from society, in
Europe, the chains must be taken from the feet of spiritual progress.  Then will
come a wonderful growth and development of man. If we discover that there is
one unity running through all these developments, spiritual, moral and social, we
shall find that religion inthe fullest sense of the word, must come into society, and
into our everyday life. In the light of Vedanta you will understand that all sciences
are but manifesiations of religion, and so is everything that exists in this world,

We see then, that through freedom the sciences were built ; and in them we have
two sets of opinions, the one the materialistic, and denouncing, and the other the
positive, and the constructive. It is a most curious fact that in every society you find
them. Supposing there is an evil in society. You will find immediately one group
rise up and dencunce it in vindictive fashion, which sometimes degenerates into
fanaticism. There are fanatics in every society, and women frequently join in these
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outcries, hecause of their impulsive natute. FEvery fanatic who gets up and denounces
something can secure a following. Itis very easy to break down, a maniac can
break anything he likes, but it would be hard for him to build up anything. These
fanatics may do some good, according to their lights, but much maore harm. DBecause
social institutions are not made in a day, and to change them means removing the
cause. Suppeose there is anevil; denouncing it will not remove it, but you must go
1o work at the root. First find out the cause, then remove it, and the effect will be
removed also. Mere outery will not produce any effect, unless indeed it produces
misfortune,

There were others who had sympathy in their hearts and who understood the
idea, that we must go deep into the cause ; these were the great gaints. One fact
you must remember, that all the great teachers of the world have declared that they
came not 1o destroy but to fulfil. Many times this has not been understood,
and their forbearance has been thought to be an unworthy compromise with existing
popular opinions. Even now, you occasionally hear that these prophets and great
teachers were rather cowardly, and dared notsay and do what they thought was
right; but that was not so. Fanatics little understand the infinite power of love in the
hearts of these great sages, who looked upon the inbabitants of this world as their
children. They were the real fathers, the real gods, filled with infinite sympathy and
patience for everyone ; they were ready 1o bear and forbear. They knew how human
society should grow, and patiently, slowly, surely, went on applying their remedies,
not by denouncing and frightening people, but by gently and kindly leading
them upwards step by step. Such were the writers of the Upanishads. They knew
full well how the old ideas of God were not reconcilable  with the advanced
ethical ideas of the time ; they knew full well that what the atheists were preaching
contained a good deal of truth, nay, great nuggels of truth, but at the same time,
they understood that those who wish to sever the thread that binds the beads, who
want to build & new society in the air, will entirely fail.

We never build anew, we simply change places ; we cannot have anything new, we
only change the position of things. The seed grows into the tree, patiently and gently,
we must direct our energies towards the trath, and fulfil the truth that exists, not
try to make new truths. Thus, instead of denouncing these old ideas of God as
unfit for modern times, the ancient sages began to seck out the reality that was in
them. The result was the Vedanta philosophy, and out of the old deities, out of the
monotheistic God, the Ruler of the Universe, they found yet higher and higher ideas
in what is called the Impersonal Absolute ; they found One-ness throughout the:
Universe.

He who sees in this world of manifoldness that One running through all, in this
world of death, he who finds that One Infinite Life ; and in this world of insentience
and ignorance, he who finds that One Light and Knowledge, unto him belongs eternal

peace. Unto none else, unto none else.

— OO C——



MAYA AND FREEDOM,
(Delivered in London, 22nd Ociober, r§gh)

“ Trailing clouds of glory we come,” says the poet. Notall of us come as
trailing clouds of glory however ; some of us come as trailing black fogs: there can
be no question about that. But everyone of us comes into this world, to fizht, as on a
battle-field. We come here weeping to fight our way, as well as we can, and to make
a path for ourselves through this infinite ocean of life; forward we go, having long
ages behind us, and immense expanse, beyond. So on we go, till death comes,
and takes us off the field, victorious or defeated, we do not know. And this is Maya.

Hope is dominant in the heart of childhood. The whole world is a golden
vision to the opening eyes of the child; he thinks his will is supreme, As he moves
onward, at every step nature stands as an adamantine wall barring his future progress.
He may hurl himself against it again and again, striving to break through. The
further he goes, the further recedes the ideal, till death comes, and there is release,
perhaps. And this is Maya.

A man of science rises, he is thirsting after knowledge. No sacrifice is too
great, no struggle too hopeless for him. He moves onward discovering secret after
secret of Nature, searching out the secrets from her innermost heart, and what for?
What is it all for 2 Why should we give him glory? Why should he acquire fame?
Does not Nature do infinitely more than any human being can do, and nature is dull,
insentient. Why should it be glory to imitate the dull, the insentient? Nature
can hurl a thunderbolt of any magnitude 1o any distance. If a man can do one small
part as much, we praise him, and land him up to the skies. Why? Why should we
praise him for imitating Nature, imitating death, imitating dulness, imitating
insentience ?

The force of gravitation can pull to pieces the biggest mass that ever existed;
yet it is insentient. What glory is in imitating the insentient? Yet we are all sirug-
gling after that, and this is Maya.

The senses drag the human soul out. Man is seeking for pleasure and for
happiness where it can never be found. For countless ages we are all taught that this
is futile and vain ; there is no happiness here. But we cannot learn ; it is impossible
for us to do so, except through our own experiences. We try them, and a blow
comes ; do we learnthen? Not even then. Like moths hurling themselves against
the flame we are hurling ourselves again and again into sense-pleasures hoping to
find satisfaction there. We return againand again with freshened energy ; thus we Zo
on till crippled and cheated, we die. And this is Maya,

So with our intellect. In our desire to solve the mysteries of the universe, we can
not stop our questioning, we feel we must know and cannot believe that no knowledge
is to be gained. A few steps, and there arises the wall of beginmingless and endless
lime which we cannot surmount. A few steps, and there appears a wall of boundless
space which cannot be surmounted, and the whole is irrevocably bound in by the
walls of cause and effect. We cannot go beyond them. Yet we struggle; and sl
have to struggle; and this is Maya,
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With every breath, with every pulsation of the heart, with every one of our
movements, we think we are free, and the very same moment we are shown that we
are not. Bound slaves, Nature's hond-slaves, in body, in mind, in all our thoughts,
in all our feelings ; and this is Maya.

There was never a mother who did not think her child was a born genius, the
most extraordinary child that was ever born; she dotes upon her child. Her whole
soul is in that child. The child grows up, perhaps becomes a drunkard, a brute,
illireates the mother, and the more he illtreats her, the more her love increases,
The world lauds it as the unselfish love of the mother, little dreaming that the mother
is o bomn slave, she cannot help hersell.  She would a thousand times rather throw
off the burden, but she cannot. So she covers it with a mass of flowers, which she calls
wonderful love, And this is Maya.

We are all like this in the world. A legend tells how once Narada said io
Krishna, “Lord, show me Maya.” A few days passed away, and Krishna asked Narada
to make a trip with him towards a desert, and after walking for several miles, Krishna
said, * Narada I am thirsty ; can you fetch some water for me?” “1 will go at once,
sir, and get you water.” So Narada went. At a little distance there was a village; he
entered the village in search of water, and knocked at a door, which was opened by
a most beautiful young girl ; at the sight of her he immediately forgot that his Master
was waiting for water, perhaps, dying for the want of it He forgot everything, and
began to talk with the girl. All that day he did not return to his Master. The
next day, he was again at the house, talking to the girl. That talk ripened into love ;
he asked the father for the daughter, and they were married, and lived there and had
children. Thus twelve years passed. His father-in-law died, he inherited his prop-
erty. He lived, as he seemed to think, a very happy life with his wife and children,
his fields and his cattle, and so forth. Then came a flood. One night the river rose until
it overflowed its banks and flooded the whole village. Houses fell, men and animals
were swept away and drowned, and everything was floating in the rush of the stream.
Narada had to escape. With one hand, he held his wile, and wilh the other, two of his
children ; another child was on his shoulders, and he was trying to ford this tremen-
dous flood. After a few steps he found the current was too strong, and the child on his
shoulders fell and was borne away. A cry of despair came from Narada. In trying
to save that child, he lost his grasp upon one of the others, and it also was lost. At
last his wife, whom he clasped with all his might, was torn away by the current, and
he was thrown on the bank, weeping and wailing in bitter lamentation. Behind him
there came a gentle voice, “My child, where is the water 2 You went to fetch a pitcher
of water, and 1 am waiting for you; you have been gone for quite half an hoor.
«Half an hour!" Narada exclaimed. Twelve whole years had passed through
bis mind, and all these scenes had happened in half an hour! And this is
Maya. In one form or another, we are all in it. It is a most difficult and intricate
state of things to understand. It has been preached in every country, taught every-
where, but only believed in by a few, because until we get the experiences ourselves
we cannot believe in it. What does it show? Something very terrible. Foritis
all futile.

Time, the avenger of everything, comes, and nothing is left. He swallows up
the saint and the sinper, the king and the peasant, the beautiful and the ugly ; he
leaves mothing, Everything is rushing towards that one gm'l.t destruction.  Our
knowledge, our arls, our sciences, everything is rushing towards it. None can stem
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the tide, none can hold it back for a minute. We may iry to forget it, in the same
way that persons in a plague-siricken city, try to create oblivion by drinking,
dancing and other vain attempts and so becoming paralysed. So we aretryingto
forget, trying to create oblivion by all sorts of sense pleasures.  And this is Maya.

Two ways have been proposed. One method which everyone knows, is very
common, and that is, “It may be very true, but do not think of it. * Make hay while
the sun shines,” as the proverb says. Ttisall true; it isa fact; but do not mind it. Seize
the few pleasures you can, do what little you can, do not look at the dark side of the
picture, but always towards the hopeful, the positive side.” There is some truth in this,
but there is also a danger. The truth s that it is a good motive power ; hope and ‘a
posilive ideal are very good motive powers for our lives, but there is 2 certain danger
in them. The danger lies in our giving up the sirggle in despair.  Such is the case
with those who preach, * Take the world as it is ; sit down as calmly and comfortably
as you can, and be contented with all these miseries ; when you receive blows, say
they are not blows but flowers; and when you are driven about like slaves say
that you are free ; day and night tell lies to others and to your own souls, because
that is the only way to live happily.” This is what is called practical wisdom, and never
was it more prevalent in the world, than in this nineteenth century ; because never
were harder blows hit than at the present time ; never was competition keener ; never
were men so cruel to their fellow-men as now ; and therefore must this consolation
be offered. It is put forward in the strongest way at the present time ; but it tails,
a5 it always must fail. We cannot hide a carrion with roses ; it is impossible. It
would not avail long ; for soon the roses would fade, and the carrion would be worse
than ever before. So with our lives. We may try to cover our old and festering
sores with cloth of gold, but there comes a day when the cloth of gold is removed,
and the sore inall its ugliness is revealed,

Is there no hope then 7 True itis that we are all slaves of Maya, born in Maya,
and live in Maya. 1Is there then no way out, no hope? That we are all miserable,
that this world is really a prison, that even our so-called trailing beauty is but
a prison-house, and that even our intellects and minds are prison-houses, have
been known for ages upon ages. There has never been a man, there has never
been a human soul, who has not felt this sometime or other, however he may
talk. And the old people feel it most, because in them is the accamulated ex-
perience of a whole life, because they cannot be easily cheated by the lies of
Nature, Is there no way out ? We find that with all this, with this terrible fact
before us, in the midst of sorrow and suffering, that even in this world, where life and
death are synonymous, even here, there is a still small voice that is ringing through
all ages, through every country, and in every heart, * This My Maya is divine, made
up of qualities; and very difficult to cross. Vet those that come unio Me, cross the
river of life.” “ Come unto Me, all ye that labourand are heavy laden, and 1 will give
you rest.” This is the voice that is leading us forward. Man has heard it, and is
hearing it all through the ages. This voice comes to men when everything seems 1o
be lost, and hope has fled, when man's dependence on his own sirength has been
crushed down, and everything seems to melt away between his fingers, and life is
a hopeless ruin.  Then, he hears it.  This is called Religion.

On the one side, therefore, is the bold asserlion, that this is all nonsense, that
this is Maya, but along with it, there is the most hopefal assertion, that beyond Maya,
there is a way out. On the other hand, practical men tell us, “ Don't bother your
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heads about such nonsense as religion and metaphysics. Live here ; this isa
very bad world, indeed, but make the best of it.” Which, put in plain langvage
means, live a hypocritical, Iying life, a life of continuous fraud, covering all sores
in the best way you can.  Go on, putting patch after patch, until everything is losi,
and you are a mass of patchwork. This is what is called practical life. Those that
are satisfied with this patchwork will never come to religion. Religion begins with a
tremendous dissatisfaction with the present state of things, with our lives, and a
hatred, an intense hatred, for this patching up of life, an unbounded disgust for fraud
and lies. He alone can be religious who dares say, as the mighty Buddha ence said
under the Bo-tree, when this idea of practicality appeared before him and he saw
that it was nonsense, and yet could not find a way out ; when the temptation came to
him to give ap his search after truth, to go back to the world and live the old life of
fraud, calling things by wrong names, telling lies to oneself and to everybody—but he,
the giant, conguered it and said * Death is better than a vegemting ignorant life ; it
is better to die on the battle-field than 1o live a life of defeat.,” 'T'his is the basis
of religion. When a man takes this stand he is on the way to find the truth,
he is on the way to God. That determination must be the first impulse to-
wards becoming religious. I will hew out a way for myself. I will know the
truth, or give up my life in the attempt. For on this side it is nothing, it is
gone, it is vanishing every day. The beautiful, hopeful, young person of to-day
is the veteran of to-morrow. Hopes and joys and pleasures will die like blossoms
with to-morrow's frost. That is oune side; on the other, there are the great
charms of conquest, victories over all the ills of life, victories over life itself, the
conquest of the universe. On that side men can stand.  Those who dare, therefore,
to struggle for victory, for truth, for religion, are in the right way, and that is what
the Vedas preach. “Be not in despair; the way is very difficalt, like walking
on the blade of a razor.  Yet, despair not, arise, awake, and find the ideal, the goal.”

Now all these various manifestations of relizion, in whatever shape and form
they have come to mankind, have this one common central basis. It is the preach-
ing of freedom, the way out of this world. They never came to reconcile the
world and religion, but to cut the Gordian knot, to establish religion in its own ideal,
and not to compromise with the world. That is what every religion preaches, and
the duty of the Vedania is to harmonise all these aspirations, 1o make manifest the
common ground between all the religions of the world, the highest as well as the
lowest. What we call the most arrant superstition and the highest philosophy really
have a common aim, in that they both try o show the way out of the same difficulty,
and in most cases this way is through the help of some one who is not himself
bound by the laws of nature, in one word some one who is free. In spite of all
the difficulties and differences of opinion about the nawre of the one free
agent, whether he is a personal God, or a sentient being like man, whether
masculine, feminine or neuter—and the discussions have been endless—the funda-
mental idea is the same. In spite of the almost hopeless contradictions of the
different systems, we find the golden thread of unity running through them all, and
in this philosophy, this golden thread has been traced, revealed little by little to our
view, and the first step to this revelation is the common ground, that all are advancing
towards freedom.

Omne curious fact present in the midst of all our joys and sorrows, Qimcum:s and
struggles, is, that we are surely journeying towards freeduom. The question was practi-
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cally this. “What is this universe ? From what does it arise ? Into what does it go
And the answer was, “In freedom it rises, in freedom it rests, and into freedom it
melis away.” This idea of freedom you cannot relinguish, your actions, your wvery
lives will be lost without it. Every moment nature |s proving us to be slaves,
and not free. Yet, simultaneously rises the other idea, that still we are free.
At every step we are knocked down as it wers, by Mayae, and shown that
we are bound, and yet at the same moment, together with this blow, together with
this feeling that we are bound, comes the other feeling, that we are free. Some
inner voice tells us that we are free. But if we attempt to realise that freedom. to
make it manifest, we find the difficulties almost insuperable. Yet, in spite of that,
it insists on asserting itself inwardly, “I am free, [ am free.” And if you study all
the various religions of the world you will find  this idea expressed. Not only relig-
ion—you must not take this word in its narrow sense—but the whole life of society,
is the assertion of that one principle of freedom. All movements are the assertion
of that one freedom. That voice has been heard by everyone, whether he knows it
or not, that voice which declares, *“ Come unto Me all ye that labour and are heavy
laden.” It may not be in the same language, or the same form of speech, but in
some form or other, that voice calling for freedom has been with us. Yes, we are born
here on account of that voice ; everyone of our movements is for that, We are all
rushing towards freedom, we are all following that voice, whether we know it or not;
as the children of the village were attracted by the music of the flute-plaver, so we
are all following the music of the voice without knowing it.

We are ethical when we follow that voice. Not only the human soul, but all
creatures from the lowest to the highest have heard the voice and are rushing
towards it ; and in the struggle are either combining with each other, or pushing each
other out of the way. Thus come competition, joys, struggles, life, pleasure and
death, and the whole universe is nothing but the result of this mad struggle to reach
the voice. This is the manifestation of nature.

What happens then ? The scene begins to shift. As soon as you know the voice
and understand what it is, the whole scene changes. The same world which was the
ghastly battle-field of #Maya, is now changed into something good and beautiful.
We no longer curse nature, nor say that the world is horrible, and that it is all vain -
we need no longer weep and wail. As soon as we understand the voice, we see
the reason why this struggle should be here, this fight, this competition this difficulty,
this cruelty, these little pleasures and joys ; we see that they are in the nature of things,
because without them there would be no going towards the voice, to attain which
we are destined, whether we knowit or not. ~ All human life, all nature, therefore, is
struggling to attain to freedom. The sun is moving towards the goal, 50 is the
earth in circling round the sun, so is the moon in circling round the earth. To that
goal the planet is moving, and the air is blowing. Everything is struggling towards
that. The saintis going towards that voice; he cannot help it; itis no glory to him.
So is the sinner. The charitable man is going straight towards that voice, and cannot
be hindered ; the miser isalso going towards the same destination ; the greatest worker
of good hears the same voice within, he cannot resist it, he must go towards the voice.
So with the most arrant idler. One stumbles more than another, and he who
stumbles more we call bad, he who stumbles less we call good. Good and bad are
never two different things, they are one and the same ; the difference is not one of
kind, but of degree.
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Now, if the manifestation of this power of freedom is really governing the whole
Universe—applying that to religion, our special study—we find this idea has been the
cne assertion throughout. Take the lowest form of religion, where there is the wor-
ship of departed ancestors, or certain powerful and cruel gods; what is the prominent
idea about the gods or departed ancestors ? That they are superior to nature, not bound
by its restrictions. The worshipper has, no doubt, very limited ideas of nature. He
himself cannot pass through a wall, nor fly up into the skies, but the gods whom he
worships can do these things. What is meant by that, philosophically ? That the asser-
tion of freedom is there, that the gods whom he worships are superior to nature as he
knows it. So with those who worship still higher beings. As the idea of nature
expands, the idea of the soul which is superior to nature also expands, until we
come to what we call Monotheism, which holds that there is Maya, (nature) and that
there is some Being who is the Ruler of this Maya.

Here Vedanta begins, where these monotheistic ideas first appear. But the
Vedanta philosophy wants further explanation. This explanation—that there is a Being
beyond all these manifestations of Afaya, who is suoperior to, and independent of
Maya, and who is attracting us towards Himself, and that we are all going towards
Him—is very good, says the Vedanta, but yet the perception is not clear, the vision
is dim and hazy, although it does not directly contradict reason. Just as in your
hymn it is said, ** Nearer my God to Thee,” the same hymn would be very good to
the Vedantin, only he would change a word, and make it, * Nearer my God to me.”
The idea that the goal is far off, far beyond nature, attracting us all towards it, has to be
brought nearer and nearer, without degrading or degenerating it. The God of heaven
becomes the God in nature, and the God in nature becomes the God who is nature,
and the God who is nature becomes the God within this temple of the body, and the
God dwelling in the temple of the body, at last becomes the temple itself, becomes the
soul and man,—and there it reaches the last words it can teach. He whom the sages
have been seeking in all these places is in our own thearts; the voice that you heard
was right, says the Vedanta, but the direction you gave to the voice was wrong. That
ideal of freedom that you perceived was correct, but you projected it outside yourself,
and that was your mistake. Bring it nearer and nearer, until you find that it was all
the time within you, it wasthe Self of your own self. That freedom was your own
nature, and this Jzaya never bound you. Nature never has power over you. Likea
frightened child you were dreaming that it was throttling you, and the release from
this fear is the goal; not only to see it intellectually, but to perceive it, actualise it,
much more definitely than we perceive this world. Then we shall know that we are
free. ‘Then, and then alone, will all difficulties vanish, then will all the perplexities of
the heart be smoothed away, all crookedness made straight, then will vanish the
delusion of manifoldness and nature ; and Afaye, instead of being a horrible, hopeless
dream as it is now, will become beautiful, and this earth, instead of being a prison-
house, will become our playground; and even dangers and difficulties, even all
sufferings, will become deified, and show us their real nature, will show us that behind
everything, as the substance of everything, He is standing, and He is the one Real Self,



THE ABSOLUTE ARD MANIFESTATION.
{Pelivered tn London)

The one question that is most difficult to grasp in understanding the Advaila
philosophy, and the one question that will be asked again and again and that will
always remain is, how has the Infinite, the Absolute,
become the finite. I will now take up this question,
(@) The Ahsolute. and, in order to illustrate it, T will use a fizure.

= e Here is the Absolute (a), and this is the uni-

“Ii""', JUAE  verse {#). The Absolute has hecome the Universe,
|,.' || () | il' By this is nol only meant the material world, but
il | : Time. | !' the mental world, the spiritual “world—heavens and
:I ;|i Space. |I| Fanhs' and in fact, everything that exists. Mind
|:’I| F e 1 I is the name of a change, and body the name of

1 |

another change, and so on, and all these changes
compose our universe. This Absolute (a) has be-
(4) The Universe. come the Universe (§) by coming through time,
space, and causation (c). This is the central idea of
Advaita, Time, space, and causation are like the
glass through which the Absolute is seen, and when It is seen on the lower side It
appears as the universe. Now we at once gather from this, that in the Absolute,
there is neither time, space nor causation. The idea of time cannot be there, secing
that there is no mind, no thought. ‘The idea of space cannot be there, sceing that
there is no external change, What you call motion and causation cannot exist where
there is only One. We have to understand this, and impress it on our minds, that
what we call causation begins after, if we may be permitted to say so, the degenera-
tivn of the Absolute into the phenomenal, and not before ; that our will, our desire,
and all these things always come affer that. I think, Schopenhauer’s philosophy
makes a mistake in its interpretation of Vedanta, for it seeks to make the will every-
thing. Schopenhaver makes the will stand in the place of the Absolute. But the
Absolute cannot be presented as will, for will is something changeable and phenome-
nal, and over the line drawn above time, space, and causation, there is no change, no
motion ; it s only below the line that external motion and internal motion, called
thought, begin, There can be no will on the other side, and will therefore, cannot
be the cause of this universe. Coming nearer, we see in our own bodies that will
is not the cause of every movement. I move this chair: my will is the cause of this
movement, and this will becomes manifested as muscular motion at the other end.
But the same power that moves the chair is moving the heart, the lungs, and so on,
hut not through will.  Given that the power is the same, it only becomes will when
it rises to the plane of consciousness, and 1o call it will before it has risen to this
planeis a misnomer. This makes a good deal of confusion in Schopenhauer’s
philosophy. A stone falls and we ask, why? This question is possible only on the
supposition that nothing happens without a cause, [ request you lo make this
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very clear in your minds, for, whenever we ask why anything happens, we are taking
for granted that everything that happens must have a why, that is to say, it most
have been preceded by something else which acted as the cause. This precedence
and succession are what we call the law of causation, it means that everyihing in the
universe, is by turn a cause and an effect. It is the cause of certain things which
come after it, and is itself the effect of something else which bas preceded it.  This
is called the law of causation, and is a necessary condition of all our thinking. We
believe that every particle in the universe, whatever it be, is in relation 1o every other
particle. Tliere has been much discussion as 1o how this idea arose. In Europe,
there have been intuitive philosophers who believed that it was constitutional in
humanity, athers have believed, it came from experience, but the question has never
been settled. We shall see later on what Vedanta has to say about it. But first we
have to understand this, that the very asking of the question “ why " presupposes
that everything round us has been preceded by certain things, and will be succeeded
by certain other things. The other belief involved in this question is that nothing
in the universe is independent, that everything is acted upon by something outside
itself. Inter-dependence is the law of the whole universe. In asking “ What caused
the Absolute 7" what an error we are making ! To ask this question we have to
suppose that the Absolute also is bound by something, that it is dependent on some-
thing, and in making this supposition, we drag the Absolute down to the level of the
universe. For in the Absolute, there is neither time, space nor causation ; it is all One.
That which exists by itself alone, cannot have any cause. That which is free cannot
have any cause ; else it would not be [ree, but bound. That which has relativity
cannot be free. Thus we see the very question, why the Infinite became the finite, is
an impossible one, for it is self-contradictory. Coming from subtleties to the logic
of our common plane, 1o common sense, we can see this from another side,
when we seek to know how the Absolule has become the relative. Supposing
we knew the answer, would the Absolute remain the Absolute ? It would have
become the relative. What is meant by knowledge in our common-sense idea ?
It is only something that has become limited by our mind, that we know, and
when it is beyond our mind it is not knowledge. Now if the Absolute be-
comes limited by the mind it is no more Absolute; it has become finite,
Everything limited by the mind becomes finite. Therefore, to know the Absolute
is again a contradiction in terms. That is why this question has never been
answered, because if it were answered there would no more be an Absolute; a
God known is no more God; He has become finite like one of us. He cannot
be known, He is always the Unknowable One. But what Advaita says is that
God is more than knowable. This is a great fact to learn. You must not go
home with the idea that God is unknowable in the sense in which agnostics
putit. For instance, here is a chair, it is known to us. But what is beyond ether,
or whether people exist there or not, is possibly unknowable. But God is neither
known nor unknowable in this sense. He is something still higher than known ;
that is what is meant by God being unknown and unknowable. The expression is
not used in the sense in which it may be said that some questions are unknown and
unknowable, God is more than known. This chair is known, but God is intensely
more than that, because in and throngh Him we have to know this chair jtself, He
is the Witness, the eternal Witness of all knowledge. Whatever we know we have to
know in and through Him. He is the easagce of our own self. He is the essence of
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this ego, thisI; we cannot know anything excepling in and throuzh that T. You have
to know everything in and through the Brahman. To know the chair, therciore, you
have to know it in and through God. Thus God is infinitely nearer to us than the
chair, but yet He is infinitely higher. Neither known, nor unknown, but something
infinitely higher than either. He is your Seli. Who would live a second, who
would breathe a second in this universe, if that Blessed One were not filling it?
Because in and through Him we breathe, in and through Him we exist. Not that
He is standing somewhere and making my blood circulate. What is meant is, that
He is the Essence of all this, the Soul of my soul. You cannot by any possibility
say you know Him ; it would be degrading Him. You cannot get out of yourself,
so you cannot know Him. Knowledge is objectification. For instance, in memory
you are objectifying many things, projecting them out of yourself. All memory,
all the things Ihave seen and which I know are in my mind. The pictures, the
impressions of all these things, are in my mind, and when 1 would try to think
of them, to know them, the first act of knowledge would be to project them outside.
This cannot be done with God, because He is the Essence of our souls ; we cannot
project Him outside ourselves. Here is one of the profoundest passages in Vedanta,
“He that is the Essence of your soul, He is the Truth, He is the Self, thou art
That, O Svetaketu.” This is what is meant by ** Thou art God.” You cannot describe
Him by any other language. All attempts of language, calling Him father, or
brother, or our dearest friend, are attempts to objectify God, which cannot be
done. He is the Eternal Subject of everything. I am the subject of this chair ;
1 see the chair; so God is the Fternal Subject of my soul. How can you
objectify Him, the Essence of your souls, the Reality of everything ? Thus, 1 would
repeat to you once more, God is neither knowalde nor unknowahle, but some-
thing infinitely higher than either. He is one with us, and that which is one
with us is neither knowable, nor unknowable, as our own self. You cannot
know your own self, you cannot move it out, and make it an object to look at,
because you are¢ that, and cannot separate yourself from it. Neither is it un-
knowable, for what is better known than yourself ? It is really the centre of our
knowledge. In exactly the same sense, God is neither unknowable nor known, but
infinitely higher than both ; for He is our Real Self.

First we see then, that the question : # What cansed the Absolute " is a contradie-
tion in terms, and secondly, we find that the idea of God in the Advaita is this Oneness,
and therefore we cannot objectify Him, for we are always living and moving in Him,
whether we know it or not. Whatever we do is always through Him. Now the
question is, what are time, space and causation? Advaita means non-duality ; there
are no two, but one. Yet we sce that here is a proposition that the Absolute is
manifesting itself as many, throngh the veil of time, space and causation, Therefore
it seems that hére are two, the Absolute, and Afapa (the sum-total of time, space, and
causation). It scems apparently very convincing that there are two. To this the
Advaitist replies that it cannot be called two. To have two, we must have two absolute
independent existences, which cannot be caused. In the first place, time, space and
causation cannot be said to be independent existences. Time is entirely a depend-
ent existence ; it changes with every change of our mind. Sometimes in dream one
imagines that one has lived several years ; at other times several months were passed
as one second. So, time is entirely dependent on our state of mind. Secondly, the
idea of time vanishes altogether, sometimes.  So with space. We cannot know what
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space is. Yet it is there, indefinable, and cannot exist separaie from anything else. So
with causaion.

“The one peculiar attribute we find in time, space and causation, is that they can-
not exist separate from other things. Try to think of space without colour, or limits,
or any connection with the things around,—just abstract space. You cannot ; you
have o think of it as the space between two limits, or hetween three objects. It has to
be connected with some object to have any existence. 5o with time ; you cannot have
any idea of abstract time, but you have to take two events, one preceding, and the other
succeeding, and join the two events by the idea of succession. Time depends on two
events, just as space has to be related to outside objects. And the idea of causation is
inseparable from time and space. This is the peculiar thing about them, that they have
no independent existence. They have not even the existence which the chair or the
wall has. They are as shadows around everything, which you cannot catch. They have
no real existence ; yet they are not non-existent, seeing that through them all things are
manifesting as this universe. Thus we see, first, that this combination of time, space and
causation, has neither existence nor non-existence. Secondly, it sometimes vanishes,
To give an illusiration, there is a wave on the ocean. The wave is the same as the
ocean, certainly, and yet we know it is a wave, and as such different from the ocean.
What makes this difference? 'T'he name and the form ; that is, the idea in the mind
and the form. Now, can we think of a wave form as something separate from the
ocean? Certainly not. It is always associated with the ocean idea. If the wave
subsides, the form vanishes in a moment, and yet the form was not a delusion. So
long s the wave existed the form was there, and you were bound to see the form.
“T'his is Maya.

The whele of this universe, therefore, is, as it were, 2 peculiar form ; the Absolute
is that ocean, while you and I, and suns and stars, and everything else are various
waves of that ocean.  And what makes the waves different? Only the form, and
that form is time, space and causation, all entirely dependent on the wave. As soon as
the wave goes, they vanish. As soon as the individual gives up this Maya, it vanishes
for him, and he becomes free. The whole struggle is to get rid of this clinging on lo
time, space and causation, which are always obstacles in our way, What is the theory
of evolution ? What are the two factors 2 A tremendous potential power which is
trying to express itself, and circumstances which are holding it down, the environ-
ments not allowing it to express itself. So, in order to fight with these environments,
the power is taking new bodies again and again. An amceba, inthe struggle, gels
another body and conquers some obstacles, then gets another body and so on, untl it
becomes man. Now, if you carry this idea to its logical conclusion, there must come
a time when that power that was in the ameeba and which evelved as man, will have
conguered all the obstructions that nature can bring before it, and will thus escape from
211 its environments. This idea expressed in metaphysics will take this formx: there
are two components in every action, the one, the subject, the other, the object, and the
one aim of life is to make the subject master of the object. For instance, I feel un-
bappy because a man scolds me. My struggle will be to make myself strong enough to
conquer the environment, so that he may scold and 1 shall not feel. That is how we
are all trying to conguer. What is meant by morality ? Making the subjecl strong by
attuning itself to the Absolute, so that finite nature ceases 10 have control over us.
It is a logical conclusion of our philosophy, that there must come a time when we
have conquered all the environments, because nature ig finite.
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Here is another thing to learn. How do you know that nature is finige ? You
¢an only know this through metaphysics. Nature is that Infinite under limitations,
Therefore U is finite, So, there must come a time when we have conquered all
environments.  And how are we to conquer them > We cannot possibly conguer alf
the objective environments, We cannot, The little fish wants to fly from its eneinies
in the water. How does it do s0? By evolving wings and becoming a bird, ‘The hish
did not change the water, or the air: the chamge was in it=elf. Change is always sub-
jective.  All through evolution you find that the conquest of nature comes by change
m the sabject. Apply this to religion, and morality, and you will find that the con-
fuest of evil comes by the change in the subjective alone.  That is how the Advaila
system gels its whole force, on the subjective side of man. To ik of evil and misery
is nonsense, because they do not exist outside. If [ am inured against all anger, T
never feel angry. If I am proof against all hatred, I never feel hatred, because it can
not touch me. "

This is, therefore, the process by which to achieve that conguest,—through the
subjective, by perfecting the subjective. I may make bold to say. that the only
religion which agrees with, and even goes a little further than modern rescarches,
both on physical and moral lines, is the Advaita, and that is why it appeals to modern
scientists so much.  They find that the old dulistic theories are not enough for them,
do not satisfy their necessitics,. A man must not only have faith, but intelleciual faith
too. Now, in this latter part of the nineteenth century, such an idea as that religion
coming from any other source than one’s own hereditary religion, must be false,
shows that there is still weakness left, and such ideas must be given up. I donot mean
that such is the case in this country alone, it is in every country, and nowhere more than
in my own. This Advaita was never allowed to come 1o the people. At first some
monks got hold of it, and ook it 1o the forests, and =0 it came 1o be called the “Forest
Fhilosophy.' By the mercy of the Lord, the Buddha eame, and preached it to the
masses, and the whale nation became Buddhists. Long alter that, when atheists and
agnostics had destroyed the nation again, it was found out that Advaita was the only
way to save India from materialism, 4

Thus has Adwaita twice saved India from materialism, Before the Buddha
came, materialism had spread to a fearful extent, and it was of a most hideous kind,
not like that of the present day, but of a far worse nature. I am a materialist in a
certain sense, becanse I believe that thers is only One. That is what the materialist
wants you ta believe, only he calls it matter, and I call it God. The materialists
admit that out of this one mater. a1] hope, and religion, and everything have come, [
say, all these have come out of Brahman. But the materialism that prevailed before
Buddha, was that crude sort of materialism which taught, “Far drink and be merry;
there is no God, soul, nor heaven: religion is a concoction of wicked priests.” [t
taught the morality, that so long as you live, try to live happily ; ear, though you have
to borrow maoney for the food, and never mind abowt repaying it. That was the old
materialism, and that kind of philosophy spread so much that even to-day it has got
the name of ‘popular philosophy.” Buddha brought the Vedanta to light, mave it to the
people, and saved India. A thousand years after his death a similar state of things amin
prevailed, The mobs, the masses, and varions races, had been converted 1o Eu:jdhizm .
natarally the teachings of the Buddha became in time degenerated, because most of ﬂ“;
people were very ignorant. Buddhism tanght no God, no Ruler of

: the Universe, sa gra-
dually the masses brought their gods, and devils, and habgzoblins,

out again, and a tre-
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mendous hotch-potch was made of Buddhism in India. Again materialism came
to the fore taking the form of license with the higher classes, and superstition with
the lower. “T'hen Sankaracharya arose, and once more revivifiel the Vedama philo-
sophy. He made it a rationalistic philosophy.  In the Upanishads the arguments are
often very obscure, By Buddha the moral side of the philosophy was lsid stress
upoi, and by Sinkaracharyy, the intellectual side.  He worked out, rationalised and
pliced before men the wonderful coherent system of Advaita.

Materialism prevails in Europe to-day, Yoo may pray for the salvlion of
the modern sceptics, but they do not yield, they want reason. The salvation of
Europe depends on a watiooalistic religion, and Advaita—the non-duality, the
Onéness, the idea of the Linpersonal Gold—is the only religion that can have any
hold on any intellectual peaple. It comes whenever religion seems to disappear,
and frreligon seems o prevail, and that is why it has taken ground in Europe and
America.

I would say one thing more in connection with this philosophy. In the old
Upanishads we find sublime poctey ; their anthors were posts.  Plato says, in-
spirtion comes to people throngh poetry, and it seemed as if these ancient Rishis,
secrs of Truth, were raiscil above humanity to show these taths through poetry.
They never preached, nor philosophised, nor.wrote.  Music came out of their hears:
In Buddba, we had the great. universal heart, and infinite paticnce, making. religion
practical, and bringing it o every one's. door.  In Sankaracharya, we saw tremendons
intellectual power, throwing the scorching light of reason upon evervihing. We waot
to-day that bright sun of intellectuality, joinced with the hean of Bodidlia, the wonderfal,
infinite heart of love and merey.  This union will give us the highest philosophy.
Science and religion will meet and shake bands.  Poctry and philosophy will become
friends, This will be the religion of the future, and if we can work it out we may he
sure that it will be for all times and  peoples.  “This is the one way that will prove
acceptable to modern scicnce, for it has almost come o it When the scientific
teacher asserts that all things are the manifestations of one force, does it not remind
you of the God of whom you hear in the Upanishads : * As the one fire entéring into
the universe expresses itself in various forms, even sa that One Soul is expressing Iself
in every soul and yet is infinfiely more hesides.” Do you not see whither science is
tending 2 The Hindu nation praceeded, through the study of the mind, through
metaphysics and logic. The Furopean nations siart from external nature, and now
they oo are coming (o the same resalts. We find that searching through the mind
we at last come to that Oneness, that Universal One, the Internal Soul of everything,
the Essence, and Reality of everything, the Ever-Free, the Ever-Blissful, the Ever
Existing. Through material science we come to the same Oneness,  Science to-day
is telling ws that all things are but the manifestation of one energy which is the sum-
tolal of everrthing which exists, and the trend of humanity is towards freedom,
and not towards bondage, Why should men be moral 2 Because through morality
is the path towards freedom, and immarality leads Lo bondage,

Another peculiarity of the Advaita system is, that from its very start it is non-
destructive, This is another glory, the boklness to preach : * Do not disturb the
faith of any, even those who, even through ignorance, have attached themselves to
lower forms of worship.” That is what it says, do not disturh, but help everyone
to get higher and higher; include all humanity. This philosophy preaches a God
who is a sum-total. If you seek a universal religion which can apply to everyone,
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that religion must not be composed of only the parts, but it must always be their sum-
total and include all degrees of religious development.

This idea is not clearly found in any other religious system. They are all pars
equally struggling to attain tothe whole. The existence of the part is only for this,
So, from the very first, Advaita had no antagonism with the various sects existing in
Indin. There are Dualists existing to-day, and their number is by far the largest
in India, becanse Dualism naturally appeals to less educated minds, It is a very
convenient, natural, common-sense explanation, of the universe. But with these
Dualists, Advaita has no quarrel. The one thinks that God is outside the universe,
somewhere in heaven, and the other, that He is his own Soul, and that it will be a
blasphemy to call Him anything more distant, Any idea of separation would be
terrible. He is the nearest of the near. There is no word in any language to ex-
press this nearness, except the word, Oneness. With any other idea the Advaitisg
is not satisfied, just as the Dualist is shocked with the concept of the Advaita, and
thinks it blasphemous. At the same time the Advaitist knows tmat these other ideas
must be, and 50 has no quarrel with the Dualist who is on the right road. From his
standpoint, the Dualist will have to see many. Itisa constitutional necessity, of
his standpoint. Let him have it. The Advaitist knows that whatever may be his
theories, he is going to the same goal as he himself. There he differs entirely from
the Dualist, who is forced by his point of view to believe that all differing views
are wrong. The Dualists all the world over, naturally believe in a Personal God wha
is purely anthropomorphic, who like a great potentate in this world, is pleased with
some and displeased with others. He is arbitrarily pleased with some people or
races and showers blessings upon them, Naturally the Dualist comes to the con-
clusion that God has favourites, and he hopes to be one of them. You will find
that in almost every religion is the idea, * We are the favourites of our God, and
only by believing, as we do, can you be taken into favour with Him." Some Dualists
are s0 narrow as to insisy, that only the few that have been predestined to the favour of
God can be saved ; the rest may try ever so hard, but they cannot be accepted, 1
challenge you to show me one Dualistic religion which has not more or less of this
exclusiveness. And, therefore, in the nature of things, Dualistic religions are bound
to fight and quarrel with each other, and this they have ever been doing., Again,
these Dualists win the popular favour, by appealing to the vanity of the uneducated.
They like to feel that they enjoy exclusive privileges, The Dualist thinks you cannot
be moral until you have a God with a rod in his hand, ready to punish yow. The un-
thinking masses are generally Dualists, and they, poor fellows, have been persecuted
for thousands of years in every country; and their idea of salvation is therefore,
freedom from the fear of punishment. I was asked by a clergyman in America—
“What ! you have no Devil in your religion? How can that be " But, we find that the
best and the greatest men that have been born in the world have worked with that high
impersonal idea. It is the Man who said, “I and my Father are One,” whose power
has descended unto millions. For thousands of years it has worked for good. And we
know that the same Man, because he was a non-dualist, was merciful to others. To
the masses who could not conceive of anything higher than a Personal God, he said,
“Pray to your Father in heaven.” To others who could grasp a higher idea, he
said: “1 am the vine, ye are the branches,” but to his disciples to whom he
revealed himseli more fully, he proclaimed the highest truth : *Iand my Father
are One,"
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It was the great Buddha, who never cared for the Dualist gods, who has been
called an atheist and materialist, who yet, was ready to give up his body for a poor
goat. That Man set in motion the highest moral ideas any nation can have. Wher-
ever there isa moral code, it is a ray of light from that Man. We cannot force the
great hearts of the world into narrow limits, and keep them there, especially at this
time in the history of humanity, when there is a degree of intellectual development
such as was never dreamed of, even a hundred years ago, whena wave of scientific
knowledge has arisen, which nobody, even fifty years ago, would have dreamed of.
By trying to force people into narrow limits you degrade them into animals and un-
thinking masses. You kill their moral life. What is now wanted is a combination
of the greatest heart with the highest intellectuality, of infinite love with infinite
knowledge. The Vedantist gives no other attributes to God except these three; that
He is Infinite Existence, Infinite Knowledge, and Infinite Bliss, and he regards these
three as One. Existence without knowledge and love, cannot be; knowledge without
love, and love without knowledge cannot be. What we want is the harmony of
Existence, Knowledge and Bliss Infinite. For that is our goal. We want harmony,
not one-sided development. And it is possible to have the intellect of a Sankara
with the heart of a Buddha, I hope we shall all struggle to attain to that blessed
combination,



GOD IN EVERYTHING,
tDeltvered in Londom, 2;th Octoder, 1896)

We have seen how the greater portion of our life must of necessily be filled with
evils, however we may resist, and that this mass of evil is practically almost infinite for
us. We bave been struggling to remedy this since the beginning of time, yet everything
remains very much the same. The more we discover remedies, the more we find
ourselves beset by subtler evils. We have also seen that all religions propose a
God, as the one way of escaping these difficulties.  All religions tell us that if you
take the world as it is, as most practical people would advise us to do in this age,
then nothing would be leit to us but evil, They further assert that there is some-
thing beyond this world. This lite in the five senses, life in the material world, is
not all; it is only a small portion, and merely superficial. Behind and beyond is
the Infinite in which there is no more evil. Some people called It God, some Allah,
some Jehovah, Jove, and so on. The Vedantin calls it Brahman,

The first impression we get of the advice given by religions is that we had better
terminate our existence. ‘To the question how to cure the evils of life, the
answer apparently is, give up life. It reminds one of the old story, A mosquito
settled on the head of a man, and a friend, wishing to kill the mosquito, gave it such
a blow, that he killed both man and mosquito. The remedy of evil seems to suggest
a similar course of action. Life is full of ills, the world is full of evil ; that is a fact
no one who is old enough to know the world can deny.

But what is the remedy proposed by all the religions # That this world is
nothing. Beyond this world s something which is very real. Here comes the
difficulty. The remedy seems to destroy everything. How can that be a remedy ?
Is there no way out then ? The Vedanta says that what all the religions advance is
perfectly true, but it should bLe properly understood.  Often it is misunderstood,
because the religions are nat very clear in their meaning. What we really want is head
and heart combined. The heart is great indeed - it is through the heart that come the
great inspirations of life. I would a hundred times rather have a litthe heart and no
brain, than be all brains and no heart. Life is possible, progress is possible, for him
who has heart, but he who has no heart and only brains, dies of dryness,

At the same time we know that he who is carried along by his heart alone, has
to undergo many ills, for now and then he is liable to lumble into pitfalls, The
combination of heart and head is what we want. I do not mean that a man should
compromise his heart for his brain or vice versa, but let everyone have an infinite
amount of heart and feeling, and at the same time an infinite amount of regson,

Is there any limit to what we want in this world ? s not the world infinite ?
There is room for an infinite amount of feeling, and so also for an infinite amount of
culture and reason. Let them come together without limit, let them be running
together, as it were, in parallel lines each with the other.

Most of the religions understand the fact but the error into which they
all seem to fall is the same: they are carried away by the heart, the feelings.
There is evil in the world ; give up the world: that is the great teaching, and
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the only teaching, no doubt. Give up the world. There camnot be two opinions,
that to understand the truth everyone of us has to give up error. There cannot
be two opinions that evefyohe of usin orderto have good must give up evil;
there cannot be two opinions that everyone of us to have life must give up what
is death.

And yet, what remains to us, if this theory involves giving up the life of the
senses, the life as we know it? And what else do we mean by life ? If we give this
up, what remains {

We shall understand this better, when, later on, we come o the more philosophic-
al portions of the Vedanta. But for the present I beg to state that in Vedanta alone
we find a rational solution of the problem. Here I can only lay before you what the
Vedanta seeks to teach, and that is, the deification of the world.

The Vedanta does not, in reality, denounce the world. The ideal of renuncia-
tion nowhere attains such a height as in the teachings of the Vedanta. But, at the
same time, dry suicidal advice is not intended, it really means deification of the world
—giving up the world as we think of it, as we know it, as it appears to us,—and
to know what it really is. Deify it; it is God alone. We read at the commencement
of one of the oldest of the Upanishads,—* Whatever exists in this universe, is to be
covered with the Lord.”

We have to cover everything with the Tord Himself, not by a false sort ot
optimism, not by blinding our eyes to the evil, but by really seeing God in every-
thing. Thus we have to give up the world, and when the world is given up, what
remains? God. What is meant? You can have your wife; it does not mean that you
are 1o abandon her, but that you are to see God in the wife. Give up your children;
what does that mean ? To turn them out of doors, as some human brutes do in
every country ? Certainly not. Thatis diabolism ; itis not religion. But see God
in your children. So, in everything. Inlife and in death, in happiness and in
misery, the Lord is equally present. The whole world is full of the Lord. Open
your eyes and see Him. This is what Vedanta teaches. Give up the world which
you have conjectured, because your conjecture was based upona very partial ex-
perience, upon very poor reasoning, and upon your own weaknesses. Give it up;
the world we have been thinking of so long, the world to which we have been clinging
so long, is a false world of our own creation. Give that up; open your eyes and
see that as such it never existed ; it was a dream, Maya. What existed was the Lord
Himself, It is He who is in the child, in the wife, and in the husband ; it is He who
is in the good, and in the bad ; He is in the sin, and in the sinner ; He is in life, and
in death,

A tremendous assertion indeed ! Vet that is the theme which the Vedanta wants
to demonstrate, to teach, and to preach. This is just the opening theme,

Thus we avoid the dangers of life and its evils. Do not desire anything. What
makes us miserable? The cause of all miseries from which we suffer is desire.
You desire something, and the desire is not fulfilled ; the result is distress. If there
is no desire there is no suffering. But here too, there is the danger of my being mis-
understood, So it is necessary to explaiin what I mean by giving up desire and
becoming free from all misery. The walls have no desires and they never suffer,
True, but they never evolve. This chair has no desires ; it never suffers, but it is
always a chair. There is a glory in happiness, there is a glory in suffering. If I
ma}r- dare say so, there is a utility in evil, too. The great lesson in misery we all
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know. There are hundreds of things we have done in our lives which we wish we had
never done, but which, at the same time, have been great teachers. As for me, 1 am
glad 1 have done something good and many things bad ; glad I have done something
right, and glad I have commitied many errors, because every one of them has been
a great lesson, I, as Iam now, am the resultant of all 1 bave done, all 1 have
thought. Every action and thought have had their effect, and these effects are the
sum-total of my progress.

