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—Brahma-bindu Upanishat

‘Words strung together in compilations, serve only to
protect and hide knowledge, as husk and chaff the grain; let
the wise look for the grain and cast away the chaff of words
when that grain of truth has been found.’

‘ Wouldst thou enclasp the beauty of the True ?
Let pass the word ; the thought, the thought pursue !’

—Maulana Rum

“ Live neither in the present, nor the future, but in the
Eternal, . . . because nothing that is embodied, nothing that is
conscious of separation, nothing that is out of the Eternal,
can aid you ;... within you is the light of the world. ...
Read the larger word of life.”

—Light on the Path

“ There is a peace that passeth and yet passeth not the
pure understanding. It abides everlastingly in the hearts of
those that live in the Eternal.”

7eg Agifo qarfa (e 393y,
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a3 & A1g:, B: WH: Whd AFRIG: | .
—Isha Upanishat, 6, 7

‘He that seeth all things in the Self, and the Self in all
things, he thenceforth doubteth and sorroweth no more.’
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seekers after a final solution of the ultimate problems of
life, who are not content with the solutions now extant.
I believe that such an endeavour deserves sympathy; I
believe that it will be more successful if I have the help
and co-operation of sympathetic friends than if it were
left to my own unaided resources; and I believe that you
can and will give such help effectively. This help from
you is the more needed as the many distractions of a life,
which past karma has thrown along the lines of office and
the business of the householder, rather than those of
literary pursuits and the studious leisure of the scholar,
have. prevented me from making this work anything more
than the merest outlines of the all-embracing subject of
metaphysic, well defined as ‘completely unified know-
ledge,” treated therein—and those outlines too, full of
immaturity of thought, possible extravagance of express-
ion, and certain lack of the finish of scholarship.

“1 therefore pray that you will look through this
little book and, unless you think it wholly useless for the
purpose mentioned, will send it back to me after having
noted on the blank pages all obscure or doubtful and
debatable or positively inaccurate and inconsistent state-
ments of fact, falseness or exaggeration of sentiment, and
confusion or illogic of arguments and marshalling of
ideas, that you may notice.”

Suggestions for improvement were received in
chronological order from: Pt. Ganganith Jha, Pro-
fessor of Samskrt, Muir Central College, Allahabad ;
Babu Govinda Das, of Benares (my elder brother) ;
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Dr. Hiibbe-Schleiden, of Déhren bei Hannover, Germany ;
Dr. J. H. Stirling, of Edinburgh ; Prof. J. E. McTaggart,
of Trinity College, Cambiidge ; Pt. M. S. Tripathi, Author
of A Sketch of Vedanta Philosophy, of Nadiad;
P. T. Shrinivasa Iyengar Esq., M.A., Principal, Narsingh
Row College, Vizagapatam; J. Scott Esq., M.A., Principal,
Bahauddin College, Junagadh. Ayodhya Das Esq., B.A.,
Barrister-at-Law, Gorakhpur; Pt. Sakharam G. Pandit,
Branch Inspector, Theosophical Society, Benares;
Pt. Bhavani Shankar, Branch Inspector, Theosophical
Society, Benares; M. André Chevrillon, of Paris;
B. Keightley Esq., M.A., Barrister-at-Law, of London.

I gratefully record the names of these friends, person-
ally known or not known, but most truly friends in the
spirit and helpers in a common cause.

But far more than to all these friends are this book
and I under obligations to Mrs. Annie Besant, who first
saw the rough draft of the work in manuscript, encour-
aged me to persevere with it, then carefully went over
every line of the printed proof-copy, suggested innumer-
able improvements, and finally saw it through the press.

BHAGAVAN Dis

Benares, 1904.






PREFACE TO THE SECOND EDITION

THE work has been out of print for nearly four years.
But the demand for it has continued. Hence this second
edition. The text has been altered but little, though
revised carefully. Further considerations, explanations,
solutions of difficulties, answers to objections, have been
supplied in additional notes.

Some friends have queried, Why the name, The
Science of Peace ?

It is only a rendering of a recognised and significant
Samskrt word for the Vedanta, viz., Moksha-shastra,
which means, literally, the Science of Deliverance,
Freedom.

Science is organised knowledge, knowledge which
recognises similarities in diversities and arranges groups
of facts in specified relations with each other. Such
sciences, of the finite, are pursued because they, in some
way or other, minister to finite human needs. This
ministration is their function. All organisation is for a
purpose, towards the fulfilment of which the function of
each organ in that organisation helps.

The most comprehensive Science is the most com-
pletely organised, unified knowledge, which sees not
merely similarities in diversities, but, co-ordinating and
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summing up all sciences in itself as Brahma-vidya the
‘great science’ and the ‘ Science of the Infinite,” sees
the Absolute Unity of Life in and through all the many-
ness of forms, whereof what has been called the organic
unity of Nature is the expression ; it sees the One Self
at the central heart of all things, and all things radiating
from that central heart; and the purpose of this great
and ‘true vision,’ this samyag-darshana, is the fulfil-
ment of that deepest, that infinite need of the human
being, viz., the Peace of mind that arises out of freedom
from all doubts and consequent sorrows, out of the
eternal assurance of deathless self-dependence.

Hence Moksha-shastra, of which The Science of
Peace is an equivalent, and of the conclusions of which
this work constitutes one way of presentation.

The Science of the Sacred Word, or the Pranava-
vida of Gargyayana may be regarded as a continuation
of this work. Other compilations of the writer illustrate
the same underlying principles in different aspects. The
Science of the Emotions deals with the nature and culture
of the feelings in the light thereof, in the same terms of
Self and Not-Self and the desire-aspect of the Relation
between them. The Science of Social Organisation, or
the Laws of Manu, and The Science of Religion or
Sanatana Vaidika Dharma, show the application of
those same principles (in terms of the three aspects of
the Relation and consequent three temperaments and
psycho-physical types of human beings, viz., intellectual,
active, and emotional) to the planning out and
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administration of the affairs of individual, as well as
communal, human life; to civics, politics, and law-
religion, in other words ; and various pamphlets endeavour
to show their bearings on current problems.

To help, however feebly and haltingly, in the inter-
pretation of the ancient and the modern, the Eastern
and the Western, to each other; in the restoration of
spiritual insight to material science; in the passing of
this revived spirituality into the new forms of Science
and Art, ideals and aspirations, laws and conventions,
that the turning of the wheel of time makes inevitable ;
in dealing with modern problems in the light of the
Ancient Spirit and bringing about a true synthesis of
the many components of the human race and an effective
and lasting ‘balance of power’ between the many in-
terests, classes and factors of human society, ‘ clerical,’
political, financial and industrial—this is the general
purpose of all these compilations, in continuation of the
immediate and obvious special purpose of each.

The great quality of the purpose is the only redeemer
of the little quality of the compilations.

Benares BHAGAVAN Dis
28th February, 1919.






PREFACE TO THIRD EDITION

ALL the matter of the previous edition, text and
notes, has been retained in this. But verbal improve-
ment has been attempted. Long sentences have been
cut into short. There has also been endeavour to make
the meaning clearer where it was obscure. Considerable
additions have been made to text as well as notes, by
incorporation of material which had gathered, in the
twenty-six years elapsed since the last edition, as manus-
cript notes on the margins of my personal copy, sug-
gested by books read during this period.

A reason for the name, The Science of Peace, was
mentioned in the preface to the second edition. Another
is that the book endeavours to make Peace between all
possible views and opinions which seem to conflict, but
cannot really do so, since they all are in the Same Con-
sciousness. The principle of reconciliation, stated
repeatedly in text and notes, is, ‘ Vision Changes with
angle of vision ’, * Differeuce of viewpoint makes differ-
ence of view’, ‘ Duty differs with circumstance ’, *“ New
occasions make new duties”, * The old order changes,
yielding place to new ”. Also, head, heart, and limbs,
knowledge, desire, and action, are reconciled, Rational-
ism, the philosophy of the head, mysticism, the aspiration
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and longing of the heart, Practicalism, the activity of
the limbs, all are unified here. (Spirituo-Material)
Science-Devotion-Action, Jiiana-Bhakti-Karma, are all
shown to be inseparable aspects of One and the same
Life; Conflict is only Apparent, Eternal Unity and
Peace is Real. This reason is only subsidiary to the
first-mentioned, because without peace between head,
heart, and limbs, there is no peace for the soul.

Yet ancther reason is that this book essays to make
Peace between ancient eastern Védanta and modern
western science. The former tells us that the moving
Universe is a Mirage, Illusion, Myth, Mithya, Maya.
The latter tells us that Law reigns in Nature. Upanishats
speak of niyati, ‘fixed law, fate, destiny, dishta,
and also of Yadrchchha, chance. But current
Védanta has forgotten it all. A New Age, of “The
Federation of the World and the Parliament of Man *’
requires a new statement of the Ancient-most Philosophy
as Foundation, Inspiration, Ideal, Guide and Director.
This Philosophy must be one which reconciles the
Yadrchchha - Wilfulness-Self-will of Dream-Play
with the Indefeasible Rule of Law. That Meta-Physic
is not Meta-Physic which does not include all Physics
within ‘itself. That Self is not In-finite which does not
include all finite selves and all not-selves within It. That
Freedom is not Supreme Freedom which does not include
all bonds, all law-and-order. This reason, again, is also
only subsidiary to the first; for western Science and
eastern Philosophy represent age and youth, Pursuit and
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Renunciation; and without Peace between the two,
younger generation and older, there cannot be Peace
within the home. Also, it is patent that both states come
to each soul, one after another, in succession. As a
western writer has well said:

“ For a scientific theory to be final, the mind would
have to embrace the totality of things in block, and
place each thing in its exact relation to every other
thing .

Reconciliation of all religions particularly has been
attempted in another book by this writer, The Essential
Unity of All Religions. Reconciliation of all sorts of
views, as well as of all religions, has been attempted in
Hindi, in Samanvaya, by him.

From one standpoint, this whole book may be re-
garded as a feeble endeavour to expound more fully some
aspects of * the fundamental propositions” and * the
basic conceptions” stated on pp. 79-85 of Vol. I of
H. P. Blavatsky’s The Secret Doctrine, (Adyar Edition).

‘ Print-order’ for the first forme of the present edi-
tion was sent to Adyar on 1-1-1945, three years ago.
Conditions created by the second World War, paper-
famine, enormous increase of all costs, going away of
press-workers to other occupations, are responsible for
spreading over three years, work which, normally, should
have been completed in three months or at most six. In
the meantime, the writer has grown older (from seventy-

six to seventy-nine years of age), his eyes weaker, and
B
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memory more slippery. Consequently, his proof-correction
has not been efficient; and there are many repetitions,
some of which were not necessary; though, probably,
each repetition, in its new setting, discloses a new aspcct,
or exposes more fully an old one, of the subject ; and this is
Nature’s way too ; also of Itihdsa-Purdina. Such mistakes
as are likely to cause doubt and perplexity to the reader,
have been noted in the Corrigenda which are placed
before the text, (not after, as is usually done), to enable
the reader to make the corrections before he begins
reading. To come at them after he has finished the
book, with doubts and perplexities unsolved, is too late,
and of no use.

My gratitude is due, in the first place, to Mr. K. S.
Krishnamurti, Manager of the Theosophical Publishing
House, who decided to take up the work of a new
edition, despite the immense difficulties created by the
conditions above referred to; in consequence of which
some projected appendices have been dropped also. My
thanks are also due to the Press as a whole for bearing
patiently with my bad habit of making many additions
and alterations in the second galley-proof, and, very
rarely though, in the page-proofs also. My gratitude to
Miss Preston and Mr. Henry van Zeijst, who have
revised the Indices, is more fully stated in the note
prefixed to them.

BuaGcavaN Das



MEND, O Master !, with Thy perfectness, Thy servant’s
imperfection, lest any earnest seeker after Truth be led
astray by error of his. Subtile is that utter Truth,
though all so simple, very difficult to set on high so it
shall shine out strong and clear and steady, and very
feeble for such purpose is the hand that would now do
so. Guide Thou that hand aright.
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(Only such errors are noted and corrected below, as are
likely to cause perplexity or misunderstanding. These
corrigenda are placed before the text begins—instead of after
it ends, as is usually done—in order that the corrections may
be made before the reader begins perusal).
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carry
83 heading Examination explanation
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129 | 7 from bottom seets sects
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157 11
161 fn. 3,1.3 27 72
165 heading IX VIII
170 19 spirits spirits, Dhyan
Chohans
191 22 as in as also in
. 23 also Gita Gita
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3L
CHAPTER 1

THE GREAT QUESTIONING

¥ W Ffafrcar AFSY, Sedicd®h AEaedifa TFy—
qag, faamgfasecaasea , quonaAs Jregdd: |

“THE dread doubt that seizeth the beholders when a
man passeth away, so that one sayeth, ‘ He still is,” and
another, ‘ No, he is no more’—I would know the truth
of this, taught by thee, O Death ! This I crave as the third
of the three boons thou promised ! '?

This is the boon that Nachiketi asked of Yama,
Master of Death, Judge of departed souls. And Yama
shrank from the great task imposed on him and an-
swered : “ Even the gods have suffered from this doubt,
and very subtle is the science that resolveth it. Ask
thou another boon ! Besiege me not with this. Take all
the pleasures that the earth can give; take undivided
sovereignty of it!” But Nachiketa: “ Where shall all
these pleasures be when the end comes! The pleasures
are no pleasures, poisoned by the constant fear of Thee !

! Katha-Upanishat, I, i. For the full story of Nachiketd, his
seeking and his finding, see the Upanishat.
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The gods too suffer from the doubt, for they are only
longer-livecf and not eternal ; and that they suffer is but
reason why I would not be as they. I crave my boon
alone. Nachiketa asks not for another.”

“If all this carth with all its gems and jewels werc
mine without dispute, should I become immortal ? ” So
Maitréyl questioned Yajia-valkya when he offered wealth
to her at parting. And Yajia-valkya answered: “ No,
thou couldst only live as the wealthy lives and die as they.
Wealth brings not immortality ! ” Then Maitréyi: “ What
shall I do with that which makes mc not immortal ? Tell
me what thou knowest brings assurance of eternity.” !

So Riama also asks Vasishtha : “ The books that say
that Brahmai, Vishnu, and Mahesha are the three highest
gods that rule our solar system, say also that they die.
Brahma, the highest-seated, falls; the unborn Hari dis-
appearé ; and Bhava,&ource of the existence of this world,
himself goes into non-existence! How then may feeble
souls like mine find peace and rest from fear of death and
change and ending ? "’ *

“To be dependent on another (to be at the mercy of
another, to be subject to the relentlessness of death)—this
is misery., To be Self-dependent—this, this is happiness.”*

Thus, instinctively in the beginning, consciously and
deliberately at thz stage when self-consciousness and

' Brhad-Aryanyaka-Upanishat, 11, iv.

2 Yoga-Vasishtha, Vairdgya Prakarana, xxvi, 29. For the full story,

see the present writer's Mystic Experiences, (Tales from the Yoga-
Vasishtha).

$ Manu, iv, 160.
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intelligence are developed, the jiva' feels the terror of
arnihilation, and struggles to escape from it. into the
refuge of some faith or other, low or high. And in such
struggles only, and always, begin religion and philosophy,
each shade of these according, step by step, with the
stage and grade of evolution and intclligence of the jiva
concerned.

But when this fear of death of soul and body, this
fear of loss and change and ending, pervades the ine
telligent and self-conscious jiva ; when it destroys his joy
in the things that pass, makes him withdraw from all
the old accustomed objects of enjoyment, and fills him,
for that time, with sadness and disgust and loathing
for .all the possible means of pleasure that ever hide
within their lying hearts the means of pain; when it
leaves him naked and alone, intensely conscious of his
solitude and sorrow, shrinking violently from the false
and fleeting show of the world, desolate with his own
misery and the misety of others, longing, yearning,
pining, for the Pcrmanent, the Eternal, the Restful,
for a lasting explanation of the use and:purpose, origin
and end, of this vast slaughter-house, as the whole
world then scems to bim to be—then is that searching
soul passing through the fires of burning thought, reflection

1Jiva means a separate self, a spirit or soul, aliving thing, an
individual unit, vortex, point, focus or centre of latent or evolved con-
sclousness, a single part, so to say, of the Universal Self, a dew-drop
image of the Sun, passing from the mineral through the vegetable and

animal into the human and superhuman kingdoms; here of covrse a
human soul or spirit. See quotation from Yoga-Vasishtha, II, xix, in

ch. iv, f.n., p. 29, infra.
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and discrimination between the Transient and the
Permanent; of passionate rejection of all personal and
selfish pleasures and attachments in himself as well as
others; of the self-suppression, the intense quiescence and
compassionate sadness, of utter renunciation; and of a
consuming, ever-present, craving and travailing for the
means of liberation, from that seeming slaughter-house,
for himself and for all others ; then is he passing through
the fires that shall purify him and make him worthy of
Véd-anta, of that ° final knowledge ’ which he craves, and
which alone can bring him peace and fit him for the
work that lies before him. Then is his consciousness,
his individuality, his personal self, focussed into an in-
finitesimal point, and, thus oppressed with the feeling of
its own extreme littleness, is it ready for the supreme
reaction, ready to lose itself and merge into and realize
the All-Consciousness of the Infinite and Universal Self.
Why, and at what stage of his evolution, this most
fearful and most fruitful mood comes necessarily on every
soul, will appear of itself, when, later on, the mystery of
the World-Process has been grasped and understood.'

NoTE.—The first six chapters of this work constitute, in
a way, the psychological autobiography of the writer. They
describe the stages of thought through which he passed to the
finding embodied in the seventh chapter. And they have been
written down only as a possible guide-book to travellers along

1 Many western mystics, poets, philosophers, have experienced and
described this mood; to name one, Tolstoy, in How I came to Believe,
gives a very vivid picture of hisown vai-r & g y a, passionate disgust with
the world, and vi-véka, search for the Eternal as distinguished from the
Fleeting.
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the same path. All the opinicns and beliefs criticised in them
and, for the time, left behind, in order to pass further on, have
served as staging-places to the writer himself, have been held
by him closely for a longer or a shorter time, and then, tailing
to bring lasting satisfaction of the particular kind that he was
seeking, have been passed by. But this does not mean that
the staging-places and the rest-houses have been abolished, or
are of no use. They continue to exist, will always exist,
and will always be of use to future travellers. No deprecia-
tion of any opinion whatsoever is ever seriousiy intended by
the writer. Indeed, it is a necessary corollary of the view
embodied in the seventh and subsequent chapters of the work,
that every opinion, every darshana, every ‘view,” catches
and embodies one part of truth ; and he himself now holds each
and every one and all of the opinions that appear to be refuted
in these preliminary six chapters—but he holds them i1 «
transmuted form. Each form of faith, each rite of religion,
each way of worship, has its own justification. If the
writer has unwittingly used, in the passion of his own struggle
opwards, any words that are harsh and offend, he earnestly
begs the forgiveness of every reader really interested in the
subject, and assures him that if he does think it worth while
to read this book through systematically, he will realize that it
verily endeavours, not to depreciate any, but to appreciate all
thoughts, and put each into its proper place in the whole world-
scheme. The " well-established conclusion,” the siddhanta,

of Indian thougbt 1s that as JFFFIRNAT 99NT:, so JEUTANGTE,
Qi‘fﬂ?ﬁ:, as ‘duty varies with the individual’s position,’ so ‘ the

view, the opinion, varies with the angle of vision, the situation,
the point of departure ’ ; but the ‘ final view,’ of Véd-anta, from
the ‘ universal ’ standpoint, includes_all views.

The italicised words, ‘and for all others’, p. 4 1. 8
above, make mumuksha equivalent with bodhi-chitta
of Buddhist philosophy. Spirit of holiness, holiness of spirit,
is love for all, compassion for all who are suffering. The
objection that some persons feel tired of life, do not fear death,
indeed welcome it, is answered in ch. ii of The Science of
the Self, and pp. 51-52 of The Essential Unity of All Reli-
gions. If any persons really do not want any philosophy, or
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religion, surely none need be, none ought to be, none verily
can be, forced on them. From the point of view of this work,
the impelling motive, pra-yojana, ‘final cause’, of the
search for philosophical Truth, is not intellectual curiosity,
but profound heart-craving for I‘reedom, Freedom from Fear,
the essence of which FFear 1s Fear of Privation and Death at
the hands of Another than Self. To rise in triumph above this
Fear, sensitive and steadfast souls seek That which is beyond

all Death, aat f& wd sfify=Efa Gio:, aq@da, qgar, s,

(Upan.), ““ with abstinence from sense-indulgences, ascetic
ways, and intense meditations that make them forget even the
need for nourishment of body.”

CHAPTER 11
THE FIRST AND SECOND ANSWLERS

THUS we find that the jiva doubts and asks for immortal-
ity alone, and in the doubting and the asking, he ever
instinctively feels that the answer lies iu a basic ‘ Unity ’
of some sort or other, and that peace can never be found
in an unreconciled and conflicting ‘ Many .  This feeling
conditions his search throughout, for reasons inherent in
him-Self and in the World-Process, as will appear later.
As the Gita (xiii. 27) says: * Only when the soul sees
the Many rooted in the One and aiso branching out from
that One, does knowledge become complete and perfect,
does the Infinite become fulfilled and realized in that soul,
does the soul identify itself with the All-Self, Brahman.”
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The first answer that the soul shapes for itself to
the great question, the first tentative solution of this
overpowering doubt, is® embodied in the view which is
called the arambha-vada,' the theory of a begin-
ning, an origination, a *“ creation of the wor’ld by an
agency external to the questioner and to the World .
From so-called fetish-worship to highest deism and
theism, all may be gr3uped under this first class of
answer,

Instinctively or intelligently, the j 1 v a sees that effects
do not arise without causes; that what is not effected by
himself must be caused by another ; that he himself (as
he then regards himself) is an effect, and that his cause
must be another; that whatever is the more permanent,
the older, is the cause of the temporary, the younger ;
and he finally infers and believes that his well-being,
permanence, immortality, lies in, is dependent on, his
cause, his Creator. From such working of the mind arise
the multifarious forms of faith, beginning with belief in,
and worship of, stone and plant and animal, and ending
in belief in, and worship of, a personal First Cause. The
general form and meaning of worship is the same through-
out, i.c., prayer for some benefit or grace. The accompany-
ing condition of worship is the same also, viz., giving

! Pajicha-dashi, xu, 7.
ArAAfA sAreng e Ieafed SRR
Hoffding's statement, ‘' according to the popular conception of the

causal relation, one thing is the cause, another thing the eflect,’’ is an
almost literal translation of this verse ; (Outlines of Psychology, p. 209.)
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assurance of humility in order to evoke benevolence
in the object of worship, by prostration and obeisance and
sacrifice of objects held most déur, to prove (sometimes,
with cruellest immolation of others or of self, though at
others with a most beautiful and most noble self-surrender)
that they are not held dearer than that worshipped
object.

This first answer is a religion as well as a philosophy,
but the jiva finds not rest for long therein. 4

The concrete material idols fail again and again, and
so does the mental idol. The incompatibility of evil and
suffering with a being who is at once omnipotent, omni-
scient, and all-good ;' the unsatisfied need for an explan-
ation why a personal being who is perfect should create
a world at all,” and how he can create it out of nothing—
as he must, if it is not to be coexistent with and so at
least to some extent independent of him—these distressing
doubts, insoluble on ‘the theory of a beginning,’ that
have always shaken faith, first in the power and goodness
of the creator, and then in his very existence. Inevitably,
earlier or later, they wrench the earnestlv-enquiring jiva
away from his anchorage in that theory, and set him adrift
again, again a-searching.

The truth that underlies this first answer, in all its
forms, he will discern again when he has obtained what
he now wants so urgently.

! WHMl Shankara, Shariraka-bhashya, 11, i, 34.
2 Ibid., 11, i, 33.
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His next haven of rest, the second answer, is the
parinama-vada,' or vikara-viada,’ the theory of
change, transformation, evolution and dissolution, by the
interaction of two factors. By a great generalisation he
reduces all the phenomena of the universe to two per-
manent elements, present always, universally, under all
circumstances, throughout all the changes that he sees
and feels.

The materialism and agnosticism which believe in
¢ Matter and Force’, and declare all else unknown ; the
ordinary Sankhya doctrine of ¢ Purusha and Prakrti,” (or,
rather, an infinite number of Purushas and one Prakrti),
‘Ego and non-Ego,” ‘Self and not-Self,” ¢ Subject and
Object ’, “ Spirit and Matter *—all fall under this second
category. Most of the philosophies of the world are here ;
the variations as to detail are endless, but the view that
the universe is due to two finals, is common to them all.

At this stage, if the duality be made the basis of a
religion at all, the believer proclaims the factor of Good
as superior to the factor of Evil, and assigns _to it a final
triumph, regarding God as prevailing over Satan. Hor-
muzd over Ahriman, Purusha over Prakrti, Spirit over
Matter, in a vague undefined way, sacrificing strict logic

! Paficha-dashi, xui, 8. SACAIRAIRRFHET afonfayar, sqq
&R ’f, 7a 3, ga0 IISS 9T | ** One and the same thing pas-

sing into a new state, as milk becoming curds; clay, pots, gold, ear-
rings—this 1s parinama.’ Compare Hoffding, loc. cit., p. 212,
‘* Cause and effect are members of one and the same process ’'.

! Vedanta-sara.



10 ITS MANY DEFECTS  [SCIENCE OF

to the instinctive need for Unity, which, as said before,
conditions the search throughout. But where the two
are seen as equal, as in the Sankhya, religion vanishes, no
practice corresponds to_the theory. Thus, the Sankhya
system describes Purusha as ‘ lame,” and Prakrti as * blind,’
helping each other, apparently, for the purpose of (cach
feeling it-*self’ alive, cxisting, in) the Play of the
World-Process, but in reality opposed in nature. The
struggle between the two weakens both; cach factor
neutralises the other. There is no worship in the absence
of a One Supreme to worship. Only philosophy remains,
a belief, wavering and satisfactionless. An cxplanation
by two eternals, a plurality of infinites, each unlimited
and yet not interfering with the unlimitedness of the
other, though existing out of and independently of it ;
with, furthermore, their interplay governed by Chance—
such an explanation is no explanation at all. If itis
said that these many eternals and infinites exist, not out
of but, within each other, that they pervade and permeate
each other, then the ®explanation’ becomes yet more
unintelligible. It is all a contradiction in terms; it is
mere arbitrariness; there is no order, no certainty, no
Iaw, no reason in it. However correct it may be as a
generalised statement of indubitable facts, viz., an end-
lessness of Spirit and an endlessness of Matter, those
facts themselves remain unexplained, unreconciled, im-
possible to understand.

The truth that underlies this belief also will appear
when the final answer is found.
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NOTE.—The arambha-vad a corresponds to what in
modern psvchology has been called * the popular conception
of causality ”; (Hoffding’s Outlines of Psychology, V—D).
Hoffding’s own view may be described as the scientific notion
ot causality, corresponding to the parinama-vada. The
final or Védantic notion, including, yet transcending, the other
two, known in Samskrt as vivarta-vida, adhyasa-
vada, and also as abhasa-vada, may be described in
modern terms as the mectaphysical notion of causation, not
yvet recognised and accepted in the west; though some
thinkers approximate. I‘ichte, Hegel, Schopenhauer, Bradley,
Royce, Green, Caird and others, catch different aspects of it.
Vivarta-vada s the ‘doctrine of reversal, opposition,’
because the Changing World-Effect is the illusory opposite of
the Changeless Consciousness-Cause ; also, perhaps, because,
while the Sankhya concludes that Nature-Matter-Prakrti is
One, and Souls-Forces-Purushas infinitely Many, the Védanta
reverses the conclusion, and holds that the Spirit is One, and
Matter Many; adhy-asa 19 ‘ baseless im-post-ure, super-
in-position, or sup-position,’ ‘false imputation,’ of attnbutes
and qualities which do not exist; a-bhasa is ‘illusory
appearance . The full significance of this third and last
answer will appear. later on. See ch. xi, infra.

CHAPTER L1
UNCERTAINTIES

TENTATIVE, temporary, full of uncertainty and full of
questioning is this stage. Baffled in his efforts to under-
stand the World-Process completely ; barred out from a
perfect religion-philosophy, a system of knowledge which
would consistently and directly unify and guide his
thought, desire, and action, head, heart, and limbs, in
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this life and all lives to come ; unable to rest peacefully
in a mere incomplete knowledge. in a mere belief which
remains outside of his daily life and is often coming into
conflict with it; the jiva goes back again and again to
that earlier answer, which, if only belief, only incomplete
knowledge, is yct a religion also, a religion-philosophy,
however imperfect. But each such going back is only
the preliminary to a still stronger going forward. The
jiva is now in the grasp of an indefeasible reflective-
ness, of a craving of the intellect that may not be
repressed.” He has attained his majority and must
now stand on his own fcet; his parents may not
fondle him in their lap any longer. And so he pro-
gresses onwards through and from the second stage,
driven by doubts, harassed by heart-oppressing questions.

What is really sought by the soul, is the supremacy
of a One, and that One, My-Self ; for so alone can My
immortality be assured. But the jiva has only begun
seeking. It is full of the sense of its own weakness. It
cannot at once leap to the knowledge and certainty of its
own supremacy. Inthe arambha, the beginning, of its
search, it can reach only the arambha-vada, viz.,

! ﬁ%és, vivéka, ever-present discrimination between the Transient
and the Permanent; and ﬁaR, vichdra, ever-present reflection on the
Why and Wherefore of things, whence arise the ¥H, shama, §H,

dama, etc., which are part of the traditional qualifications of the seeker
after truth, the student of Védanta, the aspirant for the final knowledge
(or, illumination, experience, including knowledge, emotion, will) and for
moksha, freedom (from doubt and error and all ills ; for all ills, wants
and pains and restlessness, are but the consequences of Primal Error, as
will appear later on.)
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that there is a Supreme One, who is other than me, yet
is so identified with me by His karuna, compassion,
that He will ensure me a share of His own Immortality
ultimately, and that present miseries are only tests and
trials. In such belief, the jiva instinctively feels that Love
is the comparatively outer expression of the Fundamental
Inner Unity. But this ‘first’ answer is not only in-
tellectually illogical ; it is also emotionally full of in-
security. It satisfies neither head nor heart. Where is
the ground for unshakeable Eternal Faith ? How can [
trust that this God, outside of me, different from me, will
never be other than benevolent to me ? His present con-
duct to all His creatures, all around—is it not wery cruel,
very non-benevolent ? Nay, the answer leaves me worse
off than befere. I am longing for ‘ freedom ’ from ‘ fear
of another’. This answer makes me utterly dependent
on the mercy of another. It completes my servitude.
I have becn created out of Nothing by Another, at His
Will. I can be annihilated into Nothing by that Other,
at His Will-full Caprice. * Better to reign (be Self-
dependent) in hell, than (be Other-dependent) slave in
heaven ”. The pari-nama, transmuted result of such
critical scrutiny of the ¢ first answer ’, is the second, the
pari-nama-vada; but that also turns out, on similar
close examination, to be no less devoid of certainty of
knowledge and assurance of feeling. Two even finite
things cannot occupy the same space ; much more, two
Infinites ; they would be constantly limiting, finit-ising,
struggling to oust and abolish, each, the other.
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The main object of the soul’s quest is but this : “ How
shall I make sure of my Eternity ? ” “ How shall I be
freed from fear of death?” ‘“ How shall I obtain salva-
tion, ab-solu-tion, from all ills? ” Yet in the searching,
he has trodden many paths which have allured him
with promise of profit; have sometimes made him forget
for the time being the goal of his enquiry ; and have even,
now and then, led him to a short-lived peace and confi-
dence in blind unreasoning or ill-reasoning faith, or in
agnosticism, assertion of thc impossibility of final know-
ledge and the futility of all search. And all these paths
he has discovered again and again to be blind alleys.
Each only leads to a new question and a new wall of diffi-
culty. All the questions await solution by means of the
one supremessolution only. The whole labyrinthine maze
leads him back, again and yet again, to the same starting-
point. The whole can be mastered and traversed in con-
fidence by means of only a single clue,'

! Manyness is patent, all around. One-ness 15 not so evident. But
the craving for a Umity which would enmesh all Multiplicity without
destroying it, 1s inherent 1n the human soul—because 1t 1s Itself the Final
Unity, and yearns to regain what 1t feels it has lost. Search for assurance
of this Final Unity 1s Meta-physics, ‘ beyond-physics . This same craving
and search for unity, on limited, but ever larger and larger, scales, 1s
manifest 1n all departments of human life, political, economical, social, edu-
cational, scientific, rehigious. Humanity is obviously travailing, with the
agony of world-wars, to give birth to a Unified World-Federation,
World Order, World Orgamisation of the whole Human Racg—a Univer-
sal Scientific Religion, a World Economy, a Universal Culturo-Voca-
tional Education, a Universally intelligible Language and readable
Script, not to abolish particularity, variety, individuality ; but only to co-
ordinate and reconcile all such, by only sub-ordinating them all to
Unity ; only to itroduce a well-recognised and well-comed mirumum of
un: formity amidst qn equally well-recognised and well-comed multi form-
ity. Detailed illustration of this travail, in respect of all life-aspects, is
not possible here; but any thoughtful observer can see for himself, how
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The many doubts and questions which the jiva
gathers and which all lead up to and merge in the one
great question, are mainly these':

What am I? and \Whence ? and Whither bound ?
and Why ? what is Spirit, Self, Ego, Subject ? what are
these other selves, jivas, like and unlike myself ? what
is Matter, the World, Not-Self, Not-I, non-Ego, Objcct ?
what is Lifc ? what is Death ? what is Motion ? what arc
Space and Time? what is Rest? what arc Being and

larger and larger concepts, combines, mergers, have been and are sub-
suming under themselves, smaller units, of all sorts, m all these aspects
of hfe That the results achieved, from time to time, have always been
breaking down, with regresses, 15 due to the fact that the seeking of unity
has been mostly governed by the false self of separatist egoist individ-
nalism, whence periodical revolts and rebellions by the units sought to
be forcibly absorbed, perpetual conflict, and recurring great wars between
larger and larger groups headed by stionger and stronger ‘ mdividuals *.
Only Metaphysics, which 1s Spiritual Philosophy, P’sychology, Science,
Rehgion, all 1n one, can lead to the desired result, by teaching to Mankind
at large, how the desired Umty should and can come willingly and
eagerly from within, peacefully, creating world-wide Concord, instead of
being imposed {rom wethount violently, whence world-wide Discord.

I T'or crowds of such questionings, see, ¢ g., Sarva-sara and
Nirglamba Upanishats also Shvétashvatara Upamishat, Rg-véda
X. 121, and Atharva-véda X u. Why refer o so many other questions,
when the one that has to be directly dealt with, 1s—'* How can the jiva
avoid sorrow and secure happiness * '’ Because whole and parts are iter-
dependent; no part can be fully understood until all other parts are
understood, and the relation of all to each and each to all, and of each
and all to the whole and the whole to each and all, 1s understood,
generally In other words, until the whole s understood, nothing 1s
understood, really. To secure my happiness, I must find out the causes
and conditions of my joys and sorrows, these are connected with
‘ objects, the objective world ’, and with other jivas and ther joys and
sorrows. It becomes indispensable, therefore, for me to find out the exact
nature of all these (which may all he classified under the three categories
of the I or ‘Subject’, the not-I ¢n ‘' Object ’, and the Relation between
them, in order to secure my essential happiness. To prescribe properly for
the disease of any one organ, the physician must have knowledge about
all organs of the body, and their inter-workings), generally. Compare
the current saying, ‘‘ to know every thing about some one thing, and
something about every other thing, is culture "',
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Non-Being ? what is Consciousness ? what is Uncons-
ciousness ? what is Pleasure ? Pain ? Mind? Body ?

What are Knowledge, Knower, Known ? Sensation ?
Senses ? what are the objects sensed, the various elements
of Matter? what is the meaning, use, necessity, of media
of sensation ? what is an Idea ? what are perception, con-
ception, memory, imagination, expectation, design, judg-
ment, reason, intuition ? what are Dreams, Wakings, and
Sleepings ? what are Abstract and Concrete ? what are
archetype, genus, and species ? what are universals, partic-
ulars, and singulars ? what is Truth ? Reality ? Illusion ?
Error? ,

What is Desire? what arc the subjects and the
objects of desire ? what are Attraction and Repulsion,
harmony, and discord? what is an Emotion ? what are
Love and Hate, pity and scorn, humility and fear ? what
is Will ? what, if any, is Free-will ?

What are Action, acted on, and actor? what are
Organs ? Organism ? what is the meaning of stimulus and
response, Action and Reaction? what is the real meaning
and significance of power, might, ability, force, or
Energy? what is Change, creation, transformation, evolu-
tion, dissolution? what are Cause and Effect, Accident
and Chance, Necessity and Destiny, Law and Breach of
Law, Possible and Impossible ?

What is a Thing ?> what are Noumena and Pheno-
mena ? what are essence, substance, attribute, quality,
quantity, number ? what are One and Many, some and all,
Identity and Difference? What is Thought ? are thought
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and thing, ideal and real—are they same or different, and
how and why ?

What are Speech and Language, command, request,
and narration, Social life and organisation ? what is Art ?
what is the Relation between things and jivas? indi-
vidualities and group-souls ?

What is Good and what is Evil? what are Sin
and Virtue? Right and Wrong? Right and Duty?
what is Conscience? what is Liberty ? what are Order,
Evolution, the World-Process? are. jivas bound and
helpless, or are they free. and if not free, mukta,
‘ liberated,” how may they become so ? how may sin and
sorrow cease ? what is the Cause of sin and sorrow ?
Why and How has this sinful and sorrowful world come
into existence ? how tay, and why may not, joy, happi-
ness, bliss, love, and beauty only pervade the universe ?
how may Salva-tion, Ab-solu-tion, be won? who can
bestow it ? is it any Other, or the Self itself ?

Such are, the harassing questions ‘concerning every
moment, every aspect, of his life, that follow on the heels
of the searcher. Small blame to him if he despair of
mastering them ! Well may he give up the task again and
again as hopeless, and try to climb out of their way with
the help of the weakling plants that rise up here and there
before him, growths of temporary belief and uncertain
knowledge, naturally belonging only to the first stage of
his journey. But the branches which he clings to, fail
him at the last, after having served their purpose of
giving him rest and strength for a greater effort, and he

2

&
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is shaken down from them by his pursuers, and compelled
to press forward again.

Let him not despair. The intensity and stress of
his vairagya' will soon break up the shell of selfishness
that limits consciousness in him into a personal-self-con-
sciousness, and will transform it into the All-Self-Con-
sciousness. Then that Inmost Mystery of the Universe,
that is now hidden from his sight. shall stand revealed.
The energy of that vairagya will transform his hurrying
feet into wings, on which he will rise high above the
labyrinth of doubts and questions ; and from that height
he will be able to master all the foes that harried and
pursued him so relentlessly.’ .

'%(F!I, vairdagya, 1s the passionate revolt from all imitation of the
Self, from all selfishness, all selfish and personal attachments in himself
as well as others, which constitutes the indispensable pre-requisite to a
true, earnest, and fruitful enquiry into the origin and end of things, and
is the counterpart of JHJI, mumuksha, the yearning for hberation
from pamn, the essential pain of bonds, limitations, doubts and fears and
lack of the supreme and final Self-dependence. The mystics’' ‘' Dark
Night of the Soul '* before 1t attains final certainty, the '‘ Slough of
Despond,'’ are allied to, though they may not be quite the same as,
vairdgya. In order to lead successfully to the great realisation, the
vairdgyamustbesattvika, benevolent, philanthropic, notrajasa
mere cynicism, or ta masa, mere indifference, sloth. To see othersn
pain should be the greatest pain.

4The expression employed here may appear a httle too impassioned.
This has been done purposely to show that metaphysic deals, not only
with the single cold and sober department of intellect 1n life, but with
the whole of life as manifesting 1n cognition, cesire, and action, and has
to pass through the travail of a rebirth that would encompass all these.
The whole hfe of the true and earnest enquirer 1s put into such search ,
hence the mixture of science and emotion. Prof. Patrick Geddes
has well said, in his report on The Proposed University at Indore,
**...To stir ourselves to a higher and broader level of thinking than
the everyday one...involves a certain warmth; it requires activity
and ardour as of the climber, beyond our habitual alternation of pedes-
trian’s pavement and sedentary's chair. With all real thought-problems,
it is as with the forging of iron, which, to be strongly or subtly fashioned,
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It should be noted here that each of the first two
anwers to the great question carries with it its own
corrésponding set of answers to all these questions.  But,
like those two, these also are unsatisfactory, cxternal and
superficial. The carnest enquirer must search deeper.
How to answer them in tcrms of Consciousness, of the
Self, which is the nearest to him and thercfore after all
the most intelligible? He must interpret all things in
their deepest connection with and origin from the Self ;
otherwise doubt will remain and satisfaction not be gaincd.
For as the answer to the one Great Question is to disclose
the answer to all these, so in turn the good answering of
these will be the test that that onc answer itselt is good.

NOTE.—\Who am I, whence, how, whither, why ?, this
has been asked in the very same words, s0 to say, by Shanl\ara
of India and Bergson of France, to mention only two out of
innumerable seekers. Omar Kbayyam of Persia has put the
question 1n the very same words also, in beautiful setting,

Into this Universe, and Wiy not knowing,
Nor Whence, like water willy-mlly flowing ;
And out of 1t, as Wind along the Waste,

I know not Whither, willy milly blowing.

But he was not a seeker for the answer, but had satisfied
himself that answer was nnpossible, and was content to taste

must be hammered red-hot. The eagle rises to lus height through the
psych-organic stress of hfe and effort, which heats his blood...and so
gives him wider and clearer vision, albeit at a temperature far above that
of fever."’

‘* It 1s the heart and not the brain that to the Highest doth attain '’ :
(Longfellow). Moksha is not mere vision, but ex-tasis also, a mysnc
communion, union, of the Individual with the Universal. *‘ All great
thm(,s—and the great phllosnplnes are among them--come from the
heart and from great passion Riehl's Nistscuce, quoted at p. 113 of
A. Herzberg's The Psychology of Philosophcrs. Bergson's stress on
the vital element, on intuition, on life, indirectly expresses instinctive
realisation of the inseparability o( thought-emotion-volition.
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the savour of inveighing with refined poetic unction against
the transiency of this world’s glories, and of singing the praises
of love and wine as the only substantial joys that can give
such consolation as is possible for its sorrows—unless we
.assign muystic interpretations to his words, i.e., ‘love’ is
‘love divine and universal’, ‘ wine' is ‘hormones ® secreted
by special glands, under the stimulus of yoga-exercises, etc.
But the Indian questioners put before this question, the other
question “ how may pain be abolished,” as the main motive
for all philosophico-religious enquiry, and then take up the
other as a consequent, abolition of pain ensuing ultimately on
realisation of the true Nature of the Self, which Nature includes
Relation with the Not-Self. All the many questions stated
in this chapter are only either the metaphysical, or the logical,
or the psychological, or the ethical, pragmatical, practical, or
the religious, aspects, forms, and derivatives, of this ultimate
problem of all problems. Many of them are answered, from
the standpoint of what 1s regarded here as the final answer
to the main question, in the course of the present work;
others are dealt with in the other works of the writer.

“ Life is rational. It has a clear aim and purpose, dis-
cernible by the aid of reason and conscience. And no human
activity can be fully understood or rightly appreciated until
the purpose of life is perceived. You cannot piece together a
puzzle-map as long as you keep one bit in a wrong place.
When the pieces all fit together, then you have a demonstration
that they are all in their right places. Given the clue supplied
by true religious perception, you can place Art so that it shall
fit in with a right understanding of politics, economics, sex-
relationships, science, and all other phases of human activity *:
Tolstoy, quoted by Aylmer Maude, in his Introduction to
What) is ‘Art by Tolstoy (English translation, Scott Library
Series).
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CHAPTER 1V

THE PRELIMINARIES OF THE THIRD AND
LAST ANSWER—THE SELF AND
THE NOT-SELF

THE second answer remains, as said before, wavering
and satisfactionless. Explanation of the world, which is
the sole purpose of philosophy, by means of two factors,
can only be a tentative, and not a final, solution. Itisa
great advance to have reduced the multifariousness of the
world to a duality. But what the searcher wants is a
Unity, and in this respect, the first answer was indeed even
better than the second, for it reduced all things to a
unity, the will of an omnipotent being.! That unity was,
however, a false unity. It had no elements of perman-
ence in it. The will, by itself, of an individual, carries

1As a fact, some earnest seekers, having arrived at the second
answer, but not satisfied, and unable to advance to the third, delibera-
tely go back to the first, and take up the bhakti-méarga, ‘the path of
devotion ' to a Personal God. The case of those who have advanced to
the third answer, yet also, deliberately, revive the touch of personal
bhakti, 1s different; as that of Vyasa compusing the Bhagavata after
having compiled the Maha-bharatz and written the Brahma S#tras, or
of Shankara, singing hymns to Vishpu, Shiva, Dévi and establishing
mathas (celibate-S annyisi-convents) and temples. In such cases
the bhakti is consciously directed to a very high mukta soul, acting
as a spimtual administrator of a departmeat, globe, system, of the visible
world.

¥gaew g 3raisE, Shagear @i,
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“*Bhaktiis threefold : ' As a phystcal body, I am Thy servant ; as
a soul, I am a piece of Thee ; as Spirit, I am Thy-Self.”” Compare the
loyalty of a citizen or a subordinate official to the State as a whole, and
to a particular higher official with whom he has to deal with immediately.
For further considerations on this subject, the reader may see pp. 197-244
of Krshna. a Study in the Theory of Avataras.
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within it no true and satisfactory explanation of the con-
tradictions that make up the world ; it embodies no reason
and no safeguard against caprice. Tenure of immortality
at the will of another is a mockery and a contradiction in
terms. Therefore the jiva, however reluctantly, how-
ever painfully, has to give up that first unity, and search
for a higher one. In this scarch, his next step leads him,
by means of a close examination of the multiplicity which
presses on him from all sides, to a duality which secms to
him, and indced is, at the time, the nearest approach to
that higher unity that he is seeking.

The forms of this duality, wherein he is centred for
the time being, beginning with rough general conceptions
of Spirit (or Force) and Matter, end in the subtlest and
most refincd ideas of Sclf and Not-Self.

These, the Self and the Not-Self, are the last two
irreducible facts and factors of all Consciousness. They
cannot be analysed any further. All concrete life, in cogni-
tion-desire-action, and substance-attribute-movement,
begins and ends with these. They are the two simplest
constituents of the last result of all philosophical research.

None doubts ““ Am I or am I not ”.! This has been
said over and over again by thinkers of all ages and of ali
countries. The existence of the Self is certain and

'af wfag dfe, 9@ ar A’ AR 1 Bhamati, p. 2. (Biblotheca
Indica series, published by the Asiatic Society of Bengal.) Descartes’
famous maxim, Cogito, crgo sum, 'I think, therefore I am,’ reverses
cause and effect. It would be truer to say, Sum, ergo cogito The Bible
logion, '* I am that I am...I am hath sent me to you '’ (Exodus), should

be noted, see pp. 109-110 of The Essential Unity of All Religions by
the present writer
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indubitable. It proves the existence of everything else that
is provable. It is not and cannot be proven by anything
else. The very instinct of language, in East and West,
past and present, bears eloquent, insistent, irrefrangible
cvidence to the fact, in the words sva-tah-pramina,
self-evident, sva -yam-siddha, self-proven (the techni-
cal Samskrt name for the geometrical axiom), evident and
proven in, by, and to it-Self, the finality of all testimony,
on which alone the purely °imaginary assumptions,’
‘ metaphysical concepts,” of even that so-called exactest
and most certain of sciences, mathematics, in all its
departments, are veritably and utterly founded.'

The next question about it is: What is it? Is it
black ? is it white? is it flesh and blood and bone, or
nerve and brain, or rocks and rivers, mountains, heavenly
orbs, or light or heat or force invisible, or time or space ?
is it identical or coextensive with the living body, or is it
centred in one limb, organ, or point or spot thereof ? The
single answer to all this questioning is that *“ That which
varies not, nor changes, in the midst of things that change
and vary, is different from them » ; * therefore the I Con-
sciousness, which persists unchanged and one, throughout
all the many changes of the material body and its sur-
roundings, is different from them all. ‘I’ who played
and leapt and <lept as an infant in my parent’s lap so
many years ago, have now infants in mine own. What
unchanged and persistent particle of matter continues

! See pp. 80-6 of The Science of the Self, for full comment on this.

SAAAY I3 JFAA, 9 WG FARA | 1bid.
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throughout these years in my physical organism ? ' What
identity is there between that infantine body and this
aged one of mine? But the ‘I’ has not changed. Itis
the same. Talking of myself, I always name myself ‘ I,
and nothing more nor less. The sheaths in which I am
always enwrapping the ‘I’—thus: I am happy, I am
miserable, I am rich, I am poor, I am sick, I am strong, I
am young, I am old, I am black, I am white, I am a god
in dreams, a very helpless human creature on waking—
these are accidents and incidents in the continuity of the
‘I’. They are ever passing and varying. The ‘I’ re-
mains the same. Conditions change, but they always
surround the same ‘I, the unchanging amid the chang-
ing ; and anything that changes is, at first instinctively,
and later deliberately, rcjected from the ‘ i,” as no part of
itself. And as it remains unchanged through the changes
of one - organism, so it remains unchanged through the
changes and multiplicity of all organisms. Ask anyone
and everyone in the dark, behind a screen, through closed
door-leaves : “ Who is it?” The first impulsive answer
is: “Itis .”* Thus potent is the stamped impress, the
unchecked outrush, the irresistible manifestation of the
Universal Common ‘I’ in all beings. The special namingand
description : “I am so and so,” follows only afterwards,

! What truth there is in the view, that some one or more particles of
matter persist with persistent consciousness (two forms of which view are
the theosophical doctrine of the auric egg, jiva-kosha, and Weis-
mann’s theory of cell-continuity) may appear later. (See the chapter on
Jiva-atoms, infra.)

' A, ST SR fAA AN SN, ST AN A, ITEH
Wafd | Brhad-Aranyaka, 1, iv, 1. ’
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on second thought. So rzal is the ‘I’ to the ‘I’, that it
expects others (who really are not ‘others’) to re-
cognise it as surely as it recognises it-Self. Again,
what is true of the ‘I’ with regard to the body, is
also true of it with regard to all other things. The
house, the town, the country, the earth, the solar
system, which ‘I’ live in and identify and connect with
myself, are all changing momentarily ; but ‘I’ feel my-
self persisting, unchanged through all their changes. ‘1’
am never, and can never be, conscious of myself having
ever been born or of dying, of experiencing a beginning
or an end.’ “ In all the endless months, years, and small
and great cycles, past and to come, this Self-luminous
Consciousness alone ariseth never, nor ever setteth.” * But
as regards all the things other than ‘ I,” that ‘I’ am con-
scious of, ‘I’ am or can become conscious also of their
beginnings and endings. their changes. ‘‘ Never has the
cessation—¢ither in time or in space—of consciousness

! Births and deaths of ‘others' are always felt as only ‘incidents ’

in our hfe, ‘my’ hfe, which s always felt as permancent, impossible to
begin or end ‘I’ never realise(s) that ‘I’ was born or shall die. °‘1°
can only ‘see’ in ‘imagination’, a tiny infant body being born, and a
grown up one dying, and, in thought, connect the two with * my-self ’,
me’, 'I'. So Ican, and do, sc¢e, with physical eyes, the bodies of ‘others’
being born or dying. We cannot realise that ‘' I’ thall die That we
‘fear death ' 1s really only fearing the loss of enjoyment of our possessions,
especially of our body, through which we enjoy the possessions, with
which ‘I’ have identified my-self, by means of which I feel my separate
individual °* self '-existence. We do not fear sleep , nay, we welcome it,
n 1ts due time, and stand in terror of insomnia, because, and only so
long as, our body and possessions are not menaced by or during sleep.

2 Pajicha-dashi, 1, 7.
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been experienced, been witnessed directly ; or if it has been,
then the witness, the experiencer, himself still remains
behind as thc continued embodiment of that same con-
sciousness.” ' When-so-ever and where-so-ever 1 imagine

! Devi-Bhagavata, 111, axxn, 15-16.
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It may be objected ‘' But this 1s only negative proof , show me
positive proof, that the ‘1 ’'-Consciousness stretches through all time ™’
the answer is: ‘' First; it is not negative proof that is advanced here,
but negation of negation of Consciousness, and two negatives make
a positive. Second, in order that you may have positive proof of the kind
you have in mind, :.c., witnessing the everlastingness of the ' I°, you
must watch it everlastingly , you can scarcely have direct positive
proof of cverlastingness compressed into a few seconds or a few
minutes of answer to your query, can you ? Direct positive proof of your,
‘I's’, self’'s eternity and infinity, you have, here and now, 1n one in-
stant and at one point, 1n your, ‘' I's’, self's, Self-Consciousness. Direct
positive proof of the self's cver-lastingness and all-pervadingucss,
immortality and ommni-presence, is being given to 1t-Self, by the Self,
through endless rebirths and measureless wanderings riding in and on
the orbs of space ‘Remember that ' ever-lastingness ', the mcaning of
the word, the wholc of 1t, is all i your mind, your constiousness, the
Self’s consciousness, now and here, at this moment

Lack of memory of past births 1s no disproof of rebirth. Far the
larger part of daily knowings, feelings, actings, 1s completely forgotten
Yet nothing of them is wholly annihilated , it all remains buried in the
sub- or svpra-conscious; and 1s revivable under special conditions ; as is
proved by the work of hypnotists ahd psycho-analysts. How and why
—the scientists admit they have no satisfactory purely physical or physio-
logical explanation. The superphysical explanation, given by Indian
and other yoga and mystic traditions, is that all, the minutest, details of
experience are ' photographed ' and ‘ phonographed’ inthe sikshma-
sharira, subtle body, on which the successive physical bodies of the
same soul dre strung. The complete explanation is to be found in the
mctaphysical aphorism, sarvam sarvatra sarvada, ‘allis every
where, every when, everyway or all-ways'. The nature of separate
* individuality ' has to be carefully undecrstood in this connection, see
Chapters XV and XVI 7nfra, and pp. 411-413 of World War and Its
Only Cure—-World Order and World Rcligion ; and ‘ Note on Karma
and Rebirths’, pp. 190-199 of Essential Unity of All Religions.’ The
difference between ‘ ever-lasting-ness ’ and ' eternity ’ will appear later.
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myself, my consciousness, 7.e., all Consciousness (for con-
sciousness is always and only My consciousness), as ceasing,
in that same act of imagination [ see the subsequent time
and the further space as devoid of Me—a contradic-
tion in terms. Every when and where. every then and
there, every instant of time and point of space, at which
I may try to imagine myself (i.e., the ¢ My-consciousness,’
the consciousness which is Me, which is I, the subject,
and not the body which is an object) as ending, is itself
within me, in my imagination ; I am all around and abcut
and beyond it always and already. Thus may we deter-
mine what the ‘1’ is. Omnis determinatio est negatio,
‘“all determination is negation,” is a well-known and
well-established maxim. We determine, define, delimit,
recognise, by change, by contrast, by means of opposites ;
so much so that even a physical sensation disappears
entirely if endeavoured to be continued too long without
change; thus we ceasc to feel the touch of the clothes
we put on, after a few minutes. Scrutinising closely,
the enquirer will find that everything particular, limited,
changing, must be .negated of the ‘1’; and yet the ‘I,
as proved by the direct experience of all, cannot at all be
denied altogether. It is indeed the very foundation of all
existence. ‘Existence,” ‘being’, (using the two words

Modern Western psychology is also approaching this view in the
doctrine of the continuum of consciousness. ‘' We cannot imagine the
beginning of life, but only life begun,”’ James Ward, ‘‘ Psychology '
(Encyclo. Brit., p. 7). Hoffding, Stout, etc., all recognise the unity and
continuity of consciousness, though in the individualistic sense Green
and others seem willing to recognise it not only *‘ lengthwise '’ but also
‘‘ breadthwise,”’ Z.e., universalistically, not only along the line of each
individual, but as sweeping over and including all individuals at once.:
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roughly as synonymous at this stage), means nothing
more than ‘presence in our consciousness,’ ‘ presence
within the cognition of the I, of the Self, of Me’. What
a thing is, or may be, or must be, entirely apart from us,
from the consciousness which is ‘I,” of this we simply
cannot speak. It may not be within our consciousness
in detail, with its specifications; but generally, in some
sort or other, it must be so within consciousness, if we
are to speak of it at all.

The third step, the immortality of the ‘I,” neces-
sarily follows from, is part of, the very nature of the ‘ I°.
What does not change, what is not anything limited, of
which we know neither beginning nor end, in space or
time, that is necessarily immortal and infinite, nitya,
and vibhu; it cannot be created by and dependent on
anything or anyone else.'

Let us dwell upon these considerations ; let us pause
on them till it is perfectly clear to us that ‘our’ conscious-
ness is the one witness to, the sole evidence and the only
possible support and substratum of, all that we regard as
real, of all ‘our’ world. Let us make sure, further, that by
eliminating the common factor—* our "—from both sides

1 As the Charaka, one of the principal works on Samskrt medicine,
says .
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** The notion cannot be entertained that the beginningless ' Substance
of Consciousness,” ‘ Conscious-stuff ' has been created by another. If
such another be said to be Atma, the Self, : ¢ , Consciousness itself again,
then we are willing to agree."’
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of the equation, the proposition stands, and stands confi-
dently, that ““ Consciousness is the only basis and support
of the world”. For how can we distinguish between

¢ ’

our’ consciousness and °‘another’s’ consciousness, be-
tween ‘ our’ world and ‘ another’s’ world ? That another
has a consciousness, that another has'a world, that there
is ‘another’ at all, is still only ‘our’ consciousness.!
And as this holds true for every one, at every point,
does it not follow that all these ‘every ones’ arc only
One, that all these ‘our’ consciousnesses are only one
Universal Consciousness, which makes all this appear-
ance of mutual intelligence and converse possible ? For
it is really only the Ome talking toitself in different
guises.

More may be said on this, later on, in dealing with
Consciousness from the standpoint of the final expla-
nation of the World-Process.

! See the story of Rbhu and Nidagha in the Vishpu Purana (a
version of which, by the writer, appeared in The Theosophist for
March, 1909), and was reprinted in The Drean: Problem:, a symposinm,
by Dr. Ram Narayan (Delhi); there 1s also a similar story in the Yoga
Vasishtha. ''1 am a character in your dream, and you are a character
in my dream.’" Here, ‘I’ and 'your'and ‘'you'and ‘my’ areall in
‘each’ consciousness, and ‘each’—the notion of °‘many single ones '
that 1s implied by * each '—is also One and the Same consciousness. The
vicious circle is solved by adding, ‘‘and I and you both are creatures of
the dream of the Universal Self ''. A real, final, distinction between ‘1’
and ‘you ' 1s impossible and ‘ unreal,’ ' illusory '—for both are in the I
which 1s speaking That both are there, at the same time, 1n the same
consciousness, negates the cruder forms of individualistic solipsism, but
supports the Universalistic Solipsism which says, not that I, the individual
self, know only my own modifications, or states, but that the Universsl
Self experiences Its own (sup-posed and negated) modifications or states
in an mnfinite number of mdnvxdual-seemmg selves. Berkeley explained,
m his later writings, that the °idealism’ of his earlier writing was not

* individual ' idealism, but (God's) ' universal ' idealism.
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In the meanwhile, we need not be disturbed by any
random statcments that * thought (or the ‘ I ’-conscious-
ness) is the product of the brain as much as the bile is
the product of the liver ”.! If any earnest-minded student
feel himself disturbed by any such, then let him ask
himself and the maker of the statement, by what laws of
deductive or inductive logic 1s such statement justified ?
If there are many points in common between the liver
and the brain, what similarity is there between * bile * and
‘ thought’ to justify an inference as to the similarity of
their causes ? And, again, how do we know that such
things as liver and bile and brain are ? Because we see
and fecl them! But how are we sure that we sece and

! How philosophical beliefs govern great public movements, ideas and
idealogies move the world, theory gmdes practice, for good or for 1ll—the
latest instance of this, still operating on a vast scale, 1s the current tremend-
ous history of the first half of the 20th Century A. C  For a succinct
account of the share in 1t, of the views of IHegel and Feurbach the philo-
sophers, ‘and Marx and Engels, the communist-sociahists, of Germany,
and Lenin and Stalin, the statesmen-makers, of Soviet Russia, see
Engels’ pamphlet, Socialism, utopian and scientific, and ch. iv,
(and theremn too, specially the section, ‘ Dialecucal and Historical
Materialism ') ot History of the Conumnunist Party of the Sovict Union
(Bolsheviks) written by a special Commission of that Party (Second
Indian edition, 1944, People’s Publishing House, Bombay). Great im-
portance of course belongs to the matenal side and needs of human life ;
but even greater importance belongs to the spiritual side and needs. The
wnoring of the latter fact introduced an element of grave error into the
great truths of the Marxian system, and has been the cause of serious
tribulations and setbacks in the life and work of Soviet Russia. From
these she has been extricating itself bv recognising its mistakes, quickly and
frankly, from time to time, 1n respect of human psychology and spiritual
requirements, and endeavouring to correct them. But she 1s still work-
ing more or less n the dark, for she 1s without the full light of India’s
ancient scheme of Varnpa- A shrama-Dharma (now utterly corrupted),
which is, indeed, Vedanta (Philosophy and Psychology) Applied, as Social
Orgamsation of the Human Race. The whole subject is discussed in the
present wnter's World War and Its only Cure—World Order and
World Religion, and Ancieut versus Modern Scientific Socialism.
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feel ? Do we see our eyes that see, and touch our hands
that touch ? If our senses prove their objects, what is the
evidence, the proof, of our having the senses, car, skin,
eye, tongue, nose—the senses, mind, not the reflected
images in a mirror which arc sense-less—and of our
having corresponding sensations through them? Is it not
that we are sure of our seeings and feelings, of our having
the senses wherewith we do so, of our existence at all,
only because we are conscious of such things ? It is far
easier to walk on the head comfortably without the aid
of arms or legs, than to live and breathc and move and
speak without the incessant pre-supposition that Con-
sciousness is behind and beyond'and around everything.!
Argue as we may, we arc always driven back, again and
again, inexorably, to the position that Consciousness is
verily our all in all, the one thing of which we arc abso-
lutely sure, which cannot be cxplained away ; and that
the Universal Self, the one common * I’ of all creatures
(or the Universal, all-including ‘ We,’ if that word is more
significant to us, but it is One We, We as the Unified
many I’s) is our last and only refuge.’

! The word ‘ Consciousness ' is used for brevity , 1t should be under-
stood to mean ‘ the Principle of Consciousness ', the * Self’s Awareness ',
'‘which includes all States or kinds or degrees of Consciousness, waking,
sleeping, slumbering, and all those varieties which psycho-analyst and
other writers on psychology endecavour to distinguish m:nutely, as pre-,
fore-, co-, sub-, supra-consciousness, hypno-pompic and hypnagogic con-
sciousness, etc. All these fall within the main three, wakingetc , 1n
Skt terms, jagratsvapna-sushupt:, or in Yoga technmque,
udara-tanu-prasupta, from a different point of view,

2qify sAmorf Sqesy ags arsdguE AvRg  samar fF
9m2 ' What 1s the proof of our proofs?, '* Shri-harsha, Khandana-
Khadya,:,
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Perhaps, in our long-practised love of the concrete,
we like to tell ourselves that the ‘I’ is only a series of
separate experiences, separate acts of consciousness. We
have then only explained the more intelligible by the less

R A ama §RA: e TRy, aft T dR T sse,
‘‘ the senses which sense, are themselves unsensed” ; (pratyaksha
is ‘here used in the limited sense of ' sensation,’ not the ‘essential one of
* direct cognition ') ; Charaka, 1, xi.

Weq NF ... 9I93: .. . ; "' the Hearer of the ear, . . .
the Seer of the eye . . . is the Self "' ; Kéna Upanishat.

s@aw sfafd:; Nyaya-Bhasdya, 1, i, 3. ** All proofs, all
evidence, ultimately depends upon, all mental processes work back to,
pratyaksha, or sensation,” in the narrow sense ; all experiences ulti-
mately base upon experience, direct cognition, consciousness, in the larger
sense, as in the following : )

gAgAEnAT 97, Afear_sarfi,

AR NAE 9 ; 0, [,

qalgaAsay A R SET: ;

T aenfiafed ; aaed TR |

ApRaTEs SRSy,

swafafy afg &6 ; sfa: g g a0

8w afa, § gar, AEAIIIATSTHE: ;

@ a1 SRRy Sfyear, a1 919 &R 34T | Yoga-Vasistha, 11, xix.

'* As the ocean 1s the abiding place of all waters, so the proof of all
proofs is pratyaksha, direct cognition—the ad hi-a ksha or overlord
of each and all the senses, prati-aksha—védana, feeling, anubhiiti,
experience, .pratipatti, awareness, sam vit, consciousness; #¢ is the
jiva, #¢ is thepumanor purusha, the ‘ person,’ personality, of the
nature of the I-feeling; and its samvit-s, cognisings, modifications,
states (which always involve the notion of * another-than-I,’ though that
notion is also within the I, and so a ‘' modification ' of it), are pag-
JArthas, ‘things,’ * meant by words .

See pp. 18-26 of The Essential Unity of All Religions, for the
opinions of over twenty famous scientists, leaders in their respective
sciences, all to the effect that the universe has to be interpreted in terms
of ‘ mind ', not of ‘' matter ',
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intelligible. The separate experiences, or acts of consci-
ousness, are intelligible as a series, only by pre-supposing
a one continuous Consciousness, a Self. The acts or
modifications are of and belong to the Self, not the Self to
the former. Wherever we see unity, continuity, similarity,
there we see the impress of the Self, the One. Th‘e
concrete is held together only by the abstract, the two
being always inseparable, though always distinguishable.
“ The Self-born pierced the senses outwards, hence the
Jiva seeth the outward and the concrete ‘ many’; not
the inner Self. One seeker, here and there, turneth his
gaze inwards, desirous of immortality, and then beholdeth
the Pratyag-atma, the abstract Self.”!

L qiifyr =i sqgo, EaEaTAIUE 9Rafa, Alavend ;
sfirg It SEANCHAANT ATIATICIERTE, |

Katha, iv, 1.
This word Pratyag-atméa, significant as it is, and made classical
besides, by use in one of the most famous of the Upanishats, is somehow,

notwithstanding, not much used in current Védénta works. But it occurs
often in the Bhagavata. See also Yoga-bhdshya, i, 29, and, further,
ii, 20, and iv, 21, as regards X1 SMITFTRY: and FFEFRWATGT:, ** The
Seer Ego is ‘ aware ' of all mental functionings,’’ and ** To say that ideas
cognise one another, is to say too much '’. Shankara Mishra, in the Upas-
kara on Vaishéshika S#tra, also very effectively disposes of the theory,
revived by William James, in The Principles of Psychology, of ** the

stream of thought '’ being self-cognisant, thus : ﬂﬁ iégaqr Eiy (1 m
sfgq gewe: Adlay, Rec o @FIswgeaAr, , afEfgar-
sEd ¥ el sfdam  assmet ) snsafgmdan:,
syfafamadara: o, aat @ sy 3, 5 3, T 9 R,
o Rd A adiReq ; afmegfzacenda, o, EOIAREY:, AR

aaifa RuT sfd d&F e
3
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The school of ‘the New Psychology,’ of psycho-
analysis, speaks of the ‘ ego-complex ’; it regards the notion
of ‘self’ (as a concrete °personality’) as a ‘ complex’
of many thoughts, feelings, sentiments, etc. But it fails
to recognize that there must be a contrasting Simplex (the
abstract ‘1°’) also, to serve as background for the Com-
plex, which background makes the complex possible.

We feel impatient, we exclaim : “ What is this ‘I’
that is neither this nor that?” Let us define it, if we
can, by any particular ‘this’ or ‘that’. The whole of
the World-Process has been now endeavouring so to define
it, for the whole past half of all time, and by the whole
half of all countless possible ‘this-es’; and it has not
succeeded. It will go on similarly endeavouring to define
it, in the whole future half of all time, and by the remain-
ing bhalf of endless possible ways; and it will not suc-

ceed.' It has not succeeded, and will not succeed, because

" The preceding psychosis.cannot impregnate the succeeding with
a samskara, an 'impression,’ a ‘seed,’ a * germ,’ a ‘ tendency ' ; for
the latter would have to be ‘ stationary,’ lasting from one moment into
another—and this you do not admit. And a psychosis; dying with its
own moment of time, cannot look backwards and forwards, in memory
or expectation. If you say, there is a latent, subliminal or supraliminal,
series of psychoses of the nature of apperception, which is different from
the manifest series, and which remembers and expects and connects past
and future, the same difficulty is repeated over again. If it has any
element of persistence in it, why, that is our Self; if not, there is no
possibility of memory and expectation and impression and tendency and
seed and germ, etc.”’
Shankara's Shariraka-Bhashya, 11, ii, 31, is to the same effect.
1 The full significance of this statement will appear later, when the
distinction between Eternity and Time, true Infinity and the mere bound-
lessness of Space, totality and countlessness, the indivisible whole and

innumerable parts, FEIEYQEAT, ki ta-stha-satta, ' rock-seated being,’
and SAIRTAIZAT ,an-ddi-pravaha-sattsd, ‘endless-flow existence’,
is understood.
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the very being of the ‘I’ is the negation, the opposite,
of all ‘ not-I's,” all that is ‘ object,’ all that can be known
as a knowable object by the knower subject ¢ I, all that is
particular, limited, defined, all that can be pointed to as
a ‘ This’.! Do we think that we will evade this inevitable
conclusion by denying the ‘1’ altogether ? We cannot
do that, as already said. We will only stultify ourselves.
‘I’ is not nothing, but it is not any-one-thing. Let
us ponder deeply on this for days and days, and
weeks and months and years if necessary; as Indra
did (for a hundred years and one), when trying to
learn the secret of the Self from Praji-pati, in the
Upanishat-story, till we see the pure, unique, universal,
and abstract being of the ‘I°. We will do so if we are
in earnest with our search; and when we have done so,
more than half the battle is won. We have attained to
the Pratyag-atma, the ‘inward,” absteact and universal,
Ego, and are now in sight of the Param-atma, the ‘ Sup-
reme,’ the ‘ Ab-sol-ute’ Self, the Self ‘solved,’ loosed, freed,
from all conditions, limitations, relations. This Param-
atma is the ‘whole’, ‘full’, significance and Nature of
the Self, so named for special reasons.” It is the
Brahman, final goal, and ultimate_place of Peace.

Or perhaps we feel another difficulty. Perhaps we
feel a sudden revulsion at this stage and cry: *‘ This
commonplace ‘I°’, that everyone is glibly talking about
and relishing acutely every moment of his life, from

' % gy amend, sé-gieg qaTeRala | Siata-Samhiga.