We all understand that desives are wrong, but what is meant by giving up
desires? How could life go on? Tt would be the same suicidal advice, Rilling
the desire and the man too. The solution is this : Not that you should not have
property, not that you should not have things which are necessary, and things which
are even luxuries. Have all that you want, and more, only know the truth and realise
it. Wealth does not belong to anybody. Have no idea of proprietorship, possessor-
ship. You are nobody, noram I, nor anyone else. All belongs 1o the Lord, because
the opening verse told us to put the Lord in everything, God is in the wealth that you
enjoy, He is in the desire that rises in your mind, He is in the things you buy to satisfy
vour desire; He is in your beautiful attire, in your beautiful ormaments.  This is the
line of thought. AN will be metamorphosed as soon as yvou begin to see things in that
light. If you put God in your every movement, in your conversation, in your form, in
everything, the whole scene changes, and the world, instead of appearing as one of
woe and misery, will become a heaven.

% The kingdom of heaven is within you,” says Jesus ; so says the Vedanta, and
every great teacher. “He that hath eyes to see, let him see, and he that hath
gars to hear, let him hear.” The Vedanta proves, that the truth for which we have
been searching all this time is present, and was all the time with ws. In our
ignorance, we thought we had lost it, and went about the world crying and weeping,
struggling to find the trath, while all along it was dwelling in our own hearts.
There alone can we find it.

1f we understand the giving up of the world in its old, crude sense, then it would
come to this : that we must not work, that we must be idle, sitting like lumps of
earth, neither thinking nor doing anything, but must become fatalists, driven about
By every circumslance, ordered about by the laws of nature, drifting from place to
place. That would be the result.  But that is not what is meant. We must work.
Ordinary mankind, driven everywhere by false desires, what do they know of work ?
The man propelled by his own feelings and his own senses, what does he know
about work # He works, who is not propelled by his own desires, by any selfishness
whatsoever. He works, who has no ulterior motive in view, He works, who has
nothing to gain from work.

Who enjoys the picture, the seller or the scer? The scller is busy with his
accounts, computing what his gain will be, how much profit he will realise on the
picture. His brain is full of that. He is looking at the hammer, and watching the
bids. He is intent on hearing how fast the bids are rising. That man is enjoying
the picture who has gone there without any intention of buying or selling, He
looks at the picture and enjoys it. So this whole universe is a picture, and when
these desires have vanished, men will enjoy the world, and then this buying and
selling, and these foolish ideas of possession will be ended. The money-lender gone,
the buyer gone, the seller gone, this world remains the picture, a beautiful painting,
1 never read of any more beautiful conception of God than the following: “ He is
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the Great Poet, the Ancient Poet ; the whole Universe is His poem, coming in verses
and rhymes and rhythms, written in infinite bliss.”  When we have given up desires,
then alone shall we be able to read and enjoy this Universe of God. Then every-
thing will become deified. Nooks and comers, byways and shady places, which
we thought dark and unholy, will be all deified. They will all reveal their true nature,
amid we shall smile at ourselves, and think that all this weeping and crying has been
but child’s play, and we were only standing by, watching.

So, do your work, says the Vedanta. It first advises us how to work—by giving
up,—giving up the apparent, illusive world. What is meant by that ? Seeing God
everywhere. Thus do you work. Desire to live a hundred vears, have all earthly
desires, if you wish, only deify them, convert them into heaven. Have the desire
to live a long life of helplulness, of blissfulness and activity on this earth. Thus
working, you will find the way out. There is no other way. Ifa man plunges head-
long into foolish:luxurics of the world without knowing the truth, he has missed his
footing, he cannot reach the goal. And if a man curses the world, goes into a forest,
mortifies his esl, and kills himself little by little, by starvation, makes his heart a
barren waste, kills out all feeling, and becomes harsh, stern, and dried-up, that man
also has missed the way. These are the two extremes, the two mistakes at either
end. Both have lost the way, both have missed the goal.

So work, says the Vedanta, pulting God in everything, and knowing Him to be
in evervthing. Work incessantly, holding life as something deified, as God Himself,
and knowing that this is all we have to do, this is all we should ask for. God is in
everything, where else shall we go to find Him ? He is already in every work, in
every thought, in cvery feeling. Thus knowing, we must work, this is the only
way, there is no other. The effects of work will not bind us. We have seen how
false desires are the cause of all the misery and evil we suffer, but when they are
thus deificd, purified, through God, they bring no evil, they bring no misery.
Those who have not learned this secret will have to live in a demoniacal world until
they discover it. Many do nog know what an infinite mine of bliss is in them, around
them, everywhere ; they have not yet discovered it. What is a demoniacal world ?
The Vedanta says, Ignorance.

We are dying of thirst sitting on the banks of the mightiest river. We are
dying of hunger sitting near heaps of food. Here is the Blissiul Universe, yet we
do mot find it. We are in it all the time, and we are always mistaking it. Religions
propose to find this out for us. The longing for this Blissful Universe is in all hearts.
Tt has been the scarch of all nations, it is the one goal of religion, and this ideal is
expressed in various languages in different religions. It is only the difference of
language that makes all these apparent divergences ; one expresses a thought in one
way, another a little differently, yet perhaps each is meaning exactly what the other
is expressing in a different language.

More questions arise in connection with this. Tt s very easy to talk. From
my childhood T have heard of seeing God everywhere and in everything, and then
I can really enjoy the world, but as soon as I mix with the world, and get a few blows
from it, the idea vanishes. [ am walking in the street thinking that God is in every
man, and a strong man cemes along and gives me a push and 1 fall flat on the
footpath. Then I rise up quickly with clenched fist, the blood has rushed to my head,
and reflection goes. Immediately I have become mad. Everything is forgotten ;
instead of encountering God I see the devil. Ever since we were bom we have
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been told to see God in all ; every religion teaches that-—see God in everything and
everywhere. Do you not remember in the New Testament how Christ says so ? We
have all been taught that; but it is when we come to the practical side, that
the difficulty begins. You all remember how in Esep's Fables a fine stag is
looking at his form reflected in a lake, and is saying 1 his young one, “ How
powerful I am, look at my splendid head, look at mylimbs, how strong and muscular
they are ; and how swiftly I can run.” In the meantime he hears the barking of
dogs in the distance, and immediately takes to his heels, and after be has run several
miles, he comes back panting. The young one says, ** You just told me how strong
you were, how was it that when the dogs barked, you ran away #" “ Yes, my son ; but
when the dogs bark all my confidence vanishes.” Such is the case with us, We
think highly of humanity, we feel ourselves strong and valiant, we make grand
resolves; but when the ‘dogs’ of trial and temptation bark, we are like the stag in the
fable. Then if such isthe case, what is the use of teaching all these® things? There
is the greatest use. The use is this, that perseverance will finally conguer. Nothing
can be done in a day.

“ This Self is first to be heard, then to be thought upon, and then meditated
upon.” Everyone can sce the sky, even the very worm crawling upon the earth,
sces the blue sky, but how very far awayitis. So it is with our ideal. It is far
away, no doubt, but at the same time, we know that we must have it. We must even
have the highest ideal. Unfortunately in this life, the vast majority of persons are
groping through this dark life without any ideal at all. If a man with an ideal makes
a thousand mistakes, I am sure that the man without an ideal makes fifty-
thousand. Therefore, it is better to have an ideal. And this ideal we must hear
about as much as we can, till it enters into our hearts, into our brains, into our very
veins, until it tingles in every drop of our blood, and permeates every pore in
our body. We must meditate upon it. * Out of the fulness of the heart the mouth
speaketh,” and out of the fulness of the heart the hand works too.

It is thought which is the propelling force in us. Fill the mind with the high-
est thoughts, hear them day after day, think them month after month. Never mind
failures ; they are quite natural, they are the beauty of life, these failures. What
would life be without them ? It would not be worth having if it were not tor strug-
gles. Where would be the poetry of life ? Never mind the struggles, the mistakes,
I never heard a cow tell a lie, but it is only a cow—never a man. So never mind
these failures, these litle backslidings ; hold the ideal a thousand times, and if you
fail a thousand limes, make the attempt once more. The ideal of man is to see God
in everything. But if you cannot see Him in everything, see Him in ane thing, in
that thing which you like best, and then see Him in another. So on you can go,
There is infinite life before the soul. Take your time and you will achieve your end.

** He, the One, who vibrates mare quickly than mind, who attains to more speed
than mind can ever do, whom even the gods reach not, nor thought grasps, He
moving, everything moves. In Him all exists, He is moving, He also is immova-
ble. He is near and He is far. He is inside evarything. He is outside
everything, interpenetrating everything. Whoever sees in every being that same
Atman, and whoever sees everything in that Atman, he never goes far from that
Atman. When all life and the whole Universe are seen in this Atman, then alone man
has attained the secret, There is no more delusion for him,

Where is any more
misery for him who sees this Oneness in the Universe 3"

N
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This is ansther great theme of the Vedanta, this Oneness of life, this Oneness of
everything. We shall see how it demonstrates that all our misery comes through igno-
rance, and this ignorance is the idea of manifoldness, this separation between man and
man, between nation and npation, between carth and moon, between moon and sun.
Out of this idea of separation between atom and atom comes all misery. But the Vedanta
savs this separation does not exist, it is not real. Itis merely apparent, on the surface.
In the heart of things there is Unity still. If you go below the surface, you find that
Unity between man and man, between races and races, high and low, rich and poor,
gods and men, and men and animals. If you go deep enough, all will be scen as
only variations of the One, and he who has attained to this conception of Oneness
has no more delusion.  What can delude him 2 He knows the reality of everything,
the secret of everything. Where is there any more misery for him ? What does he
desire ? He has traced the reality of everything to the Lord, the Centre, the Unity of
everything, and that is Eternal Existence, Eternal Knowledge, Eternal Bliss, Neither
death nor disease, nor sorrow nor misery, nor discontentis there. Allis Perfect
Union and Perfect Bliss. For whom should he mourn then 2 In reality, there is na
death, there is no misery; in the Reality, there is no one to mourn for, no one to
be sorry for. He has penetrated everything, the Pure One, the Formless, the Bodiless,
the Stainless, He the Knower, He the Great Poet, the Self-Existent, He who is giving
to everyone what he deserves. They grope in darkness who worship this ignorant
world, the world that is produced out of ignorance, thinking of it as Existence, and
those who live their whole lives in this world, and never find anything better or higher,
are groping in still greater darkness, But he who knows the szcret of nature, secing
That which is beyond nature through the help of nature, he crosses death, and
through the help of That which is beyond nature, he enjoys Eternal Bliss. “Thou
Sun, who hast covered the Truth with thy golden disk, da thon remove the veil, so
that I may see the Truth that is within thee, I have known the Troth that is within
thee, I have known what is the real meaning of thy rays and thy glory, and have seen
That which shines in thee ; the Truth in thee I see, and That which is within thee is
within me, and I am That,”



REALISATION,
(Delivered in London, 20tk Octlaber, 1856)

I will read to you from one of the simplest, but, T think, one of the most poetic
of the Upanishads. It is called the Katha Upanishad. Some of you, perhaps, have
read the wanslation by Sir Edwin Arnold, called the Secret of Death.  In our last
lecture we saw how the enqguiry which started with the origin of the world, and the
creation of the universe, failed to obtain a satisfactory answer from without, and how
it then tumned inwards, This book psychologfcally takes up tmt sugvestion, question-
ing into the internal nature of man. It was first asked who created the external world,
and how it came into being. Now the question is, what is that in man which makes him
live and move, and what becomes of that when he dies. The first philosophers studied
the material substance, and tried to reach the ultimate through that. At the best, they
found a personal governor of the universe, a human being immensely magnified,,
but yet to all intemts and purposes, a human being.  But that could not be the whole
of truth; at best, it could only be partial truth. We see this universe as. human
beings, and our God is our human explanation of the Universe.

Suppase a cow were philosophical and had religion, it would have a cow universe,
and a cow solution of the problem, and it would not be possible that it should see our
God.  Suppose cats hecame philosaphers, they would see a cat universe and have a
cat solution of the problem of the universe, and a cat ruling it.  So we see from this
that our explanation of the universe is not U whole of the solution, Neither does
our conception cover the whole of the universe. It would bea great mistake to
accept that tremendously sclfish position which man is apt to take. Such a solution
of the universal problem as we can get from the owside, labours wider this difficulty,
that in the first place the universe we see is our own particular universe, our own yiew
of the Reality. That Reality we cannot see through the senses; we cannot com-
prehiend It.  We only know the universe from the point of view of beings with fve
senses,  Suppose we oblain another sense, the whole universe must change for us
Suppose we had a magnetic sense, it is quite possible that we might then find millions,
and millions of forces in existence which we do not now know, and for which we have
no present senses or feeling.  Our senses are only limited, very limited indeed, and
within these limitwions, exists what we call our universe, and our God is the solution
of that universe, but that cannot be the solution of the whole problem. But man can-
not stop there. He is a thinking being, and wants to find a solution which will com-
prehensively explain all the universes. He wants 1o see a world which is at once the
world of men and of God, and of all possible beings, and to find a solution which
will explain all phenomena.

We see, we must first find the universe which includes all mh-erm; W ek
find something which, by itself, must be the material, running through all these varisus
planes of existence, whether we apprehend it through the senses or not.  If we could
possibly find samething which we could know as the common property of the lower,
as well as of the higher worlds, then our problem would be solved. FEven if by the

f&:‘ﬁ
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sheer force of logic alone we could understand that there must be one basis of all
existence, then our problem might approach to some sort of solution ; but this solution,
certrinly cannot be obwmined only through the world we see and know, because it is
only a panial view of the whole,

Our only hope then lies in penetrating deeper.  The early thinkers discovered
that the further they were from the centre, the more marked were the variations
and differentiations, and that the nearer they approached the centre, the nearer they
were to unity. ‘T'he nearer we are to the centre of a circle the nearerwe are to the
common ground in which all the radii meet, and the farther we are from the centre,
the more divergent is our radial line from the others. The external world is far away
from the centre, and so there is no common ground in it where all the phenomena of
existence can meet. Al best, the external world is but one part of the whole of
phenomena, ‘There are other parts, the mental, the moral, and the intellectual,—the
various planes of existence, and to take up only one, and find a solution of the whole
out of that one, is simply impossible. We first, therefore, want to find somewhere a
centre from which, as it were, all the other planes of existence start, and standing
there we should try to find a solution. That is the proposition.  And where is that
centre ? It is within us. The ancient sages penetrated deeper and deeper until they
found that, in the innermost core of the human soul, is the centre of the whole
universe. All the planes gravitate towards that one point; that is the common
ground, and standing there alone, can we find a common solution. S0 the question
who made this world is not very philosophical, nor does its solution amount to
anything. ;

This, the Katha Upanishad speaks in very figurative language. There was, in ancient
times, a very rich man, who made a certain sacrifice which required that he should
give away everything that he bad. Now, this man was not sincere. He wanted
to get the fame and glory of having made the sacrifice, but he was only giving things
which were of no further use to him—old cows, barren, blind, and lame. He had
a boy called Nachiketas, This boy saw that his father was not doing what was right,
that he was breaking his vow, but he didnot know what to say to him. In India,
the father and mother are living gods to their children. And so the boy approached
the father with the greatest respect and humbly enqguired of him : © Father, to whom
are you going to give me ? For your sacrifice requires that everything shall be given
away.” The father was very much vexed at this question and replied, ** What do
you mean, boy # A father giving away his own son " The boy asked the question
a second and a third time, and then the angry father answered, “ Thee I give unto
Death” (Yama). And the story goes on o say that the boy went to Yama, the god
of death, Yama was the first man who died. He went to heaven and became the
governor of all the Pitris ; all the good people who die, go and live with him for a long
time. He is a very pure and holy person, chaste and good, as his name (Yama)
implies. So the boy went to Yama’s world. But even gods are sometimes not at
home, and three days this boy had to wait there.  After the third day Yama returned,

“ 0 learned one,” said Yama, * you have been waiting here for three days with-
out food, and you are a guest worthy of respect.  Salutation to thee, O Bribmana, and
welfare to me. I am very sorry I was not at home. But for that I will make amends.
Ask three boons, one for each day.” And the boy asked, “ My first boon is that my
falher's anger against me may pass away, that he will be kind to me and recognise me
when you allow me to depart.” Yama granted this fully. The next boon was that he
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wanted to know about a certain sacrifice which took people to heaten. Now we have
seen that the oldest idea which we got in the Samhita portion of the Vedas was only
about heaven, where they had bright bodies, and lived with the fathers: Gradually other
ideas came, but they were not satislying; there was still need for something higher.
Living in heaven would not be very different from life in this world. At best it would
only be a very healthy rich man’s life, with plenty of sense enjoyments, and a sound
bedy which knows no disease. It would be this material world only a little more
refined ; and we have seen the difficulty, that the external material world can never
solve the problem. So no heaven can solve the problem. If this world cannot
solve the problem no multiplication of this world can do so, because we must always
remember that matter is only an infinitesimal part of the phenomena of nature, The
vast part of phenomena which we actually see, is not matter.

For instance, in every moment of our life what a great part is played by thought
and feeling, compared with the material phenomena outside ? How vast is this
internal world with its tremendous activity. The sense phenomena are very small
compared withit. The heaven solution commits this mistake : it insists that the
whole of phenomena is only in touch, taste, sight, etc., so this idea of heaven did
not give full satisfaction toall. Vet Nachiketas asks as the sccond boon, for some
sacrifice through which people might atiain to this heaven. There was an idea in
the Vedas that these sacrifices pleased the gods and took human beings to heaven,

In studying all religions you will notice the fact that whatever is old becomes
holy. For instance, our forefathers in India used to write on birch bark, but in time
they learnt how to make paper. Yet the birch bark is still looked UpON a8 Very
holy. When the utensils in which they used to cook in ancient times were improved
upon, the old ones became holy ; and nowhere is this idea more kept up than in
India. Old methods, which must be nine or ten thousand years old, as of rubbing
two sticks together to make fire, are still followed. At the time of sacrifice no other
method will do. So with the other branch of the Asiatic Aryans. Their modern
descendants still like to obtain fire from lightning, showing that they used to get fire
in this way. Even when they learnt other customs they kept up the old ones, which
then became holy. So with the Hebrews, They used to write on parchment. They
now write on paper, but parchment is very holy. So with all nations. Every rite
which you now consider holy was simply an old custom, and the Vedic sacrifices
were of this nature. In course of time, as they found better methods of life, their
ideas were much improved, still, these old forms remained, and from time to time
they were practised, and received a holy significance,

Then, a body of men made it their business to carry on these sacrifices. These
were the priests, who speculated on the sacrifices, and the sacrifices became every-
thing to them. The pods came to enjoy the fragrance of the sacrifices, and it was
considered that everything in this world could he got by the power of sacrifices. If
certain oblations were made, certain hymns chanted, certain peculiar forms of altars
made, the gods would grant everything. So Nachiketas asks by what form of
sacrifice can a man go to heaven. This second boon was also readily granted
by Yama who promised that this sacrifice should henceforth be named after
Nachiketas.

Then the third boon comes, and with that the Upanishad proper begins. The
boy said, * There is this difficulty, when aman dies, some say, he is, others, that he
is not, Instructed by you I desire #o understand this.” But Yama was frightened.
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Tle had been very glad to satisfy the other two boons. Now he said, “ The gods in
ancient limes were puzzled on this point.  This subtle law is not easy to understand.
Choose some other boon, O Nachiketas, do not press me on this point, release me,"

"I'he boy was determined, and said * What thou hast said, is true, O Death, that
even the gods had doubts on this point, and it is no easy matter to understand. But I
cannot obtain another exponent like you and there is no other boon equal to this.”

Death said : “Ask for sons and grandsons who will live one hundred years, many
cattle, elephants, gold and horses. Ask for empire on this earth and live as many
years as you like.  Or choose any other boon which you think equal to these—wealth
and long life. Or be thou a king, O Nachiketas, on the wide carth. 1 will make thee
the enjoyer of all desires. Ask for all those desires which are difficult to obtain in the
world. ‘These heavenly maidens with chariots and music which are not to be obtained
by man are yours. Let them serve you, O Nachiketas, but do not question me as o
what comes after death.”

Nachiketas said :  These are merely things of a day, O Death, they bear away the
energy of all the sense-organs. Even the longest life is very short. These horses and
chariots, dances and songs, may remain with thee. Man cannot be satisfied by wealth.
Can we retain wealtlr when we behold Thee 2 We shall live only so long as Thou
desirest. Only the boon which 1 have asked is chosen by me.”

Yama was pleased with this answer and said, ** Perfection is one thing and enjoy-
ment another ; these two having different ends, engage men differently. He who
chooses perfection becomes pure. He who chooses enjoyment misses his true end.
Both perfection and enjoyment present themselves to man; the wise man having exam-
ined both distinguishes one from the other. He chooses perfection as being supedor
to enjoyment, but the foolish man chooses enjoyment for the pleasure of his body. O
Nachiketas, having thought upon the things which are only apparently desirable, thou
hast wisely abandoned them.” Death then proceeded to teach Nachiketas.

We now get a very developed idea of renunciation and Vedic morality, that until
one has conquered the desires for enjoyment the truth will not shine in him.  So long
as these vain desires of our senses are clamouring and as it were dragging us out-
wards, every moment making us slaves to everything outside,—to a little colour, a liule
taste, a liitle touch,—notwithstanding all our pretensions, how can the truth express
itsell in our hearts ?

Yama said :  * That which is beyond never rises before the mind of a thoughtless
child deluded by the folly of riches. * This world exists, the other does not,” thinking
thus they come again and again under my power.”

To understand this truth is very difficult. Many, even hearing it continually, do not
understand it, for the speaker must be wonderful, so musl be the hearer.  The teacher
must be wonderful, so must be the taught. Neitheris the mind to be disturbed by
vain argument, for it is no more a question of argument, it is a question of fact.
We have always heard that every religion insists on our having faith. We have
been laught to believe blindly. Well, this idea of blind faith is objectionable,
no doubt, but analysing it, we find that behind itis a very great truth. What it really
means is what we read now. The mind is not to be rufled by vain arguments, because
argument will not help us to know God. It is aquestion of fact, and not of argu-
ment. All argument and reasoning must be based upon certain perceptions. With-
out these, there cannot be any argument. Reasoning is the method of comparison
between cerain facts which we have alrearé:.- perceived. 1f these percelved facts are not



58 SWAMT VIVEKANANDA'S WORKS

there already, there cannot be any reasoning.  1f this is true of external phenomena,
why should it not be so of the internal 2 The chemist takes certain chemicals and
certain results are produced. This is a fact ; you see it, sense it, and make that the
basis on which 1o build all vour chiemical arguments. S0 with the physicists, so with
all other sciences.  All knowledge must stand on perceplion of certain facts, and
upon that we bave to build our reasoning.  But, curiously enough, the vast majority of
mankind think, especially at the present time, that no such perception is possible in
religion, that religion can only be apprehended by vain arguments. Thercfore we are
told not to disturb the mind by vain arguments. Religion is a question of fact, not of
talk. We have to analyse our own souls and to find what is there,  We have 1a
understand it and to realise what is understood.  That is religion. No amount of alk
will make religion. So the question of whether there is a God or not can never
be proved by argument, for the arguments are as much on one side as on the other.
But if there isa God, He is in our own heants. Have you ever seen Him ?  ‘Ihe
guestion as to  whether this world exists or not has not yet been decided, and 1he
debate between the idealists and the realists is endless, Vet we know that the world
exists, that it goes on. We only change the meaning of words, S0, with all the
questions of life, we must come to facts, There are certain religious facts which, as
in external science, have to be perceived, and upon them religion will be buile. OF
course, the exireme claim that you must believe every dogma of o relicion is degrad-
ing to the human mind. The man who asks you to believe everything, degrades
himself, and, if you believe, degrades vou too. The sages of the world have only the
right to tell us, that they have analysed their minds and have found these facts, amd
if we do the same we shall also believe, and not before, That is all that there is in
teligion.  Dut you must always remember this, that as a matter of fact gg9.9 per cent,
of those who attack religion have never analysed their minds, have never struggled (o
get at the facts. So their arguments do not have any weight against religion, any more
than the words of a blind man who cries out, you are all fools who believe in the
sun,” would affect us,

This is one great idea to learn and to hold an to, this idea of realisation, This
turmoil and fizht and difference in religions will only cease when we understand that
religion is not in books, and temples, Itis an actual perception.  Only the man who
has actually perceived God and soul, has religion. There is no real difference between
the highest ecclesiastical giant, who can lk by the volume, and the lowest, most
ignorant materialist, We are all atheists ; let us confess it.  Mere intellectual assent
does not make us religious. Take a Christian, or a Mohammedan, or a follower of
any other religion in the world. Any man who truly realised the truth of the Sermon
on the Mount, would be perfect, and become a.god imnrediaély. * Yet it is said that
there‘are maniy willicns-of Christians in the world. What is meant is, that mankind
Wiy at some time try to realise that Sermon, Nat one in twenty millions is a real

¢ Christian,

So, in India, there are said to be three hundred millions of Vedantins. But if there
were one in a thousand who had actually realised religion, this world would soon be
greatly changed. We are all atheists, and yet we try to fight the man who admits it
We are all in the dark ; religion is to us mere intellectual assent, mere talk, meére no-
thing. We often consider a man religious who can talk well. But this js not religion,
** Wonderful methods of joining words, rhetorical powers, and cxplaining texts of the
books in various ways, these are only for the enjoyment of the learned, and not
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religion.”  Religion comes when that actual realisation in our own souls begins.  That
will be the dawn- of religion; and then alone, we shall e moml. Now we are not
much mare moral than the animals.  We are only held down by the whips of society.
1f saciety said to-day I will not punish you if you steal, we should just make a rush for
each other's property. It is the policeman that makes us moral. It is social apinion
that makes us moral, and really we are little better than she animals.  We understand
how much this is so, in the secret of our own hearts. So let us not be hypoerites.
Tet us confess that we are not religions and have no right to look down on others.
We are all brothers, and we shall be truly moral, when we have realised religion.

1f you hiave seen a certain country, and a man forces you to say that you have
not seen it, still in your heart of hearts you know yeu have. So, when you see
religion and God in a more intense sense than you see this external world, nothing
will be able to shake vour belief. Then you have real faith, That is what is meant
by the words in your Gospel,“ He who has faith even asa erain of mustard seed.”
Then yvou will know the Truth because you have become the Truth.

This is the watchword of Vedanta, realise religion, no talking will do. But it is
doneé with great difficulty.  He has lidden Himsel insile the atom, this Ancient (hne
who resides in the inmost recess of every human heart. The sages realised Him
through the power of introspection, and got beyond both joy and misery, beyond what
we call virtue and vice, bevond good and bad deeds, beyond heing and non-being ;
he who has scen Him has seen the Reality. But what then about heaven ? It was the
ilea of happiness minus unlinppiness. That is to say what we want is, the joys of this
life minus its sorrows. That is a very good idea, no doubt ; it comes naturally ; but
it is a mistake thronghout, because there is no such thing as absolute good, nor any
such thing as absolute bad.

You have all heard of that rich man in Rome who learnt one day that he had
only about a million pounds of his property left: he saiid, # What shall I do to-
morrow 2" and forthwith committed suicide. A million pounds was poverty to lrim.
What is joy, and what is sorrow 2 It is a vanishing quantity, continually vanishing.
When 1 was a child T thought if T could be a cabman, it wonld he the very acme of
happiness for me, to drive about. 1do not think so now. To what joy will you
cling? This is the one point we must all try to understand, and it is one of the last
superstitions to leave us.  Fveryone's iden of pleasure is different. 1 have seen a
man who is not happy unless he swallows a lump of opium every day. He may
dream of a heaven where the land is made of opium. That would bea very bad
heaven for me. Again and again in Arabian poetry we read of heaven with beautiful
gardens, through which rivers run. 1 lived much of my life in a country where there is
too much water; many villages are flooded and thousands of lives are sacrificed every
year. So, my heaven would not have gardens through which rivers flow; I would
have a land where very little rain falls. Our pleasures are always changing. Ifa
young man dreams of heaven, he dreams of a heaven where he will have a beautiful
wife. When that same man becomes old he does not want a wife. It is our necessities
which make our heaven, and the heaven changes with the chiange of our necessilies,
If we hind a heaven like that desired by those to whom sense enjoyment is the very
end of existence, then we would not progress. That would be the most terrible
curse we could pronounce on the soul. Is this all we can come to 7 A little weeping
and dancing, and then to die like a dog. What a curse you pronounce on the headl
of humanity when you long for these things! That is wlat you do when you cry
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after the joys of this world, for you do not know what true joy is. What philos-
ophy insists on, is not o give wp joys, but to know what joy really is. The
Norwegian heaven is a tremendous fighting place, where they all sit before Wodin;
they have a wild boar hunt, and then they go to war and slash each other to pieces.
But in some way or ather, after a few hours of such fighting, the wounds are all healed
up, and they go into a hall, where the boar has been roasted, and have a carousal. And
then the wild boar takes form again, ready to be hunted the next day. That is much
the same thing as our heaven, not a whit worse, only our ideas may be a linle more
refined. We want to hunt wild boars, and get to a place where all enjoyments will
continue, just as the Norwegian imagines that the wild boar is hunted and eaten every
day, and recovers the next day.

Now, philosophy insists that there is a joy which is absolute, which never changes.
That joy cannot be the joys and pleasures we have in this life, and yet, Vedanta shows
that everything that is joyful in this life is but a particle of that real joy, because that
is the only joy there is. Every moment really we are enjoying the absolute bliss,
though covered up, misunderstood, and caricatured. Wherever there is any blessing,
bLlissfulness, or joy, even the joy of the thief in stealing, it is that absolute bliss coming
out, only it has become obscured, mudidled up, as it were, with all sorts of extraneous
conditions, and misunderstood. But, to understand that, we have to go through the
negation, and then the positive side will begin.  We have to give up ignorance, and all
that is false, and then truth will begin to reveal itself to us. When we have grasped the
truth, things which we gave upat first will take new shape and form, will appear to us
in a new light, and become deified. They will have become sublimated, and then we
shall understand them in their true light. But to understand them, we have first to get
a glimpse of truth ; we must give them up at first, and then we get them back again,
deified.  We have to give up all our miseries and sorrows, all our little joys.

*That which all the Vedas declare, which is proclaimed by all penances, seeking
which men lead lives of continence, I will tell you in one word—it is * Om.”” You
will find this word * Om " praised very much in the Vedas, and it is held to be Very
sacred.

Now Yama answers the question—*What becomes of a man when the baody
dies " “This Wise One never dies, is never born, It arises from nothing, and
nothing arises from It. Unborn, Eternal, Everlasting, this Ancient One can never be
destroyed with the destruction of the body. If the slayer thinks he can slay, or if
the slain thinks he is slain, they both do not know the truth, for the Self neither slays
mor is slain.” A most tremendous position. 1 should like to draw your atlention
to the adjective in the first line which is “wise.” As we proceed we shall find that
the ideal of Vedanta is, that all wisdom, and all purity, are in the soul already—
dimly expressed, or better expressed—that is all the difference. The difference
between man and man, and all things in the whole creation, is not in kind but only
in degree. The Background, the Reality of everyone is that same Eternal, Ever
Blessed, Ever Pure, and FEver Perfect Oune. It is the Atman, the Soul, in the saint
and the sinner, in the happy and the miserable, in the beautiful and the ugly, in men
and in animals ; it is the same throughout. It is the Shining One. The difference is
caused by the power of expression. In some [t is expressed more, in others less, but
this difference of expression has no effect upon the Atman. If in their dress one man
shows more of his body than another, it does not make any difference in their
bodies ; the difference is in their dress. We had better semember here, that

M
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throughout the Vedanta Philosophy, there is no such thing as good snd bad, they are
not two different things ; the saine thing is good or bad, and the difference is Giily In
degree. The very thing 1 call pleasurable to-day, to-morrow under better circum-
stances, | may call pain. The fire that warms us, can also consume us ; itis not the
fault of the fire. Thus, the Soul being pure and perfect, the man who does evil is
giving the lic unto himself, he does not know the nature of himself. Even in the
murderer the Pure Soul is there ; It dies not. It was his mistake ; he could not mani-
fest 1t; he had covered It up. Nor in the man who thinks that he is killed is the Soul
killed ; I is Eiernal, It can never be killed, never destroyed. Infinitely smaller than
the smallest, infinitely larger than the largest, this Lord of all is present in the depihs
of every human heart. The sinless, bereft of all misery, see Him through the mercy
of the Lord ; the Bodiless, vet dwelling in the body ; the Spaceless, yet seeming to
occupy space ; Infinite, Ommipresent ; knowing such to be the Soul, the sages never
are miserable.

*This Atman is not to be realised by the power of speech, nor by a vast intellect,
nor by the study of the Vedas.” This is a very bold atterance.  As I wld you before,
the sages wére very bold thinkers, and never stopped at anything. You will remember
that in India these Vedas are regarded in a2 much higher light than even the Christians
regard their Bible. Your idea of revelalion is, that a man was inspired by God; but
in India their idea is, that things exist because they are in the Vedas. In and through
the Vedas the whole creation has come. All that is called knowledge, is in the
Vedas. FEvery word is sacred and etemal, eternal as the soul, without beginning and
without end. The whole of the Creator’s mind is in this book, as it were, That is the
light in which the Vedas are held. Why is this thing moral 2 Because the Vedas
say s0. Why is that thing immerl ? Because the Vedas sayso.  In spite of that,
look at the boldness of these sages who proclaimed that the truth is not to be found by
much study of the Vedas. “With whom the Lord is pleased, to that man He ex-
presses Himself.” But then, the objection may be advanced that this is something
like partisanship. But Yama explains : “ Those who are evil doers, whose minds are
not peaceful, can never see the Light. It is to those who are true in heart, pure in
deed, whose senses are controlled, that this Self manifests Itself.,”

Here is a beantiful figure. Picture the self to be the rider and this body the
chariot, the intellect to be the charioleer, mind the reins, and the senses the horses.
He whose horses are well broken, and whose reins are strong and kept well in the
hands of the charioteer (the intellect), reaches the goal which is the state of Him, the
Omnipresent. But the man whose horses ( the senses), are not controlled, nor the
reins (the mind), well managed, goes to destruction. This Atman in all beings does
not manifest Himself to the eyes or the senses, but those whose minds have become
purified and refined, realise Him. Beyond all sound, all sight, beyond form, absolute,
beyond all taste and touch ; infinite, without beginning and without end, even beyond
nature, the Unchangeable, he who realises Him, frees himselt from the jaws of death.
But it is very difficult. It is, as it were, walking on the edge of a razor; the way is
long and perilous, but struggle on, do not despair.  Awake, arise, and stop not till the

goal is reached. ) el
The one central idea thronghout all the Upanishads is that of realisation, A great

many questions will arise from time to time, and especially to the modern man,
There will be the question of utility, there will be various other questions, but in all we
shall find, that we are prompted by our past associations. 11 is association of ideas that
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has such a tremendous power over our minds, To those who from chililhood have
always heard of a Personal God and the personality of the mind, these ideas will of
course appear very stern and harsh, but if they listen to them, anid think over them,
they will become part of their lives, and will no longer frighten them. The great ques-
tion that generally arises is the wiility of philosophy.  To that there can he only one
answer, that if on the uiilitarian ground it is good for men to seek for pleasure, why
should not those whose pleasure is in religions speculation seek for that 7 Because
sense enjoyments please many, they seek for them, but there may be others whom
they do not please, who want higher enjoyment. The dog’s pleasure is only in eating
and drinking. The dog cannot understand the pleasure of the scientist who gives up
everything, and perhaps dwells on the top of 2 mountain 1o observe the position of
certain stars. The dog may smile at him and think he is a madman. Perhaps this
poor scientist never had money enough 1o marry even ; and lives very simply, May
be, the dog laughs at kim.  But the scientist says, “My dear dog, your pleasure is
only in the senses which you enjoy and know nothing beyond ; but for me this is the
most enjoyable life, and if you have the right to seek your pleasure in your own way
so have I, in mine.”  The mistake is that we want to tie the whole world down to
our own plane of thought, and to make our mind the mzasure of the whole Universe,
To you, the old sense things are perbaps the greatest pleasure, but it is not necessary
that my pleasure should be the same, and when you insist upon that, 1 differ with
you. ‘That is the difference between the worldly wilitarian and the religious man.
The first man says, “ See how happy I am, 1 get money, but do not bother my head
about religion. It is too unsearchable, and T am happy withont it.” Sa far, so good :
good for all uilitarians. But this world isterrible. [f aman gets happiness in any way
excepting by injuring his fellow-heings, God speed him; but when this man comes
Lo me, and says, “ You too must do these things, you will be a fool if you do not,”
I say, “ You are wrong, because the very things which are pleasurable 1o you, have
not the slightest attraction for me. If I had to go after a few handfuls of gold, my
life would not be worth living ! T should die.” That is the answer the religions man
would make. The fact is, that religion is only possible for those who have finished
with these lower things, We must have our own experiences, must have our full run.
It is only when we have finished this run that the other world opens,

The enjoyments of the senses sometimes assume another phase, which is danger-
ous and templing. You will alwars hear the idea.—in very old times, in every religion,
—ihat a time will come when all the miseries of life will cease, and only its jors and
pleasures will remain, and this earth will become a heaven.  That I do not helieve,
This earth will always remain this same worlil. It is 2 most terrible thing to say,
yetI do net see my way out of it The misery in the world is like chronic rheuma-
tism in the body; drive it from one part and it goes to another, drive it from there, and
you will feel it somewhere else.  Whatever you do, it is still there. In olden times
peaple lived in forests, and ate each other; in modern times they do not eat each
other’s flesh, but they cheat one another. Whole countries and cities are ruined by
cheating. That does nol show much progress. I do not see that what yvou call
progress in the world, is other than the multiplication of desires. If one -[hing is
obvious to me it is this, that desires bring all misery; it is the state of the beggar,
who is always begging for something, and unable to see anything without the wish o
possess it, always longing, longing for more. If the power to satisfy our desires is
increased in arithmetical progression the power of desire is increased in geometrical
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progression.  The sum-total of bappiness and misery in this world is at least the same
throughout. If a wave rises in the ocean it makes a hollow somewhere.  If happiness
comes Lo one man, unhappiness comes to another, or, perhaps to some animal.  Men
are increasing in numbers and some animals are decreasing ; we are killing them off,
and taking their land ; we are taking all means of sustenance from them. How can we
say, then, that happiness is increasing 2 The strong race eats up the weaker, but
do you think that the strong race will be very happy ? No; they will begin to kill
cach other. I do not see, on practical grounds how this world can become a heaven.
Facis are against it.  On theoretical grounds also, [ see it cannot be.

Perfection is always infinite.  We are this infinite already, and we are trying to
manifest that infinily. Yoam and 1, and all beings are trying to manifest it.  So far it
is all right. But from this fact some German philosophers have started a peculiar
thegry—thal this manifestation will become higher and higher until we atain perfect
manifestation, until we have become perfect beings.  What is meant by perfect mani-
festation ? DPerfection means infinity, and manifestation means limit, and so it means
that we shall become unlimited limiteds, which is self-contradictory. Such a theory
may please children ; but it is poisoning their minds with lies, and is very bad for
religion. Dt we know that this world is a degradation, that man is a degradation of
God, and that Adam fell.  There is no religion to-day that does not teach that man is
a degradation.  We have been degraded down to the animal, and are now going up, to
emerge out of this bondage.  But we shall never be able to entirely manifest the
infinite here.  We shall struzgle hard, but there will come a time when we shall find
that it is impaossible to be perfect here, while we are bound by the senses. And then
the march back to our original state of Infinity will be sounded,

This is renunciation.  We shall have to getout of the difliculty by reversing the
process by which we got in, and then morality and charity will begin. What is the
watchword of all ethical codes? “Not I, but thou,” and this “I1" is the outcome
of the Infinite behind, trying to manifest Iiself on the outside world. This litde + 17
is the result, and it will have to go back and join the Infinite, its own nature. Every
time you say, *“Not I, my brother, but thou,” you are trying to go back, and every time
you say, “Land not thou,” you take the false step of trying to manifest the Infinite
through the sense-world. That brings struggles and evils into the world, but after a
time renunciation must come, cternal renunciation, The litle 1" is dead and cone,
Why care so much for this litle life 7 All these vain desires of living and enjoving this
life, here or in some other place, bring death.

If we are developed from animals, the animals also may be degraded men. How
do you know it is not s0 ?  You have seen that the proof of evolution is simply this;
you find a series of bodies, from the lowest to the highest, rising in a gradually ascend-
ing scale. But from that how can you insist that it is always from the lower upwards,
and never from the higher downwards? The argument applies both ways, and if any-
thing is true I believe it is, that the series is repeating itself in going up and down,
How can you have evolution without involution? Our struggle for the higher life
shows that we have been degraded from a high state. It must be so, only it may vary
as to details. I always cling tothe idea set forth with one voice by Christ, Buddha, and
the Vedanta, that we must all come to perfectien in time, but only by giving up this
imperfection. This world is nothing. It is at best only a hideous caricature, a shadow
of the Reality. We must go to the Reality. Renunciation will take us to It. Renun-
ciation is the very basis of our true life ; every moment of goodness and real life that
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we unjn}', is when we do not think of ourselves.  This little separate self must die.
Then we shall find that we are in the Real, and that Reality is God, and He is our
own true nature, and He is always in us and with vs.  Let us live in Him and stand
in Him. It is the only joyful state of existence. Life on the plane of the Spirit is the
only life, and let us all try 1o attain to this realisation,
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* The Self-Existent One projected the senses outwards and therefore a man
locks outward, not within himself. A certain wise one, desiring immortality; with
inverted senses, perceived the Self within.” As 1 have already said, the first en-
quiry that we find in the Vedas was concerning outward things, and then a new
idea came that the reality of things is not to be found in the external world ; not by
looking outwards, but by tmrning the eyes, as it is literally expressed, inwards. And
the word used for the Soul is very significant, it is He who has gone inward, the
innermost reality of our being, the heart centre, the core, from which, as it were,
everything comes out ; the Central Sun, of which the mind, the body, the sense organ,
and everything else that we have, are but rays going outwards. * Men of childish
intellect, ignorant persons, run after desires, which are external, and enter the trap of
far-reaching death, but the wise, understanding immortality, never seek for the Eternal
in this life of finite things.”” The same idea is here made clear, that in this external
world, which is full of finite things, it is impossible to see and find the Infinite,
The Infinite must be sought in that alone which is infinite, and the only thing infinite
about us is that which is within us, our own Soul. Neither the body, nor the mind,
not even our thoughts, nor the world we see around us, are infinite. The Seer, He
to whom they all belong, the Soul of man, He who is awake in the internal man,
alone -is Infinite, and to seek for the Infinite Cause of this whole universe we must
go there. In the Infinite Soul alone we can find It. * What is here is there too, and
what is there is here also. He who sees the manifold goes from death to death.”
We have seen how at first there was the desire 1o go to heaven. When these ancient
Aryans became dissatisfied with the world around them, they naturally thought that
after death they would go to some place where there would be all happiness without
any misery; these places they multiplied and called Svargas—the word may be
translated as heavens—where there would be joy forever, the body would become
perfect, and also the mind, and there they would live with their forefathers. But as
soon as philosophy came, men found that this was impossible and absurd. The very
idea of an infinite in place would be a contradiction in terms, as a place must begin
and continue in time. Therefore they had to give up that idea. They found out that
the gods who lived in these heavens had once been human beings on earth, wha
through their good works, had become gods, and the godhoods, as they call them,
were different states, different positions ; none of the gods spoken of in the Vedas are
permanent individuoals.

For instance, Indra and Varuna are not the names of certain persons, but the
names of positions as governors and so on. The Indra who had lived before is not the
same person as the Indra of the present day ; he bas passed away, and another man from
earth has filled his place, So with all the other gods. These are certain positions,
which are filled successively by human souls, who have raised themselves to the con-
dition of gods, and yet even they die. Inthe old Rig Veda we find the word immor-
tality used with regard to these gods, but later on it is dropped entirely, for they found

9
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that immortality which is beyond time and space cannot be spoken of with regard to
any physical form, however subtle it may be. However fine it may be, it must have a
beginning in time and space, for the necessary factors that entered into the make-
up of form are in space. Try to think of having form without space ; it is impossible.
Space is one of the materials, as it were, which make up the form..and this is con-
tinually changing. Space and time are in Maya, and this idea is expressed in the
line—* What is here, that is there t00.” 1If there are these gods they must be bound
by the same laws that apply here, and all laws involve destruction and renewal again
and again. These laws are moulding matter into different forms, and crushing them
out again. Everything born must die, and so, if there are heavens, the same laws
must hold good there,

In this world we find that all happiness is followed by misery as its shadow,
Life has its shadow, death, They must go together, because they are not contradict-
ory, not two separate existences, but different manifestations of the same unit, life and
death, sorrow and happiness, good and evil. The dualistic conception that good and
evil are two separate entities, and that they are both going on eternally, is absurd on
the face of it. They are the diverse manifestations of one and the same fact, one time
appearing as bad, and at another time as good. The difference does not exist in kind,
but only in degree. They differ from each other in degree of intensity, We find as
a fact that the same nerve systems carry good and bad sensations alike, and when the
nerves are injured neither sensation comes to us. If a certain nerve is paralysed, we
do not get the pleasurable feelings that used to come along that wire, and at the same
time we do not get the painful feelings, either. They are never two, but the same.
Again, the same thing produces pleasure and pain at different times of life, The same
phenomenon will produce pleasure in one, and pain in another, "The eating of
meat produces pleasure to a man, {but pain to the animal which is eaten. There
has never been anything which gives pleasure to all alike. Some are pleased, others
displeased. So on it will go. Therefore, this jduality of existence is denied. And
what follows ? Ttold you in my last lecture that we can never have ultimately
everything .pood on this earth and nothing bad, It may have disappointed and
frightened some of you, but I cannot help it and [ am open to conviction when I am
shown to the contrary ; but until that can be proved to me, and I can find that it is
true, I cannot say so.

The general argument against my statement and apparently a very convincing
one, is this, that in the course of evolution, all that is evil in what we see around us
iz gradually being climinated, and the result is that if this elimination continues
for millions of years, a time will come when all the evil will have been extirpated,
and the good alone will remain. This is apparently a very sound argument. Would
10 God it were true. But there is a fallacy in it and it is this, that it takes for granted
that both good and evil are things that are eternally fixed. It takes for granted that
there is a definite mass of evil which may be represented by a hundred and likewise of
good, and that this mass of evil is being diminished every day, leaving only the good.
But is it s0 ? The history of the world shows that evil is g continwously increasing
quantity, as well as good. Take the lowest man ; he lives in the forest. His sense
of enjoyment is very small, and so also is his power to suffer. His misery is entirely
on the sense plane. If he does not get plenty of food he is miserable ; but give him
plenty of food and freedom to rove and to hunt, and he is perfectly happy. His
happiness consists only in the senses, and so does his misery also. But if that man

=
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increases in knowledge, his happiness will inctedse, the intellect will apen to him,
and his sense enjoyment will evolve into intellectual enjovment. He will feel
pleasure in reading a beautiful poem, dnd a mathematical problem will be of absorb-
ing interest to him,  But, with these, the finer nerves will become more and more sus-
ceptible to miseries of mental pain, of which the savage does not think. Take a very
simple illustration. In Thibet there is no marriage, and there is no jealousy, yet we
know that marriage is a much higher state. The Thibetans have not knogn the
wonderful enjoyment, the blessing of chastity, the happiness of having a chaste,
virtuous wife, or a chaste, virtuous husband. These people cannot feel that. And
similarly they do not feel the intense jealousy of the chaste wife or husband, or the
misery caused by unfaithfulness on either side, with all the heartburnings and sorrows
which believers in chastity, experience. On one side, the latter gain happiness, but on
the other, they suffer misery too.

Take your country, which is the richest in the world, and which is more luxurious
than any other, and see how intense is the misery, how many more lunatics you
have, compared with other races, only because the desires are so keen. A man
must keep up a high standard of living, and the amount of money he spends in
one year would be a fortune to a man in India.  You cannot preach to him of simple
living because society demands so much of him. The wheel of society is rolling on ;
it stops not for the widows’ tears or the orphans' wails. This is the state of things
everywhere. Your sense of enjoyment is developed, your society is very much more
beautiful than some others.  You have so many more things to enjoy.  But those who
have fewer, have much less misery. You can argue thus throughout, the hizher the
ideal you have in the brain, the greater is your enjoyment, and the more profound
your misery. One is like the shadow of the other. That the evils are being climinated
may be true, but if so, the good also must be dying out.  But are not evils multiply-
ing fast, and good diminishing, if 1 may so putit # 1f good increases in arithmetical
proportion, evil increases in géometrical proportion. And this is Mape. This is
neither optimism nor pessimism. Vedanta does not take the position that this world
is only a miserable one. That would be untrue. At the same time, it is a mistake
to say that this world is full of happiness and blessings. So it is useless 10 tel]
children that this world is all good, all lowers, and milk and honey. That is what we
have all dreamt. At the same time it is erroncous to think, because one man has
suffered more than another that all is evil. It is this duality, this play of good and
evil that makes our world of experiences. At the same time the Vedanta says, “ Do
not think that good and evil are two, are two separate essences, for they are one and the
same thing appearing in different degrees and in different guises, and producing differ-
ences of feeling in the same mind."” So, the first thought of Vedanta i5 the finding of
unity in the external ; the One Existence manifesting ltself, however different it may
appear, in manifestation. Think of the old crude theory of the Persians—two gods
creating this world. The good god doing everything that is good, and the bad one,
everything bad. On the very face of it, you see the absurdity, for if it be carried out
every law of nature must have two parts, one of which is manipulated by one goil, and
then he goes away and the othier god manipulates the olher part.  There the difficulty
comes, that both are working in the same world, and these two gods keep themselves
in harmony, by injuring one portion, and doing good to another. This is a crude case,
of course, the crudest way of expressing the duality of existence. But, take the more
advanced, the more abstract theory that this world is partly good and partly bad. ‘This
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also is absurd, arguing from the same standpoint. It is the law of unity that gives
us our food, and it is the same law that kills many through accidents or misadventure.

We find, then, that this world is neither optimistic nor pessimistic ; it i5 a mix-
ture of both, and as we go on we shall find that the whole blame is taken away from
nature and put upon our own shoulders. At the same time the Vedanta shows the way
out, but not by denial of evil, because it analyses boldly the fact as it is, and does not
seck to conceal anything. It is not hopeless ; it is not agnostic. It finds out a reme-
dy, butit wants to place that remedy on adamantine foundations; not by shutting the
child’s mouth and blinding its eyes with something which is untrue, and which the
child will find out in a few days, 1 remember when I was young, a young man's father
died and left him poorly off, with a large family to support, and he found that his
father's friends were unwilling to help him. He had a conversation with a clergyman
who offered this consolation, “Oh, it is all good, all is sent for our good.” That is
the old method of trying to put a piece of gold leaf on an old sore. It is a confession
of weakness, of absurdity. The young man went away, and six months afterwards a
son was bormn to the clergyman, and he gave a thanksgiving party to which the young
man was invited, The clergyman prayed,  Thank God for His mercies.” And the
young man stood up and said, “ Stop, this is all misery.” The clergyman asked “why.”
# Because when my father died you' said it was good, though apparently evil : so
now, this is apparently good, but really evil” Is this the way to cure the misery of
the world # Be good and have mercy on those who suffer, Do not try to patch it up,
nothing will cure this world ; go beyond it

This is a world of good and evil. Wherever there is good, evil follows, but be-
yond and behind all these manifestations, all these contradictions, the Vedanta finds
out that Unity. It says, “Give up what is evil and give up what isgood.,” What then
remains 7  Behind good and evil stands something which is yours, the real you, be-
yond every evil, and beyond every good too, and it is that which is manifesting itself
as good and bad. Know that first, and then, and then alone, you will be a true opti-
mist, and not before ; for then you will be able to control everyihing. Control these
manifestations and you will be at liberty to manifest the real * you." First be master
of yourself, stand up and be free, go beyond the pale of these laws, for these laws do
not absolutely govern you, they are only part of your being. First find out that you are
not the slaye of nature, never were and never will be ; that this nature infinite as you
may think it, is only finite, a drop in the ocean, and your Soul is the ocean; you
are beyond the stars, the sun, or the moon. They are like mere bubbles compared
with your infinite being. Know that, and you will control both good and evil. Then
alone the whole vision will change and you will stand up and say, * How beautiful is

and how wonderful is evil,”

That is what the Vedanta teaches. It does not propose any slipshod remedy by
covering wounds with gold leaf, and the more the wound festers, puiting on more gold
leaf. This life is a hard fact; work your way through it boldly, though it may be
adamantine ; no malter, the soul is stronger. It lays no responsibility on little gods ;
for you are the makers of your own fortunes, You make yourselves suffer, you makn'
good and evil, and it is you who put your hands before your cyes and sa;r it is dark
Take your hands away and see the light ; you are effulgent, you are perfect nlrea.dyl
from the very beginning, We now understand the verse : He goes from death tc;
tleath who sees the many here. See that One and be free.”

How are we to see [t 7 This mind, so delq('lcd, so weak, so easily led, even this
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mind can be strong and may catch a glimpse of that knowledge, that Oneness, which
gaves us from dying again and again. As min falling upon a mounwin flows in
various streams down the sides of the mountain, so, all the energies which you see
here are from that one Unit. It has become manifold falling upon Maya. Do not run
after the manifold ; go towards the One. * He is in all that moves ; He is in all that
is pure. He fills the Universe ; He is in the sacrifice ; He is the guest in the house ;
He is in man, in water, in animals, in truth; He is the Great One. As fire coming
into this world, is manifesting itself in various forms, even so, that one Soul of the
Universe is manifesting Himself in all these various forms. As air coming into this
universe manifests itself in various forms, even so, the One Soul of all souls, of all
beings, is manifesting Himself in all forms.” This is true for you when you have un-
derstood this Unity, and not before. Then is all optimism, because He is seen every-
where. The question is, that if all this be true, that that Pure One, the Self, the In-
finite, has entered all this, how is it that He suffers, how is it that He becomes misers
able, impure ? He does not, says the Upanishad. * As the sun is the cause of the
eye-sight of every being, yet is not made defective by the defect in any eye, even so the
Self of all is not affected by the miseries of the body, or by any misery that is around
you.” I may have some disease, and see everything yellow, but the sun is not affected
by it. * He is the One, the Creator of all, the Ruler of all, the Internal Soul of every
being, He who makes His Oneness manifold. Thus sages who realise Him as the
Soul of their souls, unto them belongs eternal peace; untonone else, unto none else,
He who in this world of evanescence finds Him Who never changes, he who in this
universe of death finds that One Life, he who in this manifold finds that Oneness, and
all those who realise Him as the Soul of their souls, to them, belongs eternal peace ;
unto none else, unto none else.  Where to find Him in the external world, where to
find Him in the suns, and moons, and stars ?  There the sun cannot illumine, nor the
moon, nor the stars, the flash of lightning cannot illumine the place ; what to speak of
this mortal fire, He shining, everything else shines. It is His light that they have
borrowed, and He is shining through them." Here is another beautiful simile. Those
of you who have been in India and have seen how the Banyan tree, comes from one
root, and spreads itself far around, will understand this. He is that Banyan tree ; He
is the root of all and has branched out until He has become this universe, and how-
ever far He extends everyone of these trunks and branches is connected.

Various heavens are spoken of in the Braihmana portion of the Vedas, but the
philosophical teaching of the Upanishads gives up the idea of going to heaven. Hap-
piness is not in this heaven, or in that heaven, it is in the soul ; places do not signify
anything, Here is another passage which shows the different states of realisation.
“ In the heaven of the forefathers, as a man sees things in a dream, so the Real Truth
is seen.” As in dreams we see things hazy and not so distinct, s0 we see the Reality
there. There is another heaven called the Gandbarva, in which it is still less clear ;
as a man sees his own reflection in the water, so is the Reality seen there, The high-
est heaven, of which the Hindus conceive, is called the Brahmaloka, and in this, the
Truth is seen much more clearly, like light and shade, but not yet quite distinctly.
But as a man sees his own face in a mirror, perfect, distinct, and clear, so is_the Truth
shining in the soul of man. The hizhest heaven, therefore, is in our own souls ; the
greatest temple of worship is the human soul, greater than all heavens, says the
Vedanta, for in no heaven, anywhere, can we understand the reality as distinctly and
glearly as in this life, in our own soul. Changing places does not help one mugh,
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I thought while T was in India that the cave would give me clearer vision. 1 found
it was not so. Then | thought the forest would do so, Then, Benares. But the same
difficulty existed everywhere, because we make our own world. If I am evil, the whole
world is evil to me. That is what the Upanishad says. And the same thing applies
to all worlds. If I die and go to heaven, I should find the same, for until I am pure
it is no use going o caves, or forests, or to Benares, or to heaven, and if I have
polished my mirror it does not matter where [ live, I get the Reality justas itis. So
it is useless, running hither and thither, and spending energy in vain, which should be
spent only in polishing the mirror. The same idea is expressed again.  “ None sees
Him, none sees His form with the eyes. It is in the mind, in the pure mind, that He
is seen, and thus immortality is gained,”

Those who were at the summer lectures on Raja Yoga will be interested to
know that what was taught then was a different kind of Yoga. The Yoga which we
are now considering consists] chiefly in controlling the senses.  When the senses are
held as slaves by the human soul, when they can no longer disturb the mind, then
the Yogin has reached the goal. “When all vain desires of the heart have been
given up, then this very mortal becomes immortal, then, he becomes one with God
even here.  When all the knots of the heart are cut asunder, then the mortal becomes
immortal, and he enjoys Brahman here,” Here, on this earth, nowhere else.

A few words ought Lo be said here. You will generally hear that this Vedanta,
this philosophy and other Eastern systems, look only to something beyond, letting go
the enjoyments and struggles of this life. This idea is entirely wrong. It is only
ignorant people who do not know anything of Eastern thought, and never had brain
enough to understand anything of its real teaching, that tell youso. On the contrary,
we read in our Seriptures that our philosophers do not want to go to other worlds, but
depreciate them as places where people weep and laugh for a litle while only, and
then die.  As long as we are weak we shall have to go through these experiences ;
but whatever is true, is here, and that is the human soul. And this also is insisted
upon, that by committing suicide, we cannot escape the inevitable ; we cannot evade
it. But the right path is hard to find. The Hindu is just as practical as the Western,
enly we differ in our views of life, The one says, build a good house, let us have
good clothes and food, intellectual culture, and so on, for this is the whole of life ;
and in that he is immensely practical. But the Hindu says, true knowledge of the
world means knowledge of the soul, metaphysics, and he wants to enjoy that life. In
America there was a great Agnostic, a very noble man, a very good man, and a very
fine speaker. He leciured on religion, which he said was of no use; why bother our
heads about other worlds ?  He employed this simile : We have an orange here, and
we want o squeeze all the juice out of it. I met him once and said, “I agree with you
entirely, 1 have some fruit and I o Want lo squeeze out the juice. Our difference
lies in the choice of the fruit. You want an orange, and I prefer a mango, You think
it is enough to live here and eat and drink and have a litle scientific knowledge, but
you have no right to say, that that will suit all tastes. Such a conception js nothing to
me. If I had only to learn how an apple falls to the ground, or how an electric current
shakes my nerves, I would commit suicide. I want to understand the heart of things,
the very kernel itself. Your study is the manifestation of life, mine is the life itself,
My philosophy says you must know that and drive out from your mind all thoughts
of heaven and hell and all other superstitions, even though they exist in the same
sense that this world exists. 1 must know the heart of this life, its very essence, what
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it is, not only how it works and what are its manifestations, I want the why of
everything, 1 leave the how to children. As one of your countrymen said, * While [ am
smoking a cigarette, if I were to write a book, it would be the science of the cigareite.’
It is good and great to be scientific, God bless them in their search; but when a man
says that is all, he is talking foolishly, not caring to know the raison o dtre of life,
never studying existence itself, 1 may argae that all your knowledge is nonsense with-
out a basis. You are studying the manifestations of life, and when I ask you what life
is, you say you do not know. You are welcome to your study, but leave me to mine.”

1 am practical, very practical, in my own way. So your idea that only the West
is practical is nonsense. You are practical in one way, and I in another. There are
different types of men and minds. If in the East 2 man is told that be will find out the
truth by standing on one leg all his life, he will pursue that method. If in the West
men hear that there is a gold mine somewhere, in an uncivilised country, thousands
will face the dangers there, in the hope of getting the gold and perhaps only one
succeeds. The same men have heard that they have souls, but are content to leave
the care of them to the church. The first man will not g0 near the savages, he says it
may be dangerous. But if we tell him that on the top of a high mountain lives a
wonderful sage who can give him knowledge of the soul, he tries to climb up to him,
even if he be killed in the attempt. Both types of men are practical, but the mistake
lies in regarding this world as the whole of life. Yours is the vanishing point of enjoy-
ment of the senses; there is nothing permanent in it, it only brings more and more
misery ; while mine brings eternal peace.

I do not say your view is wrong, you are welcome to it. Great good and bless-
ing come out of it, but do not therefore condemn my view. Mine also is practical
in its own way. Let us all work on our own plans. Would to God all of us were
equally practical on both sides. I have seen some scientists who were equally prac-
tical, both as scientists and spiritual men, and it s my great hope that in course of
time the whole of humanity will be efficient in the same manner. When a kettle of
water is coming to the boil, if you watch the phenomenon, you find, first one bubble
rising, and then another and so on, until at last they all join, and a tremendous com-
motion takes place. This world is very similar. Each individual is like g bubble,
and the nations resemble many bubbles. Gradually these nations are joining. and I
am sure the day will come when separation will vanish and that Oneness to which we
are all going, will become manifest. A time must come when every man will be as in-
tensely practical in the scientific world as in the spiritual, and then that Oneness, the
harmony of Oneness, will pervade the whole world. The whole of mankind will be-
come jivanmuktas—iree whilst living. We are all struggling towards that one end
through our jealousies and hatreds, through our love and co-operation. A tremendous
stream is flowing towards the ocean carrying us all along with it; and though like
straws and scraps of paper we may, at times, float aimlessly about, in the long run, we
are sure to join the Ocean of Life and Bliss.



THE FREEDOM OF THE SOUL.

" Delivered in London, 5tk November, 1896 )

The Katha Upanishad, which we have been studying, was written much later than
that to which we now turn—the Chhandogya. The language is more modern, and the
thought more organised. In the older Upanishads the language is very archaic, like
that of the hymn portion of the Vedas, and one has to wade sometimes through
quite a mass of unnecessary things to get at the essential doctrines. The ritualistic
literature about which I told you, which forms the second division of the Vedas, has
left a good deal of its mark upon this old Upanishad, so that more than half of it is
still ritualistic. There is however one great gain in studying the very old Upanishads.
You trace, as it were, the hisiorical growth of spiritual ideas. In the more recent
Upanishads, the spiritual ideas have been collected and brought into one place ; as
in the Bhagavat Gita, for instance, which we may perhaps look upon as the last of
the Upanishads, you do not find any inkling of these ritualistic ideas. The Gita is
like a bouquet composed of the beautilul flowers of spiritual truths collected from the
Upanishads, PBut in the Gita you cannot study the rise of the spiritual ideas, you
cannot trace them to their source. To do that, as has been pointed out by many,
you must study the Vedas. The great idea of holiness that has been attached to
these books has preserved them, more than any other book in the world, from muti-
lation. In them, thoughts at their highest and at their lowest have all been preserved,
the essential and the non-essential ; thg most ennobling teachings and the simplest
matters of detail, stand side by side, for nobody has dared to touch them. Commen-
tators came, and tried to smooth them down, and to bring out wonderful new ideas
from the old things; they tried 1o find spiritual ideas in even the most ordinary
statemenis, but the texts remained, and as such, they are the most wonderful historical
study. We all know that in the Scriptures of every religion changes were made to suit
the growing spirituality of later times ; one word was changed here and another put
in there, and so an. This, probably, has not been done with the Vedic literature, or
if ever dome, it is almost imperceptible.  So we have this great advantage, we are able
to study thoughts in their original significance; to note how they developed, how from
materialistic ideas, finer and finer spiritual ideas are evolved, until they attained their
greatest height in the Vedania. Descriptions of some of the old manners and customs,
are also there, but they do not appear much in the Upanishads. The language used
is a peculiarly terse mnemonic,

The writers of these books simply jotted down these lines as helps to remember
certain facts which they supposed were already well-known. In a narrative, perhaps,
which they are telling, they take it for granted that it is well known to everyone they
are addressing. Thus a great difficulty arises, we scarcely know the real meaning of
any one of these storics, because the traditions have nearly died out, and the little that
is left of them, has been very much exaggerated. Many new interpretations have
been put upon them so that when you find them in the Puranas they have already
become lyrical poems.  Just as in the West, we find this prominent fact in the political
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divelopment of Western races, that they cannot bear absolute nile, that they are always
Irving to prevent any one man from ruling over them, and are gradually advancing
to higher and higher democratic ideas, higher and higher ideas of physical liberty; so,
in Indian metaphysics, exactly the same phenemenon appedrs In the development of
spiritual life. The muliiplicity of gods gave place to one God of the universe, and
in the Upanishads there is 4 rebellion even against that one God.  Not only was the
idea unbearable of many governors of the universe tuling their destinies; but it wad
also intolerable that thete should be one person ruling this universe. T'his is the first
thing that strikes us. The jdea grows and grows, until it ataids its climax, In almiost
all of the Upanishads, we find the tlimax coming at the last, and that is the dethfons
ing of this God of the univefse. The personality of God vanishes, the impersonality
comes, God is no more a perfson, no more a human being; however magnified and
exaggerated, who rules this universe, but He has become 4n embodied principle in
every being, Immanent in the whole universe. It would be illogical to go from the
Personal God to the Impersonal, and at the same time to leave man as a person. So
the personal man is broken down, and man as principle is built up. The person is
ounly a phenomenon, the principle is behind it. Thus from both sides, simultaneously,
we find the breaking down of personalities and the approach towards principles, the
Personal God dapproaching the Impersonal, the personal man approdching the Im-
personal Man. Then come the succeeding stages, of the gradual convergence of the
two advancing lines of the Impersonal God and the Impersonal Man. And the
Upanishads embody the stages, through which these two lines at last become one,
and the last word of each Upanishad is, © Thou art That.” There is but One Eters
nally Blissful Principle, and that One is manifesting Itself as all this variety,

Then came the philosophers. The work of the Upanishads seems to have ended
at that point ; the next was taken up by the philosophers, The framework was given
them by the Upanishads, and they had to fill in'the details. So, many questions
would naturally arise. Taking for granted that there is but One Impersonal Principle
which is manifesting Itself in all these manifold forms, how is it that the One becomes
many ? It is another way of putting the same old question which in its crode form
comes into the human heart as the enquiry into the cause of evil and so forth, Why
does evil exist in the world, and what is its cause ? But the same question has now
become refined, abstracted: No more is it asked from the platforin of the senses
why we are unhappy, but fron the platform of philosophy. How is it that this One
Principle becomes manifold ?  And the answer, as we have seen; thie best answer that
Indid has produced, is the théory of Maya, which says that It really has not become
manifold, that It really has not lostany of Its real nature. Manifoldness is only aps
pareit.  Man Is only apparently a person, but in reality ke Is the Impersonal Being,
God is a person, only apparently, but really He is the Imipersonal Being.

Even in this answer there have been succeeding stages and philosophiers have
varied in their opinions. All Indian philosophers did not admit this theory of Maya,
Possibly, most of them did not. There are Dualists, with a crude sort of Dualism,
who would not allow the question to be asked, but stifled it at jts very birth. They
gaid, * You have no right 1o ask such a question, you have no right to ask for an ex-
planation ; It is simply the will of God, and we have to submit to it quietly, There
is no liberty for the human soul. Everything is predestined—what we shall do, have,
enjoy, and suffer; and when suffering comes it is our duty to endure it patiently ; if

we do not, we shall be punished all the more. How do we know that ? Because the
19
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Vedas say so.”  And thus they have their texts and their meanings, and they want to
enforce them.

There are others who, though not admitting the Maya theory, stand midway.
They say that the whole of this creation forms, as it were, the body of God. God is the
Soul of all souls and of the whole of nature. In the case of individual souls, contraction
.comes from evil doing. When a man does anything evil his soul begins to contract and
his power is diminished and goes on decreasing, until he does good works, when it ex-
;pands again. One idea seems to be common in all the Indian systems, and I think, in
cevery system in the world, whether they know it or not, and that is what [ should call
the divinity of man. There is no one system in the world, no real religion, which
does not hold the idea, that the human soul, whatever it be, or whatever its relation
1o God, is.essentially pure and perfect, whether expressed in the language of mytho-
logy, allegory, or philosophy. Its real nature is blessedness and power, not weakness
arid misery. Somehow or other this misery has come. The crude systems may call
it a personifiedd evil, a devil, or an Abriman, to explain how this misery came.
Other systems may try to make a God and a devil in one, who makes some people
miserable and others happy, without any reason whatever. Others again, more
thoughiful, bring in the theory of Maya and so forth. But one fact stands out clearly,
and it is with this that we have to deal. After all, these philosophical ideas and
systemis are but gymnastics of the mind, intellectual exercises. The one great idea

-that to me seems Lo be clear, and comes out throngh masses of superstition in every
.country and in every religion, is the one luminous idea, that man is divine, that
. divinity is our nature.

Whatever else comes is a mere super-imposition, as the Vedanta calls it. Some-
thing has been super-imposcd, but that divine nature never dies. In the most de-
graded, as well as in the most saintly, it i5 ever present. It has to be called out,
and it will work itself out. We have to ask and it will manifest itsell. The people
of old knew that fire lived in the flint and in dry wood, but friction was necessary
to call it out. So this fire of freedom and purity, is the nature of every soul, and
not a quality, because qualities can be acquired and therefore can be lost. The soul
is one with Freedom, and the soul is one with Existence, and the soul is one with
Knowledge. This Sat-Chit-Ananda—Existence-Knowledge-Bliss Absolute — is the
nature,  the birthright of the Soul, and all the manifestations that we see are Iis ex-
pressions, dimly or brightly manifesting Itself. Even death is but a manifestation of
that Real Existence. Birth and death, life and decay, degeneration and regeneration, are
all manifestations of that Oneness. So, knowledge, however it manifests itself, either as
ignorance or as learning, is but the manifestation of that same Chit, the essence of
knowledge; the difference is only in degree, and not in kind, The difference in
knowledge between the lowest worm that crawls under our feet and the highest genius
that the world may produce, is only one of degree, and not of kind. The Vedantin
thinker boldly says that the enjoyments in this life, even the most degraded joys are
but manifestations of that One Divine Bliss, the Essence of the Soul.

This idea scems to be the most prominent in Vedanta, and, as I have said, it ap-
pears to me that every religion holds it. T have yet to know the religion which does not.
1t is the one universal idea working through all religions. Take the Bible for instance.
You find there the allegorical statement, that the first man Adam was pure, and that
his purity was obliterated by his evil deeds, afterwards. Tt is clear from this allegory
ghat they thought that the nature of the primitive man was perfect.  The impurities
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that we see, the weaknesses that we jeel, are but super-impositions on that nature, and
the subsequent history of the Christian religion shows that they also believe in the
possibility, nay, the certainty of regaining that old state. This is the whole history
of the Bible, Old and New Testament together. So with the Mahomedans, they
also believed in Adam and the purity of Adam, and through Mohammed the way was
opened to regain that lost state.  So with the Buddhists. They believe in the state
called Nirvana, which is beyond this relative world. It is exactly the same as the
Brahman of the Vedanting, and the whole system of the Buddhists is founded upon the
idea of regaining that lost state of Nirvana. In every sysiem, we find this docirine
present, that you cannot get anything-which is not yours already. You are indebted
to nobody in this universe. You claim your own birthright, as it has been most
pociically expressed by a great Vedantin philosopher, in the title of one of his books,
—* The attainment of our own empire.”” That empire isours; we have lost it and
we have to regain it. The Mayavadin, however, says that this losing of the empire was
an hallucination; you never lost it. ‘This is the only difference.

Although all the systems agree so far, that we had the empire, and that we have
lost it, they give us varied advice how to regain it. One says, that you must perform
certain ceremonies, pay certain sums of money to certain idols, eat certain sorts of
food, live in a peculiar fashion 1o regain that empire. Another says, that if you weep
and prostrate yourselves and ask pardon of some Being beyvand nature, you will rezain
that empire. Again, another says, if you love such a Being with all your heart, you
will regain that empire. All this varied advice is in the Upanishads. As I go on,
you will find it so. But the last and the greatest counsel is, that you need not weeps
at all. You need not go through all these ceremonies, and need not take any notice
of how to regain your empire, because you never lost it.  Why should you go to
seck for what you never lost. You are pure already, you are free already.. 1f you
think you are free, free you are this moment, and if you think you are bound, bound:
you will be. ‘This is a very bold statement, and as I told you at the beginning of this
course, 1 shall have to speak to you very boldly. It may frighten you now, but
when you think over it, and realise it in your own life, then you will come to know
that what I say is true. For, supposing that freedom is not your nature, by no man-
ner of means can you become free.  Supposing you were free and in some way youx
lost that freedom, that shows that you were not free to begin with. Had you been free,
what could bave made you lose it # The independent can never be made dependent ;
if it is really dependent, its indeépendence was an hallucination.

Of the two sides then, which will you take ? If you say that the soul was by its
own nature pure and free, it naturally follows that there was nothing in this universe
which could make it bound or limited. But if there was anything in nature which
could bind the soul, it naturally follows that it was not free, and your statement that it
was free is a delusion. So if it is possible for us toeattain to freedom, the conclu-
sion is inevitable that the soul is by its nature free. It cannot be otherwise. Free-
dom means independence of anything outside, and that means that nothing oulside
itsell could work upon it as a cause. The soul is causeless, and from this follow all
the great ideas that we have. You cannot establish the immortality of the soul, un-

-less you grant that it is by its nature free, or in other words, that it cannot be acted
upon by anything outside. For death is an effect produced by some outside cause.
I drink poison and I die, thus showing that my body can be acted upon by some-
thing outside that is called poison.  But if it be true that the soul is free, it naturally
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follows that nothing can affect it, and it can never die. Freedom, immortality, blessed-
ness, all depend upon the soul being beyond the law of causation, beyond this Maya.
Of these two which will you take ? Either make the first a delusion, or make the
second a delusion. Certainly 1 will make the second a delusion. It is more conso-
nant with all my feelings and aspirations. 1 am perfectly aware that I am free by
natare, and T will not admit that this bondage is true and my freedom a delusion.

This discussion goes on in all philosophies, in some form or other. Even in
the most modern philosophies you find the same discussion arising. There are two
parties. One says, that there is no soul, that the idea of soul is a delusion, produced
hy the repeated transit of particles of matter, bringing about the combination which
you call the body or the brain; that the impression of freedom is the result of the
vibrations and motions and contjinuous transit of these particles. There were Bud-
dhistic sects who held the same view and illustrated it by this example : If you take a
torch, and whirl it round rapidly, there will be a circle of light. That circle does not
really exist, because the torch is changing place every moment, We are but bundles
of little particles, which in their rapid whirling, produce the delusion of a permanent
soul. The other party states, that in the rapid succession of thought, matter occurs
as 2 delusion, and does not really exist. So we see, one side claiming that spiritis a
delusion and the other, that matter is a delusion. Which side will you take ? Of
course, we will take the spirit and deny matter. The arguments are similar for both,
only an the spirit side, the argument is a little stronger, For nobody has ever seen
what matter is, We can only feel ourselves, 1 never knew a man who could fecl
matter outside of himself. Nobody was ever able to jump outside of himself. There-
fore the argument is a little stronger on the side of the spirit.  Secondly, the spirit
theory explains the universe, while materialism does not. Hence the materialistic
explanation is illogical. 1f you boil down all the philosophies and analyse them, you
will find that they are reduced to one ar the other of these two positions.  So here,
100, in a more intricate form, in a more philosophical form, we find the same question
about natural purity and freedom. One side says, that the first is a delusion, and the
other, that the second is a delusion. And of course, we side with the second, in be-
lieving that our bondage is a delusion,

The solution of the Vedanta is, that we are not bound, we are free already, Not
only so, but to say or to think that we are bound is dangerous ; it is a mistake ; it is
seli-hypnotism,  As soon as you say, * 1 am bound,” “1 am weak,” “ I am helpless,”
wOe unlo you ; you rivet one more chain upon yourself. Do not say it, do not think it.
1 have heard of a man who lived in a forest and used to repeat day and night, “Shivoham™
—1 am the Blessed One—and one day a tiger fell upon him and dragged him away to
kill him ; people on the other side of the river saw it, and heard the voice so long as
voice remained in him, saying, “Shivoham”—even in the very jaws of the tiger. There
have been many such men, There have been cases of men who, while being cut 1o
pieces, have blessed their enemies, “I am He, I am He ; and so art thou, 1am pure
and perfect, and so are all my enemies, Youare He, and so am 1.” That is the posi-
tion of strength, Nevertheless, there are great and wonderful things in the religions of
the Duglists ; wonderful is the idea of the Personal God apart from Nature, whom we
waorship and love, Sometimes this idea is very soothing. But, says the Vedanta, that
poothing is something like the effect that comes from an opiate, not natural. It brings
wenkness in the long run, and what this world wants to-day more than it ever did be-
fore, is strength, It is weakness, says the Vedanta, which is the cause of all misery
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in this world. Weakness is the one cause of suffering. We become miserable be-
cause we are weak. We lie, steal, kill, and commit other crimes, because we are weak.
We suffer because we are weak. We die because we are weak. Where there is no-
thing to weaken us, there is no death nor sorrow. We are miserable through delusion.
Give up the delusion and the whole thing vanishes. It is plain and simple indeed.
Through all these philosophical discussions and tremendous mental gymnastics we
come to this one religious idea, the simplest in the whole world,

The Monistie Vedanta is the simplest form in which you can put truth. To teach
Dualism was a tremendous mistake made in India, and elsewhere, because people did
not look at the ultimate principles, but only thought of the process, which is very in-
tricate indeed. To many, these tremendous philosophical and logical propositions
were alarming, They thought these things could not be made universal, could not he
followed in everyday practical life, and that under the guise of such a philosophy much
laxity of living would arise.

But I do not believe at all that Monistic ideas preached to the warld would pro-
duce immorality and weakness. (On the contrary, I have reason to believe that it is the
only remedy there is. If this be the truth, why let people drink ditchwater when the
stream of life is flowing by ? If this be the truth, that they are all pure, why not at
this moment teach it to the whole world? Why not teach it with the voice of thunder,
to every man that is born, to saints and sinners, men, women and children, to the man
on the throne and to the man sweeping the streets ?

It appears now a very big and a very great undertaking ; to many it appears very
startling, but that is because ol superstition, nothing else. By eating all sorts of bad
and indigestible food, or by starving ourselves, we are incompetent to eat a rood meal,
We have listened to words of weakness from our childhood. You hear people say
that they do not believe in ghosts, but at the same time, there are very few who do not
gel a litile creepy sensation in the dark. It is simply superstition. So with all religions
superstitions. There are people in this country who, if I told them there was no such
being as the devil, will think all religion is gone.  Many people have said to me, how
can there be religion without a devil? How can there be religion without someone
to direct us 7 How can we live without being ruled by somebody 2 We like 1o be so
ireated, because we have becomeused 10 it.  We are not happy until we feel we have
been reprimanded by somebody every day. The same superstition! But however
terrible it may seem now, the time will come when we shall look back, each one of us,
and smile at everyone of those superstitions which covered the pure and eternal soul,
and repeat with gladness, with truth, and with strength, I am free, and was free, and
always will be free. This Monistic idea will come out of Vedanta, and it isthe one
iden that deserves to live. The Scriptures may perish to-morrow.  Whether this idea
first flashed into the brains of Hebrews or of people living in the Arctic regions, no-
body cares. For this is the truth and truth is eternal ; and;truth itself teaches that it is
not the special property of any individual or nation. Men, animals and gods are all
common recipients of thisone truth. Let them all receive it.  Why make life miser-
able? Why let people fall into all sorts of superstitions? 1 will give ten thousand
lives, if twenty of them will give up their superstitions. Not only in this country, but in
the land of its very birth, if you tell people this truth they are frightened. They say,
“This idea is for Sannyasing, who give up the world and live in forests ; for them it
is all right.  But for us poor householders we must all have some sort of fear, we must
have ceremoenies,” and so on,
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Dualistic ideas have ruled the world long enough, and this is the result. Why
not make & new experiment ? It may take ages for all minds to receive Monism, but
why not begin now ? I we have told it to twenty persons in our lives, we have done a
great work,

There i= one idea which often militates against it. Tt is this. It is all very well
to say, “1 am the Pure, the Blessed,” but I cannot show it always in my life. That is
true : the ideal is always very hard. Ewvery child that is born sees the sky overhead
very far away, but is that any reason why we should not look towards the sky ? Would
it mend matters to go towards superstition ?  If we cannot get nectar, would it mend
matiers for us to drink poison? Would it be any help for us, because we cannot
realise the truth immediately, to go into darkness and yield 1o weakness and super-
stition ?

I have no objection to Dualism in many of its forms. 1 like most of them, but
1 have objections to every form of teaching which inculcates weakness. This is
the one question 1 put to every man, woman or child, when they are in physical,
mental or spiritual training : Are you strong ! Do you feel strength >—for 1 know
it is truth alone that gives strength. 1 know that truth alone gives life, and nothing
but going towards reality will make us strong, and none will reach truth until he
is strong. Every system, therefore, which weakens the mind, makes one supersii-
tious, makes one mope, makes one desire all sorts of wild impossibilities, mysteries,
and superstitions, I do not like, because its effect is dangerous. Such systems
never bring any good ; such things create morbidity in the mind, make it weak, so
weik, that in course of time it will be almost impossible to receive truth or live up to
it. Strength, therefore, is the one thing needful. Strength is the medicine for the
world's disease. Strength is the medicine which the poor must have, when tyran-
nised over by the rich. Strength is the medicine that the ignorant must have when
oppressed by the learned ; and it is the medicine that sinners must have, when tyran-
nised over by other sinners, and nothing gives such strength, as this idea of Monism.
Nothing makes us so moral as this idea of Monism. Nothing makes us work so
well at our best and highest, as when all the responsibility is thrown upon ourselves.
I challenge everyone of you. How will you behave if T put a litle baby in your
hands ?  Your whole life will be changed for the moment ; whatever you may be, you
must become selfless for the time being.  You will give up all your criminal ideas as
soon as responsibility is thrown upon you, your whole character will change. So if
the whole responsibility is thrown upon our own shoulders we shall be at our highest
and best, when we have nobady to grope towards. no devil to lay our blame upon, no
Personal God to carry our burdens, when we are alone responsible, then we shall rise
to our highest and best, 1 am responsible for my fate, I am the bringer of good unto
myself, 1 am the bringer of evil. I am the Pure and Blessed One. We must reject
all thoughts that assert the contrary. * I have neither death nor fear, I have neither
caste nor creed, 1 have neither father nor mother, birth or death, friend or foe, for I
am Existence, Knowledge, and Bliss Absolute ; I am the Blissful One, I am the Bliss-
ful One. Iam not bound either by virtue or vice, by happiness or misery.  Pilgrim-
ages and books and ceremonials can never bind me. I have neither hunger nor
thirst ; the body is not mine, nor am I subject to the superstitions and decay that
come to the body. I am Existence, Knowledge, and Bliss Absolute ; I am the Blissful
One, I am the Blissful One.”

This, says the Vedanta, is the only prayer that we should have. This is the only
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way to reach the goal, to tell ourselves, and to tell everybody else, that we are divine.
And as we go on repeating this, sirength comes. He wha faliers at first will get
stronger and stronger, and the voice will increase in volume until the truth takes pos-
session of our hearts, and courses throngh our veins, and permeates our hodies,
Delusion will vanish as the light becomes more and more effulgent, load after load of
ignorance will vanish, and then will come a time, when all else has disappeared and
the Sun alone shings,



THE COSMOS,
The Macrocosm.
{ Delivered in New Fork, 1gth Fanuary, 1896)

The flowers that we see all around us are beautiful, beautiful is the rising of the
morning sun, beautiful are the variegated hues of nature. The whole universe is brean-
tiful, and man has been enjoying it since his appearance on earth. Sublime and awe-
inspiring are the mountains, the gigantic rushing rivers rolling towards the sea, the
irackless deserts, the infinite ocean, the starry heavens; all these are awe-inspiring,
sublime and beautiful indeed. The whole mass of existence, which we call Nature has
been acting on the human mind since time immemorial. It has been acting on the
thought of man, and as its reaction, have come out the question: * What are these,
whence are they ?"  As far back as the time of the oldest portion of that most ancient
human composition, the Vedas, we find the same question asked : * Whence is this ?
When there was neither aught nor naught, and darkness was hidden in darkness,
who projected this universe? How? Who knows the secret 7 And the question
has come down to us at the present time, Millions of attempts have been made to
answer it, yet millions of times it will have to be answered again. It is not that each
answer was a failure; every answer to this question contained a part of truth, and this
truth gathers strength as time rolls on. I will try to present before you the outline of
the answer that 1 have gathered from the ancient philosophers of India, in harmony
with modern knowledge.

We find that in this oldest of questions a few points had been already solved. The
first is, that there was a time when there was “ neither aught nor maught,” when this
world did not exist ; our mother earth, with the seas and oceans, the rivers and moun-
tains, cities and villages, human races, animals, plants, birds, and planets and lumina-
ries, all this infinite variety of creation, had no existence. Are we sure of that? We
will try to trace how this conclusion is arrived at.  What does man see arourd him 2
Take a little plant. He puts a seed in the ground and later, be finds a plant peep out,
tift itself slowly above the ground, and grow and grow, till it becomes, a gigantic
gree. ‘Then it dies, leaving only the seed. It completes the circle; it comes out of the
seed, becomes the tree, and ends in the seed again. Look at a bird, how from the ege
it springs, lives its life,and then dies, leaving other eggs, seeds of future birds. So with
the animals, so with man. Everything in nature begins, as it were, from certain seeds,
certain rudiments, certain fine forms, and becomes grosser and grosser, and develops,
going on that way for a certain time, and again going back to that fine form, and subsi-
ding. The rain drop in which the beautiful sunbeam is playing, was drawn in the form
of vapour from the ocean, went far away into the air, and reached a region where it
changed into water, and dropped down in its present form—to be converted into vapour
again, So with everything in nature by which we are surrounded. We know that the
huge mountains are being worked upon by glaciers and rivers, which are slowly but
surely pounding them, and pulverizing them into sand, that drifts away into the ocean,
where it setles down on its bed, layer after layer, becoming bard as rocks, once more
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to be heaped up into mountains of a future generation.  Again they will be pounded
and pulverized, and thus the course goes on.  ¥rom sand rise these mountains; unio
sand they go.

1f it be true that nature is uniform throughout, if it be true, and so far nd human
experience has contradicted it, that the same method under which a small grain of
sand is created, works in creating the gigantic suns and stars, and all this universe,—
if it be true that the whole of this universe is built on exactly the same plan as the
atom, if it be tue that the same law prevails throughout the univérse, then, as it has
been said in the Vedas, * Knowing one lump of clay we know the nature of all the
clay that is in the universe.” Take up a little plant and study its life, and we know
the universe as it is. 1f we know one grain of sand, we understand the secret of the
whole universe. Applying this course of reasoning to phenomena, we find, in the first
place, that everything is almost similar at the beginning and the end.  The mountain
comes from the sand, and goes back to the sand ; the river comes out of vapour, and
goes back to vapour; plant life comes from the sced, and goes back to the seed ;
human life comes out of human germs and goes back to human germs. The stars
and the rivers, and the planets have come out of a nebulous state, and must go back
to'it. What do we learn from this 7 That the manifested, or the grosser state, is
the effect, and the finer state, the cause. Thousands of years ago, it was demonstrated
by Kapila, the great father of all philosophy, that destruction means going back to the
cause. 1f this table here is destroved, it will go back to its cause, to those fine forms
and particles which, combined, made this form which we call a 1able. Ifa man dies,
he will go back to the elements which gave him his body ; if this earth dies, it will
go back to the elements which gave it form. This is what is called destruction ;
going back to the cause. Thercfore we learn that the effect is the same as the cause,
not different. It is only in another form. This glass is an effect, and it had its
canse, and this cause is present in this form. A certain amount of the material call-
ed glass plus the force in the hands of the manufacturer, are the causes, the insiru-
mental and the material, which, combined, produced this form called a glass. The
force which was in the hands of the manufactorer is present in the glass as the power
of adhesion, without which the particles would fall apart ; and the glass materialis also
present.  The glass is only a manifestation of these fine causes in a new shape, and
if it be broken to pieces, the force which was present in the form of adhesion, will
go back and join its own element, and the particles of glass will remain the same
until they take new forms,

Thus we find that the effect is never different from the cause. Tt is only that this
effect is a reproduction of the cause in a grosser form. Next, we learn that ali these
particular forms which we call plants, animals or men, are being repeated ad Fafinitam,
rising and falling. The seed produces the tree. The tree produces the seed, which
again comes up as another tree, and so onand on ; there is no end to it. Water drops
toll down the mountains into the ocean, and rise again as vapour, going back to the
mountains and again coming down to the ocean. So, rising and falling, the cycle
goes on. So, with all lives, so, with all existence that we can see, feel, hear, or im-
agine. Everything that is within the bounds of our knowledge is proceeding in the
same way, like breathing in and breathing out in the human body, Everything in
creation, goes on in this form, one wave rising, another falling, rising again, falling
again, Each wave has iis hollow, each hollow bas its wave. The same law must
apply 10 the universe taken as a whole, because of its uniformity.  This universe must
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lie resolved into its causes ; the sun, moon, stars, and earth, the body, and mind, and
everything in this universe must return to their finer causes, disappear, be destroyed as
it were. But they will live in the causes as fine forms, Out of these fine forms they
will emerge again as new carths, suns, moons and stars.

There is one fact more to learn about this rising and falling, The sced comes
out of the tree ; it does not immediately become a tree, but has a period of inactivity,
or rather, a period of very fine unmanifested action,  The seed has to work for some
time benecath the soil. It breaks into pieces, degenerales as it were, and regenem-
tion comes out of that degeneration. In the beginning, the whole of this universe,
lias to work likewise, for a period, in that minute form, unseen and unmanifested,
which is called chaos, and out of that comes a new projection. The whole period
of one manifestation of this universe, its going down into the finer form, remain-
ing there for some time, and coming out again, is, in Sanskrit, called a Kalpa, or
a Cycle. Next comes a very important question, especially for modern times. We
sce that the finer forms develop slowly and slowly, and gradually become grosser and
grosser, We have seen that the cause is the same as the effect, and the effect is only
the cause in another form. Therefore this whole universe cannot be produced out of
nothing. Nothing comes without cause, and the cause is the effect in another form.

Qut of what has this universe been produced then 2 From a preceding fine uni-
verse, Out of what has man been produced? The preceding fine form. Out of
what has the tree been produced 2 Out of the seed ; the whole of the tree was there
in the seed. It comes out and becomes manifest.  So, the whole of this universe has
been created out of this very universe existing in a minute form. It has been made
manifest now. It will go back to that minute form, and again will be made manifest.
Now we find that the fine forms slowly come out and become grosser and grosser until
they reach their limit, and when they reach their limit they go back further and further,
becoming finer and finer again. This coming out of the fine and becoming gross,
simply changing the arrangements of its parts, as it were, is, what in modem times
is called, evolution. This is very true, perfectly true ; we see it in our lives. No
rational man can possibly quarrel with these evolutionists. But we have to learn one
thing more. We have to go one step further, and what is that ? That every evolu-
tion is preceded by an involution. The seed is the father of the tree, but another
tree was itself the father of the seed. The seed is the fine form out of which the big
tree comes, and another big tree was the form which is involved in that seed. The
whole of this universe was presentin the cosmic fine universe. The little cell, which
becomes afterwards the man, was simply the involved man, and becomes evolved as
a man. If this is clear, we have no guarrel with the evolutionists, for we sce that if
they admit this step, instead of their destroying religion, they will be the greatest
supporiers of it.

We see then, that nothing can be created out of nothing. Everything exisis
through eternity, and will exist through eternity.  Only the movement is in succeeding
waves and hollows, going back to fine forms, and coming out into gross manifesta-
tions. This involulion and evolution is going on throughout the whole of nature. The
whole scries of evolution beginning with the lowest manifestation of life and reaching
up to the highest, the most perfect man, must have been the involution of something
else. The guestion is, the involution of what? What was involved? The evolutionist
:ﬁ-ﬂ:l tc1l‘;ruu that your iden thnf. it was God, is wrong, Why? Because you say God
is intelligent, but we find that intelligence develops much later on in the course of
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evolution. It is in man and the higher animals that we find intelligence, but millions

of years have passed in this world before this intellizence came. This objection of the

evolutionists does not hold water, as we shall see by applying our theory. The tree

comes out of the seed, goes back to the seed; the beginning and the end are the same.

The carth comes out of its canse and returns to it. ' We know that if we can find the

beginning we can find the end, £ conterso, if we find the end we can find the begin-
ning. If that is so, take this whole evolutionary series, from the protoplasnr at one
end to the perfect man at the other, and this whole series is one life. In the end we
find the perfect man, so in the beginning it must have been the same. Therefore, the
protoplasm was the involution of the highest intelligence. You may not see it, but that

involved intelligence is what is uncoiling itself until it becomes manifested in the most
perfect man. That can be mathematically demonstrated.  If the law of conservation of
energy is true, you cannot get anything out of a machine unless you put it in there first.
The amount of work that you get out of an engine is exactly the same as yow have put
into it in the form of water and coal, neither more nor less. The work Iam doing
now, is just what I put into me, in the shape of air, food and other things. It is only a
question of change and manifestation. There cannot be added i the economy of this
universe one particle of matter or one foot-pound of force, nor can one particle of mat-
ter or foot-pound of force be taken out. 1f that be the case, what is this inteHigence ?
If it was not present in the protoplasm, it must have come all of a sedden, something
coming out of nothing, which is absurd. It therefore follows absolutely that the per-
fect man, the free man, the God-man, who has gone beyond the laws of nature, and:
transcended everything, who has no more to go through this process of evolution,.
through birth and death, that man called the “ Christ-man ™ by the Christians, the
“ Buddha-man " by the Buddhists, and the “ Free " by the Yogis— that perfect man
who is at one end of the chain of evolution was invelved in the cell of the protoplasm,
which is at the other end of the same chain.

Applying the same reason to the whole of the universe, we see, that intelligence
must be the Lord of creation, the cause.  What is the most "evolved notion that man
has of this universe ? It is intelligence, the adjustment of part to part, the display of
intelligence, of which the ancient design theory was an attempt at expression. The
beginning was therefore intelligence. At the beginning that intelligence becomes in-
volved, and in the end that intelligence gets evolved. The sum-total of the intelligence:
displayed in the universe must, therefore, be the involved universal intelligence unfold-
ing itself. This universal intelligence is what we call God. Call it by any other
name, it is absolutely certain that in the beginning, there is that infinite cosmic intelli-
gence. This cosmic intelligence gets involved, and it manifests, evolves itself, until
it becomes the perfect man, the * Christ-man," the “ Buddha-man.” Then it goes:
back to its own source. That is why all the Scriptures say, “In Him we live, an&
move and have our being.” ‘T'hat is why all the Scriptures preach that we came froms
God, and go back to God, Do not be frightencd by theological terms ; if terms
frighten you, you are not fit to be philosophers. This cosmic intelligence is what the
theologians call God.

I have been asked many times, “Why do you use that old word, God ?” Because
it is the best word for our purpose ; you cannot find a better word than that, because
all the hopes, aspirations, and happiness of humanity have been centred in that word.
It is impossible now to change the word. Words like these were first coined by great
gaints, who realised their import and understood their meaning. Bui as they become
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current in gociely, ignorant people take these words, and the resultis that they lose
their spirit and glory. The word God has been used from time immemorial, and the
idea of this cosmic intelligence, and all that is great and holy is associated with jt. Do
you mean to say that because some foul says it is not all right, we should throw it
away 7 Another man may come and say ‘ Take my ward,! and another again, * Take
my word,' So there will be no end to foolish words. Use the oid word, only use it
in the true spirit, cleanse it of superstition, and realise fully whal this great ancient
word means. If you understand the power of the laws of association, you will know
that these words are associated with innomerable majestic and powerful ideas; they
have been used and worshipped by millions of human souls and associated by them
with all that is highest and best, all that is rational, all that is lovable, and all that
is great and grand in human nature.  And they come as sugzestions of these associa-
tions, and cannot be given up. If I tried to express all this, by only telling you
that God created the universe, it would have conveyed no meaning to you. Yet, after
all this struggle, we have come back to Him, the Ancient and Supréeme Chne.