2 Explained at the end of ch. viii sufra.
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babbling baby to garrulous old man in dotage—is this
the mysterious, marvellous, and mystic vision of beatitude
and perfection that we hoped for? I that am so small,
so weak, how can I be the unreachable, all-glorious,
Supreme ! ” Let us be patient if we would understand.
Let us go back to our question ; re-formufate it to our-
selves. Have we been, at the bottom of our heart, seek-
ing so long for immortality ; or only for a * glorious vision’
of something which is graded on to our present experi-
ences ; for ap enlargement of our powers and our worldly
possessions, transformed and glorified into subtler material,
but the same in kind ? 1f we have longed for such, then let
us seek for them by all means; but the way is different ;
and the result is limited and poor by comparison.
Nachikétd refused such glorious states. He wanted im-
mortality. If the emmet were to sigh for sovereignty of.
a world-wide human empire, it would be a * glorious ’ con-
snmmation indeed, as compared with its present condi-
tion, when it attained thereto, as it surely would if it
desired persistently and ardently - enough. But would
that glorious consummation be a final consummation ?
And are the lives of such grand and glorious beings,
full of joys onlv? Are they not full of miseries, as
much, as many, if not more? Do we wish for -only
such an elevation and expansion ? What if one were
ruler of a solar system, omniscient and omnipotent—but
omniscient and omnipotent within the poor limits of a
solar system only! One solar system may be, nay, must
be, to another solar system——circumscribed in a sufficiently
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greater breadth of space and length of time—even as
a small molecule is to the whole earth-globe ; and such
comparative smallnesses and greatnesses are endless. The
ruler of a solar system, of a hundred, of a thousand, of a
million solar systems rolled into one, must die, as such
ruler. His life, as such ruler, had a beginning and must’
have an end. This fact is almost plain to the physical
senses, to say nothing of logical inferences. Physical
science sees stars and systems beginning and ending.
Whatever tenure of true immortality such a‘ruler has, he
bhas it because of the identity of his self with the Pratyag-
atma, the Universal Self, even as'much as, and no more
and no less than, the meanest worm whose form exists
within his system. We do rot, at present, seek for any-
thing that is only comparative and circumscribed and
limited by death at both ends. We want an im-
mortality that is unlimited and uncomparative. Such
can be found only in the Universal ‘I’. Thoughtlessness
says, ‘“This thing is commonplace and unimportant,”
only because it is familiar. Serious thought, on the other
hand, perceives, in that same ever-and-everywhere-presence
of the ‘I’; in that familiar nearness and pervasion, by
the ‘I, of all life and all consciousness and all universal
processes ; the conclusive evidence of the Self’s unlimited-
ness and true immortality and everlastingness. This
Pratyag-atma declares its utter purity, transparency,
transcendence of all limitations whatsoever, gross and
glorious, through the mouth of Krshna: “The ‘I’ is
the origin, the middle, and the end of all the worlds.
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It is the womb, also the tomb, of all of them. There
is nothing higher than the ‘I,” O thou who wouldst win
the wealth of wisdom! All this multitude of worlds is
strung together dn the ‘1’, even as jewels on a thread.”'

We may think again, with lurking doubt as to the
value of our finding: “1 knew this ‘ I’ indeed before I
started on my quest!” That we did so is no detraction
from the value of our finding now. We knew it then, it
is true, but how vaguely,. how doubtingly, bandying it
about between a hundred different and conflicting hypo-
theses. Compare that knowledge with the utter all-em-
bracing fullness of the knowledge of the nature of the
‘I’ that we have now attained to. Indeed it is the law
of all enquiry about anything and everything, that we
begin with a partial knowledge, and end with a fuller one.
None can turn attention to that of which he knows
nothing at all; none needs to enquire about that of which
he knows all already.” To start on the quest of the North
Pole we must have at least heard of it as existing and
in a certain direction. This knowledge is very different
in fullness from the knowledge we should acquire if
we actually stood on the North Pole; still it is partial
knowledge of it. The reconciliation of the antitheses,
involved in the paradox, that we cannot talk about what
we do not know, and need not talk abou; what we do
know, will be seen, later on, to lie in this: As everything
in the universe is connected with everything else therein,

! Bhagavad-Gita, vii, 6, 7.

* areiaag, At s AW STE ;  Yoga-vasishtha.
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so every single piece of knowledge is connected with every
other; and therefore every jiva possessing any piece of
knowledge is potentially in possession of all knowledge ;
and enquiry and finding, in the individual life, mean only
the passing from the less full to the fuller, from the
potential to the actual knowledge. In other words,
the unfolding of the knowledge existing, but concealed
within the jiva, appears as enquiry and finding. Thus,
then, we can talk about all things, because we know a
little of them all; and need to talk about them, because
we wish to know more. Let us not look, then, with slight
upon this simple ‘I’. * The heedless ones condemn the
‘1’ embodied in the human frame, unwitting of the
supreme status of that ‘I, as the Great Lord of all that
hath come forth.”? .

There is one point here which should be borne in
mind. The full knowledge, obtained by the traveller
when he has attained his goal, may be set down by him
exhaustively in a book, reading which, another may
acquire that knowledge. Yet there will be a difference
of degree, the difference between direct and indirect,
between the knowledge of the two. Such difference will
always hold good as regards things material, whether
gross or subtle (even those loosely but not accurately
called spiritual). But as regards abstract principles, the

"universal ‘I’, and the abstract laws and subordinate
principles that flow from the Nature of that ‘1°, directly,
and are imposed by Its being as laws on the World-Process

! Bhagavad-Gita, ix, 11.
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—in their case, knowledge and finding are one; there
is no distinction between direct and indirect knowledge,
intellectual cognition and realisation. In this respect,
metaphysic is on the same level as arithmetic and
geometry.' What the true significance is of the

1 Indeed the level of metaphysics may well be said to be higher than
that of mathematics. All the root-conceptions of the latter are essentially
metaphysical. In arithmetic, the mathematics of time, the only one
that is not-a-many at the same time, which we know of, is my-Self :
every sems-able one, is a many too; the only ratio, relation, that really
comes home to us, is that of memory, expectation, reason, in which the
principle of oneness or identity, working in the many, assumes the forms
of relativity, causality, generalised law, invariable succession, proportion,

.etc. In geometry, the mathematics of space, the only point that we really
know of as having position, posit-ing, but no definable magnitude, is again
this same my-Self ; all sens-able points have magnitude ; the only length
without breadth is the line of memory-expectation ; the only surface
without depth is imagination’s; the only perfect sphere is the infinite
One of the All-Consciousness, indicated by the logion which embodies the
final answer to our questionings; the only perfectly equal radii are the
number-less individual selves or souls; the only intelligible postulate is
the free feel of the will. The first proposition of the first book of Euclid
may well be interpreted as Purusha and Praksti interlacing, to give birth
to the triple-functioned, triune-minded, ‘equi-lateral* man ; and other
propositions similarly. ' In dynamics, the mathematics of force or energy,
the only force or energy that we understand is that of ‘ my-will . Itis
in this sense that the Védas, and their climax and essence, Védanta,
Brahma-vidyd, are svatah-pramapa, ‘self-evident,’ and a-pauru,
sheya, 'not the inventions of any particular persons,’ purushas-
but universal (or, as they may be poetically called, divine) truths. In this
sense also are the Védas, in their entirety, said to be infinite,an-antd h
vai Védah. Science must be as infinite as the world-objects with which
it deals. The comparatively small texts, currently known as the four'Védas,
are only an infinitesimal fragment of this Universal Science ; but they
apparently contain the fundamental laws and facts of the world-process,
and at the same time constitute, it would seem, a manual of super-
physical science and art of a special kind, all ultimately based on meta-
dhysics and psychology, and intended to give access to the more or less
individualised forces, dévas or shaktis, of the subtler worlds, parti-
cularly by means of * sound ' and *‘ fire' ; either for the sake of the immediate
joy of communion and intercourse with them ; or for the sake of helping

uman life on earth, in respect of the elemental requirements of timely
sun and rain, abundance of corn and cattle, physical and mental health
and vigour, knowledge and long life, etc. The Science of the Sacred
Word, or The Pragava-Vada of Gargyayana should be perused by those
interested in this line of thought ; also H.P.B.'s The Seoret Doctrine.
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distinction currently made, between so-called *mere
intellectual cognition’ of Brahman, and °realisation’
thereof ; between knowledge which is par-oksha,
‘beyond sight,” and that which is a-par-oksha, ‘not
beyond sight’ ; will appear later.!

Having thus necessarily abs-tract-ed and separated
out from the World-Process, the true, universal, and un-
limited One, out of which all so-called universals borrow
their pseudo-universality, we equally necessarily find left
behind a mass of particulars. And just as it is not possible
to define the ‘I’ any further than by naming it the ‘I,
so is it not possible to define this mass of particulars
otherwise than by naming it the ‘Not-I,; ‘Not-Self,’
‘ Non-Ego,’ ¢ This,” Mila-prakrti, ¢ Root-Nature,’” * Root-
Matter °.* Take it at any point of space and moment of
time, it is always a particular something which can be
cognised as Object in contrast with the cognising Subject.
As the characteristics of the ‘I’ are universality and
abstractness, so are the characteristics of the ‘Not-I’
particularity and concreteness. It is always a ¢ This,’* a
particular something that is always, in ultimate analysis,

1 See the last pages of this book.

? Sankhya-Karika, 11.

3*°This' is the name for the object, the objectiye world, as ‘I’ is
the name for the subject. In Samskgt, the word is 1' damorétat, See,
e.g., Manu, vi, 82. According to grammarians, etat{ is the nearest
‘this;' idam, the slightly less near; adas, the distant but yet
‘this’, (and hence, it is the technical name for the next world) ; and
tat, * that,’ is what is ‘ beyond immediate sense ', ‘ out of sight ' :

ey afwg, sivanafe Raq wm,
aoeg Rrsed, aftf od% R o
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limited and definable in terms of the senses. Its special
name is the Many, Nana, An-ékam, asthat of the
Self is the One, £kam. That it is generalised under
the word ‘Not-Self’ is only a pseudo-generalisation,
by reflection of the universality of the ‘I’. The word
‘pseudo’ is used to distinguish the universality of the
One from that of the Other. It does not mean false
in the sense of ‘non-existent,” but only in the sense of
‘apparent,” ‘not real,’ ‘borrowed,” °‘reflected’. The
physical fact of the continuance and indestructibility of
matter illustrates this distinction. Because the ‘I’ and the
‘Not-I’ always imply each other and can never be
actually separated, they are always imposing on each
other, one another’s attributes. The ‘I’ is always be-
coming particularised into individuals, and the ‘Not-1’ is
always becoming generalised into the elements and classes
and kinds of matter, because of this juxtaposition of the
two, because of their immanence within each other.
Further treatment of this point belongs to a later
stage of the discussion. It is enough to show here that
the searcher necessarily comes, at the last stage before
the final finding, to these two, the Self and the Not-Self.
It should be added that, at this stage, héving traced
his ego into the universal Ego,-the jiva finds a partial
satisfaction and peace. Seeing that the universal Ego is
unlimited by space and time, he feels sure of his immor-
tality, and does not yet feel any great care and anxiety
precisely to define the nature of that immortality. He
is, for the time being, content to take it as a universal
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immortality, in which all egos are merged into one, with-
out any clear distinction and specialisation ; for he feels
that such specialisation is part of the limited and perish-
ing, and so incapable of such immortality as belongs to
the Pratyag-atma. Later on, he will begin to ask whether
there is any such thing as ¢ personal immortality* also ; he
will find that in the constitution of the material sheaths
which make of him an individual ego out of the universal
Ego, there is a craving for such personal immortality,!
for a continuance of existence as separate-; and he will
also find that such is possible, nay certain, in its own
special sense and maunner. Just now, there is but one
last remaining doubt that makes him feel that he has
found but a partial peace and satisfaction in the finding
of the universal Ego.

CHAPTER V

THE MUTUAL RELATION OF THE SELF
AND THE NOT-SELF

SEEING the unvarying continuity of the * universa! ’ Ego,
the Pratyag-atma, through and amidst the endless flux of
¢ particulars,” of not-selves, we have ¢ abs-tract-ed,’ sepa-
rated, it out and identified ourselves with it, and so
derived a certain sense of absence of limitation, of

1See Stirling's Secret of Hegel, 2nd ed., pp. 213, 214, and his
Schwegler, pp. 435, 436.
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immortality. But the separation now begins to seem
to us to be merely ‘ mental ’ and not ‘real’. For while
we see, without doubt, that ‘I’ continues unchanged
through changing things, 'we also see that it continues
to do so only ¢n these things, and never apart from them ;
and if if must do so, is it not, after all, limited by some
inherent want and defect, so that it is dependent for its
manifestation, its existence in fact, upon these things,
just as much as these things may depend upon it ? So we
come back to the old difficulties of two eternals-infinites.
We must reconcile these two eternals-infinites : indeed
we must derive the one from the other; and also main-
tain, all the while, their coevalness, their simultaneity ;
for it is not in our power to deny the beginninglessness
and endlessness of either. How to perform this most
impossible task, to combine all the statements of the first
and the second answers, and also obviate all the possible
objections to them ? How relate Self and Not-Self so
that Self—* my-Self '—shall no longer feel bound, small,
dependent, helpless, at the mercy of any Other-than-Self ?

We do not want to know how and why and whence
the Self. When we come to a true eternal infinite One,
further search for causes ceases. To ask for a cause of
that which is unlimited and changeless is meaningless.!

1*Whence '’ is asked for the limited in space; * when,' for that in
time; ‘how’, for that in condition (motion); ' why,’ for that which is
limited by and in purpose, design, desire. We have found, by the think-
ing done so far, that the Self is #0# limited in or by space, time, condi-
tion, desire, change. Why is appropriate only when there isa change, a
new event, concerned. ‘' Why has this happened? ' * Why do you wish
this to happen?’' Where there is no change, there can be no * why’,
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None really and sincerely does or can do so. All enquiry
starts with a certain standard ; when we have found such
and such a One, we shall toil and seek no further and no
longer ; and Uncausedness, Self-existence, is, on the very
face of it, part of the standard of the enquiry after the
Unlimited. We do not want to engage in an endless pas-
time of asking “ Why” after every answer, without
considering whether the answer is, or is not, complete
and final. What we want is to derive all and every-
thing from One True, unchanging and unlimited some-
thing, which something shall be my-Self, our-Self. But we
must do this and nothing less. We must prove conclu-
sively to ourselves that our Self is the true eternal and un-
limited, that it is not based in any way on the Not-Self ;
but that from it is derived the Not-Self ; and a countless,

Sankhya declares that the concrete-seeing. ' intelligence ' and its ‘ argu-
mentation ' can never come to a finality, tarka-a-prati-shthanat.
The reason is plain. All such argumeni starts with a limited datum ; and
with a limited datum, there must be an endless regressus and progressus
of why’'s and how’s, and because’s and thus’s, and why's and how’s to
these last two again. But with an unlimited datum, unlimited in time and
space, motionless, there is no further how and why; we have finality.
The Self is such an unlimited finality ; it is absolutely certain ; it is the
Absolute It-Self. The difference between intellectuality and spirituality—
various aspects of whichare manasand buddhi-mahat of Sdnkhya,
buddhi and chit{aof Védanta, present cognition and memory, cons-
cious and sub-and-supra-conscious, intelligence and intuition, patence and
latence, willed attention and dormant tendency, knowledge and wisdom,
individual and universal, understanding and reason, discreteand continu-
ous, (personal) Iand (all-personal) We or the ‘ I'—that difference is but
this : that the former deals with the Limited and the latter with the Un-
limited. The same jiva, in one mood, is intellectual and limited, in
anotber, Spiritual and Unlimited. It may be said that it is not impossible
to ask: ‘° Why does the Self gxist ?*’ But on scrutiny, it will be found
that, if the questioner has any meaning behind his words, it is only this :
** Why has the Self come to be here, or why has it begun to exist.”’ "And
the changes involved in these interpretations are obviously out of place
in connection with the Self, motionless, spaceless, timeless, including all
times, spaces, and motions within Itself, within Conscioasness.
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boundless, endless series too of not-selves. We have to
create everything, all things, out of the 1,” and not only
everything and all things but an endless series of such.
We have to create, in a rational and intelligible manner,
not only something but an infinite something, viz., the
second of two co-infinites, and create it ous of nothing;
or, which is the same thing, out of the first co-infinite,
without changing this first infinite in the very minutest ;
for then, its unlimitedness is lost; it is subject to finite-
ness, to change, to beginning and end.! Impossible, truly,
to all appearance! Yet until this so impossible task is
done, there is no final peace, no final satisfaction. Amass
worldly wealth and glories, amass endless particulars
upon particulars of science, amass occult knowledge and
powers of high and low degree, for a thousand years, for
a thousand thousand years, and do not this, set not
at rest this doubt—and there will be no peace for you.
Secure this, and all else will follow in its proper time,
serenely, certainly, and peacefully. The gods have
suffered from this doubt, as Yama said. Indra, king
of the gods, found no pleasure in his heavenly kingdom,
and, forsaking it, studied the Science of this Peace,

! The vw;ords infinite and eternal have been used, so far, from ffle
standpoint of the enquirer who has not yet made the technical and pro-
foundly significant distinction between the true eternal and infinite, on
the one hand, and the merely in-numer-able, count-less, endless, on the
other, which distinction will appear later on. This false or pseudo-in-
finite has been called * spurious ' and ’ bastard ’ infinite, by Hegel ; see The
Secret of Hegel, by Dr. J. H. Stirling, who delights in an exuberantly
vigorous, aggressive, pugnacious style, and imports dramatic phrasing into

Philosophical discussion, thereby making it more * interesting’ and
arresting ', if, perhaps, less serious, less reposefully anxious, less earnest-

1y wistful.
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Adhyatma-vidya, the Science of the Self, for a hundred
years and one, in all humility, at the feet of Prajapati.!
Even Vishpu had to master it before he could become
the ruler of a system.” Let us then set our hearts on
mastering it.

The first resuit of this last effort is a return to the
first answer on a higher level. The universal Self, the
One-without-a-Second, by its own inherent power of Will-
Desire, creates the Not-Self, at the same time dividing
it-Self into many selves, assuming names and forms by
combination with the Not-Self. “It willed: May I
become many, may I be born forth ;” ‘ Having created
all this it entered thereinto itself.”” Such are the first of
the scripture-texts which seek to sum up the World-
Process in one single act of consciousness, and bring it all
within the Self.? '

This first result, corresponding to the Dvaita or
dualistic form of the Védanta, is only the theory of
creation on a higher level, with a new, added, and im-
portant significance. Instead of a personal, extra-cosmical,
separate God, the universal Self, immanent in the

1 Chhandogya-Upanishat, VIII. ? Dévi-Bhagavata, 1, xv.
3 ag Yad, ag T, §AA7, 3f4; Chhandogya-Upanishat, VL, i
a‘ts*rnaa g ¥, ﬂ\'ﬂ[aq 513 q: 3§ Hq G 3 dq €9T ag

uq a;gqrﬁma s Taittiriya-Upanishat, 11, vi. Cf. Karl Pearson,
Grammar of Science (Ist edn.) : ' There is an insatiable desire in the
human breast to resume in some short formula, some brief statement, the
facts of hu man experience,’’ (p. 44). If he had added, '’ in such a manner
as to derive these all from the Self,’”’ he would have explained the why of
the insatiable desire at the same time. Fichte only, of western philo-
sophers, seems to have att,empted to do so, but has not satisfactorily
deduced the concrete * this-es’ from the abstract universal Ego.
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universe, has been reached. Instead of craftsman and
knick-knacks, potter and pots, builder and houses, we have
en-Soul-ing Life and Organisms. The world is, though
vaguely, included in the being of the One ; the sense of
Unity is greater, and that of irreconcilable difference and
opposition less. The universe, made up of countless
world-systems, with their endlessly repeated beginnings
and endings, is without beginning and without end, as
much as the Self, and individual selves ; and the karma
of the latter is without beginning, but may have an end
by * the grace of God . As to what is the exact relation
between that universal Self and the individual selves and
living material organisms and so-called dead inanimate
matter, there is, as yet, no really satisfactory idea.! It
appears in @ general way, at this stage, that the three—
God, individual spirits or ‘ Man,” and ‘ Nature '—are all
eternal, and ever distinct from each other, but yet that
the latter two are entirely subordinate to the first, and
that the relation between God and jiva isthat of an indi-
visible conjunction, the individual jIv a being unable to
exist without the energising support of the universal
Spirit, as the tree cannot live and subsist without its sap.

But this transmuted form of the theory of creation
fails and falls short of final satisfaction, for reasons the

_ !The five kinds of separateness and relationship, referred to in the
Dvaita-Védanta, are:

. oig-shadg, sie-facdir, sa-omge, ane-§ay, 98 wed. ic.,
difterence between jiva and jiva, between jiva and Ishvara, be-

tween jIva and the world (or inanimate matter), between the world and
Ishvara, and between inanimate matter and inanimate matter.
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same as those that demolish that theory, It explains the
beginning of the World-Process as being dependent on,
and the result of, the desire, the will, of the Self. It
thus explains motion, change. But it does this by means
of a mysterious Power which itself requires rational ex-
planation. Also, there is no reason assigned for the
exercise of such power. Finally, it does not explain
and contain Changelessness. The Perfect, the Supreme,
must be Changeless. What changes, desires, feels want,
is imperfect, is limited, is less than the Supreme.! Our
final search is for that which shall be Changeless, and yet
shall explain and contain all the multiplicity of endless
Change within itself.

The next step, the second result of the last effort,
is the Vishisht-advaita form of the Védanta : One sub«
stance, eternal, infinite, changeless, *Ishvara,” has two
aspects, is animate and fnanimate, chit and achit,
conscious and unconscious, Self and Not-Self ; and by its
power, Maya, Shakti, this ‘sove-reign Lord’ causes
interplay of the two, for its own high pleasure which there
is nohe other to question, without any compulsion from
without. “ It has two natures; one, Formless, the other
Form; ... It became husband and wife; . . . It is Being,
also No-thing.”? Such is the second series of scripture
texts that correspond to this stage.

! a qurear s Rrafig aghy ; . . . aRgeed T tnt%u

Shariraka-bhashya, 11, i. 32.
1% 4 g &Y, 9f Y, oA 9 ; a i, m«w&
g fiel oo, . mﬁaﬂrwam,mmamt .
4
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This second result, it is clear, is again only the
second answer, the theory of transformation, on a higher
level. Two factors are recognised, but subordinated to,
made parts and aspects of, a third, which is not a third,
however ; and the two are thus rather forcibly reduced
to a pseudo-unity. Instead of the complete separateness
of seer and seen, instead of the Sankhya doctrine of
Purusha and Prakrti, Subject and Object, as commonly
understood, we have a complete pantheism of ensouling
life and organism. The two are not only seer and
seen, subject and object, desirer and desired, actor
and acted on, but also soul (f.e., jiva or mind)
and body, force and ‘receiver,’ cause and instru-
ment, knowledge and organ of knowing, desire and tool
of desire, actor and means of action. But the objections
to the original form of the transformation theory hold
good, with only the slightest modifications, against this
subtler form of it also. Why the need for, the want of,
amusement and manifestation and interplay ?' Why so
ag AW 9, Brhaﬁ-xragtyalm'U{mm'sl.mt, {I, iii, 1; Ibid., 1, iv, 3;
Prashna-Upanishat, i, 5. O 3}ad 1 37§, AJT; Gita, ix. 19-.

'aga ), ®4 waa:, feaEe, sifqwfo:, dear iy 3R
@, frioreg, qon:, fsar: ¢ Awrat udisees, s, REiRersea: ;
Taq_gaea 9, %4, fRroey ax1seaa: 1 Bhagavata. 111, vii, 3.

*Sir! Revered Teacher! how can specific qualities, attributes,
actions, touch, appear in, the Supreme, Which is Changeless, Pure
Consciovsness, even in sport ? Sport, Play, is the activity of children, who
wish to play with another or others, (for ‘play ' means playing with
another or others); how can there be the action, the motion, of Play, in
the Supreme, Which is always ever Self-Contained, Self-Content, Motion-
ess, Actionless, eternally turned-away-from (negat-ive, repudiative, of) An-
Other ? * How the answer is hidden in the words of the question itself, how
the Sport, Lild, of the Supreme, is motionless, actionless, willappear later.
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much evil and misery instead of happiness in the course
of the manifestation ? And what, after all, is the duality ?
Are there two, or are there not two ? If two, and there
must be two if there is interplay, as there self-evidently
is, nothing has really been explained. Prove that one of
the two is Not, Naught, Nothing, and then you will have
said something! What is this mysterious Mayd, Shakti,
‘ Might,” which brings about the interplay ? What is this
unexplained secret ? How am ], the individual enquirer, to
feel the satisfaction of being the owner, possessor, master,
not the slave, of that .Power? How does this explana-
tion assure me of my own freedom ? Where is the law,
the regular method, the reliable process, in all this mani-
festation and interplay and unrestrained power,. which
may assure me of orderliness-and sequence, assure me
against caprice, i.e., at least against all caprice other than
My own, and also be in accord with what I see in the
world around ? I, as an individual, do not feel my asson-
ance with this explanation. It does not yet lead me to
the heart of the World-Process. It does not explain my
life, in reference to and in connection with the world
around me, systematically, satisfactorily. The laws of.
Karma and compensation, the law of rebirth, do not fit
into it quite plainly. To say that I am (i.e., the ‘I is)
feeling happy in a billion forms, and also feeling miserable
in another billion, does not assimilate readily with the
constitution of my being. I feel the statement as some-
thing external to me. In order to be satisfied, I must see
the identity of the countless individual ‘I’s,’ including
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my. ‘1’ not only in essence but in every detail and
particular.

Such are the doubts and difficulties that vitiate the
second result, and show it as of no avail. Such is the final
Crux of philosophy—to reconcile the Changeless One,
Self, Subject, with the Changeful Many, Not-selves,
‘ This-es’, Objects; to explain the Relation between the
Two'¢ and in such a manner that the Two shall be One
only... He who will mount and surmount the Crux, the
Cross, on' which is sacrificed the ‘ small self ’, of egoism,
to the * Great Self, the Universal Self’, of altruism and
Universalism, shall win ¢ Christ ’-hood, the full understand-
‘ing that belongs to him who is ‘ anointed with wisdom.’

’

CHAPTER VI

THE MUTUAL RELATION OF THE SELF
AND THE NOT-SELF (Cont.)

Ir may perhaps be useful to the reader, especially the
Wes‘tern reader, if a rapid sketch of modern Europeaﬁ
ti'lought on the subject is given here, showing how its
developments stand at the same level, though necessarily
w:th very great differences of method and details, as the
segond form of Védinta above given in essence, and the
drrent third form thereof also, viz., the A-dvaita, non-
L—lstnc (incorrectly understood as mon-istic). The
tiire of that A- -dvaita view will also appear, compa-
mm'hly, in the course of this sketch. '
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Indian thought--in all departments of research, in
which we possess tangible results of it, in the shape of
Samskrt and Prakrt works—has seldom lost sight of the
fact that the end and aim of knowledge is, diréctly. or
indirectly, the alleviation of pain and the promotion of
happiness.) The end, aim, and sure and certain result,
of the supreme knowledge, is expressly declared to be
the alleviation of the supreme pain of the fear of an-other
and of annihilation, and the promotion of the supreme plea-
sure of the assurance of Immortality and Self-dependence.
The dominant motive of that thought, therefore, is ethico-
religious’ Even works on grammar and mathematics
do not forget to state, at the ouiset, that they subserve:
the attainment of mukti, liberation, salvation, in some
way or other. * What is the human need it will sub-
serve ?”’, “ What is its prayojana, aim, motive?”
“ Who is its adhikari, ie., for what manner and
quality of student, for person of what qualifications,

1 g@sgifasran, Rearar agaaras ¥t .. ,‘

8 arsIrdl A, 7, CHEAIGAAISTIAN 5 Yk

) *
QA 9 2ET ., SA- AT G- RANARL ; Sankhyo-karika, 1, 2,88,

* Because triple pains of many kinds assail human beings, therefore,
is there search for cause and remedy thereof ; final remedy is kndwledge
of the real nature-of the Subject and the Object, the Unmanifest and the
Manifest, (and of the Relation between them, which inheres in that
real nature) '. Upanishats, Buddhist, and Jaina, books, Sinkhya, Yoga,
Nydya. Vaishéshika, Pirva-Mimamsa, and pre-eminently, Vedépta
ras, Aphorisms, and earlier works, all have sentences to the same effect;at
their beginnings, (Wﬁ, Manifest ; 83j54%h, Unmanifesty §, W.

. 7

2 Or ** pragmatical " in the hiighest and most comprehengive senag
as it would perhaps be now called, in the West, See William Janes,
Pragmatism. o .



54 NEED AND QUALITY OF STUDENT [SCIENCE OF

needsand requirements, is it intended ? *’—these questions
are answered at the outset of every recognised ancient
classical work in Samskrt in every department of its litera-
ture. Since it recognises the organic wholeness and unity
of life and nature, the unbreakable connection between
all departments of ‘nature’ and all aspects (corresponding
to them) of ‘ man,’ soul, mind ; therefore, Samskrt philo-
sophy deals with all other questions as subordinate to the
main question of the supreme need of the soul—* How
may the soul be freed from pain, how may misery be abo-
lished, how may happiness be expanded and perpetuated
infinitely ? —the central motive which governs the whole
of life. Its answer, as will appear later, is, * By realisation
of the true Nature of the soul as the Supreme Self.” The
exposftion, of the essential features of that Nature of the
Self, cbntgins within itself, answers to all other and minor
but connected questions.

Modern western thought, on the other hand, has,
for various reasons, historical and evolutionary, become,
ddring, and since, the nineteenth century, more and more
disconnected with Dharma, Religion-Law, which, in
its perfection and completeness, is the one Science of all
sciences, knowledge pre-eminently directed to the achieve-
ment of desired happiness here and hereafter by means
of appropriate action;' Véda-Science, as it is named in
Samskrt. The mainspring of this modern western know-
ledge is mainly intellectual, knowledge for the sake of

"knowledge—at least as that mainspring is described by

" e oga-feRaa-RifG: @: W ; Vaishéshika-Sagra, 1., i, 2.
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some of those 'in whose hands it has made progress,
especiglly in science. This fallacy—as it is, despite its
brilliant results in science, including psychology also—
has its own good reasons for coming into existence, as
may be understood later. That it is fallacy may be in-
ferred, in passing, even from the one single and simple
fact that public common sense, public instinct, public
need, have always declined to rest content with a mere
subjective and poetical admiration of the scientific dis-
coveries registered in bulky tomes and journals, but have
assiduously applied them, and continue to apply them,
with an ever-increasing eagerness and demand, to the
purposes of daily life, for the assuagemept of its pains
and the enhancement of its pleasures; and this, with a
success in the mechanical arts and appliances of peace
and commerce, which makes modern western civilisation,
the wonder, the envy, the exemplar to be copied, of the

eastern peoples.’

! Unhappily, by the Law of Duality, Polarity, Action-and-Reaction,
Thesis-and-Antithesis, which Law is inherent in (the) Nature (of the
Supreme Self), Good, by Excess, has become Evil, Extreme has
to Counter-Extreme; mechanical arts and appliances have beén’ con-
verted into moustrous implements of internecine destruction, and science
has been prostituted into the slave of horrible war, instead of being made
the mother of peace and prosperity for mankind ; especially since the
beginning of the twentieth century after Christ ; and the western races,
instead of becoming the friendly helpers and uplifters of weaker races,
have first become the rulers and oppressors, and now the devastators, of
those weaker races, and of themselves also by internecine war, out of
excessive greed for lands, serf-labor, markets (called ‘colonies’ and
* dependencies ' and ‘ mandated territories ' in hypocritical diplomatic
I:%gmg:)x; If the scientists of the world had borne in mind, always, the
awful gers of misuse of science, they would, long ago, have taken
due preczutionary measures, and insisted on properly guaranteed jnter-
national pacts, between Scientists and Statesmen, before publishing their
discoveries ; as Manu-Smrfi enjoins, ch. ii, verse 114 see the presest
writer's World-War and Its Only Cure—World Order and World
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. In the meanwhile, that Western thought has ap-
proached metaphysic proper, too, from the side of psycho-
logy or rather epistemology, the theory of knowledge,
almost exclusively.! It examines the nature of the Self
and the Not-Self in their relation to each other as
cogniser and cognised, subject and object, knower and
known, rather than in their other relations to each other,
of desirer and desired, and actor and acted on.” In other
werds, it at first confined itself, in metaphysic, mainly
to one relation, that of jiana, cognition, and did not
take much more than incidental account of ichchha,

j.e., desire, and kriya, i.., action. These, in their
Relsgion, ch. xii}* Scientists of the World ! Unite! ' The hope of Huma-
nity today, is in a Re-re-action, a higher Synthesis after the Antithesis,
a return of satya-yuga, 'age of Dharma ', ‘age of Truth and Concord,’
and a better satya-yuga than the previous one, after the present kali-
yugas, ‘' age of Discord and A-dharma’, has run its appointed unavoidable
course. Efforts to prevent the World-Wars were inevitable , the failure
of those efforts, and the occurrence of the wars was inevitable; the
return of World-peace, on a higher level, sooner or later, is also inevit-
n})llg. So we hope, for such is the promise of Metaphysic, the Science
of Peace.

»Gr. logos, word, logic, putting into words, of &ps-steme, under-
standing ; the science of the origin, nature, and validity, of knowledge.

? This predominantly °intellectual * outlook upon life has, as con-
comitants or consequences, the great development of the physico-material
eciences as against spiritual science ; the predominance given to the law
of competition, of individualism, of struggle for existence, over the law
pf co-operation, of universalism, of alliance for existence ; the increase
of egoism, aham-kdra—"1Iam superior ' and ' I am at least as good as
you ' —as against mutual fraternal serviceability of elder and younger ; the
greater insistence upon one's rights rather than duties; and the whole
development of the mechanico-industrial civilisation ' of the titans ' of the
modern west, with its endeavour to control ‘ nature ' by means of external
machinery, as distinguished from the pastoral-agricultural civilisation * of
the gods’ of the apcient world, with its endeavour tocommune with
° pature ' by means of internal living and subtler senses. In the compre-
Bepsive th hical phraseology, all these issue from the great develop-
sinnt of ‘ the fifth principle ' or manas, in * the fifth race ' : * titans ' and
! gods ' being the same jIva s, taking turns, in different moods, and ages.
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metaphysical bearing, it left for long entirely to theology,
though, of course, the later thinkers have not been able
to avoid a survey of the whole field of life from the
standpoint they ultimately reached.

Thus it has happened that Locke (born, 1632, in
Britain) decided that what was called ‘mind’ was a
tabulu rasa, a clean slate, had no ‘innate idcas’, and
that all its contents were written on it by experience of
the outer world of ‘ matter’ ; nihil est in intellectu quod
non fuerit in sensu, there is nothing in the intellect
which is not given to it by the senses. Leibnitz (b. 1646,
in Germany) swung back towards idealism, and pithily
criticised Locke by adding these words nisi ipse intellectus,
except intellect itself. The periodic cyclical duel, or rather
duet, was repeated by Berkeley and Hume. Berkeley,
(b. 1685), enquiring into the relation of knower and known,
under the names of mind and matter, came to the conclu-
sion that the very being of matter is its perceptibility by
mind. Its esse is its percipi. What matter is, apart from
its cognisability by mind, we cannot say; indeed, we
may well say, it is nothing apart from mind. Thus,
that which we have regarded so long as out of us, apart
from us, independent of us, is in reality dependent on us,
is within us ; ‘ without is within ')

Hume (b. 1711) came after Berkeley. He may be said
to have shown with equal cogency that, if the being of
matter is perceptibility, the being of mind is percipience ;

1J. H. Stirling’'s English translation of Schwegler's History of
Philosophy, p. 419 (Annotations).
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that if we do not know matter except as it is known—
almost an Irishism, (Bishop Berkeley was an Irish
Bishop !), but with a special fullness of significance—we
also do not know mind except as it knows, and apart
from what it knows. What is mind but something
cognising something ? Vacant mind, empty of all cogni-
tion, we know nothing about ; therefore ¢ within is without.’

Thus, then, between Berkeley and Hume, the status
quo of the problem was restored, and the shopkeeper in
his shop and the ploughman at his plough might well feel
delighted that these two philosophers in combination
were no wiser than they, though each taken separately
might have appeared something very fearfully profound ;
that the net product of these mountains in labour was
that mind was that which knew matter, and that matter
was that which was known by mind. Yet something
seemed to have been added to general knowledge. A very
close and intimate tie, an unbreakable nexus, of complete
interdependence between mind and matter—now clearly
distinguished, even as ‘opposites’---had been made
apparent, as was not before apparent, to those who had
not travelled along the paths of enquiry trodden by
Berkeley and Hume, in their company, or in that of
their elders and predecessors in the race of thinkers, or,
it may be, by themselves and alone. The problem was
therefore the richer for the labours of these philosophers,
and had now a newer and deeper significance.

Kant (b. 1724) took it up at this stage. The tug-of-
war between materialism (or °sensism,’” which tends to
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pass into ‘ sensualism’ on the ethical side), and idealism (or
‘ mentalism ’, which tends to grow, ethically and practi-
cally, into ‘ unpractical mysticism’), went on. What isthe
nature, what are the laws, of this unbreakable bond be-
tween mind and matter ? What are the two ? How do they
affect each other? ‘ Within is without’ and * without is
within *—is all right enough : but this mutual absorption
shows independence as well as interdependence. Two men
may appear to be standing on each other’s shoulders by
bending, bowlike, in opposite directions; but even this can
be only appearance; each, or at least one, must have a
separate, open or secret, fulcrum, standing-ground. After
many years’ hard thinking, Kant came to the conclusion
that each did have such a separate standing-ground. Be-
hind mind was a ‘ thing-in-itself,” and behind matter was
a ‘thing-in-itself ' 1; and from these two noumena there

! Compare the §J&gUW, sva-lakshapa, ‘own-mark,’ of the
Sankhya and the Bauddhas. The Samskst words, tat-tva, °that-
ness,” and tan-matra, ‘that alone’ or ‘the nature, maker, measure,
essential characteristic, of that,’ convey the same idea as ' thing-in-
itself,’ but with a fuller and more real and substantial significance.

EqICHS, sv-itmaka, would be a literal translation of *thing-in-
itself,’ but is not justified by usage ; and it is only a variation of sva-
lakshapa.

These words do not vaguely imply any such elusive will-o’-the-
wisp as Kant's *thing-in-itself ' ; e.g., in Sankhya, the eight forms of
Praksgti are all $at-t va-s, and the five sens-able qualitiesareall tan-m &-
tras. In the Vedadnta, the expression Atma-tattva, ’ Self-fact, Self-
essence,’ is frequent. A ‘fact,’ ‘ essence ' substance ', having a specific,
defining, demarcating, unique characteristic, is a‘ that ' or ‘ that-ness,"’
tat-tva; and the characteristic quality, in the case of the five sens-able
substances or true ‘elements,’ is the tan-matra, ¢.e., the sens-able
qualities known as sound, touch, colour-form, taste, and smell. Bhaga-
vaga, I11. xxvi, uses the expressionsshabda-matra, ‘ sound only, pure
sound, sound-continuum’, also sparsha-, riipa-, rasa-, gandha-
matram, ‘pure tact, color-shape, taste, odour only,’ i.e., continua,
highest genera, of these.
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irradiated and coruscated, épontaneously and by inherent
nature, phenomena which entangled themselves with each
other and produced what we know as mind and matter.
But, Kant added, the phenomena that issued from the

Some further observations ré western ' epistemologists '.

It may be noted here that the Indian philosophies, Darshanas,
' Views’ (of the Universe), ' Outlooks ' (upon Life), do not approach the
problem that occupied the above-mentioned western thinkers, in the
manner of the latter. Indeed it may be said that they do not discuss that
particular problem, in that particular form, at all. They all, more
or less, with slight variations, take it for granted, as undisputed and in-
disputable, and not needing discussion or enquiry, that the ‘' mind '-
subject, jiva, chitta, vishayi, has three aspects or functions,
is triune, knower-desirer-actor; and that ‘matter '-object, jada,
chétya, vishaya, has also three aspects, is tri-une, known-desired-
manipulated, or cognisability-desirability-movability. Jiva-chitta,
as a whole, is said to possess the faculty or function of ‘ memory ',
whence its name chit ta, from chi, to gather, tostore up. The Sénkhya
treatment of Purusha-subject and Prakrti-object, may be said perhaps
to be like the western philosophers’ treatment of knower and known ; yet
is different ; * psycho-physical parallelism ' is nearer to it. * So many men,
(bodies. faces), so many minds ' ; yet there is something in common, too,
uni-ting them all ; making some understanding possible amidst much
misunderstanding ; Unity in Multiplicity.

In Sénkhya, Purusha-Spirit is Pure Consciousness, Chin-matra;
and all the details and particulars, that are commonly ascribed, some
to ‘mind’, intelligence, understanding, reason, (as the words are ordi-
narlly understood and used), f.i., the Kantian * forms ' and * categories ',
and the rest to~’ matter'. s.e., the multifarious congeries of countless
sensations and sense-objects, the Kantian ‘matter’ or ‘' material’,
which the ‘forms' are supposed to sort out and arrange—all these
are assigned to Prakyti-Nature (-Matter-Energy) ; and relational laws-and-
facts, ‘ forms-and-material ', genera-and-species (from summa genera to
in-fima species, individuals, singulars), universals-(generals)-and- parti-
culars, all arise together:; all are 'objects’, seen in unbreakable,
indivisible, connection ; though they are distinguishable, while insepara-
ble, and though the seeing, the discerning, of the inseparability-with-
distinctness, of both series, of facts and of relations, becomes clearer
and clearer with the evolutionary growth of ‘mind-body’'; which
evolutionary growth, in cycles, is fully recognised and declared at length
in the Purdpa-History, and also, much more briefly, of course, in the
Upanishats and Védapta-works.

The * categories ' of Kant are dealt withas pad-arthasin Vaishé-
shika-Darshana ; six are the main, dra vya (substance or substantiality),
guna (quality, attribute, specificate, determinative), karma (matility,
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mental thing-in-itself were few in number and took the
shape of ‘ universal’ laws and * forms,’ ‘ categories ’, into
which the far more numerous ‘ particular’ phenomena
that streamed from the material thing-in-itself as

activity) as one triplet, and as another triad, s@manya (universality
or generality), vishésha (particularity, or singularity, or individu-
ality), and (this is specially noteworthy, for it seems to be absent from
the list of Kant, and subsequent German philosophers have, apparently,
not named it specifically as a distinct ‘category) sam-av-aya (inse-
parability), mutual inherence, togetherness. Later, ' modern’ adherents
and exponents of the system have added a seventh to the six, vis.,
a-bhava (non-being, non-existence), distingwshed into four sorts,
atyanta-abhava (eternal, utter, non-being), prag-abhiva (ab-
sence or non-existence before coming into existence and manifestation),
pra-dhvamsa-abhava (non-existence after destruction and disap-
pearance), and any-onya-abhava (mutual non-existence, each
being-not, not-being, what the other is; Hegel's ' reciprocal negation °,
‘mutual determination,’ Spinoza's omnis ncgatio est determinatio,
.* all determination is negation’, seem to embody much the same idea).
Under each of the other six, also, are grouped many subordinate ones
(some of which are equivalents of those mentioned by Fichte, Schelling,
Hegel, but not by Kant),

The ‘laws of thought ’, the subject-matter of western * logic’ (in the
common sense of the word, not Hegel's), and the triad of term-
roposition-reasoning, or concept-(or notion)-judgment-syllogism, or
Hegelian) apprehension-judgment-reason (or notion), pada-vakya-
m & na, together with their subsidiaries, major premiss, minor premiss;
conclusion, various forms of syllogism, etc., are dealt with in .the
Nyaya ; which is the science-and-art of correct thinking ; as Vydkaraga,
Grammar, is that of correct speaking-and-writing, correct expression of
thought. But note that Nydya is not mere and wholly sterile deductive
logic, as that logic, in strictness, must be ; (as Hegel too recognises, see
Wallace, The Logic of Hegel, p. 184, edn. of 1874) ; but is induction-
deduction in combination ; first induction, by the method of concomi-
tant variations, agreement-and-difference,anvaya-vyatiréka, and
then deduction.

Psychology, pure and applied, is the subject-matter of Sd3nkhya and
Yoga; Ethics, sin-and-merit, vice-and-virtue, right-and-wrong, good-and-
evil, exertion-and-destiny, freewill-and-fate, self-dependence-and-other-
dependence, are the Subject-matter of Miminisa ; Metaphysic, the ulti-
mate problems of Being-and-Nothing, Unchanging-and-Becoming, Truth-
and-Untruth, Reality-and-Illusion, God-and-Nature, Spirit-and-Matter,
Subject-and-Object, God-and-Man, Universal-Self-and-Individual-self,
Param-Atm#-and-Jiv-8tma, Universal-and-Singular, Self-and-Not-self,
and the Relation between these Pairs of Opposites, jvam-dvam—
these afe dealt with by Védanta. i
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‘ sensations '—the ‘ matter’ of knowledge, as opposed to
its ‘form,’” in technical language—fitted in exactly and
helplessly ; and so an organic whole of systematised
knowledge was produced.

\

The other systems too have something to say on these ultimate
uestions ; and, in this reference, Vaishéshika and Ny&ya are thought to
avor what has been described before (pp. 7-11) asarambha-vada;

Sankhya and Yoga, paripima-vada; Mimamsa and Védanta,
dtma-viada (assva-karma-viada, thesupremacy of the Self's will-and-
action), and vivarta-vida; but they are so thought, generally and
popularly, not quite precisely and accurately; though ° popular’ im-
pressions and broad views are seldora wholly wrong, and often more
correct and more useful than specialist's and expertist's minuti and
* exactitudes '. Subtle differences on minor points, mostly verbal, due to
use of the same words in several, sometimes even opposite, senses, and
consequent misunderstandings ; due frequently to even mere controversial
and quarrel-some ‘cussedness’'; or craving to pese as ‘original * and
* superior '—such differences, for the pleasure of diftering, are without
end, in the later exponents of the six systems; also of the several
schools of thought into which the original Buddhist and Jaina philo-
sophies broke up. The primal vasana-s, ‘sub-supra-conscious urges
of ego-ism, are active in would-be philosophers also, in east and west
alike. The earlier Sitra-and-Bhashya writers of ‘ Aphorism-and-Com-
mentary ' differ seldom; and then they indicate that whatever differ-
ence there is, is due to difference of viewpoint and naming.

~ A few abridged sentences from Wallace's The Logic of Hegel,
' Prolegomena ', pp. lviii-lxi, may help to elucidate further what has
been said above in this note, and also in the preceding and the succeed-
ing text of this chapter. °'‘Locke as well as Kant began with an
assumption based upon abstraction. This assumption led to a fatae!?
flaw in their conclusions. Both took the understanding or reason
to be some sort of thing or entity, however much they differed as to the
peculiar nature of its constitution, or the amount of its original contents.
Both confrgnted the mind to an external world, an object of knowledge
existing apBrt by itself, and coming in certain ways and under certain
forms Ento -gnnection with the subject-mind, likewise existing apart by
itself. In this state of absolute disruption, with two independent
centres in subject and object, how was it possible to get from the one to
the other? This was the common puzzle from Descartes to Schelling,
Locke and Kant included,’’ ( * but,’ the present writer would add, * Fichte
excluded’). ‘' For its solution, all sorts of incredible devices have been
suggested, such as pre-established harmony, divine interposition, and
impressions with ideas. It has given rise to two opposite views, some-
times known as Idealism vs. Realism, sometimes as Spiritualism vs.
Materialism.”” (Medieval Conceptualism, Nominalism, Realism, etc.,
ring changes on the same theme), ‘“But every true philosophy tust be
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But this was worse and worse. The shopkeeper and
the ploughman might be excused for staring aghast. We
had two difficulties to deal with before, viz., mind and
matter ; now we have four, viz.,, two (or, one for each

~

both idealist and realist. Realism asserts the rights of the several and
particalar existences; Idealism asserts the thorough inter-dependence of
all that exists.”” (The former exhibits the Many ; the latter, the One
which includes and interweaves the Many). ' Neither mind nor so-called
external world, ' subject ’ and ' object’, are, either of them, self-subsistent
existences. The objective world and the subject are really one; they
spring from a common source, which Kant called the ®original syn-
thetic unity of apperception’...'" (In plain language, the original
Unity of Self-Consciousness, which synthesises, interlinks, Self and Not-
Self, against which Not-Self, by contrast to which Not-Self, by negation
of which Not-Self, the Self eternally realises It-Self. Kant seems to have
only glimpsed, very late, that the Self was the one and on(e)ly Thing-
in-it-Self, behind both outer and inner). ‘' The subjective world, the
Mind of Man, is really constituted by the same force as the objective
World of Nature. Hegel came to prove that God is the °original
synthetic Unity,’ from which the external world and the Ego have issued
by differentiation, and in which they return to Unity.”’ (Again, in plain
words, ‘' God is the Supreme Universal Self, whose Unity synthesises,
posits-and -negates, creates-(maintains)-destroys, all Multiplicity *). ** The
deepest craving of thought, the fundamental problem of philosophy, is
to discover the Nature and Law of that Totality or primeval Unity,
which appears in the double aspect of matter and mind."”’

It will have been noted by the reader that the fatal flaw, referred
to in the extract, is the flaw of extremism, as usual; by omitting the
italicised words ‘apart by itself ’, ‘absolute’, ' independent ’, the flaw
disappears. As will be expounded in the subsequent chapters, Védinta
tells us that the Ab-sol-ute, solved, salved, from all limitations, Param-
Atma, the supreme Self, is Pratyag-atma, abstract Self, plus Mitla-prakgti,
abstract Not-Self, which appear as mind-plus-matter, man-plus-nature,
inner-plus-outer, Jivatma-plus-Jada.

Yet, the occurrence of the ‘fatal flaw’ has not been useless. It was
inevitable, even desirable, that the ‘ philosophic mind ’ should have erred
away for a while from the * thesis’ of Unity of Subject-Object, into the
* anti-thesis ' of the * disruption into two or Many ’, in order to re-cover,
with fuller knowledge, the ‘' syn-thesis * of that primal Unity ; in the terms
of the Gita, Ekata, One-ness, thence Pythag-bhdva (vistdra),
Separateness (Multiplication), thenagain Eka-stha-t & (re-establishment
in One-ness), according to the Law of Duality, of contradictory opposites,
appearing, and also balancing, neutralising, cancelling, each other, n the
One. By Error and Correction, an enrichment of thought is achieved.
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mind ?, and one for each material object, therefore count-
less), things-in-themselves, and two (or rather an endless
number) of things-in-other-than-themselves! What are
these things-in-themselves ? Some ran away with the idea
that they were the unknowable ultimates of the universe;
and whenever that which it most concerns us to know.
that which is most necessary for us to know, that which
is a matter of life or of death for us to be intimate with or
strangers to—whencver that comes up before us, then,
these people declared, we must shut our eyes and turn
away and say: “ We cannot know you; the limits of
human knowledge have been already reached and circum-
scribed.” Others, impressed by the stately technical
harness and trappings, big unusual words, of the philo-
sophy, but not caring to examine beneath those externals,
took to themselves the belief that these things-in-them-
selves were knowable in some mystic state ; unmindful
that the very definition of ‘ thing-in-itself ’ excluded any
such  possibility of cognition ; that, as soon as anything
is cognised, it ceases, by that very fact, to be a thing-in-
itself ; that its thing-in-itself retires inwards, beneath
and behind that which has been cognised and has
therefore become an attribute and a phenomenon veiling
the now deeper thing-in-itself. Thus many theories and
schools arose on the basis of the labours of Kant and
under the shadow of his * critical philosophy,” as it
was called. But the plain and patent objection to the
conclusions of Kant was that instead of an explanation
he had given us only an increase of confusion. There
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was no superior law provided by Kant,' as was most
imperatively needed, to regulate and govern the fitting
of sense-phenomena .(the matter) into the so-called laws,
(the forms) of mind, the mind-phenomena. If there
was something inherent in the sense-phenomena which
guided them instinctively to close with the right laws,
then that same instinct might well enable them to
marshal themselves out into systematic knowledge too
without the help of any of such mental laws. On the
other hand, if the mind-phenomena had something
in them which would enable them to select the right
sense-phenomena for operation, then they might also
very well have in themselves the power to create such
phenomena without the aid of any material thing-in-
itself. Kant himself seems to have felt these difficulties
in his later days, and to have begun to see that the
mental thing-in-itself was nothing else than the Ego,
and that this Ego was the law and the source of all laws.
Perhaps he had also begun to see that the Ego was
not only thing-in-itself to mind, but also, ip some way
or other, thing-in-itself to matter too. Perhaps, also

! Ueberweg, History of Philosophy (English translation), II, 216,
(Art. ** Schelling ’’), and Stirling's Text-book to Kant, and Translation
of Schwegler’s History of Philosophy, (Annotations, Art. ** Kant *’).

Another difficulty which seems to have been left unsolved by Kant
is as to the number of these things-in-themselves. Is there only one
thing-in-itself for all minds (or mind ?) on the one hand, and all matters
(or matter?) on the other ; or one each for each person and each thing ;
and if the latter, how to define person and thing respectively ?

Such objections to Kant’s views have been taken by Fichte, Schel-
ling, Hegel, Schopenhauer, Stirling, Wallace, Caird, and other
thinkers.

5
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that all individual ego-s were somehow unified in the
Supreme Universal Ego. But it was not given to him
to work out and attain those last results in that life
of his; and Fichte took up and onward the work left
unfinished by Kant.

Fichte clearly saw the necessity, in the interests of
mental satisfaction, true internal liberty, and respite from
restless doubt, of deducing the whole mass and detail of
the universe from a singie principle with which the
human jiva could find the inviolable refuge of identity ;
and he also saw therefore that this principle must be the
Ego. Fichte is the western thinker, who, of all western
thinkers, ancient and modern, known to the present writer,
appears to have come nearcst the final truth, attained
closest to the ultimate explanation of the universe. He
divides with Schelling and Hegel, in current public judg-
ment, the’ high honour of leading a large number of
thinkers in the West, away from the deadly pits of blind
belief on the one hand and blind scepticism on the other,
towards the magnificent health-giving mountain heights of
a reasoned knowledge of the boundlessness and unsurpass-
able dignity of the jiva’s life. Some incline to place
Hegel’'s work higher than Fichte’s; especially Stirling,
who spent a whole lifetime on the study of German
thinkers, and whose opinion on any matter connected
with them is therefore entitled to great respect. Yet it
may be said that, though Hegel’s work was fuller in detail
and more encyclopdic in its comprehension of the sci-
ences than Fichte’s, the latter’s enunciation of the basic
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principle of the World-Process is more centre-reaching,
more luminous—one would almost say wholly luminous,
were it not for a last remaining unexplained difficulty—
than Hegel’s. And, therefore, it may also be said that
Fichte has gone a step further than Hegel. The man’s
noble and -transparent personal life deserved too, that he
should see more closely and clearly the nobility and trans-
parence of the truth. Hegel’s life does not seem to have
been so selfless as Fichte’s, according to the biographers
of the two ; therefore he probably saw the truth under a
thicker veil.* Tt may be that if Fichte had lived longer
he would have explained the last difficulty that remains
behind at the end of his work; he would then have
applied a master-key to all the problems and the sciences
that Hegel has dealt with, and opened up their hearts
with a surer touch. It may also be that if Hegel had
lived longer, and not been suddenly cut off by an epide-
mic, he might have completed his system, (as Stirling
suggests) which also suffers from a single but very vital,
pervasive, and perpetual want, by means of Fichte’s
single principle, and so have done the same work that

! To western philosophy and science, such considerations may seem
irrelevant. Ancient metaphysic says that without ethical qualification of
vairagya, vivéka, etc., Védanta cannot be successfully studied ;

other sciences may be. The reason is : Védanta is the Science of the
Infinite ; all others are sciences of the Finite. To enter on this realisa-
tion of the Infinite, the ®'individual' must have begun to turn from
* individualism ’ in its triple formofavidya-kéma- k.a rma, clin_g-
ing to the Finite, intellectually, emotionally, a.nd‘ practically, i.e., in
thought, feeling, and action; and furn towards ' um_versa.hgm' in its
corresponding threefold form of jidna-bhakti-virakti, i.e., re-
cognition of the small self’s identity with the Great Self, philanthropic
altruism, and asceticism. Taint of selfish ego-ism dims vision of the

True Seff
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might have been done by Fichte. In the combination of
the two lies great promise of satisfaction. On the whole,
then, because of the view that Fichte has gone further
than Hegel, what has to be said here about Hegel will be
said first and Fichte taken up afterwards.

But before taking up Hegel, a word should be given
to Schelling, who has very much in common with Hegel.
The two were contemporaries and associates of each other
and partly of Fichte's also, both being greatly influenced
by Fichte. But Schelling failed to make such a lasting
impression on European philosophy as did Hegel, because
of repeated radical changes in his views, and lack of such
consistency, stringency, and rigour of thought and genetic
construction as Hegg‘gévgrtfgﬁémtg effect. The net addi-
tion made by Schellingmhe stock of Western philo-
sophy may be said to be a deeper and fuller view of the
Law of Relativity, viz., the law that two Opposites
imply each other. The point which Hegel emphasised
so much does not seem to have occurred to him, that
such opposites further inhere in a third something, which
és not exclusively and wholly either the one or the other,
but somehow includes and contains both, and is itself
the summation of the two. What Hamilton and
Mansel of England derived from Schelling, and Her-
bert Spencer from them, is that as everything implies
its opposite, so the whole of the world, the whole
mass of relatives, of opposites, being taken together
as one term—which may be called the Relative—
this whole would necessarily imply its opposite, the
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Absolute. Hamilton and Mansel vaguely called this
Absolute, God; Herbert Spencer called it the Unknow-
able. In one sense this conclusion is true ; in another it
is only a verbal quibble, so that critics have not been
wanting to point out that the Absolute and the Relative
make a new relation, a new pair of opposites, which also
requires an opposite in a higher absolute, and so on
endlessly.!

' Hegel put a stop to this unfruitful and fatuous end-
lessness of higher and higher absolutes, which really
explains nothing and is a contradiction in terms, by show-
ing that when all opposites had been once heaped together
under the Relative, no further opposite could be left out-
side of this mass in the shape of an Absolute; that if
such a train of reasoning was to be followed at all, the
logical conclusion should be that the Absolute was im-
manent in the mass of the Relative; that every thing
contained its opposite within itself, and that the true
Absolute would be complete when opposites had been
resolved into each other, so that no further search for a
higher Absolute was left to make. Hegel’s most impor-
tant contribution to metaphysic accordingly seems to be
a full development and application of the law that two
opposites, two extremes, always find their reconciliation
in a third something, a mean, which, as said before, is
neither the one nor the other exclusively but both taken
together. Applying this principle to the World-Process

1 For various criticisms of Spencer’s view on this subject, see Caird,
Introduction to the Philosophy of Religion, ch. i; and also Spencer’s
own Replies to Criticisms, published in his collected Essays.,
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in the mass, he first analyses it into two ¢ pure’ opposites,
‘ pure’ Being and ‘ pure’ Nothing, and then proceeds to
state that the collapse of these two into each other is ‘ Be-
coming,’ is the World-Process. The fact that ¢ Becoming ’
is the conjunction of Being and Nothing, and that every
particular combines and reconciles within itself two
opposites ; and the consequent law that the reconciliation
of two extremes should be always sought for in the mean,
and that extremes should always be regarded as a violent
and unnatural disruption of the mean—this fact and this
law are profoundly significant and very helpful to bear
in mind in all departments of life. But yet the mere
statement of them, which is practically all that Hegel
has done, leaves behind a sense of dissatisfaction. The
why and the how are not explained ; and the why and
the how necessarily come up when we begin with two
and not with one. If we begin with One and can main-
tain it Changeless, then none may ask why and how.
Merely to say that every change implies a falling of
Being into Nothing and of Nothing into Being is per-
fectly true; but is true only as breaking down some old
preconceived notions obstructive to further progress, true
as a stimulus to further enquiry; it is not at all
satisfactory in itself or helpful towards the solution
of the final doubt. It was declared long before Hegel,
and declared a thousand times, and the fact is indeed
so patent that he who runs may read and even with
the eyes of the flesh, that the world "of things is
Being, sat, as well as Non-Being, asat; that it is both
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and that it is neither; but the statement remains dark,
unlighted ; the fact remains unintelligible. Where is
the lamp to light it up and to make all clear at once?
Then this speaking in the third person, Being and
Nothing, instead of in the first and second person, Self
and Not-Self (‘I’ and ‘ you’),” re-invests the whole prob-
lem with the old strangeness which we were at so much
pains to transform into the home-feeling that goes with
the words Self and Not-Self. Being means Self to us ; and
Nothing is nothing else than Not-Self (in the sense of a
denial of the Self), if it is anything at all. To talk of Being
and Nothing, after Fichte has spoken of Ego and Non-
Ego, is to take a regressive rather than a progressive step.
Indeed, this may be said, in a sense, to be the greatest
defect of Hegel’s system. To speak in terms of ‘ pure
universal notions,” of Being and Nothing, etc., instead of
Self and Not-Self and their derivatives; to imply that
¢ Spirit’ (in the sense of Self) is subsequent to ‘ pure im-
material thought’; this is to walk on the head instead
of the feet. Perhaps a little ¢ progress ’ may be made even
in that way. But the falls, the lapses of intelligence, must
be very frequent ; and the whole process is invested with
an immense and most unnatural strain. Of course, it is
clear that, if we would deal with psychology and meta-
physic, we must intro-spect ; we must look inwards, more
or 'less; we must turn our -eyes in a direction opposite
to that in which we usually employ them in ordinary life ;
we must become °¢introvert’, rather than ‘extravert’,
! Shankara, Shariraka-Bhashya, the very ﬁrst/ paragraph.
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for the time. But, while our eyes are * in-turned ’, or even
closed, our hands have to be kept, however lightly, on
the ¢ outer ’ also ; we should not lose touch of and with the
‘ outer ’ world altogether; for, then, the ‘inner’ will vanish
from consciousness also ; ‘inner and outer ’, ¢ abstract and
concrete ’, both will fall asleep in Chaos, slumber.!

' As regards the difficulty of Védanta, Metaphysic-Philosophy, the
Science of the Infinite, and of the introspection needed for the study
thereof, Katha Upanishat (I1. i. 1) tells us,
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* Very subtle, not easy to be understood, is this highest * Duty’, (of
achieving. this highest Knowledge of the Self. The Self-born (appearing,
illusorily, to be born in a body, a not-Self) pierced the senses out-wards ;
therefore the individualised self looketh ox¢-wards, not in-wards, not
to and at it-Self. One here, one there, desirous of Immortality, resolutely
turning vision un-wards, saw him-Self, the Self.'' Ré difficulty of Hegel,
Wallace, in The Logic of Hegel, ' Prolegomena ' (p. civ; first edition)
says: ‘' There are two degrees in the hindrances against mastering
Hegelianism. The first difficulty is to reach the point of view from which
the system starts. It is, says Hegel himself, * like learning to walk upon
our heads'. The second demand—to move in the ether of this absolute
thought—is even harder than the first.”’ Stirling also, in The Secret of
Hege! (p. 81) writes, '‘ Hegel himself allows us to say—*' We feel as if
we were standing on our heads’' . . ."" One gets the impression, from
the English translations of Hegel, and also from various facts of his life,
as regards his relations with Schelling and others, that he was Zoo desir-
ous to be ‘original '—a common weakness of ‘ thinkers ', but excusable
within narrow limits only, i.e., while confined to joyous, boyish
‘ self '-tasting, ‘self '-delight, and play. We may therefore decline
Hegel’s invitation to stand on our heads; and may suggest to those of
his way of thinking, that, instead, they may practice, what is known in
Yoga as, theshambhavi or vaishpavi mudr &, eyes nearly but
not quite closed ; attention turned in-ward to the Great Self behind the
small self’s workings ; but not wholly oblivious of the out-ward, the Not-
Self. Védanta does not recognise ‘ absolute thought '—an expression of
frequent recurrence in the English expositions of Hegel ; it recognises
the ' Absolute Self’, behind and around all ‘ thought * ; it is the same as
Absolute Self-Consciousness, including all Not-Self, all not-selves, all
‘ this-es'; so that, ultimately, and eternally, Abstract and Concrete,
Inner and Outer, all merge into the One which is Number-less.
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Moreover, while pure Being and pure Nothing might
well be allowed to combine into pure Becoming, whence
.comes this endless multiplicity of particular becomings,
or rather ‘becomes,’ i.e., of special things that have
become ? Hegel does not seem to have explained this ;
although it seems necessary and even quite easy to do so
from the standpoint of a true definition of the Absolute.
A single word explains it. Has Hegel said that word ?
It does not appear that he has. If he has, then there is
nothing more to be said against him on this score. Yet
the story goes that Krug once asked Hegel to deduce his
particular writing quill from the general principle that
Being and Nothing make Becoming, and that Hegel
could reply with a smile only. Stirling talks of Krug’s
‘ridiculous expectation’; it seems to others that Krug’s
rrequest was perfectly fair and legitimate. The arbitrari-
ness of Krug’s particular quill does require to be ex-
plained away. Wallace (op. cit., p. clxxi) says, *“ Hegel’s
system . . . can only unveil what is, . . . it has no
vocation to say why it is, or how it can be so”; and
Hegel himself says (op. cit. p. 20), *“ The idea of Nature,
when it is individualised, loses itself in a maze of chance
. . . points of existence, kinds, distinctions, which are
determined by sport and adventitious incidents; . . .
phenomena are regulated by no law, but depend upon
-arbitrary influences ”. Yet the why is vitally important
to us, lest we become such ckance-phenomena.

Again, Hegel’'s fundamental proposition, the very
tbase and foundation of his system—uviz., that Being and
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Nothing are the same and yet opposite, and that their
mutual mergence makes Becoming, which, he says, is the
true Absolute—is wholly unsatisfactory. It may be true,
nay, it is true, in a certain sense, that Being and Nothing
are the same and yet opposed ; but it is not Hegel who
tells us what that certain sense is. It may be true, nay,
it is true, in a certain sense, that Becoming is the
Absolute ; but it is not Hegel who tells us what that
sense is. On the contrary, the general impression is that
Hegel began with a violent petitio principii when he
assumed that Being and Nothing, though opposite are the
same, and so took for granted the very reconciliation of
opposites which it was his business to prove. After
assuming that the two most oppcsed of all opposites are
identical with each other, it is truly easy to reconcile all
other opposites that may come up for treatment later.
Then, what is meant by saying or implying that
Becoming is the Absolute? If the word Becoming is
taken to mean the totality of the World-Process from the
beginning to the end ot beginningless and endless time,
then of course an absolute may be meant, but such an
absolute remains absolutely unilluminative and useless.
Hegel says (as summarised by Schwegler) : ‘ The absolute
is, firstly, pure immaterial thought ; secondly, heter-isation
of pure thought, disruption of thought into the infinite
atomism of time and space—Nature ; thirdly, it returns,
‘out of this its self-externalisation and self-alienation,
back into its own self, it resolves the heterisation of
nature, and only in this way becomes at last actual,
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self-cognisant, thought, Spirit.”' Perhaps, then, he
means, not the totality of the world-process, but, a
growing, maturing, absolute; in the course of the
growth of which, the cropping up of anything, of count-
less things, hetera, ‘ others’, im-pure, concrete, out of
the pure, abstract, remains a mystery, unexplained as ever.
But the absoluteness of an evolving, changing, thing or
thought is a very doubtful thing and thought. Indeed,
there should.be no distinction of thing and thought in the
Absolute; and this distinction is one of the very
hardest and subtlest tasks of metaphysic to explain away.’
The general impression left by Hegel is that the Absolute
is an idea, which finds its gradual expression and mani-
festation and realisation in the things, the becomings, of
the world-process ; and that, conscquently, there is a dif-
ference of nature between the idea and the things. But
if there is any such difference, then the things fall outside
of the idea and have to be explained, and the whole task
begins again. But even apart from this difficulty, which
constitutes a separate doubt by itself, is the main diffi-
culty of a changing absolute. The elementary Véda-
texts, which helped as temporary guides at an earlier stage
of the journey, and which said that the Self multiplied
it-Self into Many, had to be abandoned (for the time being
at least) for want of sufficient reason and justification.

! Note the thrice-repeated * self * here ' Thought cannot be, without
the prius of Self as basis.

¥ The thirty-two thousand shlokas or two-line 'stanza.s of the Yoga-
Vasishtha constitute the great and unique Epic, in Samskst literature, of.
this particular Herculean labour.
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for the changing moods of a Supreme. We have been
pining all along for changelessness, for rest and peace
amidst this fearful turmoil. Hegel gives us an endless-
ness of change. He says the Absolute-Universal realises
itself, through Nature-Particular, in and into the Indivi-
dual-Singular ; i.e., the already supremeé and perfect God
developes into and finds himself in perfected man, self-
conscious man, (typified by Jesus).! A doctrine unsatis-
factory enough in the mouth of anyone, and much more
so in the mouth of Hegel—who knows nothing, or at least
indicates nothing of the knowledge, of the vast evolution
and involution of worlds.upon worlds, material elements
and jivas, of the incessant descent of Spirit into Matter
and Its re-ascent into it-Self, which is outlined in the
Puranas. What does Hegel say as to where and when
the Absolute began its evolution and when it will
complete and end it ? Has he anywhere entered into the
question whether this actual self-cognisant spirit, this
perfected individual, this perfected man, who has achieved
that combination of reason with desire or will which
makes the true freedom, the true internal liberty, moksha
as altruistic synthesis and balancing of jiiana, bhakti,
and karma, 'knowledge, selfless desire, selfless action
—whether such an individual is completed in and arises
at a definite point of time, or is only an infinitely reced-
ing possibility of the endless future ? Also, whether many

! The element of truth in this view is to be found in the Védanta
doctrine of the Jivan-mukta, the Siifi's insan-ul-kamil, the Biblical
phrase ‘' Sons of God *’, (Sons, in the plural, not only one * Son ' Jesus,
who is only a typical Jivan-mukta of high quality, ‘ freed from egoism
while still in the body ’).
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such are possible at one time or not ? There were millions.
of individualised human jivas upon earth in the time of
Hegel. Had the Absolute finished evolution in them or
any of them, and if not, as it clearly had not, then why
not ? Such are the legitimate questions that may in all
fairness be put to Hegel. He does not seem to have
answered them. Yet each and every one of them should
and can be answered from the standpoint of a complete
metaphysic.

It is not probable that Hegel in this birth, and in the
life and surroundings of the period he lived and worked
in, (1770-1831 A.C.), knew all the even partial and one-
sided details about kosmic evolution, which have since
then become accessible to the human race in the West,
not to speak of the complete outlines (though lacking in
detail) which are sketched in the Purianas (and now in.
theosophical literature). He ridicules the doctrine of
rebirth,' (which Fichte, Schelling, Goethe, and many
others, poets, writers, thinkers, even physical scientists,
famous in the west, have believed in); and shows
thereby, that he did not realise the full significance and'
extensive application of some of the metaphysical laws
which he himself, or Fichte and Schelling before him,
stated. Yet these particulars of endlessly recurring
cosmic evolution and dissolution, in smaller and larger
cycles, as ascertained by masters of yoga, and embodi-
ed, in broad outlines, in the extant Puranas and other

1 Hegel, History of Philosophy, English Translation, Vol. I, Art.
' ** Pythagoras ''.
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Samskrt and Prakrt writings (and in theosophical litera-
ture), are alone capable of providing a basis for a true and
comprehensive metaphysic; for they, in the very act of
pointing out the way to the final goal, explain how they
sthemselves arc inseparately connected with and derived
from that goal. And if Hegel was not acquainted with such
.details, it is no wonder that his metaphysic remains incom-
.plete. It is, indeed, a wonder, on the contrary, that it is so
full as it is. It may, on the other hand, be that it was given
to a man who saw so much and so deeply, to see more also,
.and that he did not say all he knew for special internal
or external reasons. This is the view that Stirling takes,
in pointing out Hegel's shortcomings, especially in his
work entitled, What is Thought ? Stirling probably had
not in mind, when stating such a view, anything about
information derivable by means of a higher development
of human faculties through yoga. What most concerns
us here to know, is that such a lifelong student of Hegel
as Stirling declares, with all the weight and authority of
such study, that there is a radical defect in the system,
and that a key is wanted which perhaps Hegel might
have given if he had lived longer, that is to say, assurhing
that he himself had it.”

3 See ¢nfra, the close of ch. vii, for the needed rectification of Hegel
by Védanta. Here, we may quote’ wha.t Stirling says, Schwegler's
sttory of Philosophy, pp. 445, 475: ** Whether Hegel's Notionibe
really the pulse of thought-—that is what is still to be verified—that is
what I still doubt. So long as that doubt remains, I am not properly
an Hegelian . . . Hegel's Logic, though containing much that is of
material importance, is still principally formal. Its first note after all
is said, will never ring qmte true; existence of some kirid a.nd exsistence
of no kind are not the same '
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We see thus that, while Schelling and Hegel made
a very close approach to the final explanation, they do
not seem to have quite grasped it. Let us now examine
what appears to have been in some respects a closer
approach than theirs.

Fichte,- as said before, realised and stated that the
Ego is the only true universal, perfectly unconditioned
in and by (sensuous) matter as well as in and by (in-
tellectual) form (in the technical language of German
thinkers) ; the certainty of which can not possibly be
ruffled by any doubt. And from this universal, he en-
-deavoured to deducec the whole of the world-process.
His deduction is usually summed up in three steps:
Ego -Ego; Non-Ego is not =Ego; Ego in part-=Non-
Ego, and Non-Ego in part=Ego.! There is first the
thesis, the position of identity, ‘I’.is ‘I’; secondly,
there is the antithesis, the op-position of contradiction,
“I’ is not ‘Not-I’; lastly, there is the synthesis, the
com-position, i.e., a reconciliation, of the opposites, by
mutual limitation, mutual yielding, a compromise in
which the ‘I’ becomes, i.e., takes on the characteristics
of, the ¢ Not-1,” and the ‘ Not-I’ of the ‘I’. And this is
entirely and irrefutably in accordance with the facts of
the world-process as they are there under our very eyes.
No western thinker has improved upon this sum-
mary of the essential nature of the world-process ; and
it is difficult to understand how Stirling has failed to give

3 See Adamson, Fichte (Blackwood's Philosophical Classics), p, 172,
for éxplanation of the third proposition.
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due meed to this great work. He says regarding Fichte :
“What is said about the universal Ego . . . is not
satisfactory. Let us generalise as much as we ple;se,
we still know no Ego but the empirical Ego, and can
refer to none other.”!' Now, with the respect one has
for Stirling’s metaphysical acumen, one can only say that
this statement of his is very difficult to understand. For
it is exactly equivalent to the entire denial of the possi-
bility of an °‘abstract,” simply because we can never
definitely cognise lanything but a ‘concrete’ with our
physical senses. As said before, in dealing with the
process by which the nature of the universal Self is
established, the mere fact of a diversity, of the ‘ many’, of
concretes and particulars, necessarily requires for its
existence, for its being brought into relief, the support
and background of a continuity, a ‘unity’, an abstract and
universal. The two, abstract and concrete, universal and
particular, are just as inseparable as back and front ;
though, of course, it is not only possible, but is what we
always actually do, viz., that we distinguish between the
two, and attend more to the one, now, and more to the
other, at another time. But looking for a highest uni-
ersal and a lowest particular, we find that the extremes
meet. The highest universal, (Self It-Self as) Being,
satti-siminya, is also the most irreducible point,
charama-vishésha, the ‘singular’ (Jiva or atom).
The universal Ego is also (the essence of) the individual
ego (the so-called empirical ego); the universal Being
! Stirling's Schwegler's History of Phslosophy, p. 428. ’
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and the and, atom, of the Vaisheshika system of
philosophy, correspond to the Pratyag-atma and
the ideal atom which, enshrining a self, is the jiv-
atma. Between these two limits, which are not two but
one, the all-comprehending substratum of all the
world-process, the Infinite which is also the In-
finitesimal, * greatest of the great and also smallest of
the small,” there fall and flow all other pseudo-univer-
sals and pseudo-particulars; pseudo, because each falls
as a particular under a higher universal (or general) and
at the same time covers some lower particulars (specials).
The universal Ego is thus the only true, absolutely cer-
tain and final, universal. ‘‘ Hegel, in opposition to
Fichte, ... held that it is...not the Ego that is
the prius of all reality, but, on the contrary, something
universal, a universal which comprehends within it every
individual.” ' This is where the deviation from the
straight path began. It began with Hegel. And the
results were: (1) that dissatisfaction with Hegel which
Stirling confesses to again and again; and (2) a tacit
reversion, by Stirling himself, to that impregnable posi-
tion of Fichte (as shown throughout Stirling’s work,
What is Thought? in which he endeavours to make out
that the double subject-object, ‘ I-me,’ is the true Ab-
solute).” For if * we know no ego but the empirical ego,”

' Ibid., p. 315.
? Compare the Sasikshepa-Shariraka,

smsgcafigacawifie fafdamfafata ¥aer )
"% Only this partless, indivisible, Consciousness is both subject and
object at once."”
6
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how much more do we know no ‘ being ’ but empirical and
particular beings, no ‘ nothing ’ but empirical and particular
non-commencements ‘or destructions. Ego and non-Ego
we understand ; they are directly and primarily in our
constitution ; nay, they are the whole of our constitution,
essence and accidence, core and crust, inside and outside,
the very whole of it. But Being and Nothing we under-
stand only through Ego and Non-Ego; otherwise they
are entirely strange and unfamiliar. Being is nothing else
than pro-position, pre-positing, affirmation, by conscious-
ness, by the ‘ I’ ; Non-Being is niothing else than op-posi-
tion, contra-position, denial, by that same *I°. Stirling
practically adrits as much in What is Thought ? Fichte's
approach, then, is the closer and not Hegel’s ; and Stir-
ling’s opir;ion that * the historical value of the method
of Fichte will shrink, in the end, to its influence on
Hegel " ! is annulled by his own latest research and find-
ing. The probability indeed, on the contrary, is that
Hegel’s work will come to take its proper place in the
appreciation of students as only an attempt at a filling
and completion of the outlines traced out by the earnest,
intense, noble, and therefore truth-seeing spirit of Fichte.’

! Stirling's Schwegler, p, 427.

3 Dr. J. H. Stirling, in a very kind letter to the present writer,
said: '* Dr. Hutchinson Stirling would beg to remark only that he is
not sure that Mr. Bhagavan Das has quite correctly followed the distinc-
tion between Fichte's and Hegel's use of the Ego in deduction of the
categories—the distinction at least that is proper to Stiriing’s inter-
pretation of both; Stirling holding, namely, that Fichte, while without
provision for an external world, has only an external motive or move-
ment in his Dialectic, and is withal in his deduction itself incomplete ;
whereas Hegel, with provision for externality, is inside of his principle,
and in his deduction infinitely deeper, fuller, and at least completer.'’
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Hegel’s work is a supplementation, by mere descrip-
zion, not at all a deduction or explanation, of the succes-
sive steps in mind-development, from simple sensuous
perceptions to complex intellectual thinking or compre-
hending, in terms of abstract ideas and relations.
Darwinian evolutionism is similar; it is a description,
not an explanation, of body-development; it assumes
countless perpetual variations of environments, and corres-
ponding ones in organisms, at every step; power of vari-
ation is assumed at every step.

By sheer force of intense gaze towards the Truth,
Fichte has reached, even amidst the storm and stress of
a life cast in times when empires were rising and falling
around him, conclusions which were generally reached in
India only with the help of a y o g a-vision developed by
long practice amidst the contemplative calm of forest-
solitudes and mountain-heights.! (Perhaps he had been
a disciple in the home of an Indian sage, in a previous
life, and done all the preliminary thinking there!) Page
after page of his work reads like translations from Védanta
works. Schwegler, apparently unmindful of their value
and even disagreeing with them, sums up the conclusions

1 give this extract from Dr. Stirling's letter with the view that it may
help readers to check and correct any errors made in this chapter, in the-
comparative appreciation of Hegel and Fichte.

Professor J. E. McTaggart, of Trinity College, Cambridge, also
said, in a letter to the present writer: * . . . I still maintain that Hegel
has got nearer the truth than Fichte.'’ s

1 Fichte's lecture on The Dignity of Man (pp. 331-336 of the
Science of Knowledge, translated by A. Kroeger) is full of statements
which might be read as meaning, on Fichte's part, a belief in the evolu-
tlon of the jiv-atma of the kind described in védantic and theo-
sophical iiterature, in direct contrast to Hegel’s statements.



84 ABSTRACT EGO & ABSOLUTE EGO [SCIENCE OF

of Fichte in words which simply reproduce the conclu-
sions of A-dvaita-Védanta as now current in India.
Fichte’s statement, quoted above, as to the transference
of their characteristics to each other by the Ego and the
Non-Ego, is the Janguage of Shankara.! His distinction
between the absolute Ego and the individual or empirical
ego is the distinction between the higher At ma and the
jiva. The words ‘ higher At ma’ are used here, because
one of the last defects and difficulties of the current
A-dvaita-Védianta turns exactly, as it does in Fichte,
on the confusion (of the distinction without a difference)
between'Pratyag-atmaand Param-atma, the abs-
tract universal Ego and the true Absolute ego. Again,
Fichte’s view is thus stated by Schwegler : * The business
of the theoretical part was to conciliate Ego and Non-Ego.
To this end, middle term after middle term was inter-
calated without success. Then came reason with the ab-
solute decision—* Inasmuch as the Non-Ego is incapable
of union with the Ego, Non-Ego there shall be none.’ ’”
This is to all appearance exactly the Vedanta method,?
whereby predicate after predicate is superimposed upon
the Supreme, and then refuted, negated and struck
away, as inappropriate, till the naked Ego remains
as the Unlimited which is the Negation of all that is

! The opening lines of his commentary, the Shariraka-Bhashya,
on the Brahma-s#itras.

? And the method of the world-process. The spirit is ions, electrons,
atoms? No. It is gases, metals, minerals? No. Vegetables? No. Ani-
mals? No. Humans? No. Upa-dévas,dévas, Vishva-srjas?
No. And so on,
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Not-Unlimited, and the searcher exclaims: *“ I am (is)
Brahman,”' and “the Many is not at all,” * as the two
most famous Véda-texts, great sentences (in the Samskrt
phrase, mahia-vakyas) or logia, the foundation of the
A-dvaita-Védanta, describe it. The opposition be-
tween the specification-less Brahman or Atmi or
Ego, on the one hand, and the Non-Ego, on the
other, is stated by the Védanta thus: (The Atma is)
That of which akasha (ether), air, fire, water, and
earth, are the vi-varta-s, opposites, perversions.’
The relation between them is indicated in a manner
which comes home to the reader more closely than
Fichte’s: “ Brahman dreams all this universe, and its
waking is the reduction of it all to illusion.” *

Thus we see that some of the most important con-
clusions of the current A-dvaita-Védanta have been
independently reached by this truly great German thinker.
And in seeing this, we have ourselves taken a step further
than we had done, when we left the Vishishta-advaita
system as the second result of the last endeavour to solve
the supreme question of questions. We have seen that
the current A-dvaita-Védanta is an advance upon
the Vishishtadvaita. Wehavealso seen that Fichte
and Hegel are supplementary to each other. For, while
Fichte’s dialectic is the more internal, starting with

! Byhad-Aranyaka, 1, iv, 10. .
?Ibid., 1V, iv, 19.
8 Bhamati, p. 1.

* Madhustidana Sarasvati's Sasnikshepa-Shariraka-Tika, iii, shloka
240.
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the Ego, and therefore the truer and less artificial, it
follows out the world-process up to the end of two stages
only, as it were, those of origination and preservation,
i.e., the present existing order of things, a commingling
of the Ego and the Non-Ego; whereas Hegel’s dialectic
—though external, starting with Being (returning how-
ever to thought and Self afterwards), and therefore the
more artificial—completes, in a way, the circuit of the
world-process to the last stage, that of destruction, dissolu-
tion, or return to the original condition. (The words ‘in
a way ’ have been used for want of the certainty that the
full significance of this cyclic law and triple succession of
origin, preservation, and dissolution of the kosmic systems
which make up the world-process, and which law is
reiterated over and over again in all Samskrt literature,
was present to the minds of Fichte and H’egel.) We feel
now that Hegel, Fichte, and current A-dvaita- Védanta
have come close to the very heart of the secret; we
feel that it cannot now be very far off; we are face
to face with the lock that closes the whole treasure-
house of explanations of all possible mysteries and secrets
and confusions ; we also hold in our hands the key which
we feel is the only key to the lock ; and not only do we
hold the key, but in our struggles with the key and the
lock we have, in the good company of the Indian
védintis and the German idealists, broken through
panes of the door leaves and almost moved the door away
from its hinges, and obtained many a glimpse and even
plain view of many of those treasures and secrets. Yet
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the key will not quite turn in the lock. Some rust-stain
somewhere, some defect of construction, prevents this.
The defect, some features of which have been already
pointed out in treating of Hegel, is that we cannot deny
altogether this Non-Ego. We cannot quite convince
ourselves that it is ‘pure’ Non-being, atyanta-asat.
It seems both existent and non-existent, sad-asat.
Whence this appearance of existence in it? The last
unexplained crux of the current A-dvaita-Védanta
is the connection between Brahman, the Absolute,
and Maya, the Illusion of the World-Process. As
with Fichte’s Non-Ego, so with the védanti’s Maya,
there remains behind an appearance of artificiality, of a
deus ex machina, a lack of organic connection and
spontaneity, in the working of the world-process into and
out of the Egb, in the arrangement between Maya, on
the one hand, and Brahman, on the other. Why should
Brahman dream ? A hundred different ways of enunciation
and illustration are tried by the ordinary védanti.
None is satisfactory. And therefore the current A-dvaita
does not reach to the final stage of a true A-dvaita.
When pressed, it, like Fichte, falls back upon the position
that Maya (Non-Ego, with Fichte) is wholly Non-being,
instead of both existent and non-existent, and this we
cannot quite bring home to ourselves. Besides this
difficulty, there is the process of change : the ‘1’ opposes
to itself the ‘Not-I’, and reverts again to an original
condition. Why ? Our Absolute must be above change.
Again, there seems to be an artificiality and arbitrariness
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about the ‘ Not-I’ in another way, Why any one parti-
cular ‘ Not-I’? Fichte’s deduction of the world-process
is effected in a syllogism of three steps, three propositions,
and even then it does not quite complete the process. but
leaves it half-finished. It ought to be complete in one
proposition, one single act of consciousness; otherwise
the difficulty of change in the Absolute remains unsolved.
There are expressions and indications that to the
mind of Fichte and other German thinkers, as to the
mind of the védanti, there is present the distinction or
rather opposition between Eternity, succession-less Time-
lessness, kala-atita-ta, transcendence of time, on the
one hand, and successive time, kdla, even though endless,
on the other. In this opposition lies the clue to the whole
of the’secret ; but it does not seem to have been utilised.
It is not properly utilised in the extant books on
A-dvaita-Védanta, although the fact that Brahman is
beyond space and time, is reiterated incessantly. Nor does
it seem to have been put to effective use by Fichte or any
other Western thinker, though it has been recognised by
even such a non-metaphysical but extremely acute
reasoner as J. S. Mill!, as the distinction between the
true and the false Infinite. One hesitates to say
positively that Fichte has left this last work unperform-
ed ; but from the accounts and translations of his writings
available in English, this seems to be the case.  Yet the
secret is there, all the time, among the ideas expressed in
his writings, as much as in the better works of current
! In his Examination of Sir William Hamilton's Phislosophy.
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A-dvaita-Védanta. Just the one rust-stain has to be
removed from the key, then it will turn, and will finally
unclose the lock, and lay open before us what we want.
We want, as said before, That Which combines
within itself Change as well as Changelessness, and will
also be our own inmost Self. An infinity of change,
even though it be a change of progress—a progress
that has no self-contained and consistent meaning ;
that is without a definite final goal towards which it
is a progress; an increasing progress which, there is
reason to believe, may also be alternating with an ever-
increasing regress; a progress in a convolved spiral, which,
if it turns upwards to ever greater glories of higher and
subtler life, may also, by necessary correspondence, in
accordance with the law of balance, compensation, action-
reaction, thesis-antithesis, pass downwards too, through
ever-increasing miseries of lower and grosser densities of
matter—such ceaseless, aimless, dual process, swing to-
and-fro, or progress even, means not satisfaction, brings
not happiness, but rather a desolate weariness. Fichte has
said (to quote again the words of Schwegler) : “ It is our
duty at once, and an impossibility to reach the infinite ;
nevertheless, just this striving, united to this impossibility,
is the stamp of our eternity.” ' Schelling has said thesame
thing.? To the principle of this metaphysical * deduction,’
corresponds the actual fact, ascertained by Yoga and occult
science, and stated in the Purinas and other theosophical

! Schwegler's History of Philosophy, p. 270.
? J. H. Stirling, What is Thought ?, pp. 397-398.
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and Yoga-Védanta literature, that there is endless evolu-
tion 'of jiva-s, by birth after birth, in body after body
and world after world. But this fact is not the whole truth;
it does not stand by itself. If it did, then such a mere in-
finity of change, without a constant and permanent basis
of changelessness and peace, would only add the horrors
of Sisyphus to the agonies of Tantalus. No soul, however
patiently it now accepts—as many do—the doctrine of an
endless progress, will long feel peace in it by itself. The
longing, yearning, resistless and quenchless craving for
Changelessness and Peace and Rest, for something final,
will come upon it sooner or later.

Besides this emotional difficulty, this surfeit with
unrest, which is now upon us, there is the intellectual
difficulty, the impossibility of understanding the very
fact of change. The instinct of the intellect cries out, as
the very first words of all logic, as the primary laws of
all thought, that A is A, that it is not not-A, that
Being is Being only, and never Nothing. * The non-
existent cannot be, and the existent cannot not-be.”’
Yet every mortal moment of our lives, all around and
above and below us, these much-vaunted laws of logic

are being violated incessantly.” Every infinitesimal instant,

! Gita, ii, 16 ; otherwise, I might become non-est also ! The intellec-
tual instinct too is emotional rebellion against that possibility.

? And in these textbooks of deductive logic themselves, most bare-
facedly ! Solemnly declaring that A is A only and B is B only, they at
once also say, A is B, Bis C, therefore AisC! If AisA, BisB,and C
is C, only, how can A ever be B, or Bbe C, or C be A? If A really is
B, i.e., identical with B, then why two names for the same thing ? Call
it either A, or B. Samskrt Nyazya does not misapply these laws of
Universal Thouglit, as if they were laws of individual and concrete-
t hinking, for which the distinction between thing and thought, idea and
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something, some existent thing, is becoming non-
existent, and some non-existent thing is coming into being,
is becoming existent. We may say that it is only the
form that behaves like this. But what is the good of
saying so ? All that the world really means to us—sounds.
and sights, tastes, touches, and scents—all is included in
the ‘form’ that changes. Even weight, it is being
attempted to prove by mathematical computations,
will “change, with change of position, from planet to-
planet.! And, finally, those mathematical laws them-
selves, on which such computations are based, can no-
longer boast permanence; they, too, are being changed
by mathematicians, and it is endeavoured to be shown:
that parallel lines can meet and two things occupy the
same space; though, on these points, it seems likely that
- exuberance of originality has led to exaggerations, and
that the ‘old order’ will be restored. We have an:
indestructible faith that matter is indestructible; this
faith is not due to any limited facts we know, for
limited data can never justify limitless inductions * and
inferences ; it is only the unavoidable assignment by us,

reality, holds good. It does not say A is B, and B is C, therefore A is
C, but that A has C, because C goes with B, and A has B. It does not
artificially separate out an utterly sterile deductive or formal logic from
the wholly useful snductive or real logic, but combines both, as is inevit-
able and natural. The true and full significance of these laws of thought
appears only in metaphysic, as laws of Being, i.e., Universal Thought,
as will appear later on.

! See Scripture, The New Psychology; but Ostwald in his Hand-
book of Chemistry seems to think otherwise.

2 The real secret of the unlimitedness of inductions and generalisa
tions, as made, is that every simgle instance, every ome, bas in it the
principle of infinity. Many cases, a number of cases, are not necessary to
justify an induction. Ome case, but it must be a clear and unmistakeable
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by the ‘I, of a conjugal share in our own indefeasible
.eternity, to our undivorceable partner in life, the ¢ NotTI-,-’
‘matter. Such being the case, it does not help us in any
‘way to say that only the form changes. The form is
‘practically everything; and even if it were not so, even
ithen it is something, it is an existent something at one
moment. And what is cxistent once, should be existent
.ever. How, why, does it pass into non-existence ? We
«do not understand change. We do not understand the
world-process. If you would have us understand it, you
'must show that this world-process is not a process at all,
-but a rock-like fixity ; that procession is illusion, and fixity
‘the truth. Then only shall we be able to bring it into
.accord with the primary laws of thought. Such is the
«difficulty of the exaggerated, yet also legitimate, demand
of the reason, on the one hand.

On the other hand stands the difficulty of what may
:be called the demand of the senses. A doctrine of mere
«changelessness is incomplete; a mere assertion of it
perfectly unconvincing. It explains nothing and is not a

-case, is enough. Because in onc, therefore in all ones which are the
.same ; because once, therefore always, in the same conditions.

One school of Nyaya puts the' matter in a simple way; we have
pratyaksha, direct perception, ofa vyakti, a particular, and of its
jati, species or genus, both, together, simultaneously; because parti-
cular-and-general are inseparably bound togetherbysamavaya, co-in-
herence, mutual ‘' together-ness’. No ‘induction’ by elaborate obser-
vation and comparison of many instances would be necessary, and
‘generalisation ’ could be arrived at straight off, from the very first obser-
vation, if it be sufficiently precise, accurate, unmixed ; but, in practice,
abservation and comparison of many instances are needed, to eliminate
-drrelevant circumstances. In short, particular-perception and the
«connected general-perception (Kantian ‘matter’ and ‘form') arise

«together in the observer's consciousness.
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fact. It is, as just said, denied by every wink of our
eyes, by evary breath of our lungs, by every beat of our
hearts. We want that which will combine and harmonise
both change and changelessness. We want to reduce
each into terms of the other.

Many have been the efforts to shut up the world-
process into something which can be held in a single
hand ; which shall be but one single act of consciousness.
Kant says, in his Kritik of Practical Reason, * to deduce
all from a single principle, is the inevitable demand of
human reason; we can find full satisfaction only in a
complete systematic Unity of all the possessions of our
reason”’ ; but he himself failed badly to satisfy that de-
mand. Fichte could not do it in less than three successive,
unsimultaneous, and therefore change-involving steps, and
then too but incompletely. The great mystic school of
Rosicrucians has endeavoured to do so in one thought
and Bible-text: “ I am that I am”; but this propounds
mere changelessness, and makes no provision for change.
The Véda-texts belonging to the perultimate stage have
exclaimed separately, assaid before : “(The) I am (is) Brah-
man,” and then: “The Many is not at all ”’; but these
too are insufficient for our purpose; they too establish
changelessness alone and explain not change ; while others.
embody change only and not changelessness, as thus : “May
I who am One become Many ; may I be born forth and
multiply,”* ** It created that, and entered into that also.””

! Chhandogya, V1, ii, 3, and Taittiriya, 11, vi, 1.
3 Taittiriya, 11, vi, 1,
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What we seek shall be obtained by compressing the
three steps of Fichte into one; by combining the first
two separate scripture-utterances into a unity—a small
change perhaps, at first sight, but almost as radical and
important in result as an alteration of the mere order of
letters composing a word, an alteration which makes a
completely new word with an entirely new meaning.

NoOTE I.—It may be mentioned here that the western
philosophers especially selected in the text to serve as land-
marks on the path of enquiry, have been so selected because
their special way of thought, arising out of modern con-
ditions, seemed most suited to the modern student and best
fitted for the'purpose in hand. Otherwise, indeed, the same
subjects of enquiry have been and are being investigated by
hundreds of the finest intellects of the human race, from the
most ancient times up to the present day ; and different aspects
of the same truths.and propositions and solutions may be
found in the works of the ancient Greek philosophers, Plato,
Aristotle, and the Neo-Platonists especially, of Descartes,
Spinoza, Leibnitz, of the mystics, Scheffler, Eckbart, Albrecht,
and Baehme, of Bruno and Bacon, and, again, Schopenhauer
and Spencer, and many others. Each philosopher worthy of
the name, and to whom the name has been given by public
recognition, has undoubtedly left the world’s stock of philo-
sophical knowledge richer, by at least some definite piece of
work, a fuller and deeper view of some law, or a new appli-
cation and use of it, a new aspect of a question, or fact, or
law, or a fresh presentation, in a new re-arrangement, of the
same time-old world-facts, as of the same glass-pieces of a
kaleidoscope re-arranged by every new turn. Indeed, as may
appear later on, the most erroneous-seeming opinion ever held
by any thinker will be seen, from an all-embracing standpoint,
and in a certain sense, to be a not inaccurate description of
one aspect of a world-fact, one greater or lesser portion of the
truth. But some of the latest German thinkers seem to have
succeeded better than any of their precursors in Europe in the
attempt to systematise and unify. And even amongst these,
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from such accounts and translations of his writings into
English as are available, Fichte appears to be an almost
indispensable help to the modern students of true Védanta
and the higher metaphysic—the metaphysic which would en-
.close so-called occult and superphysical science within its
principles, as well as physical science; which claims to be a
science because it offers to be tested in the same way as
every particular science is tested, viz., by endeavouring to
show that its hypctheses agree with present facts, and also
enable prediction to be made correctly, of results in the
future; which, indeed, claims to be the very science of
sciences by providing a great system, a great hypothesis,
which, while special sciences systematise and unify limited
groups of facts, would deal with and synthesise the root-
concepts of all these special sciences, and so co-ordinate all
sciences, would systematise and unify all possible world-facts,
past, present, and to come.

It may be objected that this claim is rather large, seeing
that many thinkers have put forward many systems of meta-
physic; and all differ from each other more or less; so that
metaphysic has been even described as the most contentious of
sciences. The reply is that there is, at bottom, as substantial
an agreement, though much less obvious, between these
different systems as between different textbooks of, say, arith-
metic or geometry, which differ in language, phrasing, order
of presentation, of the subject-matter, method of calculation
or proof, examples, corollaries, etc. A similar substantial agree-
ment there must be, at bottom, ultimately, between all the
changing expositions of all the physical sciences too; for
.each endeavours to expound, obviously, one aspect of Nature,
all aspects of which make up a mutually-agreeing consistent
whole; and scientists are sensing, and trying to grasp and
express, that underlying agreement and unity. In countries
where metaphysic is almost as much in vogue as arithmetic,
e.g., India, this substantial agreement between philosophies
is no longer un-obvious either ; thus the learned in India are
all, on the whole, tacitly agreed that the Védanta is the final
philosophy, that the five or more other schools represent but
stages or aspects, and that changing times require and bring
forth only fresh presentations, in more or less suitably modified
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forms, of the same ‘ final truth ’. When and where metaphysic
comes to be really as much in vogue as mathematics, then
and there #fs numeration and notation, its four fundamental
rules and Rule of Three, its definitions, postulates, and axioms,
its points, lines, surfaces, and solids, its essential concepts
of force, fulcrum, and lever, its compositions, resolutions,
and parallelograms of forces, its equations, permutations,
combinations, and probabilities—all these will be recognis-
ed and agreed upon even more widely and deeply; for
what is or can be nearer than the Self, the Not-Self, and the
Relation between them? And then there will be, even obvi-
ously, as little difference between books on metaphysic, as
between those on mathematics. What the traditional feeling
and conviction on this point is in India, may be inferred from
the fact that while the Vedas—a.nd of course, the Upani-
shats which are the Vedanta, the fmal and crowning part
of them—are insistently declared to be svatah-pramana,
self-evident (see footnote at p. 40, supm), the technical
Samskrt name for the geometrical axioms is svayam-
siddha, ‘self-proven,’ the same thought, and practically the
same word.

Sometimes it is said that philosophy is a matter of ‘ per-
sonal equation’. Alexander Herzberg has written an in-
forming and entertaining book, The Psychology of Philo-
sophers, in which he has tried to connect the views, of some
thirty of the most famous western thinkers, with their per-
sonal characters, temperaments, physical health and features,
life-experiences, and circumstances. There is an element of
truth, no doubt, in this; it is even proverbial that views
change with the situation, the point of view. But that element
of truth must not be pressed too far. The proverb suggests
its own supplement. Circumambulate the problem concerned ;
view it from all standpoints; and you will see the way to
agreement. Differences are mostly of emphasis, on this or that
other aspect; and of taste. Even in mathematics, one person
studies and writes on arithmetic; another, geometry : another,
algebra, or trigonometry, or mensuration, conic sections,
calculus, etc. But there is no contradiction between them.
So too, there would not be any, there is no, contradiction
between philosophers and philosophies, if the latter only
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restrained egoism properly, and were more desirous to under-
stand than eager to differ and claim originality. The present
writer has endeavoured to show the Essential Unity of All
Religions, in a compilation hearing that name, by parallel
texts from the scriptures of eleven ; and philosophies are at
least one aspect of religions, as religions are of philosophies.

NoTE II.—For readers interested in the linking up of
eastern and western thought, some further observations are
subjoined. They may perhaps be usefully read once again,
after reading the next chapter. The two will cast light on
each other.

Schwegler, in History of Philosophy, articles on Fichte,
Schelling, Hegel; J. H. Stirling, in The Secret of Hegel ;
Wallace, in The Logic of Hegel, ‘ Prolegomena ’; Caird, in
Hegel—all speak unfavourably of certain traits and acts of
Hegel, his grudging and very insufficient acknowledgment of
his great debt to Fichte, his jealousy of Schelling and making
use of him as a stepping-stone in various ways, his flattery of
his Government and exaltation of the Monarchical State. He
had his great good points also. All human beings—including
‘ philosophers’ (1), of East and West, ancient as well as
modern—are °‘bundles of contradictions’, of ‘opposites’, as
is all Nature. A soul wearing a body, is necessarily such a
compound ; it is matter for deep thanksgiving, if the factor of
soul-altruism happens to predominate over that of body-egoism.

Hegel says (Wallace, op. cit., pp. 101-102): “ It was
only formally that the Kantian system established the princi-
ple that thought acted spontaneously in forming its constitu-
tion. Into the details of the manner and the extent of this
self-determination of thought, Kant never went. It was
Fichte who first noticed the omission, called attention to the
want of a deduction of the categories, and endeavoured to
supply something of the kind, With Fichte, the Ego is the
starting point in the philosophical development, and the out-
come of its action is supposed to be visible in the categories .

Broadly, ‘ categories’, here, may be understood to corres.
pond withthemaha-vakyas, great logia’, Primal Laws
of Nature, God’s Nature, Self’s Nature, on which Laws

7
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the World-Process is framed, by which it is shaped, gov-
erned, carried on ; this sense is much broader than that of the
word as used by Kant and also Hegel. In the Vaishéshika
system, as we have seen (f.n. to pp. 60-61 supra), the ‘ cate-
gories ’ are implicitly inherent in God’s Nature. Fichte and
Schelling have their own sets of categories, though perhaps
less flull, and less systematically concatenated, than those of
Hegel.

Hegel goes on to criticise Fichte: “ But in Fichte, the
Ego is not really presented as a free, spontaneous energy ; it
is supposed to receive its first impulse from without . . .
The nature of the impulse remains a stranger beyond
our pale”.

Hegel's objections are false, and apply to his own
work forcibly ; not to Fichte’s, When Hegel begins with
the sensationalist paradox, that Being is Nothing, and
Nothing is Being, and Becoming is the passing of each
into the other, does he present the three as three free
and spontaneous energies, and endow any or all of them
with impulses from within, impulses which are not strangers
beyond our pale, but familiars within our home ? He tries to
see a non-existent mote in Fichte’s eyes, and fails to see the
beam in his own! Fichte says clearly that the Ego itself
positively posits, contra-poses, Non-Ego, over against it-
Self, in order to realise it-Self. The Ego is obviously,
as comes home to every one us in our feeling of free-will,
a free and spontaneous energy, and the impulse is it own.
The following extracts from Schwegler (op. cit., ‘ Fichte *) will
illustrate : “ The Ego is manifest in consciousness: but the
thing-in-itself is a-mere fiction . . . (Fichte) would make the
Ego the (first) principle, and from the Ego would derive all the
rest . . . We are to understand by this Ego, not the parti-
cular individual, but the wniversal Ego . . . Egoity and indi-
viduality, the pure (abstract) and the empirical ego, are
entirely different ideas. . . . Fichte is the first to deduce
all fundamental notions from a single point, and to
bring them into connection, instead of taking them only
empirically, like Kant, and setting them down in mere
juxtaposition. . .. Ego==Ego, the Ego is, I am....
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Before anything can be given in the Ego, the Ego itself
must be given. . . . This is pure, inherent, independent
activity. . . . I am is the expression of the only possible
original act. . . . The Ego is the prius of all judgment, and
is the foundation of the nexus (relation) of subject and predi-
cate . . . We obtain from it, the category of reality. All
categories are deduced from the Ego as absolute subject. . . .
The second fundamental principle is, . . . Ego is not=non-
Ego. . . . Whatever belongs to the Ego, the counterpart of
that must, by virtue of simple contraposition, belong to the
non-Ego. The category (idea, general notion, law, of) deter-
mination or limitation follows ; thence follow . . . divisibility,
substantiality, causality, cause-and-effect, reciprocal relation
(etc.) . . . The Ego itself is absolutely self-determination. . . .
Originally, there is only a single substance, the Ego; it
alone is the absolute Infinite. . . . But the Ego sup-
poses a Non-Ego. . . .” And so on. That there are some
minute, subtle, even important, differences between Fichte’s
thinking and Védanta, may be granted. The Védanta
way is preferred in the present work, compiled in view
of the Indian reader’s requirements as well as those of the
western reader, who may be interested in Indian thought.
The seeker, goaded by inner questionings, must, of course,
decide for himself, which satisfies him most. But Hegel’s
fault-finding with Fichte does not seem justified in any case.
He says (op. cit.) : *“ What Kant calls ¢kéing-in-itself, Fichte
calls impulse from without . . . (i.e.) non-Ego in general.
The ‘I’ 1s thus looked at as standing in relation with
the ‘not-I’ through which its act of self-determination is
first awakened.”

Hegel had access to the original German of Fichte, which
the present writer has not; and Fichte may have employed
words equivalent, in English, to ‘impulse from without’.
But, seeing how words are perpetually changing their mean-
ings in the hands of philosophers, and even the same philo-
sopher, (Hegel himself is an outstanding example of this
sin), the present writer would interpret Fichte as meaning
‘ impulse from non-Ego, contraposited, ideated, as if without,
by the Ego it-self’, and ‘first awakened’ as °eternally
realised, once for all, as well as realised throughout all
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time in unending succession’. This interpretation is sup-
ported by Schwegler's whole account of Fichte; and that
account seems to be fair and correct as against Hegel's
cavillings and carpings, which seem to be almost ‘malice
prepense’ (1), in order to set off his own originality. To
prick the big bubble of Hegel's big claim, it is enough
to observe that Fichte begins with a Living One, and that
One, the Heart's Desire of the whole Universe of living
beings, the Self, ‘for the sake of which is dear, whatever
else happens to be dear,’ (as the Upanishat says); while
Hegel begins with three, and three life-less, soul-less, ghosts,
Being-Nothing-Becoming, outside of Me, there, in front of
Me. Even Kant, from whom, according to Stirling, Hegel’s
industrious exponent, Hegel borrowed very much—even Kant
craved for, and could not find, a Single Principle from which
all could be deduced; but he did come to have an inkling that
the Self is that Single Principle, the ‘ thing-in-itself ’ behind
both Mind and Matter. Thus: “The ‘I think’ must be
capable of accompanying all my ideas; otherwise, there
would be presented to my mind an idea of something which
could not be thought, and this means that the thought would
be impossible,. or, at least, that it would be nothing at all
Jor me; . . . the proposition that all the various elements of
our empirical consciousness must be bound together in one
self-consciousness, is absolutely the first principle of all our
thinking "—quoted from Kant, by Edward Caird, in Tke
Critical Philosophy of Kant, 1, 353.

Why so much dissertation about the Self ? Because
It is the One Central Fact of Védanta and of all Indian
thought, the one sure and certain Single Reality of the
Universe ; One, yet all-enveloping, all-regulating, all-deducing-
producing-inducing. Atma, as_Param-Atma, Pratyag-Atma,
Jiv-Atma, Sutr-Atma, Bhut-Atma, Jagad-Atma, pervades
Samskrt literature. And Hegel and Stirling cannot avoid
sensing Its light, even through closed eyelids. Stirling (op.
cit.), pp. 28-29, earnestly exhorts, in the very spirit of the
Upanishats and the Yoga-Vasishtha, the would-be student of
Hegel to practise meditation on ‘ Abstract or Pure Being,
Abstract or Pure Existentiality, the Hegelian Seyn . . . Let
there be no stone, no plant, no sea, no earth, no sun, no idea,
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no space, no time, no God—-let the universe disappear—we
have not yet got rid of Is. Is will not, cannot, disappear.”

But, please, let the Self, you, your-self, who are exhorting
others to meditate thus—let your-Self disappear. Does Is
remain after that ? If it does, how do you know that it does ? !
Stirling again says: ‘ Ask yourself, What would there be, if
there were just nothing at all, and if there never had been
anything—neither God, nor a world, nor an existence at all ?
Ask yourself this and listen ! Then look at the question itself,
and observe how it contains its own dialectic and contradic-
tion, in pre-supposing the Being it is actually supposing
not to be!” But, please, add to the question ‘ Neither a Self,
your-Self ’, and listen! Who is left to listen ? ! The question
as worded by Stirling, when it says  nor an existence at all ’,
does not mean, ‘not even your own existence ’, but surrepti-
tiously implies that your own i.e., your-Self’s existence is left;
for indeed it is ¢mpossible for any one to imagine his own
existence abolished, (see p. 22 supra). We do not know
if Stirling ever tried to perform that feat. His question pre-
supposes Being, truly:; but what Being, whose Being?
Whatever Being he meant, that Being inevitably pre-supposes
Self, whose Being, or which as Being, is the only Being that
is absolutely, unshakeably, unabolishably sure and certain.

Stirling cannot help contradxctmg himself on this point.
At p. 24 of his book, he says: ‘‘ Hegel as it were swoons him-
self back into infancy, trances himself through all childhood,
and awakes when the child awakes, that is, with reflection, but
retaining a consciousness of the process, which the child
does not. 1t is a realisation of the wish that we could know
the series of development in the mind of the child"”. Inci-
dentally, this is one of the exercises suggested in Yoga; and
a simpler form of it is—do not get out of bed in the morning too
quickly, but practise awaking slowly, and intro-specting the
gradual stages from dim to clear consciousness ; for, speaking
very broadly, by the Law or Fact of Analogy, viz., that the
small is as the large, the microcosm as the macrocosm, a
complete day of an individual life is like the whole of that
life, and this latter again is like the whole of the life of a
whole Human race or nation, and that, again, like the
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Cosmos-Chaos, Evolution-Dissolution of a whole globe, or
a whole Solar System ; and so on.

« Now, Stirling goes on to say that when the child awakes,

conceivably there is a sense of being—or the vague wide
idea, Being : there is 20 I in it; I is the product of reflexion.”
Thns at p. 24. But at p. 67, he contradicts himself crassly :

*““The notion then as being, as 7s, as the absolutely first
crude, dim, dull, opaque, chaotic consciousness, brute I am,
the first flutter of life, .\. . is only in it-self—latent, undeve-
loped:’ and again, at ‘ that which lives, and all that
lives, is thought; / ﬁnd my I to be a constituent moment,’
(better say, locus, focus, centre, basis) “ of that all of thought.”
Here, Stirling, unwittingly, helplessly, admits the primacy of
the Self. At the end of his Annota.tions to Schwegler, he claims
for himself only the role of a *“ humble Christian philosopher ”,
and on the last but one page (p 750) of The Secret of Hegel
he claims for Hegel that he * has no object but once again to
restore to us—and in the new light of the new thought—
Immortality and Free-Will, Chnstlamty and God”. But
he forgets that in the Bxble, ““ God said unto Moses, 1AM
THAT 1 AM; and he said, Thus shalt thou say to the
children of Is'ra.el, 1 AM hath sent me unto you”; and
again, repeatedly, ‘1 am the Alpha and the Omega, the first
and the last.”” The Rg Véda, in the magnificent Nasa-
diya hymn, says: “Neither non-Being was, nor Being.
Only the Self breathed, without air. It breathed Its own Self-
affirmation, Self-positing, Sva-dha. Death was not, nor
deathlessness, nor day, nor night, nor space, nor any orbs
therein. Deep darkness lay in the embrace of deep darkness.
Nothing-Else-than-It was, Tasmad-Anyat-Na param
kinchid @sa. And in it moved Primal Desire, K @ ma, seed
of Universal Mind. Who knows It ? Perhaps It knows It-Self,
perhaps not!” (For texts from other scriptures, of other
religions, to the same or similar effect, the reader may see the
present writer’s The Essential Unity of All Religions, Index-
references, ‘ Self ’, ‘ God’, ‘ I).

Let us now observe the plight of Hegel himself. In
Stirling's book (op. cit.), in section II, ¢ Quality translated ’,
pp. 253-259, the word ‘Self’ occurs 118 times; the word
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‘ Other’, 64 times; and the word ‘ This’, as equivalent to
‘ Other’, also, a few times. On p. 255, ‘Self’ occurs 29
times ; on p. 256, 18 times ; on p. 257, 20 times. Please note,
this is Hegel’s own writing, only translated. The word ‘ Self ’
occurs, in greater or less abundance, on many other pages,
generally in peculiar combinations with other words. A sich
(in, at, or by Self), fur sich (for, by, or with Self), An und fur
sich (in and for Self)—this triad is the very skeleton, the frame,
on which are moulded all the tissues and the flesh of Hegel’s
system. Following compounds are found all over the place ;
it-self, for-self, in-and-for-self, self-diremption, self-union,
self-conservation, self-retention, self-reference, self-separation,
self-duplication, self-mediation, self-consciousness, being-in-it-
self, being-for-self, being-within-it-self, being-in-it-self-ness,
be-ent-in-it-self, self-identical-within-it-self, self-to-self-re-
terent, in-it-self-ness; and so on and so forth. Yet to give
precedence to Being-Nothing-Becoming over Self (and It’s in-
cluded Not-Self 7.¢c., This Other, and Not)—this, to the Védanta
view, is a very grave, very misleading, error ; though, of course,
every error has its use, if it act as incentive to further trial,
until finding. ‘Self’, ‘Other’ (Skt. itara, Gr. heteron)
‘This’ (Skt. état, idam)—these words are in the very
spirit of Védanta, which uses equivalents pointedly: but
Hegel fails to describe the Relation between the Three,
satisfactorily, or even at all. Fichte, as said, makes a much
nearer approach, without quite grasping, it seems.

Stirling (in whose own expositions of Hegel, the word
‘ self,” or its equivalent ‘ ego’ or ‘ sich ’ occurs, e.g., 27 times
on p. 51, and 29 times on pp. 121-122, to take instances at
random) says at p. 53: ‘ Hegel’s secret is very much the
translating of the concrete individual into the abstract
general or universal. He is always intelligible when we keep
before us the particular individual he is engaged translating ;
but let us lose the object, the translation becomes hopeless.”
But why write thus abstractly ? Indian seers and sages
enjoin the study of Véda-Védanta and Itih@sa-Purapa,
Philosophy and History, Abstract and Concrete, side by side,
in the light of each other. So only are both lighted up.
To teach a secret code without explaining the meaning
simultaneously ; a shorthand system without the longhand
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equivalents; geometry without the figures: is futile. When
Hegel ‘descends’ into concrete illustrations, rarely, he is not
only intelligible but interesting and informing. But he, *'in
general, vouchsafes abandantly, dry, abstract allusion, but
never one word of plain, straightforward, concrete expla-
nation. Information in Hegel is, for the most part, but
a disdainful abstruse riling of us': (Stirling op. cit. p. 355).
There are instances of such deliberate mystification, abstruse
‘abstractness, code-language, °‘riddling rhymes’ and even
scornful riling,” in Samskst literature too, as, f.i., that of the
pysterious 8800 verses’' of Mah@-bharata, by tradition, of
Raikva of the car’ and Yajiia-valkya in the Upanishats,
of Dharma-kirti (Buddhist author), of Shri Harsha (poet and
a-dvaiti casuist-sophist). But these are not regarded as
models ; and the 8800 so-thought ‘ mysterious’ verses of Véda-
Vyasa are explained by some scholar’s, very simply, as being
only the first draft, which Vyasa himself, later, expanded
to 24,000, and his disciples and grand-disciples, subsequently,
to a hundred thousand verses, by successive additions, some-
what as the successive editions of an encyclopedia ‘grow
from more to more’. Mystery-mongering is a very old
trade ; it attracts many customers, though it repels others.

Particularly surprising in'a person of Hegel's great repu-
tation is his shallow, supercilious, self-conceited criticism of
the Védanta of Bhagavad-Gita, and of Sifism ; (pp. 188-192,
Wallace’s translation of Hegel’s Philosophy of Mind). It
is obvious to anyone who has studied Gita and the better
known Siifi writings with any care, that that criticism is based,
not on knowledge, but on ignorance. He says, “ They are
systems which apprehend the Absolute only as substance . .
The fault of all these modes of thought is that they stop short
of defining” (i.c., they do not define) ‘ substance as subject
and as mind . To us, in view of what has been said above,
regatding Hegel's treatment of Being and Self, this criticism
is like ‘the thief shouting—Stop thief ’; is imputing to an-
other the fault which is his own. No system of thought, no
philosophy, has so expressly and emphatically declared the
only real substance to be the Supreme Self and Subject, as
the Védanta. The case of ‘ mind’ is different ; it is the Self’s
Nature ; about which, later on.



P., CH. VI] RESIDUAL VALUE OF HEGEL 105

The substantial value of Hegel seems to be what the
‘ popular’ or ‘general’ mind has decided ; and the * popular’
mind (because it reflects the element of Truth in the Univer-
sal Mind, at least as often as that of its Opposite, Untruth or
Falsehood or Error, which also is present in the Universal
Mind, by inevitable Duality-within-Unity), has concluded
that the things of permanent use in Hegel are, a fuller working
out of the method of thesis-antithesis-synthesis which he
borrowed from Fichte ; that the process of the world means
that the Spirit goes out into Nature, as into something other
than itself, and then returns to itself with a tuller content of
knowledge, and fuller self-consciousness, as in a ‘ perfected
man ’; and that every individual, as much as the universe,
is a whole, a whole of wholes, a circle of circles. But all
this has been said by many others also, in other and some-
times better words, and needs completion by Védanta.

Hegel says (Wallace, The Logic of Hegel, 1st edn.,
p. 62): “ When the notion of God is apprehended only as that
of abstract or most positive being [ most real being’ in the
new edn., of 1892], God is, as it were, relegated to another
world beyond ; and to speak of a knowledge of him would be
meaningless. Where there is no distinction of elements
[‘no definite quality’, in the new edn.] knowledge is impos-
sible. Mere light is mere darkness’. This is not unintelli-
gible, though ‘I am’ is knowledge of a sort, and without
any definite quality. And the last two sentences show that
the sensationally and paradoxically worded proposition, ‘ Pure
Being is pure Nothing ', is capable of being understood into
‘ pure ’ common sense ; as thus, when we are day-dreaming, or
twiddling our thumbs, and a person asks ‘ What are you
doing ?’, and we answer ‘ Oh nothing’, we mean ‘ Nothing
particular, nothing that matters, nothing worth while noting
or remembering’. So, Hegel's °‘Beginning’ means the
passing of that factor of Being which belongs to Something, of
some particular Being, into Nothing ; and vice versa ; other-
wise, abstract Being and abstract Nothing would be * relegated
to another world beyond,’ like ‘‘abstract God*, and “to
speak of a knowledge of them would be meaningless . And
it is, necessarily, with some such particular specificate
determinate Beginning, with some object that has ‘ begun’,
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(and is also ending, is passing from birth to death and death
to birth, in the metabolism of a perpetual round of anabolism-
katabolism, necro-biosis, incessant integration-disintegration,
existence-non-existence), that ordinary thinking (Hegelian
PerceptiomCoﬁception-6nderstanding) as well as philosophi-
cal thinking (those three plus Hegelian Reason) also begin.
This thinking, of course, pre-supposes the consciousness of
the °thinker-I’; which consciousness is vague in ordinary
thinking, and clear in philosophical; and becomes full
(All-) Self-Consciousness, as the very climax of Reason (or
‘ Speculation ’, in Hegelian terminology).

.As Hegel himself says (ibid.) : “ God must be simply and
solely the ground of every thing, and in so far, not dependent
on anything. . . . The demonstration of reason no doubt
starts from some thing which is not God. But,as it advances,
it does not leave the starting-point a mere unexplained
fact, which is-what it was. On the contrary, it exhibits
that point as derivative, and called into being, and then, God
is seen to be primary and self-(Self-) subsisting, with the
means of derivation wrapped up and absorbed in himself
(-Self) . . . The original antecedent is reduced to a con-
sequence’’. By such interpretation, and by bearing in mind
the implicit perpetual assumption of Self by Hegel, (the
failure to announce which, clearly, at the very beginning, can
only be counted as a disastrous omission), removes much
obscurity. It will be noticed by the careful reader, however,
that Hegel is only quietly copying Fichte here, and very
uncouthly too, by substituting the much less intelligible third-
person term ‘ God ’ (somewhere in ““ another world beyond ),
for Fichte's sun-clear first-person term ‘1°, ever-near, ever-
dear, here, there, everywhere. This isa theme capable of
much expansion, requiring a sentence or more for every
sentence of Hegel; and cannot be pursued here any
further.

Hegel's own language, summarised by Schwegler, and
quoted above, (pp. 74-75, supra) is “ The absolute . . . returns
out of self-externalisation, self-alienation, back into its own
self, resolves the heterisation of nature, and becomes, at last,
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actual self-cognisant spirit.” This seems to be the ‘the
notion,” “ the notion of the notion,” ‘‘the absolute,” * the
Idea ", “ the Reciprocity which is the notion ™ which Stirling
repeats ad nauseam, without once * defining ’ it ‘ definitively ’,
to the accompaniment of much dramatic exuberance, efferve-
scence, exclamation, exultation, and attempt at exposition.

Elsewhere, Hegel says, (Wallace, op. cit., p. 289) : *“ As
Fichte was one of the earliest among modern philosophers
to remark, the theory which regards the Absolute or God as
the Object and nothing more, expresses the point of view
taken by superstition and slavish fear. . . . The salvation
and the happiness of men are effected by bringing them to
feel themselves at one with God . .. God in the Chris-
tian religion is also known as Love. In Zis Son, who is
one with him, he has revealed himself to men as a
man amongst men, and thereby redeemed them. This
religious dogma is only another way of saying that the
antithesis of subjective and objective, has been already over-
come, and that on us lies the obligation of participating
in this redemption, by laying aside our immediate subjectivity,
putting off the old Adam, and learning to know God as our
true and essential Sclf. And as it is the aim of religion and
religious worship to win wvictory over this antithesis of sub-
jectivity and objectivity, so science and philosophy too have
no other task than to overcome this antithesis by the medium
of thought. The aim of knowledge is to . . . trace the
objective world back to the notion, back to our innernost
Self.”

Now, all this is good sound Védanta, Gnostic Mysticism,
Sufism, and the right way to interpret religious dogmas and
myths. And many passages in Hegel, and many more in Fichte,
read almost like translations from the old Indian books;
especially does page after page of Fichte’s “ The Vocation of
Man ”, breathe the very spirit of Git@, Upanishats, Yoga-
Vasishtha. But something more is wanted than German
or other Western thinkers have said. So we will take leave
of them now, and pass to the original ancient Védanta,
where the keystone, the crown of them all, is to be found. '
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CHAPTER VII

THE LAST ANSWER

g4 321 aq ggm AR, agife |qaiftr 9 agadf,
93 g3l amey 9ifa, aq 9 9¢ SRl Adifi—
3 3 e |

Yama, Lord of Death, Ruler of the next World into which
souls are ‘born’ after ¢ dying’ out of this ; than whom,
as Nachiketd said, there could be no better giver of
assurance against mortality, no truer teacher of the truth
of life and death ; gives this last answer : * That which
all the scriptures ponder and repeat; that which all the
shining, glowing, burning, lights (ascetic holy souls)
declare ; that for which the pure ones follow Brahma-
charya, life of virtue, study, sacri-fice to Brahman ; that
do I declare to thee in brief—it is AUM.”!

What is the meaning of this mysterious statement,
repeated over and over again in a hundred ways, in all
Samskrt literature, sacred and secular ? Thus:

The Prashna-Upanishat says: * This, O Satya-
kima, desirer of truth, is the higher and the lower

' Katha-Upanishat, 1, ii, 15. Besides the special significance of
AUM, (pronounced as OM) expounded here, one of its ordinary meanings,
as of its Arabic and English transformations, AMIN and AMEN, res-

pectively, is ‘yes,’ ‘be it so’. In Gita, the first line of the verse is
replaced by,

I ot IR agf-a, Rafea a7 a9 e,

‘ the Imperishable One Whom the knowers of the Véda declare, Whom
the passionless sinless self-controllers merge themselves into.’
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Brahman—this that is known as the AUM. Therefore,
strong-based in this as his home and central refuge, the
knower may reach out to anything that he deems fit
to follow after, and he shall surely obtain it.”*

The Chhindogya says: ““ The AUM is all this; the
AUM is all this.””*

The Taittiriya says: “ AUM is Brahma(n) ; AUM is
all this.”®

The Mandikya says: * This, the imperishable AUM,
is all this; the unfolding thereof is the past, the present,
and the future; all is AUM.” "

The Tara-sara repeats these words of the Mandikya,
and says again: ‘ The AUM-—this is the imperishable,
the supreme, Brahma(n) ; it alone should be worshipped.”*

Patafijali says: * The declarer of It is the Pranava;
japa-litany of it is (not mere mechanical repetition of
the sound, but) exploring, discovering, realising, its full

significance.”

1 qag, a@eW | 98 A9 I AW I, TATRFAAATITA-
AR v, 2

2 g QAE GANIBIL QIE &4 | 11, xadii, 3.

3 Sifafy srer, SRR &9 1 1, viii.

‘5" ARATRAR &6, aENEITEI, 4d waReARf o-
Al we ; i | SfAcRe] 98 sy ARANIREEI L i, 1.

¢ Je 9% YA 5 a|q: aﬁm \ Yoga-siitras, i, 25, 72,

The word Pra-nava is a name for the sound AUM; it means,

tymologically, * that which re-nov-ates, makes new, rejuvenates’ every-
:h}i,ng, igncluging the mind’'s outlook. It is the life-breath of the
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Such quotations may be multiplied a hundredfold.
What is the meaning of these very fanciful-sounding
utterances ? Many profound and occult interpreta-
tions of this triune sound have been given cxpressly
in the Upanishats themselves, also in Gopatha Brah-
mana, and in the books on Tantra ; but the deepest and
most luminous of all remains implicit only.! For if the
above seemingly exaggerated statements are to be justified
in all their fullness, then, in view of all that has gone before,
AUM must include within itself, the Self, the Not-Self,
and the mysterious Relation between them which has not

universe. It has many names in Samskrt taraka or tara, udgitha,
sarva-vin-mati, sarva-jda-tabija, pratibha, etc. Many of
these have been collected, and the special etymological significance of
each indicated, in my Samskrt compilation, Manava-Dharma-Sara.

! The reader may feel inconsistency between the decrial of ' mystery-
mongering ' at p. 104 supra, and the reverence shown for riddle-like
scripture-texts here. The differentiating test is in the motive. Where
there is wish to swindle, to gain money, or ' kudos ' and blind worship,
or both, from gullible followers, there we have the ‘charlatan’'. (It
arouses mixed feelings to remember that tbe ° great philosopher '’
Schopenhauer calls the °great philosopher’ Hegel a ‘charlatan'!).
Where there is affectionate wish to arouse only deeper, more earnest,
genuine curiosity and search for the highest and most consoling Truth,
as in the case of loving parents and teachers, there the temporary
mysteriousness is justified, nay, desirable, or even necessary; for the
too easily gained is often not appreciated, is even equally easily thrown
away ; easy come, easy go'. In the case of the Logion, here endeavour-
ed to be expounded, this risk is really serious. Some will think,
* Mere tautology, truism, trash!’; others ‘Only an ingenious juggle
with words'. Few will ponder sufficiently deeply to realise its very
great significance. Therefore Yama wished to avoid the subject,
when questioned by Nachikitd (p. 1, supre), and told him, ‘' Earnest
seeker is even rarer than wise teacher; very subtle and evasive,
difficult to seize, because so very simple, is the r’lxx'uth ; marvellous it it,
therefore . the speaker of it wouders, and the listener wonders more ’.
But times and circumstances change; as explained in The Mahatma
Letters and H.P, Blavatsky's writings, Spiritual Wisdom has itself to
go out, at special junctures in human history, which recur periodically
and cytlically, seeking worthy °vessels', receptacles for itself, facing
ridicule and rebuffs.
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yet been discovered in any of the preceding answers—
that mysterious Relation, which, being discovered, the
whole darkness will be lighted up as by the Sun; the
Relation wherein will be combined Changelessness and
Change. If it does this, thep truly is the Indian tradition
justified—that all knowledge, all science, is summed up
in the Védas, all the Védas in the Gayatri, and the
Giyatri in the AUM ; then truly are all the Védas and
all possible knowledge there, for all the W,orld-Process is
there. The Self, the Not-Self, and their mutual Relation
—these three, the Primal Trinity, the root-base of all
possible trinities, exhaust the whole of thought, the whole
of knowledge, the whole of the World-Process. There is
nothing left that is beyond and outside of this Primal
Trinity, which, in its Unity, its tri-une-ness, constitutes
the Absolute which is, and wherein is, the Totality of
the World-Process—the World-Process, which is nothing
else than the Self or Pratyag-atma, the Not-Self
or Miula-prakyrti, and their L1123 or Interplay; the
Three-in-One constituting Param-Atma.
But how can these three be said to be expressed by
a single word ? The immemorial custom of summing up
a series, or of expressing a fact, in a single letter, and
then of joining letters, thus significant, into a single word
—of which many examples are to be found in the Upani-
shats—gives the clue here.! Each letter of this word
! This ancient method of expressing a profound truth by assigning
to each of its factors a letter, and then writing down the letters as a

word, meaningless, a mere sound, except for the meanings thus indicated,
is perbaps not familiar to, and therefore may not commend itself to,



112 ANAGOGY [SCIENCE OF

must be the expression of a fact, and the juxtaposition
of the letters must signify the relation between the facts.

The first letter of the sacred word, A, signifies the
Self ; the second letter, U, signifies the Noz-Self; and -
the third letter, M, signifies the everlasting Relation, the
unbreakable nexus—of Negation, by the Self, of the Not-
Self—between them.

According to this interpretation of the AUM, the full
meaning of it. would be the proposition, Ego—Non-Ego
—Non (est), or I-—Not-I—Not (am), which sums up all
the three factors of the World-Process into a single pro-
position and a Single Act of Consciousness.

A plain example of this method occurs in the Chhan-
dogya': “ The name of Brahman is Truth, or the True,
satyam, which consists of three letters, sa, ti, and
yam.Sa is the Unperishing; Ti is the Perishing;
Yam holds, binds, Relates the two together.” The

modern thought. These ° mystic words,’ of which so many are found in
ancient writings, and, later, in Gnostic and Kabbalistic works, are regard-
ed as jargon by the modern mind. Yet in these same words, ancient
wisdom has imbedded its profoundest conceptions, and AUM is just
such a word. The method is- known as akshara-mushti or akshara-
mudra, ‘handful ' or ‘' diagram-seal ’ of letters. (World-War II began
in Sept. 1939 in Europe, and closed there in May 1945, with the
surrender of Germany; it began in Asia in Dec. 1941, and closed in
Aug.-Sep. 1945, with the surrender of Japan; it has created scores of
such code-words, temporarily ; thus, USOWI means United States Office
of War Information). But OM as pure humming sound also, has deep
significance; it is the primal sound-continuum of Nature, the first
garment of God, the first sensuous manifestation of the Self; it is
probably what is meant by ‘the Word ', in the Christian Bible, where
it says that ‘' In the beginning was the Word, and the Word was with
God, and the Word was God '’.

! qaeq agon A acafafa arfa g ar garfw sfftn o, |, [,

g TR\ aUcw ogaon, AT afa aTad, 1Y T4 A9 SR BRI
VIII, iii, 5,
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‘ unperishing ’ here means nothing else than the unlimited
universal Self, Pratyag- atma; the ‘ perishing’ is the
endlessly perishing, ever-renewed and ever-dying, ever-
limited Not-Self or Muala-prakrti; the nexus, that
which holds and binds the two together, is the unending
relation of Negation by the One of the Many-Other, in
which Relation, the two are constantly and inseparably
tied to each other, in such a way that the two together
make only the number-less’ Absolute, in which the
three, two, and even one, all disappear in the number-
transcending and all-number-containing circle of the
cipher.

A similar statement, again using almost the same
words, is made in the Brhad-Aranyaka.!' * Truth,
satyam, verily is Brahman. . . . The gods contemplate
and worship the truth, satyam, only. Three-lettered is
this satyam; sa is one letter, ti is one letter, and
yam is one letter. The first and the last letters,
imperishables, are true; in the middle is the false and
fleeting. The False is encompassed round on both sides
by the True. The True is the more, the greater, the pre-
vailing. He that knoweth this—he may not be over-
powered by the False.” Here sa, the first truth, is Being ;
and yam, the second truth, is Nothing, for both are

Lger afif o @F #4811 A YA SAANIEA | AT 57K
st 1 @ e, Ry swand, afcsaal |« e i
gel, TN ST | Ag ‘U’ oAy, IWIM: @A aRad,
ayada a1 4 fgieagd Rafea v v, v, 1.
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imperishable ; the middle is Becoming, the ever-fleeting
and ever-false. In other words, the Self is reality ; the
Negation, of the Not-Self by the Self, is also reality ;
the Not-Self is not reality, it is only appearance,
illusion.

The Devi-Bhigavata says': *“ Why, by what means,
from what substance, has all this world arisen ? How

! fAd, ¥ 5o, F4 sl e i —
5 facaammg g vy,
BT 4T e ATEeESEwNRT—
a9 Wfeaqld ¢ A¢ -9 * ART TAGIH 1, xv, 51-52.

And again :

‘ogw’ U @ 4 g, ‘7 g’ fhfaa, amRgl,
g SIeed, O G, TOREATHR 1 VII, xxxii, 2.

** *I-(alone was, in the beginning)-Not-Another (i.c., no-thing-else,
O Lord of Mountains!) '—such is the form or nature of the Self, which
is called Consciousness or Para-Brahma."’

The Vishnu-Bhagavata (commonly known as Shrimad Bhagavata,
or simply as Bhagavata) also has some verses in almost the same words :

‘ gN’ U ATA TAH € A-37 7, I, QIEIL,
9:1g A€, 98 ° A’ 4, JisIRAQ QASEAGY 1 11, ix, 32.

The orthodox commentator, it is true, explains this as meaning :
‘1 alone was in the prime of time, and nothing else, neither the
existent, nor the non-existent, nor even Prakrti which is beyond both ;
I was afterwards also, and I am all this, and what remains behind, that
also am I.' But the preceding and succeeding verses, saying : ** This
is the deepest and the highest secret, guh ya and rahasya; knowing
it you will not fail in spirit throughout the ages,”” seem to permit of
a more ‘ secret ' meaning and unusual interpretation, thus : * I-(alone was
in the beginning)-not-another (which might be existent or non-existent
or other than both) ; in the end also I; ¢.c., after that which is known as
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may I know all at once, by a single act of knowledge ?—
Thus Mukunda-Vishnu pondered within himself, in the
beginning. Unto him that sovereign Deity, Bhagavati,
uttered that which giveth all explanations in a single
half-verse, viz.: ‘I, Not Another, is (i.e., am) alone verily
this eternal all.’” This, it seems, is the plainest state-
iment available in the Purana literature, after the Véda,
in which an endeavour is expressly made to sum up the
World-Process in a siugle sentence.

The Yoga Vasishtha says': ‘‘ I, purc consciousness,
subtler than space, am not anything limited—such is the

This has been negated, that which remains, that am 1.’ Elsewhere, the
work repeats ;

AENATERATH A= fFaiaL afg: 1+ V1, iv, 47. The same Purana

repeatedly describes the Supreme in phrases or by epithets which find their
full significance only in the Logion expounded here, thus: SRATSATAI-

Hqcgaeg:, ¢ the Self whose character is * the not-many consciousness *.’
111, v, 23 ; or ] 571 a{\%ﬁ: HATIF TH | "It is Brahma(n), It is thf
Supreme Cause, the One, the Not-Another,’ VI, iv, 30; or 9&9
Wﬁﬁ; 99T, ‘the Supreme whose form is not-This," X, ii, 42: or

5 ARy . ... aAfgery A{A¥IE A, ' Thou art the ever wantless,
changeless Brabma(n), Not-Another, Other-than-all-This,' VIII, xii, 7,

' siffaeams.femar- wiiska anarg m—
gfa ar qsdht gfs: ar @ daresd

Nirvapa-prakarapa, Purvardha, cxviii, 9,

The Anubhiiti-prakasha-sar-oddhara has also a shloka (157) which
describes Brahman asan-idam, Not-This :

AT ALK & Agor; STaTRE |
fatweaeg 9 ¢ gaR?, & awfif 3o
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eternal buddhi (idea) that freeth from the bonds of
samsira, the World-Process.”

The Yoga and Sankhya systems describe the sup-
reme consciousness of Kévala-ta, Kaivalyam, Sole-
ness, One-ness, L-one-(li)-ness, On(e)li-ness, (their word
for moksha), as being of the nature of the awareness
that Purusha (the Seclf) is other-than-sattva (i.e.,
Prakrti, sattva being the finest representative thereof).!

The ¢ great hymn ’* addresses the Supreme thus:®

‘ Thou whom the dazzled scripture doth describe
As being Negation of what Thou art Not.’

Gita also has a verse which may be literally trans-
lated : ¢ Than the I anything Other is Not; in the I is
all This woven, as gems are strung on a thread.’*

Put into one sentence, such descriptions can take no
other form than that of the logion, Ego-Non-Ego-Non
(sum).'

Such are a few of the utterances of sacred literature
that at once become lighted up when the light of this

‘An-14d am, Not-This, has been declared to be the form, the

nature, of Brahman. Such is the name of that which is Nameless.
Such is verily the truth. So have we heard.’

! fRwEaIfa; or geageFIareafa: «

*amyeyT 4 afsaafaa gl“alh \ Mahima-stuti, verse 2,
*aa: wwad agq fhfaghea, gdsg | '

afy adfid Nd, a3 o €11 vii. 7.

‘ More texts are gathered together in a Note at the end
of this chapter.
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summation is brought to bear on them. Thus does
the Pranava, the AUM, the sacred word, embody in
itself the universe; thus does it include all previous ten-'
tative summations ; thus is it the very heart and essence
of the scriptures; so only is the tradition justified that
all the universe is in the Pranava. Herein we find that
what before were the parts of a machine, apart and
dead, are now assembled, powerful, and active as an
organism. Herein we find the two great scripture-texts
combined into one statement, that gives a new and all-
satisfying significance to them. Herein we see all
Hegel, and far more; and the three propositions of
Fichte compressed into one, which is a re-arrangement
of his second.’

1See p. 85, supra. Ad WG ARHA, Brhad Up. 1-4-10; A §§ AT
sifta f9d, 4.4.19; Katha. 4.11. See also p. 47 supra. * It is difficult

to find a single speculation in western metaphysics which has not been
anticipated by archaic eastern philosophy. From Kant to Herbert Spencer,
it is all a more or less distorted echo of the Dvaita, Advaita, and Védantic
doctrines generally *’ ; H.P.B. The Secret Doctrine, 1. 49.

A western writer says that Hegel was ** the first who succeeded in
making the history of philosophy intelligible, by showing that it is not
a mere succession of conflicting opinions, but a gradual unfolding of
more and more comprehensive interpretations of reality '’. ‘ First in the
west '—we should add ; in the east, the Purédpas, several thousand years
before Hegel, (and now The Secret Doctrine), have made the history of
philosophy, and the philosophy of history also, intelligible, and far more
intelligible. But Hegel's eloquent, and true, sentences, on ihe subject,
deserve to be quoted, as pertinent to the text. ** Firstly every philosophy
that deserves the name, always has the Idea ** (we may say, ‘ the Divine
Plan’, 'the Logion', Mah&-vakya, the Scheme of the World-
Process in the Universal Mind) *’ for its subject-matter or contents ; and
secondly, every system should represent to us one particular factor or
particular stage in the evolution'’ (manifestation)’’ of the Idea. The
refutation of a philosophy, therefore, only means that its limits are
passed and that the fixed principles in it have been reduced in it to an
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And it is not only a re-arrangement of it, though
that is important enough, but more. If the statement
that “ Being is Nothing ” is not only external to us but
unintelligible and self-contradictory, the statement that
‘“ Ego is not Non-Ego ” is not yet quite internal, though
certainly consistent and intelligible. It does not yet
quite come home to us. The verb ‘is,” and the order of
the words in the sentence, make us feel that the state-
ment embodies a cut-and-dried fact in which there is no
movement, and which is there, before us, but away from
us, not #n us. The negative ‘ not’ entirely overpowers
the affirmative ‘ is,’ and appropriates all the possibility of
significance to itself, so that the rhythmic swing between
the Ego and the Non-Ego, between us and our surround-
ings, which would be gained by emphasising and bring-
ing out the force of the affirmative * is ’ also, is entirely

otganic element in the completer principle that follows. Thus the
history of philosophy, in its true meaning, deals, not with the past, but
with the eternal and the veritable present ; and in its results, resembles
not a museum of the aberrations of the human intellect, but a pantheon
of god-like figures. These figures are the various stages '’ (factors) ** of
the Idea, as they come forward one after another in dialectical develop-
ment "’ (cyclic manifestation) : Wallace, Logic of Hegel, 1st. edn., pp.
136-137.  We have only to add that all these * interpretations of reality °,
* philosophies ' * god-like figures * fall under one or another of the three
main ones: Arambha, paripdma, adhyésa orvivarta, cor-
responding to - Dvaita, Vishisht-Advaita, Advaita; or theism (deism),
dualism, 7monistic) non-dualism ; or the theories of popular, scientific,
metaphysical causation; or (substantial) realism, (materio-energic)
transformationism, (ideational or imaginative) illusionism. °*Ab-err-
ations of the intellect’ also, have their necessary place among these as
‘ self-alienating * materialism, a-vidya. And philosophy—in corres-
pondence with the World-Process, Universal Mind, Cosmic History—is
always treading the cyclic round of the same three, in ever new words
and settings and surroundings, ever fresh morning-noon-evening, simple
childhood, complex middle age, and sage eld. A# Evolution is such,
biological as well as psychological ; forward, then backward, then
further forward. .
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hidden out of sight, and only a hare, dead, negation is
left. But now we change the order of the words; and
the spirit of the old languages, the natural law underlying
their construction, comes to our help. We place the
Ego and the Non-Ego in juxtaposition, and an affirmative
Relation appears betwesn them first, to be followed
afterwards by the development of the negative Relation,
in consequence of the negative particle. And, more than
this, we replace the ‘is’ by ‘am,’ the ‘est’ by ‘ sum,’
as we have every right to do ; for, in connection with the
Self, with I, Aham, ‘is’ has no other sense than
‘am’; and in place of Non-Ego, An-aham, we
substitute ¢ This,” Etat, for we have seen their equiva-
lence before' and will do so again later, in the section
on Mila-Prakrti. Our logion therefore now runs as
“ Aham Etat Na,”’ “I This Not (am)”. In the
Samskrt form the word corresponding to ‘am,” viz.,
asmi, is not needed at all, for it is thoroughly
implied and understood. But as socn as we have
the logion in this new form, ‘ Aham Etat Na,” we
see that there is a whole world more of significance
in it than the dry statement of the logical law of con-
tradiction, ‘“ A is not not-A,” ‘‘ Ego is not Non-Ego ”.
It is no longer a mere formal logical law of thought ;
it is Transcendental Log-ic, Supreme all-comprehending
Law of all Being; Thought which is identical with
All Reality. The one law of all laws, the pulse of
1 Ch. 1V, p. 38, Supra.
* org-ua A,
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the World-Process, the very heart-beat of all life is
here, now. The rhythm between the Self and the Not-
Self, their coming together and going apart, the essence
of all Change, is expressed by it, when we take it in two
parts ; and yet, when we take the three constituents of it
at once, it expresses Changelessness also.

As a man seeking for the vale of happiness, may toil
for days and nights through a maze of mountain-ranges,
and come at last to a dead wall of rock, and find himself
despairing, and a sudden casual push of the arm may
move aside a bush, or a slab of stone, and disclose a
passage through which he may rush eagerly to the top of
the highest peak, wondering how he had failed to see it
all this while—it looks so unmistakable now—and may
behold, spread clear and still before him, the panorama of
the scenes. of his toilsome journey, on the one side, com-
pleted and finished by the scenes of that happy vale of
smiling flowers and fruits and crystal waters, on the other
~—such is the finding of this great summation. All the
problems that bewildered him before, now receive easy
solution, and many statements that puzzled him formerly,
in the scriptural literature of the nations, begin to be-
come intelligible.