We now see that all the various forms of cosmic energy, such as matter, thought,
force, intelligence, and so forth, are simply the manifestation of that cosmic intelli-
gence, or, as we shall call it henceforth, the Supreme Lord. Everything that vou see,
feel or hear, the whole universe, is His creation, or to be a little more accurate, is
His projection ; or to be still more accurate, is the Lord Him=elf, It is He Who'is
shining as the sun and the stars, He is the mother earth, He is the ocean Himself.
He comes as gentle showers, He is the centle air that we breathe in, and He it is who
is working as force in the body.  He is the speech that is uttered, He is the man who
is talking. He is the andience that is here. He is the platform on which I stand, He is
the light that enables me to see your faces, It is all He. He Himself is both the mate-
rial and the efficient cause of this universeand He it is that gets involved in the minule
cell, and evolves at the other end, and becomes God again.  He it is that comes down
and becomes the lowest atom, and slowly unfolding His nature; rejoins Himself. This
is the mystery of the universe. Thou art the man, Thou art the woman, Thou art the
strong man walking in the pride ol youth; Thou art the old man tottering on crutches,
Thou art in everything, Thoa art everything, O Lord. This is the only solution of
the Cosmos, that satisfies the human intellect. In one word, we are born of Him, we
live in Him, and unto Him we retumn




THE COSMOS,

The Microcosm.

¢ Delivered in New Fork, 260h Fanaary, 1856)

The human mind naturally wants to get outside, 1o peer out of the body, as it
were, through the channels of the organs. The cye must zee, the ear must hear, the
senses must sense the external world ; and naturally the beauties and sublimities of
nature captivate the attention of man, first, The first questions that arose in the hu-
man soul, were about the external world. The solution of the mystery was asked of
the sky, of the stars, of the heavenly bodies, of the earth, of the rivers, of the moun-
tains, of the ocean ; and in all ancient religions, we find traces of how the groping hu-
man mind at first caught at everything external. There was a river-god, a sky-god, a
cloud-god, a rain-god ; everything external, all of which we now call the powers of
nature, became metamorphosed, transfigured, into wills, into gods, into heavenly mes-
sengers.  As the question went deeper and deeper, these external manifestations failed
to satisfy the human mind, and finally the energy turned inward, and the question was
asked of man's own soul. From the cosmos the guestion was reflected back to the
microcosm ; from the external world the question was reflected to the internal.  From
analysing the external nature, man is led to analyse the internal ; this questioning of
the internal man comes with a higher state of civilisation, with a deeper insight into
nature, with a higher state of growth,

The subject of discussion this afternoon, is this internal man. No guestion is sn
near and dear to mon's heart as that of the internal man. How many millions of
times, in how many countries, has this question been asked ? Sages and kings, rich
and poor, saints and sinner, every man, every woman, all have from time Lo time
asked this question : Is there nothing permanent in this evanescent human life 7 Is
there nothing, they have asked, which does not die away when this body dies? 1s
there not something living when this frame crumbles into dust 2 Is there not some-
thing which survives the fire which burns the body into ashes? And if so, what is its
destiny 7 Where doecs it go? Whence did it come ? These questions have been
asked again and again, and so long as this creation lasts, so long as there are human
brains to think, this question will have 1o be asked. Yet, it is not that the answer did
not come ; each time the answer came, and as time rofls on, the answer will gain
strength, more and more. The question was answered once for all, thousands of years
ago, and through all subsequent time it is being restated, reillustrated, made clearer to
our intellect, What we have to do, therefore, is to make a re-staltement of the answer.
We do not pretend to throw any new light on those all-absorbing problems, but only to
put before you the ancient truth,.in the language of modern times, to speak the
thoughts of the ancients in the language of the modems, to speak the thoughis of
the philosophers in the language of the people, to speak the thoughts of the angels in
the language of man, to speak the thoughts of God in the language of poor humanity,
g0 that man will understand them ; for the same divine essence from which the ideas
emanated, is ever present in man, and therefore he can always understand them.
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I am locking at you. How many things are necessary for this vision ? First, the
eves. For if I am perfect in every other way, and yet have no eyes, I shall not be able
to see you. Secondly, the real organ of vision. For, the eyes are not the organs;
they are but the instruments of vision ; and behind them is the real organ, the nerve
centre in the brain. 1F that centre be injured, a man may have the clearest pair of eyes,
vet he will not be able to see anything.  So, it is necessary that this centre, or the real
organ, be there. Thus, with all our senses.  The external ear iz but the instrument
for carrying the vibration of sound inward, to the centre.  Yet, that is not sufficient.
Suppose in your library you are intently reading a book, and the clock strikes, yet you
do not hear it. The sound is there ; the pulsations in the air are there, the ear and the
centre are also there, and these vibrations have been carried through the ear, to the
centre, and yet you do not hear it. What is wanting # The mind is not there. Thus
we =ee that the third thing necessary is, that the mind must be there. First the ex-
ternal instruments, then the organ to which this external instrument will carry the sen-
sation, and lastly the organ itself must be joined to the mind. When the mind is not
joined to the organ, the organ and the ear may take the impression, and yet we shall
not be conscious of it. The mind, too, is only the carrier ; it has to carry the sen-
sation still forward, and present it to the intellect. The intellect is the determining
faculty and decides upon what is brought to it. Still this is not sufficient. The in-
tellect must carry it forward, and present the whole thing before the ruler in the body,
the human soul, the king on the throne. Before him, this is presented, and then from
him comes the order, what to do, or what not to do; and the order goes down in the
same sequence, to the intellect, to the mind, to the organs, and the organs convey it to
the instruments, and the perception is complete.

The instruments are in the external body, the gross body, of man ; but the mind
and the intellect are not. They are in, what is called in Hindu philosophy, the finer

“body, and what, in Christian theology.you read of as the spiritval body of man ; finer,

very much finer than the body, and yet not the soul. The soul is beyond them all.
The external body perishes in a few years; any simple cause may disturb and destroy
it. The finer body is not 5o easily perishable ; yet it sometimes degenerates, -and at
other times becomes strong. We see how, in the old man, the mind loses its strength,
how, when the body is vigorous, the mind becomes vigorous, how various medicines
and drugs affect it, how everything external acts on it, and how it re-acts on the exter-
nal world. Just as the body has its progress and decadence, so also has the mind, and
therefore the mind is not the soul, because the soul can neither decay, nor degenarate,
How can we know that # How can we know that there is something behind this mind ?
Because knowledge which is self-illuminating, and the basis of intelligence, cannot
helong to dull, dead matter, Never was seen any gross matter which had intelligence
as its own essence.  No dull or dead matter can illamine itself. It is intelligence that
illumines all matter. ‘This hall is here only through intelligence, because, as a hall,
its existence would be unknown unlesssome intelligence built it. This body is not
self-luminous ; if it were, it would be so in a dead man also. Neither can the mind,
nor the spiritual body, be self-luminous. They aré not of the essence of intelligence.
That which is self-luminous cannot decay. The luminosity of that which shines
through 2 borrowed light comes and goes; but that which is light itself, what can
make that come and go, flourish and decay ? We see that the moon waxes and wanes,
because it shines through the borrowed light of the sun. If a lump of iron is put into
fire and made red hot, it glows and shines, but its light will vanish, because it is bor-
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rowed. So, decadence is possible only of that light which is borrowed, and is not of
its own essence.

Now we see that the body, the external shape, has no light as its own essence, is
not self-luminous and cannot know iself ; neither can the mind. Why not? Because
the mind waxes and wanes, because it is vigorous at one time, and weak at another, be-
cause it can be acted upon by anything and everything. Therefore the light which shines
through the mind is not its own. Whose is it, then? It must belong to that which has
it as its own essence, and as such, can never decay or die, never become stronger or
weaker; it is self-luminous: it is luminosity itself. It cannot be that the soul knows,
but it is knowledge. It cannot be that the soul has existence, butit is existence. It
cannot be that the soul is happy, it is happiness. That which is happy, has borrowed
its happiness; that which has knowledge has received its knowledge ; and that which
has relative existence, lias only a reflected existence. Wherever there are qualities,
these qualities have been reflected upon the substance, but the soul has not knowledge,
existence and blessedness as its qualities, they are the essence of the soul.

Again, it may be asked why shall we take this for granted 7 Why shall we admit
that the soul has knowledge, blessedness, existence, as its essence, and has not borrowed
them ? It may be argued, why not say, that the soul’s luminosity, the soul's blessed-
ness, the soul’s knowledge, are borrowed in the same way as the luminosity of the body
is borrowed from the mind ? The fallacy of arguing in this way will be, that there will
be no limit. From whom were these borrowed 2 If we say from some other source,
the same question will be asked again. So, at last, we shall have to come to one who
is self-luminous ; to make matters short then, the logical way is to stop where we get
seli-luminosity, and proceed no further.

We see then, that this human being is composed first of this external covering, the
body. Secondly, the finer body, consisting of mind, intellect, and egoism.  Behind
them, is the real self of man, We have seen, that ali the qualities, and powers of the
gross body are borrowed from the mind, and the mind, the finer body, borrows its
powers and luminosity from the soul, standing behind.

A great many questions now arise about the nature of this soul. If the existence
of the soul is drawn from the argument that it is self-luminous, that knowledge, ex-
istence, blessedness are its essence, it nawrally follows that this soul cannot have been
created. A self-luminous existence, independent of any other existence, could never
have been the outcome of any thing. It always existed ; there was never a time when
it did not exist, because if the soul did not exist, where was time ? Time is in the soul 3
it is when the soul reflectsits powers on the mind and the mind thinks, that time comes.
When there was no soul, certainly there was no thought, and without thought there was
no lime. How can the soul, therefore, be said to be existing in time, when time itself
exists in the soul ? It has neither birth nor death, but it is passing through all these
various stages. It is manifesting slowly and gradually from lower to higher, and so
on, and on. It is expressing its own grandeur, working through the mind on the body
and through the body it is grasping the external world and understanding it. It takes
up a body, and uses it, and when that body has failed and is used up, it takes another
body, and so on it goes.

Here comes a very interesting question, that question which is generally known
as the re-incarnation of the soul. Sometimes people get frightened at the idea, and
superstition is so strong that thinking men, even, believe that they are the outcome
of nothing, and then, with the grandest logic, try to deduce the theory that although
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they have come out of zero, they will be eternal ever afterwards, Those that come
out of zero will certainly have to go back to zero. Neither you, nor 1, nor anyone
present, has come out of zero, nor will go back to zero. We have been existing eter-
nally, and will exist, and there is no power undler the sun, or above the sun which can
undo your or my existence, or send us back to zero. Now this idea of re-incarnation
is not only not a frightening idea, but is most essential for the moral well-being of
the human race. It is the only logical conclusion that thoughtful men can arrive at.
If you are going to exist in eternity hereafter, it must be that you have existed through
elernity in the past ; it cannot be otherwise. I will try to answer a few objections
that are generally brought against the theory.  Although many of you will think they
are very silly objections, still we have to answer them, for sometimes we find that the
most thoughtful men are ready to advance the silliest ideas. Well has it been said
that there never was an idea so absurd that it did not find philosophers to defend it
The first objection is, why do we not remember our past f Do we remember all our
past in this life #  How many of you remember what you did when you were  babies 2
None of you remember your early childhood, and if upon memory depends your
existence, then, this argument proves that you did not exist as babies, because you do
not remember your babyhood. Itis simply unmitigated nonsense to say that our
existence depends on our remembering it. Why should we remember the past # That
brain is gone, broken into pieces, and a new brain has been manufactured.  What has
come 10 this brain is the resultant, the sum-total of the impressions acquired in gur
past, with which the mind has come to inhabit the new body.

1, as 1 stand here, am the effect, the result, of all the infinite past which is tacked
on to me. And why is it necessary for me to remember all the past 2 When a great
ancient sage, a seer, or @ prophet of old, who came face to face with the truth, says
something, these modern men stand up and say, * Oh, he was 2 fool I But just use
another name;, * Huxley says it, or Tyndall " ; then it must be true, and they take it
for granted. In place of ancient superstitions they have erected modern superstitions,
in place of the old popes of religion, they have installed modern popes of science.
So we see that this objection as to memory is not valid, and that is about the only
serious objection that is raised against this theory. Although we have scen that it is
not necessary for the theory, that there shall be the memory of past lives, yet at the
same time, we aré in a position to assert that there are instances which show that this
memory does come, and that each one of us, will get back this memory, in that life in
which he will become free. Then alone, you will find that this world is but a
dream ; then alone you will realise in the soul of your soul that you are but actors
and the world is a stage ; then alone will the idea of non-attachment come to you with
the power of thunder ; then all this thirst for enjoyment, this clinging on to life and
this world, will vanish forever ; then the mind will see clearly as daylight how many
times all these existed for you, how many millions of times you had fathers and
mothers, sons and daughiers, husbands and wives, relatives and friends; wealth and
power. They came and went. How many times you were on the topmost crest of
the wave, and how many times you were down at the bottom of despair! When me-
mory will bring all these to you, then alone will you stand as a hero, and smile when
the world frowns upon you. Then alone will you stand up and say, “ 1 care not for
thee even, O Death, what terrors hast thou for me #' This will come to all,

Are there any arguments, any rational proofs for this re-incarnation of the sonl 2
So far we have been giving the negative side, showing that the opposite arguments 1o
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disprove it, are invalid. Are there any positive proofs. There are : and, most valid
ones, too, No other theory except that of reincarnation accounts for the wide diver-
gence, that we find between man and man in their powers to acquire knowledge, First,
let us consider the process by means of which knowledge is acquired. Suppose 1 go
into the street and see a dog. How do I know it is a dog ? I refer it to my mind,
and in my mind are groups of all my past experiences, arranged, and pigeon-holed, as
it were. As soon as a new impression comes, 1 take it up and refer it to some of the
old pigeon-holes, and as soon as I find a group of the same impressions already ex-
isting, I place it in that group, and I am satisfied. I know it is a dog, because it coin-
cides with impressions already there.  'When I do not find the cognate of this new
experience inside, I become dissatisfied. When, not finding the cognates of an im-
pression, we become dissatisfied, this state of the mind is called “ignorance ”; but,
when, finding the cognates of an impression already existing, we become satisfied,
this is called * knowledge.”” When one apple fell, men became dissatisfied. Then
gradually they found out the group. What was the group they found ? That all
apples fell, so they called it “ gravitation.” Now we see that without a fund of already
existing experience, any new experience would be impossible, for there would be nothing
to which to refer the new impression. So, if, as some of the European philosophers
think, a child came into the world with what they call fadula rase, such a child
would never attain to any degree of intellectual power, because he would have
nothing to which to refer his new experiences. We see that the power of acquiring
knowledge wvaries in each individual, and this shows that each one of us has come
with his own fund of knowledge. Knowledge can only be got in one way, the
way of experience; there is no other way to know. If we have not experienced it
in this life, we must have experienced it in other lives. How is it that the fear of
death is everywhere ? A litle chicken is just out of an egg, and an eagle comes,
and the chicken flies in fear to its mother. There is an old explanation (I should
hardly dignify it by such a name). It is called instinct. What makes that little
chicken just out of the egg afraid to die? How is it that as soon as a duckling
hatched by a hen comes near water, it jumps into it and swims? Tt never swam
before, nor saw anything swim. People call it instinct. It is a big word, but it
Ieaves us where we were before. Let us study this phenomenon of instinct. A
child begins to play on the piano, At first she must pay attention to every key she is
fingering, and as she goes on and on for months and years, the playing becomes
almost involuntary, instinctive. What was first done with conscious will does not re-
quire later on, an effort of the will. This is not yet a complete proof. One half re-
mains, and that is that almost all the actions which are now instinctive can be bronght
under the control of the will. Each muscle of the body can be brought under
control. This is perfectly well known. So the proof is complete, by this double me-
thod, that what we now call instinct is degencration of voluntary actions; thercfore,
if the amalogy applies to the whole of creation, if all nature is uniform, then, what is
instinct in lower animals, as well as in men, must be the degeneration of will,

Applying the law we dwelt upon under macrocosm, that each involution pre-
supposes an evolution, and each evolution an involution, we see that instinct is in-
volved reason. What we call instinct in men or animals, must therefore be involved,
degenerated, voluntary actions and voluntary actions are impossible without experience.
Experience started that knowledge, and that knowledge is there. The fear of death,

the duckling taking to the water, and all involuntary actions in the human being,
12
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.which have become instinclive, are the result of past experiences. So far, we have
proceeded very clearly, and so far, the latest science is with us. DBut here comes
one more difficulty. The latest scientific men are coming back to the ancient sages,
and as far as they have done so, there is perfect agreement. They admit that each
man and each animal is born with a fund of experience, and that all these actions
in the mind are the result of past experience. * But what,”" they ask, *is the use of
saying that that experience belongs to the soul 2 Why not say it belongs to the body,
and the body alone? Why not say it is hereditary transmission " This is the last
question. Why not say that all the experience with which I am born is the resultant
effect of all the past experience of my ancestors ? The sum-total of the experience
from the little protoplasm up to the highest human being is in me, but it has come
from body to body in the course of hereditary transmission. Where will the difficulty
be ? This question is very nice, and we admit some part of this hereditary transmigsion.
How far? As far as furnishing the material. We, by our past actions, conform our-
selves to a certain birth in a certain hody, and the only suitable material for that body
comes from the parents who have made themselves fit to have that soul as their offspring.

The simple hereditary theory takes for granted the most astonishing proposition
without any proof, that mental experience can be recorded in matter, that mental expe-
riemce can be involved in matter. When I look at you, in the lake of my mind there
is a wave, ‘That wave subsides, but it remains in fine form, as an impression. We
understand a physical impression remaining in the body, But what proof is there for
‘assuming that the mental impression can remain in the body, since the body goes to
picces ? What carries it 2 Even granting, it were possible for each mental impression
1o remain in the body, that every impression, beginning from the first man down to
my father, wasin my father's body, how could it be transmitted to me ? Through
the bioplasmic eell 7 How could that be ? Because the father's body does not come
to the child im fofe. The same parents may have a number of children ; then, from
this theory of hereditary transmission, where the impression and the impressed are
.one ( that is to say, materia] ) it rigorously follows that, by the birth of every child,
ahe parents must lose a part of their own impressions, or, if the parents should transmit
the whole of their impressions, then, after the birth of the first child, their minds
would be a vacuum.

Again, if in the bioplasmic cell the infinite amount of impressions from all time
has entered, where and how isit? This is a most impossible position, and until these
physicists can prove how and where those impressions live in that cell, and what they
juean by a mental impression sleeping in the physical cell, their position cannot be
taken for granted. So far it is clear then, that this impression is in the mind, that the
mind comes to take its birth, and re-birth, and uvses the material which is most proper
for it, and that the mind which has made itself fit for only a particular kind of body,
will have to wait until it gets that material. This we understand. The theory then
comes to this, that there is hereditary transmission, so far as furnishing the material
to the soul is concerned. DBut the soul migrates, and manufactures body after body,
and each thought we think, and each deed we do, is stored in it in fine forms, ready to
spring up again and take a new shape, When I look at you a wave rises in my mind,
It dives down, as it were, and hecomeas finer and finer, but it does not die. It is ready
fo start up again as a wave in the shape of memory. So all these impressions are in
my mind, and when 1 die the resultant force of them will be upon me. A ball is here,
and cach one of us takes 3 mallet in his hands and strikes the ball from all sides ;

B
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the ball goes from point to point in the room, and when it reaches the door it flies
out. What does it carry out with it # The resultant of all these blows. That will
give it its direction. So, what directs the soul when the body dies?  The resultane,
the sum-total of all the works it hasdone, of the thourhts it has thought, If the
resultant is such that it has to manufacture a new body for further experience, it will
go to those parents who are ready to supply it with suitable material for that body.
Thus, from body to body it will go, sometimes to a heaven, and back again to earth,
becoming man, or some lower animal. This way it will go on uniil it has finished its
experience, and completed the civcle. It then knows its own pature, knows what it 15,
and ignorance vanishes, ils powers become manifest it becomes perfect; no more is
there any necessity for the soul to work through physical bodies, nor is there any
necessity for it to work through finer, or mental bodies. It shines in its own light,
and is free, no more to be born, no more to die.

We will not go now into the particulars of this. But I will bring before you one
more point with regard to this theory of reincarnation. It is the theory that advances
the freedom of the human soul. 1t is the one theory that does not lay the blame of
all our weakness upon somebody else. which is a common human fallacy. We do not
lock at our own faults ; the eyes do not sce themselves, they sec the eyes of everybody
else. We human beings are very slow Lo recognise our own weakness, our own faulis;
so long as we can lay the blame upon somebody else. Men in general lay all the blame
of life on their fellow-men, or, failing that, on God, or they conjure up a ghost, and say
it is fate. Where is fale, and who is fate ? We reap what we sow. We are the makers
of our own fate. None else has the blame, none has the praise; The wind is blowing,
those vessels whose sails are unfurled catch it, and go forward on their way, but those
which have their sails furled do not catch the wind. 1Is that the fault of the wind ? Is
it the fault of the Merciful Father, Whose wind of mercy is Blowing without ceasing,
day and night, Whose mercy knows no decay, is it His faull that some of us are happy,
and some unhappy # We makeour own destiny. His sun shines for the weak as
well as for the strong. His wind blows for saint and sinner alike. He is the Lord of
all, the Father of all, Merciful, and Impartial. Do you mean to say that He, the Lord!
of Creation, looks upon the petty things of our life in the same light as we do # What
a degenerate idea of God that would be ! We are like liwle puppies, making life-and-
death siruggles here, and foolishly thinking that even God Himself will take it az
seriously as we do. Ie knows what the puppies’ play means. Our attempts 1o lay
the blame on Him, making Him the punisher, and the rewarder, are only foolish.
He neither punishes, nor rewards any, His infinite mercy is open 1o evervone, at all
times, in all places, under all conditions, unfailing, unswerving. Upon ur depends:
how we use it. Upon wr depends how we utilise it. Blame neither man, nor God,
nor anyone in the world,.  When you find yourselves suffering, blame yourselves, and
try to do better.

This is the only solution of the problem. Those that blame others—and, alas [
the number of them is increasing every day—are generally miserable, with helpless
brains, who bave brought themselves to that pass through their own mistakes, and
blame others, but this does not alter their position. It does not serve them in any
way. This attempt to throw the blame upon others only weakens them the more.
Therefore, blame none for your own faults, stand upon your own feet, and take the
whole responsibility upon yourselves. Say, * This misery that 1 am suffering is of my
uwn doing, and that very thing proves that it will have to be undone by me alone.™
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That which T created, I can demolish; that which is created by some one else T shall
never be able to destroy. Therefore, stand up, be bold, be strong. Take the whole
responsibility on your own shoulders, and know that you are the creator of your own
destiny. * All the strength and succour you want is within yourselves. Therefore, make
your own futare, “ Let the dead past bury its dead.” The infinite fture is before
you, and you must always remember that each word, thought, and deed, lays uwp a
store for you and that as the bad thoughts and bad works are ready to spring upon
you like tigers, so also there is the inspiring hope that the good thouglts, and good
deeds, are ready with the power of a hundred thousand angels to defend you always
and forever.



IMMORTALITY.,

 Delivercd in America)

What question has been asked a greater number of times; what idea has led men
maore to search the universe for an answer, what question is nearer and dearer to the
hunan heart, what question is more inseparably connecied with our existence, than
this one, the immortality of the human soul? It bas been the theme of poets and sages,
of priests and prophets; kings on the throne have discussed it, begzars in the street
have dreamt of it. The best of humanity have approached it, and the worst of men
have hoped for it. The interest in the theme has not died yet, nor will it die, so long
as human nature exists. Various answers have been presented to the world by vari-
ous minds. Thousands, again, in every period of history have given op the discus-
sion, and yet the question remains fresh as ever. Olten in the turmoil and struggle
of our lives we seem to forget it,but suddenly some one dies, one, perhaps, whom we
loved, one near and dear to our heans is snatched away from s, and the struggle, the
din and wurmoil of the world around us, cease [or a moment, and the soul asks the old
question, “ What after this? " * What becomes of the soul #*  All human knowledge
proceeds out of experience ; we cannot know anything except by experience.  All our
reasoning is based upon generalised experience, all our knowledge is but harmo-
nised experience. Looking around us, what do we find 2 A continuous change. The
plant comes out of the seed, and the seed becomes the plant again ; the plant grows
into the tree, completes the circle, and comes back to the seed. The animal comes,
lives a certain time, dies, and completes the circle. So does man. The mountains
slowly but surely crumble away, the rivers slowly but surely dry up, rains come out
of the sea, and go back to the sea. Everywhere circles are being completed, birth,
growth, development and decay following each other with mathematical precision.
This is our everyday experience. Inside of it all, behind all this vast mass of what we
call life, of millions of forms and shapes, millions upon millions of varieties, begin-
ning from the lowest atom to the highest spiritualised man, we find existing a certain
unity. Every day we find that the wall that was thought 10 be dividing one thing
and another is being broken down, and all maiter is coming to be recognised by
modern science as one substance, manifesting in different ways and in various forms,
the one life that runs through all like a continuous chain, of which all these various
forms represent the links, link after link, extending almost infinitely, but of the same
one chain. This is what is called evolution. It is an old, old idea, as old as human
society, only it is getting fresher and fresher as human knowledge is progressing.
There is one thing more, which the ancients perceived, but which in modern times, is

not yet so clearly perceived, and that is involution. The seed is becoming the plant;
a grain of sand never becomes a plant. It is the father that becomes the child; a
lump of elay never becomes the child. From what does this evolution come is the
question, What was the seed ? It was the same as the tree.  All the possibilities of
a future tree arc in that seed ; all the possibilities of a future man are in the little
baby ; all the possibilities of any future life are in the germ, What is this #  The
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ancient philosophers of India called it involution. We find then, that every evolution
presupposes an involution, Nothing can be evolved which is not already there. Here
again modern science comes to our help.  You know by mathematical reasoning that
the sum-total of the energy that is displayed in the universe is the same throughout,
You cannot take away one atom of matter or one foot-pound of force, You cannot
add to the universe one atom of matter or one foot-pound of force. As such, evolu-
tion does not come out of zero ; then, where does it come from ? From previous in-
volution. ‘The child is the man fzvolved, and the man is the child evolved. The seed
is the tree involved, and the tree is the seed evolved. All the possibilities of life are
in the germ. The problem becomes a little elearer.  Add to it the first idea of conti-
nuation of life. From the lowest protoplasm to the most perfect human being, there
is really but one life. Just as in one life we have so many various phases of expression,
the protoplasm developing into the baby, the child, the young man, the old man, so,
from that protoplasm up to the most perfect man, we get one continuous life, one chain.
This is evolution, but we have seen that each evolution presupposes an involution. The
whole of this life which slowly manifests itself, evolves itself from the protoplasm to the
perfected human being, the incarnation of God on earth—the whole of this series is but
one life, and the whole of this manifestation must have been involved in that very pro-
toplasm. This whole life, this very God on earth was involved in it, and slowly came
out, manifesting itself slowly, slowly, slowly. The highest expression must have been
there in the germ state, in minute form ; therefore this one force, this whole chain, is
the involution of that cosmic life which is everywhere. It is this one mass of intelli-
gence which, from the protoplasm up to the most perfected man, is slowly and slowly
uncoiling itself. Not that it grows. Take off all ideas of growth from your mind.
With the idea of growth isassociated something coming from outside, something extra-
neous, which would give the lie to the truth that the Infinite which lies latent in
every life, is independent of all external conditions. It can never grow; it was always
there, and only manifests itself,

The effect is the canse manifested.  There is no essential difference between the
effect and the cause. Take this glass, for instance. There was the material, and
that material plus the will of the manufacturer made the glass, and these two were its
causes, and are present in it In what form?  Adhesion. If the force were not here,
each particle would fall away. What is the effect then? It is the same as the cause,
only taking a different form, a different composition.  When the cause is changed and
limited for a time, it becomes the effect. We must remember this. Applying it to our
idea of life, the whole of the manifestation of this one series, from the protoplasm up
to the most perfect man, must be the very same thing as cosmic life. First it got in-
volved and became finer, and out of that fine something which was the cause, it has
gone on evolving, manifesting itself, and becoming grosser,

But the question of immortality is not yel settled. We have scen that everything
in this universe is indestructible. There is nothing new ; there will be nothing new.
The same series of manifestations are presenting themselves alternately, like a wheel,
coming up and going down. All motion in this universe is in the form of waves, sue-
cessively rising and falling. Systems after systems are coming out of fine forms, evol-
ving themselves, and taking grosser forms, again melting down, as it were, and going
back to the fine forms. Again they rise out of that, evolving for a cenain period and
slowly going back to the cause, So with all life. Each manifestation of life is coming
up and then going back again, What goes down? The form. The form breaks o

-
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pieces, but it comes up again. In one sense bodies and forms even are eternal. How 2
Suppose we take a number of dice, and throw them, and they fall in this ratio—6—5—
3—s- We take the dice up and throw them, again, and again; there must be a time
when the same number will come again; the same combination must come. Now
each particle, each atom, that is in this universe, I take for such a die, and these are
being thrown out, and combined, again and again. All these forms before you are
one combination. Here are the formsof a glass, a table, a pitcher of water, and so
forth.  This 15 one combination : in time, it will all break. Buot there most come a
time when exactly the same combination comes again, when you will be here, and this
form will be here, this subject will be talked, and this pitcher will be here.  An infinite
number of times this has been, and an infinite number of times this will be repeated.
Thus far with the physical forms. What do we find ? That even the combination of
physical forms is eternally repeated.

A most interesting conclusion that follows from this theory, is the explanation of
facts such as these : Some of you, perhaps, have scen a man who can read the past life of
others, and foretell the future. How isit possible for any one to see what the future will
be, unless there is aregulated future ? Effects of the past will recur in the future, and we
see that it is so. You have seen the big Ferris wheel in Chicago, The wheel revolves,
and the little rooms in the wheel are regularly coming one after another; one set of
persons gets into these, and after they have gone round the circle, they get out, and a
fresh batch of people gets in.  Each one of these batches is like one of these manifes-
tations, from the lowest animal tothe highest man. Nature is like the chain of the
Ferris wheel, endless and infinite, and these little carriages are the bodies or forms in
which fresh batches of souls are riding, going up higher and higher until they become
perfect, and come out of the wheel. But the wheel goes on.  And so lonj as the bodies
are in the wheel, it can be absolutely and mathematically foretold where they will
go, but not so of the souls. Thus it is possible to read the past and the future of
nature with precision. We see then, that there is recarrence of the same material
phenomena at certain periods, and that the same combinations have been laking place
through eternity. But that is not the immortality of the soul. No force can die, no
matter can be annihilated. What becomes of it # It goes on changing, backwards and
forwards, until it returns to the source from which it came. There is no motion in a
straight line. Everything moves in a circle ; a straight line, infinitely produced, be-
comes a circle. If that is the case, there cannot be eternal degeneration for any soul,
It cannot be. Everything must complete the circle, and come back to its source.
What are you and 1 and all these souls? In our discussion of evolution and involu-
tion, we have seen that you and I must be part of the cosmic consciousness, cosmic life,
cosmic mind, which got involved, and we must complete the circle and go back to this
cosmic intelligence which is God. This cosmic intelligence is what people call Lord,
or God, or Christ, or Buddha, or Brahman, what the materialists perceive as force,
and the agnostics as that infinite, inexpressible beyond ; and we are all parts of that

This is the second idea, yet this is not sufficient ; there will be still more doubts,
It is very good to say that there -is no destruction for any force. But all the forces
and forms that we see are combinations. This form before us is a composition of
several component parts, and so every force that we see is similarly composite.  If you
take the scientific idea of force, and call it the sum-total, the resultant of several forces,
what becomes of your individuality ? Everything that is a compound must sooner or
laler go back to its component parts. Whatever in this universe is the result of the
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combination of matter or force, must sooner or later go back to its components,
Whatever is the result of certain causes must die, must be destroyed. It gets broken
up, dispersed, and resolved back into its components. Soul is not a force ; neither isit
thought. It is the manufacturer of thought, but not thought itself ; it is the manufac-
turer of the body, but not the body. Why so0? We see that the body cannot be the
soul. Why not? Because it is not intelligent. A corpse is not intelligent, nor a
piece of meat in a butcher’s shop. What do we mean by intelligence ? Reaclive power.
We want to go a little more deeply into this. Here is a pitcher ; I see it. How ?
Rays of light from the pitcher enter my eyes, and make a picture in my retina, which
is carried to the brain. Yet there is no vision. What the physiologists call the sen-
sory nerves carry this impression inwards. But up to this there is no reaction. The
nerve centre in the brain carries the impression to the mind, and the mind reacts, and
as soon as this reaction comes, the pitcher flashes before it, Take a more common-
place example. Suppose you are listening to me intently, and a mosquito is sitting
on the tip of your nose, and giving you that pleasant sensation which mosquitoes can
give ; but you are so intent on hearing me that you do not feel the mosquito at all,
What has happened ?  The mosquito has bitten a certain part of your skin, and
certain nerves are there. They have carried a certain sensation to the brain, and
the impression is there, but the mind, being otherwise occupied, does not react, S0
you are not aware of the presence of the mosquito.  When a new impression comes,
if the mind does not react, we will not be conscious of it, but when the reaction comes
we feel, we see, we hear, and so forth, With this reaction comes illumination, as the
Sankhya philosophers call it. We see that the body cannot illuminate, because in the
absence of attention no sensation is possible. Cases have been known where under
peculiar conditdons, a man who had never learned a particular language, was found
able to speak it. Subsequent enqguiries proved that the man had, when a child, lived
among people who spoke that language and the impressions were left on his brain.
These impressions remained stored up there, until through some cause the mind
reacted, and illomination came, and then the man was able to speak the language.
This shows that the mind alone is not sufficient, that the mind itzelf is an instrument
in the hands of someone. In the case of that boy the mind contained that language,
yet he did not know it, but later there came a time when he did. It shows that there is
someone besides the mind, and when the boy was a baby that someone did not use the
power, but when the boy grew up, he took advantage of it, and used it. First, here is
the body, second the mind, or instrument of thought, and third behind this mind is the
Self of man, The Sanskrit word is Afman. As modern philosophers have identified
thought with molecular changes in the brain, they do not know how to explain such a
case, and they generally deny it. The mind is imimately connected with the brain, and
dies every time the body changes. Self is the illuminator, and the mind is the instru-
ment in its hands, and through that instrument it gets hold of the external instrument,
and thus comes perception. The external instruments get hold of the impressions, and
carry them to the organs, for you must remember always that the eyes and ears are only
receivers, it is the internal organs, the brain centres which act. In Sanskrit these
centres are called indrivas, and they carry sensations to the mind, and the mind pre-
sents them further back to other states of the mind, which in Sanskrit is called chifla,
and there they are organised into will, and all these present them to the King of kings
inside, the Ruler on his throne, the Self of man. He then sees and gives His orders,
Then the mind immediately acts on the organs, and the organs on the external body.
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The real Perceiver, the real Ruler, the Governor, the Creator, the Manipulator of all
this, is the Self of man. ¢

We see then, that the Self of man is not the body, neither is It thought. It can-
not be a compound. Why not ? Because everything that is a compounid can be
scen or imagined, That which we cannot imagine or perceive, which we cannot
bind together, is not force or matter, cause or effect, and cannot be a compound. The
domain of compound is only so far as our mental universe, our thought universe
extends. Beyond this it does not hold good; it isas far as law reigns, and if there
is anything beyond law, it cannot be a compound at all. The Self of man being be-
yond the law of causation, is not a compound. It is ever free and is the Ruler of
everything that is within law. It will never die, because death means going back to
the component parts, and that which was never a compound can never die. It is
sheer nonsense to say It dies.

We are now treading on finer and finer ground ; and some of you perhaps will be
frightened. We have seen that this Self, being beyond the little universe of matter and
force and thought, is a simple, and as a simple It cannot die. That which does not die,
cannot live. For life and death are the obverse and reverse of the same coin.  Life is
another name for death, and death, for life. One particular mode of manifestation is
what we cail life; another particular mode of manifestation of the same thing is what
we call death. When the wave rises on the top it is life; and when it falls into the
hollow it is death. If anything is beyond death, we naturally see it must also be be-
yond life. 1 must remind you of the first conclusion, thatthe soul of man is part of the
cosmic energy that exists, which is God. We now find that it is beyond life and death.
You were never born, and you will never die. What is this birth and death that we
see around us ? This belongs to the body only, because the soul is omnipresent.
“How can that be ?"" you may ask. “So many people are sitting here, and you say the
soul is omnipresent?” What is there, I ask, to limit anything that is beyond law,
beyond cansation #  This glass is limited ; it is not omnipresent, because the surround-
ing matter forces itto take that form, does not allow it to expand. It is conditioned
by everything around it; and is therefore limited. But that which is bevond law,
where there is nothing to act upon it, how can that be limited? It must be omni-
present. You are everywhere in the universe. How is it then that I am born and I am
going to die, and all that? That is the talk of ignorance, hallucination of the brain.
You were neither born, nor will die. You have had neither birth, nor will have re-
birth, nor life, nor incarnation, nor anything. What do you mean by coming and
going! All shallow nonsense. ¥You are everywhere. Then what is this coming and
going ? It is the hallucination produced by the change of this fine body, which you
call the mind. That is going on. Just a little speck of cloud passing before the
sky. As it moves on and on, it may create the delusion that the sky moves. Some-
times you see a cloud moving before the moon, and you think that the moon is mov-
ing. When you are in a train you think the land is flying, or when you are in a boat,
you think the water moves. In reality you are neither going nor coming, yOu are not
being born, nor going to be re-born ; you are infinite, ever-present, beyond all causa-
tion, and ever-free. Such a question is out of place, it is arrant nonsense. How could
there be mortality when there was no birth 2

One step more we will have to take to come to a logical conclusion. There is no
half-way house. You are metaphysicians, and there is no crying quarter.  If then we
are beyond all law, we must be omniscient, ever-blessed, all knowledge must be in us,

13
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and all power and blessedness. Cerlainly. You are the omniscient, omnipresent
being of the universe. But of such beings can there be many ¢ Can there be a hun-
dred thousand millions of omnipresent beings ? Certainly not. Then what becomes
of us all ? You are only One ; there is only one such Self, and that One Self is you,
Standing behind this little nature is what we call the Soul. There is only One Being,
One Existence, the ever-blessed, the omnipresent, the omniscient, the birthless, the
deathless. “Through His control the sky expands, through His control the air breathes,
through His control the sun shines, and through His control all live. He is the Reality
in nature, He is the Soul of your soul, nay, more, you are He, you are one with Him."
Wherever there are two, there is fear, there is danger, there is conflict, there is strife,
When it is all One, who is there to hate, who is there to struggle with, when it is all
He, with whom can you fight ? This explains the true nature of life ; this explains the
true nature of being. This is perfection, and this is God. As long as you see the many,
you are under delusion. * In this world of many, he who sees the One, in this ever
changing world, he who sees Him who never changes, as the Soul of his own soul, as his
own Self, he is free, he is blessed, he has reached the goal.” Therefore know that thou
art He: thou art the God of this universe, faf foam asi. All these various ideas that Lam
a man, or a woman, or sick, or healthy, or strong, or weak, or that I hate, or I love, or
have a little power, are but hallucinations. Away with them ! What makes you weak?
What makes you tear ? You are the One Deing in the universe. What frightens you ?
Stand up then and be free. Know that every thought and word that weakens you in
this world, is the only evil that exists. Whatever makes men weak, and fear, is the
only evil that should be shunned. What can frighten you ? If the suns come down,
and the moons crumble into dust and systems after systems are hurled into annihila-
tion, what is that to you ? Stand as a rock ; you are indestructible. You are the Self,
the God of the universe. Say that “I am Existence Absolute,—Bliss Absclute,—
Knowledge Absolute, Iam He,” and like a lion breaking its cage, break your chain
and be free for ever. What frightens you, what holds you down? Only ignorance
and delusion ; nothing else can bind you. You are the Pure One, the Ever-blessed.

Silly fools tell you, that you are sinners, and you sit down ina corner and weep,
It iz foolishness, wickedness, downright rascality to say that you are sinners! You
are all God. See you not God and call Him man? T herefore, if you dare, stand
on that—mould your whole life on that. If aman cuts your throat, do not say, no,
for you are culting your own throat. When you help a poor man, do not feel the least
pride. That is worship for you, and not the cause of pride. Is not the whole uni-
verse you ? Where is there any one that is not you ? You are the soul of this uni-
verse. You are the sun, moon, and stars, it is you that is shining everywhere. The
whole universe is you. Whom are you going to hate, orto fight ? Know then, that thou
art He, and model your whole life accordingly, and he who knows this and models his
Jife accordingly, will no more grovel in darkness,



THE ATMAN,
{ Delivered in America )

Many of you have read Max Maller's celebrated book, “ Three TLectures on the
Vedanta Philosophy," and some of you may, perhaps, have read in German, Professor
Deussen’s book on the same philosophy. In what is being written and taught in the
West about the religious thought of India, one school of Indian thought is principally
represented, that which is called Advaitism, the monistic side of Indian religion ;
and sometimes it is thought that all the teachings of the Viedas are comprised in that
one system of philosophy. There are, however, various phases of Indian thought, and
perhaps this non-dualistic form is in the minorily as compared with the other phases.
From the most ancient times there have been various sects of thought in India, and as
there never was a formulated or recognised church or any body of men o designate
the doctrines which should be believed by each school, people were very free to choose
their own form, make their own philosophy and establish their own sects. We there-
fore find, that from the most ancient times India was full of religious sects. At the
present time, I do not know how many hundreds of sects we have in India, and several
fresh ones are coming into existence every year. It seems that the religious activity
of that nation is simply inexhaustible.

Of these various sects, in the first place, there can be made two main divisions,
the orthodox and the unorthodox. Those that believe in the Hindu Scriptures, the
Vedas, as eternal revelations of truth, are called orthodox, and those that stand on other
authorities, rejecting the Vedas, are the heterodox, in India. The chief modern unor-
thodox Hindu sects are the Jains and the Buddhbists. Among the orthodox some de-
clare that the Scriptures are of much higher authority than reason ; others again say,
that only that portion of the Scriptures which is rational should be taken and the rest
rejected.

Of the three orthodox divisions, the Sankhyas, the Naiyayikas and the Mimamsakas,
the two former, although they existed as philosophical schools, failed to form any sect.
The one sect that now really covers India is that of the later Mimamsakas, or the
Vedantists. Their philosophy is called Vedantism. All the schoals of Hindu philos-
ophy start from the Vedanta, or Upanishads, but the monists took the name to them-
selves as a speciality, because they wanted to base the whole of their theology and
philosophy upon the Vedanta and nothing else. In the course of time the Vedanta
prevailed, and all the various sects of India that now exist can be referred to one or
other of its schools.  Yet these schools are not unanimous in their opinions.

We find that there are three principal variations among the Vedantists. On one
point they all agree, and that is, that they all believe in God. All these Vedantists also
believe the Vedas to be the revealed word of God, not exactly in the same sense, per-
haps, as the Christians or the Mahommedans believe, but in a very peculiar sense.
Their idea is that the Vedas are an expression of the knowledge of God, and as God
is eternal, His knowledge is eternally with Him, and so are the Vedas eternal. There
is another common ground of belief; that of creation ineycles; that the whole of crea-
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tion appears and disappears ; it is projected and becomes grosser and grosser, and
that at the end of an incalculable period of time it becomes finer and finer, when it dis-
solves and subsides, and then comes a period of rest.  Again, it begins 1o appear and
goes through the same process. They postulate the existence of a material, which
they call akasha, which is something like the ether of the scientiats, and a power which
they call prana. About this prasa they declare that by its vibration the uoniverse
is produced. When a cycle ends, all this manifestation of Nature becomes finer and
finer and dissolves into that adaska, which cannot be seen or felt, yet out of which every-
thing is manufactured. All the forces that we see in Nature, such as gravitation, attrac-
tion, and repulsion, or as thourht, feeling, and nervous motion—all thése varions forces
resolve into that prana, and the vibration of the prara ceases. In that state it remains
until the beginning of the next cycle. Prama then begins to vibrate, and that vibration
acts upon the atasha, and all these forms are thrown out in regular succession.

"The first school T will tell you about is styled, the Dualistic school. The Dualists
believe that God, who is the Creator of the universe and its Ruler, is etermally sepa-
rate from Nature, eternally separate from the human soul. God is eternal ; Nature is
eternal ; so are all sonls, Nature and the souls become manifested and change, but
God remains the same. According to the Dualists, again, this God is personal, in
that He has qualities, not that He has abody. He has human atributes ; He is merci-
ful ; He is just; He is powerful ; He is almighty ; He can be approached; He can
be prayed to; He can be loved ; He loves in return, and so forth. In one word, He
is a human God, only infinitely greater than man; He has none of the evil qualities
which men have. * He is the repository of an infinite number of blessed qualities,”
that is their definition. He cannot create without materials, and Nature is the material
out of which He creates the whole universe. There are some non-Vedantic Dualists
called “Atlomists,” who believe that Nature is nothing but an infinite number of atoms,
and God's will acting upon these atoms, creates. The Vedantists deny the atomic
theory ; they say, it is perfectly illogical. The indivisible atoms are like geometrical
points, without parts or magnitude, but something without parts or magnitude, if mul-
tiplied an infinite number of times, will remain the same. Anything that has no paris
will never make something that has parts; any number of zeros added together will
not make one single whole number. So, if these atoms are such that they have no
parts or magnitude, the creation of the universe is simply impossible out of such
atoms. Therefore, according to the Vedantic Dualists, there is what they call indis-
crete or undifferentiated Natore, and out of that God creates the universe. The vast
mass of Indian people are Dualists. Human nature ordinarily cannot conceive of any-
thing higher. We find that ninety per cent. of the population of the earth who believe in

any religion are Dualists. All the religions of Europe and Western Asia are dualistic ;

they have to be. The ordinary man cannot think of anything which is not concrete. He
naturally likes to cling to that which his intellect can grasp. Thatis to say, he can
only conceive of higher spiritual ideas by bringing them down to his own level. He
can only grasp abstract thoughts by making them concrete. This is the religion of the
masses all over the world. ‘They believe in a God who is entirely separate from them,
a great king, a high, mighty monarch, as it were. At the same time they make Him
purer than the monarchs of the earth; they give Him all good qualities and remove
the evil qualities from Him. As if it were ever possible for good to exist without evil ;
as if there could be any conception of light without a conception of darkness |

With all dualistic theories the first difficulty is, how is it possible that, under
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the rule of a just and merciful God, the repository of an infinite number of good
qualities, there can be 50 many evils in this world 2 This question arose in all doal-
istic religions, but the Hindus, never invented a Satan as an answer to it. The Hindus
with one accord, laid the blame on man, and it was easy for them to doso. Why?
Because, as T have just now told you, they did not believe that souls were created
out of nothing. We see in this life that we can shape and form our future ; every
one of us, every day, is trying 1o shape the morrow, To-day we fix the fate of the
morrow ; to-morrow we will fix the fate of the day after, and so on. It is quite logical
that this reasoning can be pushed backward wo. If, by our own deeds, we shape
our destiny in the future, why not apply the same rule to the past # If, in an infinite
chain, 2 certain number of links are alternately repeated. then, if one of these
groups of links be explained, we can explain the whole chain. So, in this infinite
length of time, if we can cut off one portion and explain that portion and understand
it, then, if it be true that Nature is uniform, the same explanation must apply to
the whole chain of time. If it be true that we are working out our own destiny here
within this short space of time, if it be true that everything must have a cause as we
see it now, it must also be true, that that which we are now, is the effect of the whole
of our past ; therciore, no other person is necessary (o shape the destiny of mankind
but man himself, ‘The evils that are in the world are caused by none else but our-
selves. We have caused all this evil; and just as we constantly see misery resulling
from evil actions, so can we also sée that much of the existing misery in the world is
the effect of the past wickedness of man. DMan alone, therefore, according to this
theory, is responsible ; God is not to blame; He the eternally merciful Father is not
to blame at all.  *We reap what we sow.”