After finding the truth of this great logion for him-
self, the enquirer will find confirmation of it everywhere
in the old books, as well as in the world around him.

NoTE I.—It should be noted here that the references to
the Upanishats, Puranas, etc., are not made with any idea of
supporting the logion by ‘appeals to scripture ’. Rather, the
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intention is to suggest a new way of working with the sacred
books, which may be of use to some readers; for few will
doubt that it is a great joy to find that what is dear to
us has been and is dear to others too. Whether any
definite proofs will or will not be found by experts and
scholars, that the logion was really meant by the AUM, tothe
ancients, does not affect its importance as an explanation and
summation -of the World-Process. The logion came to the
present writer first in 1887, as the needed explanation of the
universe, in the course of his studies in Indian and Western
philosophy. He then endeavoured to find confirmation of it
in Samskrt works, but vainly, for thirteen years. Till the
summer of 1900, when these chapters were first drafted, it
remained for him only a guess and a possibility that the AUM
meant the logion. This guess was justified, for him, in the
autumn of 1900, in a most remarkable manner, the story of
which has now been told in the Preface to The Science of the
Sacred Word, a summarised English version of the Pranava-
Vada of Gargyayana, the three volumes of which were pub-
lished respectively in 1910, 1911 and 1913, while the first
edition of The Science of Peace was published in 1904.
As to whether that ‘remarkable manner’ will prove con-
vincing to others, is for the future to decide. In the mean-
while, it should be repeated here that the logion should be
judged on its own merits, and that the main purpose of
quotiing from the Upanishats, etc., is to help on the thought
of the reader, by placing before him the thought, embodied in
those quotations, as at least working in the direction of the
Jogion. To those interested in the method of thinking out-
lined here, the work will serve as an introduction to the
Pranava-vada, where they will find many illuminative details.

NoTE II.—In view of the vital importance of the Logion
as well as the strange-ness of it, some more texts are recorded
below, in support.

¥ TR: 99 ¥E S A-Nqq Tq: FOTFR-HH—
¥T @) IEY T q%F W ANFAT: FZIET: WA )
Vishnu Purana, 1. 22. 86.
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Literal translation would be: ‘I, Hari, all, ¢kss, Janar-
dana, not, other, from which, cause-effect-product, (mass,
multitude)—such, mind, whose, not, his, (i.c., to him), any
more, Becoming-born (.e., world-born), pair-ills, bappen ’. The
current commentary by Ratna-garbha summarily explains
this as, ‘ From the understanding that Vishnu (Hari, Janar-
dana) is all the world, there results cessation of samsara
(process of births and deaths)’. If the reader is satisfied
with this, well and good; if not, then he may give special
attention to the words ‘ I’, ‘ This’, ‘ Not Other ’, and arrange
the sentence (as he can, without any violation of Skt. gram-
mar) thus: ‘I not this-Other (is the Supreme Conscious-
ness or Idea), from which (and in which, arises and proceeds
all) the mass and multitude of causes and effects (which
constitutes the World-Process)—he whose mind is (become
identified with) such (Consciousness), for him there are no
more any (mental) ills produced by the countless pairs of
opposites that are born from (and make up the World-Process
of) Becoming; (such) 7 (is) Hari (harv¥atiduhkham
iti Harih, who destroys all sorrow), and Jan-ardana
(janam ardayati, ends all rebirth).” Opposites conflict ;
conflict distresses: as Buddha said in his first sermon, on
the Four Great Truths, “ To meet what we dislike, causes
misery ; to lose what we like causes misery’. Conflict of
dual, polar pairs, is the root of all misery, Klesha.

co. AAAE  AqRHA: | ... A @ A AMsA:—IN
¥BU (WAl \ Bhagavata, 11. 13, 22-24.

q Ay AW A A ARG . . IS TIAN F1-L3-Fa”T

Op. cit. 2. 2. 27; also Chhandogya, 8. 4. 1.

(‘The Self is Not-Many’) Not-Many-ness is the Self’s
. . . Only I-Not-Other-than-I-—understand this well. . . .
There is no sorrow, no age-ing decay, no death, (.e., no fear
of these), in the heart, chitta, of those who, by the bless-
ing of the Self, have realised (the Self as) Not-This .

q e} g@ AR, VAT T4 86 | I F-7<q TR, T3
SINR, F-o2 AR, & @0 1 I 97, 93, a2k,
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uweqg Roifa, a3 oed | @ ], G A 45 A,
&9 A% | Chhandogya, 7.23.1: 7. 24. 1.

‘There is no Joy in the (or in being and feeling) small ;
only (the feel of) Utmost Greatness, Bhima, is Bliss.
Where (and when, the Self) sees Not-Another, hears Not-
Another, knows No-Other (than It-Self), that is Bhima,
Maximus Ultimus, (In-fini-ty beyond compare). Where
(the small individualised personalised Self) sees, hears, knows,
An-Other, (feels that there is An-Other, that there are Others,
than it-Self, which is and are independent of it and limit it,
hem it in, on all sides), that is (the feeling of being) smalil,
(the finite). In-fini-tude, Bh@ima, is Im-mortality; the
small (the limited) is mortal.’

AT a1 ] o edig, gEufiy: ) & srg-dfie A
AeHA S9TAT 1 @ SE few IR AN g AN SE-AMT SHAA |
Ag-o+ g d Afeq | Brhad, 1. 4. 1-2.

‘The Self al-one was, (and was aware of It-Self even)
asa man, puru-sha, person (is, and is aware). It looked
round. It saw None-Other-than-Self. It said I am: Its
name therefore became Ah-am. It thought Non-Else-than-I
(is there).’

Let the reader carefully consider the meaning in the
Guta, of ¥ -=F-Nar: (8. 14), sFwyar (8. 22; 11. 54), #F+9-
#wa: (9, 13), sw=4r: (9. 22), Aq=q-ar% (9. 30), F==A7 (12. 6),
F=4Ma (13. 10). Of course there is the prima
facie simple devotional meaning, ‘ whole-hearted devotion to
Krshpa only and no other’. For the temperaments which
are content with this, and seek no further, there is nothing
more to say. Forthe unsatisfied and further-enquiring spirits,
there is the other meaning also, beneath the surface, implying
the Logion. Let the reader reflect carefully whether this
latter brings any special comfort to his questioning, arguing,
intellect, his head, as well as to his (partly selfish and partly
unselfish) heart.
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Let the reader similarly dwell upon the puzzle-words
of the Katha Upanishat,

FFN® FafGy = ARk 1 2. 8, and
%% ATWE A9 AN Wig Agha 1 2. 20.

Shankaracharya, in his Bhashya, gives three or even four
alternative and doubting explanations of the first sentence ; he
reads it with f§:, and again witb stfg:. After pondering on

those, let the reader endeavour to see if the following inter-
pretation throws any light into the obscurity : ‘ It is not un-
approachable, not inapprehensible—that Supreme Mystery,
subtler than the subtlest atom ; if It be described by (or as)
Not-Another'. Our-Self must apprehend the Self ; It must be
seen with one’s own eyes, not-with-another’s ; and It must be
apprehended as I-Not-Another. Shankara’s plain, simple,
straightforward explanation of the second sentence is, - Who
other than I (Yama, who am instructing you, Nachikétd) is
of sufficiently subtle intelligence, to know that God, Déva,
who is the reservoir of all contradictions, whois Mada,
Elation, Pride, Joy, as well as a-M ada, Non-elation, De-
pression, Sorrow, both at once? !’ Such a claim, such a chal-
lenge, seems to imply lack of due modesty, and plenitude of
undue aggressiveness, which are not worthy of a teacher of
Védanta! One expects such to be benevolent and reverend !
Yama could scarcely have been so conceited when dealing
with such a solemn subject! (It must be admitted, though,
that some of the teachers of Brahma-vidyﬁ, in the Upanishats,
behave very vulgarly and rudely, e.g., Raikva of the cart ’;
and Yajfa-valkya, in particular—by the descriptions of his
doings in the. Upanishats as well as the Purapas, which des-
criptions cannot be explained ‘mystically’—was a very
aggressive and now and there even criminal person, though, no
doubt, of great intellectual power and influence. Yoga-
Bhashya and Bhagavata and other Puranas tell us that
remnants of rajas-tamas persist for some time even after
the vision of the all-embracing Self. Even after the supply
of fuel has been cut off, embers continue to smoulder for
some time. This is plain psychology ; nothing mysterious ;
so long as the body lasts, the wisest and most self-controlled
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sage remains liable to fits of passion). Let us translate this
second sentence as follows: ' Who Else-than-I can know
that God who is Mat (I)—A-(Not)—A-Mat (Not-I); how
otherwise than as I-Not-Amnother can that God be known ? *
The very out-of-place pugnacious challenge becomes trans-
formed into the declaration of a profound truth.

H. P. Blavatsky’s The Secret Doctrine throws precious
light into the dense darkness of many °‘allegories’ and
‘blinds ’ of the Védas and Puranas, and also of the scriptures
of other dead and living religions. She has indicated (op. cit.
I, 314-315; V, 371, etc., and in her other great work, Isis
Unveiled, and other writings also) that the works now going
under the name of Shankara are not all written by the original
first or Adi Shankara-Achdrya'; that much ‘ sacred writing *
on ‘occult’ subjects has been withdrawn and hidden away,
for historical reasons, by the custodians of matha-s
(abbeys, convents); that new compositions have been sub-
stituted by later Shankar-acharyas (the name has become the
official designation of all the successive heads of a number of
matha-s, like ‘ Pope’); and that even in the genuine writ-
ings, ‘blinds’ are often used to mystify the in-alert student,
who is not in deadly earnest, is therefore easily thrown off the
scent, does not question persistently, and even gives up the
study in disgust as worthless twaddle.

Let us pass on to other texts.
AN U9 g€ A-(-Fq | Varaha Upanishat, ii, 7.
‘I al-one (am and is) bliss, Not-Another’.
ar 91g v a A N ARA « Maha-dbhdrata, Anu-shisana-
parva, ch. 168.

‘That I on(e)-ly (is and am), there is Not-Anotkher
than I,

In terms of A=A, there is a very curious and remarkable,
riddling, jingling, alliterative, abracadabra-like aphorism, in
the Nyaya-Stutra-s . i

7Y AT AFGcAIE AT THJATSAME: 1. 2. 2. 30.
! The Secret Doctrine says that the first Shankar-acharya appeared

eighty years after Buddha's dis appearance. The list of successors main-
tained at the Sharada-Pithama t ha of Dvaraka (Gujerat) supports this.
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The context, in which this is set down, is a discussion as to
whether ‘sound’ is nitya, eternal, or a-nifya, non-
sternal, temporal ; and the authoritative commentary, Vatsya-
yana's Bhashya, tries to explain it very briefly in relevance
to the context; but the obscurity is not lighted up, at least
for the present writer. Another interpretation is therefore
suggested here, after putting a semi-colon after the first
two words, and another after the next two: ‘(The Self 1s)
Other-Than-Other, (i.c., the Self is Self alone, is not anything
other than It-Self); because there is No-Other-Than-It,
therefore is It (describable as) Not-Another ; thus, there is
Negation of Otherness (i.e, the Self is Negation of all Other-
than-Self) ’. In other words, the Self is ‘ I-this-Not'. Com-
pare this with a literal word for word translation : ‘ Another,
than another, because of not-other-ness, Not-another, such,
absence of other-ness’; or, if we read the last word as, not
a-bhava but, bhava, then, in the translation, the last
three words would read °presence or being or existence of
other-ness’.

The Mandukya-karika-s are 100 verses by Gauda-pada.
They expound the meaning of the Manduikya Upanishat.
Gauda-pada was the guru of Govinda, who was the guru
of the Shankarad-charya, (seventh or eighth century A. C.)
whose Bhdgshyas on the Karik@-s etc. are current. The last
two verses belong, it seems, to the same class of ‘ mystical ’
utterances as the texts above dealt with. They are

w99 R e A iy FRE:

ad anteqar o a-gay geT aifdd |

Fa8 IRt oS any RAERE,

gREAT % W-ATANE AAEPAT JAS | 99-100.

Word-for-word translation is: ‘Steps (proceeds, moves succes-
sively step after step), not, Buddha’s knowledge, in (or amidst)
dharma-s (functions, attributes, properties, qualities), Tayi’s,
all, dharma s, also, knowledge, No¢, this, by Buddha, said,
Difficult to see, very profound, unborn, same, skilful (proficient.
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or famous), having known, the condition (state, status, pada),
Not-Many-ness, salutation, we make, as our strength (is or
allows)’. Shankara puts in supplementary words to fill up
gaps, and construes the verses in his own way, which is not
clear and satisfactory to the present writer. He winds up by
saying that ‘Buddha has not said this, which has been ex-
pounded here (by Gauda-pada, and which is the genuine
Védinta), which Buddha has only come near but did not quite
attain’., Shankara avoids the fact that one technical desig-
pation of Buddha, in Mahayana Buddhism, is Tayi. The
word is explained by Prajfia-kara-mati, in his commentary,
Panjika, on Shanti-déva’s Bodhi-charya-vatara (3.2). It
means ‘ Spreader of knowledge (from Skt. tay, to spread,
protect, preserve), who does not actually enter into the Nir-
viana or Pari-nirvana state, though able to do so, but continues
to keep in touch with the human world in order unremittingly
to help souls and guide them on the Upward Path.” The
Maha-yana tradition is that, for this purpose, Buddha wears
a body of subtle ethereal matter, formed by his own wili-
and-ideation, nirmana-kaya; (Secret Doctrine, V. 364
et seq.); and gives the needed help mostly by spiritual
thought-force, shubha-anu-dhyana; sometimes by over-
shadowing and inspiring a specially qualified human being,
d-vésha, and ‘spreading knowledge’ through him; rarely,
by actually taking birth in a human body,avatara.

Gauda-pada may well have had access to some of
the lore subsequently losf, in the turmoil of foreign inva-
sions, and by changes in the public’s tastes and interests.
One school of Védantins says that Tayr means °thief’,
and Buddha is called so because he stole the esoteric
knowledge from his brahmana guru-s and published it to
the world; (Secret Doctrine, ibid.). The word tay u occurs
in the Véda in the sense of thief. It will be remem-
bered that the word ‘Buddha’ means °‘enlightened with
spiritual wisdom’, ‘ wise’, ‘he who has known’, generally ;
and also Gautama, ‘the wise one’, ‘the enlightened one’,
specially. Shankara explains ‘Buddhasva tdyinah’,
of the first line, in the general sense: ‘The knowledge of
the wise man who has seen the Highest, does not move
to other dharma- s, but remains fixed in its own dharma,
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as light in the sun’; (the man in the street would think
that the light of the sun does nothmg else than spread to
all quarters and to far distances!) ; ‘it is t ay1i, continuous,
like akasha, space. Tay-nnah which means santana-
va;ah may also means puja- vatah or it may mean
pra] fid-vatah; i.e. it may mean sprea.dmg or receiving
or giving honor and worship, or possessing 9ubtle intelligence
and insight or intuition’. Such are Shankara’s explanations
of the first line, various, alternative, doubtful. But he cannot
avoid taking ‘ Buddhéna’ of the second line in the special
sense.

To the present writer, the ‘mystical’ and real and
consistent sense of the verses seems clear, if attentnon is
fixed on the words ‘ Na- Ftat and ‘ A-Nana-tvam’, ‘ Not-
This’ and ‘ Not-Many-ness’: ‘ The Awareness, the Conscx-
ousnes, of the enlightened soul as of Buddha the Tayi, is
moveless, un-moving, does not move in successive function-
ings, na giharmeshu krama;e (as the personal mind
does, experiencing cognitions, emotions, volitions or actions,
one aftcr another). Buddha declared that (the Consci-
ousness, ‘ I-Am-) Not-This’ includes, once for all, all function-
ing, all knowing. Such is the very subtle, very profound,
Truth, very difficult to see—the Truth of the Unborn,
Undying, Self-luminous, Ever-the-Same-ness. It is the
High State of Being whose sole all- comprehendmg character-
istic is the Consciousness ‘‘ (the One I is and am) No¢t-Many
(i.e. not these countless This-es)””. Unto that Supreme
State of Consciousness, we make reverent salutation, and
we direct and open our minds to It with all our power of
concentration and devotion ’.

Mme. H. P. Blavatsky does not appear to have made
anything like a specific mention of the Logion, but hints of
the Idea are to be found scattered here and there in The
Secret Doctrine. Thus she quotes (IV, 197) a reference
made in a Hebrew mystic book, to * the Negatively Existent
One”. The only way to bring home to ourselves, the sense
of thls sense-less-seeming expressxon, seems to be to interpret
it as ‘ the One Self, I, who exists, i.e., realises Self- Existence,
by Negating Not- Self . It has been repeatedly indicated
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before, that the firm and clear apprehension of the nature of,
and of the distinction between, succession-less Eternity and
succession-full Time (past-present-future), is utterly indis-
pensable for the comprehension of the Logion. H. P. B. has
some very significant sentences which clearly suggest this;
“It must not be supposed that anything can go into Nirvipa
which is not eternally there; but human intellect, in
concetving the Absolute, must put it as the highest term
in an #ndefinite series. . . . Those who search for that
highest) must go to the right source of study, the teachings
of the Upanishads, and must go in the right spirit ", (V, 533.)
As the Upanishads say sigt ua &1 agr ¥ald | * Being already
Brahma, he becomes Brahma. To become Brahma, to
attain moksha, is only to remember what had been forgotten,
that one is Eternally Brahma, ¢s Eternally Free; or, in
terms of Time, that one has always been, is now, will always
be, ‘ Naught-Else than Brahma’, Free from all limitations,
Incidentally, H. P. B. writes (V, 395): “He (a Brahm-
Atma) alone could explain the meaning of the sacred word
AUM. . .. But there existed, and still exists to this day, a
Word for suipassing the mysterious monosyllable, and which
renders him who comes into possession of its key, nearly the
equal of Brahman.” It is difficult to make sure whether this
is to be taken literally ; and what the last word ‘ Brahman !
means, whether Brahma or Brahma. It is well known that
H. P. B. was fond of quizzing, mystifying, testing, her
followers and questioners. It is not impossible that she
casually threw out the idea of “a Word far surpassing ” etc.,
to see whether her readers had steadiness enough to secure
and make sure of what was within reach, and would study the
Upanishats to find °the highest’; or would fickle-mindedly
run off after a ‘far surpassing ’® will-o’-the wisp. There are
sects in India today which teach their followers that their deity
is fourteen degrees higher than the Védanta's Para-Brahma.
The Upanishats make no mention of any such word ‘ far sur-
passing AUM . Of course, as merely sound (an intensification,
modulaticn, of this same primal ‘seed ’-sound, so to say),
there may be another sound, more ‘powerful’ for purposes
of producing practical effects, as the roar of a steam-siren is

9
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more powerful than the hum of a bee. But so far as meta-
physical significance is concerned, Tri-Une AUM is exhaus-
tive and Supreme, once for all. Qutside the Infinite Eternal
Changeless sole Subject, the pseudo-infinite ever-continuingly
temporal changeful multitudinous Object, and the affirmative-
negative Relation between them—outside these, there is
nothing left to know. But, of course, the details of partigutar
subjects and objects and relations are endless, exhaustless ;
they require the totality of in-numer-able physical and super-
physical (both Material-and-Psychical) sciences and un-count-
able Time and im-measur-able Space, to master and exhaust,

Buddha, shortly before passing, said to Ananda: ‘I have
preached the truth without making distinction of exoteric and
esoteric. In respect of truths, I have no such thing as the
closed fist (baddha-mushti) of those teachers who keep
something back " ; Maha-pari-nibbana Sutia, 32. But, on
an earlier accasion, “ While staying at Kosambi in a grove of
trees, he asked his disciples : Which are the more, these leaves
which I hold in my hand, or those on the trees in the whole
of the grove? They answered : Of course, those on the trees
are immensely more. Then he said : So too is that much more
which I have learned and not told you, than that which I
have told you. And I have not told you because it would
not profit you; would not increase your moral purity, self-
control, self-effacing philanthropy: would not conduct you to
Nirvapa, extinction of selfishness " ; Semyutta, v. 437.

The reconciliation is that what Buddha taught openly was
the fundamental principles of Metaphysics and of the Ethics
issuing out of that Metaphysics—Unselfishness because of the
Universality of the Self—the principles most indispensably and
vitally needed for righteous individual and social life ; he did
not thus publicly teach the details of any ‘ occult ’ sciences
and arts of yoga-siddhis, which were taught only to these
few who had been tried and tested and prefected in virtue.

Should the ethico-philosophical principles and practices
of good citizenship be taught broadcast, or the methods of
making ' atom-bombs *? '

As to why an air of ‘mystery’ hangs round even the
metanhvsical expolanation of AUM. see fn. on n. 110. sudra.
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Let us now examine another old text—this time an utterly
plain and direct statement of the Logion. It occursin the
great work of Ayur-Véda Medicine, Charaka, so named after
its author. ‘The current tradition, (much disputed by orientd-
lists), is that Patanjali (born in the north-west of India, in
2nd century B. C.), began as a brahmana follower of the
Véda dharma; and, as such, wrote his Maha-Bhashya,

* Great Commentary , on Pa.mm s Aphorisms of Grammar,
and also re-arranged and renovated the old Yoga-Sutra-s,
Aphorisms of Yoga; and then, discarding Védic ritualism,
became a follower of Buddha, and, under the name
of Charaka, ‘the wanderer’, wrote the great work on
medicine, ]argely utilising pre-existing material. (‘ Charaka’
has other meanings also). In Charaka, as also in the equally
famous, equally classical, equally honored and studied, but
much older work on Medicine, Sushruta, the prmctples of
Sankhya-Yoga (almost a synonym for Védanta in those
days, vide Gita) are made the basis of the principles and
practice of Medicine ; because mind and body, psyche and
physique, are insepara.ble. and act and react on each other
constantly. Charaka utilises the psychological and metaphysi-
cal principles of Sankhya-Yoga-Védanta, which were only
refreshened by Buddha, who had studied Sa@nkhya with
Alara Kalama, and Yoga with Rudraka or Udglaka Réma-
putra. We find these two very remarkable verses in Charaka ;

& wOEE 3:E, el ¥ a-fad T

a9 JRA-5a+h oz, R ; a1 9 SUGA @,

I/ T YA AT YR, ¢ A-QAE-3E,” I

-a-aq ’ SRy R, @ @ afRisd
Sharira-sthina, cb. i, 152-153.

Translation, in accord with the standard commentary of
Chakra-papi, is: * All this world, which appears and dis-
appears, which is born and dies, all thxs is a perpetual series of
causes and effects. All that results from a cause has a begin-
ning and therefore an ending ; being limited at one end, it has
a limit at the other end also ; and, being transient, is pamful
is inseparable from misery: it is Not-Self, a-svam; itis
non-Eternal.: it has not been created by the Self which is only
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a Spectator and not an actor, which is only a Witness of the
Show. A feeling of identification with this phantas-magoria,
a feeling of its being ‘I’ and ‘Mine’, sva-ta, arises
through A-vidyd, Primal Error; and it (the feeling) per-
sists only so long as the buddhi,the Vidya, the right
knowledge, does not arise, vig., the Consciousness ‘I-am-
Not-This’, Na-Efat-Aham, and ° This-is-Not-Mine’, Na-
Etat-Mama, by means of which Consciousness, i.e., havi’
recovered which Consciousness, the Knower, Jfia h, [upe.
transcends, rises superior to, becomes sovereign owount-
This’. In other words, his Inner Peace cannot be ¢xhaust,
any more by the turmoil of the ‘ world ’, the ever-* why haye
a-midst which his body lives; in his mind, heart, sc apq
has become free, emancipated, from all doubts and ¢
Jivan-mukta, and is no longer enchained, bouna by,
subject to, the °‘This,’ i.e., this ‘object’-world, or any-
thing in it.

The first of the two verses above quoted, is only a version
in slightly varied words, of aphorism 2. 5, of Yoga-Stitra.

afra-agfa-1.a-srrayg for-gfe-ga-amaesifay sifsgr

‘The khyati (awareness, feeling, sense, notion, thought,
idea, consciousness), belief, that the perishing-impure-misery-
ful-Nou-Self (body) is the Eternal-Pure-Blessed-Self—this
is A-Vidya, Ne-Science, Primal Error, Original Sin .

Another aphorism, very germane to the subject under
treatment, is, )

and of-faed adui-fasy armd ¥ IR fRAF-S @1+ 1 3. 54.

The authentic comment can be studied in Vyasa’s Bhishya.
Without contradicting it, the following rendering may perhaps
be found to throw some more light upon it: ‘ The Awareness,
the knowledge, that results from Disscrimination, vi-véka,
(between Purusha and Prakrti, I and This, s.e., from
negation of the latter by the former), is devoid of succession
is a-krama, and comprehends a¢ once, all objects and all
ways (i.e., manners, methods, of the workings of all objects)
—that knowledge is T ara k a, deliverer, emancipator, which
carries the soul across (the ocean of doubts and fears and
miseries)’. Taraka is one of the many names of the
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Pranava, AUM; (see fn., p. 109 supra). There are a fair
number of quite tecknical words (and, of course, ideas) which
are common to Yoga-Sitra and Bhashya and books of
Mahayana Buddhism, and some of these latter throw much
light upon the obscure sentences of the former. That itis
so, is natural, after Buddha's studies, mentioned before, of
Sankhya and Yoga.

Yoga Vasishtha repeats again and again,

TIE AN, A AW

‘ Not-I-(This-) Body, Not-Mine, (This) Body.’

Finally, we find, in Buddha’s own words, the origin

of the Charaka-verses.' In a discourse to his Bhikshu-s,
in the town of Shravasti, Buddha says :

&9, favad, sfe; sg siffd d 3@ ; d e o

AT ; 3g W & A 79, Fqgaka, 7 AQ R
Samyutta Nikaya, Pt. 111, Khandha-Vagga, pp. 22-23;
repeated in the same words at pp. 44-45.

The Samskst form of these Pili words is :

w, faga: |, afve ; ag sl ag g9 ; 33 39 qg o@me ;
Jq HATCHT A9, T T A, 7-09:-9%° &fen, 7 A @ ancar g

‘Bhikshus !, form is not-eternal; the not-eternal is the
painful ; the painful is the Not-Self ; the Not-Self is Not-
This-Mine, I-This-Not ; This-is-Not-My-Self ’.

Buddha has, for some centuries now, in his own home-
land, and therefore naturally in the west, been debited with
the absurd view that the Self is only a stream of sensations,
etc. ; that there is no Supreme Eternal Self ; and that Nirvapa

' I had noted down long ago, on the margins of my personal copy of
The Science of Peace, 2nd edn., p. 110, the English transiation from
some book ; but had inadvertently omitted to note down the name of the
book and the pages. My very worthy friend, Achdrya Naréndra Déva,
very learned in Buddhist Pali and Sanskyt literature (Principal of the
non-official National College, Kashi Vidya-Pitha, of Benares, and member
of the Legislative Assembly of the United Provinces, who has spent many
years in jail as political prisoner, and has been released only in June,

1945), has very kindly hunted up, at very short notice, and supplied me
with, the original Pali texts and Ski. translations.

2 7q: is the masculine, Q&R is the neuter, form of the same word,
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means complete annihilation; (see fn. pp. 33-34, supra).
William James seems to have propounded the same view, in
modern times, v¢z., that the Self is only a stream, as a
challenging jex d’esprit, rather than seriously; his own firm
belief in a permanent ultimate Self has been proved above by
his own words ; (pp. 122-3, supra). Careful orientalists are now
beginning to see the light, and to understand that what
Buddha * denied,’ even as Vedanta ‘ negates’, is the small self,
the ever-changing personality. Mrs. Rhys Davids, in the new
edition of her Buddhism (1934, H. U. L, series), has
candidly admitted the mistake of her earlier view ; has well
explained the causes which gave rise to the extraordinary
misunderstanding in India and passed thence to the west ; has
shown that Buddha always tacitly assumed, as undeniable
and indisputable, the Being of the Universal Self, Brahma of
the Upanishats; and has ably propounded the right view,
that, to Buddha, Nirvana meant only the annihilation of
the small selfish-self, i.e., of selfishness: (see especially,
her pp. 198-210). What element of truth there is in the very
human craving for, and belief in, ‘personal immortality ’,
will be discussed in a later chapter.

Besides these causes there was another and far worse cause.
This was the wicked and wilful perversion of Buddha's teach-
ings, under the stress of bestially sensualist appetites, by some
sects of his followers. The worst and most infamous of
these is the Vajra-y@ana sect; its professions, i.e., theories,
are much the same as those of the Charvaka-materialists,
‘there is no soul, no life after death, no right and no
wrong, no sin and no merit, therefore eat, drink, and be
merry as you best can, while you are alive’. Such a theory
is obviously indispensable to justify the sect’s practice, which
is the same as that of the Vama-marga Tantrikas,
the ‘ Black Magicians of the Left-hand Path’; wvide the
Guhya-Samaja-Tantra or Tathd-gata-guhyaka, Baroda
Oriental Series). Such sects have grown up within the pale
of every religion, dead or living, even as darkness gathers
under the lamp. Accumulation of immense wealth in the
vihB@ra-s, matha-s, (Christian) abbeys, ‘ Vatican'-s,
(Muslim) Khaniqah-s, dargah-s, etc., has always led to such
foul consequences in religious  palaces ’, even as in secular.
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As to the Self, which his later sensualist followers denied,
Buddha is reported to have said, on one occasion: ‘The
material form is not your-Self, not the Self ; sensations are
ndc the Self; conformations and predispositions are not
the Self ; the consciousness is not the Self'; (Vinaya, 1. 23).
The word Self, repeated so often, is specially noteworthy ;
the word ¢ consciousness’ here means particular conscious-
ness of particular things. Elsewhere, again, Buddha says,
a....Rqat e &R ; Samyutta Nikaya, 1. 75, (Udana, 47).
[n Skt., 7 fBgat e (wewa:) wfaa (fefaa) ; ‘ there is
nothing anywhere which is dearer than the Self’. This is
only what the Upanishad said much earlier, :

arAEg FTa af 3 g waf; i e Aga )

* All that is dear, is dear for the sake of the Self ; the Self is
the Best and the Dearest . '

George Grimm, in his book, The Doctrirne of the Buddha-
The Religion of Reason (pub: 1926, by Offizin W. Drugulin,
Leipzig) describes Saripufta as saying to Yamaka (pp. 166,
167): * All corporeal form what-soever,...all sensation,...all
perception,...all activities of the mind whatsoever,...all con-
sciousness, is not Atma, the Self; the correct view,
the highest knowledge, is:_' This is not mine; this am I
not ; this is not my Ego, Afma'..."”” Grimm does not men-
tion references; but the first part of the translation seems
to be of a text of Samyutta Nikaya, Pt. 111, op. cit., from the
Dialogue of Sariputta and Yamaka, p. 115; and the second
part is a translation of the Buddha’s words, quoted before.*
The two seem to have been mixed up by Grimm ; not sur-
prising, since the first part is also only a repetition by Sari-
putta of what he had heard from Buddha. The vital words
(italicised by me) ‘This I am Not’ are there; so too ‘ the
highest knowledge'; but did Grimm realise the Infinite

1 Q), & 4 Ay, 7 anrRaf, aifgrfy, srer A, s, ¥g4. . .
g, .. 9@r ... A=, . AR .., A, gfa
Skt. version: &: (ﬁ(ﬁ_)—-ﬂﬁﬂﬁ &4, m, é!", éﬂﬂﬁ,
faad (ar), &R a N, 7 sargafy, 7 sfufashy i
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significance that blazes up in those very same words if we read
them with capital initials and arranged as ‘ I-This-Not (am) ' ?

On pp. 500-502 of his book, Grimm writes: *‘The
Buddha has not become untrue to Indian thinking ; rather is
his doctrine the flower of Indian thought. He is ‘ the #rue
Brahmin’ (brahmana) who has completely realised the
Upanishads . . . What would it mean to deny the Afta
(Atma), to deny thereby my-self, me (My-Self, Me), the
primary fact which alone I cannot doubt? For am I not the
most real thing of all for my-self (My-Self), so real that the
whole world may perish, if only I, this all and one (All-and-
One, All-One, Al-One) for every single individual, remains
unaffected by the general ruin ? " This is all good and sound.
It indicates the new trend towards the true interpretation
of Buddha'’s ‘view,” darshana, as identical with that of
the Upanishads.

The battle between Vidya and A-Vidya, Truth and
Error, gods and titans, angels and devils, cor-rect-ors and
per-vert-ors, is ever.-lasting. When the Not-Self threatens
to black out the Light of the Self altogether, the Self shines
out strongly in Kishna-s and Buddha-s and Shankara-s, and
Negates and brushes aside the Not-Self.

_  Many verses of the Dhamma-pada, relating to ths
Atmi#, read almost like translations of Gita-verses. One
famous counsel to his Bhikshus, uttered on other occasions

Other Pali sentences, in the same context, rendered in Skt., are:
(Ramm), @ &, dni, GewrA, faoE, stera: aageef ; 7 sirafa
AT & etc.; A W, ATAMAT etc. ARAM ; 7 &4+, . . . Q@A ar,
WICHIA GAFTWII | Samyutta Pt. 111, pp. 113-115.

Elsewhere (Udéna, Vagga 8. p. 80), Buddha says:

Skt. version) e, frga: |, erArd, Sng, srwesd ; Y Aq ag
AAfASIT AN etc., 7 38 Wia&q . . . GEFAT fequol AQrEda

‘ Bhikshus!, there is That (Self) Which is Un-born, Un-begun,
Un-create, Un-compounded. Were there not Such, emanation of all
that is born, Pegun. created, compounded, would not be known ; nor
escape from this all and re-mergence back into It ', Thus is the Eternal
Changeless Partless Self, Atm#, asserted by Buddha over and over again.
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also, is said by tradition to have been repeated by him, as
his last words, just before his Immortal Atmﬁ cast away Its
mortal frame, to those who gathered round him at that time.
With that great laudation of the glory of the Supreme Self,
and also, repudiation of the Not-Self, of all Other-Than-Self,
this note may properly be closed.

sodur, fagad !, fagea, saawn, swasaan, gwada,
qERA, AASH-AOT | Samyutta Nikaya, ibid., p. 42 ; Maha-
pari-nibbana Sulta, 2. 26.

In Skt: sma-far:, Rag:!, fgw, Mea-wom:, §7-23-
qon: ; S-far:, SR-ERo:, ST A )

‘Go to the peoples of the earth, my mendicant missioners!,
doing the duty of your mission, gently persuading men and
women into the blessed eightfold Path of Virtue! Be your One
Light, the Self: be your Sole Refuge, the Self; let No-Other
than the Self be your Refuge. Be Dharma, which is Brahma-
in-Practice, Theory-at-Work, Principle-in-Application, be such
Dharma your Lamp; be such Dharma, your Refuge; be
Naught Else your Refuge. Be ye Self-reliant; Not-Other-
dependent.” Nirvana is the extinction of selﬁshness, and
of all doubts and fears, all evil thoughts and passions, which
all inevitably spring from selfishness, from clinging to the
body, only. It is the extinction of all restlessness and
discontent of mind. It is attainment of inner reposefulness,
equ-animity, equ-ability, serenity, undisturbable calm. In
the living Emancipate, still wearing a body, it has degrees;
it grows more and more towards perfection: therefore the
books speak of Brahma-vid, Brahma-vnd-vara, Brahma-vid-
va.rxshtha, “ knower of Brahma ’, * better knower of Brahma ’ .

‘ best knower of Brahma . ervana is not power to perform
any so-called miracles, to "see’ what is going on in Sirius
or Canopus, or make a continent sink beneath the ocean by
a mere fiat, any more than it is to make an aeroplane rush
500 miles per hour, or blast a whole town with a single
atom-bomb. Nirvana is recognition of, realisation of, reliance
on, the Universal Self, Brahma, Param-Atma, which pervades
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and includes all selvés; and the consequent or rather simul-
taneous recognition of, reliance on, and steady pursuit of the
Dharma which is the ‘active’ aspect of the ‘ re-cognition ’,
vis.,, the constant endeavour to serve all, and help all to the
same realisation of Brahma and Dharma. Hence, ‘ Be
Atma and Dharma your Light and your Refuge; and
Naught-Else '.

CHAPTER VIIIL

BRAHMA' OR THE ABSOLUTE—THE
DVANDV-ATITAM *

LiT us see now if this summation will give us all we
want, if it will withstand and resolve all doubts and

! The- distinction between Brahma (ending with an unaccented short
'a’), and Brahm& (ending with an accented long ' & ') should be borne
in mind. The former (in the neuter gender, nominative singular) is the
same as Param-Atma, Supreme Universal Self (including Not-Self and
Negation). It is also often named Para-Brahma ; to make unmistakable
its distinction from Brahmad ; and also to indicate that It is para, Ulti-
mate, Highest, or rather Beyond compare, Transcendent. Brahma
(masculine, nominative singular{ means the Individualised Ideating and
Regulating Mind, the Personal God, of @ world, & globe, & solar system,
etc. Brabmid is to Brahma as individual to Universal. particular to
General, singular to Total, part to Whole, whirlpool to Ocean ; one
focus, among pseudo-infinite foci, of space-filling Boundless Energy.
The un-inflected base of both words is Brahman. In Skt. script, Brahma

is (W 3 Brahma, AWl ; Brahman, A,

The word Brahma has other meanings also, (¢) Véda, knowledge,
science, learning, (b) the class-caste of brahmana-s, the clergy, the
learned profession, the men of learning, (c) the vital seed with potency
of infinite multiplication; etc. There will be no occasion to use the word
in these senses in this work. They are dealt with in The Science of
Social Organisation.

 ZZId\d, beyond the pairs, i.c. transcending the Relative.
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queries and objections, even as the rod of power wielded
by Vasishtha swallowed up and made nought of all the
weapons of Vishvamittra. Let us test it with questions
the most wild and weird and fanciful. 1If it fails to
answer one, it fails to answer all, and we must scck again
for another summing up.'

Aham Etat Na—this logion, in its cntirety, re-
presents with the greatest accuracy that it is possible
for words to attain, the naturc of the Absolute, the
Absolute which so many names and words endeavour
to describe—the Unlimited; the Unconditioned; the
Transcendent ; Consciousness that includes Uncon-
sciousness; the compactness, solidity, Plenum of
Cognition (knowledge or thought), of Being, and

! The splendid chapter on ‘' The Perception of Reality ', pp. 283-324,
of William James' Principles of Psychology, II, may be read in this
connection ; and the claims made for the Logion, here, may be tested
by the requirements of '‘ the perfect object of belief '’ laid down there.
The rest of the present book should be open to the same test, since the
writer has essayed to build it all upon the basis of the Logion, to
derive and deduce it all therefrom. Two quotations from james are
subjoined. ‘' Our own reality, that sense of our own life, which we at
every moment possess, is the ultimate of ultimates for our belief ** ;
p. 297. (Cf. pp. 22-23 supra; Shankara, Shariraka Bhashya, on
which Vachaspati Mishra’s Bhamati is the most respected commentary,

says: @4l fg@ srcarsfEaed 9@ ; a4 amy gfq, 1. i. 1; * Everyone
believes—I am ; none—1 am not '), At p. 317, James says : ‘' The perfect
object of belief would be a God or Soul of the World, represented both
optimistically and moralistically—if such a combination could be—and
withal so definitely conceived as to show us why our phenomenal experi-
ences should be sent to us by Him in just the very way in which they
come’’. In other words, the perfect object of belief should satisfy our
logical and intellectual requirements, our emotional cravings for happi-
ness achievable in morally virtuous ways, and our volitional urges for
activity which would not harm others.
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of Bliss; the Supreme; the Indescribable; the Un-
knowable.'

This timeless thought, this spaceless idea, taken as
a whole, changelessly constitutes and is the nature of
Brahman. So taken, it is one thought, one knowledge, one
omnisciently rounded cognition of all ‘this’ that is possible
to know, one omnipotently fulfilled and surfeited desire
for all “this’, one omnipresently completed action of self-
assertion and this ’-(other)-denial, one single psychosis or
mood or act of Consciousness, in which thereisno particular
content, but which yet contains the totality of all possible
particulars ; it is unbroken, pieceless ; there is no motion
in it, no space, no time, no change, no shifting, no un-
evenness, but all equality, an all-complete condition of
balance and repose, pure, stainless and formless” We
can call it Unconsciousness also, the absence of thought
or cognition or desire or action or any mood at all. For
where the This is the whole of the Not-Self, and even
that is negated, the consciousness that is left may well be
called Unconsciousness, as that of the state of sound
slumber ; it is clearly not any particular consciousness,
such as that wherein the particularity of ¢he This, as a
this, @ that, defines both the subject Self and the object
Not-Self. And yet it includes the totality of all such

1omafeaN, odid, U afa, A, fage, agd, oNeREd,
o, Afied, sfad, sk )

1owER or A e, fafavvd, red, PREd, s, -
0, ﬁﬁiﬂ, 8%, awy, ‘iﬂ"ﬂ., dred, ﬁ'iﬁﬁ', etc., are the descriptive
words used in Samskrt.
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particular consciousnesses, for the Not-Self includes all
particular this-es.

Taken in two parts, the same thought gives: (1)
Aham Etat, I-This, i.c., I am this something other than I,
a piece of matter, a material or physical body ; and (2)
(Aham) Etat-Na, (I am) not this thing which is other than
I, this piece of matter, this material or physical body.!
Here, in these two sub-propositions, inseparable parts
and constituents of the one logion, we have, as we
shall see later in details, the whole process of Samsiara.
Samsarameansa process, (Skt. sr, to slide on, move on)
a movement, of rotation, for it 1s made up of the alterna-
tion of opposites: birth and death ; growth and decay ;
inbreathing and outbreathing; waking and sleeping ;
acceptance and rejection ; greed and surfeit ; pursuit and
renunciation ; evolution and involution; formation and
dissolution ; integration and disintegration ; differentiation
and re-identification ; emergenceand re-mergence. Such is
the essence and the whole of the World-Process, at whatever
point of space or time we examine it, in whatever aspect
we look at it, animate or so-called i,nanimate. chemical,
or wmechanical, physical, biological, psychological, or
sociological, in the birth and death of an insect and
also each rhythmic wing-beat of that insect, or the birth
and death of a solar system and also each vast cyclic

1 See foot-note 2, p. 84. The incessant Lila, Pastime, of the Self
is the playful endeavour to define the undefinable It-Self; * Am I this*
minteral ? °, * Well, I am this mineral. But 7o, I am not this mineral,
And so with all possible pseudo-infinite kinds of minerals, vegetables.
animals, humans, sub-and-super-humans, and @ll other kinds of things

and beings.
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sweep in space and time of that system.! Why the logion
has to be taken in parts and also as a whole, will appear
when we study further the nature of the * This.’

! Indeed every science and cvery school of philosophy deals with one
important aspect of, and gives its own charactenstic names to, the
alternately predominating terms of the ‘ pairs' of the World-Process
Thus: physics speaks of action and reaction ; chemistry of composition
and decomposition ; biology of anabolism and katabolism; physiology of
secretions and excretions ; medicine of growth and atrophy, health and
disease ; mathematics of addition and subtraction, multiplication and
division, prolongation and bisection, composition and resolution, the
static and the kinetic; civics of competition and co-operation, or ind:
vidualism and socialism ; law of right-and duty; politics of autocracy
and democracy ; poetry of optimism and pessimism, !'allegro and i/
penseroso; history, of ‘war’' (between human beings), abnormality,
greater and greater differentiation, excess of love-hate born of primal
ab-err-ation (out of which proceeds the bulk of the multifarious events
and complications which make up the subject-matter of history), and of
* peace,’” normality, greater and greater approach to the ' perfectness’
and ‘' completeness ' of homogeneity, serenity, restfulness (which has no
history, for ' no news is good news '’ ; since the arts of peace are mostly
arts of war with ‘nature’; ‘war' and ‘peace’ being used here
in the usnal comparative sense, with a hint of the ultimate meta-
physical sense in which every syshti, every manifestation in the
World-Process, is by a disturbance of the primal equilibrium of the
Three) ;: psychology, of reminiscence and obliviscence, waking and sleep-
ing, aroused and focussed attention and dormant and diffused sub-con-
sciousness, m a n a s-presentation and bu d q hi-memory ; philosophy, too,
of (progressive and regressive) change and absolutist changelessness ; and
finally, religion, of the worship of Shakti-Power and of Shiva-Peace. For
the * pair ' names used by various Samskrt philosophies and sciences, see
The Science of Religion, or Sanatana Vaidika Dharma, pp. 64—67,
and The Scicnce of Social Organisation, or The Laws of Manu,
I, 32-35. A work like Roget's Thesaurus shows how the whole
mental life of man, and all the corresponding vocabulary that he uses, is
made up of thousands upon thousands of such antithetic pairs.

The principle, law, or fact of Dvam-Dvam, * Two-and-Two * 1s s0
fundamental, so pervasive of all departments, all aspects, of Nature, is,
indeed, so essentially the very °nature' of Nature, that some more
examples of the more important ‘ pairs of opposites ' may not be un-
welcome to the student. They all arise, of course, from the Primal Op-
position of * 1° and * Not- I’, ' This’' and ’ Not-This '.

Temperamental types are, first and foremost, of which all others may
be regarded as varieties, feminine and masculine, prakrti-(s¢ ri) and
purusha; then, tender-minded and tough-minded (William James);
romantics and classics (Ostwald) ; introverts and extroverts (Jung) .
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This single logion thus includes within itself both
Changelessness and Change. It includes the fullness of

antar-mukha and bahir-mukha, in Skt., :.c., in-faced and out-
faced, in-turned and out-turned, intro-spective and extro-spective, (Yoga-
Védanta) ; inhibitive and exhibitive, nirodha-chitta and vyuttha-
na-chitta (ditto); precocious dement and hysteric (psycho-analysis) .
abstractionist artist and sympathetic artist (Warringer) ; Dionysius and
Apollo (Nietzsche) , sentimental and naive (Schuller) , passive voice and
active voice, in language (Finch); centripetal and centrifugal (Jung) ,
abstract and concrete ; con-centric and ec-centric ; steady and unstable ,
equilibrated and unbalanced ; credulous and sceptical ; habit-ruled and
inventive ; agricultural and nomadic; peace-loving and warlike , realist
and nominalist (reconciled in the conceptualist) ; spiritualist-idealist and
materiahist-realist (reconciled in the pantheist), jiini-gnostic and
bLhakta-pietist (reconciled in the ‘ practical mystic ') ; severe (style of
writing) and flowery: synthetic and analytic, general and special ,
poectic and scientific ; causalistic (dwelling on past causes as explanatory)
and finalistic (emphasing the final cause or end, aim, future purpose) ,
determinist and vitalist, ¢ ¢., necessitarian or predestinarian and liber-
tanan, or fatalist and free-will-ist (reconciled in the * illusionist ') : Will-
to-live (Freud, Jung) and will-to-power (Adler). It will be seen that the
two terms of each of these pairs often and readily change places, with
difference of situation and standpoint; because non-Ego has borrowecl
the qualities of the Ego, and wvice verse, Man 1s part Woman, and
Woman is part Man.

Fuller understanding of the cult of Shakti-Power (as distingmished
from the cult of Shiva-Peace) in India and Thibet, is likely to be helped
by psychoanalytic literature, and vice versa: (see, e.g., ch. xxxiii,
* Psycho-pathic Consequences ', of The Sexual Crisis, by Grete Meisel
Hess, translated by Eden and Cedar Paul ; pub. 1917, by the Critic and
Guide Company, New York). Cerebral energy and sex energy go
together ; as the two poles of the one magnet Energy, The complete ex-
haustion or suppression of either one of the two, means complete loss of
the other also; whence the aphrodisiac quality of Ayur-védic and other
tonics for the cure of neurasthenia. But the two energies are as the
ends of a see-saw ; physically reproductive energy, {generated primarily
by food, which stands for primal Vital Energy, whence both sexnal and
cerebral energies), has to be continually sublimated into mentally and
superphysically reproductive energy, by the person who would become
irdhva-rétas yogi, * whose seminal energy always streams upwards '.
In connection with socialism, G. M. Hess notes the simultaneous rise
of two opposed pairs, ‘' (1) the woman emancipated from sex, 1.c.,
the de-sexed, versus the woman emancipated for sex Z.e., the very
highly sexed who yet wants to befree ; and (2) Ascetics versus Aesthetes, **
(among men). Amazon and hetaira were the correspondents in old Greece.
Renunciants of the world and pursuants of it, among men as well as
women, are to be found everywhere, throughout history, The many



144 INCLUSION OF ALL OPPOSITES (SC. OF

the Absolute-Consciousness or Un-Consciousness, from the
all-embracing timeless and spaceless standpoint of which,
the Self is seen to have eternally negated, abolished, an-
nihilated the Not-Seclf, in its totality, without remainder,
and so has left behind a pure strifelessness of complete

aspects of Durgad-Annapiirpd, destructive martial power and constructive
food-and-lfe-giving power, and of Kali-Gauri, ‘Dark '-and-‘ White,'
* Hate '-and-* Love," blood-thirsty sadism and meek masochism, are
similar pairs of opposites. J. Langdon Davies' A Short History of
Wormen 1s full of illustrations of how, age after age, country after country,
' Woman ' has been alternately worshipped as supreme goddess, (Ishtar,
Astarte, seems to be only another form of the Skt. word stri, woman),
and maltreated as slave ; how every step forward in her emancipation has
been followed by a step backward in the shape of some corresponding
bond of disability. Such is the case with the freedom and the bondage
of men also. So, J. M. Robertson's A Skort History of Christianity
shows, principally in the case of the Christian religion, of course, but
incidentally in that of others also, how growth and spread, and then
decline and decay, are marked throughout, period after period, phase
after phase, sect after sect, by one gain and one pain, one advantage
and one disadvantage. It comesas a great surprise, now and then, and
is very informing, to see how Christian priests and rulers made converts,
and suppressed pagans and heathens, and even mere dissidents belonging
to other sects of Christianity than their own, with the help of the
Bible as well as of ' fire and sword *, at one time, under the stress of one
kind of fanatical motive; and, at another time, under the stress of
another kind of motive, political or economic or both, deliberately
avoided making converts and positively checked the spread of Christian-
ity. Similar has been the history of the spread of Xryan Védism, and
of Islam and other religions. It is patent that the consequences of every
important scientific discovery and invention are similarly dual, good as
well as evil, because of the two-fold nature of the human being ; witness,
the two World Wars of the first half of the 20th Century A. C., and the
chain of their causes and consequences ; viz., awful misuse of science by
the greed, pride. lust, jealousy, mutual fear, and hate, of the leaders,
teachers, rulers, and propagandist-hypnotisers of the nations; thence,
vast destruction of life and property and enormous m2is-employment and
waste of labor ; and, again, more virulent la revanche. Emerson’s classical
' Essay on Compensations ' is only a very brief study of the * balancings
of Nature. The vast and ever-growing literature of science fn every depart-
ment of 1t, including that of Sex, provides instances at every step. Many
very striking illustrations are to be found in H. G. Wells' The Science of
Life and Outline of History, of the Law of Polarity, Duality, Two-and-
Two, which pervades the World-Process and constitutes its very
heart-beat.
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balance, utmost repose, Perfect Peace. It also in-
cludes the pseudo-eternal, the pseudo-infinite, the
in-de-finite, and, technically, the illusive, mayavic,
endlessness of incessant identifications and separations,
on the smallest and the largest scales, of the Self
and the Not-Self; each identification being immedi-
ately balanced up by a separation; each separ-
ation at once neutralised by an identification; sarga,
creation, and pralaya, dissolution, following each
other in untiring and ceaseless motion of rotation,
chakra, ‘cycling’, ‘circling’; in order to imitate
and show out in time and space, in an ever-futile
and ever-renewed endeavour, that which is complete,,
always and at once, in the Eternal and Infinite
Absolute.

Thus it comes about that the method of true
Védanta, repeated super-im-position, adhy-aropa, of
an attribute upon the Supreme (object of enquiry and
definition), and then de-position, refutation and strik-
ing away, apa-vada, of it, till all particular attri-
butes have been struck away and the Supreme remains
defined as the Un-de-fin-able—that method is also the
method of all thought, (sup-position—op-position—
com-position) and the method of the World-Process,
which is the embodiment of incessant endeavour to impose
material Attributes upon the Attributeless throughout
all time and space, endless at-tempt to de-fine Spirit in
terms of Matter.'

! See foot-note 2, on p. 84, supra.
10
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Aham Etat Na'—this transcendent samvit,
thought, consciousness, awareness, idea, thus, timelessly,
spacelessly, and changelessly, constitutes and is the
Sva-bhava, ‘own-being’, Nature, of the Absolute,
which Nature and which Absolute i.e., which Absolute-
Nature is also, therefore, identical with the totality
of the World-Process; such totality being attained,
not by endless addition of parts and pieces of moving
things in time and space as outside of us; but by grasp-
ing of the Whole of the Not-Self, with all time and
space and things moving therein, as within us ; so that
Past and Future, Behind and Before, collapse into Now-
and-Here, and all relative parts are summed up, by
abolition, in the Absolute Whole.

All Questions Answered

What merits and qualifications, or absence of merits
and qualifications, that may rightly be sought in and
required of the Absolute, without which the Absolute
would not be what its name implies, are missing from this ?
Is not that the Thought which is Independent of all Else ?
Does it not contain all in It-Self ? The Absolute is the Un-
conditioned. What condition limits this perfect cognition,
this Complete Idea, which is its own end and looks to no
end beyond It-Self, which is also its own means and seeks
no means out of It-Self for its realisation ? It is One single
act of Consciousness, which looks not before or after, to

' 9% o A,
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past or future, but is complete, and complete now, in the
Eternal Moment, complete here, in the Infinite Point.
The ‘I, holding the whole of the ¢ Not-I’ before It-Self,
denies, in one single moment which includes all time, at
one single point which exhausts all space, in one
single act which sums up the whole of the World-
Process in It-Self, the whole of that ¢ Not-I ’; denies that
It-Self is anything Other-than-I ; a mighty truism which
abolishes and yet covers all possible details of know-
ledge, for all possible ‘not-I's’ that may be known,
are summed up in-the ‘Not-I’' so denied. All possi-
ble conditions of space, time, causation, désha,
kala, nimitta, are within this Absolute idea. All
contradictions are within it.'! All the Relative is, and
all relatives are, within it. Yet it is not opposed to
them or outside of them; for it indeed is the very
substratum and possibility of them; nay, it is them,
in their entirety; for, so taken all together, they
counter-balance and abolish each other wholly, and
leave behind only the Numberless Zero, out of which
all plus-and-minus numbers emerge, and into which
they merge back again. All divisions are within it ; yet
it is unbroken, un-divided, consistent, partless and
numberless, the beyond number, for the One and the
Many are both within it: addition neutralising subtrac-
tion, subtraction nullifying addition, multiplication
counteracting division, and division completely balancing

! gdfeganil @3 quRE AQANR | Tarparya-prakasha Tika
on Yoga-Vasishtha, V1, Parvardha, xxxvi, 10.
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multiplication. All possible opposites that constitute
the factors of samsara, are present in it, in equation and
equilibration. It is the reconciliation of all opposites.
It is nir-gunam, attribute-less. Itisguna-bhuk.
sa-gunam, taster, eater, container of all attributes, also.
Being is in it; Nothing or Non-Being is in it too. It is
beyond Being and Nothing. It is Being; it is Nothing;
it is both; it is neither.! Yet it is there, within us,
around us, unmistakable. It is the whole, and also the
constant process, of our daily life. ‘It moveth and it
moveth not, far is it, yet 'tis near ; it is within the heart
of all and yet apart from all.”” It is the all. All isin it.
Assertion by it, and in it, gives existence to An-Atma,
the Not-Self : rejection and denial by it, and within it, im-
poses non-existence on that same An-Atma. It sayeth:
I (am) This; and the This, the Not-Self, is. It sayeth:
(I this) Not-Self (am) not; and the Not-Self is no more.
But it sayeth both these things in the same breath,
- simultaneously. What is the result ? This Endless Pro-
cess that is ever coming out of nothing into being, and
vanishing out of being into nothing. We see it plainly,
yet may not describe it adequately. Truly indescribable,
a-nir-vachaniya, has it been called ; as also has been
called the World-Process which is It. It is the Vacuum,

1 aﬂﬁﬂﬁﬁ G{Rﬁ?[; Rg-veda, X, cxxx, 1, 2.
ATGW " G]ER {ER A9, Hymn by Sharnkarécharya.
? xefa avaifa, ag X ag sifeaw,
a8 SIS 847, a7 T UICH T WWG: | Isha-Upanishat, 3.
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shinya, of the shinya-vadi, when Self and Not-
Self are regarded as having neutralised each other in
mutual Negation. It is the Plenum, ghanam, of the
ghana-vidi,” which isever full of both, in the Affirmation
that ever lies implicit and hidden in the heart of the
Negation. Two eternals are here in this Absolute, eternal
‘I’ and pseudo-eternal ‘Not-1,’ eternal Being and

A few more scripture-texts to the same effect may be cited :
W dagH §fa o=ed ; o R @aifhn aaifa sifadafea, o f§
gatfa e agfa ; Chhandogya, 4-15-2

‘The Self is known assamyad-vama, because all contraries
in}}ere m It; It leads forth, Itis the commander of, all contradictory
pairs ’.

afeq faeg-naqy fg i agfy,
famgis RAftaawa: smqgeat; Bragavata, 4-9-16. A6 8YAG-

foeg-awd, a0: o 959 AW ; op. cit., 4-17-28.

' Salutation, adoration, to the Supreme Self, Parama-Purusha, Sov-
ereign and Law-Giver of Nature, within Whom contrary energies,
shakti-s, arerevolving day-and-night, a (har)-nisham ; Who spurs on
as well as reins in these opposite-leaping forces (with sure hand) ’.

ag Afqar = faar 9, gEAEg IWT-SIHT: | 0p. cit. 2-6-10.

‘* Error, False Knowledge, and Wisdom, True Knowledge—the
Reservoir of both is the Supreme Purusha '.

The metaphysical reason Why, of the psycho-analyst's' ambi-
valence’, heaven-and-hell, sub-conscious under-world of selfish hate
devilish thoughts, devils, and supra-conscious upper-world of unselfish
love, angelic thoughts, angels, is to be found here.

For further texts from scriptures of Vaidika Dharma as well as
other religions, declaring the inherence of utterly antagonistic qualities
in the Supreme, the reader may look into The Essential Unity of All
Religions, index-references ’' Duality ’, * Opposites ', * Good ’, ‘ Evil.'

1 ' He who holds the doctrine that all is Nothing, a mere Vacuum,
Shinya, or that all arises from and goes back into Nothing, Emptiness.”
? ' He who hold that all is one gha na, Density, Plenum.’
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pseudo-eternal Nothing; yet they do not limit or restrict
each other in any way, for there is only one eternal, and the
other eternal is pseudo, is not. Beyond space and time are
they yet, and therefore beyond limits ; and neither limits
the other, but rather each necessarily fits into the other,
or, yet rather, the other is entirely lost in the one. None
can take objection to the eternity of a pure Nothing
beside the eternity of pure Being; yet ti)ewtl»t.m“ule
opposed and not identical ; and yet also both inhere in
and make up the Absolute. If we are inclined to feei
that ‘I’, holding up to itself and denying ‘ Not-I’,
implies a duality, let us remember what ‘Not-I’ is,
essentially, and what this denial of it by ‘I’ amounts
to. ‘Not-I’ is the Negation of ‘I, and this denial
of it is the Negation of a negation of itself by the
‘I’." What objection can there be to the statement
that “I am not Not-I,” *“ I am nothing else than I ?
Is it not purely equivalent to the statement ““ I am only
I"? And if so, where is duality in it? A difficulty
seems to arise when we vaguely feel that pure ‘ Not-
I’ cannot be equivalent to the totality of all particular
‘Not-I's’. This difficulty will be dealt with, later, in a
further endeavour to show that pure ‘ Not-1’ is equivalent
to the totality of all particular ¢ Not-I's ’.

! Compare the Samskrt expressions H¢qg HYTATA , ' other than

other,’ i.e., other than-not-I; and VYT HAH, ' not other than
other,’ i.e., including the other or not-I within Itself. These expressions
occur in the footnote on p. 125 supra. See also f.n.s on pp. 113,
114, 121.
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The In-de-scrib-able

Such, then, is the Indescribable of which the Totality
of the World-Process is the Endless Description.
Exact, rigorous, scientific description here perforce
becomes a hymn, which may seem ‘mystic’ to the
unscrutinising observer, yet is strictly accurate, ‘ rational ?,
‘ practical ' also. The indescribability of the Absolute
Brahman is not the result of a powerlessness of thought,
but of thought's completion. 1t is indescribable
if we will use only one of the two sets of thought-
counters, terms of Being or terms of Nothing, such as
are used in dealing with things relative and limited ; but
it is fully describable if we will use both sets at once.!

Many are the names of this Absoluce, as said before.’
To fix the nomenclature and prevent confusion, the Eng-
lish term used to describe it in future in this work will

* But not in the way of Hegel, see ch. vi, supra. After
going through the considerations of this chapter, the reader
will have realised that Hegel should have said, not that
‘Being is Nothing,’ but that ‘Being is not-Nothing, or
‘ Being is no-Thing,’ or ‘ Being is no-particular-thing ’; also
that, instead of saying this last, he should have said ‘' Ego
is not non-Ego '; and instead of that, that ‘I is not not-I ”;
and instead of that, again, he should have said that ‘I am
not not-1’; and, finally, he should have said that ‘I am not
This,’ i.e., * I-This-Not.'

*qan, O% A6f oifiy, wgw &= staf,

£2, T, T 510w, AR AW AP |

sarfyard e, sfiaiag, sy A,

AT, e, d RO 988 TG | Many, xii.
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ordinarily be the word Absolute, and the Samskrt Brahman.
Para-Brahman is the same word as the last, with only the
intensive and eulogistic p a r a, i.e., Supreme, added. One
other common and significant Samskrt name for it, which
should be specially noted here, is Param-Atma—the
Supreme Atma, Supreme Self. In strictness, the
Absolute is as much the whole of Not-Self as Self;
but it is given the name of the ‘ Supreme Self’ especially,
because the human jiva, as will be apparent from what
has been said in Chapters IV and V, arrives first at the
Pratyag-itma,' the ‘ inward’ or ‘ abstract * and universal
Self ; and being established there, it then includes the
pseudo-universal Not-Self within itself ; and thus realises
ultimately its identity with the Absolute, which it then
calls the Param-Atma—the Supreme Self, because it is
first seen through and as the universal Self, though now
seen also to contain the Not-Self ; and because the Self is
the element, the factor, of Being in the triune Absolute.

¥+ &R wA, e AR S,

O F1¥, W 39, §9: wAg 37 A9 |

LUK GUCAE G U G Gl

EJUFAT ATQAT g&:, gafd, 3Afa [, 91fa 9 1 Bragavata, 1V, xi.

& st agom, stftm trg:, arat Rew: &: gaolf g )

&g fasr agar adf, afii ad el arg: 1« Re-veda.

See The Essential Unity of All Religions, pp. 139-140, et seq., for

translation of the above, and many more such names, in Vaidika Dharma

as well as in other religions and languages ; also pp. 96, et seq., for equi-
valents in the scriptures of other religions, of the Logion ‘ I-This-Not.’

! IANCAT TARAT A1 A FIU\ Sarva-sara Upanishat.
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“This udgita, this music-sound, the AUM, is
Supreme Brahman. In it are the Three, well indicated
by the three letters. Realising the secret hidden between
them, knowers of Brahman merge therein and become
free from rebirth. When with the lamp of the Atma, the
jiva beholds Brahman with all-intentness, Brahman,
the unborn, the time-less, the pure of all tattvas, then
he becometh free from all bonds.!”’

! sty qacawd g a|, afenwd gafasred 9.
apaial AgfaQ) fafkear, <mr agf acou Nfgn:
AZISFAACI g AR (NINT §8 I T,
ISl g4 adacafgE, W@ ¥ g<Ia equd: |

Shvet-ashvatara, i, 7, 15,

A few more Ancient Texts

NOTE.—Some more texts from Vaidika as well as
Buddhist writings may be added here, in support of the
contents of this chapter.

Védic Writers

Fe=er@mage, ‘ ggrdar’, fame:,

an: fad) RS =, sarshl @ fAswd ; Gira, iv. 22

‘He who has visioned That Which is Beyond Duality’
‘Which includes all Duals, he becomes free from all bonds and
fetters of the soul; sane, equable, tranquil, in all conditions

of gain or of loss ; satisfied with and welcoming all that be-
falls ; devoid of all discontents and jealousies.’

faafader:, faaawar:, srarafaan:, ffgaser,
‘8 g gag.ads:, wef sE 9% WY ag; v, 5.
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‘ Changeless, undecaying, unincreasing, is the state of
That Which Transcends Duality. To It go those who have
cast off pride and fear, clinging attachments, blinding infatuat-
ing desires ; who look equably on the primal Duals, Pleasure
and Pain ; and devote themselves constantly to meditation on
that * Self Beyond Duality’.

FAnt = fAwd qatedl sad=aa;
‘G0 wEiSIAa, 9 Al GEGETRA: S ; Many, 1. 26

‘The Supreme (It-Self beyond all Pairs, becoming fo-
cussed in a Brahma, to create this our world) created Pleasure-
and-Pain (as Primal Pair), and invested all living things with
them : and (out of the experiencing, by humans, of these two,
in innumerable settings, forms, situations, the Brahma-Ruler
of our solar system, or this earth) wove the Scheme of Sin-
and-Merit and distinctions between Good-and-Evil deeds ’.

faar =, sifygt =, 9: 93 3% w9 &g (a: @),
Afyaar 3y deal, Pgasad s @@ ; Isha.

‘The True Knowledge (I-am-Not-This) and the False
Knowledge (I-am-This-body etc.)—he who knows the Pair of
both these together, he crosses beyond death, after having
tasted and experienced it in consequence of the False Know-
ledge ; and he tastes Immortality through the True Knowledge
(which includes the False Knowledge plus its simultaneous
repudiation).”

g e, & 4 Cuifd, o qY, 9 3 A,
qg_ AL AT GAET, a8 3 G4y Aeq @A | Isha.
AT, AAY: ; AAA, ACTH: ; ASYAHR 349F: ;
R sk, armifk: ; aifed), fe: ; fador, aqor: ; ofn
g9, %1gQ¥ ; siewH, smrmE ; SH, g ;
4R, oEK ; Aged, swgr=a ; sy, sifae ; sk,
Jed ; addrge, waad, g ¢
Nrsriha-Tapini Upanishat.
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‘It moveth, and It moveth Not; 'Tis far, and yet 'Tis
near: It is within all This, It is without ; It is not large, nor
small ; not middling, yet the middle; not-pervading, all-
pervading ; with beginning, and beginningless also: not the
whole, also the whole; attributeless, and yet possessed of
every possible attribute. It is the Fourth which transcends
the Three, and yet not such (for It is immanent also in every-
thing which is within the Three); It is the Self, It is also the
Not-Self ; It is harsh (and all-destroying), It 1s gentle (all-
preserving) ; heroic, timid too ; great, small ; all-grasping, all-
abandoning ; flaming, and cool; facing on all sides, and
facing none ’.

srecifa ety =, aegfmat:, oheud). Hmfiggasar:,

FAfYd fFaa QAnaiega):, 9§ o AES 989 79 ;
Bhagavata, VI iv 32

- ‘Is and is not—both, and also all possible other con-
tradictory qualities abide within that ultimate Reality, which
Yoga and Sankhya endeavour to describe as equal with all
and greater than all, as friend of all and foe of all ’.

There is another ‘ mysterious’ aphorism in the Nydya-
Sttras, which, like the one quoted on p. 125, supra, is pure
Védanta, taken by itself ; though, in the context, it is given
another meaning :

agq, 7 T AGT, 7 9g-o@q , 9g-AGal: agrald; . i 48,

‘ Not existent, nor non-existent, nor both, because it has
not the quality of either.’

Buddhist Writers

The famous Bhikkhu, Asanga, who spread Mahayana
Buddhism in Thibet, writes in his Mahdavana-sutra-Alan-
kara, V. 1.,

T 8, 9 F@T, 9 391, T I=49, 3 93, 5qfa, T I9EQ,

A a9, iy Agsad g7:, Rgsad qa sardsegoi |
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‘ Not being, nor non-being ; not thus, nor otherwise ; It
is not born, nor disminishes, nor decays in any way, nor
increases, nor can be made purer—such is that Pure and
Perfect Parama-artba, Highest object of understanding ’.

Another very famous Bhikkhu, Nagarjuna, great chemist,
discoverer and inventor of metallic preparations, r a sa-s, for
medical purposes, as well as profound philosopher, writes in
his Ma@dhyamika Karika,

Afadd, sigeard, =Y, AT,
SR, sy, sifai, s )

‘Not destructible, nor constructible, not slayable, nor
procreatable, not transient, nor permanent, not One, nor Many,
not coming, nor departing—such is It (the Self denying the
Not-Self).’

Gauda-pada, the guru’s guru of Shankaracharya, practical-
ly copies the above, in his Mandukya-Kirika, 32,

q faQ@, a = sofe:, 7 981, 4 3 gowar,
A g, 7 frge:, ot o gendar

‘No in-hibition, no ex-hibition, no bondage, no freedom,
no craving for deliverance,:no emancipateness—such is the
state of Parama-artha, Highest Object (of knowledge).’

Mutual Copying

During the 1200 years of the Buddhist period ot Indian
history, followers of Gautama Buddha and followers of the
Védas reproduced more or less the same old old teachings ;
varied the words, and often, ostensibly and ostentatiously,
(though, in private they may have spoken more sincerely and
made honest confessions even), told their respective disciples,
‘What I am teaching is different from all other teachings and
quite original.” Human weakness—to afford another illustra-
tion of the inseparable duality—"* high and noble thought ’ and
‘ mean and low motive ’ side by side !

In Gauda-pada’s Karika-s, the words Buddha,Sambuddha,
Pra-buddha, and Prati-buddha occur repeatedly. In two or
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three places Gautama Buddha is meant certainly; in some
others, advanced souls, performing the functions of a Buddha,
seem to be referred to, generally (see The Mahatma Letters,
pp. 43-44, regarding “ the last Khobilgan, . . . Sang-Ko-pa of
Kokonor, XIV century ™), in the remainder, only ‘ wise know-
ers’ are meant. But Vaidika annotators, e.g., Shankaracharya,
explain all in the last sense only.

The Beyond-the-Two

As regards the inclusion of both Pratya-atma and Mula-
Prakrtiin Param-atma, Vishgu Purana, says,

ggfaat agsEamdr, saw-regwH-EwAl

qgTanify, 3t o), A qeaeaf

Gita says,

wsfy 94 =9, fafg s 9 =iy,

qeArenr 3fa =fy I Aysfemq gew: 9a: ; xiii, 19-22.
2 & gedt A%, @ 7 ST |

3A: YHIE AT, GWRAT Efq IYRA: ; XV, 16-17,

‘ Prakrti and Purusha (Pratyag-atma), both, are latent in
Param-atma. The former is changeful ; the latter, changeless;
the third, Param-atma, is the highest, including both and
distinguishable from each.’

A Sufi’'s Testimony to the Distinctionless

Some beautiful lines by the famous Persian Sufi poet
and philosopher, Maulana Rtmi, on the disappearance, during
slumber, of all time and space and motion, illustrate what has
been said on the subject, in the text above.

Shab, ze zindan, bé-khabar zindaniyarn ;
Shab, ze daulat, bé-khabar sultaniyan ;
Nai gham o andésha-é siid o ziyan ;
Nai khayalé if fuldn o an fulan :

Hal-e a'rif in buwad bé-khvab ham.

‘ Oblivious is the prisoner of his chains;
Oblivious in the monarch of his wealth ;
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The tradesman, of his losses and his gains ;
The sick man, of his torment of ill-health ;
And every one, of this, that, great and small;
When they sleep as the dead, at dead of night.
The wise man who has seen the Self in all,
Oblivious is of all, e’en in daylight.’

CHAPTER IX
DVAM-DVAM '—-THE RELATIVE

quife @ife sagua. @asy;, aedrd Wg gaafd, J-dwaieaT;

AT I AAN-ARAT VY, AFOY: A T8 ; Katha.

‘The Self-born pierced the senses outwards; therefore
the soul looketh outwards, not inwards. One resolute one,
here and there, turneth his vision inwards, desirous of im-
mortality, determined to achieve it, resolved to conquer

Death; and he then beholdeth, and identifieth himself with,
Pratyag-Atma, the Deathless Inner Self.’

(A) PRATYAG-ATMA—SELF

AnaMm,* I, Self, in the great logion, is Pratyag-Atma.
It is the inward, abstract, universal Self or Spirit, eternal

1 a.a., ‘ two-and-two ', the paired, the double.

¢ ¥, a, is the first letter of the Samskrt alphabet, and §, ba, the

last ; therefore the two together, between them, exhaust all the contents
of all possible ' experience,’ which can be possibly expressed by all the
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Subject, wherein all jivas, individual, particular,
discrete spirits, selves, or subjects, inhere as whirlpools
in the ocean, as whirl-winds in the airy as vortices in
ether, as points in space.! It pervades them all, as the
genus pervades all individuals. It ¢s all those indivi-
duals. The ‘appearance’ of separateness, individua-
tion, differentiation, is caused by matter, Mila-Prakrti,
as will appear later. In itself, it is the avyakta,
the unmanifest, unspecialised. unindividualised ; sheath-
ed in buddhi or mahat, universal mind, (corre-
sponding to the connotation of the plural and yet un-
breakably unitive, connective, collective ‘ we ’), it becomes

letters of the alphabet, i.e., language, and which is all overshadowed
by the transiency, perishingness, negation, that is indicated by the
¥, m. Therefore, 31-g-H_ are the appropriate vocal symbol of the I, which
is the only 'experiencer,’ in whom alone all experience, with its negation, is,
€, ha, also stands for the 8 kisha-tattva, the substrate of sound, and
the first material manifestation and sheath or body of conscious life, in this
solar system at least, according to the Purapas ; and it therefore appro-
priately takes the place, in the name of the individual ego, which is
occupied by 3, u, in that of the Absolute Ego.

AF: AIIOICT: GH: TR
Ay ST P ‘ e’ FIT AW |

Nandik-éshvara-karika, 4.

!Bbrama, bhranti, is one of the names for the ' illusion,’ the
‘ appearance without reality,’ of the World-Process; a sort of anagram
of 'Brahman’, and means ‘turning round and round,’ as the opposite
of the Moveless. This circling bh ram a of the World-Process is visible
even to the physical eye, and requires no difficult thinking. The earth,
the moon, the planets, suns, stars, all revolve ; the seasons, the biological
functions, psychological, political, economical, social, historical pheno-
mena—all observe cyclical periodicity, which takes on the form of spirals,
for reasons explained later on in the text. The Self ' makes-believe ' ;
It believes ‘as if ' It is ‘this. that, and the other not-Self * ; and then,
discarding the mask, It comes back into It-Self.
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the supra-conscious, out of which emerge and into which
merge back again, all vyaktis, individuals, manifest con-
sciousnesses, particular minds, manas-es, (correspond-
ing to the singular and separative ‘1°). It is the One,
éka, in a special degree. It is the essence, source, and
substratum of all similarity, sameness, continuity, unity,
all oneness. It is Ishvara in the abstract sense, the one
Ishvara of all particular Ishvaras—their Self, as also the
Self, and as much so, of the jivas that have not yet
arrived at the state of Ishvara-hood. It is scmetimes
called the Maya-shubalam Brahman, or Sa-gunam
Brahman, Brahman conjoined with attributes, en-
wrapped in, coloured with, Maya. The Upanishats
mostly describe it, this Pratyag-Atma3, and, leading the
enquirer to it, finally state that it is identical with
Brahman. Such aphoristic utterances, apparently, have
led to the confusion which seems to prevail at the present
day amongst the védantis of the various schools, as
to the relation between Pratyag-Atma and Param-Atma,
or Brahman. The following great words of the Upanishats
refer to the Pratyag-atma: * Unmoving, it outstrippeth
the wind; the gods themselves may not attain to it ; it
goeth beyond all limitations; by knowledge of it, the
jiva attains to the (first) peace of unity; it is the white,
the bodiless, the pure, the Self-born, itself uncaused and
changeless,' and causing all things else and all their

! A metaphysical axiom in Samskrt, says, lﬁ\mﬁ‘m'ﬁl A 3AHI,
‘ That which undergoes no change has no cause,’ or, more briefly, * the

changeless is causeless', Hume uses the words, ‘* What is incorruptible
must be ungenerable **,
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changes, smaller than the smallest, yet vaster than the
vastest ; it cannot be spoken of or seen or heard or
breathed, but itself speaks and sees and hears and
breathes; it espouses the enquirer and appears within
him of its own law, and may not be taught by another ;
ever it hides in the cave of the heart; it upholds the
three worlds; it divides itself and appears in all these
endless forms, and yet is best described by saying, ¢ not
this,” ‘not this’.”' And then comes the addition;
“This Atma is the Brahman.”’ The meaning is that
the one so described is the Atma, but the same Atma
plus the description, viz., * Not This '—that is to say, plus
the consciousness that ““ I am Not Other than I,” which
consciousness is inseparable from, nay, is the very being,
and the whole being, and the whole nature of the Self—
is Brahman.

This Pratyag-atma® is the true nity a, the constant,
the fixed, the eternal, kGtastha-nity a, the change-
lessly and movelessly permanent; as opposed to
parinami-nitya, the changefully persistent and
ever-lasting, the sempiternal. While the Absolute may
be said to be beyond Eternity as well as Time—or

! Vide Isha, Kéna, and Katha Upanishais.

? Mandiikya, 2.

3 This word is not prominently used in the later works on Védanta,
but is of frequent occurrence in Bhagavata, e.g., 111, xxxv, 27 ; III,
xxvi, 27, etc. Yoga-Sutra, I, 29, appears to refer to the same principle
under the name of Pratyak-chétana., Shankar-achdrya, in his
commentaries on Kéna, iv. 6, Katha, i. 3, 11-12, and ii, 1. 1-2, on
Gauda-pida’s Mandiikya Kayika, 65, and Brahma-siitra, 1. i. 1, men-
tions some other aspects, and even senses, of it. Words often put on
fnew meanings, as souls do new bodies, -

11
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rather to include them both as Eternity plus Time, seeing
that Eternity is opposed to Time, and the Absolute is not
opposed to anything else and outside of it, but contains
all opposites within itself—the word Eternal, as opposed
to Temporal, may properly be assigned to the Pratyag-
atma in its abstract aspect. As such it is ever complete
and undergoes no change, but is the substratum and
support of all changing things and of Time, even as an
actor of his theatrical attires.

For concrete illustration, take the case of sushupti,
sound slumber, awaking from which a person says:
‘I slept well, I knew nothing’ Knowing Nothing,
t.e., the Not-Self, he was out of Time literally, he
was at complete rest in the Eternal, wherein he felt
perfect repose after the day’s turn of fatiguing work ;
whereout he comes back again into Time and to the
cognition of some-things, when the restlessness ' of desire
for the experiences ot sa msara again overpowers him.
The further special meaning of sushupti, the meaning
of sleep, as of death, may appear later. In the present
connection, it is enough to refer to this one aspect of it,
and to point out that the inner significance of the
expression, ‘ the Self knows no-thing during sushupti,
is that It, in that condition, positively knows what is
technically called No-Thing i.e., the Not-Self as a whole ;

! The words of the Yoga-system, for the repose and the restlessness
mentioned in the text, are ¥, nirodha, and 3¢, vyutthana,
restraint and ‘uprising,’ retirement and enterprise, inhibition and
exhibition, obliviscence and reminiscence, unmanifest consciousness or

sub-consciousness or dormant memory and manifest consciousness, rest
and work, fatigue and activity, sleep and wakefulness.
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for the potency, the necessity, of the Being of the Self
maintains constantly, before or within that Self, in one
unbroken act or fact of consciousness, this No-thing, i.e.,
No-particular-thing but mere general This-ness or pure
Not-Self. In other words, jiva, in the moment of
sushupti, passesalmost entirely (since, strictly speaking,
it cannot pass quite entirely, for reasons that will appear
on studying the nature of the jiva) out of the region of the
many experiences of particular not-selves, of successive
somethings ; passes into the other side, the other facet (and
yet not other but rather all-including aspect) of that region,
viz., into the region of the Single, underlying,ever-present,
One Experience, One Negating Consciousness, in the uni-
versal Self, of the pseudo-universal Not-Self. That jiva
does not pass entirely out of the state of awareness or * ex-
perience,” out of a consciousness which is its very nature
and essence, is the reason why the thread and continuity
of its identity reappears unbroken after the soundest
slumber.

As with reference to Time, the Self obtains the name
of the Eternal, N ity a, coexistently present at every point
of Time—for all the endlessly successive points of time
are coexistent to, and in, its eternal and universal all-
embracing consciousness, Now; so, with reference to
Space, Its name is Vi-bhu, pervasive-being, infinite,
unextended, or extensionless; and, again with reference
to Motion, Its name is Sarva-Vyapi, all-permeating,
Omnipresent, the simultaneously present at every point
of space ; for all the countlessly coexistent points of Space
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are simultaneously present in that same consciousness,
in one point, Here. Introspection on the nature of sound
Sleep is useful for understanding the nature of Space as
of Time. In sound sleep we lose consciousness of Motion,
Time, Space, all. (Thus, a person falling sound asleep
when his train is standing at one station, and waking
up when it is again standing at another, cannot say
whether the train has moved at all and how long in time
and how far in space he has slept). In slumber we
‘bathe’, are immersed in, Brahman, and are * renewed ’.

With reference to Motion, its best name seems to
be Kata-stha, rock-seated, or Avi-kari, or Apari-
nami, un-changing, the fixed, or, again, Antar-yami
the inner watcher or ruler.'

' As regards what has been said above about Atma plus * Not This,’
an earnest student and scholar wrestled with the idea for long. His
recurring difficulty was : ** Why should not Brahman »cmain pure con-
sciousness ; why should there be sn I¢ the necessity of a denial of
another, and so movement? '’ Another might take the next step further
in the same direction and ask : '* Why should there be any Brahman atall ?
Why not let there be Nothing oaly ? '* The case of Bhushundi questioning
Mirkapdeya, in the Purdpas, is stmilar. More preparation and practice
in meditation is needed to realise the simple truth. A study of the Time
and Space and Motion experiences, of dreams and reveries and flights of
even waking but rapt and absorbing imagination, is exceedingly helpful,
nay necessary; and the absemce of all such experiences in deep sleep
shonld also be carefully pondered on at the same time. Until the opposi-
tion between Time and Eternity is realised, the difficulty about move-
ment and change will continue. The Yoga-Vasistha stories are very
helpful in this reference. The whole point is that time and movement
are within, and negated by, the Eternity of the Moveless All-Consci-
ousness. The questions at the outset of this note may be more directly
dealt with, once again, thus: The reply is by a counter query—What do
you understand by pure consciousness? Is not pure consciousness=the
denial of tmpure consciousness ? How can you talk and think and know
at all of the pure, except by at the same time opposing 1t to the impure ?
And why do you use the word remasin ? Is it not that you have at the
back of your mind the idea of pure consciousness persssting from one
moment of time to another, and then to another, and so on endlessly ?



P., CH. VII] WHY ANY BRAHMAN AT ALL? 165
—

Two Triads of Attributes

Out of the relation of the Self to the Not-Self. as
embodied in the logion, there arises a Triplicity of Attri-
butes in both. The triune nature of the Absolute—theone
constant and timeless ‘moment’ thereof which contains
within it three ! incessant moments (movements, momen-
tums) of Time, viz., Past, Present and Future—imposes

But success:ve moments of time cannot be distinguished in pure con-
sciousness. Successive ‘impure consciousness,’ ¢.e., particular, definite
experiences, sensations, thoughts, emotions, volitions, movements in
short, mark and make the successive moments of time and points of
space ; (the words to us may be added, but they are perfectly superfluous
and useless, for of fo others in the strict sense we have no notion and
cannot speak). (Identifying ourselves with them by turns, we can see
that) one cycle of a conscious sun absorbed in the act of rolling may be
as one circuit of a race-course by a horse—though in human count, the
former covers millions of years and billions of miles, and the lattera
single minute and about half a mile. Each 1s just one mind-filling
experience to its experiencer, the equivalent of, so to say, one moment of
time. The next run will make the next moment; and soon. When
there are no such ' impure consciousnesses ' there can be no ‘ remaining '.
The next question, '' Why not let there be Nothing ? '' contains its own
answer. Surely let there be-Nothing, by all means. But Brahman is just
this be-nothing, be-no-thing, is-not-this. Thisis not quibbling. Itis perfect-
ly serious. We cannot think or talk of nothing without also thinking and
talking of being; and the two together, at once, are Brahman. If you
mean-by the words, ‘' Why not let there be nothing? *’, only the question
‘* Wby are there any changing things at all ? '*, then the whole preceding
text is an attempt to answer this very question. If you mean ‘‘ Why is
there any unchanging thing?'', then the answer, already given in the
text also, is, again, '‘ A why is not possible to ask, and cannot be asked,
with regard to what is clearly recognised as really unchanging '’.

! Compare the verse quoted from J#ana-garbha in the foot-note

at p. 21 of Shiva-S#utra-vimarshini, edited and published by
Mr. J. C. Chatteriji, in 1911, for the Kashmir State Series of Texts.

-3 -GATHY -sqfGFRa AT dad
wa-faag-dad fradt Rt sk,

FAFAGL AFAVBRIT €7 q7 AR,
0T &g am o et U aRe
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severally on Self and Not-Self, three gunas, attributes,
functions, properties, or qualities. These three in-
separable ‘moments’ in the Absolute may be thus
distinguished : (@) The ‘I’ holds the ‘Not-I’ before
itself, and, so facing it, denies it, i.e., cognises
Not-Self’s non-entity, its nothingness. This face-to-
face-ness constitutes the moment of Cognition, including
sub-divisions to appear later. (b) This cognition of
Not-Self by Self is due to, and is of the nature of, a
self-definition by Self, a constant definition of its own
nature to It-Self as being actually different from all
Not-Self, from all things other than the pure Self, which
things might possibly be regarded as identical with itself.
Implied therefore in this Self-consciousness is the Action
of an ‘identification’ and then a ‘separation’ of Self
with and from Not-Self. This is the moment of Action,
having its subdivisions also. (¢) The third moment is
that which intervenes between the other two, the inner
condition, so to say (for there is no real distinction of
inner and outer here), of the ‘I, its tendency or
Desire, between the holding of the ¢ Not-1’ before itself,

‘1 invoke, in the heart, the Goddess Consciousness, of supreme
perfections, wheose manifest body is the triple succession, and whose inner
Nature or Spirit is successionlessness.’”’ This work and some others
belonging to the Kashmir School of Shaivism, which have become avail-
able since the publication of the first edition of this work and of the first
volume of the Pramava-vada, show that that school has many ideas in
common with these. A learned friend has referred me to the definition
of Shakti, which appears in the commentary by Yoga-raja on Abhinava-
gupta’s Paramartha-sara, kirikd 4, as o R&A! @fh: which, if
the context allows, and if it is a definition, can only mean that ‘* the

nature of Shakti is to operate as negation''; see ch. xi imfra and
Pranava-vada, 1, 53, eto.
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on the one hand, and its movement into or out of
it, on the other. This third moment, of Desire, also
has subdivisions, to be developed later. These three
moments manifest in the individual jiva as jfidna,
kriya, and ichchha respectively! They will be
treated of in detail further on. Here it is enough to
say that these three moments in the Absolute Brahman
appear in the universal Pratyag-atma as the three attri-
butes of Chit, Sat, and Ananda, respectively, which
are the seeds, principia, possibilities and potencies, univer-
sal and abstract aspects, of what in the individual jiva
manifestas jiana, kriya andichchha.’ i.e., cognition,
action, desire. Sat, ‘being’, is in a special sense and degree,

‘iTl’Fi, g~al, f33T. The English words * know, con, ken, cognise,’
‘ create’ and ‘wish' are apparently derived from (probably etymo-
logically the same) Samskrt roots, vesz., * jiig,’ ‘ kr,’ and ' ish,’ respectively.

? In current Védanta works, the meanming, as generally accepted, of
sat, chit, and @nand a, isexplained to be being, consciousness, and bliss
respectively. This is not incorrect in 1tself, but 1s misleading and vague;
it certainly does not bring out the characteristic significance of each.
The correspondence between the two triplets, mentioned here, which at
the time this was written was only a guess based upon indications in
current Samskrt works, was afterwards amply confirmed by the Pra-
nava-vada. Also, subsequently, I have found a definite statement of it,
though indirectiy, in the Bhiimika or Introduction to Guptavati Tika on
Durga-sapta-shati. QA=BIEANT sq¥ial  AgIGEad-AgIHE-Agl-
weltiRfy ar@iatfdl; * Maha-Sarasvati, Maha-Kali, Maha-Lakshmi
are only other names for (the powers of) cognition, desire, and action.’
And again :

agratEfy, fad |, agefe, aqfas ),
agEIfs, Argey |, coEmEiiEy,
Igugsay, dfe !, a7 @i ggaig |
‘* O Chandi! that art Maha-Sarasvatf or Chit, Maha-Lakshmi or

Sat, and Maha-Kalt or Ananda, we con-template thee in the lotus of
the heart, in order to achieve knowledge of Thy essential being.'’
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the principle in consciousness of act-ual (self-) assert-ion
and (other-) denial, act-ual identification and separation,
making and unmaking; it corresponds to kriya, which
alone gives or takes away existence, i.e., manifest and
particularised being. Chit, ‘consciousness’ in its special
aspect of cognition, is the mere holding before oneself of a
not-self and ignoring it, denying it, knowing it to be not ; it
corresponds to jiiana, which enables a thing to be known
as existent or non-existent, true or false. Ananda, the
inner condition of the Self between cognition and action,
is that principle of consciousness which connects the
other two, is the basis of desire, which leads the jiva
from knowledge into action. That which in the Uni-
versal, All-embracing, Omnipotent is A nand a, * bliss,’
the fulfilment, or rather fulfilled condition, of all desires
and wants, is the Eternal want of want, that appears
in the individual as joy after the fulfilment of a particular
want, craving, desire, ichchha. What, in the Infinite,
All-judging, Omniscient, is Chit, consciousness, the ful-
filled condition of all-knowing, is the denial of the
possibility of all not-selves, is the simultaneous positing
and denying of all else than Self; that appears in the
limited jiva as partial knowledge of thing after thing,
half-truth, the error or a-vid ya of assertion, and then the
remaining, nishédha-shésha, critical, ‘ well-judged,’
vidya, supplementary and completing truth, of the
denial of things, ‘all is vanity,’ * vortices of nothing,’
‘ much ado about nothing’. Finally, that which in the
Motionless and Changeless, Omnipresent, is Perfect and
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Peaceful Being, Sat, Being everywhere, that same appe-
ars, in the finite person, as effort to be, to exist, in place
after place, time after time, i.e., is action, followed by rest.
(Be-ing is to ‘be-in-Self ’; ex-istence is *out-istence’).

It should be borne in mind that these three aspects,
sat, chit,and ananda, are not prior in timeto kriva,
jiana, and ichchha; norare they in any sense external
causes or creators of the latter. They are co-eval with
each other in their universal and unmanifested aspect,
and are identical with the second triplet, which is only
theic particular and manifested aspect; even as univer-
sal and particular, abstract and concrete, substance and
attribute, plural and singular, whole and parts, We and
I, may be said to be identical. The two cannot be
separated, but only distinguished, as before pointed out.
Pratyag-atma cannot and does not exist without and apart
from jivas, and jivas cannot and do not exist with-
out and apart from Pratyag-atma. But while in Pratyag-
atma, consciousness is Self-Consciousness, which, against
the foil of the Not-Self, is Self-action or Self-assertion,
Self-knowledge, and Self-desire or Self-enjoyment, all in
one, all evenly balanced and equal, none greater than any
other, all merging into each; so that Pratyag-atma is
often exclusively referred to in the Upanishats by only
one of the three attributes, as only ananda, or chit,
or sat or ananda-ghana, chid-ghana, sad-ghana;
jiva is a compound of jiiana, ichchha and kriya,
which, by the necessary fact of their confinement to parti-
culars, realise their inseparable contemporaneousness
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only in an endless succession; so that they rotate one
after the other, two being always latent, but never
absent, while one is patent.'

How and why three moments come to be distin-
guishable in what is partless, will appear on fully con-
sidering the nature of the second factor in the triune
Absolute.?

Such thenis Sat-Chid-Ananda, Saguna-Brah-
man, having three attributes as constituent principles
of its being, three potentialities which are necessarily
present in it with reference to the necessary nature
of its two co-factors in the Absolute. But we see
clearly all the while that it is not personal, not indi-
vidual, not some one that is separate from other ones,
not the single ruler of any one particular kosmic system ;
but is Universal Self which is the very substratum of, and
is immanent in, all particular Ishvaras,’ i.e., jivas risen
to be rulers of world-systems and all jivas therein;
(Chiefs of hosts of Planctary spirits).

' But, by predominance of one function extending over a long period
in a lifetime, 1ndividunal jivas bccome distinguished, despite the perpetual
rotation of all three, as ‘ men of knowledge,’ ‘ men of action,’ and ‘ men

of desire,’ or as men of undifferentiated, unskilled, little-skilled work.
¢ See the next chapter.

? The teclinical definition in Samskrt is, Qﬁ'{ mﬁq gyl qq ﬁé
s - i g 3
qay: %’q{:, ** He who can do, or not do, or do otherwise as he pleases '.

Etymologlcally, iﬁla {ﬁl %’J{:, '“he who rules, is master, the
sovereign '’. In the full sepse, only the Universal Self is Ishvara.
In the comparative sense, infinite numbers of jivas, at an infinite
number of stages and grades, are Isbvaras, .ords, masters. A ’lord of
men,’ a chief, a king, isa 70§, nar-éshvara. Technically, the three
Rulers, or, rather, the Triple or Tri-Une Ruler, of a solar system.

Brahmai, Vishpu, and Shiva. are Ishvaras regarded as Three ; they are
Param-éshvara regarded as a Tri-Unity.
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The triplicity of attributes in the Self is a reflection
of the triuneness of the Absolute: Self, with reference
to the Self, whose very being is constant awareness of
It-self, is C hit; with reference to the Not-Self, which
it posits, therefore creates, i.e., gives to it the appearance
of existence, and denies, therefore destroys, becomes S at;
with reference to the Negation, ceasing from the restless
turmoil of the Many, it shows forth Ananda and the
bliss of peace. :

Worship of Pratyag-atma

This Pratyag-atma is in a sense capable of being
worshipped. Worship and devotion may be directed to
it in the shape of constant study and re-cognition of its
nature; of constant desire to see and feel, by universal
love, its presence everywhere, and as all selves, and in all
not-selves ; of constant endeavour to realise such presence
by acts of compassion and helpfuluess and service. Such
is the worship of the Atma by the jiva who, having
finished (for that cycle) his journey on the path of
pravrtti, pursuit, marked out by the first half of the
logion, is now treading (for that cycle) the return-path
of nivrtti, renunciation, which is laid down by the
second half of that same logion. To sucha jiva, the
special Ishvara of his own particular world-system is the
higher individuality of which his own individuality is, in
one respect, an integral part; is the father of his material
sheaths; and, in another aspect, the high ideal of
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renunciation and self-sacrifice whom he is lovingly and
devotedly to serve and closely to imitate, as far as may
be, within his own infinitesimal sphere.

Students who cannot yet quite clearly grasp the
nature of the relation between Self and Not-Self in its
purity and nakedness, cannot yet clearly distinguish
Pratyag-atma from its veil of Mula-prakrti, but, still,
more or less vaguely, realise the universality of Self,
who are in short at the stage of Vishisht-advaita—
such students worship the particular Ishvara of their
world-system in a vaguely universalised aspect. Still
other jivas, at the stage of Dvaita and of the theory
of creation, worship only and wholly the individual ruler
of their world-system, or a subordinate deity, regarding
him or her or It as the extra-cosmical creator, final cause
and explanation, of the universe.

Absolute Brahman transcends and includes all wor-
ship.

CHAPTER X
DVAM-DVAM—THE ‘RELATIVE (CONTINUED)
(B) MGLA-PRAKRTI O.R MATTER—NOT-SELF
WE have dealt with the first factor of the triune Absolute,

namelv the Self. The second factor is the Not-Self. Its
many names, each significant of a special aspect, are:
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An-atma, Not-Self: A-chit, the non-conscious; An-rta,
the false; Jada, the non-intelligent, non-sentient, inert ;
Nani, the Many; Jiiéya, the knowable: Vishaya, the
Object ; Bhéda-miila, root of separateness ; Mula-prakrti,
Root-Nature ; Pradhana, the chief, the root-base, of all
the elements, wherein they all ‘subsist’; Matra, the
measurer, the measure-setter, the delimiter, the de-fin-ing
or finitising principle, the mother, Matter ; and A-vyakta,
the Unmanifest.'" Mala-prakrtiand Pradhana are specially
prominent in Sankhya, and of frequent occurrence else-
where too.

1 -
seAr, afaq, wgd, 9e, @41 ¥4, fva, Y, ge-ashi,
YT, Ar3], Each name is significant of an important aspect.

The word matra has, regrettably, dropped out of current use
somehow ; it deserves restoration, being etymologically the same as the
well known English word ‘matter.’ It is used in this sense in the
Bhagavad-Gita, AIAE9AIed, #17a4 |, MAISUGEG:ERT: ii, 14. The
word avyakta is not specific to the Not-Self, it should be noted ; it is used
for Pratyagdtma, or abstract Self, also for Not-Self, and also for
mahat-buddh1 of Sankhya, the *great’ diffused Intelligence, uni-
versal or sub-supra-Conscious Mind, unindividualised by a sheath and un-
particularised or unfocussed by an act of attention. Mahan-atma also
occurs, now and then, in the sense of Self plus this Universal Mind.
Sometimes akasha isalsocalled avyakta, as a substitute for root-
matter or ' This,’ which is the indispensable second basis of universal
mind, the first being Self.

The etymology of Pi‘a-k;;i, is thus explained in Dévi-Bhaga-
vata, 1X, i:

gF3AIaF: o, s glearas:
gt st ar ¥, Sk ar sFfar
T S R ¥ SR T o,
qeay @R Fa, R-vsgeaafa ega: )

** The first letter indicates greatness ; the next two, activity, creation,
emanation ; also, the three letters respectively mean the three gupas,
sattva. rajas, and tamas."”
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This Not-Self is—by the Necessity of Negation of it
by Self, which Necessity is the very Nature of the Absolute
—the opposite of Self, in every possible respect and
aspect; as is indicated in the fact that some of its most
characteristic names are made up by prefixing a negative
to the names of Self. Because of this fact, as the
essential characteristic of Self is Unity, the very
essence of Not-Self is Manyness, separateness; and as
the marks of Self are Universality and unlimited-
ness, so the marks of the Not-Self are limitedness,
Particularity, ever-specifiedness. As Fichte has said':
‘““ All reality is in consciousness, and of this reality that
part is to be ascribed to the Non-Ego which is not to be
ascribed to the Ego, and wvice versa ... The Non-Ego
is what the Ego is not, and vice versa.” Or, better, as
reported by Schwegler®: *‘ Whatever belongs to the
Ego, the counterpart of that must, by virtue of simple
contraposition, belong to the Non-Ego.”

This characteristic consequence of the opposition
of Self and the Not-Self should be carefully considered,
together with other aspects of the Nature of the Absolute.
Solution of the various difficulties, alluded to before
from time to time, hinges upon it.

Because nothing particular can be said of Ego,
therefore everything particular, all possible particulars,
must be assigned to Non-Ego. But yet again, lest
the totality of these particulars should become a fact

! The Science of Knowledge, p. 83 (Kroeger's English translation).
3 History of Philosophy, p. 246.
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different from the Non-Ego instead of identical with it,
even as positive is different from negative, these parti-
culars, are paired off into opposites. These opposites,
again, because particular and definite, are more than pre-
sence and absence; both factors have the appearance of
presence, positiveness, as debt and loan, as pleasure and
pain.! The pain of a debt is as much a positive burden
on the consciousness of the debtor, as the pleasure of a
loan is a weight on that of the creditor.

When we are dealing with the ultimate universal
and pseudo-universal, viz., Self and Not-Self, Being and
Nothing, then even presence and absence are adequately
opposed ; it is enough to prefix a negative particle to
Self and Being. But when we are in the region of parti-
culars, this is not so; positive cold, in order to be
neutralised, must be opposed by positive heat, and not
merely by no-cold : a positive debt is not sufficiently set
off and balanced by a no-debt, but only by an asset ; plus
is not nullified by zero, but by minus; a colour is not
abolished by no-colour, but by another equally positive
complementary colour. It should also be borne in mind,
in this connection, that the positiveness of particulars,
the reality of concrete things, is, after all, not so very
definite and indefeasible as it seems at first sight, but on
the contrary, a very elusive and illusive fact. In the
ultimate analysis its whole essence is found to be nothing
else than consciousness ; the more consciousness we put

! See Yoga-bhashya, ii, 5; ‘' A-vidya is not merely non-knowledge

but ‘ opposite ' or wrong knowledge, as a-mit{ra, non-friend, un-friendly,
is not merely ‘ absence of friend ' but a positive foe ',
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into a thing, the more real it becomes, and vice versa.
That a house, a garden, an institution, falls out of repair,
or order, and gradually disappears, loses its reality, its
existence, if it is neglected by the proprietor or manager ;
that is to say, if the latter withdraws his consciousness
from it; is only an illustration of this on the physical
plane. The essential fact is always the same, conscious-
ness upholding itself as well as its object, though the
details differ ; thus, to maintain its objects on the physical
plane, consciousness employs the bahish-karana, the
‘outer,’ or physical, senses, organs, instruments and means,
for repairs, etc. ; while on the mental plane it employs the
‘antah-karana, the ‘inner instrument’. As in the case
of the individual and his house, on the small scale, so, on
the large scale, when Brahma °‘falls asleep *and with-
draws his consciousness from it, his brahm-inda,’
world-egg or system, disappears. We should remember
here that the arrangement of materials which is the house,
the garden, etc., is, for all purposes, the creation of the
maker’s individual ccnsciousness, and that the other
arrangements of material which he uses as senses, means
and instruments, etc., are also evolved and created by his
life or consciousness; (that functions create organs, and
not organs, functions, is becoming quite a commonplace

! Like so many other facts and laws stated by Samskrt metaphysic,
these ‘' world-eggs,’ or ‘eggs of Brahman, the Immense, the Infinite,’
are literal facts, which need no abstruse science or elaborate thinking
to perceive, but can be veritably seen by physical eyes. Earth
Moon, Sun, all the ‘orbs’' and ‘globes' of Heaven, s.c., the Immense
Firmament, Boundless Space, are quite obviously * eggs ' of the Infinite,



P.,, CH. X] ALL CREATION IS PRO-CREATION 177

of at least one school of advanced science now) ;® and
finally that that material, ultimately’ the Not-Self,
over which he as an individual has no power, is the
creation of, the result of positing or affirmation by, the
Universal Consciousness, the Self. If these facts are
duly taken into account, then the presence of all possible
kinds of mutually-destructive pairs of * reals,” ‘ concretes,’
¢ particulars,” within, and as making up the total of,
Not-Self, equivalent to Nothing or Non-being in its
totality, will not appear altogether incomprehensible.

! Compare Chhandogya, VIII, xi1, 5, ' The Self ideating or ima-
gining itself as hearing, seeing, etc., becamie the ear, the eye, etc.’’

All creation is a continuation of self. No creation is
possible without identification of the producer with the pro-
duct, (comparatively). Every creation is, more or less, a pro-
creation, forth-emanation, (as of a child). It is positing of
the creat-ure, directly or indirectly, as ‘ I-(am )-this’. ‘ My’
is the (comparatively) indirect form of positing ; it is only a
lesser degree of ‘I’. All dissolution is, similarly, denying
that identity;. ‘ I-not-this’, or ‘not-mine-this’. However
distant from me, and apparently indifferent to me, yet still
the stars, the planets, the earth’s poles, the earth’s centre—are
all ‘I’ or ‘my’, or ‘not so’; though very vaguely. Whatever
is of ‘interest’ to ‘me’, is related to me in terms of love or
hate ; therefore, in terms of ‘1'and ‘mine’,aham - ta and
mama-ta, or of ‘not I’ and ‘not mine’, na-ahamand
na-mama., The Véda hymns, knownascha-ma-kaand
na-ma-ka, vividly express this idea : ‘ The Sun is Mine, the
Moon is Mine, Indra is Mine, the Wind is Mine’, etc., a.nd‘, again,
‘ Not Mine, Not Mine’. To bring home the fact that * mine *
is only a continuation of ‘1°, consider this ; a person ‘creates’
a house for him-self; he feels and wishes, ‘aham grhi
syam’, ‘May I become a house-man,’ (hus-band, house-
owner, house-dweller) ; this feeling, this consciousness, con-
verts @arambha into adhy-a-ropa or adhy-dsa;
changes creation into self-transformation (which includes

12
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Countless Paired Positives

The negative Not-Self thus appears as a mass of
countless paired positives, dvam-dvam, ‘two-and-

two’. These appear as particular and positive when we

view each of the two factors of every pair separately,
from the standpoint of the limited. Yet by the fact of their
being paired into opposites, by the affirmation and nega-
tion contained in the Absolute, they ate always destroying
each other by internecine controversy, and thereby always
leaving intact and maintaining the negativity of the
negative, considered from the standpoint of totality. In

pari-nam a); it transforms the * potter ’ into the theatrical
actor’. All authors, more or less, put themselves into their
creations; authors of even science-books; much more of
novels and dramas. Literal and visible proof, of owner and
house being identical, are shell-fish, molluscs. In later,
higher, forms of life, this house becomes more and more, and
then quite, separate, physically only. The cause, the force,
which creates a book, a machine, a state, an empire, is the
ideation-and-will, of some individual self, ‘May I be an
author, a machine-inventor, a statesman, an emperor’.
Birds fly with wings, fishes swim with fins and tails, which
are (part of) them-selves ; men fly and swim with aeroplanes
and ships and submarines which are theirs. Yoga-siddhas may
re-place the machines which are theirs, by organs which
would be (parts of their bodies) them-selves ; as telescopes and
microscopes may be replaced by keener eyes and clairvoyance.
The evolutionist (Lama.rckiang' view, that ‘functions create
organs’; the poet’s conviction, that ‘the Spirit’s plastic
stress ' shapes all things: are only corollaries of the above.
Incidentally, for a very entertaining exposition and defence of
Lamarckism or neo-Lamarckism as against Darwinism or
neq-Darwinism, the reader may see Bernard Shaw’s Preface
ta  Back to Methuselah’.
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other words, the Whole is the summation, and at the
same time the opposite, the abolition and annihilation,
of all its parts; as zero is the summation as well as the
abolition of all possible plus-figures and all possible
minus-figures. This paired feature of Mila-prakrti is
only a reproduction, a reflection, therein, of the essential
constitution of the Absolute, the opposition of the primal
pair of Pratyag-atma and Mila-prakrti, which is neces-
sarily the supreme archetype and paradigm for all con-
stitutions within it; there being nothing outside it to
borrow from. This being clearly grasped, the famous quill
of Krug (p. 73 supra) may now be deduced easily. Where
everything must be, the quill also may be, nay, shall be ;
and not only the quill, but the agencies that destroy the
quill. All arbitrariness, all caprice, is done away with by
this one statement. Arbitrariness means nothing more
nor less than this: one thing more than another, one
thing rather than another, without due reason. Where all
are, equally, and none more than another ; and, further,
where everything és with its opposite, with its negation,
with its #s not, also, at the same time; there, there is
no arbitrariness, no caprice. If we ask, why this particular
thing at this particular point of space and time, the reply
is: In the first place, the particular space and time of
the question have no particularity apart from the parti-
cular thing which defines them ; so that the particular
thing and the particular time and space are inseparable,
are even indistinguishable, almost; are one thing in fact,
and not .three. In the second place, all possible orders
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or arrangements, all possible particulars, cannot actua.lly
be at the same point of space and time, to one limited
jiva; and yet they are all there also, to him, one actually
and the rest potentially, to satisfy even such a demand.
And they are there also actually, turn by turn, to that
same jiva. On the other hand, all possible orders and
arrangements and things are actually present also at any
one point of space and time; but they are so only when we
take into consideration all possible constitutions and kinds
of jivas, and see that any one order corresponds to one
particular kind of jiva. Thus, the extreme demand that

‘““ everything must be everywhere andalways” ! actually,.

! qamag ua fagred, deafrmmgasea:,
sFaEsafRER-gT, 99 Wid, @99 GaaT | Bhagavata.

' The seeker for the Truth of Self, should find out That which is
every-where and al-ways. He shoulddosoby anu-aya and vi-ati-réka;
by discriminating between what persists and what changes’; i.e, by
the method of agreements and differences, or concomitant variations.
See pp. 22-23 supra.

Eﬂ' Gifil Géﬂ | Yoga-Vasishtha. So far as potential presence

is concerned, a biological illustration is supplied by the doctrine of bio-
phores, each containing an infinite number of ids or determinants,
developing and manifesting by turns. Compare also Leibnitz, Monado-
logy : ** He who sees all, could read in each what is happening every-
where; '’ and again, ‘''each monad (jiva) is a living mirror of all
the universe.’’ Jevons, in The Principles of Science, describes how
each atom is a register of all the happenings of all the universe. ‘' What
a wonderful revelation to the historian and artist it would be ... if
he could stand in & modern gallery and see artists of all ages and gener-
ations at work, or talk to writers, dramatists, and philosophers of all
times. Yet this is what the scientist possesses in living intensely active
Nature'' ; The Origin and Nature of Life (Flome University Library),

p. 71-72. The word ‘gene’ is now in vogue in place of Weismann's

id’, but seems to mean much the same. It may be noted here that

such views as Bergson's, of Creative Evolution, and Morgan's, of
Emergent Evolution, all assume change, of one sort or another, and do:
not explain it; while the view, expounded here, explains all possible
forms of Change as being always within the Changeless.
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as it of course is potentially, is also justified and satisfied.
Such is the reconciliation of the opposites involved in
Samsaiara, and explanation of its endless flux, its ana di-
pra-vaha, beginningless flow, as well as its ever-com-
pleteness and rock-like fixity, kata-stha-ta. The
siguificance of this will appear more and more as we
proceed ; for while all laws exist and operate and inter-
penetrate simultaneously and pervasively, they cannot,
owing to the limitations of speech, be described simul-
taneously. ‘“ Speech proceeds only in succession,” ' like
all other activities of the World-Process.

We see, then, that the negative Not-Self is a mass
of positive particulars, and that, at the same time, be-
cause of its being in inseparable connection with
Self, it necessarily takes on the appearance of the
characteristics of Self, and becomes pseudo-eternal,
pseudo-infinite, pseudo-unlimited, so that matter appears
indestructible through all its changes.’

1 CiE ] &= mﬁ‘h ; Yoga-Vasishtha.

* qfgore: adai Fqai, gk R

wgiara frnfa, sarfefadsan;

A8 9 faggarar, 7 Ram fagsaany ;

FHAAIF TAUR, FORSTFTA: TN Moh.

‘ No actions, no body-forms resulting from those actions, no elements,
are ever completely annihilated. Because they are connected with,
because they are ideated by, the Sovereign Lord of All, the Eternal Self,
therefore are they also pseudo-eternal, ever-lasting, sempiternal, seeming
to disappear, but remaining in potentio in that Ideator, and therefore

also re-appearing, endlessly .

A Sufi mystic, JJili, in his work The Perfect Man, expresses the
same fact: ‘The existence of God is eternal, and the knowledge (of God)
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Though essentially a-sat, Nothing, Mila-prakrti is
yet pseudo-Being, i.e., existent, sat; though many, and
particular, and changing, yet it has a pseudo-oneness, and-
a pseudo-universality, and a pseudo-changelessness (of
laws, all-ways) ; though finite, it is also pseudo-infinite ;
though dying, it is also pseudo-eternal. It is pseudo-
eternal, because it is, not only dying, but, ever dying ; ever,
in order to keep pace, as it must, because of in-
separability from it, with the eternal Self. It is pseudo-
infinite, because it is, not only finite, but, everywhere
finite ; everywhere, in order to avoid separation from that
same in-finite and omni-present Self from which it may
never be separated. The same is the case with all the
other characteristics.

Why the Logion must be taken in Parts, as well

- as in the Whole

Let us now pass on to the question why the Logion:
has to be taken ¢n parts, as well as in the whole.

By opposition to the Unity and unlimitedness of
Self, Not-Self is Many and limited. Under these
necessary conditions, Self denies Not-Self. But while
pure Non-Being, i.., the whole of Not-Self, in
being denied, and in order to be effectively denied,
becomes simultaneously affirmed, and so becomes a

is eternal, and the object of knowledge 1s inseparable from the knowledge,
therefore it is also eternal " ; quoted in translation, by R. A. Nichelson,
Studies in Islamic Mysticism, p. 128.
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multitude of passing and mutually-destructive particulars,
any one of these particulars, by the very reason of its
being limited, being defined in time and space and motion,
is, from its own standpoint, incapable of simultaneous
affirmation and denial. Pure Non-Being may, without
objection, be affirmed and denied in the same breath ; but
a particular limited something, which is @-sat and yet sat,
which is sad-asat, existent and non-existent, cannot be
both ‘ simultaneously.’ And yet it must be both, for
Absolute-Consciousness contains both the affirmation and
the negation of it. Reconciliation of these contradictory
necessities, these two antinomies of the reason, the
solution of this apparently insuperable logical difficulty,
is found in the ‘ successive’ existence and non-existence
of each limited something. Hence the logion appears,
(and this appearing is the World-Proces-sion), as divided
‘in two parts, first ‘1 (am) this,” and secondly, * (I) this
(am) not’; first affirmation, then negation; first the
positing by Self of its identity with a possible and
therefore actual ‘this,’ a piece of matter, and then the
denying of that identity with an impossible and therefore
perishing ‘this’ or piece of matter; first birth, then
death. This *succession’ is mithya, mythical, a mere
illusion,! an appearance ; because it is true only from the

1 That the World-Process s an illusion, is, like so many other ' meta-
physical * laws and facts, visible even to the ' physical ' eyes. That
which passes, which is at one moment, and is not the next—how else can
it be named and described than as z//usion ? Does it not violate all the so-
called laws of thought? Science has been described as organised know-
ledge. But the World-Process is an Organised Process ; Nature has an
Organic Unity, is a parartha sangh@ta, in the words of San-
khya, ' an organisation for the sake of the Self '. Therefore sciences are
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standpoint of the limited. Pass into the non-limitation
of the Self, by turning the consciousness inwards, when-
ever and wherever you like, and thence into the fullness
of the Absolute, and there is no succession. The whole
of the limited, past, present, and future, is in that un-con-
ditioned thought at once. The ever-complete and perfect
balance of the Absolute appears, to the limited, and from
its own standpoint, as the successive and continuous
balanc-ing of thingsin Samséara. And this continuity of
succession, this perpetual resurrection and rebirth, repeat-
ed life and death, this recurrence of existence and non-
existence, this Becoming between Being and Nothing, this

only descriptions of portions or aspects of the World-Process as so or-
ganised. And Metaphysic, the Chief of Sciences, which co-ordinates all
the others, is therefore only an accurate description of the essential
facts of the World-Process as completely organised and co-ordinated by
the Unity of the Self. Hence the Chhandogya Up., (6-1-6), ' Knowledge
of the One is knowledge of the Whole ’; (see also Yoga S#fra, iv, 31).
There.is no other mystery than the Mystery of the One Self. The simplest,
the nearest, and dearest, is the truest and deepest ; as here, so everywhere ;
as now, so ever ; as thus, so al-ways ; as the atom, so the solar system ; as
the microcosm, so the macrocosm, There is no break in the Law of Analogy,
i.e., of Continuity, 7.e., of Unity, anywhen and anywhere and anyway.
Once this is realised, all facts, happenings, laws, so-called errors and so-
called truths, 7.e, part-truths, all become self-evident, (véda, * seen’),
matters for mere description. There is nowhere any originality or
invention. That they are not self-evident to everyone always, as the ele-
mentary truths of mathematics are—what does this mean? Thereare
primitive or savage races which cannot count beyond the five of the
fingers of one hand. Are the self-evident facts of higher arithmetic, or
even the ‘elementary ones of geometry or dynamics, etc., self-evident to
them? The self-evident facts of higher mathematics are not self-evident
even to the vast majority of the highly civilised. Yet who that has once
arrived at and seen them, after the necessary labour of intellect, can
question their self-evidence? It is the same with all sciences (and all
scientific ideas, even those now ‘ exploded,’ each 1n its own time and place
and appropriate aspect) ; and much more so, if possible (as it is not) with
Metaphysic. Even what is called, and rightly called, error, is self-
evident, in the sense that it is Not-Self-evident, as evident as the Not-Self.
Numberings, postulates, the directions of force, are all ‘arbitrary ’
assumptions even in exact mathematics.
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equivocation between affirmation and denial, may itself
be regarded as a third part in the logion; viz., ‘I am
not this, but am this other this ; and not this either, but
this other this,’ and so on, endlessly completing the
triplicity which is found every-where because of the
triuneness of the Absolute.

Safeguard against Surds

But lest this appearance of succession should seem to
introduce something new and foreign to the Sva-bhava,
the Nature, of the Absolute, the safeguard, already men-
tioned in other words, is provided. While each one of a
pair of opposites is succeeded in a later time in the same
place (or space) bty the other, it is also coexisted with in
the same time in another place by that other; for the
endless limited positives that make up the pseudo-un-
limited negativity or non-being of the Not-Self, in order
to do so, must be constantly paired as opponsites, so that
they always counterbalance each other, and so actually
leave behind a cipher only, whenever the totality of them
may be summed up. Thus a constant balance too
appears in the World-Process, wherein the many
coexist with, as well as succeed, each other. The truth
of this may be verified in the daily life of human beings
as well as the life of kosmic systems. Life to one means
and necessarily implies death to another simultaneously,
at the same time, and to that one itself successively, i.e.,
at a later time. Pleasure to one is pain to another, and,
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again, to that one, in the same way. So with the
rise and decay of the natural kingdoms of minerals,
vegetables, animals, men, dévas, etc., of human king-
doms or nations, of planets and of solar systems, at
the expense and the gain, respectively, of one another.
That this must be so, is due to the fact that the Totality
of paired and opposed Matter (positive and negative) is
fixed, once for all, as the Whole, by that unconditioned
thought or idea which is the Absolute, and cannot newly
be added to or taken away from ; that Totality being, as
said before, always Zero, equal plus and minus. Matter
is thus uncreatable as well as indestructible.” Therefore

! There are some very interesting and suggestive statements in the
Pranava Vada in the connection, thus, Matter has two kinds, ** light
atoms '’ and *‘ dark atoms'';asShakti-energy is ‘' affirmative '’ and
negative ''. In modern scientific writings too there have been speculations
about ‘' well-atoms '' and ‘‘sink-atoms’’, ‘* light suns' and ‘' dark
suns'’, *‘ vortex-rings '’ gyrating or spirating in opposite directions, which,
when they meet, neutralise each other, and are, to all appearance,
annihilated, but still persist in potency, in possibility (and therefore
actuality) of revival, as bija or samskéra.

A friend asked, ‘‘ With what negative is this positive book to be
paired off ? ** The reply was, ‘* With the things, wind and weather, heat
and dust of summer, damp of rains, worms of many kinds, which are slowly
disintegrating it, and will complete its ' non-existence ' some day. The
book has been formed out of elemental material, and has left blanks,
emptinesses, in various places, which are constantly calling for a
restoration of the status quo. Vast buildings have been raised in all
countries, 1n the passing centuries ; walls and towers, as in Babel, temples
and pyramids, as in Egypt, India, Mexico, Peru ; more recently, thousand,
twelve hundred, thirteen hundred feet high sky-scrapers, like Woolworth
and Empire Buildings in New York and Lenin Memorial in Moscow. All
have been built with materials taken from various places. The positive
hollows left in those spots are the negative opposites of the positive build-
ings, which are the megative opposites of the posstive hollows, in turn.
The forces which raised the buildings are perpetually resisted by the forces
which are craving to restore the status quo, to lead back from vai-
shamya, heterogeneity, to s & mya, sameness, homogeneity. These
latter began imperceptible wearing down of the buildings simultaneously
with their erection; and have completed, or will complete some day, the
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what appears as an increase in one place and moment, is
necessarily due to a decrease in another place and moment,
and vice versa. This will appear further in treating of
the Law of Action and Reaction.

In these facts, coexistent and successsive, combined
with the infinity and eternity of Self—against which
they are outlined, and which they constantly endeavour
to reflect and reproduce in themselves—we find embodied
and manifested, continuous movement of all and
everything, from place to place and moment to moment ;
and also recurring return of all and everything,
though only in appearance and not in actuality, to the
same position (comparatively, never exactly,), in coex-
istent surroundings amidst its companion-objects, and
also to the same position in the successive order and
arrangement of those objects.

This thought, if properly followed out, explains the
Why of Recurring Cycles, in individual as well as kosmic
life; why history is always repeating itself, in the
main outlines; why every jiva and all jivas must pass
though all experiences and the same experiences, turn
after turn ; how every finite thing, even a passing thought,
an atom vibration, the most evanescent phenomenon, is
pseudo-infinite and pseudo-eternal, i.e., endless and
everlasting ; why there must be an endlessness of veils
upon veils, planes within planes, senses besides senses,
and elements after elements; why nothing and no one,

levelling down of them and the filling up of the hollows. It is a common-
place of geology that mountains turn into ocean-beds and vice versa, by
slow erosions and fillings and liftings, or sudden cataclysms,
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atom-dust or solar system, is on the whole, really more
important than any other; why and how the immortality
of Self is assured to all; and how all are yet always
graded to each other and bound up, in ever higher and
higher range of Unity, in (every consciousness, because
all consciousnesses are equally contained in) the One
Consciousness.’

The considerations which explain why the logion
is taken in two, or rather, three parts, also explain
how three moments are distinguishable in the Absolute.
Indeed, the difference between the three parts and the
three moments is only the difference between the third
person, on the one hand, and the first and second, on
the other; between looking at Self and Not-Self as
Being and Nothing, or as ‘I’ and ‘ This’. The simul-
taneity of past, present, and future; tbe compression
into one point, of behind, here, and before ; the absence of
all movement ; these are congenial to the Whole, but are
not possible to and in the part and the particular. The
positing, the sup-posing (while denying), of Not-Self
by Self, the op-posing (while affirming) of Not-
Self by Self; the com-posing of (while negating all
connection between) the two by means of Negation;

!'In Puranic pictography, this fact of the ‘end-less continuous
spiral’ of the World-Process is described as the ‘coils of An-anta-
Shésha’, the ‘ ever-unfinished, ever-remaining ' Serpent of a thousand
heads who bears a world on each head See the diagram on p. 432
of The Secret Doctrine, I1II. Shésha means ' that which always
remains behind as Residuum '; it also means, in Nydya, ‘' the means
which look to an end as their residue '. The word is derived from shish,

‘to leave aresidue’; shéshati, leaves a remainder ' ; shishyaté,
! is left behind as remnant ’.
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these three facts, while simultaneous in the Absolute,
where the whole Self deals with the whole Not-Self,
cannot be such where a particular, limited, not-self or
‘ this’ is concerned. They can appear only in succession:
first sup-posing, positing, moment of jiidna; then op-
posing (after identifying), moment of kriya; and,
intervening between them, or, indeed, enveloping them
both and holding them together, com-posing, the
moment of ichchha. Yet, even while so succeeding
one another, these moments cannot, as pointed out in the
previous chapter, altogether lose the contemporaneous-
ness which belongs to them by right of being in the time-
less and successionless Absolute. This synchronous-
ness appears in the fact that when any one comes into the:
foreground, the other two remain in the background, and
that these also come forward, turn by turn; in short,
they succeed, not only one another but, each other, and
in incessant rotation.'

Thus is the World-Process one vast device, or,
rather, one vast mass of countless devices, for perpetual
reconciling of the opposed necessities of the reason.

Another of the more important consequences issuing
from the essential nature, the limitedness, the parti-
cularity and manyness, of Mila-prakrti, may also be
noted.

The distinctions between thought and thing, ideal
and real, abstract and concrete, are all immediately due

! These facts illustrate the metaphysical ‘' why ' of the continuum of
consciousness, in one aspect, the theory of which has been propounded
by James Ward, Stout, and others in the West,
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to this characteristic, and are in reality nothing more
than the distinction between whole and part. From the
standpoint of the whole, the Absolute, or even fromy that
of the universal Pratyag-atma, all possible varieties of
Not-Self are ‘ideal,” are ‘thought,” are parts of the
¢ abstract ° Not-Self, are thought, by the Self, as negated ;
but each such variety, from its own standpoint, to itself,
is ‘real,” is ‘thing,’ is ‘ concrete’. The present, to that
which is present, is the re-al, while the past and the
future are idea-1; but to the eternal, wherein past, present,
and future are all present, all is ideal, or all real (the
name does not matter). Because all is present in the
Pratyag-atma, therefore memory of the past and expecta-
tion of the future become possible in the jiv-atma'
All this will be discussed more fully, later on, in connec-
tion with the nature of ‘ cognition ’.

The Special Attributes of Not-Self

We may now consider those special attributes of
Not-Self which stand out with prominence in
Samskrt books. They are sattva, rajas, and
tamas. They correspond exactly to the three attributes
of Pratyag-atma, and arise also from the same com-
pelling necessity of the constitution, Sva-bhiava,

! The Universal Mind of Pratyag-atma is the sub-supra-conscious-
ness of jivatma, the basis of its memory and expectation, of
chittam, the individual mind, which indeed is the individual jiva (or
jiva-atom), Chittam is that which chétayati, remembers,
looks before and after, is comscious, is aware; it is the limited form
of the unlimited Chitor Chiti,
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-essential Nature, of the Absolute, as described by the
Logion. It is unnecessary to repeat here all that has been
said in this reference before. It will be enough to say
that : (@) as Sat is the principle of ‘ action’ or activity in
Self, so rajas isthe corresponding principle in Not-
Self, which makes it capable of beihg acted on, makes it
amenable and responsive to all activity, gives it the tend-
.ency to active movement, ‘mobility or motility ’; (b) as
Chit is the principle of ‘ cognition’ intheOne, so sattva
is the principle of ‘cognisability’ in the Many; (c) as
Ananda is the principle of ‘desire’ in the Enjoyer, the
Subject, so tamas is the principle of ¢ desirability ’ in
the enjoyed, the Object. They correspond, respectively,
to what appears in the particular, ¢.e., manifest matter,
as karma, movement, guna, quality, dravy a, sub-
stance'; and, again, to the Etat, the Aham, and the Na,
respectively, in the Absolute.?

! giftawes sy, ysaey fwarfias,
ssqmfeamaes, faes #RaQiEad | Dévi-Bhagavata, 111 vii, 26

3 The ordinary, current, and, so far, almost exclusively accepted
meaning, as goodness-p&zﬂon-inertia. respectively, of sattva-rajas-
tamas, is different ; aSin the case of Sat-Chit,-Ananda, being-
consciousness-bliss, also Gita, ch. xviii, deals largely with these three
attributes. of Mila-prakyti: and they are also defined in Saaklhya-
Karika. At first sight, there seems to be no connection between
the meanings assigned here to the two triplets of qualities be-
longing to Self and Not-Self, and the meaning assigned in current
Samskyt works. When the ordinary védanti wishes to describe the
opposites of Sat-Cbid-Ananda, which he vaguely ascribes to Brahma
(without making any definite distinction between Brahma and Pratyag-
atma), he speaks of anryta-jada-duhkha, untrue-unconscious-
pain, as characterising what he, again vaguely, calls Samsira,
the World-Process, or Pra-paficha, the ‘quintuplicate’' or the
‘tangled’. This is, for instance, the phraseology employed in
Sankshépa-Shariraka. These current acceptations are by no means
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Such are the three gunas, rajas, sattva and
tamas, or, in the order in which they are usually
mentioned, sattva, rajas, and tamas—the great
attributes of Miulaprakrti. This usual order has been
changed above, in order to make it correspond with
the order in which the attributes of Pratyag-atma,.
Sat-Chid-Ananda, are usually spoken of; i.e., in
order to bring out the reflection-and-alliance, the corres-
pondence, between Sat and rajas or action-less Being
and alterable movement; Chit and sattva, or cogni-
tionless Consciousness and cognisable quality ; and finally
Ananda and tamas, or desire-less Bliss and desir-
able substantiality. With regard to these it has been

incorrect, but they are not the ' whole truth’'. They are correct only
if regarded as expressing one, and a comparatively less important, aspect
or portion of the full significance. A little reflection will show how
they naturally arise out of, and are connected with, the interpretations
given here. The following statement of the various senses, in which
each of these six words is used 1n Samskrt, will help to show how thought
has passed from one shade of meaning to another :

§d, sat, is being, existent, real, true, good, also asserted or
assertable, actual ,
fiﬁ, chit, is living, conscious, aware, cognisant ,

Sﬂ'ﬂ.t, ananda, is peace, feeling of satisfaction, joy, bliss,

pleasure, realisation of desire ;

ﬂﬁ, sattva, is being, existence, truth, goodness, harmony, living

being, energy, illuminating power, vital power ;

™Y, ra jas, 1s that which colours, dust, stain, blood, passion,

restlessness, activity.

am , tamas, is darkness, dullness, inertia, confusion, chaos, pain,

faintness, sleep.

Sattva, rajas, tamas, have often latterly been translated as
rhythm, mobility, inertia. But these words indicate only one sub-aspect
of each. Sattvika rajas is rhythm, 7.e., harmonious or uniform repeti-
tion, and the imposition, thereby, of one-ness on a series of many move-

ments. Rajasa rajas is mobility proper. Tamasa rajas is inertia, persistent
clinging to a state of relative rest or motion,
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said that ‘ there is no individual or thing, either on earth
here or in heaven amongst the gods, which is free from
(i.e. devoid of) any one of these three qualities .1 Their
inseparability from each other and from Not-Self, and
therefore from Self, follows naturally from all that has
gone before. Dévi-Bhagavata® states clearly and shows
how, while one quality may, nay must, predominate in a
certain individual, the others are never, and can never
be, entirely absent, even in the case of the high gods,
Brahma, Vishnu, and Shiva; though they are ordinarily
regarded as wholly rajasa, sattvika, and, timasa,
respectively.

The manifestations and results, but not the causes, of
these gunas, are spoken of largely in the current Samskrt
works. Nor are any clear and detailed statements as to
the correspondences between these triplets of attributes,
Sat-Chid-Ananda, rajas-sattva-tamas, kriya-
jidna-ichchha, and karma-guna-dravya, avail-
able in the extant books. Of course, it is enough, in a
certain sense, to group the contents of the World-
Process under the categories of sattva,rajas, and
tamas, because, at present, the Mala-prakrti or material
aspect is the most prominent in human life; but full
understanding of their significance necessarily requires
knowledge of the other triplets.

This Not-Self, the second of the three ultimates of
the World-Process, is not capable of receiving worship,

' Gita, xvii, 40.
? 111, vi, vii, viii, ix.
13
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or of being made the basis of religious practice, except
in the way of study, as the object. But even so, be-
cause it is one of the ultimates, it will necessarily lead,
in the end, to a recognition of the other two, and so to
Peace. To single-minded, disinterested, and unselfish
scientists and students of the world of material objects,
may be applied the words of Krshna: ¢ They also, ever
desirous of the good of all creatures, come ultimately to
Me, the Self.’ ' Witness the instinctive recognition of Self,
in these statements by a man of science : * Science serves
life, not life science ”’; “ The world is an idea, or a sum
of ideas”; “ The actual problem... consists not in ex-
plaining psychical by physical phenemena, but rather in
reducing to its psychical elements physical, like all other
psychical, phenomena.”” It is not surprising that such
recognition should often be imperfect and often distorted,
as witness this other statement of the same man of
science: *...this monistic conception...alone holds
strictly to experience . . . and necessarily sets aside the
ancient doctrine . . . of the wandering of the soul.” *

! Giga, xii, 4.

* Max Verworn, General Physiology, translated into English by

F. S. Lee (1899), pp. 2, 37, 38.
Monism includes Pluralism

31bid., p. 39. Study of physical science, pursued sufficiently
far, no doubt leads to monism also; to the realisation that the World-
Process is something continuous, unbroken : that the individaal is not
independent, but part of one continuous whole. But the advaita
thus reached is generally an external or objective advaita, so to say,
one in terms of the third person. Further reflection converts it into
internal and subjective ; transforms it into terms of the first person. To
reach advaita is to attain moksha;andvichara, vivéka, think-
ing, is the way: pondering, reflecting, discriminating, meditating,
dwelling on any one of the main aspects or factors of the universe,
* consciousness ' (see pp. 26-29, supra), or ' will,’ * cause,’ ‘ matter,’ or
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It is much to have advanced to a recognition of Self ;
correction of inaccurate and hasty deductions, is possible
only on due study of the nature of that Self. That study
will show how there mayv be, or rather must be, one Self
and monism or rather non-dualism, and yet also many
selves and ‘ wanderings of souls,” at the same time.

‘force,’ etc. In fact, the seeker may start anywhere, but if he only
goes on to the end, he will surely arrive at the same goal. But, it should
be noted and remembered, the intellectual attitude of abh yasa, perse-
verant search, must be accompanied by the ethical attitudeof vaird gya,
passionate rejection of the selfishness of the personal or individual self ;
otherwise the Universal Self will remain hidden ; for the plain reason
that the eye, which is turned to the finite by selfish desire, cannot see
that which is in the opposite direction, the Infinite, to which the eye can
be turned only by umn-selfish desire ; but when it is so turned, it simply
cannot help seeing It.

NOTE.—Such statements as those of Max Verworn,
quoted above, have become increasingly common in the half-
century that has elapsed since the appearance of that sci-
entist’'s book. Modern physicists have begun to say, ‘ Matter
is only Force,’ ‘ Atoms are vortices of Nothing;’ which is,
perhaps, going to the other extreme. (See leading scientists’
opinions collected in The Essential Unity of All Religions,
pp. 19-26). Mila-Prakrti (Matter, Matra) and Daivi-
Prakrti (Force, Shakti, from d1v, to shine, to play) are
not separable; but they are distinguishable. The Secret
Doctrine says, * Fohat digs holes in Space " ; which holes are
atoms. The idea seems to be that if you regard Space as a
Plenum, then atoms are to be understood or imagined as
holes in it (like air-bubbles in a solid lump of glass), by
contrast of ‘finite individual’® against ‘ In-finite Universal ™.
Per contra, if you look upon Space as a Vacuum, then atoms
have to be thought of as ‘solid particles’, for the same
contrast. A brief look into the 500-pages of minute-print
Indices (Secret Doctrine, Vol. VI of the Adyar edition), at
references to ‘ Atom’, ‘ Fohat ', ‘ Force’, ‘ Space’, ‘ Plenum ’,
‘Vacuum’, will convince the reader of the overwhelming
character of the very numerous and very different statements
regarding each. After a second and a third systematic
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reading of the whole work—to say nothlng of the much more
frequent consultation of particular pages—the mind remains
puzzled and bewildered. At the same time, it also remains
convinced that the book is not to be lightly put aside, inr
hopeless revolt against its ‘ mysteriousness’, but must be
pondered over, again and again. Almost every statement,
however dis-jointed-seeming, has some important significance
and each successive pondering brings some new and interesting
aspect into view. Anyway, even one reading of the great work,
and of The Mahatmma Letters, leaves the reader in possession
of a positive general idea, though cloudy and tantalising, of the
law of cyclic and spiral involution-evolution, as governing the
‘Whole World-Process, and the subsidiary law of septenates,
as governing at least the solar sytem to which our earth and
our race belong. It also gives a very encouraging glimpse
into, and throws light on, the meaning of Puranic allegories.

If a few metaphysical principles are drawn from Vé.
danta, and are firmly held and carefully and diligently applied,
they may prove a very helpful clue in the labyrinthine
jungle of facts and ‘ fancies’ (allegories), set out in the books.
Their complexity only copies the actual World-Process;
and the. books themselves insist, over and over again, on the
necessity of studying Brahma-vidya, Atma-vidya, Védanta, in
order to simplify the complexity, and to understand the
Nature, of the World-Process, and also to practise successfully,
the wholesome individual and social life of ‘Dharma, which
brings happiness here and hereafter.” Study of metaphysic is
strongly advised in The Mahatma Letters, pp. 250, 262.

The reader is invited to peruse carefully, pp. 79-83 of the
Proem (in Vol. 1, of The Secret Doctrine, Adyar edition), at
this stage, and consider whether the preceding chapters of the
present work help to make any clearer, the connotations of,
and the relations between, (1) * Para-brahman, the One
Reality, the Absolute, . . . Absolute Consciousness, . . .
Absolute Negation, . . . (2) Spirit (or Consciousness) and
Matter, Subject and Object. . . . (3) Pre-cosmic Ideation . . .
fons et origo of (3-a) Force and of all Individual Consci-
ousness; . . . (3-b) Pre-cosmic Root-substance (Mila-prakrti),
. . . that aspect of the Absolute which underlies all the
objective planes of Nature;” (p. 80). On p. 81, it is said :



P., CH. X] THE SECRET DOCTRINE 197

“ Just as pre-Cosmic Ideation is the root of all individual Con-
sciousness, so pre-Cosmic substance is the substratum of
Matter in the various grades of its differentiation. . . . Apart
from Cosmic substance, Cosmic Ideation could not manifest
as individual Consciousness, since it is only through a vehicle
that consciousness wells up as ‘I am I°’, a physical basis
being necessary to focus a Ray of the Universal Mind. . . .
The Manifested Universe, therefore, is pervaded by Duality,
which is, as it were, the very essence of its EX-istence as
‘ Manifestation’. But just as the opposite poles of Subject
and Object, Spirit and Matter, are but aspects of the One
Unity in which they are synthesised, so, in the Manifested
Universe, there is that which links Spirit to Matter, Subject
to Object. This something is called by Occultists, (4) Fohat.
It is the ‘ bridge’ by which the (4-a) Ideas existing in the (5)
Divine Thought are impressed on Cosmic substance as the
‘Laws of Nature’. Fohat is thus the (6) Dynamic Energy
of Cosmic Ideation, or, regarded from the other side, it is the
(7) intelligent medium, the guiding power of all manifestation,
the ‘ Thought Divine’. . . . Fohat, in its various manifesta-
tions, 1s the mysterious link between Mind and Matter, the
(8) animating principle” [prana inone aspect, jiva in
another ] “ electrifying every atom into life.” (The figures
1 to 8, in brackets, have been put in by the present writer,
in the above excerpt.)

‘ Absolute Negation’, ‘ Absolute Consciousness’, ‘I am
I1’, the Why and the How of the origin of Duality in
or from the‘ One Unity’; the metaphysical crux of such
a Relation between Subject and Object, Spirit and Matter,
as will not falsify the Absoluteness of the Absolute Nega-
tion ;--all these may perhaps be better understood if
* Absolute Negation 'and ‘I am I’ are interpreted in the
light of ‘I-am-(Not Not)-I'. So, too, Fohat, as °that
which links Spirit to Matter,” as ‘ dynamic energy of Cosmic
Ideation,’ as ‘intelligent Medium, the Thought Divine’ and
as 'the animating principle'—all this may, perhaps, be
better understood, if ‘I-(am)-Not-Not-I’ is seen as the
Supreme Logion {(or Logos), Maha-vakya, Great Word,
the whole of Cosmic Ideation, Thought Divine, and the One
Supreme Law of Nature; if it is seen as the Necessity of the
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whnrhng wheelmg round and round each other, in mutual suc-
cession, of ‘ Am ’and ‘ Am- Not as Dynamxc Energy and
lf the Desire-Will aspect of ¢ Am and ‘ Am-Not’ is seen as

ammatmg principle ’, and the subordinate Laws of Nature as

* subsidiary necessxtles , 1ssumg like corollaries from the One
Primal Necessity hidden in the Supreme Logion, and express-
ed by minor maha-vakya-s. The succeeding chapters
may perhaps help to make the nature of Force-Shakti a little
clearer.

The all-important facts or concepts of Space, Time, and
Motion, also naturally figure prominently, and are referred to -
frequently, in H.P.B.'s great work (as the Index indicates
amply). But the metaphysical Whg and How of them does not
appear to have been expounded in it. An attempt is made in
this work, in the preceding, and further endeavour will be
made in the succeeding, chapters, to supply this, as well as a
few other thoughts or things, out of Samskrt scriptures.

The Mahatma Letters and The Secret Doctrine

In connection with this topic, of de-finite a-tom (in-
divis-ible, from Gr. @, not, and fonein, to cut, to divide) and"
In-finite space, the following quotation from The Mahatma
Letters, 'pp. 77-78, may be helpfu] to bear in mind : ““ The.
whole individuality is centred in the mxddle, or 3rd, 4th, and
5th principles. During earthly life it is all in the 4th (Kama-
riipa, sometimes called Kama-Manas), the centre of energy,
volition, will.” Véda Upanishats say, Kama- maya éva
ayam purus hah, (in-divid-ualised) Man is Desire only ',
i.e., Desire is the in-divid-ualising, focussmg, finitising, de-
ﬁmng, de-limiting, prmc1ple Now, that which is Desire-Force
in the mental, ideal, spiritual’, or subjectlve aspect, that
same manifests as Fohat-Force in the physncal real,

‘ material ’, or objective’ aspect, and makes the in-divid-ual
in-divis-ible a-tom. Fohat ‘ focusses’ the Universal, concent-
rates it, brings It to a point, makes it an in-divid-ual, (as 2
magmfymg glass does the diffused sunshine). It does this
by linking, binding (bandha), the whole and Universal I
with a part-icle, a part- -icular ‘this’, an ‘a-tom’, an
up-adhi, ‘I-am-this’. The Secret Doctrine defines and
describes Fohat and its deings in dozens of ways (vide Index);
but this metaphysical idea will probably help to synthesise
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them all. The chapters which follow, attempt to expound
this idea further. The Science of the Emotions deals in
extenso with the view that ‘the individual man is essentially
Desire’, and Cognition and Volition-Action are adjuncts;
and that the fading away of Desire is, per contra, the
re-universalising of the individual, the resolving and dissolving
of the whirlpool, its moksha, releasing, back into the Ocean.

CHAPTER XI
DVANDVAM—THE RELATIVE (CONTINUED)

(C—1.) NEGATION AS SHAKTI-ENERGY—THE RE-
LATION AND THE CAUSE OF INTERPLAY BETWEEN
THE SELF AND THE NOT-SELF

THE third factor in the S'va-bh iava, own-being, of the
Absolute is ni-shédha, or prati-shédha, Negation,
denial, ‘ Not,” or rather the connecting of ‘* Not’ with
‘Not-I’ by ‘I'.' From the standpoint of the Absolute,
this third factor is not a third, any more than the second
is a second; for the third is a negation of the second

1gq-a1d ﬁ_ﬁq, gfd8Y. Own-being’ maybe regarded asa
variant of ' thing-in-itself '; it is ‘self-being,’ °being-in-its-self,” the
peculiarity, personality, individuality of the thing; °temperament’ in
the medizval medical phrase; ' constitutional idnosy'ncracv ' in the
modern scientific medical phrase; prakrti, nature, in both Samskyt
Darshana, i.e., philosophy, and Vaidyaka, é.e., medicine.

Mula-prakrti or Matter and Daivi-praksti or Force, together, make
up the whole Sva-bh &va of Purusha or Pratyag-atma. -’dﬁﬁ-i’m;

aﬁq;, ' Force and Possessor of Force are not-different, not-separate
though distinguishable.’
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which is Nothing, No-limited-or-particular-thing, Not-
Being ; and, where this is so, it also follows that the first
is not a first, for there is nothing left to recognise it by as
a first; the resultant being a Purity of Peace as regards
which nothing can be said and no exception taken. The
full significance of this Negation, which is the nexus
between Self and Not-Self, will appear when we consider
the different interpretations, which turn upon it, of the
logion, each correct, and each exemplified and illustrated
in the universe around us. Thus, the logion Aham-
Etat-Na may mean :
(@) M U A. Not Not-Self (,but only) Self (is).
b) U A M. Not-self (is, and) Self (is) Not.
(¢) M AU. (Only vacuity, nothingness is, and)
Not Self (or) Not-Self.
(@ AMU. Self (is) Not Not-Self; or, Self (is)
Not (,to the) Not-Self.
(¢ UM A. Not-Self (is) Not Self; or Not-Self
(is) Not (,to) Self.
(f) AU M. Self (is) Not-Self (and also) Not (it).
(g A—U—M. Self Not-Self—Not, the Ab-

solute wherein all possible permutations are.!