Another peculiar doctrine of the Dualists is, that every soul must eventually come
to salvation. No one will be left out.  Through various vicissitudes, through various
sufferings and enjoyments, each one of them will come out in the end. Come out of
what # The one common idea of all Hindu sects is that all souls have to get out of
this universe. Neither the universe which we see and feel, nor even an imaginary one,
can be the right, the real one, becanse both are mixed up with good and evil. Accord-
ing to the Dualists, there is beyond this universe a place full of happiness, and good
only, and when that place is reached there will be no more necessity of being born and
reborn, of living and dying; and this idea is very dear to them. No more disease there,
and no more death. There will be eternal happiness, and they will be in the presence
of God for all time and enjoy Him forever. They believe that all beings, from the
lowest worm up to the highest angels and gods will all, sconer or later, auain to that
world where there will be no more misery. But our world will never end; it goes on
infinitely, although moving in waves. Although moving in cycles it never ends. The
number of souls that are to be saved, that are to be perfected, is infinite. Some are
in plants ; some are in the lower animals; some are in men; some are in gods, but
all of them, even the highest gods, are imperfect, are in bondage. What is the
bondage? The necessity of being born and the necessity of dying. Even the
highest gods die. What are these gods? They mean certain states, certain offices,
For instance, Indra, the king of gods, means a certain office ; some soul which was
very high has gone to fill that post in this cycle, and after this cycle he will be born
again as man, and come down to this earth, and the man who is very good in this
cycle, will go and fill that post in the next cycle. So with all these gods ; they are
certain offices which have been filled aliernately by millions and millions of souls,
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who, after filling those offices, came down and became men. Those who do good
works in this world, and help others, but with an eyeto reward, hoping to reach heaven
or to get the praise of their fellow-men, must, when they die, reap the benefit of those
good works; they become these gods.  But that is not salvation ; salvation never will
come through hope of reward. Whatever man desires the Lord gives him. Jen
desire power, they desire prestige, they desire enjoyments as gods, and they get these
desires fulfilled, but no effect of work can be eternal ; the effect will be exhausted after
a certain length of time; it may be eons, but after that it will be gone, and these gods
must come down again and become men and get another chance for liberation. The
lower animals will come up and become men, become gods, perhaps, then become men
amain, or go back to animals, until the time when they will get rid of all desire for
enjoyment, the thirst for life, this clinging on to the “ me and mine.” This * me and
mine,” is the very root of all the evil in the world. IF you ask a Dualist, “ Is your
child yours #° he will say, “ It is God's. My property is not mine, it is God's."
Everything should be held as God's.

Now, these dualistic sects in India are great vegetarians, great preachers of non-
killing of animals. But their idea about it is quite different from that of the Buddhist,
If you ask a Buddhist, “ Why do you preach against killing any animal 2" he will
answer, “ We have no right to take any life," and if you ask a Dualist, “Why do you
not kill any animal #* he says, ** Becaunse it is the Lord’s. " So the Duoalist says that
this “ me and mine” is to be applied to God and God alone, He is the only “ me ”,
and everything is His. When a man has come to the state when he has no * me and
mine," when everything is given up to the Lord, when he loves everybody and is ready
even to give up his life for an animal, without any desire for reward, then, his heart
will be purified, and when the heart has been purified, into that heart will come the
love of God. God is the centre of attraction for every soal, and the Dualist says, * A
needle covered up with clay will not be atiracted by a magnet, but as soon as the clay
is washed off, it will be attracted.” God is the magnet, and the human soul is the
needle, and its evil works, the dirt and dust that cover it. As soon as the soul is pure
it will by natural attraction come to God and remain with Him forever, but remain
eternally separate. The perfected soul, if it wishes, can take any form ; it is able to
take a hundred bodies if it wishes, or have none at all, if it so desires. It becomes
almost almighty, except that it cannot create ; that power belongs to God alone. None,
however perfect, can manage the affairs of the universe ; that function belongs to God.
But all souls, when they become perfect, become happy forever and live eternally with
God. This is the dualistic statement.

One other idea the Dualists preach. They protest against the idea of praying to
God, * Lord, give me this and give me that." They think that should not be done.
1f a man must ask some material gift he should ask inferior beings fot it ; ask one of
these gods, or angels, or a perfected being for temporal things. God is only to be
loved, It is almost a blasphemy to pray to God, * Lord, give me this, and give me
that.” According to the Dualists, therefore, what a man wants, he will get sooner or
later, by praying to one of the gods, but if he wants salvation he must worship God.
This is the religion of the masses of India.

The real Vedanta philosophy begins with those known as the qualified non-
dualists, They make the statement that the effect is never different from the cause ;
the effect is but the cause reproduced in another form. If the universe is the effect
and God the cause, it must be God Himself—it cannot be any thing but that. They
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start with the assertion that God is both the efficient and the material cavze of the
universe ; that He Himself is the Creator, and He Himself is the material out of
which the whole of Nature is projected. The word * creation ™ in your language has
no equivalent in Sanskrit, because there is no sect in India which believes in creation,
as it is regarded in the West, as something coming out of nothing. It seems, that at
on etime there were a few that had some such idea, but they were very quickly silenced.
At the present time I do not know of any sect that believes this. What we mean
by creation is projection of that which already existed. Now, the whole universe,
according to this sect, is God Himself. He is the material of the universe. We read
in the Vedas, * As the srwandbli ( spider ) spins the thread out of its own body........
even 50 the whole universe has come out of that Being.”

If the effect is the cause reproduced, the question is, “ How is it that we find this
material, dull, unintelligent universe produced from a God, who is not material, but
who is eternal intelligence # How, if the cause is pure and perfect, can the effect be
quite different ? What do these qualified non-dualists say 2 Theirs is a very peculiar
theory. They say, that these three existences, God, Nature and the Soul, are one.
God is, as it were, the Soul, and Nature and souls are the body of God. Justas I
have a body and 1 have a soul, so the whole universe and all souls are the body of
God, and God isthe Soul of souls. Thus, God is the material cause of the universe.
The body may be changed—may be young or old, strong or weak—but that does not
affect the soul at all. Tt is the same eternal existence, manifesting through the body.
Bodies come and go, but the soul does not change. Even so the whole universe is the
body of God, and in that sense it is God. But the change in the universe does not
affect God. Out of this material He creates the universe, and at the end of a cycle His
body becomes finer, it contracts ; at the beginning of another cycle it becomes expand-
ed again, and out of it evolve all these different worlds.

Now both the dualists and the qualified non-dualists admit that the soul is by its
nature pure, but through its own deeds it becomes impure. The qualified non-dualists
express it more beantifully than the dualists, by saying, that the soul's purity and per-
fection become contracted and again become manifest, and what we are now tryving to
do is, 1o re-manifest the intelligence, the purity, the power which is natural to the soul.
Souls have a multitude of qualities, but not that of almightiness or all-knowingness.
Every wicked deed contracts the nature of the soul, and every good deed expands it,
and these souls are all parts of God. * As from a blazing fire fly millions of sparks
of the same nature, even so from this Infinite Being, God, these souls have come."”
Fach has the same goal. The God of the qualified non-dualists is also a Personal
God, the repository of an infinite number of blessed qualities, only He is interpenetra-
ting everything in the universe. He is immanent in everything and everywhere : and
when the Scriptures say that God is everything, it means that God is interpenetrating
everything, not that God has become the wall, but that God is in the wall. There is
not a particle, not an atom in the universe where He is not.  Souls are all limited :
they are not omnipresent. When they get expansion of their powers and become per-
fect, there is no more birth and death for them ; they live with God forever.

Now we come to Advaitism, the last, and what we think, the fairest fAower of
philosophy and religion that any country in any age has produced, where human
thought atiains its highest expression, and even goes berond the mystery which scems
to be impenctrable, This is the non-dualistic Vedantism. It is too abstruse, too
elevated, to be the religion of the masses. Ewven in India, iis birthplace, where it has



104 SWAMT TIVERANANDA'S WORKS

been ruling supreme for the last three thousand years it has not been able to per-
meale the masses.  As we go on we shall find that it is difficult for even the most
thoughtful man and woman in any country, to understand Advaitism. We have made
ourselves 50 weak ; we have made ourselves so low, We may make great claims, but
naturally we want to lean on somebody else, We are like little, weak plants, always
wanting a support. How many times I have been asked for a * comfortable religion!”
Very few men ask for the truth, fewer still dare to learn the truth, and fewest of all
dare follow it in all its practical bearings. Ttis niot their fault i itis all weakness of
the brain. Any new thought, especially of a high kind, creates a disturhance, tries to
make a new channel, as it were, in the brain matter, and that unhinges the system,
throws men off their balance. They are used to certain surroundings, and have to
overcome a huge mass of ancient superstitions, ancestral superstition, class supersti-
tion, city superstition, country superstition, and behind all, the vast mass of supersti-
tion that is innate in every human being. Yet there are a few brave souls in the
warld who dare conceive the truth, who dare tuke it np, and who dare follow it to the
end,

What does the Advaitist declare ? He says, if there is a God, that God must be
both the material and the efficient cause of the universe. Not only is He the Creator,
but He is also the created. He Himself is this universe. How can that be 7 Gaod,
the pure, the spirit, has become the universe ? Yes; apparently so. That.which all
ignorant people see as the universe, does not really exist.  What are you and I and all
these things we see #  Mere sell-hypnotism ; there is but One Existence, the Infinite,
the Ever-blessed One. In that Existence we dream all these various dreams. It is
the Afman, beyond all, the Infinite, beyond the known, beyond the knowable ; in and
through That we see the universe. It is the only Reality. It is this table ; Itis
the audience before me ; It is the wall ; It is everything, minus the name and form,
Take away the form of the table, take away the name ; what remains, is It. The
Vedantist does not call It either He or She ; these are fictions, delusions of the’ human
brain ; there is no sex in the soul. People who are under illusion, who have become
like animals, see a woman or a man ; living gods do not see men or women. How
can they, who are beyond everything, have any sex idea? Every one and every
thing is the Afman—the Self—the sexless, the pure, the ever-blessed. Tt is the name,
the form, the body, which are material, and they make all this difference. If you take
away these two differences of name and form the whole universe is One ; there are
no two, but One everywhere. You and I are one. There is neither Nature, nor God,
nor the universe, only that One Infinite Existence, out of which, through name and
form, all these are manufactured. How to know the Knower? It cannot be known,
How can you see yourown Self 7 You can only reflect yourself. So all this universe
is the reflection of that One Eternal Being, the A/man, and, as the reflection falls upon
good or bad reflectors, so good or bad images are cast up. Thus in the murderer, the
reflector is bad and not the Self. 1In the saint the reflactor is pure. The Self—the
Ai{man—is by its own nature pure. Tt is the same, the One Existence of the universe,
that is reflecting Itself from the lowest worm to the highest and most perfect being,
The whole of this universe is One Unity, One Existence, physically, mentally, morally
and spiritually, We are looking upon this One Existense in different forms and erea-
ting all these images upon It.  To the being who has limited himself to the condition
of man, Tt appears as the world of man. To the being who is on a higher plane of
existence, It may seem like heaven. There is but one Soul in the universe, not two.
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Tt neither comes nor goes. Tt is neither born, nor dies, nor reincarmates. How can
It die? Where can It go? All these heavens, all these earihs, and all these places are
vain imaginations of the mind. They domot exist; never existed in the past, and
never will exist in the future,

I am omnipresent, eternal.
reading this book of Nature
dream of life after another
dream of life comes, and it 8
my reading 1 let it go and stand
is finished. What does the Ady:
existed, or ever will exist.in the uni
Atman, higher than the sun and the'
great universe itself. No books, no s
the Self, that appears as man, the mosty
ever existed, exists, or ever will exist.
1 worship my Self,” says the Advaitist,
Seif. Torwhom shall I go for help 2 Wha
‘universe ? These are foolish dreams, hallucindlios
Wherever you see a weak man, a dualist, weep
where above the skies, it is because he does not
He wants help from the skies, and the help
comes from within himself, and he mistakes it as
sick man lying on his bed may heara tap on the d
finds no one there. He goes back to bed, and again
n opens ﬂ“: door. Ngbﬂdj' iz there. At last he finds tha i 7
which he fancied was a knock at the door, Thus, man"al
various gods outside himself, completes the circle, and com@s
which he started —the human soul, and he finds that the GodB6Tn he was searching
in hill and dale, whom he was secking in every brook, in everytemple, in churches
and heavens, that God, whom he was even imagining as sitting in heaven and ruling
the world, is his own Seli. I am He, and Heis I. None but 1 was God, and this
Tittle T never existed.

Yet, how could that perfect God have been deluded? He never was. How
could a perfect God have been dreaming #  He never dreamed. Truth never dreams.
The very question as to where did this illusion arise, is absurd. Illusion arises from
illusion alone. There will be no illusion as soon as the truth is szen.  Iliusion always
rests upon illusion ; it never rested upon God, the Truth, the Afman.- You are
never in illusion ; it is illusion that is in you, before you. A cloud is here ; anotior
comes and pushes it aside and takes its place. Still another comes and pushes that
one away. As before the eternal blue sky, clouds of various hue and color come, \
remain for a short time and disappear, leaving it the same eternal blue, even so are
you, eternally pure, eternally perfect ; you are the veritable Gods of the universe ; nay,
there are not two ; there is but One. Itisa mistake to say, you and I; say “L"
1t is I who am eating in millions of mouths ; how can I be hungry # Itisl who am
working through an infinite number of hands ; how can I be inactive 7 It is I who
am living the life of the whole universe ; where is death for me # 1 am beyond all
life, beyond all death. Where shall I seek for freedom, for T am free by my
nature, Who can bind me, the God of this universe # The Scriptures of the world

14

go? Where am I not already ? I am
amn finishing and turning over, and one
Wpage of life is turned over: another
pd rolling, and when I have finished
My the book, and the whole thing

dethrones all gods that ever




¥

106 SWAMI VIVERANANDA'S WORKS

are but lile maps, wanting "to delineate my glory, who am the only existence of the
universe. Then what are these books to me ? Thus says the Advaitist.

 Know the truth and be free in a moment.”  All the darkness will then wvanish.
When man has seen himself as one with the Infinite Being of the universe, when all
separateness has ceased, when all men and women, all Gods and angels, all animals and
plants, and the whole universe have melted into that Oneness, then, all fear disappears.
Can I hurt myself 2 Can 1 kill myself 7 Can I injure myseli# Whom to fear 7 Can
you fear yourself 2 Then will all sorrow dissppear. What can cause me sorrow? I
am the One Existence of the universe. Then all jealousies will disappear ; of whom
to be jealous ? Of myself 2 Then all bad feelings disappear. Against whom can I
ave bad feeling/? Against myself 7 There is none in the universe but me. And this

the one way,-»ays the Vedanist, to Knowledge. Kill out this differentiation, kill
it this .rstition that there are mapy. * He who, in this world of many, sees that
(ine ; B who in this mass of insentiency sees that One Sentient Being ; he ‘who in
{liis- forld of shadows catches that Reality, unto him belongs eternal peace, unto none
else,unto none else.”

These are the salient points of the three steps which Indian religious thought
has tai en in regard to God. We have seen that it began with the Personal, the extra-
cosmic God. Tt went from the external to the internal cosmic body, God immanent
in the universe, and ended in identifying the soul itself with that God, and making one
Soul, a ::,u't. of all these various manifestations in the universe. This is the last word
of the Vidas, It begins with dualism, goes through a qualified monism and ends in
perfect monism. ‘E[n know, how very few in this world can come to the last, or even
dare believe in it and fewer still, dare act according to it. Vet we know that therein
lies the explanation of all ethics, of all morality and of all spirituality in the universe.
Why is it thit every one says, “ Do good to others 2" Where is the explanation ?
Why is it that all great men have preached the brotherhood of mankind, and greater
men the brotherhood of all lives 7 Because, whether they were conscious of it or not
behind all that, through all their irrational and personal superstitions, was i:beeringl
forth the eternal light of the Self denying all manifoldness, and asserting that the
whole universe is but One,

Again, the last word gave us one universe, which, through the senses we see as
matter, through the imellect as souls, and through the spirit as God. To the man
who throws upon himself veils, which the world calls wickedness and evil, this very
universe will clunge and become a hideous place ; to another man, who wants en-
jovments. this very universe will change its appearance and bécome a heaven, and to
the perfect man the whole thing will vanish and become his own Self. :
_..-Now, as sociely exists at the present time, all these three stages are necessary ; the

" one does not deny the other ; one is simply the fulfilment of the other. The Advaitist

or the qualified Advaitist, does not say that dualism is wrong ; it is a right view, but a
lower one, It is on the way to truth ; therefore let everybody work out his own vision
of this universe, according to his own 'ideas. Injure none, deny the position of none ;
take man where he stands, and, if you can, lend him a helping hand and put him on ;
higher platform, but do not injure and do not destroy. All will come to truth in the
long run. “When all the desires of the heart will be vanguished, then this very mortal
will become immortal ; " then the very man will become God,

————r e
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Accordling to the Advaita philosophy, there is only one thing real in the universe,
which it calls Brahman; everything else is unreal, manifested and manufactured out
of Brahman by the power of Maya. To reach back to that Brahman is our goal. We
are, each one of us, that Brahman, that Reality, plus this Maya. If we can get rid of
this Maya, or ignorance, then we become what we really are.  According to this phi-
losophy, cach man consists of three parts—the body, the internal organ or the mind,
and behind that, what is called the Atman, the Self. The body is the external coating
and the mind is the internal coating of the Atman® who is the real perceiver, is the
real enjoyer, the being in the body, who is working the body by means of the internal
organ or the mind.

The Atman is the only existence in the human body which is immaterial.. Be-
cause it is immaterial, it cannot be a compound, and because it is not a compound, it
does not obey the law of cause and effect, and so it is immortal. That which is im-
morial can have no beginning, because everything with a beginning must have an
end. It also follows that it must be formless; there cannot be any form without
matter. Everything that has form must have a beginning and an end. We have none
of us seen a form which had not a beginning and will not have an end. A form
comes out of a combination of force and matter. This chair has a peculiar form,
that is to say, a ceriain quantity of mater is acted upon by a certain amount of force,
and made to assume a particular shape. The shape is the result of a combination of
matter and force.  The combination cannot be eternal ; there must come o every
combination a time when it will dissolve. So all forms have a beginning and an end.
We know our body will perish ; it had a beginning and it will have an end. But the
Self having no form, cannot be bound by the law of beginning and end. It is existing
from infinite time; just as time is eternal, sois the Self of man eternal. Secondly,
it must be all-pervading. It is only form that is conditioned and limited by 5puc¢;;
that which is formless cannot be confined in space. So, according to Advaila Vedanta,
the Self, the Atman, in you, in me, in every one, is omnipresent. You are as much
in the sun now as in this earth, as much in England as in America. But the Self
acts through the mind and the body, and where they are. its action is visible.

Fach work we do, each thought we think, produces an impression, called in
Sanskrit Semskara, upon the mind, and the sum-total of these impressions becomes the
tremendous force which is called * character’. The character of 2 man is what he has
created for himself ; it is the result of the mental and physical actions that he has
done in his life. The sum-total of the Samskaras is the force which gives a man the
next direction after death. A mandies; the body falls away and goes back to the

= This refers to Trahman, as oo real distinetion is admitted between Jiva and Brahman in
Advnita Vedanta, Any action being impossitle in the Infinite, the ascription of action, vie,; thought,
perception, enjoyment &, o Brahman, is only by way of snperpoaltion, since the Brahman lght of
conscioustess alone, thongh nover participating fn any action, makes all sotion possible~—Ed,
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elements, but the Samskaras remain, adhering to the mind which, being made of fine
material, does not dissolve, because the finer the material, the more persistent it is.
But the mind dissolves in the long run, and that is what we are struggling for, In this
connection, the best illustration that comes to my mind is that of the whirlwind. Differ-
ent currents of air coming from different directions meet and at the meeting point be-
come united, and go on rotating ; as they rotate, they form a body of dust, draw-
ing in bits of paper, straw, &c., at one place, only to drop them and go on to another,
and s0 go on rotating, raising and forming bodies out of the materials which are
before them. Even so the forces, called Prana in Sanskrit, come together and form
the body and the mind out of matter, and move on uniil the body falls down, when
they raise other materials, 10 make another body, and when this falls, another rises,
and thus the process goes on. Force cannot travel without matter. So whenthe
body falls down, the mind-stuff rémains, Prana in the form of Samskaras acting on it,
and then it goes on to another point, raises up another whirl from fresh materials,
and begins another motion, and so it travels from place to place until the force is all
spent, and then it falls down, ended. So when the mind will end, be broken to pieces
entirely, without leaving any Samskara, we shall be entirely free, and until that time,
we are in bondage ; until then the Atman is covered by the whirl of the mind, and
imagines it is being taken from place to place. When the whirl falls down; the Atman
finds that it is all-pervading, it can go where it likes, is entirely free, and is able to
manufacture any number of minds or bodies it likes, but until then it can go only with
the whirl. This freedom is the goal towards which we are all moving.

Suppose there is a ball in this room, and we each have a mallet in our hands, and
begin to strike the ball, giving it hundreds of blows, driving it from point to point,
until at last it fies out of the room.  With what force and in what direction will it
goout? These will be determined by the forces that have been acting upon it all
through the room. All the different blows that have been given will have their effects.
Each one of our actions, mental and physical, is such a blow. The human mind is o
ball which is being hit. We are being hit about this room of the world all the time, and
our passage out of it is determined by the force of all these blows. In cach case, the
speed and direction of the ball is determined'by the hits it has received ; so all our
actions in this world will determine our future birth. Our present birth, therefore, is
the result of our past. ‘T'his is one case; suppose I give you an endless chain, in which
there is a black link and a white link alternately, without beginning and without end,
and suppose I ask you the nature of the chain. At first you will find a difficulty how
to determine its nature, the chain being infinite at both ends, but slowly you find out it
is 2 chain. You soon discover that this infinite chain is a repetition of the two links,
black and white, and muliiplied infinitely becomes a whole chain. If you know the
nature of one of these links, you know the nature of the whole chain, because it is
a perfect repetition.  All our lives, past, present and future, form, as it were, an infinite
chain, each link of which is one life, with two ends, birth and death, without beginning
and without end. What we are and do here is being repealed again and again, with
but little variation. So if we know these two links, we shall know all the passages
we shall have to pass through in this world. We see therefore that our passage into
this world has been exactly determined by our previous passages,  Similarly we are
in this world by our own actions. Just as we go out with the sum-total of our present
actions upon us, so we see that we come into it with the sum-total of our past actions
upon us; that which takes usout is the very same thing that brings us in. What
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bringsus in?  Our past deeds, What takes us out? Our own deeds Aere, and so on
and on we go. Like the caterpillar that takes the thread from its own mouth, and
builds its cocoon, and at last finds itself caught inside the cocoon, we have bound
ourselves by our own actions, we have thrown the net-work of our actions around
ourselves. We have sét the law of causation in motion, and we find it hard to get our-
selves out of it.  We have set the wheel in motion and we are being crushed under it
So this philosophy teaches us that we are uniformly being bound by our own actions,
good or bad. .

T'he Atman never comes nor gots, is never born nor dies. It is Nature moving
before the Atman, and the reflection of this motion is on the Atman, and the Aiman
ignorantly thinks it is moving, and not Nature. When the Alman thinks that, it is in
bondage, but when it comes to find it never moves, that it is omnipresent, then free-
dom comes. The Atman in bondage is called Jiva. Thus you see that when it is
saidl that the Atman comes and goes, it is said only for facility of understanding, just
as for convenience in studyving asironomy, you are asked to suppose that the sun
moves round the earth, though such is not the case.  So the Jiva, the soul, comes to
higher or lower states. This is the well-known law of reincarnation, and this law
binds all creation,

People in this country think it too horrible that man should come up from an
animal. Why ? What will be the end of these millions of animals ?  Are they nothing 2
1f we have a soul, so have they, and if they have none, neither have we. It is absurd
to say that man alone has a soul, and the animals none, I have seen men worse than
animals.

The human soul has sojourned in lower and higher forms, migrating from one to
another, according 1o the Samskaras or impressions, but it is only in the highest form
as man that it attains to freedom. ‘The man form is higher than even the angel form,
and of all forms, it is the highest ; man is the highest being in creation, because he
attains to freedom.

Al this universe was in Brahman, and it was, as it were, projected out of Him,
and has been moving on, to go back to the source from which it was projected, like
the electricity which comes out of the dynamo, completes the circuit, and returns to it
The same is the case with the soul. Projected from Brahman, it passed through all
sorts of vegetable and animal forms, and at last it is in man, and man is the nearest
approach to Brahman. To go back to Brahman from which we have been projected
is the great struggle of life. Whether people know it or not does not matter. In the
universe, whatever we see of motion, of struggles in minerals or plants or animals, is an
affort to come back to the centre and be at rest.  There was an equilibrium, and that
has been destroyed, and all parts, and atoms and molecules are struggling to find their
lost equilibrium again. In this struggle they are combining and re-forming, giving
rise to all the wonderful phenomena of Nature, All struggles and competitions, in
animal life, plant life, and everywhere else, all social struggles and wars are but ex-
pressions of that eternal struggle to get back to that equilibrium. «

The going from birth to death, this travelling, is what is called Samsdra in Sans-.
krit, the round of birth and death, literally.  All creation, passing through this round,
will sooner or later become free. The question may be raised that if we all shall
come to freedom, why should we sfreggle to atiain it? If every one is going to be
free, we will sit down and wait, Tt is true that every being will become free sooner or
later ; no one can be lost. Nothing can come 0 destruction ; everything must come
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up. If that is so, what is the use of our struggling ? In the first place, the struggle is
the only means that will bring us to the centre, and in the second place, we do not
know why we strugole, We have to.  “OF thousands of men, some are awakened to
the idea that they will become free.”” The vast masses of mankind are content with
material things, but there are some who awake, and want to get back, who have had
enough of this playing, down here. These struggle consciously, while the rest do it
unconsciously.

The alpha and omega of Vedanta philosophy is, to “ give up the world, " giving
up the unreal and taking the real. Those who are enamoured of the world may ask,
“ Why should we attempt to get out of it to go back to the centre ? Suppose we have
all come from God, but we find this world is pleasurable and nice ; then why should
we not rather try to get more and more of the world ? Why should we try to get
out of it#" They say, look at the wonderful improvements going on in the world
every day ; how much luxury is being manufactured for it. This is very enjoyable ; why
should we goaway, and strive for something which is not this? The answer is, that the
world is certain to die, to be broken into pieces and that many times we have had the
same enjoyments.  All the forms which we are seeing now have been manifested again
and again, and the world in which we live has been here many times before. 1 have
been here and talked to you many times before. You will know that it must be so,
and the very words that you have been listening to now, you have heard many times
before.  And many times more it will be the same. Souls were never different, the
bodies have been constantly dissolving and recurring.  Secondly, these things periodi-
cally occur.  Suppose here are three or four dice, and when we throw them, one comes
up five, another four, another three, and another two. If you keep on throwing, there
must come times when those very same numbers will recur. Go on throwing, and no
matter how long may be the interval, those numbers must come again. It cannot be
asserted in how many throws they will come again ; this is the law of chance. So
with souls and their associations. However distant may be the periods, the same
combinations and dissolutions will happen again and again. The same birth, eating
and drinking, and then death, come round again and again. Some never find any-
thing higher than the enjoyments of the world, but those who want to soar higher,
find that these enjoyments are never final, are only by the way.

Every form,® let us say, beginning from the litle worm and ending in man, is
like one of the cars of the Chicago Ferris Wheel, which is in motion all the time, but
the occupants change. A man goes into a car, moves with the wheel, and comes out.
The wheel goes on and on. A soul enters one form, resides in it for a time, then
leaves it and goes into another and quits that again for a third, Thus the round goes
on, till it comes out of the wheel and becomes free,

Astonishing powers of reading the past and the future of a man’s life have been
known in every country and every age. The explanation is, that so long as the Atman
is within the realm of causation, though its inherent freedom is not entirely lost and
can assert itself, evernto the extent of taking the soul out of the causal chain, as it does
in the cases of men who become free,—its actions are greatly influenced by the causal
law and thus make it possible for men, possessed with the insight to trace the sequence
of effects, 1o tell the past and the future,

* By ‘form ' is meant not the body, lnt the type or the ideal representation of a specics, com-
bining its essontinl charncteristics —Ed,
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So long as there is desire, or wani, it is a sure sign that there is imperfection.
A perfect, free being cannot have any desire.  God cannot want anything. If He
desires, He cannot be God, He will be imperfect.  So all the talk about God desiring
this and that, and becoming angry and pleased by turns, is babies’ talk but means
nothing. Therefore it has been taught by all teachers, “ Desire nothing, give up all
desires and be perfecily satisfied.”

A child comes into the world crawling and without teeth, and the old man gets
out without teeth and crawling. The extremes are alike, but the one has no experi-
ence of the life before him, while the other has gone through itall. When the vibra-
tions of ether are very low, we do not see light, it is darkness; when very high, the
result is also darkness. The extremes generally appear to be the same though one is
as distant from the other as the poles. The wall has no desires, so neilther has the
perfect man. But the wall is not sentient enough to desire, while for the perfect man
there is nothing to desire.  There are idiots who have no desires in this world, be-
cause their brain is imperfect. At the same time, the highest state is when we have
no desires, but the two are opposite poles of the same existence. One is near the
animal, and the other near 1o God.
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Here we stand, and our eyes look forward sometimes miles ahead. Man has heen
doing that since he began to think. He is always looking forward, looking ahead.
He wants to know where he goes, even after the dissolution of his body. Various
theories have been propounded, system after system has been brought forward, to
suggest explanations. Some have been rejected, and others are accepted, and thus
they will go on, so long as man is here, 20 long as mansthinks. There is some truth
in each of these systems. There is a good deal of what is not truth in all of them, I
shall try to place before you the sum and substance, the result, of the enquiries in this
line that have been made in India. I shall try to harmonise the various thoughts on
the subject, as they have come up from time to time among Indian philosophers. 1
shall try to harmonise the psychologists and the metaphysicians, and, if possible, I
shall harmonise them with modern scientific thinkers also.

The one theme of the Vedanta philosophy is the search after unity,. The Hindu
mind docs not care for the particular ; it is always alter the general, nay, the universal,
“What is that, by knowing which, everything else is to be known #*  That is the one
theme. “As through the knowledge of one lump of clay all that is of clay is known, so,
what is that, by knowing which, this whole universe itseif will be known #° That is the
one search, The whole of this universe, according to the Hindu philosophers, can be
resolved into one material, which they call akara. Everything that we see around us,
feel, touch, taste, is simply a differentiated manifestation of this ekase. It is all-perva-
ding, fine ; all that we call solids, liguids, or gases, figures, forms, or bodies, the earth,
sun, moon, and stars—everything is composed of this afara.

What force is it which acts apon this akase and manufactures this universe out of
it? Along with abase exists universal power; all that is power in the universe, mani-
festing as force, or attraction—nay, even as thought—is but a different manifestation
of that one power which the Hindus call prana. This prana, acling on akasz, is crea-
ting the whole of this universe. In the beginning of a cycle, this proma, as it were,
sleeps in the infinite ocean of gkasa. It existed motionless 'in the beginning, Then
arises motion in this ocean of akara, by the action of this prana and as this prasa begins
to move, to vibrate, out of this ocean, come the various celestial systems, suns, moons,
stars, earth, human beings, animals, plants, and the manifestations of all the various
forces and phenomena.  Every manifestation of power, thersfors, according to them,
is this prama. Every material manifestation is akbase. When this c}-clgw end, all
that we call solid will melt away into the next form, the next finer or the liquid form ;
that will melt into the gascous, and that into finer and more uniform heat vibrations,
and all will melt back into the original akasa, and what we now call attraction, repul-
sion, and motion, will slowly resolve into the original prana. Then this prawa is said
to sleep for a period, again to emerge and to throw out all these forms; and when
this period will end, the whole thing will subside again. Thus this process of creation
is going down, and coming up, oscillating backwards and forwards; in the language
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of modern science, it is becoming static during one period, and during another period
it is becoming dynamic. At one time it becomes potential, and at the next period it
becomes active, This alternation has gone on through eternity.

Yet, this analysis is only parial. This much has been known even to modern
physical science. Beyond that, the research of physical science cannot reach. But
the inquiry does not stop in consequence.  We have not yet found that one, by know-
ing which, everything else will be known. We have resolved the whole universe into
two components, into what are called, matter and energy, or what the ancient philoso-
phiers of India called akasa and prasa.  The nest step is to resolve this adase and the
pranainto their origin. Both can be resolved into the still higher entity which is called
mind. Itis outof mind, the “Afedar,” the universaily existing thought-power, that these
two have been produced. Thought is a still finer manifestation of being than either akara
or prana. 1t is thought that splits itself into these two. The universal thought existed
in the beginning, and that mapifested, changed, evolved itself into these two, ekase and
prana; and by the combination of these two the whole universe has been produced.

We next come to psychology. 1am looking at you. The external sensations
are brought to me by the eyss ; they are carried by the sensory nerves to the brain.
The eves are not the organsof vision ; they are but the exiernal instraments, because
if the real organ behind, that which carries the sensation 1o the brain, is. destroyed, I
may have twenty eyes, yet I cannot see you. The picture on the retina may be as
complete as possible, yet I shall not see you. Therefore, the organ is different from

its instruments ; belind the instroments, the eyes, there must be the organ. So it is
with all the scnsations; the nose is not the sense of smell; it is but the instrument,
and behind it is the organ.  With every sense we have, there is first the external in-
strument in the physical body ; behind that, in the same physical body. there is the
organ ; yet, these are not sufficient.  Suppose 1 am talking to you, and you are listen-
ing 10 me with close attention. Something happens, say, a bell rings ; you will not,
perhaps, hear the bell ring.  The pulsations of that sound came to your ear, struck
the tympanum, the impression was carried by the nerve into the brain ; if the whole
process was complete up to carrying the impulse to the brain, why did you not hear 2
Something else was wanting ; the mind was not attached to the organ. When the
mind detaches itself from the organ, the organ may bring any news to il, but the mind
will mot receive it. When it attaches itself to the organ, then alone is it possible for
the mind to receive the news.  Yet, even that does not complete the whole. The
instruments may bring the sensation from outside, the organs may carry it inside, the
mind may attach itself 1o the organ, and yet the perception may not be complete. One
more factor is necessary ; there must be a reaction within.  With this reaction comes
knowledge. That which is owside sends, as it were, the current of news into my
brain. My mind takes it up, and presents it to the intellect, which groups it in relation
to pre-received impressions, and sends a current of reaction, and with that reaction
comes perception. Heére, then, is the will. The state of mind which reacts is called
“ Buddhi," the intellect. Yet, even this does not complete the whole. One step more
is required. Suppose here is a camera and there is a sheet of cloth, and I try to
throw a picture on that sheet. Whatam I'to do? Iam to guide various rays of light
thraugh the camera to fall upon the sheet and become grouped there. Something
is mecessary 1o have the picture thrown upon, which does not move. 1 cannot form
_a picture upon something which is moving ; that something must be stationary, be-
cause the rays of light which 1 throw jon it are moving, and these moving rays of
I3
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light must be gathered, unified, co-ordinated, and completed, upon something which
is stationary.  Similar is the case with the sensations which these organs of ours are
carrying inside and presenting to the mind, and which the mind in its turn is presént-
ing to the intellect. This process will not be complete unless there is something
permanent in the background upon which the picture, as it were, may be formed, upon
which we may unify all the different impressions. What is it that gives unity to the
changing whole of our being ?  What is it thar keeps up the identity of the moving
thing moment afier moment 2 What is it upon which allour different impressions are
pieced together, upon which the perceptions, as it were, come together, reside, and
form a united whole 2 We have found that to serve this end there must be something,
and we also see that that something must be, relatively to the body and mind, motion-
less. The sheet of cloth upon which the camera throws the picture is, relatively to
the rays of light, motionless ; else there will be no picture. That is to say, the perceiver
must be an individual. This something upon which the mind is painting all these
pictures, this something upon which our sensations, carried by the mind and intellect,
are placed and grouped and formed into a unity, is what is called the soul of man.

We have seen that it is the universal cosmic mind that splits itself into the albasa
and prama, and beyond mind we have found the soul in ws. In the universe, behind
the universal mind, there is a Soul that exists, and it is called God. In the individual
it is the soul of man. In this universe, in the cosmos, just as the universal mind be-
comes evolved into akase and prana, even so, we may find that the Universal Soul It-
self becomes evolved as mind. Is it really so with the individual man ? Is his mind
the creator of his body, and his soul the creator of his- mind ? That is to say, are his
bady, his mind and his soul three different existences, or are they three in one, or
again are they different states of existence of the same unit being? We shall gradu-
ally try to find an answer to this question. The first step that we have now gained
is this :—here is this external body; behind this external body are the organs, the
mind, the intellect, and behind this is the soul. At the first step, we have found, as it
were, that the soul is separate from the body, separate from the mind itself, Opinions
in the religious world have been divided on this point, and the departure is this. Al
those religious views which generally pass under the name of dualism, hold that this
soul is qualified ; that it is of various qualities; that all feelings of enjoyment, pleasure
and pain really belong to the soul. The non-dualists deny that the soul has any such
qualilies ; they say it is unqualified.

Let us first take up the dualists, and try to present to you their position with
regard to the soul and its destiny ; next, the system that contradicts them ; and lastly,
let us try to find the harmony which non-dualism will bring to us, This soul of man,
because it is separate from the mind and body, because it is not composed of abesa
and prana, must be immortal. Why 2 What do we mean by mortality 7 Decom-
position ; and that is only possible for things that are the result of compasition ; any-
thing that is made of two or three ingredients must become decomposed ; that alone
which is not the result of composition can never become decomposed, and, there-
fore, can never die. Itis immortal. [t has been existing throughout eternity ; it
is uncreate. Every item of creation is simply a composition ; no .one ever saw
creation come out of nothing. All that we know of creation is the combination of
already existing things into newer forms. That being so, this soul of man, being
simple, must have been existing for ever, and it will exist for ever. When this body
falls off, the soul lives on. According to the Vedumtists, when this body dis-
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solves, the vital forces of the man go back to his mind and the mind becomes dis-
solved, as it were, into the prana, and thal prama enters into the soul of man, and the
soul of man comes out, clothed, as it were, with what they call the fine body, the
mental body, or spiritual body, as you may like to call it. In this body are the samor-
Kdras of the man. What are the somsldras? This mind is like a lake, and every
thought is like 2 wave upon that lake. Justas in the lake waves rise, and then fall
down and disappear, so these thought-waves are continually rising in the mind-stuif,
and then disappearing, but they do not disappear for ever. They become finer and
finer, but they are all there, ready to start up at another time, when called upon to do
so. Memory is simply calling back into wave-form some of those thoughts which
have gone into that finer state of existence. Thus, everything that we have thought,
every action that we have done, is lodged in the mind ; it is all there in fine form, and
when & man dies, the sum-total of these impressions is in the mind, which again
works upon a little fine material as a medium. The soul, clothed, as it were, with
these impressions and the fing body, passes out, and the destiny of the soul is guided
by the resultant of all the difierent forces represented by the different impressions.
According to us there are three different goals for the soul.

Those that are very spiritual, when they die, follow the solar rays, and reach what
they call the solar sphere, through that they reach what they call the lunar sphere, and
through that they reach what they call the sphere of lighining, and there they meet
with another soul who is already blessed, and he guides the new comer forward to
the highest of all splieres, which is called the Brakmaloke, the sphere of Brahmd,
There these sounls attain to omniscience and omnipotence, become almost as power-
ful and all-knowing as God Himself; and they reside there for ever according to the
dualists; or, according to the non-dualists, they become one with the Universal
at the end of the cycle. The next class of persons, who have been doing good work
with selfish motives, are carried by the results of their good works, when they die;.
to what they call the lunar sphere, where there are various heavens, and there they:
acquire fine bodies, the bodies of gods.  They become gods and- live there, and enjoy
the blessing of heaven for a long period ; and after that period is finished, the old
Karma is-again upon them and so they fall back again to the earth; they come down
through the spheres of air and clouds, and all these various regions, and, at last, reach
the earth through rain-drops. There on the earth they attach themselves to some
cereal which is eventually caten by some man who is fit to supply them with material
10 make a new body. The last class, namely, the wicked, when they die, become:
ghosts or demons, and live somewhere midway between the lunar sphere and this earth.
Some try to disturb mankind, some are friendly ; and after living there for some time
they also fall back to the earth and become animals, Alfter living for some time in.
an animal body they get released, and come back, and become men again, and thus
fet one more chance to work out their salvation. We S0, lh{:n, that those who have
nearly attained to perfection, in whom only very little of impurity remains, go to the
Brakmaloka through the rays of the sun; those who were a middling sort of people,
who did some good work here with the idea of going to heaven, go to the heavens in
the lunar sphere and there obtain god-bodies ; but they have again to become men,
0 have one more chance to become perfect. Those that are very wicked become
ghosts and demons, and then they may have to become animals; after that they
become men again, and get another chance to perfect themselves. This earth is called
the Karma-Bhumi, the sphere of Karma. Here alone man makes his good or bad
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Karma., When a man wants to go to heaven, and does good works for that purpose,
he becomes a god, and docs not as such store upany bad Aarma; he just enjoys the
effects of the good work he did on earth, and when this good Karma is exhausted,
there comes upon him the resultant force of all the evil Karma he had previously
stored up in life, and that brings him down again to this eanh. In the same way,
those that become ghosts remain in that state, not giving rise to fresh Karma, but
suffer the evil results of their past misdeeds, and later on remain for a time in an
animal body without causing any fresh Kwrma. When that period is finished, they
too, become men again.  The states of reward and punishment due to good and bad
Karmas are devoid of the force of gencrating fresh Aarmas ; they have only to be en-
joyed or suffered. 1f there is an extraordinarily good or an estrordinarily evil Karma,
it bears fruit very guickly. For instance, if 2 man has been doing many evil things all
his life, but does one good act, the result of that good act will immediately appear, but
when that result has been gone through, all the evil acts must producs their results also.
All men who do certain good and great acts, but the general tenor of whose lives, has
not been correct, will become gods, and after living for some time in god-bodies, en-
joying the powers of gods, they will have again to become men; when the power of the
‘good acts is thus finished the old evil comes up to be worked out. Those who do
extraordinarily evil acts have to put on ghost and devil bodies, and when the effect
of those evil actions is exhausted, the litile good action, which remains, associated with
them, makes them again become man. The way to Brafmaloa, irom which there is
no more fall or return, is called the Deraydna, i.e., the way 10 God; the way to
heaven is known as” Piiriydna, i. e, the way to the fathers,

Man, therefore, according to the Fedunia philosophy, is the greatest being that is
in the universe, and this world of work the best place in it, because only  herein is the
greatest and the best chance for him to become perfect.  Angels or gods, whatever
you may call them, have ail to become men, if they want to become perfect. This is
the great centre, the wonderiul poise, and the wonderful opportunity—this human life.

We come nest to the other aspect of philosophy, There are Buddhists who deny
the whole theory of the soul that [ have just now been propounding. “ What use is
there," says the Buddhist, “ to assume something as the substratum, as the background
of this body and mind? Why may we not allow thoughts to run on? Why admit
a third substance beyond this organism, composed of mind and body, a third substance
called the soul 2 What is its use? I3 not this organism sufficient to explain itself ?
Why take anewa third something?” These arguments are very powerful. This reasoning
is very strong. So far as outside research goes, we see that this organism is a sufficient
explanation of itself ; at least, many of us see it in that light. Why, then, need there be
a soul as substratum, as a something which is neither mind nor body but stands as a back-
ground for both, mind and body ? Let there be only mind and body. Body is the name
of a stream of matter continnously changing. Mind is the name of a stream of con-
sciousness or thought continuously changing. What produces the apparent unity between
these two ? This unity does not really exist, let us say. Take, for instance, a lighted
torch, and whirl it rapidly before you. You see a circle of fire. The circle does not really
exist, but because the torch is continually moving, it leaves the appearance of a circle.
So there is no unity in this life ; it is 2 mass of matter continually rushing down, and
the whole of this matter you may call one unity, but no more. So is mind : each
thought is separate from every other thought; it is only the rushing current that
leaves behind the illusion of unity ; there is no need of a third substance. ‘This uni-
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versal phenomenon of body and mind is all that really is; do not posit something
behind it.  You will find that this Buddhist thought has been taken up by cerlain sects
and schools in modern times, and all of them claim that it is new—their own invention.
This has been the central idea of most of the Buddbistic philosophies, that this world
is itself all-sufficient ; that you need not ask for any background at all; all that is, is
this sense-universe ; what is the use of thinking of something as a support 1o this uni-
verse ¢ Everything is the aggregate of qualities; why shoald there be a hypothetical
substance in which they should inhere ? The idea of substance comes from the rmpid
interchange of qualitics, not from something unchangeable which exists behind them,
We see how wonderful some of these argumenis are ; and they appeal easily to the
ordinary experience of humanity ; in fact, not one in a million can think of anything
other than phenomena. To the vast majority of men nature appears to be only a
changing, whirling, combining, mingling, mass of change. Few of us ever have a
glimpse of the calm sea behind. For us it is always lashed into waves ; this universe
appearsto us only as a tossing mass of waves. Thus we find these two opinions. One is,
that there is' somecthing behind both body and mind, which is an unchangeable and
immovable substance; and the other is, that there is no such thing as immovability or
unchangeability in the universe ; it is all change and nothing but change. The solution
of this diffcrence comes in the next stzp of thought, namely, the non-dualistic,

It says that the dualists are right in finding something behind all, asa back-
ground which does not change ; we cannot conceive change without there being some-
thing unchangeable. We can only conceive of anything that is changeable, by know-
ing something which is less changeable, and this also must appear more changeable
in comparison with something else which is less changeable, and so on and on, umil we
are bound to admit that there must be something which never changes at all. The whole
of this manifestation must have been in a state of non-manifestation, calm and silent,
being the balance of opposing forces, so to say, when no force operated, because force
acts when a disturbance of the equilibrium comes in.  This universe is ever hurrying
on to return to that state of equilibrium again.  If we are certain of any fact whatso-
ever, we are certain of this. When the dualists claim that there is a something which
does not change, they are perfectly right, but their analysis that it s an underlying
something which is neither the body nor the mind, a something separute from both,
is wrong. So far as the Buddhists say that the whole universe is a mass of change
they are perfectly right ; for, so long as | am separate irom the universe, so long as [
stand back and look at something before me, so long as there are two things—the
looker-on and the thing looked upon— it will appear always that the universe is one
of change, continuously changing all the time. But the reality is that there is both
change and changelessness in this universe. It is not that the soul and the mind and
the body are three separate existences, for this organism made of these three is really
one. It is the same thing which appears as the body, as the mind, and as the thing
beyond mind and body, but it is not at the same time all these.. He who sees the
bady does not see the mind even ; he wha sees the mind does not see that which
he calls the soul, and he who sees the soul—for him the body and mind have vanished,
He who sees only motion never sees absolute calm, and he who sees absolute calm—
for him motion has vanished. A rope is taken for a snake. He who sees the rope as
the snake. for him the rope has vanished, and when the delusion ceases and he looks
at the rope, the snake has vanished.

There is then but one all-comprehending existence, and that one appears as
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manifold. This Self, or Soul, or Substance, is all that exists in the universe. That
Self, or Substance, or Soul, is, in the language of non-dualism, the Brafmaen, appear-
ing to be manifold by the interposition of name and form. Look at the waves in the
sea.  Not one wave is really different from the sea, but what makes: the wave appar-
ently different ? Name and form ; the form of the wave, and the name which we give
toit, ** wave,” That is what makes it different from the sea. When name and form
go, it is the same sea. Who can make any real difference between the wave and the
sea 2 5o this whole universe is that One Unit Existence ; name and form have cre-
ated all these various differences.  As when the sun shines upon millions of globules
of water, upon each particle is seen a most perfect representation of the sun, so the one
Soul, the one Sz, the One Existence of the universe, being reflected on all these numer-
ous globules of varying names and ferms, appears to be various. But it is in reality only
one. There isno “1" nor “ you ™ ; it isall One. It is either all *I” or all * you." This
idea of duality, of two, is entirely false, and the whole universe, as we ordinarily know
it, is the result of this false knowledge. When discrimination comes, and man finds
there are not two but One, he finds that he is himself this universe. “It is I who am
this universe as it now exists, a continuous mass of change. Itis I who am beyond
all changes, beyond all qualities, the eternally perfect, the eternally blessed.”

There is, therefore, but one Afman, one Sclf, eternally pure, eternally perfect,
unchangeable, unchanged ; it has never changed ; and all these various changes in
the universe are but appearances in that one Self.