! These permutations are based on statements made in the Pranava-
Vada, an unpublished Samskrt MS., referred to in Note I at the end of
Ch. VII (p. 121, supra). As explained in detail in that work, Véda,
in the full sense of the word, 1s Cosmic Ideation, ¢.e., everything,
(see footnote, p. 40 supra), and the four collections of hymns, currently
known as the Védas, in the plural, may be regarded as comparatively
small but highly important text-books of superphysical art and meta-
physical science.

The question may be legitimately asked : If all these permutations
and combinations of the factors of the logion are, as indeed they
obviously ought to be, included in Cosmic Ideation, and therefore true in
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Such permutations and combinations of Self and
Not-Self and Negation give rise to the actual varieties
of facts in the universe and to the corresponding beliefs
of man; now to the prevalenoe of Spirit, now to the

their own times, places, and circumstances, 1s there any final absolute
truth, independently of time, place, and circumstance ; and is there any
infallible test of truth? Who is to judge between the rival claimants of
truth? What will decide? Is it spiritual experience? But spiritual ex-
periences differ also; who is to judge between them ?

These difficulties may be solved thus. Absolute Truth can be only
that which totals up, reconciles, and synthesises in itself, all * other”
truths, showing that they are all relative or partial or half-truths., If a
person says: ‘“No; errors and heresies are the irreconcilable opposites
of the truth,’’ then he has to explain how they, (like sin, evil, pain, etc.,)
came to be. If he says, ' By the act of God,’’ then * God ' is his absolute
truth wherein the reconciliation is found. What * God ' means, and how
he brings home the * absolute truth ' of ‘ God ' creating error, etc., will
remain for him to explain, or rather for the questioner and seeker to find
out; for, the person who says errors are irreconcilable and synthesis
impossible, has 10 use for absolute truth, 7.c., the Absolute ; he is not
seeking it and does not want it—yet. He 1s perfectly content with what
he has got, and it would be a mistake to try to give to him something
else which he does not want; asfood to one not hungry. If there be
any special reasons making it right to do so, then the need should first
be aroused in him. But the craving for Absolute Truth 1s not easily
aroused from without, by *another’. It comes from within, through
the cyclic processes of life of the individual self. Therefore, among the
special and peculiar qualifications mentioned for the student of Védanta,
the seeker after Brahma, is the ethical attitude of va1r i gy a, revulsion
from the worldly life and dispassionate compassion for all sufferers, and
shama, dama, uparati, titikshi, shraddha, samadhina,
inner subsidence of desire and consequent seremity, self-control over
senses, wish for retirement and repose, resigned endurance of whatever
befalls, firm faith in one-Self and in the guide and teacher one has

-chosen with due care, and collected single-mindedness; Brhad Up.,
4.4.23; Nysimha Uttara Tapini Up., 6; Shankara, Sharlraka
Bhashya, 1. i. 1.

T ST, 7 sAifa, sigfAvadisomng ;
fafdda ead acar; @ QW 99: | Bhagavata, V1, iv, 41.

Daksha, reprimanding Narada, (who has led Daksha's young sons
astray, preaching vairigya to them), says: ' Without experience of the
sharpness, the intensity, of the objects of sense, there can be no surfeit and
no real, lasting, revulsion therefrom; the jiva should, therefore, turn
from the world, suo motu ; not mis-led prematurely by others.’
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triumph of Matter, again to the reign of pralaya; to-
dreaming, waking, and sleeping; to subjective monism
or idealism, objective monism or materialism, shinya-
vidda or nihilism, pantheism, solipsism, dualism, ab-
solutism, etc. (corresponding broadly, not strictly, to
a, b, c, etc., above, respectively) and all other possible
forms of beliefs.! All these permutations mean only the

But as soon as the craving ¢s aroused, the possibility of fulfilling it is
aroused also. So soon as, and no sooner than, a question forms in the
mind, the answer begins to form also. In fact the question is the first
part of the answer. As soon as a person says, '' I want the Absolute
Truth,’' he means, *' I want something which will reconcile, synthesise,
explain, and not merely condemn and abuse, all truths other or less than
this ideal Absolute Truth ''; and, as soon as he mecans that, he 1s on the
track of it, he has got hold of a vital feature of it. ‘' It takes two to tell
the truth, one to tell it and one to kear it’’'; '’ truth is truth to 2im who
believes 1t '’ : ** the one test of truth is the belief of the belicver ', if
you convince a person that what he has believed so far is not¢ true, then
you have created a new belief in him ; therefore he, the I, the Self,
the One We, is the final, universal, absolute test of Truth. ' Self-evidence ’
is the absolute test and the Absolute Truth. He who asks, ** Who is to
judge?’’ understands the answer, '’ The judge must be common, impartial,
equally benevolent to him, you, me, all the parties, and, here, such is
the Self ' ; and he who asks ** What s to prove,’’ will understand the
answer, '* Self-evidence,’” the evidence of the Self, by, to, and in the
Self. The western school of thinkers who said ‘' conceivability ' was the
test, really meant this. ‘Spiritual experience’ 1s nothing distant and
mysterious. All a-pa-roksha, direct * experience,’ which comes home,
whether cognitive, emotional, or actional, is such; and whether of
physical or of superphysical and subtle things. 1t attains its highest
degree, its ' re-alisation ’, its ‘re-ality’, its ‘act-uality ', when all these
aspects of the consciousness coalesce, when the individual's cognition
is so clear and certain that he feels or desires and also acts accordingly.
The faith that maketh martyrs witnesseth itself. See pp, 22-23, 96, supra.

' gfq qrar gEEgE acami wEf: wag
a3 =12y gwacald ; fagst Faaaag Bragavata, XI, xxit.

‘' The seers have thus explained the fundamental constituents and
features of the universe in various ways. Each way is just, bccause of its
own special reasons. The wise see no conflict and no lack of beauty
in any.’

Each preceding view leaves behind an unreduced surd, and conse-
quent discontent, which grows slowly. When the last view is reached,
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accentuating, in different degrees, of the factors of the
Logion severally. If we emphasise them all equally,
then we find the Peace of the Absolute left-untouched;
because the net result, of the three being taken in combi-
nation, is always a neutralising, a balancing, of opposition,
which may indifferently be called fullness or emptiness,
peace or blankness, ¢ the voice, the music, the resonance
of the silence”; because the three, A, U, and M, are
verily simultaneous, are in inseparable combination, are
not amenable to arrangements and re-arrangements, to
permutations and combinations; and these last merely
appear, but appear inevitably, only when the whole is
looked at from the standpoint of a part—an A, a U, or an
M, which is necessarily bound to an order, a succession,
an arrangement. And yet also the whole multitude
and Turmoil of the World-Process is in that Peace ; for
‘ No-thing,” Not-Self, is ‘all things destroying each
other,” and Negation is  abolition of all these particulat
things’; and ‘I’ is that for the sake of which, and in.
and by the consciousness of which, all this abolition
takes place. This is the true significance of the Sankhya
doctrine that Prakrti, Not-Self, displays herself and
hides herself incessantly, only in order to provide an
endless foil for the Self-realisation, the amusement,

no surd remains; all views are reconciled ; each is seen to have its own
beauty and duty. From one standpoint, pantheism may appear as a com-
bination of I and Not-I only, rather than as a permutation of all three
factors of the Logion. But (f) above may be interpreted as Spinoza's
pantheism, viz., that A and U, Thought and Extension, (Mind and
Matter), both, are two aspects of that which is Not-describable otherwise ;
or as Pope’s pantheism, viz., '’ The universe 1s one stupendous whole,
whose Body Nature is and God the soul '’.
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of Purusha, Self.'! In such interplay, both find ever-
lasting and inevitable fullness of manifestation, fullness
of realisation, and unfettered recreation.

Metaphysical Catalysis

' Compare H. Ellis, Psychology of Sex, Vol. I1I, p. 95
(“ Love and Pain”): *“... The male is active and the female
passive and 1magmatwely attentive to the states of the
excited male ... The female develops a superadded activity,
the male becomiug relatively passive and imaginatively
attentive to the psychical and bodily states of the female.
...”; and the well-known doctrines, of Sarnkhya, viz., that
Purusha 1s the actionless Spectator of the movements, the
dance, of Prakrti; and of Védanta, viz., that the juxtaposition
or coexistence of Purusha and Prakrt:, (the metaphysical
archetypes of sex), superimposes, causes adhyasa of, the
characteristics of each upon the other, by vi-var ta, inversion.
The mere presence and proximity of a person.of one sex
is enough to produce some excitement (not necessarily lustful
at all) in a person of the other sex. The Sankhya description of
Prakrti exhibiting Herself to the watching Purusha, and
shrinking away ashamed, as soon as the latter loses interest and
turns away His eyes—this is, literally, an expansion, to the
Universal and Infinite scale, of the facts of daily sex-life ; and
the latter are, conversely and obversely, the contraction
to the finite scale, of the Infinite Fact, of the never-ceasing
Drama of the Interplay of the Eternal Masculine and the
pseudo- Eternal Feminine.

9%8€7 T, Fea1d, 991, SA1AE,
47 Heuag, SHA A Na;, aopa: A )
SFA: PR 7 fifg aifta, 3Rt A afwaf,
a1 TersEAlfy 9 aad SR 9ENET |
Sankhya Karika, 21 and 16.

‘ In order that Purusha may see Prakrti and then retire into
Soli-tude, and that Prakrti may show Herself (and then shrink
away), the two come together; as may the lame man who

cannot walk but can see, and the blind man who can walk but
cannot see, in order to help each other. Very modest, shy,
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The why of the movement of this Interplay, of to
and fro, identification and separation, action and reaction,
has been already dealt with, in one aspect, in the previ-
ous chapter. It will have appeared from what was said
there, that the Negation necessarily appears, and can only
appear, in the limited as, first, an affirmation, and then, a
negation.

We may now consider a little more fully the nature
of the affirmation and the negation. The statement,
repeated from time to time, that negation hides affir-
mation within it, and as preceding it in time, should be
clearly grasped. In the logion, Ego Non-ego Non (est),
the bracketed est, (or sum), is the hidden affirmation. A
little reflection shows that it should be so, and must be
so, quite unobjectionably ; that thought can detect no
fault in the fact. Take away the est, not only from the
sentence but really from consciousness, and the remain-
ing three words lose all coherent meaning. To deny a
thing, it is necessary first to describe it, to allege it as
at least a supposition, a hypothesis; and to describe it,
is to postulate for it at least a false, an assumed,

sensitive, is Prakrti; for having shown herself, and been seen,
if the spectator turns away, she vanishes.” The chemical pheno-
menon of catalysis seems to correspond to the psychological
phenomenon of  imaginative attention ' and its effects upon
that which is attended to. The watering of the mouth in the
presence of a tasteful edible ; the expanding of the eyes or the
nostriis, in that of a beautiful form or color or fragrant
perfume—all these are variants of the same fact. In all cases,
of course, the percelvel' must be ‘ interested ’ and ‘ pursuant’;
not ‘ tired ’ and * renunciant *.
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existence. In order that Non-Ego may be denied, it must
‘first be alleged as at least a supposition. For this reason,
and for the reason that affirmation and negation cannot be
contemporaneous in a single, particular, limited, thing, it
comes about, as we have seen, that the logion, for the pur-
poses of the limited, in order that the limited may ex-ist
and appear and be a fact at all, necessarily falls into two
- parts, () Ego Non-Ego, and (b)) Non-Ego Non. The first
contains implicitly, hidden in its stated words, the word
. est or sum, for otherwise it has no meaning; and the
second part also similarly contains implicitly within it the
same word est or sum, which alone givesit any significance.
For the reasons already partially explained in chapters
VII and IX, the affirmation and the negation respectively
take on the form of an identification of Self with Not-
Self, and of a separation from it. The mere unconcerned
assertion, in the third person, of the being or the non-
being of Non-Ego, has no interest for Self; it has no
motive for making such an apathetic assertion. Such
indifferent statement about another would have no reason
to justify it, to make it necessary, to explain why it came
to be made at all. It cannot be said that Not-Self is a
fact, and so has an existence independent of the motives
and reasons and interests of Self; because it has been
settled at the outset that Not-Self cannot be, must not
be, is not, independent of Self, but very dependent
thereon for all such existence as it has. Therefore it
follows necessarily that the assertion and denial of that
Not-Self by Self should be connected with a purpose in
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Self, should immediately subserve some interest in that
Self. The only purpose and interest that there can be, in
that which is Ever-Perfect, Full, Desireless, and therefore
Purposeless, is Self-recognition, Self-definition, Self-reali-
sation, Self-maintenance, Self-preservation, Self-asser-
tion. The eternal Self requires nothing in reality from
outside of it-Self; it is only ever engaged in the one
pastime of asking: “ What am I? what am I? am I
this? am I this? ” and assuring itself: “ No, I am not
this, I am not this, but only My-Self.” This pastime,’ it
must be remembered, which, from the standpoint of the
‘this’ is repeated again and again, is from the standpoint
of the ‘I’ but one single, eternal, and ‘changeless act of
consciousness in which there is no movement. Thus,
therefore, the affirmation necessarily takes on the form of
an identification of ‘I’ with ‘ Not-I,” and the negation,
that of the dis-identification, the separation, of ‘I’ from
‘Not-I ’. The logion is not merely a neutral state-
ment of the non-entity of ‘ Not-I".

The affirmation, then, Ego est Non-Ego, not only
imposes- on ‘ Not-I’ the Being which belongs inherently
to Self, but also, for the time, makes it identical with
the Self, i.e.,, @ self; and at this stage, that is to say, in
the separation of the two parts of the logion, because
‘Not-1' is always a particular, a limited something, it
takes on its most significant character and name, viz.,

! waq g é’ﬂ‘ﬂ%ﬁml Brahwna-Sutra, 11, i, 32. Lilais pastime.
A western writer has said well that '‘ The history of man is one long
search for God'’. Védinta and Sankhya-Yoga instruct us how ‘‘ The
history of the whole universe is one eternal search-and-finding by Self of
It-Self "', See f. n. 2 on p. 84, supra.
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‘this, idam’, or ‘état, as it iscalled in Samskrt
books. Side by side, also, with this change of name of
Not-Self, (which does not medn any change of nature, but
only indicates the special and most important aspect and
manifestation of the nature of Not-Self), the bracketed est
becomes sum, and the first part of the logion becomes :
‘I (am) this.” In continued consequence of that
same reason, the second part of the logion becomes :
* This not (am I),” having the same meaning as, ‘I am
not this,” with a special significance, viz., that in the
actual World-Process, in every cycle—whether it be the
daily waking and falling to sleep of the individual human
being, or the sargaand pralaya, creation and disso-
lution, of world-systems—the I-consciousness begins as
well as ends the day, the period of activity and manifest-
ation. - The new-born baby’s first shut-eyed feeling in
the morning is the vague feeling of a self, in which of
course a not-self is also present, though a little more
vaguely ; and his last shut-eyed feeling in the evening is
the same vague feeling of a self returning, from all the
outward and gradually dimming not-self, into its own in-
wardness and sleep. The order of the words in Samskrt,
Aham-Etat-Na (asm i), expresses this fact; and it ex-
presses something additional also, for asm ¢, ¢ (I) am,’
indicates that the individual ‘ I, at the end of the day’s
work, is, as it were, fuller, has more deliberate and definite
self-consciousness, than it had at the beginning thereof.
The °this,’ it now appears, is, in the first place,
the upadhi, the body, the sheath, or the organism,
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which the individualised spirit occupies, owns, identi-
fies itself with, and, again, rejects and casts away ; and,
in the second place, it is all the world of ¢ objects * with
which the Spirit may identify itself, which it may possess
and own as part of itself, as belonging to itself, and again
renounce, in possibility.

Thus, through the dual nature of Negation, dual by
reflection of the being of Self and the non-being of Not-
Self, is kept incessantly moving, that revolving wheel of
Samsara of which it has been declared : ‘ That wherein
all find living, that wherein all find rest, that which is
boundless and shoreless—in that tire-less wheel of Brahma,
turneth round and round the ha m - sa, the swan, because,
and so long as, it believeth itself to be separate from the
mover of the wheel; but when it-recogniseth its own
oneness with that Self whieh ever turneth the wheel, it
forthwith cometh to rest, and attaineth the Peace of Im-
mortality.”' ¢ So-ham,’ is the jiva that recognises the

* galsliy aaged a0 afend & v AEra,
g St Sfiard =1 wear ; Juedaedd svaaad ofi

Shvétashvatara, i, 6.

Gita also speaks of the chakra of the World-Process
(ti, 16). The °‘cyclical’ movement of the World-Process, in
space and in time, is a patent fact ; its reason is to be found
in the alternating, rhythmic, succession of the two parts of the
logion. Chakra, kuklos, cycle, circle, are etymologically
allied. The same idea, as expressed by bhramaorbhranti
appearing in Brahma, ‘ wandering and straying round and round
in space,” has been referred to on p. 159, supra. To run round
and round in circles, as the orbs of space are doing, like puppies
chasing their own tails, is to be aimless, mistaken, illusion-ed.

14
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identity of thc Universal Ego with the individual ego
in the words ¢ Sah Aham,” ‘That am I’; whereas
‘ham-sa’ (which, as an ordinary word, means the
migrating swan, recurrently, periodically, flying to and
fro between the arctic and the temperate zones, between
cold and heat), is the reversal and contradiction of this
recognition, and indicates the jiva (migrating recurrently

The word bhrama covers all these meanings, all these
analogies. Say that ‘chasing one’s own tail’ is ‘ chasing one’s
own Self ’, and the aimless becomes the aimful ; the illusion-ed,
becomes the illumin-ed. To put it in another way : This verse of
the Upanishat pictures the vi-varta view. Believing it-self
to be an infinitesimal speck, the jiv a rushes round and round,
trying to achieve Infinity by encompassing all Space. It does
so, because, though outwardly believing itself to be limited,
finite, inwardly it knows it-self to be Infinite ; and the endless
circling and cycling is due to the necessity of making the
OQOuter belief One with the Inner; and thus abolishing the
restless and intolerable pain of inconsistency and conflict.
So soon as the jiva dis-covers that it is It-Self this Infinite
Space, that It has that Space within It-Self, mstead of It-Self
being within It, so soon is the vi-varta, ‘reversal’ of out-
look, change of attltude, comp]eted It is the same with
Time and Motion. The ‘solid’ substantial speck or atom,
which the jiva formerly 1dent1ﬁed itself w1th in empty

Space, now begins to be seem as a vacuum bubble( koil-

on’), a °‘vortex of nothing’, (mere imagination’), in ‘a
Plenum of Consciousness. There is a reversal, vi-v art a,
in all aspects and respects. The world 1s seen in a ‘new’

light. Every-thing becomes ‘new;’ ‘S’#49 & a9 &}

zf§ ‘9-oM: ; ‘because it makes everything seem new, there-
fore is it called Pra-nava’. ° The solid-seeming world doth
vanish like a cloud, nor leaves a wrack behind *; becomes a
dream, when ‘man, most ignorant of what he’s most assured,
his glassy essence’, casts off that i-gnor-ance, a-vidya,
recovers vidya, wisdom, assurance of his glassy essence,
his Self, the Self of all.
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between ‘this world * and ‘ that world ’, and also from body
to body) which does not recognise its identity with the
‘I’. Two arcs, and two only, and always, are there in the
endless revolution of this wheel. On the first arc, that
which s not, ‘ This,” appears as if it is; it takes ‘ name
and form,” ‘a local habitation and a name,” and predo-
minates over Self. This isthe Pravrtti-marga, Path
of Pursuit, whereon the individualised self feels its identity
more and more with some not-self, separates itself more
and more from the Universal Self, runs after the things of
sense, and takes them on to itself more and more. But
when the end of this first arc of his particular cycle comes,
then it inevitably undergoes vivéka and vairagya,
discriminative, reflective, introspective, intense think-
ing and surfeit, and turns round on to the other arc,
the Nivrtti-marga, Path of Renunciation; on
which, realising more and more its identity with the
Universal Self, it separates itself more and more from the
things of sense, and gradually and continually gives away
all that it has acquired of Not-Self to other jivas, who
are on the Pravrtti-marga and need them. Thus,
while on the first arc, Not-Self, falsely masquerading
as a self, prevails, and the true Self is hidden, on the
second arc the true Self prevails, and that Not-Self, or

! See pp. 12, 18. Vi-véka is discrimination between nitya and a-
nitya, the Permanent and the Fleeting; and vai-régya is the co-
efficient revolt against all selfish desire for fleeting things and sorrow-
pervaded joys. The Permanent appears to the jiva first as the lasting,
then as the ever-lasting, and only finally as the true Eternal, the opposite
or vi-varta of the other two, in correspondence respectively with the
three answers (chs. ii and vii, supra).
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the false self, is hidden and slowly passes out of sight.
To him who sees with the ‘ eye of matter’ only, incogni-
sant yet of the true Self, the jiva seems to live and
grow on the first arc, and to decay and die on the second,
and be no more at the end of it. The reverse is the case
to the ‘eye of spirit’. What the truth is, of both and
in both, is clear to him who knows the S va-bhava of
the Absolute, and the perfect balance between Spirit
and Matter.

Inasmuch as ‘this-es’ are endless in number and
extent of temporal and spatial limitation, cycles are also
endless in number and extent, ranging from the smallest
to the largest; and yet there are no smallest and largest,
for there are always smaller and larger. Again, cycles
and periods of activity are always and necessarily being
equally balanced by corresponding periods of non-activ-
ity ; and wvice versa. Further reasons for this may
appear later on, in connection with the Law of Action
and Reaction, and the nature of Death. Thussarga,
emanation, is succeeded by pralay a, dissolution, and the
latter by the former, endlessly, on all possible scales ; and
their minute intermixture and complication is pseudo-in-
finite. Thus are the names justified, of nitya-sarga,
continual incessantcreation,and nitya-pralaya, per-
petual unremitting destruction. From this complication
it results that there is no law belonging to any one cosmic
system, small or large, which the limited jiva can divine
and work out, on limited data, with the lower reason, i.e.,
the understanding or manas, of which law there is no
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breach and to which there is no exception ; and, again,
there is no breach which will not come under a higher
law belonging to another and larger system ; that ulti-
mately, ‘ order’ and ‘ disorder ’ are both equally illusions,
both essentially subjective, both ‘such stuff as dreams
are made of’. The pure or higher or transcendental
reason or buddhi, sees the necessity of both, the
particular law and the breach of that law, from the
standpoint of the all-inclusive Absolute."

' The distinction between buddhi and manas has
been indicated before and will become clearer as we proceed.
Briefly, Universal Mind, unconscious or sub-conscious or
supra-conscious ommscxence, reason which relates together
all things at once and is pure’ from all admixture of moti-
vation and therefore limitation, obscuration, perversion, or
aberration by selfish egoistic desire—and, so far as possible,
the manifestation of such pure reason in the individual con-
sciousness also—is Buddhi. Individual mind, dominated by
egoism, its vision coloured and narrowed by a particular
interest, not made transparent and world-wide by the ‘ pure’
wish to know all, for the sake of the ' deliverance’ of all—
such egoistic mind, manifesting in and by attention to a
particular object,is Manas. Indeed, such manasis the
jiva itself. (Vide the quotation from Yoga-Vasishtha in
the foot-note at p. 32, supra, and Gita, XVI. 17, and I1II. 29).

In terms of the logiofl, we might put it thus. Universal
I, ideating _the whole of Not-I, is Universal Mind, Maha t,
Mahan-Atma, Vishnu, etc. ; from the standpoint of the
individual I, this Universal Mind is the unconscmus, sub-
conscious or supra- conscious ; itisbuddhi or "pure’ reason
or shuddha jdana, in the fullest sense, reason here being
not the step-by-stsp arguing intelligence, but the all-relating
awareness, all-grasping intultlon The same Universal, when
famtly individualised (the ‘We’ aspect predommant the
‘I’ aspect very subordinate, the egoistic intensity and limi-
tation unaroused and undefined by strong desire), and
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Having thus very cursorily indicated some of the
most important features of the Interplay of Self and
Not-Self in the \World-Process, as arising out of the

ideating the most general aspects of the things that make up
Not-I, with the faintest trace of succession,1s buddhi in
manifestation, cognising metaphysical, mathematical, scientific
generalisations. The same I, when ideating not-I’s, ‘ this-es’, in
the predominantly particular and singular aspects, itself being
focussed or canalised by definite egoistic desire, is manas,
the outstanding feature of which is ‘ attention,” whereby the
‘hot point’ or focus in the field of consciousness changes
from place to place. (See William James, Stout, Hoffding,
etc.) The ability to direct this power of ‘attention’ deli-
berately and effectively, by practice in inhibition, ni-rodha,
of psychoses that are not wanted, and in contemplation,
sam-yama, of, and focussing on, that which is wanted, is
yoga siddhi, achievement, accomplishment (of attentional
mind-power, mental force ; achievement of which ability is the
first practical object of applied psychology, i.e., Yoga).
(Bergson’s writings help to illustrate this.)

In the more definitely individualised I, which 7s the
manas above-mentioned, compounded of ‘I’ and ‘ not-I,
‘jiva’and ‘atom,’ the reflection, of the Universal Buddhi
above-mentioned, appears as intellect, also called buddhiin
Samskrt, with the function of jiana or cognition; the
reflection of the ‘I’ appears as aham-kdra with the
function of desire-emotion; and the reflection of manas
itself as the manas again, with t\e function of conation and
action. The summation of these three functions is called
chitta; which, however, has a function of its own, memory,
which, again, is, so to say, the Universal Mind 77z the indivi-
dual, the infinite storehouse out of which the individual, by
attention, draws, in succession, what it wants, and into which
it merges, when the whirling harmonogram of vasana-
desire, the will to live as a separate individual, trshna,
libido, which makes chitta what it is, disappears in
moksh a orpralaya (for the time being). The theoso-
phical doctrine of Atma-Buddhi-Manas seems to be in
accord with these ideas.
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affirmative-negative nature of the third factor of the
Absolute, we may next deal with the Cause of the Inter-
play, from another standpoint than that taken up in
Chapter X, in connection with the question why parts
appear in the logion.

For illustration by analogy, we may say that the
person in deep sleep represents Absolute Consciousness ;
just before full waking, while he is taking a pros-
pective view of the whole of the coming day’s work,
he represents buddhi; when awake and actually en-
gaged in a piece of the work, manas. At the end of
this chapter will be found a collection of relevant Samskrt
quotations in a separate note. It seems to be an important,
perhaps even fundamental part of Yoga-discipline, to ‘ wake
up ' the soul and make it comnscious in the region of what
is now its wumn-conscious. A Master has said that a disciple
progresses through  soul-struggles by night”. The mean-
ing seems to be that the disciple should fix in his mind,
during the day, the determinate resolve that he will not
allow himself to become, in the night, the puppet of his
dreams ; 7.e., of his ‘unconscious’ lower desires, carnal pas-
sions, etc., which come out, like thieves in the night, and
secure indulgence and satisfaction for themselves, by creating
the images, fancies, phantasies, dramatic scenes, situations,
of the dreams ; and which, the disciple has prevented his mind
from entertaining during his waking hours ; (or, in other words,
which desires of the lower mind have been kept at bay by the
disciple’s higher mind, during the waking hours); and that,
by such fixed resolve, he becomes more and more able to
struggle against those base fancies; he can more and more
consciously prevent them from arising, even during the
dreams; and his dream-life, therefore and thereby, becomes,
so to say, a continuation of his day-life, part of his waking
consciousness. The same Master has said elsewhere (but my
memory here is faint and doubtful) that he, the Master, sleeps
without dreaming at all, the three or four hours, out of the
twenty-four, that he ordinarily spends in bed. In this way,
the ‘individual’, progressing on the Upward Path becomes
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It has been said that this multitudinous process
of Samsara takes place through Negation, and the
word ‘necessary’ and its derivatives have been used
from time to time, all along, in accounting for step after
step of the deduction. It is clear that Negation, with
its included affirmation, is only a description of the
Relation between Self and Not-Self. It stands between
them as a nexus between two termini. It inheres in the
two, and is nothing apart and separate from them ; by
itself it can do nothing; but, as being the combined
Nature of the two, it explains, expounds, accounts for,
and supports the infinitely complex process of Samsara.
This combination of the Nature of the Two into the dual
Negation constitutes the Necessity of the movement
involved in the Logion.! This Necessity requires no
support or justification; it is self-evident at every step
of the deduction; it plainly inheres in, and is part of

more and more perfectly self-conirolled on all planes of his
being, more and more Master of him-Self.

Persistent introspection, pratyak-chétana; tracing
semi-consciously, even during the dream, its occurrence to the
influence of incidents which have actually taken place in the
day; mantra-japa, continuous inner silent recitation of
some ‘sacred words of power’; willing and praying to the
All-pervading ‘ Power’, for ‘power’ to resist evil thoughts,
and bring in good ones only—all this helps the soul to struggle
successfully.

1 A fact is a necessary fact, a necessity. Every event is its own
justification. When a fact is, so to say, violently and arbitrarily disrupted,
and insistently pieces itself together in a new synthesis, a new form, the
disruption is said to have been followed by its necessary consequence,

illustrating the law of causality, which is the Law of Identity, i.e.,
Identity persisting through apparent changes in succession.
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the nature of, the three factors of the triune Absolute,
which have been sufficiently explained, justified, and
established, before. For, remember, this nature is not
three separate natures—or even two separate natures,
belonging to three or two separate, or even separable,
factors of the Absolute—but is only One Single and
Changeless Nature, the Nature of ‘1’ denying that It is
‘Not-I'. Whatever may be distinguished or said of
Not-Self and Negation, or of their respective natures,
can be said only by the courtesy of that Supreme Nature
which is the source, the essence, and the whole, indeed
the very Nature, of what we call their natures. Bearing
this in mind, we may easily see that this Supreme and
changeless Natureis Ni-yati, the ‘fixed’, Avashyaka-t3,
Necessity,' i.e., the nature of the Whole, that which
must be always, that which cannot be changed and
avoided. This Necessity is the One Law of all Laws,
because it is the nature of the changeless, timeless,
Absolute ; all other laws flow from it, inhere in it, are
included within it. It is the Primal Power, the One
Force, the all-compelling Supreme Energy, in and of the
World-Process, from which all forces are derived, and
into which they all return; because they are inseparate
from it, are only its endless manifestations and forms.

! If ‘ Necessity * is derived from #e, not, and cessun, to yield, to give
up, and means ‘ that which will not yield ’, then it is literally the same as
avaghyaka-ta, that which 1s beyond v @ s a or control, that which
cannot be checked. The word niyati (nitaram, wholly, yam, to
control) is used frequently in Yoga Visishtha, in the sense of * fixed ’
necessity. Dishta is another Samskrt word with an allied sense,
‘destiny ', 'fated’, ‘'ordained’, ‘doomed’'; from dish, to direct,
order, point out the direction (d1sh a, d ésh a) in which to go.
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Its unbreakable and unalterable Oneness and Complete-
ness appears in the facts of the Conservation of
Encrgy; and of Motion (which undergoes transformations
only, and never suffers any real reduction, so that the
distinction between static and kinetic is at bottom
illusory, apparent only, and, in reality, one of only com-
parative degree); and the Indestructibility of Matter,
which manifests in ever-new ways, ever-new qualities, but
is never changed in the Total quantity ; for the Absolute
may not be added to nor subtracted from. It is Absolute
Free-Will, which is called in the sacred books by the
name of Maya-Shakti, Impersonal Goddess of a thousand

names and a thousand hymns; ' who alone is in reality

worshipped by every worshipper, either as Nirguna
1 Jaeger qure, fafiaed 9 #90d )
gqaqfiumE gEHfcagsaa |
Ffaal au: §ATg:, I9: Ffag, 9 |,
a4, qiar, g9rd 9, 95k, AREE, A =
e fy af srg- AFTrEREREr: |
aifiany saX STgaGaTIIATAEH: |
@ amrfaarfa egatarfa fananfg o
Dévi Bhagavata, VII, xxxii,
* Shakti becomes an Efficient Cause, nimit ta, by conjunction with
Consciousness, Chaitanya; and a necessary Condition, concomitant,
saha-kdri, (orsadharaga,a-prthak-siddha,upa-karana)
in transformations of objects. Some call Her Tapas, some Tamas, Jada,
A-jfiana, Maya, Praksti, or Aji. Shaivas name Her Vimarsha ; Vaidikas,

A-vidya. Such are Her many names in the Nigamas, traditions, of
different thinkers and worshippers.’

wEH fasudid a a’fq s 69 ;
aindid qur 8d FIGRT AUTAA 1 Ivdd., 111, vi.
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Vidya or as Sagunia A-vidya; because she ensouls
all the million forms that human beings worship,
each according to his heart’s desire. It includes in
itself the characters, or rather the single character, of
all the Three Ultimates, and it thereby becomes an-
other expression for and of the Absolute, viz., Becoming.
Thus, a hymn, personifying Shakti in imagination,
utterly inseparable though she is from the Absolute,
and therefore impersonal, exclaims: ‘Thou art the
consort of the most high Brahma.' This Necessity is
the cause of all causes, karanam karananam,” and
all other so-called necessities are but reflections of it.

We may appropriately consider the meaning of
‘Cause’ in this connection. From the standpoint of
psychology, as has been shown over and over again by
various acute and accurate thinkers in many lands, the
world is an endless succession of sense-impressions; and
the idea of absolute necessity, which we associate with
the successions that are described as cause and effect, is
a mere hallucination produced by the fact that a certain
succession has been invariable so far as our experience
has gone. This view is correct so far as it goes; but

SuATAEa AT AT WA JATAAT | Ibid., VIL, xxvui.

' When men wish to express contempt for a (feeble, lethargic, inert,
spineless) person, they do not call him Rudra-less or Vishpu-less, but
Shakti-less, Power-less, Energy-less. We meditate on Her, the Sovereign
Goddess of the Universe, as the very Meaning, the whole significance, of
Pra-nava, AUM.’

1 &9 ffa Q{Wﬂ%ﬁ; Shankara, Ananda-Lahari.
? 0T HROAT ’
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only so far as it goes. It does not go far enough. It
does not explain satisfactorily the ¢ Why ’ of the halluci-
nation. Indeed, some holders of the view refuse to deal
with a *Why’ atall. They content themselves with a
mere description, a ‘ How’. But others will not rest
within such restrictions. They must understand kow
and why there cume to be a ‘ How, and a * Why’ at all
in our consciousncss ; how and why we talk of * because’
and * therefore’ and °‘for this reason’. It is true that
every so-called law of nature is only * a résumd, a brief
description, of a wide range of perceptions,” ' but why is
there any uniformity in the world at all, such as makes
possible any such résumé or brief description ?

The explanation of all this is that each ¢ why,’ each
generalisation, each law, is subsumed under a wider and
wider law, till we come to that final and widest law, the
Logion; which is the résumé, the Sva-bhiava, the nature,
of the Absolute, which, Sva-bhava, because of its Change-
lessness, requires no further ‘ why .

! Pearson's Granimar of Science, p. 132, 1st edn.

* ag sqRonfy g HFIUM | * The unchanging is the uncaused.’
The series of * why’s,” with reference to actions, * Why did you do this ? ’
* Because of this,” ' Why that? * ‘ Because of that,’ etc., ceases when
the reply comes, ‘ It was my pleasure'. Few people ask {urther, ' Why
was it your pleasure?’' There is an instinctive recognition of the fact
that the pleasure, the Will of the Me, the Self, 1s something final. But
if any should ask that question also, the reply is but an expansion, or
another form or aspect, of the same fact. viz., that all ‘' things’ are in
the I; 7.e., all ‘this-es,’ all conjunctions and all disjunctions with all

possible things, i.e., all possible pleasures (i.e., desires and fulfilments
of desire or will for conjunction), and also all possible corresponding

reactive and necessarily implied pains (which also are * pleasures,’ 6']'6],

being willed b{ the Self, sub-consciously, as fulfilments of desire or will
for disjunction) are Mine. In other words, ' It was, and is, and will be
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A cause is asked for by the human mind only when
there is an effect, a change. We do not ask ‘* Why ?’
otherwise. We ask it because the very constitution of
our being, our inmost nature of unbroken unity as the
one Self, ‘Iam I, ‘A is A, revolts against the creation
of something new; against A disappearing and not-A
appearing ; against A becoming ‘ not-A,” i.e., becoming
B, C, etc. We cannot assimilate such an innovation ;
there is nothing in that inmost nature of ours to
respond to it. Our whole being, our whole nature,
insistently demands Continuity, Identity, in which is
to be found Changeless Immortality, and without
which our Eternity would be jeopardised; for if any

my pleasure to undergo all possible experiences, including this one,
which you ask about'. In the fn. on p. 50, supra, is stated the
question which Vidura, sorely exercised in mind, put to Rshi Maitréya.
Mautréya answered him in words which may be interpreted in two ways :

qr 5§ FaIQ q197 I 999 FAgeA,

$atey Pgwes #1994 39 aeda

37w fyarsger ga: sikAfyada:

SATd 39RY: TARWEDRAIRE: | Bhagavata, 111, vu, 0-10.

‘ This is the Lord’s Ma-ya which defies all na y a, logic, reason, all why
and wherefore—this, viz., that Ishvara, the Sovereign Lord of the
Umiverse, the Ever-Free, appears as a humble creature bound in bonds
of all sorts; that, without any artha, meaning, purpose, without
rhyme or reason, senselessly, the Supreme Man turns Him-Self inside-
out, upside-down, reverses Him-Self, becomes the Opposite of what He
really jis. The Witness of all, sees Him-Self, appears to Him-Self, as to
a by-stander, as if He had cut off His own head, as jugglers do !’

Such 1s the plain meaning of the words; but, equally plainly, it is
not a satisfying reply to Vidura’s question. The real reply is in the
riddle of the words, yat nayéna virudhyate. They admit of
another interpretation, by separating the single-seeming nayéna into

two, na and y éna. In Skt., the gloss would run : iq" ar |9l I, Iq
‘TR WHEA ﬁ'ﬁﬂ!{a, A ; * The Illusion is that This, E tat, which,
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thing could be annihilated, why might not I also be
liable to the same catastrophe ? We therefore inevitably
break out with a ‘ why?’ whenever we see a change.
And the answer we receive is a * because,” which endea-
vours to resolve the effect into the cause, in the various
aspects of matter, motion, force, etc., and shows that the
effect is really not different from the cause, but is identical
with it. And we are satisfied, our sense of, and our
craving for, Unbroken Unity is soothed.! Causality is
the reconciliation between the necessity, the fixed unity,
of Self on the one hand, and the accidentality, flow and
flux, manyness, of Not-Self, on the other.

is the Opposite of the Lord, Self, is Not.' In this way, the Lil3, Play,
is seen to be static, eternally frozen, changeless; not kinetic, meving,
changeful.

This may, no doubt, appear a forced explanation. But we know
well that ‘mystic' writings are full of such riddling rhymes, and that
the ‘ the kingdom of Heaven has to be taken by storm '.

! See foot-notes, ch. II, pp. 7, 9, 11, supra. Hoffding's treatment
of the problem of causation, 1n Outlincs of Psychology, ch. V-D, will be
found useful in this connection, as explaining in modern terms,
vikdra- or paripama-vada, which may be called the scientific
conception of causation. Hoffding himself holds it, as distinguished
from what he calls the popular conception of cansation, corresponding
to arambha-vada. The last stage of thought in this respect,
which may similarly be called the metaphysical conception of causation,
is vivarta-vada, next dealt with in the text, and briefly defined
in Paficha-dashl, xiii, 9, thus:

sEeqiquaTa g At GIa9aa, |

‘ The false appearance of changes of states in the Changeless One,
as of a snake in a piece of rope in the dark, isvivarta, vortex,
turming round, facing round, opposition’'; falsc appcarance as
distinguished from really passing from one state into another.

Or, in Védanta-sara, thus, HATIANSFT AT FAT ﬁaﬁ 3’(’3?"‘&3”
The corresponding definition of vika ra is, AcAASIAT T4 FFHIT
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But, all the same, it is only a subterfuge, an evasion,
a miyavic illusion; it is only ‘the next best thing’;

sfgﬂﬁa: | ‘Appearance of change, when there is no real change, is
vivarta;change, when real, and 1n a real substance, 1Isvikara ’.

Another way of describing the three stages 1s this;
(1) +1% (AREAT) T4 AGA, YN FA; * The effect 1s non-

existent before its birth; it is existent, real, after birth’': this is the
Nyaya-Vaishéshika view.

(2) ®1d (3eqd:) qaafy @d, 99 9 aq; FEATT FRONT AFa,

qEY T €T, A€ GROA:, QF ; * The effect is existent before
as well as after birth, because it is not really different from the cause,
but only another form of it ’ ; this is the Sankhya view.

(3) 1 ‘1& MY 7@, 921 AU, * The effect is non-existent,
unreal, untrue, before as well as after birth, : ¢., appearance ' : this is
the Védanta view.

The reconciliation of all these is thus: Arambha-vada (Nyiya-
Vaishéshika) may be said to be true with reference to the ncw form, and
to the karta, the doer, actor, maker, the cfficient causc, whose
shakti, power, will, creates or brings into manifestation, the new form ;
in other words, produces the transformation, the change, the newness.
Paripama-vada (Sankhya)is true with reference to the upadéana,
the material cause, the matter or substance which 1s transformed,
Vivarta-vada (Véddnta) is true with reference to the One Nature of
all the Factors taken togcther at once, from the transcendental stand-
point (as distinguished from the empirical or experiential standpoint
which sees things in succession, one affer another).

This Transcendental View of Causation, or absence of cause-and-
effect succession, does not in the least diminish, much less destroy, the
experiential value of the Law of Karma, and does not give countenance
to any immoral anti-nomi-anism, .c., absence of (moral and other) law,
as that ' You may do what you like'. Of course, in a way, it does say
to the ‘emancipated soul’, ' You are free now, since you know, and are
therefore a law unto yourself, and you may do what you hike *, but it
also adds, ' but be prepared for the painful conscquences of sin, for you
know them also.’ Every elder guardian, when handing over property to a
ward who has attained majority, says; ‘This 1s yours, to utilise or to
waste, as you please : you know the consequences of each way.’

Sankhya says, HOT AFEq ANeqH, (FIF oqW), * cause is unmani-
fest, effect is its manifestation '. In other words, Undifferentiated Uncon-
scious is Cause; differentiations are effects. All effects exist simultane-
ously in the Cause. The Unconscious Whole is the Cause of each part,
each ‘conscious’. The Darshanas, ‘ views,' philosophies, up to Sankhya.
believe in the relation of cause and effect ; also that the former invariably
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not the best. For, in strictness, the merest change,
the passing of something, a mere form, state, condition
only though it be, into nothing, and of nothing into
something, is impossible, impossible to understand. True
satisfaction is found only when we have reduced change
to changelessness. Then we see that there are no effects
and no causes, but only steadfastness, rock-fixed-ness.
Such steadfastness and shakelessness is its own necessity,
and requires no external support. We find it in the
Logion, wherein all possible sense-impressions, all possible
conjunctions and disjunctions of Self and Not-Self,
are present once for all, and therefore in all possible
successions. These pseudo-infinite and mutually sub-
versive successions make up the multitudinous order
as well as disorder of Samsiara, World-Process, which
is the Contents of the Logion. And the shadow of
the ever-present Necessity of the Logion, on each one
of these successions, is the fact, and the source, of
the belief about cause and effect,” ‘reason,” ‘why,’
¢ therefore,” etc. Each one of these successions, because

precedes and the latter succeeds. Védanta does away with this, as with
all other views ordinarily held, by its vivar ta, inversion, of them all. It
cannot be said definitively that the cause ‘precedes’' and the effect
‘succeeds '—as a generalisation. The seed precedes and the tree
succeeds, no doubt; but only in the sense of a particular seed and a
particular tree. Otherwise, the tree (another particular tree) precedes
and the seed (another particular seed) succeeds; and the relation 1s
reversed. Therefore, you may say, 1n the case of any given event, not
that the cause precedes, but that what precedes is the cause;
not that the effect succeeds, but that what succeeds 1s the effect. From
unditferentiated a-vyakta arises differentiated vyakta; from chaos,
cosmos ; from the homogeneous, the heterogeneous; and vice versa ; and
this, necessarily, as a rule, not as an accident. This being so, it cannot
be said that such and such a thing is alwaeys necessarily cause, and
such and such another, effect.



P., CH. XIL] WHOLE, CAUSE OF EACH PART 225

included in the necessity of the Logion, appears as
necessary also, as a necessary relation of cause and effect.
Yet it never is in reality necessary, for every law has an
exception, and every exception is under another law, as
said before; it is only an imitation of the One real
Necessity. The counterpart of this truth is that every
particular free-will, while not reality free at all, appears
free by imitation of the Absolute Free-will; and Necessity
and Free-will obviously mean exactly the same thing in
the Absolute, Aham-Etat-Na, which is and includes the
totality of endless Becoming.! We may express the same
idea in other words, thus: Each one of the endless flow
of sense-impressions, of motions, of successions, is an
effect, of which the Totality of them is the One constant
Cause; or again, the Absolute, or the Uni-verse, is Its Own
Cause ; or, yet again, the necessity of the Nature of the
Triune Absolute is the One Cause of all the possible
variations, details, movements, which fall within and
make up that Tri-unity, all that endlessness of Becoming,
as One Effect.

The Whole is the Cause of each Part within it. This
is what we have to studiously realise in this connection,
in order to understand the nature of Cause, Necessity, or
Shakti-Energy. The simultaneous, the changeless, the
ever-complete, the Absolute, is the cause of the successive,

1 Consider the etymological meaning of ‘auto-matic,’ viz., ‘self-
moved,’ * self-willed,’ *‘ free-willed.’ But it has come to mean the reverse,
viz., ''mechanical,’ ‘non-free,” ‘' mechanically necessitated to work in a
certain way.” Autonomous is now used for °self-determining,’ *self-
governing ', ‘ self-willing." Both extremes meet in the Absolute Self.

15
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the changing, the partial, which, in its full totality as Not-
Self, is always contained within that Absolute. When
we so put it, the idea of causation presents no difficulty.
But it may be said that the difficulty disappears because
the essential idea of causation—one thing preceding and
giving rise, by some inherent, mysterious, unintelligible
power, to another thing which succeeds—is surreptitiously
subtracted from the problem. To this the reply is that
there is no such surreptitious subtraction, but an entirely
above-board abolition and refutation of that so-called
essential idea, and of every thing and fact that may be
supposed to be the basis and foundation of that idea. We
show that the idea of necessary causation, by some limited
thing, of some other limited thing, is only an illusion,
and a necessary illusion ; in the same way in which the
idea of any one of many individuals being a free agent,
having free-will, is an illusion, and a necessary illusion.
The one universal Self is free, obviously, because there
is nothing else to limit and compel it. Here the word
‘free’ may, from one point of view, be well said to have
no significance at all; but from another, it has a whole
world of significance. Now, because every self is the Self,
therefore it also must be free by inalienable birthright.
And yet, being limited, being hemmed in on all sides, by
an infinite number of other selves ; each of which is, like
itself, not only the Self, but also a self, because identified
with and limited by, a not-self ; how can it be free? The
reconciliation is that every individua! jiva feels free, but
is not free; it is free so far as it is the One Self, and it is
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not free so far as it has made the ‘ mistake,’ a - vidy a, of
identifying itself with a piece of Not-Self. It is now
generally recognised, and so need not be proved in detail
here newly, that the idea of necessity, present in our idea
of causation, is a purely subjective factor; not created by
anything or any experience ‘ outside ’ of us (except in the
metaphysical sense in which the ‘subjective’ includes
the ‘¢ objective,” in which the ‘outside’ also is ‘ inside,’
or, as said before, the ‘ without ’ also is ¢ within ’).' The
outside world shows only a repeated succession, which
by itself is never sufficient to substantiate any notion of
invariable, inherent, necessary, power of causation. The
validity of ‘ inductive ’ generalisations does not come from

'“This is without, i.e., outside me, and °‘this is
within, i.c., inside me or my mind,’ ‘ this is objective and this
is subjective,’ ‘this is tMing, this is thought,’ ‘ this 1s ideal,
this is real * —all these are thoughts, ideas, experiences, plays
or forms of comsciousness which alone creates, and distin-
guishes between, both the factors of each of these pairs of
opposites. ‘ This is a thing, and not a thought *—is still a
thought. But the distinction is made, and therefore there
must be some truth in it also. The truth is twofold : (@) the
percept of only the individual consciousness is a * tl'}ought,’ is

ideal ’; that of the universal consciousness is a ~thing,’ is
‘real’ (pp. 59, 189-190, supra); and (b) the relatively perma-
nent, intense, strong ‘thought’ is a °thing,” and the weak,
passing ‘thought,” contradicted and abolished by other and
more permanent thoughts or things, is only a ‘ thought *. The
distinction of individual consciousness and universal consci-
ousness is made and grasped by the former identifying itself
with the latter, and then recognising that the former is
included in the latter, as part in whole. Cf. Hoffding,
Psychology, pp. 130, 206, 208 ; and Yoga-Vasishtha, gener-
ally, on bhavana-dardhya or vasana-ghanata
‘ hardening of imagination ’, ‘ density of desire ’.
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the number of instances observed. Limited data cannot
yield unlimited conclusions. No addition or multipli-
cation of finites can make the Infinite. The element of
necessary validity in inductions is really a ¢ deductive’
fact; as once, so ever; as here, so everywhere ; because 1,
that am now and here, am ever and everywhere. This
element of the idea comes from within us, from Self,
from our self as willing, as exercising a power of causa-
tion, from our indefeasible feeling of an exercise of free-
will!, though that again, because limited and dealing

1 The question of Free-will and Necessity is discussed in Samskrt
works, mostly in termsof daiva and purusha-kara, ‘div-ine will”’
or ‘fate' and ‘personal will’ or ‘individual effort’, (' person’ and
* purusha ' are perhaps etymologically the same) ; and the siddhanta,
the * established conclusion.’ from the empirical standpoint, or vy a va-
harika dgshti, the stand-point of the limited, finite, separative,
individualist ego, 1s, that what is called daiva is only accumulated
previous Karma operating as tendencies, habits, character, leading to.
corresponding opportunities or environm\nts, etc.

qERafad qURR: #1 3 gfa @aed |

Prayatna, vyavasaya, krti, are other words for effort,
determination, volition, as niyati, ﬁmf%{, is another word for fate or
destiny. Baddhaand mukta are well-known equivalents for ‘' bound *
and ‘free’; dishta is also used in the sense of ' pre-ordamned’. Sva-
tantra and para-tantra, sva-chhanda and para-
chhanda,sv-adhina and par-ddhina, atma-vasha and
para-vasha, are pairs of words which express different aspects of the
same idea, viz, self-dependent and other-dependent, self-guided and
other-guided, self-governed and other-governed, self-willed and other-

willed, self-determined and other-determined. Cf. § @ I{QAAT: qgfim; ,

(Mahima-stuti) and 89 GG §:@ 89 ATCAIT GG ; (Manu, iv, 106);
‘The Lord's volitions are not controlled by others’, and ‘ Self-depen-
dence is bliss ; other-dependence is misery °.

The word aham-kara, in Samskrt, stands for (@) asmita,
‘I-am-ness,’ egoism, the sense of separate individuality focussed and
concentrated by desire, emotion, vasana, trshna, libido, will-to-live;
(b) ‘Ido,’ ‘Imake,’ ‘I act,’ (free-will) ; (c) ‘I am the doer, actor,
maker, of my own doings, etc., accompanied by elation, pride, arrogance.
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with the limited, the material, is naturally always
resolvable, on analysis and scrutiny, into material
forces. We thus see that the two ideas are intimately
connected, nay, are different aspects of the same fact—the
idea of necesary causation and the idea of causation by

All the meanings are obviously closely allied. From the transcendental
metaphysical standpoint, the standpoint of the Eternal, Infinite, Univer-
sal One-Consciousness (of Aham-Etat-Na), or paraméarthika-
drshti, all are equally, and together, illusions. This is also a
siddhanta, or established conclusion, entirely in accord with the one
afore-mentioned. Cf.,

$at: advEmat gadd, sdd !, fasRy,

g aqvarta FaresTi AarEn |

sga: frgaonfa s wwifon aqa:,

sigFERfanEsear Falsaq i 779 0 Gita, svui, 61 ; 1, 27.

Following Skt. texts and observations may also be considered here.

Yoga-Bhashya says : lzilﬁﬁ qzzfa;{, @znfa; aq Q{‘i?.r, The current
orthodox interpretation 1s different, but another permissible one is:
nEAd, Jegfi WACAR, SAFARRE, NqaeH, Wita:, Rreagae ;
ANy ‘@F’ogUY, UAARIA, ANIIAA, GTANCAIIE T3 UF QcF
|RIY &FF ; TR, TAACH-geaEed):, 9 N-9F):, A-ar-gata:,

ﬁa}ﬁ ZIH1 ‘' To see the One in the Many, is the On(e)ly Rightand True
View; to see Many instead of One, is Illusion ' The former is the
‘ transcendental ’, the latter the * empirical ’ or ‘ experiential’, view. The
former underlies ni-gama, deduction; the latter, anu-gama,
induction; tarka, or anu-madna, negative or positive inference,
connects the two.

Param-arthika satta is 'essential realty of being, in the
true sense’. Vyava-harika satta is ‘ practical, empirical, ex-
istence’. Prati-bhasika satta is ‘illusive appearance, false
existence '. Strictly, the second and the third are the same ; they difter
in degree ; not in kind, as the first does.

In the Madhyamika system, of Maha-Yana Buddhism, sam-vrti-
satya seems to be the equivalentof vyava-harika sattd. The
word param-3artha-satya, 1s common to the Madhyamika school
and Vedanta ; as, in fact, are, all important ideas and many other words.
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free-will.’ As the one is an illusion, so is the other,
neither morc nor less. We can understand both, only
by understanding how the Changing is contained in the
Changeless—that there is in reality no change; that

Paramartha-drshti may also be called sam-piirna, or
samashti-, orananta-,orsama-, orsamanya-, orkéndriya-,
drshti, n different aspects, 7.c., the complete, or all-comprehending,
or infinite, or equal, or universal, or central, (centripetal) view. So
Vyava-hara-drshti would be khanda-, or vyashti-, or
s-anta-, or, vishama-, or, vishésha- or apa-kéndra-,
drshti, 'the part-al, or separative, or finite, or un-equal, or particular,
or non-central (centrifugal), view.

Regarding these views, Maha-bharata says .
¥faa qeewi§ g wig: R s,
4 gfq 9 fasir:, cawrg afSasi |
dted, #4, 34 1, F-af-EaEa:,
59 T SIYWAT:, AfAAF: F4FA | Shany p. ch. 239

*Some call it purusha-kara, human manly effort ; others daiva,
divine ordainment, yet others svabhava, (law of) nature. Butthe
fact is that the three, paurusha, karma, daiva, all three are in-
separable aspects of the same fact, with referencetophala, vrtti.
and sva-bhava, fruit (result of action), active movement (striving),
(law of) nature (which connects the two).

' Note here, in these very words, how intimately contra-
dictions are blended together ; ambi-valence in uni-valence. In
one sense, the idea of necessary causation, 7.e., causation by
an irresistible power, is based solely on our experience of
causation by our own unchecked free-will. In another sense,
necessary and free are the very opposite of each other. The
word auto-matic,’ meaning ‘mechanically necessary and
unavoidable,’ and also ‘self-moved,’ i.c., ‘ free,” finds reconcili-
ation for these two opposed senses only when Autos is
understood as the Great Self, whose ordinances are neces-
sarily unavoidable, because there is None-Else, even to op-
pose, much less compel. In a psychological sense, while each
choice, each exercise of so-called free-will, is determined by
the predominant motive, still, inasmuch as that motive is
nothing apart from or outside and independent of the moved
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there is in reality no succedence and no precedence, but
only simultaneity ; no causation of one part by another
part, but only the un-arbitrary coexistence of all possible
parts, by the one Changeless Necessity of the Nature of
the Absolute; and that whatever appears as a particilar
necessity of any special relation betweer onc part and
another part is only an illusive reflection, appearing trom
the standpoint of the particular parts concerned, of the
One in that particular ‘many’. The Necessity of the
Changeless we can understand; indeed we can under-
stand it so well that we are almost inclined to call it a
truism. The  necessity’ of the ‘ changing’ is what we
cannot understand, and are very anxious to understand ;
but we can mever understand it, in the way we imagine
and describe the fact of change to ourselves; because it
is the very reverse of a truism, its opposite extreme; be-
cause it is false, not a fact; because there is no change.
Only by understanding this can we understand the
individual, inasmuch as the jiva or self entertains the
motive, :dentifies itself with it as its strongest wish, therefore
the individual self feels that 7¢ is making the choice, of itself,
by itself, Z.e., of its own free-will, and actually does so. To
be guided by a motive is to be guided by oneself as identified
with that motive. From another standpoint, _from which that
motive is not predominant (but some other is, as it must be,
necessarily, for individual existence mmeans attachment to a
‘this’ and a corresponding wish or mot.ive), it is regarded
as something outside the jiva, to be rejected and struggled
against, instead of being implicitly obeyed as one’s very
inmost self. In Yoga and Theosophy, this other ste}ndpoint
which may be regarded as higher, is provided by the " subtle’

body or sikshma-sharira as distinguished from the
sthiula or grosser; these are dealt with in a later chapter.
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whole situation, by reducing change to changelessness; by
realising that, while, from the empirical standpoint of the
successive particular ‘this-es’, there appears change,
from the transcendental standpoint of the universal Self,
it disappears altogether in the rock-like fixity of the
constant Negation of the whole Not-Self, i.c., of all the
parts of the many Not-Self, at once, by Self.

A slight illustration may perhaps help to make the
thought clearer. A large library contains billions of
different permutations and combinations of the words of
a language, each permutation or combination having a
connected serial as well as individual meaning. The
library, as a whole, contains all these @t once in an ever-
complete and finished condition. Yet if any individual
character out of the thousands whose life-story the
library contains, endeavoured to picture out its own
life-story, realise it in every point, it would do so in what
would appear to it, from its own standpoint, only a suc-
cession. In the library of the universe, God’s Mind, the
volumes are countless ; each volume, a life-story without
beginning or end; sole author, the One Self ; readers,
pseudo-infinite in number and pseudo-eternal in time;
they all also, only the Author Him-Self ; each volume,
again, tells only the same story, but in an order which is
different from that of every other. Each jiva-memory
too is such a library. Or take this other case, which
may come even nearer home. Each one of us is living
in the whole of his body, at every point of it, and at
every moment of time. But let him try to define,
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to realise, to throw into distinct relief, his consciousness
of every one of these points of his body. So far as he
can do so at all, he will be able to do it only in succes-
sion. The whole of the universe, the whole of Not-Self,
is the body of Self. The latter lives in and at each
point of the former, completely, at once; lives in the
way of innumerable mutually contradictory and thercfore
counterbalancing and neutralising functions ; and it lives
in each one of these points in the same way as in every
other. Each point, to itself, therefore, scems to live, in
these innumerable ways and functions, in an endless suc-
cession which constitutes its sempiternal, un-dy-ing, life.

The nature of this endless Becoming, this endless
WO{ld-Pro cess, this cause and effect combined, is em-
bodied in t hat most common and most significant name of
Shakti-Energy, viz., Maya, even as the whole Nature of
the Absolute is embodied in the Pranava.

Miya, as explained by books on Tantra,'is ya-ma
reversed ; ya and ma ® being two complete Samskrt words

! *White' Tantra-shastra is a very important class of Samskrt
literature, of which only the veriest fragments are now extant. It
seems to have dealt with many departments of physical and super-
physical or occult science, especially in their bearing on yoga-practice.
Most of the books now available under the name of Tantra, are hodge-
podges of Védantic ideas and foul black magic practices and mystery-
mongering.

? For another allied word, bhrama or bhr anti, illusion, see foot-
note at p. 159, supra. AT, Ma, 1s also the name for Lakshmi, the goddess
of wealth and splendour, the mother of Kdma, Eros ; and another name
of Kama is Kan-darpa, meaning elator, ‘ arouser of pride ', and also the
opposite, ' breaker of pride.’ The significance o} this Purapic mythology
appears when we remember them in the terms of Yoga-siitra ; a-vid-y3,
nescience, ‘that which is not,” another I'orm of ma-ya, gives birth to
asmi-ta, egoism, whence arise ra ga-dvesha, love-hate, and abhi-
niveésha, stubborn tenacity. HT also means to measure, to limit ;
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which mean, when put together as a sentence, ‘that which
is not:’ is as well as not, sad-asat, existent and not-
existent ; truly mysterious to the outer view. The extant
Tantra-books dealing with Shakti in a personal aspect,
give to it a hidden name consisting of the single letter
1,3, even as they call various other gods by single
letters.” This letter stands naturally between ‘a,’

# and ‘u,’ I, as should also ‘m,” # being only the

3

outer sheath of ¢i,” though it is thrown to the end,
because of the fact that it appears as negation after
affirmation. -+ But this ‘i,” placed between ‘a’ and ‘u,’

and mia-yd is thus only another form of HIAT, matra, matter, (see

pp. 173, 195, supra), 1t 1s the fimitising, himiting principle, which
makes the all-inclusive Universal appcar as the separate, separatist,
egoistic, individual and particular. Matter, mother, mates, matmx,
matris, matr, mata, all are the same; from Skt. m &, to measure ;
nir-ma, to make, create, manifest Matter measures Spirit, defines
it, sets hmits to 1t, makes it manifest. So does the mother the child.

It may be noted that asmita, ‘ [-am-ness’, has three
stages of growth and development : (¢) ‘ [-am’, syam, ‘ may
I be’,* may I continue to be’, ‘may I always be’, ‘may I
never cease tobe’; (b) ‘I amgreat’,bahu syam, ‘may I
be much more,” ‘may I be greater than others’; (c) ‘I am
many’, bahudhi syam, ‘may I be many and yet more
many’, 'may I be more and more numerous’. In other
words, (@) self-preservation (by food), (b) self-enhancement
(by possessions), (c) self-multiplication (by progeny). In
yet other words. the appetites or urges of () hunger, (b)
acquisitiveness, (c) sex.

Love-hate and the tenacious clinging to that conglomerate
of thoughts, emotions, volitions, which makes up a separate-
feeling personality A or individuality or ego-complex, are
connected with and arise out of all these forms of egoism.

The subject is discussed at length in The Science of the
Emotions ; also in The Science of the Self.

! See T'a ra-sara-Upanishat for instances.
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coalesces with and disappears entirely into ‘a,” in the
conjunction which brings out of the joined vowel-
sounds, ‘a’ and ‘u,’ the vowel-sound ‘o’; tor AUM
is pronounced as OM.' This is in accordance with the
grammatical rules, allowing of a double sandhi® (coales-
cence of letters), of archaic Samskrt, the deliberately
‘ well-constructed,” ‘ polished,” ‘retined,’ * perfected ’ langu-
age; the complete grammar of which, if we only had it,
would show, as tradition says, in the articulate develop-
ment of vibration after vibration, sound after sound, letter
after letter, word after word, and sentence after sentence,
the corresponding articulate development of the vocal
apparatus, as well as of the world-system to which that
language belongs." That this coalescence and disappear-
ance is just, is plain from all that has been said as to the
nature of Shakti, which ever hides in Self ; disappears
into Not-Self whenever Self acts® upon that Not-Self ;

' This 1s taken from Pranava-vada, mentioned before. The very
first aphorism of Panini's famous grammar is, 3{-{-3—01; the last letter

may be regarded as a blind or substitute for I ; so that the whole
aphorism is the exact equivalent of A-(I-)-U-M.

¢ Instances of this are frequently met with in such ancient works as
Ramayana, Mahabharata, and Puranas.

3 See on this point, works on Mantra-shastra, Nandikéshvara-
Karikda, Aumkdra-Sarvasva, etc.

# This 1t does, it must be remembered, in the one single way of
lending to, and at the same time withdrawing from, the Not-Self, its own

being. SBfd 9fa 9e%: Se7%AT fedd: GEA: | * Purusha, fixed,

self-contained, like a spectator, witnesses Prakrti ' ; Sankhya-Karika,
verse 65. This beholding, this witnessing, this ' 1maginative attention’,
by Self, 1s the affirmation by 1t of Prakrti, Not-Self ; which affirma-
tion alone gives to it all the existence it has ; it 1s Consciousness which
energises and makes possible all the phenomena that physical science
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and goes back again to Self , through and after Negation.
When we endeavour to consider it apart from the others,
it will still not be separated from ‘m ’; and then, too, it
will identify itself with the hidden affirmative, whereby
power manifests and appears forth, in many-formed
results and effccts, rather than with the overt negative.
This has been indicated in exoteric Hinduism in the
relation between Shiva and his consort Gauri; Gauri, in
her many forms, is the implied and affirmative aspect of
ichchha, while Shiva is its overt aspect of abolition
and negation only'; in His being, this Gauri hides insepa-
rably as veritable half of His frame, so that hymns
addressed to Her declare that ‘it is only when conjoined
with her, Primal Shakti, that Shiva becomes able to
prevail and energise ; otherwise, cannot stir at all *.*

deals .with , per contra, the mot bcholding, the turning the face away
from the dance, of Prakrti, by Self, 1s the negation by it of Prakrti;
which negation amounts to sleep and pralaya; it is the Principle of
Consciousness, in its form of Un-consciousness, (which, in practice, 18

consciousness of something else) which * dissolves ' the phenomena that
physical (including psycho-physical) science deals with.

1 %a, H&ﬁqi, ’.iﬁ ﬁﬁ:; ‘He who slecps in all, is Shiva ’,
ek, I A §, afy-sufy-gsE-FIfa-ga-EEgAy; * That
which goes is Gauh; that which goes, pervades, produces (young),

desires, throws away, eats up, is I (=EE, asin ‘see '), She who does
all this is Gauh-i, Gaurl ',

* g mven g af wafa o gafag,
a %3.\‘5:' @ 1493 @ mﬁ@‘{ afg Saundarya Lahari.

‘ Shiva,’ I?QIEI, minus i{, i, is ‘Shava’, 9, which means ‘ corpse,’
lifeless, powerless.

Strictly, destruction and negation belong to the Hara or Rudra
aspects of Shiva; his creative aspect, in the Shaiva Agama, is called
Bhava (corresponding to Brahma of the Furipas), and his preservative
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Because of its special connection with Negation is
this Necessity, this Shakti, treated of together with
Negation; not as a fourth ultimate. This ever-present
Necessity, the very Nature of the triune Absolute, of the
succession of the World-Process, appears as, and is, that
which we call Shakti, Might,' Ability, Power, Force,
Energy, etc. In other words, as Negation is the Nature
of the Relation between Self and Not-Self, so this
Necescity, which inheres in the combination of the three,
and is not separable from any, may bec regarded as the
Power of that Nature of Self and Not-Self which makes
inevitable that Relation. This Relation immediately
flows from, or better, is only another form of, that
Necessity, and the Necessity is therefore treated as being
more closely connected with the Relation, i.e., Negation,
than with the other two factors of the Absoiute. In this
Maiya-Shakti we see repeated, the trinity of the Absclute,
the primal impress of which is always appearing and
reappearing endlessly everywhere. Each of the factors
of the Absolute repeats in itself, over again, that trinity,
in the shape of corresponding aspects. In Pratyag-atma,

aspect, Mrda (Vishnu) ; Shiva stands then for Brahma. Current pairs of
words are also Shiva-Shakti, Gauri-Shankara, Bhava-Bhavani, etc. But
Gauri (the White) has also her other aspect of Kali (the black) ; and
abolition of the world's turmoil is Shiva's Peace

TeSY fydrad) wag ad 4,

FTS-qAY doae &Y a9 99,

S7-g@-FA SEANED T AA A4z,

gagfa 9} feed RErd ady aq: « Shiva-Mahima-stuti.

1* It may be,’ ‘' may “ be,’ from shak, to be possible, to be able,
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Sat corresponds to Etat, the manifest seat of
action, whereby the existence of Self appears forth;
Chit corresponds to Aham, which is the manifest seat of
knowledge ; and Ananda to Na (a smi) wherein lies
the principle of affirmation-negation, attraction-repulsion,
i.e., desire (or want, as negation of tullness, followed by
fulfilment, as negation of want or lack or limitation). In
Malaprakrti again, Ra jas, mobility, corresponds to
Etat; Sattva, illumination, knowability, to Aham;
and Tamas to Na (asmi), denial (of Self), darkness,
dullness, grossness, inertia, heaviness, clinging, material-
ity (opposite of Self), substantiality, possessability. In
the Mayi-Shakti of Negation, the triplicity appears as
the energy of : (@) affirmation, attraction, enjoyability,
i-varana, enveloping, veiling, corresponding to Aham ;
(b) negation, repulsion, distraction, flinging away, vi -
kshépa, corresponding to Etat; and (c) the revolu-
tion-process of alternation, balancing, samya, ap-
dvarana, san-kshépa or prati-shthapana,
unveiling (the Truth) and steadying (the mind, establish-
ing it in the contemplation of the Truth), corresponding
to Ananda, the spiral dance of Shiva, tamas and
Na.! The meaning of this may become fuller and fuller

_ 'There is no current triplet of Samskrt words, like Sat-Chid-
Ananda, or sattva-rajas-tamas, to express the three forms,
functions, or aspects, of Shakti spoken of in the text above, The words
used here, at least the first two of them, are met with in the extant works
of Advaita-Védanta, as describing the workings of Mayi-Shakti, but in a
somewhat different sense, explained below. The powers of Syshti,
creation, emanation, throwing forth, Sthiti, maintenance, keeping
together, and Laya, or Sarm har a, reabsorption, destruction, neutrali-
sation, balancing up, which are currently ascribed to Brahma, Vishpu,
and' Shiva, or rajas, sattva, and tamas, respectively, seem to mean the
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as we proceed, for no work that endeavours to describe
the essence of the World-Process, can help imitating that
process (going round, and round) more or less, combining
the simultaneity of all and everything in the Absolute
with its gradual development in fuller and fuller re-
petition in the succession of ‘ the relative ’ of the World-
Process.

same three aspects, in essence. Looked at in another way, samhara
would be reabsorption or attraction, sysht: would be throwing forth or
repulsion, and sthit: would be maintenance or the balancing of the
two. In this view, the correspondences of the triplets would also have
to be read differently. As to these varations, see the remarks in the
nextchapter. Visarga, vikshépa, adana, e, ‘ throwing out,’
‘ moving about,’ ‘taking back ’, respectively—is another triad of words
sometimes used to describe the kinds of Shakti. Static, kinetic, dynamic
~—may be regarded as another Shakti-Energy triad.

See also the note at the end of this chapter on the jiana-
ichchha-kriya shaktis, mentioned in the Purdanas and em-
phasised by the Shaiva school of practical and devotional religion-philos-

ophy. Avarana would then correspond to jii @na (cognition, avidya
and asmita of Yoga); vikshépa to kriyad (action, the raga
and dvésha of Yoga), and samya (or laya of the quartet of
the hindrances to yoga-sam adhi mentioned in Vedanta-works, viz.,
kashaya and ras-asva da—whlch may be regarded as the un-
pleasant and pleasant or hateful and loving varieties of 4 va rapa—and

vikshépa and laya or sleep) toichchha (or desire, the abhi-
nivésha of Yoga).

The word ‘ correspond,' in the preceding sentence, means only that
a-varapa (from vr, to cover up, to envelope), ‘veil,’ ‘curtain’,
‘ wrapping ', ‘cloak,’ which blinds the intelligence, is of the nature of
‘ cognition ’, but 1s wrong cognition; ‘I1°, instead of knowing Self, and
knowing It-Self as Self, knows not-selves, and knows It-Self as a not-self.
So, vi-kshépa (from vi, intensive prefix,and kship, to fling), dis-
‘trac’-tion, at-‘trac’-tion towards a wrong object, being drawn or flung
astray, cortesponds to ‘ desire’ for a not-self, and includes appurtenant

‘ action ' also. To complete a triad, we may add samy a, equitlib-ration,
or, perhaps better, sva-stha-ta, Své mahimni prati-shthitih,

return to and abxdmg in Self, 'firm esta-blishment in the greatness
of Self.’

lain everyday language, Mdya is asmita-kdma-krodha,
egonsm(p ride)-lust-hate, i.c., passionate egoistic desire which vexls
(B-vrnoti) the eyes to the Truth, and then drags (vi-kshipati) the
so-blinded person into the wrong direction. A person, obsessed or
possessed and ridden by a mad desire, shuts his eyes to the truth of
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This Maya-Shakti is said to be the prina and
buddhi, ‘vitality and intelligence,” of all the world ; !

things, their due proportion, and the consequences of conduct; and
rushes insanely in pursuit of that object. The counter-actives of a-
varana and vi-kshépa, attachment and infatuation, are vai-ragya
and abhyiasa, detachment from the world of sense (by surfeit and
revulsion) and persistent practice of studious contemplation of Self (See
The Esscential Unity of All Religions, pp. 326, 593-4, of second edn.).

The following beautiful lines of poetry occuron p 122 of The Mahat-
ma Letters ; they seem to be Master K. H.'s own composition, and
are illununative 1n this connection ;

'"* No curtain hides the Spheres Elysian,
Nor these poor shells of half transparent dust ,
For all that blinds the Spirit's vision
Is pride and hate and lust.”

Shakti-traya, ‘triad of Shakti’, is referred to in the following
texts, among many ; they mostly mean the functions of creation-preserva-
tion-destruction ', the three chief forms of causation-effectuation :

A ang ged, amAn-afaTE, sifas-d-au,
IEYIBA, FEIARY, FREZAWI SmArG-qeqT |
AA: GER 96T AYY, a-Iga-eara-fa-Ae,

gdia-afe-frama, gt sradara Sgeeegaca |
Bhagavata, VIII, i, 28, II, v, 12.

afesysifensr aeg gwfa:, Fsfcas,
H-E9-GAT 9 qad, fag-fea-ggar « Moh.. Shanti, ch.238.

& afeagsicas:, sg-3afa-feafa-ea-Hiav-afe-snarsica-
FAIA |\ Bhashya on Ganapati-Atharva-Shirsha-Upanishat, at the

end of Ahnika-Chandrika

By the Law of Analogy, broad correspondences would be the triads
of prana-buddhisharira, biotic-intelligent-physicochemical ener-
gies, ojas-sahas-balam, wvital-inteliectual-mechanical élan; sym-
pathic-cerebrospinal-muscular systems ; affectional-(plexal or glandular)-
sensor-motor organs, kandas(chakras, pithas)-jianéndriyas-
karménpdriyas; Soma-Sirya-Agni, 1da-pingalisushumna
nddis, (left sympathic, right sympathic, spinal cord) ; and so on.

! Symbolised as Radha and Durga respectively (vide Dévi-Bhéaga-
vata, IX. ch. 50) corresponding to the motor and sensor nerves and
organs, karm-éndriyas and jfidn-éndriyas respectively.
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it is their whole wisdom and whole wealth; it is the
power of desire for the maintenance of the world’s things,
and also for their destruction. Many are its aspects and
corresponding names. One half of it-—that which appears
in the Affirmation, ‘“ I (am) this "—is a-vidy 3, nescience,
error, illusion, imperfect knowledge, separative intellig-
ence, which binds the jiva to the downward arc of the
wheel of Samsara. The other half—which is embo-
died in the Negation—appears as vairagya and
vidya (or vivéka, vivéka-khyati) satiation with
the pleasures (and also the allied miseries) of the world,
and discriminative knowledge, clear understanding, of
the distinction between Eternal and Ephemeral, which
lead the same jiva on to the upward arc of the
Wheel. In its completeness, itis Maha-Vidy a, ful-
filled and perfected knowledge, unifying wisdom of
buddhi and ° pure reason,” which frees the jiv a from
all bondage, makes of him an Ishvara (in the strict
and technical sensc), and guides his life on that
second arc in that condition of yoga, union, of reason
with desire and .action, which makes the true free-will
of de-liberate conscious universal love and philan--
thropic activity; and thus confers true liberty, true
mukti.

They who desire to grasp, or fling away, the things
of the world, physical or subtle, worship Shakti in her
form of a-vidy &, or vidy 3, respectively, in one or other
of their many aspects; they who desire the wealth and
fullness of the Spirit, worship herasMaha-Vidya

16
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or Param a-Vidyai, the Great Wisdom.! Each worship
leads on, 1n course of time, by cyclic necessity, to the
11, gfeRgy, wfifaramgmarn, =
eend, gfagalkgaataan:,
MNarfafay ghfay , sraancads:,
faansfa, ar, wnad, 9w, &, | Durga-sapta-shatt.
3 3 IfRkase, qu A7 AU T ;
AT QU TGT G e (fINTYQ « Mundaka Up p.1 4.

As Philosophies may be broadly divided into those of Change and
those of the Changeless, and activities into egoistic and altruistic (the
division always being by predominant characteristic, never by exclusion
or abolition of the other, but only by subordination of the other), so
‘Worships may be also broadly classified into those of Sagupa and those of
Nirgupa. Nir-gupa, the Attribute-less, is the Absolute , Its worship is the
steady realisation of Its nature, in and by (1) appropriate perpetual vision
of the Changeless, the Umversal Self, (2) individual-self-denying, renun-
ciant, other-helping actions, (3) universal benevolence, constant
prayer for the peace, sh@nti, welfare ofall. Sa-gupais ‘ possessed
of attributes’; It has as many glorified and magnified shapes as the
heart-desires and ideals of worshippers. As Nirgupa is Shiva, * Benevo-
lent Sleeper in all,’ so Sagupa is essentially Shakti, ' Wakeful Power,’
* Ability '; and all objects of worship and prayer, from the most
primitive fetish to the highest gods and ‘ madonnas ' and °‘babies’
of the most splendid pantheons and the most elaborate mythologies,
are but embodiments, more or less concrete, of this Shakti; and
all are as real as (neither more nor less real than) the individual
selves and heart-desires of the worshippers The worshippers
help the gods, and the gods the worshippers, with exchange of
appropriate ‘ nourishment', as between all the kingdoms of nature ; as,
indeed, between a worker and his ‘ instruments ' ; sometimes the ' instru-
ment ' is less than, in other cases far greater than, the individual
worker. (Vide Bhagavad-Gita, vii, 21, and iii, 11.) Prayer is only the
endeavour of a weaker will to put itself en repport with, to identify
itself with, and so draw nourishment and power from, a stronger Will, a
greater source of Power.

Préapa-pratisshtha, 'esta-blishment of prapa, life’, in an
image ; vivification, vita-lisation, of it by mind-force, intense thought-
concentration ; by means of japa, (litany), etc., is a-va hana, *invi-
tation, bringing in’, nir-m a pa, ‘formation ', of a good or a bad spirit,
dévaor kgtya, good or bad elemental (or elementary) ; (see Mahatma
Letters, Index-references, for distinction between the two) ; which spirit
is as much an instrument (only more living) as an engine, a gun, a
factory, a steamship, a human or animal servant.
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next. The worship of Maba-Vidya is the same as the
worship of Shakti’s consort, Pratyag-Atma, whose supre-
macy She ever insists on, and in dutiful and loving
subordination to whom, and for the fulfilment of whose
universal law of compassion to all selves, She—as
Gayatri, mother of Védas, wisdom-illumined will that
knows how to draw upon the inexhaustible stores of
Nature (Shakti herself)—confides high sciences and powers
gradually to the j1vas walking on the Path of Renuncia-
tion, for the humble service and helping of all fellow-
jivas.

One point should be specially noted here. As there
is confusion in extant Samskrt works between Pratyag-
Atmi and Param-Atmai, so there is also confusion as
regards Shakti and Mila-Prakrti or Prakrti. And the
confusion is not unnatural. Because Shakti is con-
nect-ed with, con-fus-ed in, both Pratyag-Atma and Mila-
Prakrti, and is herselt hidden, there is a natural tendency
to regard her only as the one or the other. Throughout
Dévi-Bhagavata, for instance, she is now identified with

As regards the two main classes of ' worship,” up-asand; here
too we have the same perpetual swing between the two; the worship
appropriate to ni-vrtti, Rennuciation, and the worship belonging to
pra-vrtti, Pursuit. All‘'new ' religions are only re-forms ; from multi-
farious ‘idol’-worships and sectarianisms towards wuni-tarianism and
solidarity. So, Buddha taught philosopbical religion, by reaction against
the numerous more or less gross and vicious sects and worships that were
prevalent. But again, by reaction against Buddha's emphasis on the simple
life and asceticism, ending in nir-vapa (‘extinction'); by reaction
against this, began the worship of thousands of images of Buddha, and
installation of these in great temples, and luxurious ceremonial. This
culminated in the worship of hundreds of varieties of Taras, female
goddesses, and, ultimately. the Bachhanalian orgies and borrors of
Vajra-Yana. Each object of worship, god or goddess, is but an
apotheosis and anthropomorphisation of a desire, good or evil.
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Self, mentioned under the epithet of Shiva, and now
with Mila-Prakrti. Thus, Shakti, personified. is made to
say: ‘ Always are He and I the same ; never is therc any
difference betwixt us. What He is, that am I; what
I am, that is He; difference is due only to perversion
of thought.’ But the distinction is also pointed out at
the same time: ‘ He who knows the very subtle distinc-
tion between us two, he is truly wise, he will be freed
from Samsiara, he és freed in truth.’' Again it is
said: ‘At the beginning of creation, there were born
two Shaktis, wiz, Prana and Buddhi, from
Samvit, Consciousness, wearing the form of Mila-
Prakrti.’* Of course it is true, in the deepest sense, that
Shakti is not different from the Absolutc, but only Its
very own Nature, Sva-bhava; and, as Mula Prakrti
is included in the Absolute, therefore Shakti may also
be identified with Maila-Prakrti, without which it
cannot manifest and truly would not be. At the
same time it is desirable and profitable to make the
distinction—even though a distinction without a differ-
ence—from the standpoint of the limited, wherein
thought must be and move, and has deliberately to be

' gar uadE A AQISRA q9T QT AR (%I 15
Nsat arseq , M@ NsAY, AQsha affsar
AEANY A7l qed A ag afqar & @
fage: @ g SQUT G, AT 4T 1\ UL i 2, 3.

* nenpiefiwr: R, g,
MR Ufege SIgEARRAaY, | IX, 1, 6, 7.
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and move, taken in its partial, ‘ perverted,” successive,
form. The fact, also, that the words are different, and
are used not always interchangeably but often differently,
implies that a distinction is intended between Shakti and
Prakrti.

In Gita,' also, Krshna speaks of his Daivi Maya,
dur-atyaya, ‘difficult to cross,’ ‘ difficult to escape and
transcend’; his Daivi Prakrti, divine nature or
power ; and again of his two Prakrtis, aparai, lower,
and para, higher, the former of which, he says, consists
of the various elements which Sankhya describes as issuing
from Mala-prakrti, while the latter is jiva-bhata, (the
life of) the ‘jivas that uphold and carry on the work of
thc world’. The meaning of such passages would
probably be easier to follow if what has been said above
as to the nature of Self, Not-Self, and Energy which is
the Necessity of the Nature of these two, is borne in
mind. As avidya, this primal Energy turns more
towards Not-Self and becomes apara-prakrti, which
name is used to cover not only the force which leads the
jiva outwards, but also the objective manifestations of
Not-Self which it especially brings out, and into which
it leads the jiva. As vidya4, it turns more towards Self,
and is para-prakrti, the source of subjective life; nay,
which, as consciousness,' in Self, of Not-Self, is life, and
so includes all jivas.” As the two together, she is

! Bhagavad-Gita, vii, 14 ; ix, 13 ; vii, 5.
? For another aspect of the fact indicated, that is to say, another
interpretation of the verse, which, however, is perfectly consistent with

this, and brings out only another aspect of the truth, see the NOTE
following this chapter.
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Daivi-Prakrti, in which vidya and avidya
coalesce into Maha-vidy3a, regarded not as know-
ledge, but rather as Shakti, Energy, which utilises all-
knowledge, for the carrying on of the World-Process.

NoTE.—This note is intended as a continuation of the
foot-notes at pp. 167, 190, 191, 229, above, in connection with
buddhiand manas, and thh the triads of (i) sat, chit,
ananda, (ii) sattva, rajas, tamas, and (iii) srshti,
sthiti, laya. The first two of these triads, and those of (iv)
jfana, ichchha, kriya, and (v) dravya, guna,
karma, are, as indicated in the text of this and other works,
of essential importance for clearing up much obscurity and
confusion in Samskrt literature, and for understanding the
whole scheme of the World-Process. The correspondences
with each other, of the various factors of these triplets, havz
been pointed out here, and have been dealt with in deta:u in
Pranava-vada. But they are argued here on thelr inlierent
merits, and, so far, have not been supported by ‘ testimony *
from current Samskrt-works.

It is true that if, as is claimed here, metaphysics are no
less ° self-evident’ than mathematics, no ‘testimony’ is
needed for the conclusions of the former, any mcre than for
those of the latter. But the claim is obviously not ad nitted
by very many. Also, while solutions of simpler problems of
mathematics are undoubtedly clear of themselves at every
step, yet when we come to more complex ones, even veterans
of the science are not unoften glad to have their work checked
and verified by others. With this idea the following collectxon
of quotations and references is glven here.

As said before, the triads belongmg to Pratyag-atma and
Mdla-prakrti repectively, viz., sat-chid-ananda and
sattva-rajas-tfamas, especially the latter, are to be
found at every turn in the old books. But the vitally important
triad belonging to Shakti as Cause or Karapa, viz, ji&na-
ichchha-kriya, is, for some reason, rare. So also is that
which belongs to Shakti as Condition or Nimitta. vis..
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désha-kala-kriya, or Space-Time-Motion ; kriy& here
being sometimes replaced by avastha or krama or hétu
or nimitta, so that the triplet becomes equivalent to
place-time-circumstance. Yet without its due application
in the work of interpretation, the ideas, facts and laws, of
Brahma-vidya and Atma-viquﬁ, metaphysic and psychology, do
not become a-par-oksha, “directly experienced’; do not come
homie ; are not realised in the first person. Even in the Tantra-
literature of the Shakta school, the present writer has been in-
formed by friends learned therein, Shakti is usually referred
to as tri-gunpd, and its three forms of subdivisions are
mentioned only as sattviki, rajasi, and tamasi
shaktis. It is therefore desirable to gather together, for
the purpose of confirming, with additional coufidence ‘the
reasoned faith’ of the reader, by means of ‘trustworthy testi-
mony "’ out of the experience of the ancients, these rare state-
ments, scattered here and there over distant parts of Samskrt
literature.

The correspondences may first be tabulated for convenient
reference.

Chit Sattva Jfiana Guna
Sat Rajas Kriya Karma
Ananda Tamas Ichchha Dravya

The first triad belongs to Universal Consciousness ; the
second to Universal Matter; the third, to individualised con-
sciousness : the fourth to particularised matter. It is rather
curious that none of the earliest, best known, and most studied
‘ major ' ten Upanishats meuntions satfva-rajas-famas express-
ly. If we include two more among the ‘ major ’, viz., Shvét-
ashvatara and Kaushitaki, as is sometimes done, because
Shankar-acharya has commented on them, then we find that
Shvét-ashvatara uses the word {ri-g u p a, without separately
naming the three; but Shankara names them as the three.
The same Upanishat says that ‘the sva-bhavika shakgi
of the Supremeiis triple, ji@na-bala-kri1y4&: here clearly,
bala, ‘power’, ‘strength’, stands for ichchha, desire-
force (see Shvéta., iv.5; v. 5-12; vi. 2-4,8). Among the
later ‘ minor’ Upanishats, Jabala, Krishna, Rama-Puirva-
Tapani, Nada, Tripad-vibhuti-Narayana, Maitri, Maitréy?,
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equated with pashyanti; yetichchha sits midway too
between jiana and kriya.

aeagaIfpd 2 afegAafamgy,
FaFHEANG §TOI-JA-FEAINAG) Dévi-Bhagavata, VIL, ch. 32.

‘ The Supreme Being, whose garment is ‘sat-chid-ananda’,
appears densified by karma in a material body, which becomes
the locus of the attributes or faculties of cognition-desire-
action .

fan arfiefacgh d=ngarcas, @,

<izgzifasifiy: staagiTaseT |

fag: FzFeagd 7 adR e Aar: ;

arg geq1 gu Nl ; aFafkasl sqafegar:

sqra1 Aegesa, dzgaimEhon |

g1 9 fegrar A<, gar g =igsion,

Ffmeqr g ar arsy areng Agafaser ;

af® ar finersrear, devr, gafager ;

gadsaAdt a1 g gesr afeehiol,

Feqr asy fafwsrred gser-qra-fegrasy « 16id., ch 35
gerfinergyan: sowm anyar: ;

aad qoAIfReq: Qwgatfdaarn:

Y HTEEIRA wr:, AAqiwRaar:,

787 wrarg fasfa, aq ot sqRQAERT |« Goraksha, Mukti-sopana.

oo @@ ¥aal: ; afa: gfEew=Y; ag: an, 3 ar, siaka-
TYM: ; gAl YEAM: | Nirukia, VIL, ii, i; See also Gitd, xv, 12.

The purport of these last quotations is that ‘ out of thirty-
five millions of nerves in the human body, ten are chief; out
of these ten, three are the most vitally important, viz., id &,
pingald, and sushumna, which respectively run along
left, right, and middle of the spinal column, and corres-
pond with Chandra, Stirya, and Agni (i.e., Moon, Sun, and
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Fire, or middle, upper, and lower, or bhuvah, svah, and
bhuh, or astral, mental, and physical worlds respectively),
and withichchha, jiana,and kriya’.

s qEasT wied fo Moy |

arEgEREaRas o & sasagEol !

aa: qu 9u gfe: @ & fg A !

gerafa: fmaafe: saaref@alear | Devi Bhag, XII, ch. 4.

F=HEFCAT (HATF 4T QAT Aqfe3AT ( 1bid., XII, ch. 4.

‘Thou art sung as the Nature of Mahan-Atma, (Mahat-
Buddhi); thou art hymned as Shabala-Brahma, in Balanced

Repose : thou art also the Supreme Might beyond all. Thou
givest usichchhé-kriya-jfiana.

(ii) The succeeding extracts show the correspondences of
iksha—kama—t{apana, jiana—ichchha—kriyd, with jidna—
bala—kriya, Sardsvati-——Kali—Lakshmi, chit—ananda—saft,
sattva—tamas—rajas, Vishnu—Rudra (Shiva)--Brahma4, and
Stkshma—karana—sthila (7.e., astro-mental—causal-—physi-
cal) bodies, respectively.

.+« ' ORQT §g T I °,  QrsTAAA’, ¢ aadrsacaa
‘audisTea’, searfy Prfugfafig aszsifrraagyasdE, a @
age:, 8 9 gRifw na, ‘enufE amaskar 90 gRoR:
aeda wAarssRaRfa dur 1 . . . gAIieami fagoi sadtar wer-
aredl- agwd-ageeiRiG  safaffradsgada  aasaiaaln

. ¢ .
. - . GfAARICARIEARIANATRT AR ey

agraeEfa faa |, agrelq agifea® ),

wgrwIfe AAIe |, adcaIaRGy,

Fguzeay, Afe !, 99 oaf gaaigH

Upodghata of Guptavatl-ttka on Durgd-sapta-shatl.

AGTRNATE, FEIHH &, A foogd ¥y

Ibid. on Rahasya-tarya.
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whgoifus agn, fsy: awnfas waq,
FRIRIR & FEARCEITE |
weRE! wag Agn, fonael ek &ma:;
£ {3+ F %3:, gﬂq&aaﬁﬁ f% | Dévei-Bhag., X11, vin.
Jfiana-ichchha-kriya correspond to vijianamaya-mano-
maya-prapamaya koshas and Isha-Siitra-Virat cr Sarvajfia-
Hiranyagarbha-Vaishvanara and Prajfa-Taijasa-Vishvanara

also. (See Vedanta-sara, and Advanced Text Book of
Sanatana Dharma, p. 170).

T BT, 9], gAY aFS AN |
q ar gyfa g, e ssfa: BEr 1 16, 111, xvi.
gearseraghif,  quses afefifida w9, eanfyE geve.

frar 97 gfa dcgwasasAfzar | g=emfaear 3ad » gfa -
ﬁﬁ!ﬁiﬂ %ﬂ?}e: | Nilakantha, T?k& on above,

How can Maha-Kali and Rudra, the Destructive Aspect,
be connected with Ananda, Joy ? Joy results from fulfilment
of Desire: and Desire is Hate as well as L.ove. The Victor

in battle triumphs and rejoices. Rudra and Kali are usually
represented as dancing ; macabre though that dancing be.

(iii) The same correspondences are supported by the
following, with the further statement that creation—preser-
vation—destruction (srshti—sthiti—laya) belong to rajas—
sattva—tamas respectively-

frjorr ot @51 frear saisarsfgaT R,
aregrsRaesara giar a1 T dfegar |

geareg arfesa ot gt aradt g,

agreeH); qeTdt agrEm@fa ar: @9 1« Devi, Bhag, 1, 1.
ot 3 aiRad afeeqar dAisasds;

fed usieh afwgar Hdwalesq ;

= arAdr afFaeadr dﬂ(ﬂﬁ: | I8:d., 1, vui.
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(iv) Shakti as sa-gund, °possessed of properties,’ ‘in
operation,” ‘ functioning,” ‘ kinetic,’ and as a-vidya, ne-science,
error, passion, is the object of adoration to the ‘ pursuant,’ those
whose minds are turned world-wards; (in all the thousands
of different forms of objects of devotion which persons worship
in any time or clime, in accord with their particular shades of
heart-desire and stages of intellectual development). As
nir-guna, ‘ functionless,’ static, and as vidya, true-science, true-
knowledge, realisation, she is revered by the renunciant, who
wants °‘ Self-dependence,” the supreme bliss of moksha, the
liberty of the Higher Self, ‘ freedom ’ from ‘ dependence on an-
Other,” which dependence on another (the lower self) is the
supreme misery. The worship of nirgupa Shakt: 1s the same
as the worship of Shiva (the Supreme Self), who also is said,
in Puranic symbology, to bestow moksha. Many schools of
thinkers and devotional systems of votaries give her many
names: ' Tapas, Tamas, Jada, A-jfidna, Maya, Pradbana,
Prakrti, Shakti, Aja, Vi-marsha, A-vidy& ; and so on. None is
despised for lacking Vishnu or Rudra; everyone is scorned
who lacks Shakti-Power. She is also known as Maha-M&ya,
Niyati, Mohini, Prakrti, V@sand, Bhuvan-éshvari, the Meaning
of Pranava, the Desire of the Infinite ’.

anon faor | g fxar svar aARfa:

quun gttt Ysar fagm g Ruf@fa: (1o, 1, vin,

AN afsaify aaedd agq &

qEsy at 3@, ArG: |, daRani;

eqsg-Raficarg: gfearn areRfREn: | Ibid., V, xvi

Jaar fafisea ai agfa g,

SoETEaRat af WA JANGA, | 16id., VIL, xxvn,

wemr T, sifsan gfy, fafa:, aife, 5@ T,

g, qraar, X1, 9 3s1, Aaed | FL4Q | Madhava, Sarva-
Darshana-Sangraha. ' Piirpa-prajfia-Darshana ’.

For other verses, whose purport is given above, see p. 218,
supra. Many other names of Chiti-Shakti-Superconsciousness
are given in the 5th ch. of M@ha@ Upanishat, which is part of
Yoga Vasishtha.
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(v) Artha-shakti (arthyaté, ‘that which is desired’, is
artha, object, purpose, intention, the thing meant, etc.),
and dravya-shakti, (‘substance,’ the desired object), are used
in the following, in substitution for, and as synonymous with,
ichchha-shakti. Bala, strength, power, as a synonym for
ichchha, we have noted before ; bhakti is also used as such.

qurat SQurAA faarfa R )
S Awgad:, agdifa a3, sm9 |,
safe:, Brnafer, safmear ga |
arfeqwey sAaR, ysiaey fwnfensr,
zsanfacaraacy ; faaw f4aeaa | Dévi-Bhag., 111, vii.
qed wEaa 3 faguen gue:
feafy-aa- 3y adar amar
FABTHIEA, T,
syfa faar g arfae ged gon:
agatg fagatmg w:acadfana,
QN:I9Y J ANAG KSATEHICHE: |
WsEFER gfa Ny, fazaa, aag B,
geqmfe:, fEnaRng , smafeRRy, sar!
Vishnu-Bhag., 11, v.
fadtaeg 1eay 79 ss9-grA-fENga: | 1bia., 111, x.
¥ varFaceA Rear, afd-w@a-fecase,
SR, FAT, A3 TPz, FART F 1 Toed | X1, xxi.
eIy F91 N6, o AR ffeeaan,
a1, ¥4 =, Afmey ; 9 surEsAAsha Al
fffoorat gragi snfand, 58 ¥99 ;
Aeafafionfaamt ey wifam ;
JTBAT ACHANR) A[HGEY 42 §A14,
a faffonl, & afae, afedses Rifgs: | 1bia., X1, xx.
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The last three verses say that jfiana-yoga, the yoga-
method of philosophical meditation, suits those whose tem-
perament is not that of the men of action, who do not like
restless activity ; for persons of the opposite temperament,
karma-yoga, the regulated performance of duties and of acts
of self-sacrifice, is the best way of achieving the purpose of
life ; for the man of the midway, or emotional, temperament,
who is neither greatly attached to, nor strongly detached from,
the world, the method of devotion, bhakti-yoga, is the best.
The following verses express the same main ideas in a different
setting.

SFIENAWT ey, 359-qra-fEwAIsicRang

FTE9N Y ARAN ) 3T, SIS WA Ivid., IV, xx.

e giaw gaar NREY wa:

aqrafy sng falo asg-gra-fearaa: | 16:a., X1, xiv.

QamE aMIRAA: G, GHRWG, afigaer 9T,

aqr(N)aar smfa, gaasay, gs3-a-ga-fagsmaga: o
Ibzd., IV, xxxis

et weaw SRy Prag uearl s agEefif sadi oftaa ;

TR-FRa1-SU-FoRIIT ITTE X WY qIAF a4k 9 o |

Ibid., X1, iii,

(vi) The sensor organs express buddhi and jiiana-shakti ;
the motor-organs, prana and kriya-shakti.

doarifrods gEsHAAIR 90 Ibid., 111, v.
dumidifands feramfiamae:
srorey R fearafe, gafwmaafiear 1 2oia., 111, xxvi

It should be noted that, in this chapter of the Bhaga-
vata, occurs another verse, which says that kriya-shakti
belongs to aham-kara, whereas our conclusion is that ichchha-
shakti is its proper co-efficient or function or power. This
is only one of the many inconsistencies and perplexities
which seem to beset the question. But it is not impos-
sible to solve the inconsistencies and disentangle the
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perplexities, by careful reference to different viewpoints. The
fifth chapter of Maha Upanishat, above alluded to, says
that the same functioning appears now as manas, now as
buddhi, again as ahamkdra. In the ‘subtle regions’ of mind,
even broad distinctions are difficult to fix, because all is
always in a fluid condition, continual flow and flux. In this
very instance, the ahamkara which is said to possess kriya-
shakti seems to be what, in the last section of this note, is
called manas in contradistinction from mahat-buddhi; and
it is said to have three subdivisions, vaikarika-manas, taijasa-
buddhi, and tamasa-bhuitadi, which last is ahamkara proper.
Vedanta-sara assigns antah-karapa to stikshma-sharira (also
called taijasa in the individual form and sGtratma in the
universal) ; makes it consist of the three koshas, viz., vijiiana-
maya, mano-maya, and praga-maya ; and assigns to these, the
jfiiana, ichchha, and kriya shaktis, respectively.

(vii) The three, sattva—rajas—tamas, are utterly in-
separable though distinguishable; they manifest by turns,
one preponderatmg, the others subordinated, at any one time
and place. ‘They suppress, support, produce, also, one
another, by turns, and always cling on to each other .

ai’tﬂlnﬁ @ AgIREAZIR: | Brahma-satra, 11, iv, 22,

a ggfea gfusat ar, fafy Qay ar g,

add, aHfaSg® FearfafaRIgd: | Gita, xum, 40
arq‘ts-qﬁgﬂr a4, of afgmina;,

W) figd ged, aeaey g o,

aaa=ify g @ acaadl S,

3WAY; GxaRIfiyA an 3=4q;

q oA, |99, B a1 SYSFIQ | Deve-Bhag., 111, vu.
stashfafacas:, ssmmafatgant:,

F=NFaIfaasHy -Saa-Rigasaaes g |

Sankhya-Karika, 12. See also Anugita, xxi.

(viii) The characteristics, properties, functions, conse-
quences, implications, allies, corollaries, etc., of sattva—rajas
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—tamas are very numerous ; in fact, all phenomena whatever
are classifiable under these three. The more important ones
are mentioned in Bhagavad-Gita, chs. xiv, xvii, xviii;
Anugita, chs. xxi to xxviii; Manu, ch. xii. There are
many seeming incongruities in these statements; but they
are mostly reconcilable by the view that sattva corresponds
to jfiana-knowledge, rajas to kriya-action, and t{amas to
ichchha-desire. Obscurity is greatest with regard to the last,
appropriately enough, one might say, for one of the principal
meanings of tamas is obscurity, darkness ! Thus,

acd g, @ B, ANSAAREISAA | Bhagavata, XI, xxu.

‘Sattva is jfiana; rajas is karma;’' quite plain and
simple; but ‘tamas is called a-jfiana,’ not ichchha, straight.
In order to make sure that a-jfiana is the same as ichchha
here, one has to go a roundabout way.

Awy Agmfa<sly aarizERmg |
Wfalaﬁqa @*Faa: Qf@‘ﬂ éfi‘-’ifaz \ S S Vumarshini,, 2.

‘ Ajfana 1s mala, seed of samsara’; it is obviously the
same as a-vidyd. The synonyms of a-jfiana, given in one of
the quotations in (iv) above, help to show that it stands for
ichchha.

Bhagavad-Gita, (iii, 37, vii, 27; x, 11; xiv, 5—17), is
perplexing. It puts together: (@) sattva, nirmalatva or
freedom from impurity, prakasha or illumination, an-amaya or
freedom from disease, sukha or joy, jfidna or knowledge;
(b) rajas, raga or attachment, trshna or thirst for life, karma
or action, lobha or greed, pravrtti or activity, arambhah
karmapam Or initiation of new actions and enterprises,
ashamah or restlessness, sprha or desire (whether emulous
or envious), duhkha or pain; (c) tamas, ajfidna or ne-science,
ignorance, error, moha or confusion and blind clinging, avarana
or veiling, pramada or carelessness, inadvertence, a-lasya
or indolence, nidrd or sleep, a-prakdsha or non-illumination,
and a-pravritfi or non-enterprise, dis-inclination. About the
alliances of sattva here, there is no difficulty. The connection
of rajas with raga, trshna, lobha, requires explanation ; the text
says, in full, that rajas is rAg-atmaka, ‘ensouled by attachment,’
is trshpa-sanga-samudbhava, ‘is born of, or gives birth to,

17
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addiction to the thirst for life, the will to live,’ and ‘ rajaso
lobhah safijayate,” ‘ greed is born from rajas’. The reconcilia-
tion may be found in these turns of phrase. Pra-mada seems
to be derived from the same root as the Enghsh word

‘madness’. Its fellow-derivatives are madana, the ‘mad-
dener’ or Eros-Cupid, mada or pride, alsointoxication, un-mada
or madness, madya, alcohol, etc. Mohana has an allied sense
also. Tamas, a-jfiana, a-vidyd, moha, pra-mada, avarana, mala,
etc., all stand for blind clinging, obstinate arbitrary desire,
which throws a veil over the luminous eye of reason, blinds it,
overpowers knowledge, is thoughtless, capricious, un-reason-
able, is, in fact, the very essence of un-reason, a-jiiana. Love-
Hate, Desire, Passion, is obviously arbitrary Un-Reason.
Unreasoning passion, as Love, creates; as Hate, destroys :
Reason only mediates, mantains, brings about sthiti or
palana, preserves, keeps up some sort of balance between the
two, helps to make law and order : as Vishnpu-sattva between
Brahma-rajas and Rudra-tamas.

Tamas and moha sometimes mean unconscxousness,
swooning, and slumber. In excesswe ‘ perplexity * over con-
flicting desires and interests, ‘not-knowing’ what to do,
persons faint away, and then they come out of that trance or
slumber with some one desxre preponderating. A moment of
moha or laya, oblivion, ‘the waters of Lethe,’ intervenes at
every change of ‘ heart,” every change of strong desires or
states of being, or worlds or planes, every birth-and-death,
avarana-vikshépa, and constitutes an initiation, a diksha,
in which the jiva dives into the Infinite Self or store-house
of Desnre Energy and energies, and then emerges with a
‘new’ experience, of success or failure, a power gained or
lost. The moment of ‘ confusion ’ experienced by one learhing
to swim, between the imminent drowning and the sudden
floating at ease, is a familiar illustration.

Some other helpful texts are,

acd g, qRISTE, TIRA & €74 |

WEAET I 94z, A A4 I,

Jq8) Baoi Ha: ; Ay QT JNAL | Manu, xii, 24-26, 38.
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qua, w44, TaE, BEg B aa:
ed, @, a9 AR ; aeArg e aamda )

Bhavishya Purana, Madhyama Parva, Bhaga 1, ch. 1;
Kirma Purana, Pirva, ch. 11,

I, 38:, q9T AND, a9, WA sirarkan,

F4:, Fv=, 34, N 3, ST vy T,

<51, 39:, 97 aN;, -gfg-varfiar,

sty vaq, fafke, ammat S 4r: B3t |\ Mok, Shany, ch. 157,

‘Sattva corresponds to jiidna and dharma; rajas to raga-
dvésha and artha; tamas to a-jiana and kama. Each
preceding one is higher and better ; dharma is best and should
ever be clung to. Love, hate, infatuation, elation, pride,
like, dislike, sorrow, burning jealousy at another’s prosperity
—all this is Un-reason ; as also all sinful actions .

Foot-Note 2, p. 136, of Scecret Doctrine, vol. 1, says, quot-
ing K. P. Telang’s translation of the 3 Gita-s (S. B. E. series).
“The original for Understanding is Satfva, which Shankara
renders Anfah-karana, refined by sacrifices and other sanctify-
ing operations. In Katha, . . . Sattva is rendered by Shankara
to mean Buddhi—a common use of the word.” To this H. P. B.
adds, “ Whatever meaning various schools may give the term,
Sattva 1s the name given among Occult students of the/
Aryasanga School, to the dual Monad or Afma-Buddhi, and
Atma-Buddhi on this plane corresponds to Prabrahman and
Mulaprakrti on the higher plane.”

(ix) The three functions or properties and characteristics
of sattva, rajas, and tamas are stated more specifically and
categorically in the following, in connection with chit{a
or mind.

fad fa gear-yIfa-Raf-Meaid HOuR 1| Yoga-bhashya, 1, i
awIaEe acd, fRamahs o, Rafadfis an: | 1eia., 11, 18.
feafyFl waa; qearaar, FOEAT SR | 1bid., 11, 28.

&g 4 937 3 MNeHT 9 92T\ Giza, xiv, 22.
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Sifg-arsifa-famgseas: swI-g3fa-faaa-sat:
Sankhya-Karika, 12. See also 13.
ga-g.A-ag: sfa-sfa-femr:

Sarnkhya-tattva-kaumudi, 12.
gig-NI-fageca gfa ar &1g A FA: | Bragavata, 111, xav
aq: AT AT FgrE oafi,
fafadra areqrg A QKA F 1 Ibhd , VI, .

SEAT I3, AT ARG:, AT ALHA: |
Foot-note to Shiva-siitra-vimarshigi, wu, |

‘The function of buddhi-sattva is prakasha or prakhya,
illumination, making known, priti, cheerful joyous affection
and satisfaction, shanta-{a, peacefulness; of manas-rajas,
is pravrtti, chanchalya, kriya, restless enterprising activity,
a-priti, discontent, ghora-{a, vehemence, dire-ness ; of aham-
kara-tamas, is sthiti, niyama, avarana, steady obstinate clinging
to one thing and veiling of other things, with a regularly fixed
purpose, and also vishada and moha, cheerless desolate
yearning and pining, miidha, perplexed and confused as to
the truth, the right course of action, and as to whether the
heart’s desire will or will not be gained.’

(See also my Yoga-Concordance-Dictionary, pub. 1938 ;
references and explanations under chitta, pravrtti, sthiti,
kriya, prakhya, etc.)

The three inseparable but distinguishable aspects or
faculties of chitta or mind, the single °internal organ,’
antah-karapa, (in contact with the five external aud at least
seemingly separate five sense-organs and five motor-
organs), are buddhi (or mahat), aham-kdra, and manas.
Chitta is the summation of the three. It is, in fact, the soul
with three functions, the psychical ‘individual,’ corresponding
to the body with three properties (i.e., sensable qualities,
substantiality, movement), the physical ‘singular,” viz., the
anu or atom of which Bhagavata (I1, xi) says:

aw: afyfem, sma, saga: &g,
Y | A, g WEEa g
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“The ultimate indivisible °particular,’ ‘many’, i..,
multitudinous, but uncompounded, i.e., each separate from
all others, whence arises men’s illusory notion of the ‘final
unit ’ or the singular-—is the paramanu.” (See also Vaishéshika-
Sttra, 1, ii, 3, 6, for summum genus and final singular or
particular, or ' infima species ’).

For all practical purposes, this chitta of Yoga is
manas of Nyaya, its singularising, finitising, principle,
principle of °attention,” of °the hot placein consciousness ’
(in William James’ phrase), of focus in the field of consci-
ousness, which is the cause of the actuality of ‘ one knowledge
only at a time,’” Nyaya Sitra, 111, ii, 56-62 ;-while buddhi
is the cause of the possibility of all knowledges simultaneously
included in that infinite field ; but this ‘comprehensive * kshétra-
jfia quality of buddhi is not clearly brought out in current
Nyaya and Vaishéshika works ; some of these later works how-
ever distinguish two kinds of cognition, anubhava and smrti,
i.e., direct perception and memorial ; and the latter is said to
cover all three divisions of time, while the former is confined
to the present.

Vedanta speaks of °the tetrad of the inner organ, antah-
karapa-chatushtaya, viz, manas—buddhi—ahamkara—chitta ;
Sapkbya, of mahat (or buddhi)—ahamkara—manas; Yoga,
of chitta with three shila-s or characteristics ; Nyaya mentions
buddhi and manas separately (Swtra, I, i, 9), makes jdiana or
cognition (together with other phenomena) a ‘mark’ or
characteristic of Atma (I, i, 10), identifies jiana with buddhi
(I, i, 15), and states the distinguishing characteristic of manas
to be prevention of more than one ‘knowledge’ (or ‘ex-
perience’) occurring at one time (I, i, 16). But Nyaya-
Bhashya (on 1, i, 16) says: “ Memory, reasoning, acceptance
of testimony, doubt, intuition, dreaming, jfigrna or knowledge,
inferential conjecture, experience of pleasure, desire, etc., are
‘ marks ’ of manas; and besides these, also this one peculiarly,
viz.,, the non-occurrence of more than one ‘ knowledge’ at a
time.” And Nyaya-vartika-tatparya-tika (on the same) seems
to identify buddhi (which as said above is expressly declared
in the s@itra to be identical with jfiana) with manas, thus,

gfegtrargatafs | geaASAAR sgevear wa =4 |
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The reconciliation and explanation of all these may be
found in the statements that,

g@ﬂ@?ﬂ?ﬁ@! fa@q 1 Shiva-Sutra-Vimarsiuni, w, 1,
AFIIAIAET AeT AT SFIAA Siq:wwfas:, fy aafa
TNYNRY, HEH FATENRY, Ja1 3 AcIgNRFETIAi IfA: |

Spanda-karika-vivrti, iv, 20.

‘Chitta consists of buddhi—ahamkara—manas,” * which
make up the ‘inner organ’; and of these, manas expresses
rajas; ahamkara, tamas; and buddhi, sattva.’

qRaz  fvgamarsgiaa fed  agsgsamfEanngesaE-
HeAAISd e, adq Aafy, FRrAscacaenedrdr acarfyscaieana
qré: éq(fﬂ, efq steAr Wﬂ&@%{: | S. 8. Vunarshini, w, 1.

auy: fta:, arfify afefy gfq s, Jgadesaoramy: faaar:
SHIQAr t 1bid., Appendix, 1v

gsa1 afwaar 9t 1 1614, 4, 13.

¢ § FTEAATA | Yoga-Vasishtha, Chudala-upakhyana,

‘This three-functioned mind or chitta is anu, atomic,
because it ‘ breathes,” aniti, expands and contracts, and keeps
moving_incessantly, atati, and hence is called the atma-jiva-
anu; Atma, really Omnipresent, therefore motionless, appears
as moving (atati) when, colored by desire-vasana, it puts on
a-khyati (a-vidyda, a-jfiana), non-knowledge or forgetfulness
of Its-Own-Nature, and, instead of Omnipresent, becomes
anu, a limited atom; when enveloped in the triple organ
and the five tan-mafras, it is the experiencer-chitta ; this
sheathing is due to desire, will to live: the essence and
core of mind may well be said to be desire’; while,
no doubt, the three aspects of the mind are co-equal, yet,
if a ‘distinction between the prophets’' may be made at
all, we would have to say that very soul of soul is
desire; for desire, emotion, the ruling passion, makes the
individuality, the peculiarity and character of the person,
is the individualising, finitising, characterising, distinguishing
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principle ; any given person feels his separate existence most
fully and keenly when he is expressing & particular emotlon
most intensely; creation of krtyas, (Tibetan tulku) ' arti-
ficial ' elementals and dévas, by means of mantras, ‘..,
manana, ideation, with intense desire, is only an illustration of
this fact, as also the theosophical doctrine of ‘ individualising’
of souls from lower mto buman kingdom under stress of
intense emotion, like ‘ crystallisation ’ under stress of chemico-
physical forces corresponding to emotions; ° desire is the
shakti par excellence, shakti-tama;’ cognition and action
are shaktis only with the energy borrowed from desire.

This is also the significance of the otherwise somewhat
obscure verse,

A T3, 399 g A=At wHld Afe A Wi,
SfIGt, AEEE |, JA1 3§ AEA SAG 1 Gita, vii, 5.

‘My para or higher prakrti 1s that which manifests as
jivas, souls, individuals (of countless grades of deﬁmtlon,
group-souls, etc., one within another), and thereby carries on
and upholds this moving world.” In other words, this para-
prakrti is much the same as Daivi-prakrti or Shakti, energy,
force ; and apara-prakrfi is Mula-prakrfi, matter. The three
gupas, in different aspects, belong to both, as indeed also to
Spirit or Pratyagatma.

Energy, force, power, though abstract, in a general sense,
yet always manifests as, in, and through, concrete ‘indivi-
duals,” human and non-human. Hence inevitable mor-
phisation of the one Atma.Shakti, in many degrees of defini-
tion, first into prafika-s, nature-forces of the Védas, Agni,
Mitra, Varunpa, Indra, Strya etc., distingnished by functions,
without ascription of any sharply-defined concrete human or
other shapes; and then into pratima-s, more concretely
anthropomorphic deities of Purdnas, with well-defined but
changeable shapes in subtler matter, as abhimani devatds,
ruling over and guiding (not so much mtellectually as v1ta.lly
and inspirationally) masses of corresponding ‘ nature-spirits
of all kinds, made of subtler or superpbysical matter, or con-
sisting of vegetable and animal bacteria and bacilli (yak-
shani and rakshamsi—after whom human or semi-human
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races of yaksha-s and rakshasa-s seem to be named, because
of the prevalence~of such microbes in their bodies), as also
‘ animal-souls’ of masses of animals and men; and finally
into quite human and historic deities, avataras, of Puranas
and other national legends and sagas, ruling more intellectually
(comparatively) ‘rational-souls’ of masses of men.

The already-quoted verses of Bhagavata (VIII, ii),
speaking of ‘triple Shakti, of the nature of I-feeling, egoism,’
indicate the same thing as the Gita-verse.

This aham-dhih, I-feeling, is aham-kara of Sa&rnkhya and
Vedanta, and asmita of Yoga, which is but the second stage,
phase, or form of a-vidya, primal Error, by which the
Infinite illusorily regards itself as a finite ‘ body,’ an ‘atom,’
and ‘ finitises ’ itself.

This anu, or ‘anava-mala,’ ‘atom stain’ or ‘ atom-sub-
stance ’, takes the place, as the third subdivision of energy,
viz., samya, mentioned on p. 238, supra, from a different

standpoint.
MNyaeaafea sey, amer fegdeaa:,
F: gHla:, § CIEY AE) 9% 3944 |
TasTRIfRETEy, EqEsIEqI AEIar,
fgar s/ qeH $8 EIEITAMEIT: | Shiva-Sutra-Vi., i, 3.

We have seen above that manas, chitta, or jiva is anu :
Upanishats repeatedly declare that Brahman, Supreme
Atma, is ‘larger than the largest and smaller than the
smallest,’” is infinite and infinitesimal both, (the word for
‘large,” viz., mahan, having a special fullness of significance
which will appear in a moment). We have also seen that one
of the quotations above, from Bhagavata, expressly says that
the ‘ atom,’” the ‘final singular,’ is ‘many’ and yet also the
cause of the illusion of singularity, ‘ oneness,” i.e., of many
ones. A quotation from Spanda-karika-viveti will help to
show how ' extremes meet, and not only meet but are
identical. y

oY g A% 39TAg fassyauy ;
gYFAFAEI acadd (2 %) SEE |
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geguFcaaaed  adFcaArd fga
TRFcIAafaTg acgarena fagd

QY: aar Aguiker: am: akay fa:
Sid:FUAEAEY A Afgafegan 1w, 21,

‘In transcendental and supreme experience, oneness
or identity is not distinguishable from °separate’ (or rather
complete and perfect) singularity (kévalatd, of yoga). Sepa-
rate-singularity which has no fringe of uncertainty of any
kind about it, cannot be distinguished from true (universal)
oneness ; and vice versa. In that supreme experience, the
broad firmament, all-bearing earth, ambient air, blazing sun,
rolling oceans, rushing rivers, ever-receding quarters of space
—all these are seen to be but portions, projected without, of
the one my ‘internal organ’ within,” i.c., they are all seen
as constituents of the One xmpa.ruble Conscxousness which
has 111usor11y dxvnded itself up into a ‘ without ’ and a ‘ within .

‘ Empirical > and ‘universal’ Ego are identical. Following
verses of Yoga Vasishtha, 111, ch. 84, are to same effect.

faewa fe dary, amREGagivd;

agua dfafagss, warea: sfy w70 |

a4 spegs Fag faufd Bisaa:

HESIW 39 a8 FAFS fagead 1

Asd Fawer fagm: , ar or Aataar;

FAEY FSAMIA, qmad, @Y, S§ ], Ha4:

fad arsd, aedd, B, B9 AdEd )

‘The Chit-element in chifta, is seed of omniscience ;
the Jada-element in it, is all this Jagat, moving illusion.

Chitta, mind, contains all the World-Process within itself. It
should be reﬂected upon, controlled, cultivated, reﬁned'

After all, is it not literally true, that every experlenoe,
and all that is contained or implied in it and by it, all its
contents, is a mood of mind, a vrtti of antah-karana, i.e., of
the Self identified with, or imagining It-Self as, an‘an{ah-
karana? To think, to say, ‘this is my-self’s experience, that
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is another-Self's experience, this mountain is outside of Me "—
is not all this, My experience or thought ? Is not all distin-
guishing of one-Self and another-Self, together with both the
thus distinguished selves, within the One Self which distin-
guishes ? Indeed there is Only One Selt which includes all
selves and all not-selves, all thoughts and all things, all sub-
jects and all objects.

It may be mentioned incidentally, that Pranave-Vada
makes abam-kara the summation of chifta-buddhi-manas,
instead of chitta the summation of ahamkara and the two
others. As said before, this implies only a slight difference of
standpoint, an emphasis on aham rather than on kara.

. (x) A few quotations regarding the three ‘ faculties’ or
functions’ of this ‘inner organ’' may help to make the
subject clearer.

t is true that the ancient works lay stress on the indi-
visible oneness of mind, manas, in all its psychoses i.e., the
psyche’s functionings, moods, modes ; thus,

FW: g&ear fafafecar sarswar efRegf: & o o seaa
83 ¥ Qd |\ Brhad-Aranyaka, 1, v, 3.

‘Love and passionate desire, resolve, doubt, faith, dis-
belief, patience, impatience, modesty, clear insight, fear—all
these are but manas, mind.’ These psychoses (mind’s func-
tions, mentations), are typical of the scores mentioned in
different works of various schools of philosophy; e.g., dlo-
chana, pure sensation, and pratyaksha, perception (which are
the basis of all other mental operations, T4%&F aﬂﬁw ifa:,
as said, in Sa@nkhya Karika, 30, and 999U sfafd:, in Nyaya-
bhashya, 1, i, 8), adhyavasiya, or ascertainment, abhimana,
egoistic desire, sankalpa or vyavasd@ya, resolve, viparyaya or
viparyasa, error, samshaya, doubt, vikalpa, imagination,
svapna, dreaming, nidra, sleep, praty-avamarsha or praty-
abhijfid, recognition, ichchha, desire, raga, liking, dvésha, dis-
liking, krti, volition, abhi-sandhi, determination, anubhava,
experience, presentation, smrti, memory, etc.—all these are
only moods of the one mind.
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agon a-d faW < weEr’ oF ST
#Atag ot A ¥ A o Te g A
9 d%e9d a3 aar siea, iy saeyal ;
agey-nad) fad 9 saraq Hafaa;
GFAIAIQ afSA 389 fafisyd,

JEq A ARATSITIH: @ar: Ffeqal:, 7 €a-9Ea:

faeq-Hiea-sEmn- Ja-FIa-fHar-'swag,
fadt &4 g3 agra, f g 3 Fed

argan: seqqa @ishy arfy ¢ srdare '-at 9a: ;

g fafeiar sEAT ¢ IREY 347
gig: dafeqasmanr waifd qaasieig ;

‘) qafywed g vesfa ghaval @A ;
qif-arg-wg ¥E sfeaxrfn fagg gan:

ud Ay fg dseu-graar-sgAfea:,

g A-M&-90a-sAr wArg sy Af=ai
sy afead ¥, 9q-wdsral T,
RI-F-PRHT 37 @F At da949
wiuead:, wfagyfs:, sfasam, wfafear,
Ffg_ Tag wgH, Fhaa fad 5 &9 ;

s, 9Bke gfa o<h, wRm arar gfa wfead,

Ffa s gfa 9=, sfaa aq 3R &ad,
Fhag a=a: IRy @ard, w9494 €99,

e wfag sl gfa, wfag g=ar sfa avaq,

‘g’ QEYId AE, FOAA-FSAGE |

Maha Upanishat and Yoga Vagistha.

‘ Self-born Brahma spreads out the worlds by Manas.
Wherever there is sankalpa-ideation, there is Manas at work.

There is no difference between the two,

‘When ideation
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ceases, Self Al-One remains. It is indicated by such names as
Atma. By and in ideation, Space-Time-Motion appear, and
Chlt -consciousness becomes Kshétra-jfia, cogmser of the ‘ field ’,
the ‘ This’. Ideating vasana-desires, it becomes * aham-kara ’-
ego-ism ; that, making determinations, free of doubt, a-kalanki,
becomes ‘buddhi’; that, forming an ‘image’, becomes
manas ' : that, densifying, crystallising, becomes indriyas,
sensor-and-motor-organs ; these make up the body. Thus the
jiva-soul, binding itself with bonds, like the silkworm im-
prisoning 1tself in a cocoon spun by itself, falls lower and
lower into denser and denser matter. This one and the
same Manas- Mmd accordmg to its various functlonmgs, is
named now manas ,_how buddhl now Jnana , again
‘ichchha’, then ° kriya ’, now * aham- kara now ‘ chitfa’, or
prakrti, or mayd, or malam, or karma, ban(jha, puri-ashtaka,
or a-vic_iya. All these are but various names of various
functionings of one and the same ideating Manas-Mind ’.
Still it is possible to distinguish three broad classes of
functionings among these phenomena.

ATarn, sfamasy, segd Afq, 7 G

UFEYT, Fafeca g% Aq: FAT €T | Tantr-aloka, ix.

a9 daed 19, gy dlged @, FEFAEFST 4, fad 7
Jafyas4 A | Prashna Upanishat, 1v, 8.

psqgar gfe:, AfaMIsEs:, a9 dxeaw
Sankhya-Karika, 23, 24, 37.

R AFAAA:; A1 NG00
#Rol qgRa: (5RY:)F Ae, afi(g) eiade: wam
qa: wRRAMTIEIITAIT:, §GT: AEARAITAAN: , QRS

Ff:, afy:, cafeda, Sar fargaras:,
F=0I-GE-aaral:, A9 HFW BT 1 Tangraloka, ix,
aY, gy, srEm;, e, s e ;

daq, fraa), o:, eager R @

Shabda-kalpa-druma, art. Antahkarapa.
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I3 g gFafIFeaFed, aqr A3 ad A9 s|TIET ;
ea1e_gigEd T 737 wdAfa gfafud awadiasd;

JgEaraed ad. fad Hoaia;

HAIFATCAIYT  AZEFNGAT a7 | Dévi-Bhaga, VIL., xxxi.

So far there is no difficulty. There is a clear consensus
in the above texts, that buddhi is that faculty of the mind
whose function is to ascertain facts, adhyavasdya, bodha, syati,
nishchaya ; aham-kara, to ego-ise, to connect all experiences
with self, to reduce them to the sake of the selfishly-desiring
self, abhimadna, sam-rambha, mati, garva; manas, to resolve
upon which course to follow between doubtful alternatives,
kalpana, mantavya, éshand, ichchha, klrpti, samshaya or san-
kalpa-vikalpa ; chitta, to memorise, to connect before and
after, past and present and future, and also all the three, in
itself, smarana, anu-sandhana. Clearly the three first corres-
pond to jfiana, ichchha, kriya. But when we seek for direct
texts, we find some perplexing inconsistency here as in the
case of sattva, etc., (vide section viii, supra, of this note, and
the references to G7ta). Thus,

Ay qeasar foataed s 3R ; but
aeq fear anaaqitET 3593 REeIsQ ; and
£BISET AT STFMAY SR dEINIF | Tattva-sandoha.

(It should be noted that the quotations from Kdshmira
Shaiva works, throughout this Note, are all taken from
Mr. J. C. Chatterji's excellent publications under the auspices
of the Kishmir State.)

In these lines jfiana—sattva—buddhi are brought together
all right; but kriyd and manas are joined to famas instead of
rajas; and ichchh& and ahamkdra are allied to rajas instead
of tamas. Spanda-karika-viveti (iv, 20), however, as we
have seen in section ix, supra, of this note, assigns the corres-
pondences rightly. Vatsyayana, Kama-stitra. 1, ii, 44, uses
abhimana in the sense of desire, expressly.

gieF1: AREEFA1 HARMAIAE: gagus) faar |
()This sentence is repeated in Kautalya, Artha-shastra,
1, vi.
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‘King Dandaka, desiring lustfully to violate the
_daughter of the Rshi Bhargava, was destroyed with all his
kith and kin, and all his kingdom was laid waste and became
dense jungle’. Valmiki, R@mayana, has a verse which uses
the word in the same sense: ‘Does the king’s son carefully
avoid lusting after the wives of others ? .

HeL A TITL A UIGNSa=Td

We may, on the whole, take the following to be the net
result. Buddhi is the principle or faculty of cognition, know-
ing, understanding, intellection, reason, which ascertains and
decides, ‘this is so’; it corresponds to satfva; Samskrt
names for its operations are  adhyavasaya, nishchaya,
bodha, jfiana, upa-labdhi, etc. Aham-kara is the ptinciple or
faculty of desiring (whereby the separateness of one-self is
primarily accentuated), wishing (willing being, so to say, mid-
way between wishing and acting), and of self-reference, indivi-
duation, personalisation, egoism, hence self-complacence,
pride, etc.; it corresponds to famas; Samskrt words for its
functionings are ichchha, abhi-mana, sam-rambha, garva,
éshana (in the sense of viasand, craving, etc.). Manas is the
principle or faculty of action, volition, conation, determination
(of what to do), resolve (after vacillation), attention (after
distraction); it corresponds to rajas; Samskrt words for
its activities are kriya, éshanpa, (in the sense of seeking, anu-
éshani, going after), samshaya-vimarsha, sankalpa-vikalpa.
Chitfta is the summation of the three, with the special feature
or function of memory (and expectation), connecting before
and after; Samskrt words here are chétayaté, smarapam,
anu-san-dhanam. The name chitfa, for individual mind or soul,
is appropriately formed from the root-word Chit which
means consciousness generally, Chétana, Chiti. The Univer-
sal Consciouness or Chit, including all time, past, present, and
future, is obviously the locus and the means of all memory.
A portion, a slab, so to say, of this Universal Conscious-
ness, gathered into a separate aggregate, with a definite
reach backward and forward in time, becomes a chitta ; in this
individual ‘ memory'—and an individual ¢s but a ‘ memory,’
a biography, a number of experiences in a certain order, so
that individuality is lost and disappears, when, and to the
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extent that, memory is lost and disappars—the three other
functions, of budghi, etc., are all incorporated.’

The order of succession and rotation of the three classes

of psychoses, cognitive, affective, conative, is indicated in the
following :

qESTeg) AAfEsI, ITBIAT daq B,

wfastegr 1398, AW AL B30 | Shandulya.
gratgar facar, ReearqaisRiafian,

ﬂfﬁéﬁqﬁaﬁ ﬁﬁ, aﬁﬁ'ﬁ_é dd: FSH | Mbh., Shant, ch. 204,

“Out of knowledge arises desire; out of desire, krti (or
prayatna), i.e., volition: out of that, effort; out of that,
action.” ‘ First comes knowledge (of a thing); then the wish
to obtain it ; then the purposeful effort, abhi-sandhi; then the
action ; then the fruit.’

sraifd, knows ; then 3%8fd, desires: then qﬁa, endea-

vours-—this is one of the commonplaces of Nyaya. It1sobvious
that intention, purpose, will, volition, conation, innervation,
exertion, muscular effort, are all intermediate states of transi-
tion from desire to action.

In Puranic mythical and anthropomorphic symbology,
for purposes of concrete devotional worship, Vasudéva-Krshpa
(an incarnation of Vishnu-sattva, representing knowledge,
wisdom) ; his brother Sankarshana-Bala-rama (of Rudra-
tamas, representing the anger-half of desire); his son Pra-
dyumna E)f Kama-Eros, representing the love-half thereof);
and his grandson A-niruddha (the ‘ unrestrained,’” representing
action, rajas), stand, respectively, for chitfa, buddhi or mahat,
the two subdivisions (anger and love) of ahamkara, and for
manas respectively (Bhagavata, 111, xxvi.)

For a description and illustration of the inhibitive, veiling,
blinding, (dvarana), distracting, diverting, selective, mis-
directive and incentive, (vikshépa), preserving, steadying,
(sthiti), fixing and regulating (niyama) effects of feeling,
passion-desire-unreason, and of its connection with {amas,
see Hoffding, Outlines of Psychology, ch. VI, 7. Thus,
“. . . Feeling itself may have a hindering effect. . . But the
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step once taken, feeling is the faithful guardian of what has
been acquired. Then its inertia” (tamas) “is of use to
Enowledge” (sattva), etc. (See also Herbert Spencer, Psy-
chology, vol. 1, p. 110).

(Some more notes, which had gathered on the margins
of my personal copy of the previous editions of this book,
may be incorporated here).

eafa: sada-fanar, afq: swmfa-a=a,

gfy: arcwIfemt Far, 991 Swfea adqr | Nyaya

PV, A 99, T, AR qr,

F@r, SO, sAfqrd, acagmd 9, g |

gwe, sua, Rad, gwe, {ar, e, g, afa:, adr,
Sfa:, €, dwen:, ®g:, A, FA:, 4, gy gaif v qarfa
qgrAeq aradgite wafsa \ Avtaréya, m, 2,

‘ Smrti, memory, has the past for object ; mati, expecta-
tion, opinion, the future, the coming ; buddhi, perception, the
present, - that which is immediately before it; pra-jiia, the
higher mentation, thinking, ranges over and covers, simultane-
ously, all three divisions of time’. ‘Wish to hear i.e., to
learn, scientific curiosity ’, attentive listening 7.e. absorption
of knowlédge, apprehension, retention, inferential reasoning
and acceptance of a fact, (similar) rejection or refutation (of
an alleged fact), understanding of purport and purpose,
knowledge or grasp of the essential truth (of a subject)—these
are the eight functions of dhib, intelligence’; (from dha, to
place, to do, to deposit; dhiyanté pad-arthah asyam iti
dhih, that in which all meanings of words, :.e., notions of
things meant by words, are deposited; dhi is a synonym
for buddhi). Sensation, perception, concrete or factual
knowledge, abstract thought or conceptual knowledge
or generalisation, retentive intelligence, view (or outlook,
doctrine), resolute fortitude (or determination), opinion,
independence of mind, propensity, memory or recollection,
imaginative ideation, volition, asu or prapa or innervation
(of a motor organ or muscle, with nerve-energy, by volitional
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effort for action), kdma-desire, vasha-capability or will-power
—all these are only different names (of different aspects or
functions) of pra-jfiana-consciousness ’.

qa1 Aaal aaeafy, ¢ dar e gfa, s il ; ¢ walf
gHia’ gfa, o9 36 ; gAE 9y V9’ IR, NI A ‘@
T &b g 9 7989, IR, A9 81 ; A & scar, @A) R S,
aaY & am, #a: 391€4 30« Chhandogya, vir, 3. fad JaFQ 1 viu. 5.

‘By manas-mind, man resolves, ‘ may I study mantras ’,
and studies; ‘may I do (such-and-such) acts’, and does ;
‘may I desire children and domestic animals, and (the joys
and riches of) this world and also the next’, and desires;
manas is the soul, the Self, is all this world (i.e., all these
worlds, all this, all objects) ; it is Brahma ; manas should be
meditated on, propitiated, worshipped, given devotion to (z.e.,
should be purified, elevated, strengthened)’; °‘Chitta re-
members ’.

The same three functions, jiana-ichchha-kriya, cognition-
desire-action, with the fourth all-connecting 'all-including
memory-expectation-consciousness, are clearly indicated in
these sentences of the Chhandogya. Incidentally, it may
be noted that Plato, in Republic, Bk. iv, (Jowett’s translation),
distinguishes * three principles of the Soul, Reason, Desire,
and Passion or Spirit or Anger ' ; which is very feeble; in
view of what Indian tradition says, from Upanishats down-
wards; “‘ passion or spirit or anger” is only one part of
¢ . (3 [ o .

desire’, and “ reason’ only one part of " cognition', and
‘ volition-action’ is not discerned and counted at all by Plato.

Mbh., Shanti-parva, chs: 238, 254, 258, (also 203, 268,
281, and others) say :

At U AT, Y, SAWSICHS, A4,

q@i, sgar-mfy, sda-dngss |

gageg 9u 3ha:, AL ARAT T AD:

afex Fagd wid, aar waf ar & 1

sggarEsiRa® gfk:, a9 SATHOSIAS |
18
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‘ Mahat-Manas manifested first, fast-rushing, far-travel-
ling, ever-going, desiring-and-doubting (affirming-and-denying,
imagining-and-effacing).” ... ‘Beyond Manas is buddhi;
beyond buddhi is Atma.’ ... "~ When buddhi undergoes
emotion or any definite functioning with reference to a
specific object, it becomes manas.’ ... ‘ Buddhi determines,
resolves, ascertains, makes sure; manas expounds, specifies.’

There is a grand hymn to Manas, of six mantras (verses),
in Yajur-Véda, which emphasises the all-enmeshing quality
and speed of the mind:

s wadt g 33f 34, 99 3 gaEd ada uf,

@4, sfani s ok, o A ae: Radsed weg |
Iq S9E, 39 d1, YR, 39 Nfag 7w s,
Feqr 4 £ 99 w9 59, a9 X a9 REdweaasg |
7 53 3 Y wfea afgdd amde a9,

aféafad @5 g ganar, @ Aq: faadsed Jeg 1 ...

‘This Mind of mine, which wanders far when (I am)
awake, and comes back (to me) when (I am) asleep ; which
is the one Light of lights; which is known as pra-jiiana and
chétas and dhrti, (knowledge, desire-memory, and will-volition-
action), Immortal Inner Light of all living beings, without
which nothing can be done, which encompasses all past,
present, and future worlds, in which are interwoven all the
minds of all beings—may that Mind of mine ever ideate holy
thoughts, ever function auspiciously, beneficently °.

Chitta has been said in some of the above texts, to
connect all three divisions of time. As memory, it is cognition
of an object with the additional cognition of ‘ past-ness’, in
the sequence of its experience ; as expectation, of future-ness;
as direct perception, of presentness; (see The Mahatma
Letters, p. 194, ré Time). Other texts assign the same
power to prajfia; others to buddhi; they ascribe reasoning
also to the two: it is obvious that reasoning, inference,
proceeds from past experience to future similar experience,
connects memory and expectation. The incessant flow and
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flux, the kaleidoscopic assumptions of ever new forms and
figures by the very same few pieces of differently coloured
glass, which goes on perpetually in these subtle regions of
the mind, bas been referred to before; each function passes
into another, imperceptibly as it were. Compare the
statement in The Mahatma Letters, p. 187: “ As no two
men, not even two photographs of the same person, nor yet
two leaves, resemble, line for line, each other, so no two states
in Déva-chan are like”. But this does not mean that the
states cannot be grouped into great broad classes. Clouds
at sunset in the rains are never still, are ever changing their
shapes and colors; but the main seven colors, or the three yet
more primary ones, are always there, and distinguishable.
Déva-chan, (? Tibetan for Skt. Déva-jana or Déva-sthina, god-
world) Svar-ga, (‘ where sva, Self, goes ’), may be said to be
the Dream-world par excellence) ; all mano-maya and vijfiana-
maya ; but of waking dreams, so to say, vivid, ‘real’; sva,
Self, Mind, has much more control over Matter there ; Matter
is much more plastic.

Incidentally ; the fuller the comprehension of the Nature
of Mind and mental processes, the clearer will be understood
the teachings of the Masters, as regards after-death states
of normals and abnormals, suicides, °accident-killed’,
elementaries, ghosts, shells, lower principles, higher principles,
disjunctions of the principles from, and fresh conjunctions
with, each other, etc. Each individual flowing into and out
of all others ; individual within and without other individuals :
the principle of individuality-Manyness as well as all indi-
viduals, within the Principle of Universality and the One-
Universal—this seems to be the key to the problems of
personal as well as Impersonal [mmortality and all subsidiary
questions ; the subject will come up for treatment agaio, later
on. In this connection, an extract from Herodotus (History,
Bk. 1V, ch. 184), which is referred to in the Secret Doctrine
(iv, 331) will be found suggestive : * around another salt-hill
and spring of water, dwell a people called the Atarantians,
who alone of all nations are destitute of names. The title
of Atarantians [Atlanteans] is borne by the whole race in
common ; but the men have no particular names of their
own. . . . Near the salt is a mountain called Atlas, ...
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so-lofty . . . the natives called it ‘the Pillar of Heaven’,
and they themselves take their name from it, being called
Atlantes . ..” A group of persons, not having any dis-
tinctive, differentiating, particular names, everyone being
known as and called ‘ Atarantian’, presumably had some sort
of a ‘group-individuality ' also; somthing like that of herds
of herbivores, or the populations of terinitariums and bee-hives.

In the last-quoted Mbh. text, occurs the word vy-ava-
sdya. Ordinarily, it means resolution, determination, in the
actional sense, rather than the cognitional ; f.i. Gif@, ii, 41
‘ The resolute, determined, buddhi, will,is one-pointed, single-
minded, keeps one aim before it (and therefore acts, and
achieves that aim); while the irresclute ones dream of many
objects and fritter away their energy in endless vague plans’.
Here, by vyavasiya is meant ‘determination to act’ rather
than ‘ascertainment of fact’. The cognitional sense is usually
expressed by adhy-ava-siaya, as in many of the other texts
quoted above. The word vy-a-karana has now come techni-
cally to mean grammar; because grammar " specifies’ and
‘ limits’ the proper use of language.

Abhi-mana and its derivatives, as meaning ego-ising, self-
referring self-emphasising, self-asserting, prideful, overbear-
ing desire, occur in the following texts :—

uay CNISAFE a5 Merd ¢ Afraed’

A, U A ATeAT a-gST-RfE:,

Rgato: wsfyam ¢ sifiaeafa’ sigfganm ;

9 Froige: arg arg g€ A,
qgara-fRaE-srar ¢ 3-a7g-sg ’ gy ‘agd
aifs s ggifa siwarfa wdfs,

‘sifamsafy, spitarara’, o¥F g (¢ @-)Fa af
FEifn wegifa ag - Afm=afa’ agfgam

‘ afqaraly s ad9 HRaF A,

a4 -ansq, qutdl #1d 07 9—
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“sigg waifa > 3 |4, AR a7 ka9

AIC G ARAM A(gFgeg * swafaasa’
Mbh , Shanti, chs. 308, 309, 310.

‘This Maha@n-Atma, for the sake of Krida, Play, abhi-
manyat1, puts upon Him-Self, takes on, a-buddhi, a-vidya,
i.e., Prakrti, with 1ts three gunpas ; enters into these countless
yoni-s, species of living things, identifies It-Self with Its
companion, its garment inside which it dweils; and thinks
[note these words] “I am Not anything Else than this
body’ (—instead of thinking its whole Thought, ‘‘than
My-Self "—); thus, it abhi-manyati, imagines, as attached
to It-self, all these outer garments, vastrani, made up of sa'g’qva-
rajas- t,amas, dharma- artha kama, [note the correct order] ;
thinks “ I am all these”, *‘ all these are in me ”, these mdrxya.s,
sensor-motor-organs whxch make up this body. Thus the
Infinite abhi-manyaté, desirefully imagines It-Self to be
finite .

sifita:, gaa:, A=aQ (&), Areafq AaQqafy, ¢ sieq vag_vad
T’ gfa

‘May I be so-and-so, I am so-and-so '—this imposition
of other things upon Self is abhi-mana.

fafy; sganasear | FafT 4, aafy 9, 3k, 9ga@ A
‘The essence of chiti is re-cognition, prati-ava-marsha,

ability to recognise that this is the same as was perceived
before. It gathers up and preserves and holds all experiences ’.

79 g3 SrEawE s ded Pl AIRGEEd, TaR gevatnd
age s, gFERR = @wr, &k, o, Jar, sqaemE:, aafy-
qif: 399 Al sywmaal¥ amifa sy L. fAaftE, ¢ sfaarEr?,
S EE gsat, wm:, a?ﬁl:, @4, A, {‘1’:, AA-FIT: 4, warfa wgsr-
qatgamaifa wafea, @ ag:

1 Mbh. Shanti, ch. 427 ; also chs. 108, 180, 316, 317 357; Anu-gita,
ch. 26; Vayu Purana S;shtn Prakarana, ch iv; etc.
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(See also Durga-Sapta-Shatz, and my Manava-Dharma-
Sarah, in which these and other synonyms, and names
according with transformations during gradual manifestation,
vyakta-pary-dya and aham-kara-pary-aya, of Mind-Brahma,
are repeated over and over again, and explained etymologically ;
whereby the transformations become intelligible).

We have seen before (pp. 121—131) how certain texts
play, in riddle, with the word anyat. Another text of the
same kind occurs in Mbh., Shanti, ch. 325 :—

A-9778, A*TZ, I FOA, A-A7IT_ AT TR |

It occurs in the course of a great debate between the lady
(philosopher-yogini) Sulabha and king Dharma-dhvaja Janaka
(of the famous dynasty of Janakas, philosopher-kings, also
known as vi-déha; one of whom, Sira-dhvaja Janaka, was the
father of Sita and father-in-law of Rama). Dharma-dhvaja
was a disciple of the Sankhya Teacher Pancha-Shikha. The
text quoted has a different meaning, in the immediate
context ; but that meaning is of no particular significance;
the other interpretation, of deep significance, 1s also possible
here, as in the other cases (pp. 121—131), and is appropriate
‘also, in view of the nature of the whole discussion on

philosophy, in theory and in practical daily life ’.