Upon it name and form have painted all these dreams ; it is the form that makes
the wave different from the sea. Suppose the wave subsides ; will the form remain ?
No; it will vanish. The existence of the wave was entirely dependent upon the exist-
ence of the sea, but the existence of the sea was not at all dependent upon the exist-
ence of the wave. The form remains so long as the wave remains, but as soon
as the wave leaves it, it vanishes, it cannot remain.  This name and form is the out-
come of what is called Maya. It is this Aaye that is making individuals, making
ome appear different from another, Yet it has no existence. Mava cannot be said
to exist. Form cannot be said to exist, because it depends upon the existence of
another thing. It cannot be said as not to exist, seeing that it makes all this difference,
According to the ddwaifa philosophy, then, this Maya or ignorance,—or name and
form, or, as it has been called in Europe, “ time, space and causality,”—is out of this
One Infinite Existence showing us the manifoldness of the universe; in substance,
this universe is One. So long as any one thinks that there are two ultimate realities,
he is mistaken. When he has come to know that there is but One, he is right. This
is what is being proved to us every day, on the physical plane, on the mental plane,
and also on the spiritual plane. To-day it has been demonstrated that you and I,
the sun, the moon and the stars, are but the different names of different spots
in the same ocean of matter, and that this matter is continuously changing in its
configuration. The particle of energy that was in the sun several months ago may
be in the human being now; to-morrow it may be in an animal, the day after to-
morrow it may be in a plant; it is ever coming and going. It is all one unbroken, in-
finite mass of matter, only differentiated by names and forms. One point is called the
sun; another, the moon; another, the stars ; another, man ; another, animal ; another,
plant; and so on. And all these names are fictitious ; they have no reality, because
the whole is a continuously changing mass of matter. This very same universe, from
another standpoint, is an ocean of thought, where each one of us is a point called a
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particular mind. You are a mind, I am a mind, everyone is a mind ; and the very
same universe viewed from the standpoint of knowledge, when the eyes have been
cleared of delusions, when the mind has become pure, appears to be the Unbroken,
Absolute Being, the ever pure, the unchangeable, the immortal,

What then becomes of all this three-fold eschatology of the Dualist, that when a
man dies he goes to heaven, or goes to this or that sphere, and that the wicked persons
become ghosts, and become animals, and so forth 2 None comes and none goes,
says the non-dualist. How can you come and go ? You are infinite ; where is the
place for you to go? In a certain school a number of little children were being ex-
amined. The examiner had foolishly put all sorts of difficult questions to the lule
children. Among others there was this question, “ Why does not the earth fall
His intention was to bring out the idea of gravitation, or some other intricate scientific
truth from these children. Most of them could not even understand the question,
and so they gave all sorts of wrong answers. But one bright little girl answered it
with another question—* Where shall it fall 2 The very question of the examiner
was nonsense on the face of it; there is no up and down in the universe ; the idea is
only relative. So it is with regard to the soul ; the very question of birth and death
in regard to it is ulter nonsense, Who goes and who comes 2 Where are you not ?
Where is the heaven that you are not in already ? Omnipresent is the Self of man.
Where isitto go 7 Where is it not to go ? Itis everywhere. So all this childish
dream, and puerile illusion of birth and death, of heavens and higher heavens and
lower worlds, all vanish immediately for the perfect ; for the nearly perfect it vanishes
after showing them the several scenes up to Hrafmaloba. It continues for the ignorant,

How is it that the whole world believes in going to heaven, and in dying and
being born? 1 am studying a book, page after page is being read and turned over.
Another page comes and is turned over. Who changes? Who comes and goes?
Not 1, but the book. 'This whole nature is a book before the soul, chapter after chap-
ter is being read and turned over, and every now and then a scene opens. That is
read and wurned over. A fresh one comes, but the soul is ever the same—eternal. It
i nature that is changing, not the soul of man. This never changes. Birth and death
are in nature, not in you. Yet the ignorant are deluded, just as we under delusion
think that the sun is moving and not the earth ; in exactly the same way we think that
we are dying, and not nature. These are all, therefore, hallucinations; just as it is a
hallucination when we think that the ficlds are moving and not the milway train;
exactly in the same manner is the hallucination of birth and death. When men are ina
certain frame of mind, they see this very existence as the earth, as the sun, the moon,
the stars ; and all those who are in the same state of mind see the same things, Be-
tween you and me there may be millions of beings on different planes of existence,
They will never see us, nor we them ; we only see those who are in the same state of
mind and on the same plane with us. Those musical instruments respond which have
the same attunement of vibration, as it were ; if the state of vibration, which they call
“ man-vibration,” should be changed, no lonzer would men be seen here ; the whole
“man-universe,” would vanish, and instead of that, other scenery would come before
us, perhaps gods and the god-universe, or perhaps, for the wicked man, devils and the
diabolic world; but all would be only different views of the one universe. It is this
universe which, from the human plane, is seen as the earth, the sun, the moon, the
stars, and all such things,—it is this very universe which, seen from the plane of wick-
cidness, appears as a place of punishment. And this very universe is seen as heaven
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by those who want 1o see it as heaven. Those who have been dreaming of going to a
God who issitting on a throne, and of standing there praising Him all their lives, when
they die, will simply see 2 vision of what they have in their minds; this very universe
will simply change into a vast heaven, with all sorts of winged beings flying about, and
a God silting on a throne. These heavens are all of man's own making, So what the
dualist says is true, says the Adwaitin, but it is all simply of bis own making, These
spheres and devils and gods and reincarnations and transmigrations are all mythol-
ogy; so also is this human life.  The great mistake that men always make is to think
thiat this life alone is true ; they understand it well enough when other things are called
mythologies, but are never willing to admit the same of their own position. The whole
thing as it appears is mere mythology, and the greatest of all lies is that we are bodies,
which we never were nor ever can be, Itis the greatest of all lies that we are mere men ;
we are the God of the universe. In worshipping God we have been always worshipping
our own hidden Self. The worst lie that you ever tell yourself is, that you were bom
a sinner or a wicked man, He alone is a sinner who se¢s a sinner in another man.
Suppose there is 2 baby here, and you place a bag of gold on the table. Suppose a rab-
ber comes and takes the gold away. To the baby it is all the same ; because there is no
rubber inside, there is no robber cutside. Vo sinners and vile men, there is vileness out-
side, but not to good men.  So the wicked see this universe as 2 hell, and the partially
goad sec it as heaven, and the perfect beings realise itas God Himself, Then alone
ihe veil falls from the eves, and the man, purified and cleansed, finds his whole vision
changed. The bad dreams that have been tonuring him for millions of years, all
vanish, and he who was thinking of himself either as a man, orz2 god, or a demon, he
who was thinking of himself as living in low places, in high places, on earth, in heaven,
and so on, finds that he is really omnipresent, that all time is in him, and that he is
not in time; that all the heavens are in him, that he is not in any heaven, and that
all the gods that man ever worshipped are in him, and that he is not in any one of
those gods. He was the manufacturer of gods and demons, of men and plants and
animals and stones, and the real nature of man now stands unfolded to him as being
higher than heaven, more perfect than this universe of ours, more infinile than infinite
time, more omnipresent than the omnipresent ether.  Thus alone, man becomes fear-
less, and becomes free.  “Then all delusions cease, all miseries vanish, all fears come
to an end for ever. Birth goes away, and with it death ; pains fly, and with them
fly away pleasures ; earths vanish, and with them vanish heavens ; bodies vanish, and
with them vanishes the mind also. For ihat man disappears the whole universe,
as it were. This searching, moving, continuous struggle of forces stops for ever,
and that which was manifesting itself as force and matter, as struggles of nature; as
nature itself, as heavens and earths and plants and animals and men and angels, all
that becomes transfigured into one infinite, unbreakable, unchangeable existence, and
the knowing man finds that he is one with that existence. * Even as clouds of various
colours come before the sky, remain there for a second and then vanish away,"” even
0 before this soul are all these visions coming, of earths and heavens, of the
moon and the gods, of pleasures and pains; but they all pass away leaving the one
infinite, blue, unchangeable sky. The sky never changes ; it is the clouds that change.
1t is a mistake 1o think, that the sky is changed. It is a mistake to think that we are
impure, that we are limited, that we are separate. The real man is the One Unit
Existence.

‘I'wo questions now arise.  The first is, “ Is it possible to realise this? Sofarit
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is doctrine, philosophy, but is it possible to realiseit?” It is. There are men still
living in this world for whom delusion has vanished for ever. Do they immediately
die after such realisation ? Not so soon as we should think. Two wheels joined by
one pole are running together. 1f T get hold of one of the wheels and, with an axe,
cut the pole asunder, the wheel which I have got hold of stops, but upon the other
wheel is its past momentum, so it runs on 2 little andethen falls down. This pure and
perfect being, the soul, is one wheel, and this external hallucination of body and mind is
the other wheel, joined together by the pale of work, of Karma. Knowledge is the axe
which will sever the bond between the two, and the wheel of the soul will stop—stap
thinking that it is coming and going, living and dying, stop thinking that it is nature
and has wants and desires, and will find that it is perfect, desireless. But upon the
other wheel, that of the bedy and mind, will be the momentum of past acts ; so it will
live for some time, until that momentum of past work is exhausted, that momentum
is worked away, and then the body and mind fall, and the soul becomes free. No
more is thers any going to heaven and coming back, not even any going to the Brak-
maloks, or to any of the highest of the spheres, for where is he to come from, or to
goto? The man who has in this life attained to this state, for whom, for a minute at
least, the ordinary vision of the world has changed and the reality has been apparent,
he is called the * Living Free.” Thisis the goal of the Vedantin, to atiain living
freedom.

Once in Western India I was travelling in the desert country on the coast of the
Indian Ocean. For daysand days I used to travel on foot through the desert, but it
was to my surprise that I saw every day beautiful lakes, with trees all round them, and
the shadows of the trees upside down and vibrating there. * How wonderful it looks
and they call this a desert country ! Isald to myself. Nearly a month I travelled,
seeing these wonderiul lakes and trees and plants. One day I was very thirsty and
wanted to have 2 drink of water, so I started to go to one of these clear, beantiful lakes,
and as I approached, it vanished. And with a flash it came to my brain, * This
is the mirage about which I have read all my life,” and with that came also the idea
that throughout the whole of this month, every day, I had been seeing the mirage and
did not know it. The next morning I began my march. There was again the lake,
but with it came also the idea that it was the mirnge and not a true lake. Sois it with.
thiz universe. We are all travelling in this mirage of the world day after day, month
after month, year after year, not knowing thatitisa mirage. One day it will break
up, but it will come back again ; the body has to remain under the power of past
Karma, and so the mimge will come back. This world will come back upon us so
long as we are bound by Karma - men, women, animals, plants, cur attachments and
duties, all will come back to us, but not with the same power. Under the influence
of the new knowledge the strength of Karma will be broken, its poison will be lost.
It becomes transformed, for along with it there comes the idea that we know it now,
that the sharp distinction between the reality and the mirage has been known.

This world will not then be the same world as before. There is, however, a danger
here. We see in every country people taking up this philosophy and saying, “I am
beyond all virtue and vice, so L am not bound by any moral laws ; T may do anything
1like.” You may find many fools in this country at the present lime, saying, “1 am
not bound : I am God Himseli; let medo anything 1 like.” This is not right, al-
though it is true that the soul is beyond all laws, physical, mental, or moral., Within
Jaw is bondage ; beyond law is freedom. ét is also true that freedom is of the nature of

1
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the soul, it is its birthright; that real freedom of the soul shines through veils of matter in
the form of the apparent freedom of man. Every moment of your life you feel that you
are free. ' We cannot live, talk, or breathe for 2 moment withont fecling that we are:
free : but, at the same time, a little thought shows us that we are like machines and
not free.  What is true then? Is this idea of freedom a delusion ?  One party holds
that the idea of freedom is a delusion ; another says that the idea of bondage is 2
delusion. How does this happen 2 Man is really free, the real man cannot but be
free ; it is when he comes inlo the world of Maya, into name and form, that he be-
comes bound. Free-will is a misnomer. Will can never be free.  How can it be ?
It is only when the real man has become bound that his will comes into exisience,
and not before.  The will of man is bound, but that which iz the foundation of that
will is eternally free. So, even in the state of bondage which we call human life or
god-life, or life in heaven or on earth, there yet remains to us that recollection of the
freedom which is ours by divine right.  And consciously or unconsciously we are
all struggling towards it. When a man has attzined his own freedom, how can he be:
bound by any law ? No law in this universe can bind him, for this universe itself is his.

He is the whole universe. Either say he is the whole universe or say that to him
there is no universe. How can he have then all these little ideas about sex. and about
country 7 How can he say, I am o man, I am a woman, T'am a child ? Are they not
lies? He knows that they are. How can he say that these are man’s rights, and these
others are woman's rights 7 Nobody has rights ; nobody separately exists, There is
neither man nor woman ; the soul is sexless, eternally pure. It is a lie to say, that I
am & man or 4 woman, or to say that I belong to this country or that. All the world
is my country, the whole universe is mine, becanse I have clothed myself with it as
my body. Yet we see that there are people in this world who are ready to nassert
these doctrines; and at the same time do things which we should call filthy ; and, if
we ask them why they do so, they tell us that it is oor delusion and that they can
do nothing wrong. What is the test by which they are to be judged ? The test is
here,

Though evil and good are both conditioned manifestations of the soul, yet evil
is the most external coating, and good is the nearer coating of the real man, the Self.
And unless a man cuts through the layer of evil he cannot reach the layer of good,
and unless he has passed through both’the layers of good and evil he cannot reach the
Scif. He who reaches the Self, what remains attached to him? A lintls Karma, a
little bit of the momentum of past life, but it is all good momentum. Until the bad
momentum s entirely worked out and past impurities are entirely burned, it is im-
possible for any man to see and realise truth. So, what is left attached to the man who
has reached the Self and seen the truth, is the remnant of the good impressions of
past life, the good momentum. Even if he lives in the body and works incessantly,
he works only to do good ; his lips speak only benediction to all ; his hands do only
good works; his mind can only think good thoughis : his presence is a blessing
wherever he goes.  He is himself a living blessing. Such a man, will by his very
presence, change even the most wicked persons into saints. Even if he does not speak,
his very presence will be a blessing to mankind. Can such men do any evil ; can they
do wicked deeds? There is, you must remember, all the difference of pole to pole
between realisation and mere talking. Any fool can talk. Even parrots talk.  Talk-
ing is one thing, and realising is another. Philosophies, and doctrines, and arguments,
and books, and theories, and churches, and sects; and all these things are good in
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their own way ; but when that realisation comes these things drop away. For in-
stance, maps are good, but when you see the country itselt, and look again at the maps,
what a great difference you find ! So those that have realised truth do not require the
ratiocinations of logic and all other gymnastics of the intellect to make them under-
stand the truth ; it is to them the life of their lives concretized, made more than tzn-
gible. *Itis," as the sages of the Vedanfa say, “evenasa fruitin your hand; you
can stand up and say it is here.” 5o those that have realised the truth will stand up
and say, * Here is the Self.” You may argue with them by the year, but they will
smile at you ; they will regard it all as child’s praule ; they will let the child praule
on. They have realised the truth and are full. Suppose you have seen a country,
and another man comes to you and tries to argue with you that that country never
existed, he may go on arguing indefinitely, but your only attitude of mind towards him
must be 1o hold that that man is fit for a lunatic asylum. So'the man of realisation
says, “ All this talk in the world about its little religions is but prattle ; realisation is
the soul, the very essence of religion.” Religion can be realised. Are you ready ?
Do you want it 7 You will get the realisation if you do, and then you will be truly
religions. Until you have attzined realisation there is no difference between you and
atheists. The atheists are sincere, but the man who says that he believes in religion:
and never attempls to realise it, is not sincere.

The next question is to know what comes after realisation. Suppose we have
realized this oneness of the universe, that we are that One Infinite Being ; and suppose
we have realised that this Self is the Only Existence, and that itis the same Self which
is manifesting in all these various phenomenal forms, what becomes of us after that 2
Shall we become inactive, pet into a corner and sit down there and die away 7 © What
good will it do to the world ¥ That old guestion ! In the first place why shouald it do
good 1o the world ? Is there any reason why it should ? What right has any one to
ask the question, ** What good will it do to the world #° What is meant by thar? X
baby likes candies. Suppose you are conducting investigations in connection with
some subject of electricity and the baby asks you, * Does it buy cendies " “No,”
you answer. *Then what good will it do 7 says the baby. So men stand up and
say, “ What good will this do to the world ; will it give us money " “No." “Then
what good is there in it #" That is what men mean by doing good to the world.  Yet
religious vealisation does all the good to the world.  People are afraid that when they
atlain to it, when they realise that there is but One, the fountains of love will be dried
up, that everything in life will go away, and that all they love will vanish for them, as
it were, in this life and in the life 10 come. People never stop to think that those
who bestowed the least thought on their own individualitivs have been the greatest
workers in the world. Then zlone a man loves when he finds that the object of
his love is notany low, lile, mortal thing. Then alone a man loves when he finds
that the object of his love is not a clod of carth, but is the veritable God Himself.
The wife will love the husband the more when she thinks that the hosband is God'
Himself. The husband will love the wife the more when he knows that the wife
is Cod Himself. That mother will love the children more who thinks that the children
are God Himself. That man will love his greatest enemy, who knows that that very
enemy is God Himself. That man will love a holy man, who knows that the holy man
i85 God Himself, and that very man will also love “the unholiest of men because he
knows the background of that unholiest of men is even He, the Lord. Such a man be-
comes a world-mover for whom his little self is dead and God stands in iis place. The
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whole universe will become transfigured 1o him.  That which is painful and miserable
will all vanish ; struggles will all departand go. Instead of being a prison-house,
where we every day struggle and fight and compete for a morsel of bread, this universe
will then be to us a play-ground.  Eeaotiful will be this univers¢ then! Sucha man
alone has the right 1o stand up and say, ** How beautiful is this world 1"  He alone has
the right to say that it is all pood. “This will be the great good 1o the world  resulting
from such realisation, that instead of this world going on with all its frictions and
clashings, if all mankind to-day realise only a bit of that great truth, the aspect of the
whole world will be changed, and, in place of fighting and quarreling, there would be a
reign of peace.  This indecent and brutal hurry which forces us to go ahead of every
one else will then vanish from the world. With it will vanish all strupele, with it will
vanish all hate, with it will vanishall jealonsy, and all evil will vanish away for ever.
Gods will live then upon this earth, This very earth will then become heaven, and
what evil can there be when gods are playing with gods, when gods are  workink with
gods, and gods are loving gods? That is the great utility of divine realisation.
Every thing that you see in society will be changed and transfigured then. No more
will you think of man as evil, and that is the first great gain. No more will you
stand up and sneeringly cast a glance at a poor man or woman who has made a
mistzake. No more, ladies, will you look down with contempt upon the peor woman
who walks the street in the night, because you will see even there God Himself,. No
more will you think of jealousy and punishments. They will all vanish, and love, the
great ideal of love, will be so poweriul that ne whip and cord will be necessary to
guide mankind aright.

If one-millionth part of the men and women who live in this world, simply sit
down and for a few minutes say, *“ Youare all God, O ye men and O ye animals,
and living beings, you are all the manifestations of the one living Deity 1" the whole
world will be changed in half an hour, Instead of throwing tremendous bomb-
shells of hatred into every corner, instead of projecting currents of jealousy and of
evil thought, in every country people will think that it is all He. He is all that you see
and feel. How can you see evil until there is evil in you? How can you see the
thief, unless he is there, siting in the heart of your heart ; how can you see the mur-
derer until you are yourself the murderer?  Be good, and evil will vanish for you,
The whole universe will thus be changed. This is the greatest gain to society. This
is the great gain to the human organism. These thoughts were thought out, worked
out amongst individuals in ancient times in India, For various reasons, such as the
exclusiveness of the teachers and foreign conquest, those thoughts were not allowed to
spread. Yet they are grand truths, and wherever they have been working man has be-
come divine. My whole life has been changed by the touch of one of these divine men,
about whom I am going to speak to you next Sunday; and the time is coming when
these thoughts will be cast abroad over the whole world. Instead of living in monaster-
ies, instead of being confined to books of philosophy to be studied only by the learned,
instead of being the exclusive possession of sects and of a few of the learned, they will
all be sown broadcast over the whole world, so that they may become the common
property of the saint and the sinner, of men and women and children, of the learned
and of the ignorant. They will then permeate the atmosphere of the world, and the
very air that we breathe will tell with every one of its pulsations, ** Thou art That,”
And the whole universe with its myriads of suns and moons, through everything that
speaks, with one voice will say, “ Thou art That,”



PRACTICAL VEDANTA,
PART L
(Delivered in London, roth Novenber, 1896 )

I have been asked to say something about the practical position of the Vedanta
Philosophy. As 1 have told you, theory is very good indeed, but how are we to carry
it into practice 7 Tf it be absolutely impracticable no theory is of any value whatever,
except as intellectual gymnastics. The Vedanta, therefore, as a religion, must be  in-
tensely practical. We must be able to carry it out in every part of our lives. And not
only this, the fictitious differentintion between religion and the life of the world must
vanish, for the Vedanta teaches Oneness—one life throughout. The ideals of religion
must cover the whole field of life, they must enter into all our theughts, and more and
more into practice. 1 will enter gradually on the practical side as we proceed. But
this serics of lectures is intended to be a basis, and so we must first apply ourselves o
theories, and undersiand how they are worked out, proceeding from forest caves, 1o
busy streets, and cities; and one peculiar feature we find s that many of these thoughts
have been the outcome, not of retirement into forests, but have emanated from persons
whom we expect to lead the busiest lives—Erom ruling monarchs,

Shvetaketa was the son of Aruni, a sage, most probably a recluse. Te was
brought up in the forest, but he wentio the city of Panchalas and appeared at the court
of the king, Pravahana Jaivali. The king asked him: “ Do you know how beings
depart hence at death?” *“No, Sir.” “Do you know how they return hither? ™
% No, Sir.”” Do you know the way of the fathers and the way of the gods 2" * No;
Sir.” Then the king asked other questions. Shvetaketu could not answer them, So
the king told him that he knew nothing. The boy went back to his father and the
father admitted that he himself could not answer these questions. It was not that he
was unwilling to teach the boy, but he did not know these things. So Shvetakewn re-
turned to the king with his father and they both asked to be tanght these secrets. The
king said that these things had been hitherto known only among kings ; the priests
never knew them. He, however, proceeded to teach them what they desired 1o know.
In various U panishads we find, that this Vedanta Philosophy is not the outcome of
meditation in the forests only, but that the very best parts of it were thought omt and
expressed by hrains which were busiest in the every day affairs of life. We cannot con-
ceive any man busier than an absolute monarch, a man who is ruling over millions of
people, and yet, some of these rulers were deep thinkers,

Everything goes to show that this philosophy must be very practical, and later on,
when we come to the Bhagavad Gita—most of you, perhaps, have read it, it is the
best commentary we have on the Vedanta Philosophy—curiously enough the seene is
laid on the battle-field, where Krishna teaches this philosophy to Arjuna, and the
doctrine which stands out luminously in every page of the Gita is intense activity, but
in the midst of it, eternal calmness. This is the secret of work, to attain which is the
goal of the Vedanta. Inactivity as we understand it, in the sense of passivity, certainly
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cannot be the goal. Were it sothen the walls around us would bz the most intelli-
gent ; they are inactive. Clods of earth, stumps of trees, would be the greatest sages in
the world ; they are inactive. Nor does inactivity become activity when it is combined
with passion. Real activity, which is the goal of Vedanta, is combined with eternal
calmness, the calmness which cannot be rufilzd, the balance of mind which is never
disturbed, whatever happens. And we all know from our experience in life that that
is the best atitude for work.

1 have been asked many times how we can work if we do not have the passion
which we generally feel for work. 1 also thought in that way years ago, but as I am
growing older, gelting more experience, 1 find it 15 not true. ‘The less passion there is,
the better we work. The calmer we are, the better for us, and the more the amount of
work we can do. When we let luose our feclings we waste so much energy, shatter
our nerves, disturb our minds, and accomplish very little work. Theé energy which
ought to have gone out as work is spent as mere feeling, which counts for nothing,
It is only when the mind is very calm and collected that the whole of its energy is spent
in doing good work. And if you read the lives of the great workers which the world
has produced, you will find that they were wonderfully calm men. Nothing, as it were,
could throw them off their balance. That is why the man who becomes angry never
does a great amount of work, and the man whom nothing can make angry accom-
plishes so much, The man who gives way to anger, or hatred, or any other passion,
cannot work, he only breaks himself to pieces, and does nothing practical. Itis the
calm, forgiving, equable, well balanced mind that does the greatest amount of work.

The Vedanta preaches the ideal, and the ideal, as we know, is always far ahead of
the real, of the practical, as we may call it. There are two tendencies in human nature,
one to harmonise the ideal with the life, and the other 1o elevate the life to the ideal. It
is a great thing to understand this, for the former tendency is the wemptation of our
lives. I think that I can only do a certain class of work. Most of it, perhaps, is bad ;
most of it, perhaps, has a motive power of passion behind it, anger, or greed, or sel-
fishness. Now if any man comes to preach lo me a certain ideal, and the first step
wowards it is to give up selfishness, 1o give up self-enjoyment, I think that is impractical.
But when a man brings an ideal which can be reconciled with my selfishness, I am
glad at once, and jump atit. That is the ideal for me, As the word ** orthodox ™
has been manipulated into various farms, so has been the word * practical.” “ My
doxy is orthodoxy ; your doxy is heterodoxy.” So with practicality. What I think is
practical, is to me the only practicality in the world. If I am 2 shopkeeper 1 think
shopkeeping the only practical pursuit in the world. 1f I am a thief I think stealing
is the best means of being practical ; others are not practical. Yousee how we all use
this word practical for things swe like and can do. Therefore 1 will ask you to under-
stand that Vedanta, though it is intensely practical, is always so in the sense of the
ideal. It does pot preach gn impossible ideal, however high it is, and it is high énough
foran ideal. In one word this ideal is that you are divine, * Thou art That.” This is
the essence of Vedanta, after all its ramifications and intellectual gymnastics you know
the human soul to be pure and omniscient ; you see that such superstitions as birth
and death would be entire nonsense when spoken in connection with the soul. The
soul was never born and will never die, and all these ideas that we are going to die and
are afraid to die are mere superstiions, And all such ideas, as we can do this, or can-
not do that, are superstitions. We can do everything. The Vedanta teaches men to have
faith in themselves first. As certain religions of the world say that a man who does not
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believe in a personal God outside of himself is an atheist, so, the Vedanta SAYS, & Man
wha does not believe in himsclf is an atheist.  Not believing in the glory of our own
soul is what the Vedanta calls atheism. Ta many this is, no doubt, a terrible idea, and
most of us think that this ideal can never be reached, but the Vedanta insists that it
can be realised by every one. There is neither man nor woman nor child, nor differ-
ence of race or sex, nor anything that siands as a bar to the realisation of the ideal,
because Vedanta shows that it is realised already, it is aiready there.

[All the powers in the Universe are already ours. It is we who have put our hands
before our eyes, and cry thatitis dark. Know that there is no darkness around us.
Take the hands away and there is the light which was from the begioning, Darkness
never existed, weakness never existed. We who are fools cry that we are weak ; we
who are fools cry that we are impure. Thus Vedanta not only insists that the ideal
is practical, but that it has been so all the time, and this Ideal, this Reality, is our own
mature,  Everything else that you see is false, untrue. As scon as yousay, “ Iam a
little mortal being.” you are saying something which is not true, you are giving the
lie to yourselves, you are hypnotising yourseives into something vile and weak and
wretched.

It recognises no sin, it only recognises error : and the greatest error, says the
Vedanta, is to say that you are weak, that you are a sinner, a miserable creature, and
that you have no power, and you cannot do this and that. Fvery time you think in
that way you, as it were, rivet one more link in the chain that binds you down, you
add one more layer of hypnotism on to your own soul. Therefore, whosoever thinks he
is weak is wrong, whosoever thinks he is impure, is wrong, and is throwing a bad
thought into the world.  This we must always bear in mind, that in the Vedanta there
is no attempt at reconciling the present life, the hypnotised life, this false life which we
have assumed, with the ideal, but this false life must go, and the real life, which is
always existing, must manifest itself, must shine out. No man becomes purer and
purer, it is-a matter of greater manifestation. The veil drops away, and the native
purity of the soul begins to manifest itself. Ewverything is ours already, infinite purity,
freedom, love and power.

The Vedanta also says, that not only can this be realised in the depths of forests,
or caves, but by men in all possible conditions of life. We have seen that the people
who discovered these truths were neither living in caves nor forests, nor following the
ordinary vocations of life, but men who, we have every reason to believe, led the busiest
of lives, men who had to command armies, to sit on thrones, and look to the welfare of
millions—and all these, in the days of absolute monarchy, and not as in these days when
a king is to a great extent a mere figurehead. Vet Ithey could find time to think out
all these thoughts, to realise them, and to teach them to humanity. How much more
then should it be practical for us whose lives, compared with theirs, are lives of leisure?
That we cannot realise them is a shame to us, seeing that we are comparatively free
all the time, having very little to do. My requirements are as nothing, compared with
those of an ancient absolute monarch. My wants are as nothing compared with the de-
mands of Arjuna on the battle-field of Kurukshetra, commanding a huge army ; and yet
he could find time in the midst of the din and turmoil of battle to talk the highest phi-
losophy, and to carry it into his life-also.  Surely we ought to be able to do as much
in this life of ours, comparatively free, easy and comfortable. Most of us here have
more time than we think we have, if we really want to use it for good.  With the
amount of freedom we have, we can attain to two hundred ideals in this life, if we will,
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but we must not dezrade the ideal to the actual. One of the most insinualing things
comes to us in the shape of persons who apologise for our mistakes, and teach us how
to make special excuses for all our foolish wants, and foolish desires ; and we think.
that their ideal is the only ideal we need have. But it is not so. The Vedanta teaches
no such thing. The actual should be reconciled to the ideal, the present life shohld
be made to coincide with life eternal.

For you must always remember that the one central ideal of Vedanta is this One-
pess, There are no two in anything, no two lives, nor even two different kinds of Jife
for the two worlds. You will find the Vedas speaking of heavens and things like
that, at first, but later on, when they come to the highest ideals of their philozophy,
they brush away all these things. There is but One Life, One World, One Existence.
Everything is that One, the difference is in degree and not in kind. The difference
between our lives is not in kind. The Vedanota entirely denies such ideasas that
animals are separate from men, and that they were made and created by God to be
used for our food.

Some people have been kind enough to start an anti-vivisection society. 1 asked
o member, “ Why do you think, my friend, that it is quite lawful to kill animals for
food, and not to kill one or two for scientific experiments He replied, * Vivisection
is most horrible, but animals have been given to us for food.” Oneness includes all
animals. If ‘man's life is immortal so also is the animal’s. The difference is only
in degree and not in kind. The amceba and 1 are the same, the difference is only in
degree, and from the standpoint of the highest life, all these differences vanish. A man
may see a great deal of dilference between grass and = little tree, but if you mount
very high, the grass and the biggest tree will appear much the same.  So, from the
standpoint of the highest ideal, the lowest animal and the highest man are the same.
If you believe there is a God, the animals and the highest creatures must be the same,
A God who is partial to his children called men, and cruel to his children called brute
beasts, is worse than a demon. I would rather die a hundred times than worship such
a God. My whole life would be a fight with such a God. But there is no difference
and those who say there is, are irresponsible, heartless people, whodo not know. Here
is a case of the practical used in a wrong sense. 1 myself may not be a very strict
vegetarian, but 1 understand the ideal. When I eat meat I know it is wrong. Even
+f 1 am bound to eat it under certain circumstances, I know it is cruel. 1 must not
drag my ideal down to the actual and apologise for my weak conduct in this way. The
ideal is not to eat flesh, not to injure any being, for all animals are my brothers. If
you can think of them as your brothers, you have made a little headway towards the
brotherhood of all souls, not to speak of the brotherhood of man! That is child's
play. You generally find that this is not very acceptable to many, but it teaches them
to give up the actoal, and go higher up to the ideal. But if you bring out a theory
which is reconciled with their present conduct they regard it as entirely practical.

There is this strongly conservative tendency in human nature: we do not like to
move one step forward. I think of mankind just as I read of persons who become
frozen in snow; all such, they say, want to go to sleep, and if you try to drag them up
they say, “ Let me sleep. It is so beautiful to sleep in the snow,” and they die there
in that sleep. So is our nature. That is what we are doing all our life, getting frozen
from the feet upwards, and yet wanting to sleep. Therefore you must struggle towards
the ideal, and if 2 man comes who wants to bring that ideal down to your level, and
teach a religion that does not carry that highest ideal, do not listen to him. To me
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that is an impracticable religion. But if a man teaches a religion which presents the
highest ideal, I am ready for him. Beware when anyone is trying to apologise fot
sense vanities and sense weaknesses.  If anyone wants to preach that way to us, poor,
sense-bound clods of earth as we have made ourselves, by following that teaching, we
shall never progress. 1 have seen many of these things, 1 have had some expericnce
of the world, and my country is the tand where religious sects grow like mushrooms.
Every year new sects arise. But one thing 1 have marked, that it is only those thac
never want to reconcile the man of flesh with the man of truth that make progress,
Wherever there is this fulse idea of reconciling fleshly vanities with the highest ideals,
of dragging down God to the level of man, there comes decay. Man should not be
degraded to worldly slavery, but should be mised up to God,

At the same lime, there is another side to the question. We must not look down
with contemnpt on others,  All of us are going towards the same goal. The difference
between weakness and strength is one of degree; the difference between virtue and
vice is one of degree; the difference between heaven and hell is one of degree ; the
difference between life and death is one of degree ; all differences in this world are of
degree, and not of kind, because Oneness is the secret of everything. All is One,
which manifests Itself, either as thought, or life, or soul, or body, and the diference
is only in degree.  As such, we have no right to look down with contempt upon
those who are not developed exactly in the same degree, as we are. Condemn none }
if you can stretch out a helping hand, do so. If you cannot, fold your hands, bless
your brothers and let them go their own way. Dragging down and condemning is
not the way to work. Never is work accomplished in that way. We spend our
energics in condemning others. Criticism and condemnation is a vain way of spend-
ing our energies, for in the long run we come to learn that all are seeing the same
thing, are more or less approaching the same ideal, and that most of our differences
are merely differences of expression.

T'ake the idea of sin. I was telling you just now, the Vedantic idea of it, and the
other ideais, that man is a sinner. They are practically the same, only the one takes the
positive and the other the negative side. One shows to man his strength and the
other his weakness. There may be weakness, says the Vedanta, but never mind, we
want to grow. Disease was found out as soon as man was born.  Everyone knows
his disease ; it requires no one to tell us what our discases are. But thinking all the
time that we are diseased will not cure us; medicine is necessary. We may forget
anything outside, we may try to become hypocrites to the external world, but in the
heart of our hearts we all know our weaknesses. But, says the Vedanta, being re-
minded of weakness does not help much ; give strength, and strength does not come by
thinking of weakness all the time. The remedy for weakness is not brooding over
weakness, but thinking of strength. Teach men of the strength that is already within
" them. Instead of telling them they are sinners, the Vedanta takes the opposite posi-
tion, and says, * You are pure and perfect, and what you call sin does not belong to
you.” Sins are very low degrees of Self-manifestation ; manifest your Self in a high
degree. Thatis the one thing to remember ; all ‘of us can do that, Neversay “ No';
never say, * I cannot,” for you are infinite. Even time and space are as nothing com-
pared to your nature. You can do anything and everything, you are almighty.

These are the principles of ethics, but we shall now come down lower and work
out the details. We shall see how this Vedanta can be carried into our everyday life,
the city life, the country life, the national life, and the home life of every nation. For,

17
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if a religion cannot help man wherever he may be, wherever he stands, it is not of
much use ; it will remain only a theory for the chosen few. Religion, to help man-
kind, must be ready and able to help him in whatever condition be is, in servitude or
in freedom, in the depths of degradation or on the heights of purity ; everywhere,
equally, it should be able to come to his aid. The principles of Vedanta, or the ideal
of Religion, or whatever you may call it, will be fulfilled, by its capacity for performing
this great function.

The ideal of faith in ourselves is of the greatest help to us. If faith in ourselves
had been more extensively taught and practised, [ am sure a very large portion of the
evils and miseries that we have, would have vanished, Throughout the history of man-
kind, if any motive power has been more potent than another in the lives of all great
men and women, it is that of faith in themselves. Bom with the consciousness that
they were to be great, they became great, Let aman go down as low as possible ;
there must come a time when out of sheer desperation he will take an vpward curve
and will learn to have faith in himself. But it is better for us that we should know it
from the very first. Why should we have all these bitter experiences in order to gain
faith in ourselves. We can see that all the difference between man and man is owing to
the existence or non-existence of faith in himself. Faith in ourselves will do everything.
I have experienced it in my own life, and am still doing so, and as I grow older that
faith is becoming stronger and stronger. He is an atheist who does not believe in himself.
The old religions said that he was an atheist who did not believe in God. The new
religion says that he is the atheist who does not believe in himself. But it is not selfish
faith, because the Vedanta, again, is the doctring of Oneness. It means faith in all,
because you are all. Love for yourselves means love for all, for you are all one ; love
for animals, love for everything. It is the great faith which will make the world better,
1 am sure of that. He is the highest man who can say with truth, “ I know all about
myself.” Do you know how much energy, how many powers, how many forces, are
still lurking behind that frame of yours? What scientist has known all that is in man ?
Millions of years have passed since man first came here, and yet but one infinitesimal
part of his powers has been manifested. Therefore, you must not say that you are
weak. How do you know what possibilities lie behind that degradation on the sur-
face ? You know but little of that which is within you. For behind you is the ocean of
infinite power and blessedness,

“This Atman is first to be heard of.” Hear day and night that you are that Soul.
Repeat it to yourselves day and night till it enters into your very veins, till it tingles in
every drop of blood, till it is in your flesh and bone. Let the whole body be full of that
one ideal, I am the birthless, the deathless, the blissful, the omniscient, the omnipo-
tent, ever-glorious Soul.” Think on it day and night ; think onit till it becomes part and
parcel of your life. Meditate upon it, and out of that will come work. * Out of the full-
ness of the heart the mouth speaketh,” and out of the fullness of the heart the hand
worketh also. Action will come. Fill yourselves with the ideal; whatever you do, think
well on it.  All your actions will be .magnified, transformed, deified, by the very power
of the thought. IF matter is powerful, thought is omnipotent. Bring this thought to
bear upon your life, fill yourselves with the thought of your almightiness, your majesty,
and your glory. Would to God no superstitions had been put into your head. Would
to God we had not been surrounded from our birth by all these superstitious influences
and paralysing ideas of our weakness and vileness. Would to God that mankind had
had an easier path through which to attain to the noblest and highest truths,  But man
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had to pass throngh all this; do not make the path more difficult for those who are
coming after you.

These are sometimes terrible doctrines to teach. I know people who get frightened
at these ideas, but for those who want to be practical this is the first thing to learn.
Never tell yourselves or others that you are weak. Do good if you can, but do not
injure the world. You know in your inmost heart that many of your limited ideas,
this humbling of yourself, and praying and weeping to imaginary Beings, are supersti-
tions. Tell me one case where these prayers have been answered. All the answers that
came were from your own hearts.  You know there are no ghosts, but no sooner are
you in the dark than you feel a little creepy sensation. That is so because in our child-
hood we have had all these fearful ideas put into our heads. But do not teach these
things to others, through fear of society, and public opinion, through fear of incurring
the hatred of friends, or for the fear of losing cherished superstitions. le masters of all
these. What is there to be taught more in religion than the Oneness of the Universe,
and faith in one’s seli ? All the works of mankind for thousands of years past have been
towards this one goal, and mankind is yet working it out. It is your turn now and
you already know the truth. For it has been taught on all sides. Not only philoso-
phy and psychology, but materialistic sciences have declared it. Where iz the scientific
man to-day who fears to acknowledge the truth of this Oneness of the universe ? Who
is there who dares talk of many worlds ?  All these are superstitions. There is only
one life and one world, and this one life and one world is appearing to us as manifold.
This manifoldness is like a dream. When you dream, one dream passes away and
another comes. You do not live in your dreams. The dreams come one after an-
other, scene after scene unfolds before you. So it is in this world of ninety per cent.
misery and ten per cent. happiness. Perhaps after a while it will appear as ninety per
cent. happiness, and we shall call it heaven, but a time contes to the sage when the
whole thing vanishes, and this world appears as God Himself, and his own soul as Gad.
1t is not therefore that thére are many worlds, it is not that there are many lives.  All
this manifoldness is the manifestation of that One. That One is manifesting Himself
as many, as maller, spiril, mind, thought and everything else. It is that One, manifes-
ting Himself as many. Therefore the first step for us to take is to teach the truth to
ourselves and to others.

Let the world resound with this ideal and let superstitions vanish. Tell it to men
who are weak and persist in telling it. You are the Pure One; awake and arise, O
mighty one, this sleep does not become you. Awake and arise, it does not befit you.
“Think not that you are weak and miserable. Almighty, arise and awake, and manifest
your own nature. Itis not fitting that you think yourself a sinner. It is not ftting that
you think yourself weak. Say that to the world, say it to yourselves, and see what a
practical result comes, see how with an electric flash everything is manifested, how
everything is changed. Tell that to marnkind and show them their power, Then we
shall learn how to apply it in our daily lives.

To be able to use what we call Viveka ( discrimination ), to learn how in every
moment of our lives, in every one of our actions, Lo discriminate between what is right
and wrong, true and false, we shall have to know the test of truth, which is Puarity,
Oneness. Everything that makes for Oneness is truth.  Love is truth, and hatred is
false, because hatred makes for wmultiplicity. It is hatred that separates man from
man ; therefore it is wrong and false. It is a disintegraling power ; it separates and
desiroys.
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Love binds, love makes for that Oneness. You become one. the mother with
the child, families with the city, the whole world becomes one with the animals.
For love is Existence, God Himself, and all this is the manifestation of that One
Love, more or less expressed. The difference is only in degree, but it is the mani-
festation of that One Love throughout. ‘Therefore in all our actions we have to judge
whether it is making for diversity or for Oneness.  If for diversity we have to give it
up, but if it makes for Oneness we are sure it is good. So with our thoughts ; we
have to decide whether they make for disintegration, multiplicity, or for oneness,
binding soul to soul, and bringing one influence to bear. If they do this we will take
them up, and if not, we will throw them off as criminal,

The whole idea of ethics is that it does not depend on anything unknowable, it doeg
not teach anything unknown, but in the language of the Upanishad, “ The God whom
we worship as an unknown God, the same I preach unto thee.” It js through the Self
that you know anything, I see the chair, but to see the chair, I have first to perceive
myself and then the chair. It is in and through the Self that the chair is perceived. Tt
is in and through the Self that you are known to me, that the whole world is known
to me, and therefore to say this Self is unknown is sheer nonsense. Take off the Self
and the whole Universe vanishes, In and through the Self all knowledge comes.
Therefore it is the best known of all, 1t is yourself That, which you eall 1. You may
wonder how this 1 of me can be the I of you. You may wonder how this limited
1 can be unlimited Tnfinite, but it is so. The limited is a mere fiction. The Infinite has
heen covered up, as it were, and a litle of It is manifesting asthe . Limimtion can
never come upon the unlimited ; it is a fiction. The Self i known, therefore, 1o every
one of us, man, woman or child, and even to animals. Without knowing Him we can
neither live nor move, nor have our bzing : withoyt knowing this Lord of all, w2 can-
not breathe or live a second.  The God of the Vedania, is the most known of all, and
is not the outcome of imagination,

Ifthis is not preaching a practical God, how else could you teach a practical God ?
Where is there a more practical God than He, whom I see before me, a God omni-
present, in every being, more real than our senses ?  For you are He, the Omnipresent
God Almighty, the Soul of your souls, and if [ say vou are not, I tell an untruth, [
know it, whether at all times 1 realise it or not.  He is ihe Oneness, the Unity of all,
the Reality of all life and al] existence.

These ideas of the ethics of Vedania have to be worked out in detail, and there-
fore you must have patience. As [ have told yo, we want to take the subject in detai]
and work it up thoroughly, to see how the ideas grow from very low ideals, and how the
one great Ideal of Onzness, has developed and become shaped into the universal love ;
and we ought to study these, in order 1o avoid dangers. The world cannot find time
to-work it up from the lowest steps, But what is the use of our standing on higher
steps if we cannot give the truth to others coming afterwards ? Therefore, it is better
to study it in all its workings ; and firse, it is absolutely necessary to clear the intellecs
tual portion, although we know that intellectuality is almost nothing ; for it is the heart
that is of most importance, Tt is through the heart that the Lord is seen, and not
through the intellect. The intellect is only the sireet-cleaner, cleansing the path
for us, a secondiry worker, the policeman ; but the policeman is not a positive neces-
sity for the workings of society, He is only to stop disturbances, to check wrong-
doing, and that is all the work required of the intellact, When you read intellec-
tual books, you think when you have mastered them * Bless the Lord that 1am
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out of them,” because the intellect is blind and cannot move of itself, it has neither
hands nor feet. It is feeling that works, that moves with speed infinitely superior to
that of electricity or anything else, Do you feel #—that is the question. If you do,
you will see the Lord. Itis the feeling that you have to-day that will be intensified,
deified, raised to the highest platform, until it feels everything, the oneness in every-
thing, till it feels God in itself and in others. The intellect can never do that. * Dif-
ferent methods of speaking words, different methods of explaining the texis of books,
these are for the enjoyment of the learned, not for the salvation of the sounl.”

Those of you who have read Thomas & Kempis know how in every page he in-
sists on this : and almost every holy man in the world has insisted on it. Intellect 15
necessary, for without it we fall into crude errors, and make all sorts of mistakes. In-
tellect checks these, but beyond that, do not try to build anything upon it. It is an
inactive, secondary help; the real help is feeling, love. Do you feel for others ? 1If
you do, you are growing in Oneness. 1If you do not feel for others, you may be the
most intellectual giant ever born, but you will be nothing ; you are but dry intellect,
and you will remain so. And if you feel, even if you cannot read any book, and do
not know any language, you are in the right way. The Lord is yours.

Do you not know from the history of the world, where the power of the prophets
lay? Where was it? In the intellect? Did any of them write a fine book on philosophy,
on the most intricate ratiocinations of logic ? Not one of them. They only spoke a few
words., Feel like Christ and you will be a Christ ; feel like Buddha and you will be a
Buddha. Tt is feeling that is the life, the strength, the vitality, without which no amount
of intellectual activity can reach God. Intellect is like limbs without the power of
Jocomotion. It is only when feeling enters and gives them motion that they move and
work on others. That is so all over the world, and it is a thing which you must always
remember. It is one of the most practical things in Vedantic morality, for it is the
teaching of the Vedanta that you are all prophets, and all must be prophets. The
book is not the proof of your conduct, but you are the proof of the book. How do
you know that a book teaches truth ? Because you are truth and feel it. That is
what Vedanta says. What is the proof of the Christs and Buddhas of the world ? That
you and I feel like them. Thatis how you and I understand that they were true,
Our prophet-soul is the proof of their prophet-soul. Your godhead is the proof of
God Himself, If you are not a prophet there never has been anything true of God.
1f you are not God there never was any God, and never will be, This, says the Ved-
anta, is the ideal to follow, Every one of us will have to become a prophet, and
you are that already.  Only know it. Never think there is anything impossible for
the soul. It is the greatest heresy to think it. If there is sin this is the only sin, t0
gay, that you are weak, or others are weak,
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PART II.
( Delivered in London, r2th November, 1896 )

I will relate to you a very ancient story from the Chandogya Upanishad, which tells
how knowledge came to a boy, The form of the story is very crude, but we shall find
that it contains a principle. A young boy, said to his mother, “ I am going to study
the Vedas. Tell me the name of my father, and my caste.” The mother was not a
married woman, and in India the child of a woman who has not been married is con-
sidered an outcaste ; he is not recognised by society, and is not entitled 1o study the
Vedas. So the poor mother said, * My child, I do not know your family name ; I was
in service, and served in different places; I do not know who vour father is, but my
name is Jabala and your name is Satyakama.” The little child went to a sage, and
asked to be taken as a student. The sage asked him, “What is the name of your father,
and what is your caste 2" The boy repeated to him what he had heard from his mother.
The sage at once said, - None but a Brihmana could speak such a damaging truth
about himself. You are a Brihmana and I will teach you. You have not swerved from
truth.”  So he kept the boy with him and educated him.

Now come some of the peculiar methods of education in ancient India. This
teacher gave Satyakama four hundred lean, weak cows to ke care of, and sent him
to the forest. There he went and lived for some time, The teacher had told him to
come back when the herd would increase to the number of one thousand. After a
few years, one day Satyakama heard a big bull in the herd saying to him, * We are a
thousand now ; take us back to your teacher. 1 will teach you a little of Brahman.”
** Say on, Sir,” Said Satyakama. Then the bull said, “ The East is a part of the Lord,
so is the West, 50 is the South, so is the North. The four cardinal points are
the four parts of Brahman. Fire will also teach you something of Brahman,”
Fire was the great symbol in those days, and every student had to procure fire and
make offerings.  So on the following day, Satyakama started for his Guru's house,
and when in the evening, he had performed his oblation, and worshipped at the fire,
and was sitting near it, he heard a voice come from the fire, * O Satyakama.”
* Speak, Lord, " said Satyakama. Perhaps you may remembera very similar story
in the Old Testament, how Samuel heard a mysierious voice. “ O Satyakama, [
am come Lo teach you a little of Brahman. This earth is a portion of that Brahman,
The sky and the heaven are portions of Him. The ocean is a part of that Brah-
man.” Then the Fire said that a certain bird would also teach him something.
Satyakama continued his journey and when he had performed his evening sacrifice a ”
swan came to him and said, = I will teach You something about Brahman. This Fire
which you worship, O Satyakama, is a part of that Brahman. The sun isa part, the
moon is a part, the lightning is a part of that Brahman, A bird called Madgu will tell
You more about It.” The next evening that bird came, and a similar voice was heard
by Satyakama, I will tell ¥ou something about Brahman, Breath is a part of Brah-
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man, sight is a part, hearing is a part, the mind is a part.” Then the boy arrived at
his teacher’s place and presented himself before him with due reverence. No sooner
had the teacher seen this disciple, than he remarked, * Satyakama, thy face shines
like a knower of Brahman ! Who then has taught you?" * Beings other than men "'
( gods ), replied Satyakama, * But I wish that you should teach me, Sir. For 1 have
heard from men like you, that knowledge which is learnt from a Guru alone, leads
to the supreme good.” Then the sage taught him the same knowledge which he had
received from the gods. “ And nothing was left out, yea, nothing was left out.”

Now, apart from the allegories of what the bull, the fire, and the birds taught, we
see the tendency of the thought and the direction in which it was going in those days.
The great idea of which we here see the germ, is, that all these voices are inside our-
selves. As we understand these truths better we find that the voice is in our own heant,
and the stuilent understood, that all the time he was hearing the truth, but his explana-
tion was not correct.  Fle was interpreting the voice as coming from the external world,
while all the time, it was within him. The second idea that we get is, that of making
the knowledge of the Brahman practical. The world is always seeking the practical
possibilities of religion, and we find in these stories how it was becoming more and more
practical every day. The truth was shown through everything with which the students
were familiar. The fire they were worshipping, was Drahman, the earth was a part of
Brahman, and s0 on.

The next story belongs to Upakosala Kamalayana. a disciple of this Satyakama,
who went ta be tanght by him and dwelt with him for some time. Now Satyakama went
away on a journey, and the student became very down-hearted, and when the teacher's
wife came and asked him why he was not eating, the boy said, “ I am too unhappy to
eat.” Then a voice came from the fire he was worshipping, saying, “ This life is Brah-
man. Brahman is the ether, and Brahman is happiness. Know Brahman.” * [ know,
Sir,” the boy replied, “ that life is Brahman, but that It is ether and happiness 1 do not
know.” Then it explained that the two words ether and happiness signified one
thing in reality, riz., the sentient ether ( pure intelligence ) that resides in the heart. So,
it taught him Brahman as life and as the ether in the heart. Then the Fire taught
him : * This earth, food, fire and sun, whom you worship are forms of Brahman. The
person that is seer in the sun, Lam He. He who knows this and meditates on Him,
all his sins vanish and he has long life and becomes happy. He who lives in the
cardinal points, the moon, the stars and the water, [ am He, He who lives in this life,
the ether, the heavens, and the lightning, I am He.” Here too we see the same idea
of practical religion. The things which they were worshipping, such as, the fire, the
sun, the moon, and so forth, and the voice with which they were familiar, form the
subject of the stories which explain them and give them a higher meaning. And this
is the real, practical side of Vedanta. [t does not destroy the world, but it explains it ;
it does not destroy the person, but explains him ; it does not destroy the individuality,
but explains it, by showing the real individuality. It does not show that this world is vain,
and does not exist, but it says* Understand what this world is, so that it may not hurt
you." The voice did not say to Satyakama that the fire which he was worshipping
was all wrong, or the sun, or the moon, or the lightning, or anything else, but it show-
ed him that the same spirit which is inside the sun, and moon, and lightning, and the
fire, .and the earth, is in him, so that everything became transformed, as it were, in the
eyes of Satyakama, The fire which was merely a material fire before, in which o
“ make oblations, assumed a new aspect, and became the Lord, The earth became
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transformed, life became transformed, the sunm, the moon, the stars, the lightning,
everylhing became transformed, and deified. Their real nature was known, The
theme of the Vedanta is to see the Lord in everything, 1o see things in their real nature,
not as they appear to be.

Then another lesson is taught in the Upanishads : * He who shines through the
eyes is Brahman ; He is the Beautiful One, He is the Shining One, He shines in all
these worlds.” A certain peculiar light, a commentator says, which comes to the pure
man is what is meant by the light in the eyes, and it is said that when a man is pure
such a light will shine in his eyes, and that light belongs really to the Soul within, which
is everywhere. It is the same light which shines in the planets, in the stars, and suns.

I will now read to you some other doctrines of these ancient Upanishads, about
birth and death and so on. Perhaps it will interest you. Shvetaketu went to the King of
the Panchalas, and the king asked him, “Do you know where people go when they die 2
Do you know how they come back? Do you know why the other world does not
become full 2" The boy replied that he did not know, T'hen he went to his father
and asked him the same questions. The father said, * I do not know,” and they both
returned to the king. The king said this knowledge was never known to the priests, it
was only with the kings, and that is the reason why kings rule the world. This man
served the king for some time, and at last the king said he would teach him. “The other
world, O Gautama, is the fire. The sun is its fuel. The rays are the smoke. The day
is the flame. The moon is the embers. And the stars are the sparks. In this fire the
gods pour libation of faith and from this libation king Soma is born.” So on he goes,
“ You need not make oblation to that little fire ; the whole world is that fire, and this
oblation, this worship, is continually going on. The gods, and the angels, and everybody
are worshipping it. Man, is the greatest symbol of fir, the body of man.” Here also we
see the ideal becoming practical and Braliman is seen in everything. The principle
that underlies all these stories is, that invented symbolism may be good and helpful,
but already better symbols exist than any we can invent. You may invent an image
through which to worship God, but a better image already exists, the living man. You
may build a temple in which to worship God, and that may be good, but a better one,
a much higher one, already exists, the human body.

You remember that the Vedas have two parts, the ceremonial and the knowledge
portions. In time ceremonials had multiplied and became so intricate that it was
almost hopeless to disentangle them, and in the Upanishads we find that the cere-
monials are almost done away with, but gently, by explaining them. We see that in
old times they had these oblations and sacrifices, then the philosophers came, and
instead of snatching away the symbols from the hands of the ignorant, instead of taking
the negative position which we, unfortunately, find so general in modern reforms, gave
them something to take their place. “Here is the symbol of fire,” they said. * Very
good ! But here is another symbol, the earth. What a grand, great symbol. Here
is this little temple, but the whole Universeis a temple ; a man can worship any-
where. There are the peculiar figures that men draw on the earth, and there are the
altars, but here is the greatest of altars, the living conscious human body, and to wor-
ship at this altar is far higher than the worship of any dead symbols.”

We now come to a peculiar doctrine. I do not understand much of it myself. If
you can make something out of it, I will read it to you. When a man dies, who has by
meditation purified himself, and got knowledge, he first goes to light, then from light
to day, from day to the light half of the moon, from that to the six months when the
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sun goes 1o the north, from that to the year, from the year to the sun, from the sun
to the moon, from the moon to the lightning, and when he com:s 13 ] £
lightning be meets a person who is not human, and that person leails aimy 10 110
conditioned ) Brahmid. ‘This is the way of the-gods. When sages and wise peisans
die they go that way and they do not return. What is meant by this month and
year, and all these things, no one understands clearly. Each one gives his own mean-
ing, and some say it is all nonsense. What is meant by going to the world of the
moon, and of the sun, and this person who comes to help the soul after it has reached
the sphere of lightning, no one knows. There is an idea among the Hindus that the
moon is a place where life exists, and we shall see how life has come from there.
Those that have not attained to knowledge, but have done good work in this life,
when they die they first go through smoke, then to night, then to the dark fificen days,
then to the six months when the sun goes to the south, and from that they go to
ihe region of their forefathers, then to ether, then to the region of the moon, and there
become the food of the gods, and later, are born as godsand live there so long as theic
good works will permit. And when the effect of the good work has been finished
they come back to earth by the same route. They first become ether, and then air,
and then smoke, and then mist, then cloud, and then fall upon the earth as mindrops ;
then they get into food, which is eaten up by human beings, and finally become their
children. Those whose works have been very good take birth in good families, and
those whose works have been bad take bad births, even in animal bodies. Animals
are continually coming to and going from this earth. That is why the earth is neither
full, nor empty.

Several ideas we can get also from this, and later on, perhaps, we shall be able to
understand it better, and we can speculate a little upon what it means, The last part
which deals with how those who have been in heaven return, is clearer perhaps than the
first part, but the whole idea seems to be this, that there is no permanent heaven with-
out realising God. Now some people who have not realised God, but have done
good work in this world, with the view of enjoying the results, when they die go
through this and that place, until they reach heaven, and there they are born in the
same way as we are here, as children of the gods, and they live there as long as their
good works will permit. Out of this comes one basic idea of the Vedanta, that
everything which has name and form is transient. This earth is transient, because it
has mame and form, and so the heavens must be transient, because there also name
and form remain. A heaven which is eternal will be contradictory in terms, be-
cause everything that has name and form must begin in time, exist in time, and end
in time. These are seitled doctrines of the Vedanta, and as such the heavens are
given up.

We have seen in the Samhita that the idea of heaven was eternal, much the same
as is prevalent among Mohammedans and Christians. The Mohammedans concretise
it a litle more. They say it is a place where there are gardens, beneath which
rivers run. In the desert of Arabia water is very desirable, so the Mohammedan always
conceives of his heaven as containing much water. I was born in a country where
there are six months of rain every year. I should think of heaven, I suppose, as a dry
place, and so also would the English people. These heavens in the Sambhita are
eternal, and the departed have beautiful bodies and live with their forefathers, and are
happy ever afterwards. There they meet with their parents, children, and other rela-

tives, and lead very much the same sort of life as here, only much happier. All the
18
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difficulties and obstructions to happiness in this life have vanished, and only its good
parts and enjoyments remain. But however comforiable mankind may consider this
state of things, truth is vne thing and comfort is another. There ure cases where truth
is not comfortable until we reach its climax. Human nature is very conservative. It
does something, and having once done that, finds it hard to get out of it. The mind
will not receive new thoughts, because they bring discomfort.

In the Upanishads, we see a tremendous departure made. It is declared that
these heavens, in which men live with the ancestors after death, cannot be permanent,
seeing that everything which has name and form must die. IF there are heavens with
forms, these heavens must vanish in course of time ; they may last millions of vears,
but there must come a time when they will have to go. With this idea came anuther,
that these sonls must come back to earth, and that heavens are places where they en-
joy the results of their good works, and after these effects are finished they come
buck into this earth life again. One thing is clear from this, that mankind had a per-
ception of the philosophy of causation even at the carly time. Later on we shall see
how our philosophers bring that out in the language of philosophy and logic, but here
it is almost in the language of children, One thing vou may remark in reading these
bouks, that it is all internal perception.  If yvou ask me if this can be practical, my
answer is, it has been practical first, and philosophical niext.  You can see that first
these things have been perceived and realised, and then written. T'his world spoke to
the early thinkers ; birds spoke to them, animals spoke to them, the sun and the
moon spoke to them ; and little by little they realised things, and got into the heart of
nature ; not by cogitation, not by the force of logic, not by picking the brains of
others and making a big Lok, as is the fashion in modern times, not even as I do,
by taking up one of their writings and making a long lecture, but by patient investi-
gation and discovery, they found out the truth. lis essential method was praclice, and
s0 il must be always. Religion is ever a practical science, and there never was nor
will be any theological religion. It is praciice first, and knowledge afterwards. The
idea that souls come back is already there. Those persans who do good work with
the idea of a result, get it, but the result is not permanent. There we get the idea of
causation very beautifully put forward, that the effect is only commensurate with the
cause. What the cause is, so the effect will be, The cause being finite, the effect
must be finite. If the cause is eternal the effect can be elernal, but all these causes,
doing good work, and all other things, are only finite causes, and as such cannot
produce infinite result. -

We now come 1o the other side of the question. As there cannot be an eternal
heaven, on the same grounds, there cannot be an eternal hell, Suppose | am a very
wicked man, doing evil every minute of my life.  Still, my whole life here, compared
to my eternal life, is nothing. If there be an eternal punishment it will mean that
there is an infinite effect produced by a finite cause, which cannot be.  [f I do good
all my life I cannot have an infinite heaven ; it would be making the same mistake,
But there is a third course which applies to those who have known the Truth, to those
who have realised It. This is the only way to get beyond this veil of Maya,—to realise
what Truth is ; and the Upanishads indicate what is meant by realising the Truth,

It means recognising neither good nor bad, but knowing all as coming from the
Self § Sell is in everything. It means denying the universe : shutting your evesta it :
secing the Lord in hell as well as in heaven ; seeing the Lord in death as wedl as in life,
‘This is the line of thought in the passage 1 have read 1o you; the earthds a symbuol of
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the Tord, the sky is the Lord, the place we fill is the Lord, everything is Brahman.
And this is to be seen, realised, not simply talked or thought about. We can see asits
logical consequence that when the soul has realised that everything is full of the Lord,
of Brahman, it will not care whether it goes to heaven, or hell, or anywhere else ;
whether it b born again on this carth or in heaven. These things have ceased to have
any meaning to that soul, because every place is the same, every place is the temple
of the Lord, every place has become holy, and the presence of the Lord is all that
it sees in heaven, or hell, or anywhere else.  Neither good nor bad, neither life nor
death ; only the one infinite. Brahman exists.

According to the Vedanta, when a man has arrived at that perception, he has
become free, and he is the only man who is fit to live in this world. Others are not.
The man who sees evil, how can he live in this world ? His life is a mass of misery.
The man who sees dangers, his life is a misery ; the man who sees death, his life is
a misery. That man alone can live in this world, he alone can say : ‘[ enjoy this life,
and I am happy in this life, who has seen the Truth, and the Trath in everything. Dy
the bye, I may tell you that the idea of hell does not occur in the Vedas anywhere.
1t comes with the Puranas, much later. The worst punishment according to the Vedas,
is coming back to earth, having another chance in this world.  From the very first we
see the idea is taking the impersonal turn.  The ideas of punishment and reward are
very material, and they are only consonant with the idea of a human God, who loves
one and hates another, just as we do. Punishment and reward are only admissible
with the existence of such a God. They had sacha God in the Sawhita, and there
we find the idea of fear entering, but as soon as we come to the Upanishads, the idea
of fear vanishes, and the impersonal idea takes its place. It is naturally the hardest
thing for man to understand. this impersonal idea, for he is always clinging on to the
person. Even people who are thought to be great thinkers, get disgusted at the idea of
the Impersonal God. But to me it seems so absurd, to think of God as an embodied
man. Which is the higher idea, a living God, or a dead God ? A God whom nobody
sees, nobody knows, or God known ?

The Impersonal God is a living God, a principle. The difference between per-
sonal and impersonal is this, that the personal is only a man, and the impersonal idea
is that He is the angel, the man, the animal, and vet something more which we cannot
see, becanse lmpersonality includes all personalities, is the sum-total of everything in
the Universe, and infinitely more besides. * As the one fire coming into the world is
manifesting itself in so many forms, and yet is infinitely more besides,” so is the Im-
personal.

We want to worship a living Gol. I have seen nothing but Gad all my life, nor
have you. ‘Lo see this chair you first see God, and then the chair, in and through
Him. He is everywhere, saying “ 1 am.” The moment you feel “1 am,” you
are conscious of Existence.  Where shall we go to find God if we cannot see Him in
our own hearts, and in every living being ? “Thon art the man, Thon art the woman,
Thou art the girl, and Thou art the boy. Thou art the old man tottering with a
stick. Thou art the young man walking in the pride of his strength.” Thou art all

‘that exibts, a wonderful living God who is the only fact in the Universe, This seems
to many to be a terrible contradiclion to the traditional (God, who lives behind a weil
somewhere and whom nobody ever sees.  The priests only give us an assurance
that if we follow them, listen to their admonitions; and walk in the way they mark out
for us—then when we die, they will give us a passport, to enable us to see the facé
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of God! What are all these heaven ideas but simply modifications of- this nonsensi-
cal priesteraft ?

Of course the Impersonal idea is very destructive : it takes away all trade from
the priests, churches and temples. In India there is a famine now, but there are
temples in each one of which there are jewels worth a king's ransom ! If the priests
taught this impersonal idea to the people their occupation would be gone. Yel we
have to teach it unselfishly, without priestcraft. You are God and so am I ; whao
obeys whom ? Who worships whom ? You are the highest temple of God ; T would
rather worship you than any temple, image, or Bible. Why are some people so con-
tradictory in their thought ? 'I'hey are like fish slipping through our fingers., They
say they are hard-headed practical men. Very good. But what is more practical
than worshipping here, worshipping you? I see you, feel you, and I know you are
God. The Mahommedan says there is no God but Allah. The Vedanta says, there
is nothing that is not God. It may frighten many of you, but you will understand
it by and by. The living God is within you, and yet you are building churches and
temples and believing all sorts of imaginary nonsense. The only God to worship is
the human soul, in the human body. Of course, all animals are temples too, but man
is the highest, the T'aj Mahal of temples. If I cannot worship in that, no other temple
will be of any advaniage. The moment I have realised God sitting in the temple of
every human body, the moment I stand in reverence before every human being and see
God in him,—that moment I am free from bondage, everything that binds vanishes,
and I am free.

This is the most practical of all worship. It has nothing to do with theorising and
speculation, yet. it frightens many. They say it is not right. They go on theorising
about old ideals told them by their grandfathers, that a God somewhere in heaven
had told someone that he was God. Since that time we have only theories. This is
practicality according to them, and our ideas are impractical | No doubt, the Vedanta
says that each one must have his own path, but the path is not the goal. The worship
of a God in heaven, and all these things, are not bad, but they are only steps towards
the Truth, and not the Truth jtsslf. They are good and beautiful, and some wonderful
ideas are there, but the Vedanta says at every point, * My friend, Him whom you are
worshipping as unknown, I worship as thee. Whom you are worshipping as unknown
and are secking for, throughout the universe, He has been with you all the time. You
are living through Him, and He is the Eternal Witness of the universe.” “He whom all
the Vedas worship, nay, more, He who is always present in the eternal 1) He existing.
the whole universe exists. He is the light and life of the universe. If the *1° were not
in you, you would not see the sun, everything would be a dark mass, He shining, you
see the world."”

One question is generally asked and it is this, that this may lead to a tremendous
amount of difficulty. Everyone of us will think, “I am God, and whatever I do
or think must be good, for God can do no evil,” In the first place, even taking this
danger of misinterpretation for granted, can it be proved that on the other side the same
danger does not exist ? They have been worshipping a God in heaven separate from
them, and of whom they are much afraid. They have been born shaking with fear,
and all their life they will go on shaking. Has the world been made much better by
this? Thosz who have understood and worshipped a personal God, and those who
have understood and worshipped an Impersonal God, on which side have been the
great workers of the world ?  Gigantic workers, gigantic moral powers?  Certainly
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on the Tmpersonal. How can you expect momlity to be developed through fear ?
It can never bz, *“ Where one sees another, where one hurts another, that is Maya,
When one does mot sez another, when one dozs not hart another, when every-
thing has become the Atman, who sees whiom, who perceives whom ¢ It is all He,
and all 1, at the same time. The soul has becoms pure. Then, and then alone we
understand what love is. Love cannot come through fear, its basis is freedom. When
we really begin to love the world, then we understand what is meant by brotherhood
and mankind, and not before,

So, it is not right to say that the Impersonal idea will lead to a tremendous amount
of evil in the world, as if the other doctrine never lent itself to works of evil ; as il it
did not lead to sectarianism deluging the world with blood and causing men to tear
each other to pieces. “ My God is the greatest God, let us decide it by a free fight.”
That is the outcome of dualism all over the world. Come out into the broad open light
of day, come out from the little narrow paths, for how can the infinite soul rest conlent
1o live and die in small rats ?  Come out into the Universe of Light. Evervthing in
the Universe is vours, stretch out your arms and embrace it with love. 1f you ever
felt you wanted to do that, you have felt God.

You remember that passage in the sermon of Buddha, how he sent a thought of
love towards the south, the north, the east, and the west, above and below, uniil the
whole Universe was filled with this love, so grand, great and infinite.  When you have
that feeling you have true personality. The whole universe is one person ; let go the
little things. Give up the small for the Infinite, give up small enjoyments for infinite
bliss, Itis all vours, for the Impersonal includes the personal. S0 Gol i Personal
and Impersonal at the same time.  And Man, the Infinite, Impersonal Man, is mani-
festing Himself as person. We the infinite have limited ourselves, as it were, into small
paris. The Vedanta says that Infinity is our trus nature ; it will never vanish, it will
abide forever. But we are limiting ourselves by our Karma, which like a chain round
our necks has dragged us into this limitation. Hreak that chain and be free. Trample
law under your feet. There is no law in human nature, there is no destiny. no
fate. How can there belaw in infinity 7 Freedom is its watchword. Freedom is its
nature, its hirthright. Be free, and then have any number of personalities, you like.
Then we will play like the actor, who comes upon the stage and plays the partof a
beggar.  Contrast him with the actual beggar walking in the streets, The scene is
perhaps, the same in both cases, the words are perhaps the same, but yet what a differ-
ence | The one enjoys his begzgary while the other is suffering misery from it. And
what makes this differenice # The one is free and the other is bound. The actor knows
his heggary is not true, but that he has assumed it, for play, while the real beggar thinks
that it is his too familiar state and that he has to bear it whether he will or not. This
is the law, So long as we have no knowledge of our real nature, we are beggars, jostled
about by every force in nature, and made slaves of by everything in nature ; we cry all
«over the world for help, but help never comes to us ; we cry to imaginary beings, ani
yet it never comes.  But still we hope help will come, and thus in weeping, wailing and
hoping, one life is passed and the same play goes on and on.

lie free; hope for nothing from any one. 1 am sure if you look back upon yonr
lives you will find that you were always vainly trying to get help from others which
never came.  All the help that has come was from within yourselves. You only had
the fruits of what vou yourselves worked for, and vet you were strangely hoping all the
time for help. A rich man’s parlour is always full, but if you notice you do not find
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the same people there. The visitors are always hoping that they will get something
from those wealthy men, but they never do. So are our fives, spent in hoping, hoping,
hoping, which never comes to an end. Give up hope, says the Vedanta. Why
should you hope 2 You have everything, nay, you are evervthing. What are you
hoping for? If a king goes mad, and runs about trving to find the king of his country,
he will never find him, because he is the king himself. He may go through every
village and city in his own country, seeking in every house, weeping and wailing, but
he will never find him, because he is the king himself. It is better that we know we
are God and give up this fool's search after Him ; and knowing that we are God we
become happy anid contented.  Give up all these mad pursuits, and then play vour
part in the Universe, as an actor on the stage,

The whole vision is changed, and instead of an eternal prison this world has be-
come a plavground ; instead of a land of competition it is a land of hliss, where there
is perpetual spring, flowers bloom and butterflies flit about.  This very world becomes
heaven, which formerly was hell. To the eves of the bound it is a tremendous place
of torment, but to the eyes of the free itis quite otherwise. This one life is the Uni-
versal Life, heavens and all those places are here.  All the gods are here, the proto-
types of man. The gods did not create man after their type, but man creafed gods.
And here are the prolotypes, here is the Indra, here is Varuna, and all the gods of the
universe. We have been projecting our little doubles, and we are the originals of these
gods, we are the real, the only gods to be worshipped. This is the view of the
Vedanta, and this its practicality. When we have become free, we need not go mad
and throw up society and rush off 1o die in the forest or the cave: we shall remain
where we were, only we shall understand the whole thing. The same phenomena will
remain, but with a new meaning. We do not know the worli yet; itis only throngh
freedom that we see what it is, and understand its nature,. We shall see then that this
so-called law, or fate, or destiny, occupied only an infinitesimal part of our nature. It
was only one side, but on the other side there was freedom all the time i we did not
know this, and that is why we have been tryving to save ourselves from evil by hiding
our faces in the ground, like the hunted hare. Through delusion we have been trying
to forget our nature, and yet we could not : it was always calling upon us, and all
our search after God or gods, or external freedom, was a search after our real nature,
We mistook the voice. We thought it was from the fire, or from a god, or the sun, or
moon, or stars, but at last we have found that it was from within ourselves.  Within
ourselves is this etermal voice speaking of eternal freedom : its music is eternally
going on.  Part of this music of the Soul has become the earth, the law, this universe,
but it was always ours and always will be. In one word, the ideal of Yedanta is to
know man as he really is, and this is its message, that if you cannot worship your
brother man, the manifested God, how can you worship a God who is unmani-
* fested ?

Do you not remember what the Bible says: “If you cannot love your brother
whom you have seen, how can you love God whom you have not seen #* If you can-
not see God in the human face, how can you see Him in the clouds, or in images
made of dull, dead matter, or in mere fictitious stories of your brain 2 T shall call
you religious, from the day you begin to see God in men anid women, and then vou
will understand what is meant by turning the left cheek to the man who strikes you on
the right. When you see man as Gad, everything, even the tiger, will be welcome.
Whatever comes to you is but the Lornd, the Fternal, the Blessed One, appearing to
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us in various forms, as our father, and mother, and friend and child ; they are our
own soul playing with us.

Az our human relationships can thus be made divine, so our relationship with God
may take any of these forms, and we can look upon Him as our father or mother or
friend or beloved. Calling God Mother is a higher ideal than calling Him Father, and
to call Him Friend is still Higher, but the highest isto regard Him as the Beloved, The
highest point of allisto see no difference between lover and beloved. You may remem-
ber, perhaps the old Persian story, of how a lover came and knocked at the door of the
beloved and was asked, “Who are vou #” He answered, “It is I, and there was no res-
ponse. A second time he came, and exclaimed, “T am here,” but the door was not open-
ed. The third time he came, and the voice asked from inside, * Who is there.” He
replied, * I am thyself, my beloved,” and the door opened. So is the relation between
God and ourselves. He is in everything, He is everything. Every man and woman
is the palpable Blissful living God. Who says God is unknown 2 Who says He isto be
searched after 2 We have found God eternally. We have been living in Him eter-
nally. Everywhere He is eternally known, eternally worshipped.

Then comes another idea, that other forms of worship are not errors. This is one
of the great points to be remembered, that those who worship God through ceremonials
and forms, however crude we may think them, are not in error. It is the journey
from truth to truth, from lower truth to higher truth. Darkness is less light ; evil is
less good ; impurity is less purity. It must always be borne in mind that we should
see others with eyes of love, with sympathy, knowing that they are going along the
same path that we have trod. If wvou are free, you must know that all will be so
sooner or later, and if you are free, how can you see the impermanent 2 If you are
really pure, how do you see the impure?  For what is within, is without. We cannot
see impurity without baving it inside ourselves. This is one of the practical sides of
Vedanta, and 1 hope that we shall all try to carry it into our lives.  Our whole life
hiere is to carry this into practice ; bat the one great point we gain is, that we shall
work with satisfaction and contentment, instead of with discontent and dissatisfaction,
for we know that T'ruth is within us, we have It as our birthright, and we have only 1o
manifest 1t, and make It wangible,
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{ Delivered in London, 15th November, 1896 )

In the Chhandogya Upanishad we read that a sage called Narada came to another
called Sanatkumara, and asked him various questions, of which one was, * If religion
was the cause of things as they are 2" And Sanatkumara leads him, as it were, step
by step, telling him that there is something higher than this earth, and something
higher than that, and so on, till he comes to Akasa, ether. Ether is higher than light,
becanse in the ether are the sun and the moon; lightning, and the stars; in ether we
live, and in ether we die. Then the question arises, if there is anything higher than that,
and Sanatkumara tells him of Prana. This Prana, according to the Vedanta, is the prin-
ciple of life. It is like ether, an omnipresent principle ; and all motion, either in the
body or anywhere else, isthe work of this Prana. It is greater than Akasa, and through
it everything lives. Prana is in the mother, in the father, in the sister, in the teacher,
Prana is the knower.

I will read another passage, where Shvetaketu asks his father about the Truth,
and the father teaches him different things, and concludes by saying, * That which is
the fine cause in all these things, of It are all these things made. That is the All, that
is Truth, thou art That, O Shvetaketn.” And then he gives various examples. “ As
a bee, O Shvetaketu, gathers honey from different flowers, and as the different honeys
do not know that they are from varions trees, and from various fowers, so all of us,
having come to that existence, know not that we have done so. Now that which is
that subtile essence, in It, all that exists has its Self. Itis the True. It is the Self
and thou, O Shvetakew, art That.” He gives another example of the rivers running
down to the ocean. * Asthe rivers when they are in the ocean do not know that
they have been various rivers, so even when we come out of that Existence, do not
know that we are That. O Shvetaketu, thou art That” So on he goes, with his
teachings,

Now there are two principles of knowledge. The one principle is that we can
Enow by referring the particular to the general, and the general to the universal ; and
the second is, that anything of which the explanation is sought, is to be explained so
far as possible from its own nature. Taking up the first principle, we see that all our
knowledge really consists of clagsifications, going higher and higher. When something
happens singly, we are, as it were, dissatisfied. When it can be shown that the same
thing happens again and again we are satisfied, and call it law. When we find that
one apple falls, we are dissatisfied ; but when we find that all apples fall we call it the
law of gravitation and are satisfied. The fact is that from the particular we deduce
the general.

When we want to study religion, we should apply this scientific process. The same
principle also holds good here ; and as a fact we find that that has been the method
all through.  In reading these books from which I have been translating to you, the



PRACTICAL VEDANTA 145

earliest idea thal I can trace, is this principle of going from the particular to the
general. We see how the * bright ones ” became merged into one principle ; and
likewise in the ideas of the cosmos we find the ancient thinkers going higher and
higher,—from the fine elements they go to finer and more embracing clements, and from
these particulars they come to one omnipresent ether ; and from that even they go to
an all-embracing force, or Prana ; and through all this, runs the principle, that one is
not separate from the others. It is the very ether that exists in the higher form of
Prana, or the higher form of Prana concretes, so to say, and becomes ether and that
ether becomes still grosser, and so on.

The generalisation of the Personal God is another case in point. We have seen
how this generalisation was reached, and that it was called the sum total of all con-
sciousness. DBut a difficully arises ; it is an incomplete generalisation.  We take up
only one side of the facts of nature, the fact of consciousness, and upon that we gener-
alise, but the other side is left out. So, in the first place it is a defective generalization.
There is another insufficiency, and that relates to the second principle.  Everything
should be explained from its own nature, There may have been people who thought
that every apple that fell to the ground was dragged down by a ghost, but the ex-
planation is the law of gravitation ; and although we know it is not a perfect expla-
nation, yet it is much better than the other, because it is derived from the nature of
the thing itself, while the other posits an extraneous cause. So throughout the whole
range of our knowledge ; the explanation which is based upon the nature of the thing
jtself is a scientific explanation, and an explanation which brings in an outside agent is
unscientific,

So the explanation of a Personal God as the Creator of the universe has to stand
that test. 1f that God is outside of nature, having nothing to do with nature, and this
nature is the outcome of the command of that God and produced from nothing, it
is a very unscientific theory, and this has been the weak point of every Theistic re-
ligion throughout the ages. These two defects we find in what is generally called
the theory of monotheism, the theory of a Personal God, with all the qualities of a
human being multiplied very much, who, by His will, created this universe out of
nothing, and yet is separate from it. This leads us into two dificulties.

As we have seen, it is not a sufficient generalisation, and secondly it is notan ex-
planation of nature from nature. 1t holds that the effect is not the cause, that the cause
is entirely separate from the effect.  Yet all human knowledge shows that the effect is
but the cause in another form. To this idea the discoveries of modern science are
tending every day, and the latest theory that has been accepted on all sides is the
theory of evolution, the principle of which is, that the effect is but the cause in another
form, a readjustment of the cause, and the cause takes the form of the effect. The
theory of Creation out of nathing would be laughed at by modern scientists.

Now, can religion stand these tests #  1f there be any religious theories which can
stand these two tests they will be acceptable to the modern mind, to the thinking mind.
Any other theory which we ask the modern man to believe, on the authority of priests,
or churches, or books, he is unable to accept, and the result is a hideous mass of un-
belief. Fven in those in whom there is an external display of belief, in their hearts
there is a tremendous amount of unbelief. The rest shrink away from religion, as it
were, give it up, regarding it as priestcraft only.

Religion has been reduced to a sort of national form. It is one of our very best
social remnants; let it remain.  But the real necessity which the grandfather of the

A,
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modern man felt for it, is gone ; he no longer finds it satisfactory to his reason, The
idea of such a personal God, and such a creation, the idea which is genmerally known
as monotheism in every religion, cannot hold its own any longer. In India it could
not hold its own because of the Buddhists, and (hat was the very point where they
guined their victory in ancient times. They showed thatif we allow that pature:is
possessed of infinite power, and that nature can work out all its wants, it is simply
unnecessary o insist that there is something besides nature. FEven the soul is
UNNECessary,

The discussion about substance and qualities is very old, and you will sometimes
find that the old superstition lives even at the present day. Most of you have read how,
during the middle ages, and, I am sorry to say, even much later, this was one of the sub-
Jects of discussion, whether qualities adbered to substance, whether length, breadth and
thickness adhered to the substance which we call dead matter, the substance remaining
whether the qualities are there or not. T'o this our Buddhist savs, “You have no ground
for maintaining the existence of such a substance ; the qualities are all that exist ; you
do not see beyond them.” This is just the position of most of our modern asnostics.
For, it is this fight of the substance and qualities that on a higher plane, takes the form
of the fight between noumenon and phenomenon.  There is the phenomenal world,
the universe of continuous change, and there is something behind which does not
change, and this duality of esistence, noumenon and phenomenon, some hold is true,
and others with better reason claim that you have no right to admit the two, for what
we see, feel, and think is only the phenomenon.  You have no right to assert there is
anything beyond phenomenon ; and there is no answer to this. The only answer
we get is from the monistic theory of the Vedanta. [t is true that only one exists, and
that one is either phenomenon o noumenon, It is not true that there are two, some-
thing changing, and inand through that, something which does not change, but it is
the one and the same thing which appears as changing, and which is in reality un-
changeable. We have come to think of the body, and mind, and soul as many, but
really there is only one; and that one is appearing in all these various forms.
Take the well-known illustration of the Monists, the rape appearing as the snake.
Some people, in the dark or through some other canse, mistake the rope for the snake,
but when knowledge comes, the snake vanishes and it is found to be a rope. By this
illustration we see, that, when the snake exists in the mind, the rope has vanished,
and when the rope exisis, the snake has gone. When we se¢ phenomenon, and phe-
nomenon only around us, the noumenon has vanished, but when we see the noume-
non, the unchangeable, it naturally follows that the phenomenon has vanished. Now,
we understand better the position of both the realist and the idealist. The realist sees
the phenomenon only, and the idealist looks 1o the noumenon. For the idealist, (he
really genunine idealist, who has truly arrived at the power of perception, whereby he
can get away from all ideas of change, for him the changeful universe has vanished,
and he has the right to say it is all delusion, there is no change. The realist at the
same time looks at the changeful. For him the unchangeable has vanished, and he
has a right to say this is all real.

What is the outcome of this philosophy ? It is that the idea of personal God
is not sufficient. We have to get to something higher, to the impersonal idea. It
is the only logical step that we can take, Not thal the personal idea would be de-
stroyed by that, not that we supply proof that the Personal God does not &xist, but we
must go to the Impersonal for the explanation of the personal, for the Impersonal
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is a much higher generlisation than the persomal. The Impersonal only can
be Iufinite, the personal is limited. Thus we preserve the Persomal and do not
destroy it.  Often the doubt comes to us that if we arrive at the idea of the Impersonal
God the personal will be destroyed, if we arrive at the idea of the Impersonal man the
personal will be lost.  But the Vedantic idea is not the destruction of the individual,
but its real preservation. We cannot prove the individual by any other means but
by referring to the universal, by proving that this individual is really the universal,
If we think of the individual as separate from everything else in the Universe, it
cannot stand a minute.  Such a thing never existed.

Secondly, by the application of the second principle, that the explanation of every-
thing must come out of the nature of the thing, we are led toa still bolder idea, and
one more difficalt to understand. It is nothing less than this, that the Impersonal
Being, our highest generalisation, is in ourselves, and we are That. “ 0O Shvelaketu,
thow art That."  You are that Impersonal Being; that God for whom you have been
searching all over the Universe is all the time yourself, —yourself not in the personal
sense but in the impersonal.  The man we know now, the manifested, is personalised,
but the reality of this is the Impersonal. To understand the personal we have to
refer it to the Impersonal, the particular must be referred to the general, and that Im-
personal is the Truth, the Self of man.

There will be various questions in connection with this, and I shall try to answer
them as we go on. Many difficulties will arise, but first let us elearly understand
the position of Monism. As manifested beings we appear to be separate, but our
reality is one, and the less we think of ourselves as separate from that Onoe, the better
for us. The more we think of ourselves as separate from the Whaole, the more miser-
able we become. From this Monistic principle we get at the basis of ethics, and [
venture to say that we cannot get any ethics from anywhere else. We know that the
oldest idea of ethics was the will of somz particular being or beings, bul few are ready
to accept that now, because it would be only a partial generalisation. The Hindus say we
must not do this or that because the Vedas say so, but the Christian is not going to obey
the authority of the Vedas. The Christian says you must do this and not do that be-
cause the Bible says so. That will not be binding on thase who do not believe in the
Bible. But we must have a theory which is large enough to take in all these various
grounds. - Juost as there are millions of people who are ready to believe in a personal
Creator, there have also been thousands of the brightest minds in this world who felt
that such ideas were not sufficient for them, and wanted something higher, and wher-
ever religion was not broad enough to include all these minds the result was, that the
brightest minds in society were always outside of religion ; and never was this so marked
as at the present time, especially in Europe.

To include these minds, therefore, religion must become broad enough. Every-
thing it claims must be judged from the standpoint of reason.  Why religions should
claim that they are not bound to abide by the standpoint of reason ne one knows,  If
one does not take the standard of reason there cannot be any true judgment, even in
the caze of religions. One religion may ordain something very hideous. For instance,
the Mahommedan religion allows Aahommedans to kill all who are not of ther
religion, It is clearly stated in the Koran, * Kill the infillels if they do not become
Mohammedans.” They must be put to fire and sword, Now if we tell a Mobammedan
that this is wrong, he will naturally ask : “ How do you know that?  How do you
know it is notgood # My book says itis." If you say your book is older, there will
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come the Buddhist, and say, my book is much older still. . Then will come the Hindu,
and say, my books are the oldest of all. Therefore referring 1o books will not do.
Where is the standard by which you can compare 7 You will say, look at the Sermon
on the Mount, and the Mohammedan will reply, look at the Ethics of the Koman. The
Mohammedan will sav, who is the arbiter as to which is the better of the twa? Neither
the New Testament nor the Koran can be the arbiter in a quarrel between them.
There must be some independent authority, and that cannot be any book, but some-
thing which is universal ; and what is more universal than reason ? It has been said
that reason is not strong enough ; it does not always help us to get the Truth; many
times it makes mistakes, and therefore the gonclusion is, that we must helieve
in the authority of a church ! That was said to me by a Roman Catholic, but 1 could
not see the logic of it. On the other hand I should say, if reason be so weak, a biovly
of priests would be weaker, and I am not going to accept their verdict, but I will abide
by my reason, because with all its weakness there is some chance of my gelling at
truth through it ; while, by the other means, there is no such hope at all.

We should therefore, follow reason, and also sympathise with those who do not
come to any sort of belief, following reason. For it is better that mankind should
become atheist by following reason than blindly believe in two hundred millions of
gods on the authority of anybody.,  What we want is progress, development, realisation.
No theories ever made men higher. No amount of books can help us o be-
come purer.  The only power is in realisation, and that lies in oursslves and comes
from thinking. Let men think. A clod of earth never thinks : but it remains only a
lump of earth. The glory of man is that he is a thinking being. It is the natwre of man
to think and therein he differs from animals. I believe in reason and follow reason,
having seen enough of the evils of authority, for [ was bornin a country where they
have gone to the extreme of authority. .

The Hindus believe that creation has come ont of the Vedas. How do you know
there isa cow ? Because the word cow is in the Vedas. How do you know there is a man
outside 7 Because the word man is there,  IF it had not been, there would have been
no man outside. That is what they say, Authority with a vengeance | And it is not
studied as I have studied it, but some of the most powerful minds have taken it up
and spun out wonderful logical theories round it. They have reasoned it out and
there it stands, a whale system of philosophy, and thousands of the brightest intellects
have been dedicated through thousands of years to the working out of this theory.
Such has been the power of authority and great are the dangers thereof, It stunts
the growth of humanity, and we must not forget that we want growth. FEven in all
relaive truth, more than the truth itself, we want the exercise.  That is our life,

The Monistic theory has this merit, that it is the most rational of all the religious
theories that we can conceive of.  Every other theory, every conception of God which
is partial and little and personal is not rational. And yet Monism has this grandeur
that it embraces all these partial conceptions of God as being necessary for many.
Some people say that this personal explanation is irrational. But it is consoling ;
they want a consoling religion and we understand that it is necessary for them, The
clear light of truth very few in this life can bear, much less live up to. Tt is NECessary,
therefore, that this comfortable religion should exist ; it helps many souls to a better
one. Small minds whose circumference is very limited and which require little things
to build them up, never venture to soar high in thought. Their conceplions are very
good and helpiul to them, even if only of little gods and symbols.  But you have to
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understand the Tmpersonal, for it is in and throngh that alone that these others can be
exploined. Take for instance, the idea of a Personal God. A man who understands
and believes in the Impersonal—John Stuart Mill, for example—may say that a Personal
God is impossible, and cannol be proved. Iadmit with him, that a Personal God
cannot be demonstrated. But He is the highest reading of the Impersonal that can be
reached hy the human intellect, and what else is the universe but various readings of
the Absolute ? It is like a book before us, and each one has brooght his intellect to
réad it, and each one has to read it for himself. There is something which is common
in the intellect of all men, therefore certain things appear to bz the same to the intellect
of mankind. ‘That you and I see a chair proves that there is something commeon to
both our minds. Suppose a being comes with another sense ; he will not see the
chair at all, but all beings similarly constituted will see the same things. Thus this
universe itself is the Absolute, the unchangeable, the noumenon, and the phenomenon
constitutes the reading thereof. For you will first find that all phenomena are
finite. Fvery phenomenon that we can see, feel, or think of, is finite, limited by our
knowledge, and the Personal God as we conceive of Him, is in fact a phenomenon,
The very idea of causation exists only in the phenomenal world, and God as the
cause of this universe, must haturally be thought of as limited, and yet He is the same
Impersonal God. This very universe, as we have seen, is the same Impersonal Being
read by our intellect. Whatever is reality in the universe is that Impersonal Being,
ani the forms and conceptions are given to it by our intellects.  Whatever is real in
this table is that Being, and the table form and all other forms: are given by our
intellects.

Now, motion, for instance, which is a necessary adjunct of the phenomenal, cannot
be predicated of the Universal. Every little bit, every atom inside the universe, is in
a consiant stale of change and motion, hut the Universe as a whole is unchangeable,
because motion or change is a relative thing ; we can only think of something in motion
in comparison to something which is not moving., There must be two things in order
to understand motion. The whole mass of the universe, taken as a unit, cannot
move. In regard to what will it move ? It cannot be said to change. With regard
to what will it change 2 So the whole is the Absolule ; but within It every particle is
in a constant state of flux and change. It is unclangeable and changeable at the
same time, Impersonal and personal in one. This is our conception of the Universe,
of motion and of God, and that is what is meant by * Thon art That.,”  Thus we see
that the Impersonal instead of doing away with the personal. the Absolute instead
of pulling down the relative, only explains it to the full satisfaction of our reason
and heart. The Personal God and all that exists in the universe are the same
Impersonal Being seen through our minds. When we shall be rid of our minds, our
little personalities, we shall become one with It. This is what is meant by “ Thou art
That.” For we must know our true nature, the Absolute.

The finite manifested man forgets his source and thinks himself to be entirely
separate. We, as personalised, differentiated beings, forget our reality, and the teaching
of Monism is not that we shall give up these differentiations, but we must learn to un-
derstand what they are. 'We are in reality that Infinite Being, and our personalities re-
present 50 many channels, through which this Infinite Reality is manifesting Ttself ; and
the whole mass of changes which we call evolution is brought about by the soul trying
to manifest more and more of its infinite energy. We cannot stop anywhere on this
side of the Infinite ; our power, and blessedness, and wisdom, cannot but grow into
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the Infinite. Infinite power and existence and blessedness are ours, and we have not
1o acquire them ; they are our own, and we have only lo manifest them.

This is the central idea of Monism, and one that is so hard (o understand. From
my childhood everyone around me taught weakness, T have been told ever since 1 was
born that I was a weak thing. It is very difficult for me now to realise my own
strength, but by analysis and reasoning [ gain knowledge of my own strength, 1 realise
it.  All the knowledge that we have in this world, where did it coms from ? It was
within us. What knowledge is outside # None. Knowledge was not in matter ; it
was in man all the time. Nobody ever created knowledge ; man brings it from with-
in. Ivis lying there. The whole of that big banyan tree, which covers acres of ground,
was in the little seed, which was perhaps no bigger than one-eighth of a mustard seed ;
all that mass of energy was there confined. The gigantic intellect, we know lies coiled
up in the protoplasmic cell, and why should not the infinite energy # We know thatitis
so. It may seem like a paradox, but itis true.  Each one of us has come out of one
protoplasmic cell, and all the powers we possess were coiled up there.  You cannot
say they came from food ; forif you heap up food mountains high, what power comes
out of it? ‘The energy was there, potentially no doubt, but sill there, 5o is infinite
power in the soul of man, whether he knows it or not.  Iis manifestation is only a
question of being conscious of it.  Slowly this infinite giant is, as it were, waking up,
becoming conscious of his power, and argusing himself ; and with his growing con-
sciousness, more and more of his bonds are breaking, chains are bursting asunder, and
the day is sure to come, when with the full consciousness of his infinite power and
wisdom, the giant will rise to his feet and stand erect.  Let us all help to hasten that
glorions cunsummulmn.



PRACTICAL VEDANTA.
PART 1V.
{ Deltvered in London, 18th Nevember, 1896 )

We have been dealing more with the universal, so far. This momning I shall try
to place before vou the Vedantic ideas of the relation of the particular to the universal.
As we have seen, in the Dualistic form of Vedic doctrines, the earlier forms, there was
a clearly defined particular and [limited soul forevery being. There have been a
great many theories about this particular soul in each individual, but the main discus-
sion was between the ancient Buddhists and the ancient Vedantists, the former believ-
ing in the individual soul complete in itself, the latter denying tr fodo, the exisience of
such an-individual soul. As I told you the other day, it is pretty much the same dis-
cussion you have in FEurope as to substance and guality, one set holding that behind
the qualities there is something as substance, in which the qualities inhere; and the
other, denying the existence of such a substance as being unnecessary, for the qualities
may live by themselves. The most ancient theory of the soul, of course, is based upon
the argument of self-identity—*“1 am I,"—that the 1 of yesterday is the I of to-day,
and the T of to-day will be the I of to-morrow ; that in spite of all the changes that are
happening to the body, I yet believe that I am the same 1. This seems to have been
the central argument with those who believed in a limited, and yet perfectly complete,
individual soul.

On the other hand, the ancient Buddhists denied the necessity of such an
assumption. They brought forward the argument that all that we know, and all that
we possibly can know, are simply these changes. The positing of an unchangeable
and unchanging substance is simply superfluous, and even, if there were any such
unchangeable thing, we could never understand it, nor should we ever be able to
cognise it in any sense of the word. The same discussion you will find at the present
time going on in Furope between the religionists and the idealists on the one
side, and the modern positivists and agnostics on the other ; one set believing there
is something which does not change ( of whom the latest representative is your
Herbert Spencer), that we catch a glimpse of something which is unchangeable. And
the other, is represented by the modern Comtists and modern Agnostics. Those
of you who were interested a few years ago in the discussions between Herbert Spencer
and Fredrick Harrison, might have noticed that it was the same old difficulty, the
one party standing for a substance behind the changeful, and the other party denying
the necessity for such an assumption. One party says, we cannot conceive of changes
without conceiving of something which does not change ; the other party brings out
the argument that this is superfluous, we can only conceive of something which is
changing, and as to the unchanging, we can neither know, feel, nor sense it.

In India this great question did not find its solution in very ancient times, be-
cause we have seen that the assumption of a substance which is behind the qualities,
and which is not the qualities, can never be substantiated ; nay, even the argument
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from seli-identity, from memory,—that 1 am the 1 of yvesterday because T remember it,
and therefore | have been a continuous something—cannol be substantinted. “I'he other
guibble that is generally put forward is a mere delusion of words. For instance, a man
may take a long scries of such sentences as “ 1 do,” “1 go,” “1 dream,” [ sleep,™
“1 move,” amd here yon will find it claimed that the doing, going, dreaming, vic,,
have been changing, but what remained constant was that “L"  As such they conclude
that the “1" is something whicl is constani, and an individval in itself, but all thess
changes belong to the bady,  This, though apparently very convincing and clear, is
based upon the mere play upon words. “The “ 1" and the doing, going and dreaming,
may be separate in black and white, but no one can separate them in his mind.

When 1 eat, I think of myself as eating—1 am identified with eating. When I
run, T and the running are not two separate things.  Thus the argument from personal
identity does not seem 10 be very strong.  The other argument, from memory, is also
weak. 1f the identity of my being is represented by my mewory, many things which
I have forgotten are lost from thar identity.  And we know that people under certain
conditions forget their whole past. In many cases of lunacya man will think of
himself as made of glass, or as being an animal. If the existence of that man
depends on memory, he has become glass, which not being  the case we cannbt make
the identity of the self depend on such a flimsy substance as memory. Thus we see
that the scul as a limited, yel complete and continuing identity, cannot be established
as separite from the qualities. We cannot establish a narrowed-down, limited exist-
ence to which is attached a bunch of gualities.

On the other hand, the argument of the ancient Buddhists seems to be stronger
—that we do not know, and cannot know, anything that is beyond the bunch of
qualities. According to them the soul consists of a bundle of qualities called sensa-
tions and feclings. A mass of such is what is called the soul, and this mass is con-
tinually changing.

The Advaitist theory of the soul reconciles both these positions. The position
of the Advaitist is, that it is true that we cannot think of the substance as separate from
the qualities ; we cannot think of change and not-change at the same time ; it would
be impossible. But the very thing which is the substance is the quality ; substance
and quality are not two things. It is the unchangeable that is appearing as the
changeable. The unchangeable substance of the universe is not something separate
from it. The noumenon is not something different from the phenomena, but it is the
very noumenon which has become the phenomena. There'is a soul which is unchang-
ing and what we call feelings and perceptions, nay, even the body, are the very soul,
seen from another point of view. We have got into the habit of thinking that we have
bodies and souls and so forth, but really speaking, there is only one.

When I think of myself as the body, Lam only a body; itis meaningless to say 1
am something else. And when I think of myself as the soul, the bady vanishes, and
the preception of body does not remain. None can get the perception of the Self with-
out his perception of the body having vanished, none can get perception of the sub-
stance without his perception of the qualities having vanished.

The ancient illustration of Advaita of the rope being taken for a snake, may cluci-
- date the point a little more. When a man mistakes the rope for a snake, the rope
has vanished, and when he takes it for arope, the snake has vanished, and the
rope ouly remains.  The ideas of dual or treble existence come from reasoning on in-
sufficient data, and we read them in books or hear about them, until we come under
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ihe dalusion that we really have a dual perception of the soul and the body; but such
a perception never really exists. The perceplion is either of the body or of the soul.
It requires po arguments to prove it, you can verify it in your own minds.

‘I'ry to think of yourself as a soul, as a disembodied something. You will find it
to be almost impossible, and those few who are able to do so will find that at the time
when they realise themselves as a soul they have no idea of the body. You have heard
of, or, perhaps have seen, persons who on particular occasions had been in peculiar
states of mind, brought about by deep meditation, seli-hypnotism, hysteria, or drugs.
From their experience you may gather that when they were perceiving the internal some-
thing the external had vanished for them. This shows that whatever exists, is one. That
One is appearing in these various forms, and all these various forms give rise to the rela-
tion of cause and effect.  The relation of cause and effect is one of evolution—the one
becomes the other, and 5o on.  Sometimes the cause vanishes, as it were, and in its
place leaves the eficct. If the soul is the cause of the body, the soul, as it were,
vanishes for the time being, and the body remains, and when the “body, vanishes, the
soul remains, This theory fits the arguments of the Buddhists, that were levelled
against the assumption of the dualism of body and soul, by denying the duality, and
showing that the substance and the qualities are one and the same thing, appearing in
various forms.

We have seen also that this idea of the unchangeable can be established only as
regards the whole, but never as regards the part. The very idea of part comes from
the idea of change, of motion. Everything that is limited we can understand and know,
because it is changeable, and the whole must be unchangeable, because there is no
other thing besides it in relation to which change would be possible. Change is always
in regard to something which does not change, or which changes relatively less.

According to Advaita, therefore, the idea of the soul, as universal, unchangeable
and immortal, can be demonstrated as far as possible. The difficulty would be as
regards the particular, What shall we do with the old Dualistic theories which have
such a hold upon us, and which we have all to piss through,—these beliels in limited,
litle, individual souls ?

We have seen that we are immortal with regard to the whole, but the difficulty
is, we desire so much to be immortal as parts of the whole. We have seen that we
are Infinite, and that that is our real individuality. But we want so much to make these
little souls individual. What becomes of them when we find in our everyday experience
that these little souls are individuals, with only this reservation, that they are continu-
ously growing individuals ? They are the same, yet rot the same. The I of yester-
day is the 1 of to-day, and yet not so, it is changed somewhat. Now, by geuing rid of
the dualistic conception, that in the midst of all these changes there is something that
does not change, and taking the most modern of conceptions, that of evolution, we find
that the * L * is a continuously changing, expanding entity.

If it be true that man is the evolution of a mollusc, the mollusc individual is the
same as the man, only it has to become expanded a great deal. From mollusc to man it
has been a conlinuous expansion towards infinity. Therefore the limited soul can be
styled an individual which is continuously expanding towards the Infinite Individual.
Perfect individuality will only be reached when it has reached the Infinite, but on this
side of the Infinite it is a continugusly changing, growing personality. One of the re-
markable features of the Advaitist system of Vedanta is to harmonise the preceding
systems. In many cases it helped the philosophy very much; in some cases it hurt iL

20
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Qur ancient philosophers knew what you call the theory of evolution ; that growth is
gradual, step by step, and the recognition of this led them to harmonise all the pre-
ceding systems.  Thus not one of these preceding ideas was rejected. The fanlt
of the Buddistic faith was that it had neither the faculty nor the perception of this
continual, expansive growth, and, for this reason it never even made an allempt to
_ barmonise itself with the pre-existing steps towards the ideal. They were rejected as
useless and harmful.

This tendency in religion ismost harmful. A man gets a new and better idea,
and ihen he looks back on those he has given up, and forthwith decides that they were
mischievous and unnecessary. He never thinks that however crude they may appear
from his present point of view, they were very useful to him, that they were necessary
for him to reach his present state, and that evervone of us has to grow in similar
fashion, living first on crude ideas, taking benefit from them, and then arriving at a
higher standard. With the oldest theories, therefore, the Advaita is friendly. Dualism
and all systemgs that had preceded it, are accepted by the Advaita not in a patronising
way, but with the conviction that they are true, manifesiations of the same truth, and
that they all lead to the same conclusions as the Advaita has reached.

With blessing, and not with corsing, should be preserved all these various steps
through which humanity has to pass. Therefore all these dualistic systems have
never been rejected or thrown out, but have been kept intact in the Vedanta, and the
dualistic conception of an individual soul, limited, yet complete in itself, finds its place
in the Vedanta.

According to dualism man dies and goes to other worlds, and so forth, and these
ideas are kept in the Vedanta in their entirety. For with the recognition of growth, in
the Advaitist system, these theories are given their proper place, by admitiing that
they represent only a partial view of the “Truth,

From the dualistic standpoint this universe can only be looked upon as a crea-
tion of matter or force, can only be looked upon as the play of a certain will, and that
will, again, can only be looked upon as separate from the universe ; thus a man from
such a standpoint has to see himseli as composed of a dual nature, body and soul,
and this soul, though limited, is individually complete in itself. Such a man’s ideas
of immortality and of the future life would necessarily accord with his idea of soul.
These phases have been kept in the Vedanta, and it is therefore necessary for me, to
present to you a few of the popular ideas of Dualism. According to this lhmr}' we
have a body, of course, and behind the body there is what they call a fine body. This
fine body is also made of matier, only very fine. It is the receptacle of all our Karma,
of all our aclions and impressions, which are ready to spring up into visible forms.
Every thought that we think, every deed that we do, after a certain time becomes fine,
goes into seed form, so to speak, and lives in the fine body in a potential form, and
after a time it emerges again and bears its results. These results condition the life
of man, Thus he moulds his own life. Man is not bound by any other laws except-
ing those which he makes for himself.  Our thoughts, our words, and deeds, are the
threads of the net which we throw round ourselves, for good or for evil. Once we set
in motion a certain power, we have to take the full consequences of it. This is the
law of Karma. Behind the subtle bady, lives the Jiva, or individual soul of man,
There are various discussions about the form and the size of this individual soul,
According to some it is very small, like an atom ; according to others it is not so
small as that ; according to others it is very big and so on, This Jiva is a part of that
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universal substance, and it is also eternal, without beginning, it is existing and without
end, it will exist. It is passing through all these forms in order o manifest its real
nature which is purity. Every action that retards this manifestation is called an evil
action : so with thoughts. And every action and every thought that helps the Jiva
to expand, to manifest its real naturs is good.  One theory that is held in common in
India by the crudest dualists as well as by the most advanced non-dualists is,—that all
the possibilities and powers of the soul are within it, and donot come from any external
source. They are in the soul in potential forin, and the whole work of life is simply
directed towards manifesting those potentinlities.

They have also the theory of reincarnation, which says that after the dissolution af
this, the Jiva will have another bady, and after that has been dissolved, it will again
have another, and so on, either here or in some other worlds; but this world is given
the preference, as it is considered the best ofall warlds for our purpose, Other worlde
are conceived of as worlds where there is very little misery, but for that very reason,
they argue, there is less chance of thinking of higher things there. This world  con-
taining some happiness and a good deal of misery, the Jiva sometime or other gets
awakened, as it were, and thinks of freeing itself. But just as very rich persons in this
world have the least chance of thinking of higher things, so the Jivain heaven has
little chance of progress, for its condition is the same as that of a rich man only more
intensified ; it has a very fine body which knows no disease, and is under no necessity
of eating, or drinking, and all its desires are fulfilled. The Jiva lives there, having
enjoyment after enjoyment, and so forgels all about itz real nature. Still there are
some higher worlds, where in spite of all enjoyments, its further evolution is possible.
Some dualists conceive of the goal as the highest heaven, where souls will live with God
for ever, They will have heautiful bodies, and will know neither disease nor death,
nor any other evil, and all their desires will be fulfilled. From time to time some of

* them will come back to this earth and wke another body to teach human beings the
way to God ; and the great teachers of the world have heen such. They were already
free, and were living with God in the highest sphere, but their love and sympathy for
suffering humanity was so great, that they came and incarnated again, 1o teach mankind
the way to heaven.

OFf course we know that the Advaita holds that this cannot be the goal or the
ideal : bodilessness must be the ideal. The ideal cannot be finite. Anything short of the
Infinite cannot be the ideal, and there cannot be an infinite body. That would be im-
possible, as body comes from limitation. There cannot be infinite thought, because
thought comes from limitation. We have to go beyond the body, and heyond thought
too, says the Advaita. And we have also seen that, according to Advaita, this freedom
is not to be attained, it is already ours. We only forget it amd deny it. Perfection is
not to be attained, it is already within us, Immortality and bliss are not to be acquired,
we possess them already ; they have been ours all the time,

If you dare declare that you are free, free vou are this moment. If you say you
are bound, bound you will remain.  This is what Advaita boldly declares. 1 bhave
told you the ideas of the Dualists, You can take whichever you like.

The highest ideal of the Vedanta is very difficult 1o understand, and people are
always quarrelling about it, and the greatest difficulty is, that when they get hold ‘of
certain ideas they deny and fight other ideas. Take up what suits you, and let
others take up what they need. If you are desirous of clinging to this little individuo-
ality, to this limited manhood, remain in it, have all these desires,” and be content
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and pleased with them. If your experience of manhood has been very good and nice,
retain it as long as you like ; and you can do so, for you are the makers of your own
fortunes; none can compel you to give up your manhood, You will be men as long as
you like: none can prevent you. If you wanl to be angels, you will be angels, that is the
law. But there may be others who do not want to be angels even. What right have
vyou to think that theirs is a horrible notion?  You may be frightened to lose a hun-
dred pounds ; but there may be others who would not wink if they lost all the money
they had in the world. There have been such men and still there are. Why do you dare
to judge them according ta your standard? You cling on to your limitations and these
little worldly ideas may be your highest ideal. You are welcome 1o them. It will be to
you as you wish. DBut there are others who have seen the truth, and cannot rest in these
limitations, who have done with these things and want to get beyond. The world with
all its enjoyments is a mere mud-puddle for them. Why do vou want to bind them
down to your ideas? You must get rid of this tendency once for all. Accord a place
1o EVEryone.

1 once read a story about some ships that were canght in a eyclone in the South
Sea Islands, and there was a picture of it in the Miustrated London News. Al of them
were wrecked except one English vessel, which weathered the storm. The picture
showed the men who were going to be drowned, standing on the decks and cheering
the people who were sailing through the storm.® Be brave and generous like that, Do
not drag others down to where you are.  Another foolish notion is that if we lose our
liwle individuality, there will be no morality, no hope for humanity. As if everybody
had been dying for humanity all the time ! God bless you! 1f in every country there were
two hundred men and women really wanting to do good to humanir , the millenninm
would come in five days. We know how we are dying for humanity ! These are all wll
talks, and nothing else. The history of the world shows that those who never thought
of their little individuality were the greatest benefactors of the human race, and that
the more men and women think of themselves, the less are they able to do for others.
One is unselfishness, and the other selfishness, Clinging on 1o little enjoyments, and
to desire the continuation and repetition of this state of things is utter selfishness, It
arises not from any desire for truth, its genesis is not in kindness for other beings,
but in the utter selfishness of the human heart, in the idea, “ I will have everything,
and do nol care for anyone else.” This is as it appears to me. 1 would like 1o see
more moral men in the world like some of those grand old prophets and sages of
ancient times who would have given up a hundred lives if they could by so doing
benefit one little animal | Talk of morality and doing good 1o others ! Silly talk of
the present time !

I would like to see moral men like Gautama Buddha, who did not belisve in a
personal God or a personal soul, never asked about them, but was a perfect agnosiic,
and yet, a man who was ready to lay down his life for anyone, and worked all his life
for the good of all, and thought only of the good of all. Well has it been said by
his biographer, in describing his birth, that he was born for the good of the many, as
a blessing to the many. He did not go 1o the forest to meditate for his own salvation 1
he felt that the world was burning, and that he must find a way out. * Why is there so
much misery in the world” was the one question that dominated his whole life. Do
you think we are so moral as the Buddha ?

* H, M. 8. Calliope and the American men-of-war at Bumos.—Ed,
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The more selfish a man, the more immoral he is. And o also with the race,
That race which is bound down to itself, has been the most cruel and the most wick-
ed in the whole world. There has not been a religion that has clung to this dualism,
more than that founded by the Prophet of Arabia, and there has not been a religion
which has shed so much blood and been so cruel to other men. In the Koran there is
the docirine that & man who does nof believe these teachings should be killed ; it is
amercy to kill him ! And the surest way to get to heaven, where there are beawtiful
houris, and all sorts of sense enjoyments, is by killing these unbelievers. Think of
how much bloodshed there has been in consequence of such beliefs |

In the religion of Christ there was little of crudeness ; there is very little differ-
ence between the pure religion of Christ and that of the Vedanta. You find there the
iden of oneness, but Christ also preached dualistic ideas to the people, in order to
give them something tangible to take hold of, to lead them up to the highest ideal. The
same prophet who preached * Our Father which art in heaven,” also preached, .1
and my Father are one,” and the same prophet knew that through the * Father in
heaven " lies the way to the * land my Father are one.” There was only blessing
and love in the religion of Christ, but as soon as crudeness crept in, it was degraded
into something not much better than the religion of the Prophet of Arabia. It was
crudeness indeed, —this fight for the liule sclf, this clinging on to the “ L," not only in
this life, but also in the desire for its continvance even after death. This they declare
to be unselfishness : this the foundation of morality ! Lord help us, if this be the
foundation of morality ! And strangely enough, men and women who ought to know
better, think all mormality will be destroyed, if these little selves go, and stand aghast
at the idea that morality can only stand upon their destruction. The wawchword of
all well-being, of all moral good, is not I, but thou. Who cares whether there is a
heaven or a hell, who cares if there is a soul or not, who cares if there is an un-
changeable or not ? Here is the world, and it is full of misery. Go out into it as
Buddha did, and struggle to lessen it or die in the attempt. Forget yourselves; this
is the first lesson to be learnt, whether you are a theist or an atheist. whether you are an
agnostic or & Vedantist, a Christian or a Mohammedan. The one lesson obvious 1o
all is the destruction of the little self and the building up of the Real Self.

Two forces have been working side by side in paralle]l lines. The one says“ 1"
the other says “ not L.” Their manifestation is not only in man but in animals, not
only in animals but in the smallest worms. The tigress that plunges her fangs into the
warm blood of a human being, would give up her own life to protect her young, The
most depraved man, who thinks nothing of taking the lives of his brother men, will
perhaps sacrifice himself, without any liesitation to save his starving wife and children.
Thus throughout creation these two forces are working side by side ; where you find
the one, you find the other too. The one is selfishness, the other is unselfishness.
The one is acquisition, the other is renunciation. ‘The one takes, the other gives.
From the lowest to the highest, the whole universe is the playground of these tweo
forces. It does not require any demenstration ; it is obvious to all,

What right has any section of the community, to base the whole work and evolu-
tion of the universe upon one of these two factors alone, upon compelition and strug-
gle? What right has it to base the whole working of the universe upon passion, and
fight, upon competition, and struggle ? That these exist we do not deny ; but what
right has anyone to deny the working of the other force ? Can any man deny that love,
this “ not 1," this renunciation, is the only positive power in the universe ? The other
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is only the misguided employment of the power of love ; the power of love brings
competition, the real genesis of competition is in love. The real genesis of evil is in
unselfishness, The creator of evil is good, and the end is also good. It is only
misdirection of the power of good. A man who murders another is perhaps moved
to do so by the love of his own child. His love has become limited to that one
little baby, to the exclusion of the millions of other human beings in the universe.
Yet, limited or unlimited, it is the same love.

Thus the motive power of the whole universe, in whatever way it manifests itself,
is that one wonderful thing, unselfishness, renunciation, love, the real, the only living
force in existence. Thercfore the Vedantist insists upon that oneness. We insist
upon this explanation because we cannot adwmit two causes of the universe, If we
simply hold that by limitation, the same beautiiul wonderful love appears to be evil or
vile, we find the whole universe explained by the one force of lave, If not, two causes
of the universe have to be taken for granted, one good and the other evil, one love and
the other hatred. Which is more logical ?  Certainly” the one-force theory.

Let us now pass on to things which do not possibly belong to duatism. 1 cannot
stay longer with the dualists; I am afraid. My idea is to show that the highestideal of
morality and unselfishness goes hand in hand with the highest metaphysical concep-
tion, and that you need not lower your conceplion o get ethics and morality, but on
the other hand, to reacha real basis of morality and ethics you must have the highest
philosophical and scientific conceptions. Human knowledge is not antagonistic to
human well-being. On the contrary, it is knowledge alone, that will save us in every
department of life,—in knowledge is worship. The more we know the beuter for
us. The Vedantist says, the cause of all that is apparently evil is the limitation of
the unlimited. The love which gets limited into little channels and seems 1o be
evil, eventually comes out at the other end and manifests itself as God. The Vedanta
also says that the cause of all this apparent evil is in ourselves ; do not blame any
supernatural being, neither be hopeless and despondent, nor think we are in a
place from which we can never escape unless someone comes and lends us a helping
hand. That cannot be, says the Vedanta ; we are like silk-worms. We make the
thread out of our own substance, and spin the cocoon, and in course of time, are
imprisoncd inside. But this is not for ever. In that cocoon we shall develop spiritual
realisation, and like the buiterfly, come out free. This network of Karma, we
have woven around ourselves ; and in our ignorance we feel as if we are bound, and
weep and wail for help.  But help does not come from without ; it comes from within
ourselves. Cry 1o all the gods in the universe. 1 cried for years, and in the end 1
found that I was helped. But help came from within, And I had to undo what I
had done by mistake. That is the only way. I had to cut the net which I had thrown
round myself, and the power to do this is within. OF this I am certain, that not one
aspiration well-guided or ill-guided, in my life, has been in vain, but that I am the re-
sultant of all my past, both good and evil. 1 have committed many mistakes in my life,
but mark you, I am sure of this, that without every one of those mistakes I shnuid hot
be what I am to-day, and so Lam quite satisfied to have made them. I donot mean that
you are to go home and wilfully commit mistakes ; do not misunderstand me in that
way. But do not mope because of the mistakes you have committed, but know that
in the end all will come out straight. 1t cannot be otherwise, because goodness is
our nature, purity is our nature, and that nature can never be destroyed. Our essen-
tial nature always remains the same. i
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What we are to understand is this, that what we call mistakes, or evil, we commit
because we are weak, and we are weak because we are ignorant. [ prefer to call them
mistakes. The word sin, although originally a very good word, has got a certain
flavour to it that frightens me. Who makes us ignorant ? We ourselves. We put
our hands over our eyes and weep that it is dark. Take the hands away and there is
light ; the light exists always for us, the self-effulgent natare of the human squl. Do
you not hear what your modern scientific men say?  What is the cause of evolution ?
Desire. Tlie animal wanis to do something, but does not find the environment favour-
able, and therefore develops a new body. Who develops it The animal itself, its will,
You have developed from the lowest ameeba. Conlinue to exercise yoor will and it
will take you higher still. The will is almighty. 1f it is almighty, you may say, why
cannot [ do everything ?  But you are thinking only of yvour liule self. Look back on
yourselves from the state of the amoeba to the human being ; who made all that? Your
own will. Can you deny then that it is almighty? That which has made you come
up so high can make you go higher still.  What you want is character, strengthening
of the will.

If I teach you, therefore, that your nature is evil, that you should go home and sit
in sackcloth and ashes and weep vour lives out, because you took certain false steps, it
will not help you, but will weaken you all the more, and [ shall be showing you the
road to more evil than good. If this room is full of darkness for thousands of years
and you come in and begin to weep and wail * Oh, the darkness,” will the darkness
vanish ? Strike a match and light comes in o moment. What good will it do you
to think all your lives, “ Oh, I have done evil, I have made many mistakes.” It
requires no ghost to tell us that. Bring in the light and the evil goes in a moment.
Build up your character, and manifest your Real Nature, the Effulgent, the Resplendent,
the Iiver Pure, and call It up in everyone that you see. I wish that evervone of us had
come to such a state that even in the vilest of human beings we could see the Real
Seli within, and instead of condemning them, say, * Rise, thou effulgent one, rise thou
who art always pure, rise thou birthless and deathless, rise almighty, and manifest
your true nature. These little manifestations do not befit thee.” This is the
highest prayer that the Advaita teaches. This is the one prayer, 1o remember our
true nature, the God who is always within uvs, thinking of it always as infinite,
almighty, ever gooid, ever beneficent, selfless, bereft of all limitations. And because
that nature is selfless it is strong and fearless; for only to selfishness comes fear. He
who has nothing to desire for himself, whom does he fear, and what can frighten
him ? What fear has death for him ? What fear has evil for him ? 5o if we are
Advairists, we must think from this moment that our old self is dead and gone.
“The old Mr., Mrs, and Miss Sc-and-So are gooe, they were mere superstitions,
and what remains is the ever pure, the ever strong, the almighty, the all-knowing,—
that alone remains for us, and then all fear vanishes from us. Who can injure us,
the omnipresent 7 All weakness has vanished from us, and our only work is to arouse
this knowledge in our fellow-beings. We see that they too are the same pure self,
only they do not know it ; we must teach them, we must help them to rouse up their
infinite nature. This is what [ feel to be absolutely necessary all over the world.
These doctrines are old, older than many mountins possibly. All truth is eternal.
Truth is nobody’s property ; no race, no individual can lay any exclusive claim to it.
Truth is the nature of all souls. Who can lay any special claim to it ? But it has to
be made practical, to be made simple, { for the highest truths are always simple ), so
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that it may penetrate every pore of human society, and become the property of the
highest inteflects: sad the commonest minds, of the man, woman and the child at the
same tme.  All these raiiocinations of logic, all these bundles of metaphysics, all
these theclogies and ceremonies, may have been good in their own time, but let us
try to make things simpler and bring about the golden days when every man will be
a worshipper, and the Reality in every man will be the object of worship.



THE WAY TO THE REALISATION OF
A UNIVERSAL RELIGION,
( Delivered in the Universalist Church, Pasadena, California, 28th Fanuary, 1900)

No search has been dearer to the human heart than that which brings to us light
from God. No study has taken so much of human energy, whether in times past or
present, as the study of the soul, of God and of human destiny. However immersed
we are in our daily occupations, in our ambitions, in our work, in the midst of the
greatest of our struggles, sometimes, there will come a pause : the mind stops, and
wants to know something beyond this world. Sometimes it catches glimpses of a
realm beyond the senses, and a struggle to get atit is the result. Thus it has been
throughout the ages, in all countries. Man has wanted to look beyond, wanted to
expand himself ; and all that we call progress, evolution, has been always measured
by that one search, the search for human destiny, the search for God.

As our social struggles are represented, amongst different nations, by different
social organisations, so is man's spiritual struggle represented by various religions ;
and as different social organisations are constantly quarrelling, are constantly at war
with each other, o these spiritual organisations have been constantly at war with each
other, constantly quarrelling. Men belonging to a particular social organisation,
claim that the right to live only belongs to them, and so long as they can, they want
to exercise that right at the cost of the weak. We know that just now there is a fierce
struggle of that sort going on in South Africa. Similarly each religious sect has
claimed the exclosive right to live. And, thus, we find, that though there is nothing
that has brought to man more blessings than religion, yet, at the same lime, there is
nothing that has brought more horror than religion. Nothing has made more for
peace and love than religion; nothing has engendered fiercer hatred than religion.
Nothing has made the brotherhood of man more tangible than religion ; nothing
has bred more bitter enmity between man and man, than religion. Nothing has built
more charitable institutions, more hospitals for men, and even for animals, than
religion ; nothing has deluged the world with more blood than religion. We know,
at the same time that there has always been an under-current of thought ; there have
been always parties of men, philosophers, students of comparative religions, who
have tried and are still trying to bring about harmony in the midst of all these
jarring and discordant sects. As regards cerlain countries, these attempts have suc-
ceeded, but as regards the whole world, they have failed.

There are some religions which have come down to us from the remotest anti-
quity, which are imbued with the idea that all sects should be allowed to live ; that
every sect has a meaning, a great idea, imbedded within itself, and therefore it is
necessary for the good of the world, and ought to be helped. In modern times,
the same idea is prevailing and attempts are made from time to time to reduce it to
practice. These attempis do not always come up to our expectations, up to the re-
quired efficiency. Nay, to our great disappointment, we sometimes find that we are
quarrelling all the more.

Now, leaving aside dogmatic study, and taking a common-sense view of the thing,
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we find at the siart, that there is a_tremzndous life-power in all the great religions
of the world, Some may say that they are ignorant of this, bat ignorance is no excuse.
If a man says: * 1 do not know what is going on in the external world, therefore
things that are going on in the external warld do not exist,” that man is inexcusable.
Now, those of you that watch the movement of religious thought all over the world,
are perfectly aware that not one of the great religions of the world has died ; not only
80, each one of them is progressive. Christians are moltiplying, Mohammedans
are muliiplying, the Hindus are gaining ground ; and the Jews, also, are increasing,
and by their spreading all over the world and increasing rapidly, the fold of Judaism
is constantly expanding.

Oualy one religion of the world—an ancient, great religion—has dwindled away,
and that is the religion of Zoroastranism, the religion of the ancient Persians. Under
the Mohammedan conquest of Persia, about a hundred thousand of these people came
and took shelter in India and some remained in ancient Persin. Those that were in
Persia, under the consiant persecution of the Mohammedans dwindled down, till there
are a1 mwost only len thousand ; in India there are about eight thousand of them, but
they do not increase.  OF course, there is an initial difficulty : they do not convert
others to their religion. And then, this handful of persons living in India, with the
pernicious custom of cousin marriage, do not multiply. With this single exceplion,
all the great religions are living, spreading and increasing. We must remember that
all the great religions of the world are very ancient ; not one has been formed at the
present time, and that every religion of the world owes its origin to the country
between the Ganges and the Euphrates ; not one great religion has arisen in Furope,
not one in America, not one ; every religion is of Asiatic origin and belongs to that
part of the world. If what the modern scientists say is true, that the survival of the
fittest is the test, these religions prove by their still living that they are yet fit for some
people ; there is a reason why they should live, they bring good to many. Look at the
Mobammedans, how they are spreading in some places in Southern Asia, and spread-
ing like fire in Africa. The Buddhists are spreading all over central Asia. all the
time. The Hindus, like the Jews, do not convert others, still, gradually, other races
are coming within Hinduism and adopting the manners and customs of the Hindus
and falling into line with them. Christianity, you all know, is spreading ;—though,
1 am not sure that the results are equal to the energy put forth. The Christians’
attempt al propaganda has one tremendous defect—and that is the defect of all Western
institutions : the machine consumes ninety per cent of the energy : there is too much
machinery. Preaching has always been the business of the Asiatics.  The Western
people are grand in organisation, social institutions, armies, governments, etc., ; but
swhen it comes (o preaching religion, they cannot come near the Asiatic, whose business
it has been all the time, and he knows it, and he does not use too much machinery. |

This, then, is a fact in the present history of the human race : that all these great
religions exist and are spreading and multiplying, Now, there is a meaning, certainly,
to this : and had it been the will of an All-wize and All-merciful Creator that one of
these religions shoald exist and the rest should die, it would have become a fact long,
long agoe. If it were a fact that only one of these religions is true and all the rest
false, by this time it would have covered the whole ground. But this is not so ; not
one has gained all the ground.  All religions sometimes advance—sometimes decline.
Now, just think of this ; in your own country there are more than sixty millions of
people, and only twenty-one millions professing religions of all sorts. ' So it is not
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always progress. In every country, probably, if the statistics are taken, vou would find*
that religions are sometimes progressing and sometimes going back. Sects are mul-
tiplying all the time. If the claims of a religion, that it has all the troth, and God Has
given itall this truth in a certain book, were true, why are there so many sects? Fifty
years do not pass before there are twenly s=cis founded upon the same book. If
God has putall the truth in certain books, he doss notgive us those books in order
that we may quarrel over texts. That seems to be the fact. Why isit? Even if'a
book were given by God which contained all the truth about religion, it would not
serve the purpose because nobody could understand the book. Take the Bible, for
instance, and all the sects that exist amongst Christians ; each oné puts its own inter-
pretation upon the same text, and each says that it alone understands the text and all
the rest are wrong. So with every religion. ‘I'here are many sects among the Moham-
medans and among the Buddhists, and hundreds among the Hindus. Now, T bring
these facts bzfore you in order to show you that any atlempt to bring all humanity to one
method of thinking in spiritual things, has been a failure and always will be a failure.
Every man that starts a theory, even at the present day, finds that if he goes twenty
miles away from his followers, they will make twenty sects. Youn see that happening
all the time. You cannot make all conform to the same ideas ; thaf is a fact, and I
thank God that it is so. [ am not against any sect. I am glad that sects exist, and I
only wish they may go on maltiplying more and more. Why ? Simply because of this'<
If you and I and all who are present here, were 1o think exactly the same thoughs,
there would be no thoughts for us to think. We know that two or more forces must
come into collision, in order to produce motion. 1t is the clash of thought, the dif-
ferentiation of thought, that awakes thought. Now, if we all thought alike,” we would
be like Egyptian mummies in a museum looking vacantly at one another’s faces ;—
no more than that ! Whirls and eddies occur only in a rushing, living stream. There
are no whirlpools in stagnant, dead water. When religions are dead, there will be
no more sects ; it will be the perfect peace and harmony of the grave. But so long
as mankind thinks, there will be sects, Variation is the sign of life, and it must be
there. 1 pray that they may multiply so that at last there will be as many sects as
human beings, and each one will have his own method, his individual method of
thought in religion. '

But this thing exists already. Each one of us is thinking in his own way, but
this natural course has been obstructed all the time and is still being obstructed, IE
the sword is not used directly, other means will be used. Just hear what one of the
best preachers in New York says: he preaches that the Philippinocs should be con-
quered because that is the only way to teach Christianity to them ! ‘They are already
Catholics ; but he wants to make them Presbyterians, and for this, he is ready to
lay all this terrible sin of blgodshed upon his race. How terrible ! And this man
is one of the greatest preachers of this country, one of the best informed men. Think
of the state of the world when a man like that is not ashamed to stand up and utter
such agrant nonsensz; and think of the state of the world when aa audience cheers:
him! 1s this civilisation? It is the old blood-thirstiness of the tiger, the cannibal,
the savags, coming out once mare under new names, new circumstances. What else
can it be? If the state of things is such, now, think of the horrors through which the
world pasged in olden times, when every sect was trying by every means in its power, to
tear to pleces the other sects. History shows that. The tiger in us is, anly asleep ; it

v not dggd.  ‘Whea gpporiauities ¢ome it jumps up, and a5 of old, uses its claws =nd
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fangs. Apart from the sword, apart from material weapons, there are weapons still more.
terrible ; contempt, social hatred, and social ostracism,—now these are the most terribla
of all inflictions, that are hurled against persons who do not think exactly in the same
way as we do. And why should everybody think just as we do ? I do not see any reason.
1i I am a rational man, 1 should be glad they do not think just as I do. I do not want
to live in a grave-like land : T want to be a man, in a world of men, Thinking beings
must differ ; difference is the first sign of thought. 1f I am a thoughtful man, certainly
T ought tolike to live amongst thoughtful persons, where there are differences of
opinion.

Then, arises the question, how can all these varieties be true ? If one thing is
true, its negation is false. How can contradiclory opinions be true at the same time ?
This is the question which I intend to answer. But I will first ask you: Are all
the religions of the world really contradictory? I do not mean the external forms in
which great thoughts are clad. I do not mean the different buildings, languages,
rituals, books, etc., employed in various religions, but I mean the internal soul of EVETY
religion. Every religion has a soul behind it, and that soul may differ from the soul of
another religion ; but are they contradictory ? Do they contradict or supplement each
other ?—that is the question. 1 took up the question when I was quite a boy, and have
been studying it all my life. Thinking that my conclusion may be of some help to you,
I place it before you. I believe that they are not contradictory ; they are supplementary.,
Each religion, as it were, takes up one part of the great universal truth, and spends its
whole force in embodying and ypifying that part of the great truth. It is therefore
addition, not exclusion. That is the jdea. System after system arises, each one embody-
ing a great idea, and ideals must be added to ideals. And this i the march of humanity.
Man never progresses, from error to truth, but from truth to truth ; from lesser truth,
te higher truth,—butitis never from error to truth. The child may develop more
than the father, but was the father inane? The child is the father plus something
else. If your present staie of knowledge is much greater than it was when you were
a child, would you look down upon that stage now ? Will you look back and call
it inanity 7 Why, your present stage is the knowledge of the child plus something
more,

Then, again : we also know that there may be almost contradictory points of view
of the same thing, but they will all indicate the same thing. Suppose a man is jour-
neying towards the sun and as he advances, he takes a photograph of the sun at every
stage. When he comes back, he has many photographs of the sun, which he places
before us. We see that not two are alike, and yet, who will deny that all these are
photographs of the same sun, from different standpoints? Take four photographs of
this church from different corners ; how different they would look, and yet they would
all represent this church. In the same way, we are all looking at truth, from different
standpoints which vary according to our hirth, education, surroundings, and so on. We
are viewing truth, getting as much of it as these circumstances will permit, colouring the
truth with our own heart, understanding it with our own intellect, and grasping it with
our own mind. We can only know as much of truth as is related o us, as much of
it as we are able to receive. This makes the difference between man and man and
occasions sometimes, even contradictory ideas : yet, we all belong to the same great
universal truth.

, My idea, therefore, is that all these religions are differing forces in the /:economy
of God, working for the good of mankind i and that not one can become dead, not
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one can be killed. Just as you cannot kill any foree in nature, so you cannot kill any
one of these spiritual forces. You have seen that each religion is living, From time
to lime it may retrograde or go forward. At one time It may be shorn of a good
many of its trappings ; atanother time, it may be covered with all sorts of trappings ;
but all the same, the soul is ever there, it can never be lost. The ideal which every
religion represents is never lost, and so every religion is intelligently on the march,

And that universal religion about which philosophers, and others, have dreamed
in every country, already exists. It is here. As the universal brotherhood of man is
already existing, so also is universal religion. Who of you that have travelled far and
wide, have not found brothers and sisters in every nation ¢ I have found them all over
the world, Brotherhood already exists ; only, there are numbers of persons who fail
to see this, and only upset it by crying for new brotherhoods. Universal religion too, is
already existing. [If the priests and other people that have taken upon themselves the
task of preaching different religions, simply cease preaching for a few moments, we
shall see, it is there. They are disturbing it all the time, because it is to their inlerest.
You see that priests in every country are very conservative. Why is it so ? There
are very few priests who lead the people ; most of them are led by the people, and
are their slaves and servants. If you say it is dry, they say it is so; if yvou say it is
black, they say, it is black. [If the people advance, the priests must advance. They
cannot lag behind. So, before blaming the priests—it is the fashion to blame the
priest—you ought to blame yourselves. You only get what you deserve. What
would be the fate of a priest who wanis to give you new and advanced ideas and
lead you forward ? His children would probably starve and he would be clad in
rags. He is governed by the same worldly laws that you are. *“If you go on,” he
says,  let us march.” Of course, there are exceptional souls, not cowed down by
public opinion. They see the truth and truth alone they value. Truth has got hold
of them, has got possession of them, as il were, and they cannot but march ahead,
They never look backward, and for them there are no pecple ; God alone exists for
them, He is the Light before them and they are following that Light.

I met a Mormon gentleman in this country, wio tried to persuade me to his fith.
I said, * [ have great respect for your opinions, but in certain points we (o not agree,
1 belong to a monastic onder, and you believe in marrying many wives. But why
don’t you go to Indiato preach i Then he was astonished ; he said :  “Why, you
don't believe in any marriage at all, and we believe in polygamy, and yet you ask me
to go to your country ! 1 said, **¥es; my countrymzn will hear every religions thought
wherever it may come from. [ wish you would go to India ; first, because I am a great
believer in sects. Secondly, there are many men in India who are not at all satisfied.
with any of the existing sects, and on account of this dissatisfaction, they will not have.
anything to do with religion, and, possibly, you might get some of them." = The great-
er the number of sects, the more chance of people geting religion. In the hotel,
where there are all sorns of food, everyone has a chance to get his appetite satisfied.
So I want sects to multiply in every country, that more people may have a chance to
be spiritual. Do not think that people do not like religion. I do not believe that,
The preachers cannot give them what they need. The same man that may have
been branded as an atheist, as a materialist, or what not, may meet a man who
gives him the truth needed by him, and he may turn out the most spiritual man
in the community. We can eat only in our own way. For instance, we Hindus
eat with our fngers. Our fingers are suppler than yours, you cdnnot use your
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fingers the same way. Not only the food should be supplied, but it should be taken
in your own particular way. Not only must you have the spiritual ideas, but they
must come to you according to your own method. They must speak your own
language, the language of your soul, and then alone they will satisfy you. When
the man comes who speaks my language and gives truth in my language, I at once
understand it and receive it forever. This is a preat fact.

Now, from this, we see that there are various grades and types of human minds
and what a task religions take upon them. A man brings forth two or three doctrines
and claims that his religion ought to satisfy all bumanity. He goes out into the
world, God's menagerie, with a litle cage in hand, and says : % God and the elephant
and everybody has to go into this. Even if we have to cut the elephant into pieces,
he must zo in.” Again, there may be a sect with a few good ideas. They say: “All men
must come in ! “ But there is no room for them.” “Never mind ! cul them to pieces;
get them in, anyhow ; if they don't get in, why, they will be damned.” No preacher,
no sect have 1 ever met that pause and ask : * Why is it, prople do not listen to us 2"
Instead, they cursethe people and say,  The people are wicked.” They never ask:
“ How is it people do not listen to my words 7 Why cannot 1 make them see the
truth 7 Why cannot I speak in their language # Why cannot 1 open their eyes "
Surely, they ought to know better, and when they find people do not listen to them,
if they curse anybody it should be themselves. But it is always the people’s fault |
They never try to make their sect large enough to embrace every one.

Therefore, we at once see why there has been so much narrow-mindedness, the
part always claiming to be the whole ; the little, finite unit always laying claim to the
infinite. Think of linle sects, born within a few hundred years, out of fallible human
braing, making this arrogant claim of knowing the whole of God's infinite truth ! Think
of the arrogance of it! If it shows anything, il is this, how vain human beings are.
And it is no wonder that such claims have always failed, and, by the mercy of the Lord,
are always destined to fail. In this line the Mohammedans were the best off : every
step forward was made with the sword—the Koran in the one hand and the sword in
the other: * Take the Koran, or you must die ; there is no alterpative ! You know
from history how phenomznal was their success ; for six hundred years nothing could
resist them, and then there came atime when they had to cry halt. So will itbe with other
religions if they follow the same methods. We are such babes! We always forget human
nature. When we begin life we think that our fate will be something extraordinary,
and nothing can make us disbeligve that. But when we grow old, we think differently.
So with religions. In their early stages, when they spread a little, they get the idea
that they can change the minds of the whole human race in a few years, and go on
killing and massacring to make converts by force ; then they fail, and begin 1o un-
derstand better. We see that these sects did not succeed in what they started out to
do, which was a great blessing. ~ Just think if one of those fanatical sects had succeed-
ed all over the world, where would man be to-day # Now, the Lord be blessed that
they did not succeed ! Yet, each one represents a great truth ; each religion repre-
sents a particular excellence,—something which is its soul. There is an old story
which comes to my mind : There were zome ogresses whoused to kill penple and
do all sorts of mischief ; but they, themselves, could not be killed, until, someone
found out that their souls were in certain birds, and so0 long as the birds were safe
nothing could destroy the ogresses. 5o, each one of us has as it were, such a bird,
where our soul is ; has an idleal, a mission to perform in life. Every human being is an
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emhodiment of such an ideal, such a mission. Whatever else you may lose, so long
as that ideal is not lost, and that mission is not hurt, nothing can kill you. Wealth
may come and go, misfortunes may pile mountains high, but if you have kept the
ideal entire, nothing can kill you. You may have grown old, even a hundred years
old. but if that mission is fresh and young in your heart, what can kill you ¢ But when
that ideal is lost and that mission is hurt, nothing can save you. All the wealth, all the
power of the world will not save you. And what are nations but multiplied individuals ?
Sa. each nation has a mission of its own to perform in this harmaony of races, and so
long as that nation keeps to that ideal, that nation nothing can kill ; but if that nation
gives up its mission in life and goes aiter something else, its life becomes short, and
it vanishes.

And so with religions. The fact that all these old religions are living to-day
proves, that they must have kept that mission intact; in spite of all their mistakes, in
spite of all difficuities, in spite of all quarrels, in spite of all the incrustation of forms
and figures, the heart of every one of them is sound,—it is a throbbing, beating, living
heart. They have not lost, any one of them, the great mission they come for. And itis
splendid to study that mission. Take Mohammedanism, for instance. Christian people
hate no religion in the world so much as Mohammedanism. They think it is the very
worst form of religion that ever existed. As soon as a man becomes 2 Mohammedan,
the whole of Islam receives him as a brother with open arms, without making any
distinction, which no other religion does. 1f one of your American Indians becomes
2 Mohammedan, the Sultan of Turkey would have no objection to dine with him. If
he has brains, no position is barred to him. In this country, I have never yet setn a
church where the white man and the negro can kneel side by side to pray. Just
think of that : Islam makes its followers all equal, —so, that you see is the peculiar
excellence of Mohammedanism. In many places in the Koran you find very sensual
ideas of life. Never mind. What Mohammedanism comes to preach to the world is
this practical brotherhood of all belonging to their faith. That is the essential path of
the Mohammedan religion; and all the other ideas about heaven, and of life elc.,
are not Mohammedanism. They are accretions,

With the Hindus you will ind one national idea,—spirituality. In no other relig-
jon, in no other sacred books of the world, will you find so much energy spent in
defining the idea of God. They tried to define the idea of soul so that no earthly
touch might marit, The spirit must be divine ; and spirit understood as spirit must
not be made into a man. The same idea of unity, of the realisation of God, the
omnipresent, is preached throughout. They think it is all nonsense to say that
He lives in Heaven ; and all that. It is a mere human, anthropomorphic idea. All
the heaven that ever existed is now and here. One moment in infinite time is quite
as good as any other moment. If you believe in a God, you can see Him even now.
We think religion begins when you have realised something. It iz not believing in
doctrines, nor giving intellectual assent, nor making declarations. 1 there is a God,
« Have you seen Him?' If you say “mno,” then what right have you to believe in
Him ? 1f you are in doubt whether there is a God, why do you not struggle to see
Him? Why do you not renounce the world and spend the whole of your life for this
one object 7 Renunciation and spirituality are the two great ideas of India, and it is
because India clings to these ideas that all her mistakes count for so little.

With the Christians, the central idea that has been preached by them is the same :
“Watch and pray, for the Kingdom of Heaven is at hand,"—which means, purify
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your minds and bz ready! And that spirit never dies. You recollect that the
Christians are, even in the darkest days, even in the most superstitious Christian
countries, always tying to prepare thamselves for the coming of the Lord, by
trying to help othars, building hospitals, anl so on. So long as the Christians keep
to that ideal, their religion lives.

Now, an ideal presents itself to my mind. It may be only a dream. I ‘do not
know whether it will ever be realised in this world, but somstimes it is better to
dream a dream, than die on bard facts. Great truths, even in a dream, are good,
better than bad facts. So, let us dream a dream :—

You know that there are varions grades of mind. VYou may be a matter-of-fact,
common-sense rationalist: you :.10 not care for forms and ceremonies : Yyou want intel-
lectual, hard, ringing facts and théy alone will satisfy you. Then there are the Puritans,
the Mohammedans, who will not allow a picture, or a statue in their place of worship.
Very well | But there is another man who is more artistic. He wants a great deal of art,
—beauty of lines and curves, the colours, flowers, forms ; he wants candles, lights, and
all the insignia and paraphernalia of ritual, that he may see God. His mind takes God
in those forms, as yours takes it through the intellect. Then, there is the devotional
man, whose soul is erying for God ; he has no other idea but to worship God, and 10
praise Him. Then again, there is the philosopher, standing outside all these, mocking
at them. He thinks, * What nonsense they are | What ideas about God 1 ™

They may laugh at each other, but each one has a place in this world. All these
various minds, all these various types are necessary. If there ever is going to be an ideal
religion, it must be broad and large enough to supply food for all these minds. It must
supply the strength of philosophy to the philosopher, the devotee’s heart to the wor-
shipper; to the ritualist, it will give all that the most marvellous symbalism can con-
vey ; to the poet, it will give as much of heart as he can take in, and other things be-
sides. To make such a broad religion, we shall have to go back to the time when
religions began and take them all in.

Our watchword, then, will be acceptance, and not exclusion. Not only toleration,
for so-called toleration is often blasphemy, and I do not believe in it. I believe in
acceptance. Why should I tolerate ? Toleration means that I think that you are
wrong and I am just allowing you to live. Isit not a blasphemy to think that you
and I are allowing others to live! T accept all religions that were in the past, and
worship with them all; I worship God with every one of them, in whatever form
they worship Him. Ishall go to the mosque of the Mohammedan: I shall enter
the Christian's church and kneel before the crucifix : I shall enter the Buddhistic
temple, where I shall take refuge in Buddhba and in his law. I shall go into the forest
and sit down in medimtion with t f_l'lindl.hr who is trying to see the Light which en-
lightens the heart of every one. 7 1 7

Not only shall I do all the e bt T shall e,ép"ﬁ.'; heart open for all that may
come in the future. Is God's book finighed ? or is it still a continuous revelation,
going on ? It is a marvellous book,—these Spiritual Revelations of the world, The
Eible, the Vedas, the Koran and all other sacred books, are but so many pages, and an
infinite number of pages remain yet to be unfolded. I would leave it open for all of
them. We stand in the present, but open ourselves to the infinite future, We take
in all that has been in the past, enjoy the light of the present and open every window
of the heart for all that will come in the futare. Salutation to all the prophets of the
past, to all the great pnes of the present, and to all that are to come in the future !
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