A 7 ‘ stfuasdd ’, warq fesar =
Valmiki, Ramayana, I1 ch. 88, 24—29.

‘Enemies never harbour any proud desire to attack the
kingdom of Ayodhya (even after R@ma has gone away to the
forests, on his fourteen-years’ exile, because it is guarded by
his fame, and the fame of the good and strong government
established there) ; they avoid it like poisoned food .

arag flra s, aEa wacd iy ¥fsam;
afs ?»ﬁ ¢ sfyasla ,, q gaaq Q‘é ﬂéfa | Bhagavata.
‘(For the renunciant sanyasi) necessary food is the only

right possession; he who desires more is as a thief, and
should be punished °’.
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These additional texts will, it is hoped, enable the reader
to judge more confidently the import and the correspondences
of the three factors of the several triads which have been
dealt with in this note.

The word °faculties’ has been used above wittingly. It
is true that modern western text-books profess to have given
up the old ‘faculty-psychology’; and the abandonment is
justifiable, but with reservations. We have seen above that
the ancient Upanishats strongly affirm the indivisible unity of
the mind ; but that does not entail the avoidance of all classi-
fication of psychical phenomena, and of the consequent
discernment of corresponding ‘powers,’ shaktis, z.e., ‘ faculties,’
in the soul. The doctrine of ‘ faculties ’ was run to an extreme.
There ought not to be a running to the opposite extreme. It
has been pointed out that the three functions of the mind are
distinguishable but not separable. Irom this it does not
follow that the word ‘faculties’ should not be used in con-
nection with the mind; for ‘faculties’ may also be regarded
as distinguishable but not separable. Strictly, prthaktva,
separateness, separability, complete and perfect, does not
exist even in the realm of matter : for the most utterly separate-
seeming pieces of matter are found, on scrutiny, to be floating
in and connected together by a subtler kind of matter of which
these separate-seeming pieces are, directly, or indirectly some
sort of condensation. The organs of audition, vision, etc., may
be said to be separate, but scarcely the ‘ faculties ' thereof, which
all inhere, as ‘ powers,’ in the indivisible soul. And even this
separateness of the organs is not quite perfect separateness.
Even physically they are connected together by nerves. And
in abnormal psychical states, persons have ‘seen’ with
the ‘navel,’ while their eyes were tightly closed and band-
aged ; and ‘optophones’ have been recently invented. The
indication is that the potentialities of all kinds of sensations
are present in all the sensor-nerves—on the general principle
that all is everywhere and always—though one potency pre-
ponderates and has become act-ual in one special nerve ; as is
easy to understaud when we remember that evolutionists have
ascertained that all the sensories have differentiated out of
one primal nerve of ‘touch’ (as moderns say; of °audi-
tion,” as ancients say, though some verses of Anu-Gitd,
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which refer to sparsha-vidyut, ‘touch-electricity,” seem to
lend some support to the modern view also). We have
also to remember that, with progress of psycho-physical
research and discovery in the ‘localisation of functions,’ it is
being established more and more clearly, every day, that certain
nerve-parts, nerve-tissues, nerve-lobes, and ganglia, pre-
ponderantly serve as channels and organs of one or another
of the three main functions of the mind; so that the inner
organ’ is beginning to be seen as not wholly dissimilar from
the outer organs; and vice verse.

In short, the distinction between  distinguishability ’ and
‘ separability ’ too, is but one of degree, ultimately ; for buddhi,
which ‘ distinguishes,” is itself jada, ‘unconscious,” being a
transformation of Prakrti, or Root-matter, as Sarikhya says ;
and Prakrti again is but an ‘idea,’ in turn, an ‘eject’ and
* project’ of Consciousness, made of veritable Conscious-stuff ;
‘ without’ and ‘ within’ being facets of the same; appear-
ance of contrast and opposition here also being only illusory,
such as underlies all dvam-dvam, pairs of opposed relatives,
of the World-Process ; while Continuity, Organic Unity, and,
finally, complete Unity and Identity of all (in One Universal
Consciousness, imag-in-ing all-things al-ways) is the real fact.’

(xi) Finally, the difference or distinction between Buddhi
and Manas may be indicated from a somewhat different
standpoint.

Bergson among recent philosophers in the West is
specially noted for having pointedly drawn attention anew to
the fact, latterly tending largely to be overlooked there, ‘ that
deeper than any intellectual bond which binds a conscious
creature to the reality in which it lives and which it may
come to know, there is a vital bond ”. “‘ Our knowledge rests

'In one way, Sankhya may be said to go beyond the extremist
‘‘behaviourists’ of Pavlov’s and Watson's (Russian and U.S. American)
Schools ; but the very great difference between the two is that Sankhya
affirms ‘mind’ as a fact, though material ; while the latter regard it
as an 1illusion, as non-est, and thus stultify their own opinions and
minds; for they would be also only ‘conditioned reflexes’, therefore
ha})le to change with changed conditions, therefore unreliable and
untrue.
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on an intuition which is not, at least which is never purely,
intellectual. This intuition is of the very essence of life,
and the intellect is formed from it by life, or is one of the
forms that life has given to it in order to direct the activity
and serve the purpose of the living beings that are endowed
with it.” “ Kowledge is for life and not life for knowledge.”

One thing is certain, that if you are convinced by this or
any other philosophy, it is because you have entered into it
by sympathy, and not because you have weighed its argu-
ments as a set of abstract propositions.” ‘ Consciousness of
living is the intuition of life.” * Reality is life.” ‘ Why is
there any reality at all? Why does something exist rather
than nothing ? Why is there an order in reality rather than
disorder ? When we characterise reality as life, the question
seems so much more pressing, for the subject of it seems so
much fuller of content, than when we set over, against one
another, bare, abstract categories, like the being and nothing
that Hegel declared to be identical. It seems easy to imagine
that life might cease and then nothing would remain. In this
way we come to picture to ourselves a nought spread out
beneath reality, a reality that has come to be and that might
cease to be, and then again there would be nought. This idea
of an absolute nothing is a false idea, arising from an illusion
of the understanding.’ Absolute nothing is unthinkable. The
problems that arise out of the idea we seem to have of it are
unmeaning . .."” ‘“ Why, at ordinary times, does it seem so
certain that it 1s material things that endure, and that time
is a mechanical play of things that themselves do not change?
It is due to two fundamental sllusions of the mind...
The reality of life is essentially frecdom . .."”

The above quotations are taken from a little monograph
on Bergson’s Philosophy of Change by Mr. Wildon Carr.?
They help to show how near he has come to many Vedéintic
conclusions—that a theory of knowledge is but a part
of the theory of Life (which is knowledge plus desire-feeling

! See p. 120, supra.
? Jackson’s People’s Books series. For further scrutiny of Berg-

son’s philosophy, and objections to what seen to be his defects, or even
extravagances, see The Science of the Self, Index-references to Bergson.
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plus action); that our knowledge differs with our attitude ;
that sympathy means understanding, and antipathy, misunder-
standing, (the védanti would add that raga, interestedness,
implies errorin understanding, and vai-ragya, dis-interestedness,
true understanding); that our daily life is based on illusion
(Vedanta would add that the basic illusion is that which takes
finite for Infinite, and vice versa, and all others follow from it) ;

and that freedom is real life (final freedom, moksha, from
that basic illusion). But though Bergson has come so
near, he would probably not yet quite accept the exact
védanfic conclusions. His own ‘attitude’ is one of raga,
of inclination towards change, and progress always, rather
than of vi-raga and inchination towards changelessness.
Characteristically, Bergson’s philosophy is known as °the
Philosophy of Change ’. He is a worshipper of Shakti-Power,
not of Shiva-Peace (see p. 180, f.n., and p. 242, f.n., supra).

At the same time, he has done good service by his work,
and particularly by laying stress on Intuition as contrasted
with, or at least, distinguished from, Intelligence ; stress, which
is likely to make certain aspects of Yoga and Védanta clearer
to the modern mind. In a certain aspect, his Intuition (in-
cluding Instinct) corresponds with Mahat or Buddhi (identified
with Chitta); and his Intelligence with Manas (including
Aham-kara).

AN (gfgamar:) Fraara: siaufs: .

The following quotations wili help to show.

aaaafy, 334, qfe F sgvi @ ;

qag srereafagar ot #id faded

gfg: trcarsgm AT, ScayT Ruaa,

agifar ar fayar, gfgeaer ofiolt w139

X _3aad #ialq, Aacg FawAT R |

FRAfaaAa qaEagyuEs, 93d | Mbh., Vana, ch. 183.
afa: AT Ageaed, gfa: qa sueaa af:

771 fazea e aqr waf ar qa:;
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shermii gaewrang gigfafEadsasd
sqoadt wafy S, Gadl @ 39 ;
qar w97 fHfaa agr wafy ar aq:
Ibid., Shanti, ch. 254 ; see also ch. 203.

aqqr gIAMEE QA JREHNOH ;

graggfidmer ; x3fh: Iwger g

araFaq, wheaak, FRveg gaFasa;

geardar g |, fadweg feda: 1 Charaka, 1, i

‘ Distinguishing of the characteristics of Buddhi and
Manas is one of the final and most important duties of the
psychologist. Buddhi is general awareness, which clings to
the Universal Self, and is always a-search for It, 7.e., for the
Unity in all things ; and is wholly dependent upon it ; making
its generalisations only by diligently discerning unity or
similarity in diversity. It becomes manifest in and by ut-
pada, up-rising, (appearing -above the threshold of conscious-
ness), and then takes shape as general concepts or laws and
generalisations, vidhiyaté. Manas on the other hand, is ut-
panna, ‘upnisen,’ active, selective, attentive mind, ‘ risen
above ’ the threshold of consciousness (laya-sthana). Buddhi
specified, particularised, by a vi-kdra, a change, a ‘ formation,’
a condensation, by ‘ wanting something ’ definite, by selecting
something out of the whole field (kshétra) and concentrating
on it, becomes Manas; it ‘takes birth’ and shape in a
‘ purpose,” a kiarya, when it wishes to do something ; (other-
wise it remains a sub-consciously or supra-consciously all-
embracing ‘great’ memory, °‘great self, Mahdan Atma,
Mahat). Because Buddhi, as the first transformation of primal
Prakrti, has the three gunas, therefore Manas (including
Aham-kara), the second transformation thereof, also manifests
the three in operation.’

According to the Sankhya-scheme, aham-kara, the princi-
ple of egoistic desire, in its three subdivisions, as rajasa-
taijasa, gives birth to manas; as sattvika-vaikarika, to the
ten sensor and motor organs; as tamasa-bhutadi, to the five
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sense-objects, tan-matra-s, and the corresponding bhutas, i.e.,
the sensable-qualities or sensations-as-such, and their sub-
strata. The reason why manas as the chief indriya, organ
or instrument, of the subject-consciousness, on one side ; the
ten outer organs, in between; and the five great classes of
‘objects’, on the other side ; should all be derived from aham-
kara, in the Sankhya scheme, may be explained thus. It1s
Desire-Energy which connects Subject and Object, and makes
the subject an organism, investing it with organs made of the
same ‘material ’ as the ‘ objects '—as will appear more fully in
the later chapters. This Desire-Energy is the very core of
the separate ego, the very principle of egoism, as said above.
It connects an ‘1’ with a ‘this,” spiritual jiva with material
atom, or rather, indeed, it marks off and makes the indi-
v1dual ]lva out of Universal Spirit, and singular atom (or
singular ‘ body’) out of pseudo-umversal Matter. Hence, it
may well be said to be the source from which the two sets of
products, subjective and objective, the instruments, karanas,
organs (subdivided into (1) manas, as chief, and (ii) the other
ten, as subordinate), and (in) their objects, are all derived.

‘The element or feature of generality, universality, ‘com-
monness,” ‘ sameness,” saminya, (which belongs to buddhi),
correspqnds to unity, sameness of purpose or intention, and
co-operation ; and it makes for the i mcrease, the expansion, of
every bhava, °existence, * concept,’ (and sympathy), by m-
clusion of more and more °‘propers’ under the ‘ common’
The element of vishésha, partlculanty, speciality (Whlch
belongs to manas), corresponds to ‘difference’ from each
other, to divergence of purpose and intention, to separateness
and misunderstanding, and makes for decrease and decay,
g:ontraction ‘and enfeebling, of all kinds of °existence,’
principles,” " concepts’, into minute details.’” We have seen
above how extremes meet; and how the perfectly minute, the
infinitesimal, the utterly singular, the true point and moment (or
instant), 1s the genuine ‘ here and now," and is indistinguishable
from the perfectly vast, the Infinite, the utterly Universal,
Boundless Circumference, Unlimited and Eternal.

The fundamental ideas are the universality of the Self and
the singularities of the Not-Self. Out of this pair, and always
bound up with each other in inseparable Relation, issue all
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other corresponding pairs, as said before. Of these pairs, the
following may be mentioned here for our present psychological
purpose.

Amurta and miirta, formless and formed, abstract and
concrete, ideal and material ; prakrti and vikrti, uninanifest
nature and particular manifestation or transformation ; simanya
and vishésha, general and particular, (the name for the un-
breakable relation between the two being samaviya, in the
technicology of the Vaishéshika system); jati and vyakti,
species and individual; para-simanya and apara-vishésha,
summum genus and infima species or rather singularis (the
ultimate or highest universal and the final or lowest particular
or singular or individual) : samashti and vyashti, whole and
art ; pratika and pratima, nature-force and anthropomorphous
image ’; pratyaya and nama-ripa, concept and name-form ;
shastra and krtya, science and application; naya and chara,
theory and practice : siddhanta, raddhanta, mula-sttra, or bija-
mantra, and prayoga, principles and execution; Intuition-
instinct and Intelligence, buddhi and manas ; insight of genius
and argument, pratibha and tarka ; yoga-ja jfiana and prakrta-
jiana, siddha-drshti and laukika-drshti, satya-jfidna and mithya
jiiana, true and intuitive understanding by love and sympathy
i.e., ‘common-feeling,” and false intelligence or misunderstanding
by antipathy or diverse and opposite feeling; vayam and
aham, We and I; sarva-hita and sva-hita, the good of all and
the good of myself ; a-khanda-chétana and khanda-jfiana, con-
tinuurn of consciousness and particular partial knowledge;
kshétra and vishésha, vishaya or lakshya, general field of con-
sciousness, and particular objective or focus of attention therein ;
a-vyakta and abhi-vyakta, latent and patent, un-manifest
and manifest; an-ud-buddha and ud-buddba, un- or sub- or
supra-conscious and conscious : supta and jagrat, dormant and
wakeful; nirodha and vyutth@na, obliviscence and remi-
niscence, inhibition and exhibition ; jiva and déha, soul and
body, which is ‘‘the soul made visible”; yuga-pat and
a-yuga-paf, simultaneous knowledge of many or all, and suc-
cessive knowledge of particulars, one by one, which are the
respective characteristics o} buddhi and manas.

All these pairs are allied, are aspects of each other. And
the process of yoga-development of the soul seems essentially
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to consist in regulating. restraining. controlling, selectively and
attentively turning in one direction (by sam-yama), and inhibit-
ing along all other directions (by nirodha), the activity (vrtti)
of chifta-manas-aQu, after minimising its egoistic restless-
ness {by vairagya), and making its emotional or ‘affective’
tone as placid (full of prasada) as possible, by various
means mentioned in Yoga-works. In this way, individual
mind or ahamkara-manas deliberately orients itself towards,
and makes itself the channel, vessel, receiver, missionary,
of Universal Mind, Mahat-Buddhi; and replaces intel-
ligence by intuition. All the ways of prayer are but ways of
such opening of oneself to the inflow of the larger Self ; and
all ¢ willing ’ is also but a disguised form of ‘ prayer;’ for every
exercise of individual force and free-will is ultimately and
really but the working of the Universal Force of Universal
Self-Will.

A further quotation from Bergson, (from a report of his
address as President of the Psychical Research Society, in
1913), may help to illustrate the relationship between buddhi
and manas, and also, incidentally, the methods of soul-educa-
tion, mind-development, and psychical extension and expan-
sion of -faculty. ‘‘ Formerly it was held as a scientific dogma
that the brain was the store-house of memories. . . . (The
truth rather is) that it is the function of the brain to recaill
things remembered, an instrument to bring back the remem-
brance of an action, and to prolong the action in movements,
and enable the mind to make adjustment to life. The brain
is not the seat of memory, not an organ of preservation. It is
the organ by which the mind adjusts itself to environment,
prepares the body for the realisation of what the mind has
apprehended. [t marks the useless part of the past, and lets
through only those remembrances which are useful to serve
the present. Consciousness transcends the brain, is partially
independent of it, and preserves the whole of the past intact in
every detail. . . . In certain cases, as when drowning, or
in battle, the total past of a man is unmasked, and the whole
of it comes rushing in, because the normal necessity of fixing
attention on the present, and still more the future, in order to
live, is relaxed, and all the faculties of attention turn back to
that past which it is the business of the brain normally to
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hide from him, in order that he may keep his attention con-
centrated on the present and the future. . . . The inference
from the fact that the consciousness is a larger reality than the
brain ... is ... that the separation between individual
consciousness(es) may be much less radical than we suppose.
... Consciousness in individuals passes into that of other
individuals, and is not cut up as it seems to be.”

All these remarks may not be endorsed, exactly as they
stand, by the Yoga-system of practical or applied psychology ;
but their general trend seems to agree with that of the latter.
Thus, in the full sense, Consciousness, or, if that word be
preferred, (the Unconscious, or the Principle of Life and Con-
sciousness), preserves not only the whole of the past intact,
but also already and always contains the whole of the future
also, according to Nyaya and Yoga-Védanta; and it is
this fact which makes memory and expectation possible.!

1 The Unconscious is, after all, nothing so very mysterious ; z.c., it
is not more mysterious then anything else! You listen to a question of
many words, or a long lecture. All the mass of words goes into your
ears. [Each complete word-sound or sentence-sound produces a meaning,
an ap-prehension, a concept, an idea, in your mind, and then disappears.
* Disappears ' means—goes into the Un-Conscious or sub-or-supra-Con-
scious. Then, when the question is completed, you make a reply ; when
the lecture is finished, you get up and make a long criticism. The
thoughts, notions, ideas, come welling up in your Mind or ' Conscious-
ness '—from ‘ nowhere’, from the Unconscious ; and you go on clothing
them in words, which also come welling up from the same ‘ nowhere ’.
Every sentence, every pageful, you speak or write or read, 1llustrates the
same process. You have an enormous, indeed an infinite, collection of
‘ things’, of ‘books’. You cannot use @ll of them at once. Strictly,
you can use only onc particular thing, at one time, 1n one place. But this
‘one’ 1s undefinable, is in-de-finite. It is always a more definite (on
rather, less in-de-finite) core, plus a less definite (or rather, more in-
de-fimite fringe. Everything shades and fades away into everything else,
The selection of goods, the almmirah of books, that you are more
frequently using, in any given time and place, day, month, year, or life-
time, and roory, house, town, country—that 1s your ' conscious’, com-
paratively. The rest is your Unconscious, again comparatively. Finite
conscious plus the remainder of the Infinite, is Universal Mind, Total
Ubconsciousness or Consciousness—just as you please to call it. Each
portion of that Mind 1s ‘conscious’ to or in some one jiva, one in-
dividual, so that the whole of the Unconscious is Conscious, too, in the
Totality of all pseudo-infinite jivas, at every moment of pseudo-eternal
time, in all pseudo-infinite space. As the ‘present’ is a ‘slab’ or
‘chunk ' of time, cut out of the Time-Continuum, over which individual
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Nyaya-sutra, 111, ii, 42, expressly says,
A0 g ARAA F-CAAATL

‘Memory (of the past, and also of the future, which is
called expectation) is possible only because the very nature of
Self is that of Eternal All-knower.” The Bhashya on this
explains that Self is 1n constant contact with all knowledge,
of past, present, and future.

The system of yoga of Yoga-stutra, seems to be a
system of profound education, of training of the mind and
brain for more and more effective use; like the training of
the eye or the ear or the hands. It may, indeed, be called,
not inappropriately, ‘the Science and Art of Attention’.
All possible sounds, all possible colours and forms, are there,
in space ever existent in the universe; but human eye, human

memory-expectation can range, so the ‘ conscious ' is a “slab’ or ‘ block *
or ‘'piece’, cut out of the Consciousness-(or Un-consciousness)-
continuum, over which individnal memory-expectation can range.
This Universal Mind, Brahm&, the flrst manifestation of Brahma, is
called Umm-ul-Kitab, ‘' Mother of Scriptures, Revelations ', in Siifism.

What about the claims of psycho-analysts, if what is said above
is correct? The substance of them stands and remains valuable, after
pruning of all exaggerations. They draw the lives too hard and fast between
*suppression ' and ‘ re-pression ', ‘ unconscious ' and ‘ pre-conscious ' and
* fore-conscious ’, normal forgetting and abnormal forgetting, etc. :
and, for many mental phenomena, they have quite unnecessarily coined
new and imposing-looking words, difficult to remember, and themselves
very liable to be ‘suppressed ' and ‘ repressed ' into the ‘ unconscious ' !
If we only bear in mind the facts (1) that all the ‘abnormal * phenomena,
which psycho-analysts have noted, studied, and expounded, are only
* excesses ' of those emotional experiences which all ‘ normal’ persons
undergo, now and then, more or less; (2) that three fourths of the cure of
psycho-neurotic trouble consists in persuading the patient gradually to
introspect and understand the true nature of his malady, and (3) that the
remaining fourth of the cure is achieved by so strengthening the
patient’'s will, that he becomes able to control his excess of emotion—if
these facts are borne in mind, psycho-analytic literatire becomes very
helpful in understanding Yoga-literature ; and Yoga-literature becomes
suggestive of ways to persuade the patient and strengthen his will,

Pratyak-chetana, °‘turning the mind’s eye inwards
from outwards,’ is the great feat, the miracle, which ‘ makes
the whole world new ’; it is the one sole secret of real
conversion, real re-education, ‘ second birth ’, re-generation.
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ear, is not, in the first place, so constructed as to be able
to catch all kinds of them; and, in the second place, of
those that it can perceive, it actually perceives only those
towards which it 1s diligently and attentively turned.
It is much the same as with telescopes and microscopes;
their powers are limited, and they must be very carefully
adjusted, if they are to show with the greatest possible effect-
iveness, what 1s wanted to be seen. The brain seems to
be an ‘organ,’ the physical coefficient of the psychical ‘ inner
organ, as the eye- -ball or the ear-mechanism is that of the
faculty of vision or audmon and its realm and domain is
the ‘field of consciousness '’ generally All possible psychical
(or psycho-physical, or spirituo-material, for the two are
utterly interdependent and inseparable) experiences, thoughts,
emotions, plans, are always existent in the total whole. The
individual mind, manas-brain, catches and manifests such of
them as it turns, or is turned, towards. To turn, deliberately,
and not be turned, helplessly ; and not only turn one’s face,
mtellectual]y, towards the face of the object sought to be
‘understood,” but to emter with one's heart, vitally, into the
heart of it: to identify one's own life and bemg with that
other’s life and being, by sympathy, by love—thus is, it would
seem, to replace intellect, which works from ‘ outside,” by
mtumon which works from inside'. Generally speaking, we
‘ understand ’ what we love, intuitively ; the mother intuitively
perceives the requirements of the child ; she fails, very often,
because undeveloped or ill-cultured but insistent intellect
iterferes ; in order to ‘ understand’ another properly, we must
‘get into his skin,” ‘see with his eyes’; the meaning and
definition of samadhi, in yoga-works, seems to be just this.
Yet intellect and intuition have to check and correct each
other too.

After the needed understanding has been gained through
intuition, it may be utilised in various ways by intelligence.
To apply to requirements, to carry out into ‘actlon, is pre-
eminently the work of manas ; as to ‘ascertain’ what the facts
and laws and great general principles are, is that of buddhi.
Al great discoveries, in their first form of luminous hypothesis,
may be said to be the work of such intuition ; subsequent con-
crete details and utilisations, and devising of means to ends,

19
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on the basis of that hypothesis, are the work of intelligence.
If these views are correct, it is obvious that there is no
opposition or radical difference of any kind between intuition
and intellect ; they may even be said to be degrees or aspects
or counter-parts of each other, and to pass into each other, at
times insensibly. Every act of attentlon is, strictly, a
focusing of the mind for the inflow of ‘intuitional ’ knowledge
Yoga, (in the sense of inhibition of other mentations’, so as
to make possible the ‘exhibition’ of some one other, or a few
others), so regarded, is, as said in Yoga-bhashya itself, a con-
stant feature of the mind, and belongs to it in all its moods and
at all its stages of development. But it is only when dharapa,
selection or concentration, dhyana, attention or contemplation,
samadhi, meditation, raptness, rapport—it is only when these
attain a certain degree of efficiency and success, and, yet more
so, when the intuitional knowledge or experience, and the
extension of faculty aimed at, refer to things outside of the
daily routine of life, to matters superphysical and metaphy-
sical, that the word yoga is used of them conventionally and
technically.

It will have been observed that the Buddhi and Manas
(correspondmg generally to Intuition and Intellect) dealt with
in the present section, xi, of this note, are not quite the same
as the buddhi and manas which, with aham-kara, constitute
the three faculties of the chitta-mind. Yet they are not
altogether different either. In a sense, Buddhi-Intuition may
be said to be the same as Mahat or Mahan-Atma, the Great
Soul, the Universal Mind, of which the individual chitta is a
reflection; while Manas-Intellect would include the triad of
buddhi-ahankara-manas.

In psycho-physical Puragic mythology (mithya-jfidna,
primal error, which invests with miurti or form that which is
a-mirta, formless, whence it follows that the whole of this
World-Process is one vast Mythos), the Buddhi and Manas
that are now being dealt with are symbolised as Vishpu and
Brahma respectively, (Shlva then standing for Atma) on
the scale of brabm-andas, ‘eggs of the Infinite,” ‘orbs’ of
heaven. Thus
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agrArcaT Afafisufa: qgs fidar

fa: sar s9sfaw qur eatfe: oft: &k,

Ay TERAGAHAT AT | Anu-Gita, xxvi.
AraaEd §8 a1 qfoeeRd agaTaar,

qe srEAfAd gt agagsaR

GERTA 93HIT dANag A dgaa ff:,

HEFIT 2T T, QIMATCHIAFA | Mbh. Shanti, ch. 180,

‘ Vishnu, Jishpu, Shambhu, mati, budglhi, prajfia, upa-
labdhi, khyati, dbrti, smrti, (names of various aspects of
mtellxgeme and memory) are all synonyms for Mahat or
Mahdn Atmdad. From the ‘navel’-lotus, the central bemg,
the ‘womb’, of Vishpu or Narayana, ‘sleeping ’ in the
waters of space, as sub- or supra-consciousness or Dormant
Memory or Universal Mind, there arises Brahma or Aham-
kara, who is the soul of all beings; whence arise all the
five root-kinds of sens-able matter, etc.; and the scene of
whose activities and manifestations is the Earth, described as
a lotus. This lotus, with irregular petals, some large, some
small, is spread out on the surface of the ocean, upside down;
the centre of the lotus is the North Pole, and the great Capes
are the apices of the irregular petals; the whole of the
earth-globe, in turn, is an off-shoot as it were, from
the ‘solar’ plexus or sun-keart of the larger Vishnu of the
solar system.” Unfortunately, the metaphor of the Puranas
has ceased to be metaphor, and is being taken literally, with
endlest mischief as consequence. Artha-vada, ripaka, allegory,
symbolism, has indeed become an-artha-vada, baneful misin-
terpretation in unhappy India for many centuries now.

The names of Universal Mind-Soul-Body, Intellectus-
Animus-Corpus-Mundi, (which constitutes the ‘contents’ of
the Logion I-This-Not), each signifying an important aspect
or characteristic, are etymologically explained in the following
verses of Vayu Purana.

A, wga, Ak, agr, O, gfs:, &k, 6,
s, faf:, waf, afim, fgd 9, SR g\
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MANY NAMES OF THE SAME ONE

qearal ANy FEAR,, AgiE af@Ama:

ATE Uiy, ‘ qeA’ g aa: ega: |
AgA AT e ITIEG A,

ganA faagi, aasd “qa:’ 3=ay |

TAA 97 T gIvER Rafar,

Fedg NI A9, 37 ‘g PgaR 1
Faed 9 f475Q T, a¥TIA qrEeE 3574,
qenrs fRy faR: A9, < afg’ gfa sfiadiad
famd @ = gafeas, o9 aféas AT,

A dfig’ sy e 7R § afgae’: |
faufa ard, aga, fwnt aeaashy |,

9eN AaawEeara, 39 9@ © afe:’ e
Eafy AEAId A FAST Xg, AFIL:,
geqami g, a9 ¢ g =1
eify: ST JEAIE §aG aq:,

Aaey gafRged, a7 ‘ &Fifa: ’ 3fd €qa:
TTAA Fagn: Ay A s,

denrd, = Aga: oy ‘ sl gfy sifadiad
argd, @9 REEf qeEcar §T T © 80,
qEATE, JAT: T8 AW, 9T’ A9 g =9 |
A 1, s7f, wIHEAEIA 1,

faify earg g, g < fafd: g
aaarify A awrsamanf |,

T gdwaitn JamE © e’ I
qETaI3, JeuRar T WiAEl, afew(mmm)spa
JET §eqd WA, A’ 39 fgsad o
Y g T, WM, dra-affy:

[sc. oF
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gt fagd(R) wrarg, “figd’ N ga: |
GHAAIT, 9 AT AT, qdqr © ¢
eI, T TN TG ; AR WA’ IsAA |
f3-Fa-fagrar wwEE T | % war
gearq. IR 3R Feard © gu: * 3T |
galgarah: wek: avd W Agad,

SIGAIE  geadiad: U4 agdafaeas: |

#gr afS Age, gaE: ey ;

GEeqt, SeFay, qey Fragd I

Arear, E&fy:, F:, YU, WEE, ¥4, MY 39,
e, @, Aifker: ag, aREa, fag:,
gamfy:, agRa:, fafiife:, fasra,

Roogmay; Jaf, AT EEC a,

gafgarad: Te3: A ARAT FEA |

7 AR, I3 Acd, 79 At RwEA g,
JRET GaQ AA; GEAIE, ¢ A’ g
(‘ar’ 2l ‘qig’ wfaal g ¢ afvefa 3 <k,
‘afy-ng WM |d g, ©F afawd A1)
“fy; » @anacArE A ¢ fae’ QASEATAR |

C QA A | U QAT WEA, |
qea g gFaag (2) 1 g e gfa €aa: )
‘gdw: aAREER | ‘e’ (94:) &1 4G ad: |
AT g JERTA, AT ¢ IO’ T )
afeara, = ¢ AR 'SAY | AraeArg, @S €34: |
qify geara, s gal: € gafy: T Ha: €134 )
WY 9 AYL AT, ‘ AERT: A9 €@
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Aearikaeard, @eard, ¢ €3aay; ’ sk a: €74 |
fcarg 34 ‘ag:’ 1 S0, fEracmad |
fywog srer maiisg , Rogearfy mis:,

aEarg favgnd: a: qoskaa fresad

Vayu Purana, Pirva-ardha, chs , iv, v.
¢ fewoanal 'wnar uy ¢ gfg:’ sf ema:,
‘agi’ gfa 3 Ay, ‘ARt iy =caa:)
C TN 2, C A ARAT?, - -Afasy - fa )
|ieY 9 9PR W@ AWfa: qgAISEAT:,
¢ fafasrear?, ¢ fpgrear’, ¢ waat:’ iy ewar

Mbh., Shanti. chs. 180, 308, 316, 317, etc,

‘ Because this World-Mind manifests first of all ; is greater
than all the gupa-s and tattva-s, attributes and elements, that
spring from it; and, in measure, is immeasurably Imtnense,
therefore is it named Mahan, the Great. Because it mentates
the effortful evolution of all things and beings from smaller
and subtler states to larger and denser, therefore is it Manas,
Mind. It understands, knows, budhyaté, all things, and
distinguishes useful from harmful, therefore it is Buddhi. It
knows, vindaté, all, and its excellence is such that it also
knows that it knows; also it abides, vidyaté, in everything,
and everything abides it; therefore it is Sam-vit. It weighs
(by arguments) ; analyses (facts and views); forms opinions
with reference to the requirements of the individual ; therefore
is it Mati. It shapes a body, puh, of and for the fattvas,
elements, and fills it, purayaté, with kind gifts (experiences),
and then dwells, shété, in that body as in a house or town,
puri ; therefore is it known as PtGh and Puru-sha. All aware-
ness, khyati, all experience of joy and sorrow, depends upon
it, and because it is ‘famously’ known and declared, khyayata,
by many attributes and many names, therefore is it called
Khyati. It knows all; has power and is sovereign
over all, ishaté, ishté; commands and controls all things
and beings and worlds; and is not ruled by any other;
therefore is it Ishvara. It ‘knows supremely’, pra-jiia, the
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subtlest mysteries, and the planets (which are to the Sun as
sensor-and-motor-organs are to a living organism) are Its pro-
geny, pra-ja, therefore is it Pra-jia. All forms, all cogni-
tions, all volitions, all actions, and all fruits of all actions, are
stored up, chinoti, in it, for ever ; therefore 1s it Chiti. All
work, past, present, and future, it remembers ever, smaraté ;
therefore is it Smara, Memory. Because 1t is vast, brhat,
because it expands itseif, and expands, spreads out, brmhana,
all worlds, all things and beings, all feelings and emotions, in
infinite space, salila-akasha, therefore is named Brahma.
Because it is all knowledge, jfia, therefore is it Jniana.
Because it enhances, gives intensity and extensity, vipula-
ta, ample scope, to the pairs of opposities, two-s, dvam-dvam-s,
therefore is it known as Vipura. It is known as Bhava be-
cause it is the source and fount of all becomings, bhii. Because
it knows the ‘field’, the object, of consciousness, and also
the knower of it, f.e., it-Self, it is known as Kah (also,
Yah, Sah; He, Who, What; all pronouns which cover
all objects, as well as the subject, of consciousness). It
attains all objects, apnofi: it takes all, a-datfé; it eats,
tastes, all things, atfi; it extends continuously over all,
a-tata, san-tata, satatam, ever; because it negates, md, and
transcends, ati-€ti, all This, Etat; and, while thus negating
all Else, It-Self-remains Self-established, moveless, eternal ;
therefore is it named Atma, pre-eminently. It reaches all,
rchehhati ; therefore is Rshi. It enters into all, vishati ; there-
fore is Vishpu. It possesses all the lordlinesses, marks of
sovereignty, bhaga; therefore is Ehaga-van. It is Raga,
because desire stirs in it and is controlled by it. Because
it protects, avati, all who meditate on 1t, therefore is
it AUM (OM). It knows all, therefore 1s Sarva-jfia, omni-
scient. It is the home, refuge, ayana, of all souls, nara-s;
therefore is it Nar-ayana. Because the first, adi, of all gods,
therefore is it Aditya. If produces and protects, pati, all
progeny, prajd; therefore is it Praja-pati. Because it is the
greatest of all gods, therefore is it Maha-déva. Because it
pervades all, s, bht, in all, peculiarly, vi-shéshéna, there-
fore is it Vi-bhu. Because all ‘sacrifices’ are offered to it,
are for it, therefore it is Yajfia personified. Because it surveys,
darshana, the whole World-Process and ranges over it all
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in mighty flights (of imagination), therefore is it Kavi (ka,
world, vi, bird, world-bird). Because it 1s the Womb of Gold,
garbha of hiranya, Source of Golden I.ight, enveloped in
Golden Light, (physical as well as mental), therefore is it
Hiranya-garbha (the Sun). Because it makes all things,
vi-shéshéna rachayati, thereforeis it Vi-rinchi. Ttis
Vishva-riipa, because all worlds, vishva, all forms, riipa, are
its forms. DBecause it is not born from any thing else, but
only from It-Self, therefore is it Svayam-bhii. Because it is
the One and only Immortal, éka a-kshara, and also because
it is ultimately named by éka a-kshara, the One-lettered
(tri-une) Word-Sound (AUM) Om, therefore is it Ekakshara .

By such synonyms, paryaya-s, which are used for It
by turns, ‘coming one after another’. paryayana, is the
Universal Mind known.

In the language of earlier theosophical literature, Atma,
the first principle, would correspond (on the cosmic scale) with
Pratyag-atma or the Abstract and Universal 1; Buddhi, the
second principle, with Universal Mind, all-inclusive Intuition
or infinite sub-and-supra-consciousness, or the collective
1, the We, the ‘I am and am-not all this-s’; Manas, the third
principle, with the singular or individual 1, ‘1 am—and,
again, later on—I am not this particular this,’ the particular
mind with its successive experiences of the nature of know-
ledge, feeling, and activity, and its particular recollections.
These remarks have to be understood as subject to the
explanation that, for practical purposes, every sitr-atma
¢ thread-soul’, ‘group-soul’, or larger individuality, serves as
‘ genus’ or ‘ universal ’ to the jiv-8tma-s or smaller individual-
ities which are included within it, which live and move and
have their being in it (see ch. xiii, infra).

In the same theosophical language, we may say that
instinct is the ‘mystic’ participation of the individual soul in the
life of the astral group-soul or sttr-atma ; and intuition, in the
life of the buddhic group-soul. Every individual understands,
knows i.e., feels, the sensations of any part of his body, because
be is identified with that part, vitally; so we understand
instinctively and intuitionally i.e., we feel, the experiences of
those ‘other’ jivas whom we love and who are therefore no
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longer ‘other’ to us but indeed parts of ourselves. If we can
identify ourselves with all, if we can realise our oneness with
all, we will understand or feel all. * To know all is to excuse
all,” as the proverb says, because to know all is not possible
without loving all, and to love all is not only to excuse all as
one excuses oneself, but to help all as one helps oneself.

CHAPTER XII
DVAM-DVAM—THE RELATIVE (CONTINUED)

(C.—11.) NEGATION AS CONDITION OF
INTERPLAY BETWEEN SELF AND NOT-SELF

IN the last chapter we dealt with'the affirmative aspect
of Negation; as the Energy which links together, in an
endless chain of Causality, the factors of the succession
of the World-Process; as the necessity of the Whole
which appears as the Cause of each part ; as the Relation?
of cause-and-effect between all the parts. We turn now
to the negative aspect,of Negation, wherein it appears
as the Condition or conditions, of the Interplay between
Self and Not-Self ; the conditions in which the succession

! Seeing such relation (L. ratio, ratus, to think, to reason) is rea-
soning, ratio-cination, re-lat-ion-ing (I.. re, back, latus, to carry, to
bear, to bear or carry one to another, and back, to and fro, in mind).
There is a deep reason why the words * cause ' and ‘ reason ' should be
equivalent and often synonymous and interchangeable; it is the
fact, already mentioned, that the Universal Mind or ' Pure' Reason,
Cosmic Ideation of the Whole, (bearing or carrying all parts, at once,
within itself, in re-lation or ratio to each other), is the cause of the
appearance of each portion, in succession, i.e., is the cause of
each event. The Samskst words karapa and hétu are similarly allied ;
karapa is active cause, hétu is passive condition, reason, motivating
end or propose.
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of the factors of the World-Process appears and takes
place.!

A little reflection will show that cause and condition
are only the positive and negative aspects of the same
thing. A cause may be-said to be a positive condition,
and a condition a negative cause.

Let not the objection be taken here that we are
transporting, by an anachronism, the notions of our life
at the present day, to a primal stage wherein pure ulti-
mates or penultimates and subtle undeveloped essentials
only, of the universe, should be discussed. It has been
pointed out, over and over again, that there is no grada-
tion, no development in time, from the abstract to the
concrete. The two underlie and overlie and inextricably
interpenetrate one another and are coexistent.” And,
even were it otherwise, that which appears in develop-
ment must have been in the seed all along. The World-
Process is in and is the Absolute. Metaphysic only
endeavours to trace each abstract and concrete fact of
our life, taking it, as it stands.before us, back into its
proper place in the Absolute, in the Changeless Whole,

!In the technical phraseology of the Nyaya, that which is called
cause here would be, generally, karapa; while condition would be
sadharana-nimitta, or hétu.

? To philosophy, the whole of all history is, as it were, ever pre-
sent ; all change is always within the Changeless. All the states that
appear as successive stages in the life, or history, of any ’ individual ’
organism, species, genus, kingdom, planet, solar system, in any given
place, are to be found existing simultaneously in different individuals
in different places. God has not disappeared and become absent after
a single act of creation. The forces and factors of the World-Process,
working at any past or future time, and near or distant place, are all
working now and here, overtly or covertly, whenever and wherever we
may think of them.
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and so to free us from the nightmare of overpowering,
irresistible, uncontrolable Change. Therefore, taking
the words ‘cause’ and °‘condition’ in the sense in
which we find them used to-day, we may legitimately
try to show that these senses correspond to aspects of
the ultimates.

Other ways of looking at them are to regard causes as
successive and passing conditions, and conditions as per-
sisting and coexisting causes; that is, that causes are
conditions which cease to ‘exist * when the effect begins
to ‘exist,’ and that conditions are causes which persist
throughout the existence of the effect as well as before
and after; and so on. Looked at from the standpoint of
the Absolute, inasmuch as everything is necessarily con-
nected with everything else, and the Whole only is the
source of each part, all these various ways of describing
cause and condition resolve themselves into merely various
ways of describing the different relations, all equally
necessary, of facts, or parts, to each other. Out of these
various ways we have the many distinctions between final
cause, efficient cause, material cause, formal cause, instru-
mental cause, movement or action, motive, etc., in
western philosophy : and between nimitta, samaviyi or
upadana, a-samavayi, saha-kdri, sidharana-nimitta or
mukhya, a-sidhdrana-nimitta or a-mukhya, uddéshya,
kartd, kriya, kiarya, prayojana, hétu, karaka,' etc., all

! fafye, awarfy, sqmrE, «-aaarnfy, ag-wifl, amRe- or
geq, JamMRu-ffE or aiger, Id, ¥, R, w6, W,
¥, FF, etc. Gita, xviii. 13-15, speaks of five kinds of HNF or
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different kinds of karana, ‘causes,” with their divisions
and sub-divisions, in the eastern systems.

The one common characteristic of cause, running
throughout all these, is that which is given by the old
Nayyayikas : viz., *“ which being, the effect becomes, and,
which not being, the effect does not become,” ! the princi-
ple of concomitant variations, in short, as it is called in
western logic. The first half represents the positive
aspect, the one true universal ‘ cause’, corresponding to
the Self, the affirmation, the Shakti element of the Nega-
tion ; and the second half, the negative aspect, the one
true universal ‘ condition,” corresponding to the Not-Self,
the denial, the negative element of the Negation ; where-
as all other so-called particular causes or conditions are
in reality only so many effects, which have taken on a
false appearance of cause or condition by reflection—in
the succession of the World-Process—of the true universal
Necessity which makes each particular a necessary fact,
and so a cause and a condition, with reference to all
other particulars; that is to say, makes each particular
appear as the necessary effect of preceding, and the

'iaa:. All such are classifiable under our ‘ Cause’ and ' Condition’.

Each system of philosophy has its own classifications and technical
names. Buddhist systems have yet others; thus: *‘ six kinds of causes
and five of effects are—karapa-hétu and adhipati-phalam ; saha-bhii-hétu
and purusha-kdra-phalam; samprayukta-hétu and vipaka-phalam;
vipaka-hétu and vi-sam-yoga-phalam ; and sarvatra-ga-hétu. Or, (accord-
ing to another system), four pratyayas (causes or conditions), viz., adhi-
Pati, Alambana, sam-an-antara, and hétu, (.c., additional cause, objective
canse of mental process. immediate cause, and direct cause) '’ ; Systems
of Buddhistic Thought, by Yamakami Sogen, pp. 309-315 (pub. 1912,
University of Calcutta).

! Bhimacharya, Nyaya-kosha, p. 197, article FHI{OTH , kdrapam,
cause,
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necessary cause of succeeding, particulars, in an endless
and unbreakable chain, the whole of which chain, how-
ever, is only Omne Effect which is identical with its One
Cause, the necessity of the Absolute.

We thus see that, in empirical detail, Self or Spirit
and Not-Self or Matter are, neither of them, either cause
or effect; but that the changes of cognition, desire, and
action, and of qualities, substance, and movement, of
which they are the form or substratum, are causes or
conditions, and effects or results, of one another in turn;
and that the transcendental totality of these changes,
being regarded as one effect and result, has for one cause,
the Shakti-Energy, and for one condition the Negation,
embodied in the third factor of the Absolute.

This Shakti-Energy, we have seen, has three aspects :
attraction, repulsion, and rhythmic alternation or revolu-
tion ; or creation, destruction, and preservation.' Negation
proper has also three aspects: désha, space, kila, time,
and kriya or ayana, motion.! These are the triple

| JAFIBFHATSINGH occurs 1 Bhagavata, 1V, xxix, 67; JTHS-

fAfarf in the Yoga-bhashya by Vyasa; Xq-HS-AICAINAA, ' by

difference of time, place, and circumstance,’ is an expression of frequent
occurrence 1 Samskrt literature.

2 The Biography of Man, the whole History of all things, individuals,
groups, institutions, nations, races, kingdoms (of Nature, mineral,
vegetable, etc.), orbs, worlds, systems, is all comprised in the ’ six forms
or ways of existence, bhiva-vikarah, vis., is born ¢.e., appears or comes
into manifest existence, grows, stays, changes, decays, and dies or dis-
appears; jiyaté, vardhaté, tishthaté, vipari-pamaié, hiyaté, mriyaté ;

[ =
g WEARFRT, TIA, 99, Red, FaR-oad, =37, B, Nirkts.

The yet higher categories under which these six are comprised, are,

an%a, and 7-8f&q, ‘is’ and ‘isnot ",
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gunas, or aspects, of Negation, in the same way as
Sat-Chid-Ananda and Sattva-Rajas-Tamas are
the gunas of Pratyag-atma and Mala-prakrti respect-
ively. Negation, with respect to the One limitless Self, in
whose consciousness the negated Not-Self, the countless
Many, are co-existent, is negation Everywhere, in Simulta-
neity, is the utter blankness of pesudo-infinite and kiitas-
t ha-seeming Space. Negation, with respect to Not-Self,
the pseudo-infinite Many, which find themselves posited
and denied in that consciousness turn by turn, is negation
Everywhen, in Succession, is pseudo-infinite and ever-
flowing Time. Negation with respect to Negation, is the
endeavour to affirm, to justify, the consciousness of the
inseparable connection between Self and the repudiated
Not-Self everywhere, everywhen, everyway; this can be
done only in and by means of un-end-ing Motion, which
is the one way to encompass all space and time ; Motion,
in and by which only, Space and Time are joined together
and realised, even as Self and Not-Self are realised in and
by the Negation.

Let us dwell for a moment on the fact that Space,
Time, and Motion are the gunas, qualities, of Negation.
We see readily, on even slight reflection, that Space and
Time are mere emptinesses, vacua, which may appropri-
ately be regarded as phases of Na, Not, the Naught.
Motion presents a little more difficulty. We seem to feel
that it is something positive. Yet this is due only to the
fact that we are thinking more of the moving thing than
of its motiop. Let us try to (seem to) think of motion as
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separate from the moving thing, even as we (seem to, but
cannot really) think of space and time as (quite) separate
from extended or enduring things; and we shall see at
once that it is as much an emptiness as the latter ; indeed
is nothing else than an emptiness which combines in itselt
the emptinesses of the other two, since we know Space
and Time only by Motion; in slumber, all three dis-
appear together. It is thus doubly empty. Space seems,
Time seems, to leave a trace behind. More, we feel as
if Space is, there, always, before us; we feel that even
Time 7s, there, always. We speak of even the past and
the future as if they were something positive, something
recoverable, something contained, locked away, in the
present which we hold in our hands. But Motion ?—it
is gone and has left no trace; lines traced on running
water, birds’ flights in the air.® Of course the moving
or the moved thing may remain, but that is not motion,
any more than it 1s space or time. Motion, then, is
verily the most negative of negations.

Anpther point. Space, Time, and Motion have been
shown here as broadly corresponding to Self, Not-Self,
and Negation respectively. But too much stress should
not be laid on, nor too much precision expected in, these
correspondences. Where everything is connected with

! qrgearl SASIFR, S FIREET 9,
J91 9 FEIA 9°91:, QA FAFAT AR: )

‘ As the path cannot be traced, of fish in water, or bird in air; so
cannot be traced the passage of the knowers, in the ocean of Omni-
science, from the Limited to the Limitless ’.
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everything, the distinguishing of such correspondences
can only mean that certain facts, as viewed from a certain
standpoint, are seen to be more specially connected
with each other than with others. Change the stand-
point slightly, and new connections are thrown nto
relief and old ones retire into the shade. This is seen
to be the case, more and more, as we proceed from the
simple to the complex. In the very instance now before
us, for example, with reference to the fact that Negation
is the nexus between Self and Not-Self, Motion may be
said to correspond to Negation, as also being a nexus
between Space and Time. But take another triplet into
consideration: jidna-ichchha-kriya. Here, while
it may be said that the condition of Chit or jiiana is
Space, implied in the  co-existence ’ of subject and object,
knower and known, it does not seem quite fitting to say
that the condition corresponding to Sat or kriya is
time, and to Ananda or ichchha is motion. Of
course it would not be altogether incorrect to say even
this; yet it seems more obvious to say that,kriya
corresponds to motion, and ichchhia to time, which,
in: terms of consciousness, is memory of past pleasure
and pain, and present wish, and expectation in the future,
to secure the one and avoid the other again.' On the

1 One name for Kama-Eros, a form of desire, is Smara, which means
memory. Incidentally, it may be noted that Space-Time-Motion are the
‘empty ' essemtials of the Great Illusion, Life, in everyway. Life is
pleasurable and healthy, when il is ‘spacioas-leisurely-easygoing ' ; it
is unpleasant and unhealthy, when ‘cramped-hurried-driven'. To do
fixed work, in fixed place, at fixed time, is to be ' orderly ' ; to do other-
wise, is to be °‘disorderly’, unorganised, inefficient and ineffectual
and unhealthy.
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other hand, we may not unjustifiably say that Motion
corresponds to ichchhi, because ichchha implies a
movement from the past through the present towards
the future ; and that the succession involved in kriya is
Time. Or, again, we may consider the matter without
inaccuracy in this manner: Space seems something
overt, almost visible, one may say; Motion also seems
overt, something visible; but Time is hidden, it is a
matter for the inner consciousness only, (except on the
face of the clock, where kriya, active movement, is
patent), as ichchha is the hidden desire between
an overt cognition and an overt action; therefore,
while Space and Motion may correspond with overt
Self and Not-Self, Time should correspond with
covert Negation. Arguing from the mere words also,
one may say that Self and Not meet in Not-Self;
therefore Space and Time, meeting in Motion, should
be assigned to Self and Negation, respectively ; while
Motion should be assigned to Not-Self. Yet again, we
may correctly say that Time is realised only by change,
i.e., Motion, and Motion is possible only in Space, there-
fore Space is the meeting-point of the two, and so should
correspond to the nexus, i.e., Negation. And soon. We
see thus that, from different points of view, one and the
same thing appears in different aspects. For the present,
seeing that Motion has almost unanimously been re-
garded, in East and West, as incorporating both Space
and Time, we may accept the correspondence noted
first, vig., that of Space, Time, and Motion, to Self,
20
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Not-Self, and Negation, respectively, as the most
prominent.
Let us now take up each of these three separately.

(A) SPACE

Space is the Co-existence, saha-astita, together-being,
saha-bhdva, together-moving, saha-chara, paired-ness or
simultaniety, yanga-padya, of the Many." It is the
possibility of the coexistence of the many, and the
actuality of their non-existence.” The Self is one and
opposed to the many at once and eternally ; hence the
coexistence of the countless not-selves as well as their
endless succession. The form and result of their co-
existence is mutual exclusion, which produces the
duality of ‘side by side,’ ‘ one beside another,” with the
intervening space °‘between,” as the completing third
which connects the two, one on each side. This triplicity
of ‘side, beside, and between,’ parshva or paksha, apara-
parshva or apara-paksha, and antara, appears in Space
as viewed from the standpoint of Not-Self. This triad
may also be expressed as attra, here, tattra, there, and
madhya, the middle space, the ‘ in between '

! gg-wftqar, gg-ma, 98-9R, qr9.

3 In actuality, space is limited, and so come to be the possibihty
of the co-existence of a few, and impossibility of more ; thus, when fresh
passengers try to enter a crowded railway carriage, the occupants cry out.

‘ There is no space here: please go to another carriage where there
s, i.e. where there are 70 occupants '.

* 9, qg, SIOEEM, A, AT ; AN, A, WY |
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Viewed from the standpoint of Self, Space may also
be said to be the coexistence of Self and Not-Self. But
the coexistenee of these two is scarcely a co-existence.
Such co-existence can properly be ascribed only to things
of the same kind and nature, on the same level, and side
by side with each other; while Self and Not-Self are
opposed in nature; the one is Being, the other is Non-
Being. Their coexistence is only through and in the way
of the third factor, Negation ; i.e., Not-Self does not exactly
co-exist with Self ; it rather exists ¢ it, in its conscious-
ness, and exists only to be denied. Hence we have another
form, though not essentially different in nature, of spatial
relations, than that described above as ¢ side, beside, and
between . This other form is that of ¢in and out,’ antah,
and bahih, ‘internal and external,” ‘core and sheath,’
both held together in the ‘ through and through,’ sarvatah,
the ‘ whole,’ the ‘pervading,’ vyapta.! Thus we have
another triplicity in Space with special reference to Self.
In this, again, from the standpoint of the universal Self,
that Self is the enveloping Space, pure, colourless, ab-
stract, in which the états, the this’s. live and move ; and
so It may be said to be the outer, and Not-Self the inner.
It is this aspect of Self, Pratyag-dtma, which has pro-
bably given to Param-atma its best-known name, Brahma,
Boundless Immensity, from the root brh, to grow, to
expand, to be vast.’ But from the standpoint of the

! gpeq:, afd:, @da:, s4TH |

g $i§l, Chhandogya and Brhad-dranyaka ; ﬁ, 3"3, iéﬁ{"

R <
iﬂ[ﬁfﬁ, increases, expands; also q‘{ﬁl, works, labours, incessantly,
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individual, an ‘abam’ limited by an ‘état,’ Self is the
inner core and Not-Self the outer sheath.

We may distinguish another form of the triplicity of
Space, with reference to Negation, wviz., ‘ point, radii,
sphere,’ bindu, jiva or trijya or vyas-ardha and gola." The
other triplets of words, too, express nothing else than
emptiness and negation, but this mathematical triplet
seems to be even more abstract, more empty of content,
if possible; hence the propriety of regarding it as
arising from a view of Space with special reference to
Negation.

Other ways of expressing the triplicity involved in
Space may be said to be °behind, here, before,” and
‘ length, breadth, and depth,” which last is the best known
and most commonly mentioned form of the dimensions
of space.

As the mathematical kinds of Motion are pseudo-
infinite, as the standards and measures of Time are
pseudo-infinite, so the degrees and measures of Space or
extension are also pseudo-infinite. There are always, and
ad infinitum, * états’ ‘ this-es, > objects, minutes than the
minutest and vaster than the vastest. As minute vibrations
of motion permeate grosser sweeps, as subtler standars of
time permeate larger measures, so smaller sizes and dimen-
sions permeate and pervade larger sizes and dimensions. In
this sense, as with motion and time so with space, there

: ﬁ'g, 4T or 3591 or Wlﬂﬁs, 3ﬁ<6 s another triad, included
in this,;would be?centre-diameter, (or line)-circumference, aia—-aqm
—39).
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are not only a certain number, but necessarily a pseudo-
infinite number, of dimensions. Otherwise, the triplicity
described above, in various triplets of words, represents
the three dimensions proper of space, (time and motion
also having their three dimensions proper, each, to be
mentioned presently) ; all other dimensions, subtler or
grosser, being but permutations and combinations of these
three; and the three themselves being essentially ways
of looking at the one fact of co-existence.'

The meaning of this will appear further in connec-
tion with the pseudo-infinite lokah, i.c., planes, grades,
kinds or regions of matter, each made and marked by a

! The fourth and higher and even infinite dimensions of space form
the subject of mathematical speculations now, frequently ; but it 1s difficult
to understand them in any other sense than as above. It is said that the
point ‘' produced’ gives the line, making the first dimension ; the line
‘ produced ' sidewise, the surface, the second ; the surface similarly, the
solid, the third ; so the solid * produced ' will give the fourth, and so on.
But let us trace the process backwards ; what will the point , re-duced ’
yield? And could that again be ‘re-duced’' further—ad infinitum?
H. P. Blavatsky, in The Secret Doctrine, (I, 295, 296) expressly
repudiates, the notion of fourth, etc., dimensions in any other sense
than that of ‘' permeability,’’ substances being able to penetrate grosser
ones. As a fact, a cube ‘produced’ yields an ordinary three-dimen-
sioned but elongated solid. Also, as a fact, the point, the line, the
surface, are mere abstractions, as of back and front, which are distin-
guishable, but never separable from the solid, in nature. The Mahatma
Letters, p. 404, also say that '' Humamty belongs to the three-dimen-
sional condition of matter; and there is no reason why in (Déva-
Sthéana, gbode of gods, heaven, svarga), the ego should be varying
its dimensions'’. The purport of the whole context seems to be that
‘* Space is infinity itself '’ and as such, has no dimensions, but only
finite matter has dimensions, and these are only three, and always
must be only three and no more. The notion, that, with the eye, we
see only two dimensions, length and breadth is fallacious. In every
exercise of every sense, we sense, co-existence,—the presence of subject
and object, in the first place, and of many objects in the second. And
this co-existence is always three-dimensional. Careful consideration of
the ways and movements of even the eyeless animals or animal-cubs
even, of the ocean-depths, seems to show their sensing of threec dimen-
sions, before, behind, and round and round.
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differently vibrating and differently sized atom. Each
supports, serves as adhara, substratum, of the next so-
called lower and grosser ; .and each is supported in turn
by the preceding so-called subtler and finer. Each be-
haves in an apparently mysterious, superpbysical, and
space-transcending way, because of the subtler and
penetrative, permeative, pervasive, nature of its vibra-
tions, from the standpoint of the lower ; but becomes a
part of, one step of, the ordinary, familiar and ‘ well-
understood > scale of matter, including the lower planes,
from the standpoint of the higher.!

In the language of symbology, which yet seems
intended to describe literal facts of subtler planes of
matter also, this Space may be regarded as meant by
the garland of human heads, individual-points of con-
sciousness and atom-points of matter, that Shiva,
embodiment of negative' ichchh i, ever bears upon
his brecast ; each head separate from the other, each side
by side with another, yet all united together by the
strong single thread of the desire-consciousness of mutual
interlinking and inseparability. It may also be sym-
bolised by the dark and giant mammoth-skin that is the
outer envelope of that inner God, for ichchha cannot
manifest except in Space.

! 1§ REIACAN: 9IS F WEIT
ImaRsrgaRd, Frveashsim: |

Vayu Purana, Purvlrdha, ch. 49. Dévi Bhagavala also has a
verse to the same effect.
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(B) TiMk

As movement betwcen Self and Not-Selt is the
basic principle of all motion, so succession, krama,’
of this movement, of affirmation and then negation, is
the basic principle of, indeed is, Time. Time is nothing
else than succession of events. It may also be described
as the possibility of the succession of events, i.e., changes
in the conditions of objects, and the actuality of their
non-cession, non-procession, unon-duration, the ever-
standing witness of their non-permanence, their non-
existence. That is to say, as Space is emptiness which
is the possibility of the co-existence of objects; which,
regarded in itself, and as differing from these objects, is
ouly defined and thrown into relief by them, and s not
them ; which, indeed, looked at thus, is their absence
and their opposite; so Time is an emptiness, which is
the possibility of the succession of events: is only defined
and thrown into relief by those events; and is not them,
but their absence and their opposite. As this succession
of events, i.e., experiences, identifications and separations,
slackens or quickens or ceases (comparatively and appa-
rently), so the standard of Time changes ; it appears to be
long or short, or even disappears altogether as in the case
of sound slumber, before mentioned, to the individual and
limited consciousness.? This is verifiable by anyone in

! &0
? A person falling sound asleep on a train while it is standing at a
station, and waking up again hours later at another station some hundreds
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the experience of dreams, reveries, and other extraordi-
nary or abnormal psychic conditions, as in hypnotism and
trance. The same is the case with the standard of time
with reference to waking conscicusness ; quick steps make
short distances, slow paces make long ones; sorrow
lengthens, joy shortens time; i.e., the quick or the slow
passing of time is something subjective, and the real
significance of the length or shortness of time is also sub-
jective, being only the feel of such length or shortness.
In view of the increasing rapidity of means of transit,
people now, often, speak of distances in terms of time—
‘it is so many hours’ to a place—rather than in terms of
space, so many hundred miles.’

With reference to Self, Time may be said to present
the triplicity of beginning, end, and middle ; beginning,
adi or arambha, i.e., the affirmation of the ¢ état ’ or its
origin; ‘end,” anta or avasina, its negation; and the
‘ middle,” madhya, which holds together both.’

The inevitable perpetual appearance and disappear-
ance, and disappearance and reappearance, of each ‘état’
‘ this,” due to the double necessity of being limited on the
one hand, and yet being also, on the other hand, in the
indissoluble relation of contact with the eternal Self,

forces upon it a pseudo-eternal succession of its own,
of miles distant, is unable to say whether the train has been moving at
all, or how far, or how long. For an excellent collection of concrete
illustrations of the illusions of space, time, and motion, see S. T. Klein’'s
Science and the Infinite, ch. i, and Mystic Experiences, or Tales from
Yoga Vasishtha.

! Cf. the use of the expression ** light years*’.

? I or ANEW ; HFT or HAWIT; A,
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«
apart, as it were, from its identifications and disjunctions
with the Self, and gives us another aspect of the same
thing. This is that most current form of the trinity
inherent in Time, viz., ‘ past, present, and future,’ bhita,
bhavat or vartamana, and bhavishya, or ‘ before, now, and
after,” as viewed from the standpoint of the Not-Self.”

In this second aspect is contained the secret of per-
sonal immortality in brief." Every état, ‘this,’ being
once in touch with the Eternal, must be marked with
that eternity for ever. There is no succession of once,
twice, thrice, etc., in the Eternal; but every separate
état is under the sway of such succession, and there is a
contradiction, an impossibility indeed, involved in the
juxtaposition, the coming together and the uniting, of
the successionless and the successive. But the two are
in contact, there, before us, all around us, irresistibly
bound tegether by and in the Nature of the Absolute.
This ‘antinomy of the reason’ is soluble only by imposing,
on the successive, the false and illusive appearance of the

' 3d, WA9, or AT, and WS |

2 To remember, to know, to realise, that ‘I a@m Immortal’, is to
become Immortal, is to attain, to achieve, Immortality. Sanaf-sujdfa
G?ta (included in Mbh.) records a dialogue between king Dhyta-rashtra
and the great rshi.

ARGV |, a7 & Nt ¢ 7 sfa gy weg T A A,
Jargu: fg siraea wwrad sted, o w9

Y AN B, TPL A ARA g T AR
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successionless, the eternal, which simultaneously includes

all moments of time, once, twice, thrice, first, second,

third, ctc., by making every °*this’ pseudo-eternal, for-

ever-eternal, ever-lasting, in short. Therefore, every

¢ this ' appears and vanishes and reappears throughout

‘ Sanat-sujata! Reverend Sir! I hear thy teaching is: There is no
Death. I also hear that gods and titans practised Brahma-charya for
long periods, to secure Deathlessness. Which of the two is true ? Please
instruct me'. ' Kshattriya!, both are true. Some say Immortality is
won by effort and right action; others says that Death-(is) Is-Not.
Both wviews are current in the world to-day, and both are true. The
Great Wise Poets hold that Infatuated Forgetfulness alone (of the
fact that I is-am Immortal) is Death; and, following them, I say that
Infatnated Error (i.e., the Error, a-vidya of believing that * I 1s-am some-
thing perishable, fleeting ') is Death, and alert Aware-ness (that I-am-I
eternally, and the True Knowledge, Vidya, that Death-Is-Not, Death 1s
Naught, is Immortality.

+ But to this should be added the further consideration that * All 1s
I, Yea, All is I', and that this 1s the true Personal as well as Im-
personal Immortality. Each ‘you’, each momentary ‘you’ is also
(potentially) immortal, because touched by the * All-You-He-She-1t-1°,
All-Consciousness ; because kept in Its Memory by the Universal Mind ,
‘In God’s Memory is all being bound’; in that Hﬂfi-ﬁlﬂ', samashti-
jfiana, (P.:A. élm-i-gyma’ll, aql-i-kul), 1s everything recorded and pre-
served for ever and ever.

Philosophy, the Searcb for Truth, begims in an acute desire for
Personal Immortality, for redress of all wrongs, for abolition of all pain
and all evil. It ends in, is accomplished, achieved, fulfilled, completed,
in the disappearance of that desire, and its replacement by the assur-
ance, the realisation, of Universal, Impersonal, All-Personal, Im-
mortality, and Self-identification-dissociation with al? good-as—x/ell-as-evil,
all happiness-as-well-as-misery. as Kabir says: 93T Qi Q¥ qaFsY Ill%,
'a propbet lies buried in earth beneath your feet, at every step you
take'; and Hamlet cries: ‘' Imperious Casar dead and turned to clay,
Might stop a hole to keep the wind away’. Atoms are incessantly
changing from the sheath of one jiva to that of another. The atom-
portion is in-destructible, in its own way ; the jiva-portion is also such,
m its. Personality. ' I am separate from all other I's, is also a feeling, an
mtﬁm-’!ﬁ'l, antah-karapa-vytti, a ‘ mood of mind', which arises in a
conjunction of (an) &ham -I with (an) état-this. Analysed,,it vanishes.
' You want to be immortal ; but which You? Yesterday's, to-day’s,
or tomorrow’s? ' Each is different, more or less; less, as the time-

interval is less; more, as more. To be ’all-Persons’ is the true
’ Personal as well as Impersonal Immortality.’
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all time (i.e.,, in the endless consciousness of the jiva),
again and again, as a firefly in the black darkness of
a cloud-shut night of the rain-time in the tropics. Hence,
while, in one sense, mukti is eternal, or timeless, having
no beginning and no end, as viewed from the standpoint
of Pratyag-atma or Param-atmi; in another sense, it is
always beginning and always ending, from the standpoint
of Mila-prakrti. In other words, the individual jiva, viewed
as identical with Pratyag-atma, and so with Param-
atma, is never bound and never freed. As such, it
can scarcely be said ever to become mukta. It is
above and beyond both bandhana, bondage, and moksha ;
liberation ; indeed both are in it always, rather than it in
them ever.' But viewed as identical with a piece of
Mila-prakrti, an ‘état,” a ¢ this’, it is always, in literally
endless repetition, falling into bondage, i.e., into identifi-
cation with, and voluntary imprisonment in, a body, and
getting out of that bondage again into liberation, i.e.,
separation from, and out of, that prison-house. This is
why we read in Purapas that the highest gods and
rshis; although all muktas, ‘free,’ ‘emancipated,’ still,
without exception, return again and again, cycle after
cycle, kalpa after kalpa, passing and repassing endlessly
through the spirals, retaining, every one of them, like all
other jivas, their centres ot individuality through

Ydga, W@ q9m9, 9 ar 99, 7 94Y, 0 Qegony ;
3 g4, A1 a1 g:& ; gosr quTyalr |

* Not sin, nor merit; not bondage, nor liberation , not joy, nor
sorrow ; this is the Final and Supreme Attainment.’
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pralayas as through ordinary nights, despite apparent
loss (from the standpoint of lower planes of matter) of
their defining and demarcating circumferences. But
immense complications are introduced into this incessant
evolution and involution, by the ever-mutable and ever-
changing nature of every ° état,” ¢ this,” ¢ object . These
complications are pseudo-infinite and therefore utterly
unresolvable and incomprehensible in their entirety by
any individual within limited time and space.

To illustrate the reflection and re-reflection of the
triplicity of the Absolute everywhere, as of a light
between two mirrors, and also the changes, in corres-
pondence with changes in points of view ; we may say
that in this triplet of  past, present, and future,’ yielded
to us by looking at Time with reference to Not-Self ; the
present is the nexus, or Na, Not, between the past as
jiidna and the future as kriya ; or, again, the future may
be regarded as the nexus which will connect together
and reproduce both past and present ; or, the past may
be thought of as having contained both the present and
the future. The three make a circle, and we may start
at any point in it.

Finally, Time, viewed with reference to Negation,
may be said to yield the mathematical triplet of ¢ moment,
period, and cycle,” kshana, samaya, and yuga, or kshana,
yuga, and kila-chakra.} ‘

In symbology, time is Kala, the ¢ dark,’ the ‘ mover,’
and the ‘destroyer, death,’ all three in one. It is

um, auy, g0 ; HS- 9% |
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pictured as the vast-sweeping Garuda that conveys, from
place to place as need for giving help arises, the god of
jiidna, Vishnu; Garuda, the eagle with the two all-
covering wings of the past and future, whose sole food
and means of sustenance are the small cycle-serpents
(that, though belonging to the family of the ‘end less’
An anta, form part of the retinue of Shiva, the god of
ichchha), one of which he eats up every day of his life
by ordinance of the Creator, It may also be the Vana-
mala, ‘wreath of forest-flowers’, that Vishnu wears,
representing the endless chain of life-moments strung
together by the thread of cognitive consciousness. It is
also the Sudarshana-Chakra the blazing ‘sight-pleasing,
beautiful-appearing, Discus-Wheel,” which overpowers
all, which nothing can withstand. It is the Wheel of Life,
which Tribetan Lamaism has adopted as the chief symbol
of the World-Process. Yet again, it is the thousand-hooded
serpent-king, Ananta, ¢ without end,’ Shésha, the ever-
remaining,” who on his countless heads and coils sup-
ports with ease the divine frame of Vishnu as well as the
globes of the heavens, one of whose visible forms is the
Milky Way, and whom alone, of all the snakes, the eagle
Garuda is powerless to touch.’

' §Rq%A TGT QYWAE: | Bhagavata ; * Vishqu, god of know-
ledge, 1s borne along by Garuda, who is composed, of the songs of the
Véda,' 'the music of the Spheres'. Elsewhere, the picturing is in
terms of JI-JUE, * the sacrificial Boar '.

Vishnu-Bhagavata, XII, xi, gives other explanations of these sym-
bols, and Pranava-vada still others; all different ways of looking at
the same thing, not inconsistent with each other. Kala or Maha-Kala
is one of the names of Shiva, i.e., Brahma, even as Kham or Space is.
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It may be noted here that the Purnaic story assigns
Garuda, here regarded as corresponding to Time and
Not-Self, as vehicle to Vishpu, the god of sattva, jiiana,
cognition, corresponding to Self. "It similarly assigns
the ‘rosary of human heads,” here said to correspond to
Space and Self, to Shiva, the god of ichchhi, desire cor-
responding to Negation. Even more perplexing than
these, it assigns Lakshmi-Shakti, the goddess of all
wealth, splendour, glory, and activity, as consort, to
Vishnu, and Sarasvati-Shakti, the goddess of jfiana,
knowledge, to Brahma, the god of action. The Shakti of
Gauri-Kili (white-black, life-death, affirmation-negation),
the goddess of ichchha, is of course assigned to Shiva,
the god of destruction, and also of all * auspiciousness ’
and blessings. In Rahasya-traya,” Sarasvati is said to
be the sister of Vishnu; and Lakshmi the sister of
Brahma; and Vishnu takes Lakshmi in marriage and
Sarasvati is given to Brahma.® All these and similar
other apparent inconsistencies may be reconciled by
this consideration, viz., one factor of any trinity is pre-
dominant no doubt, in any one individual, and is regarded
as essentiai to that individual’s being, as constituting his
peculiar nature; still the other two factors are also

B FSRYAIH 31EH , Gita, ' Of movers, moving forces, I am (or is) the
greatest, Kala, Time’. Compare the English expressions, ‘his day is
over,” ‘his time has come’, ‘your timeis up’, ‘timecures'. Time as
cause is the spirit, the genius, of the time; as result, it is the era or
epoch, as Maha-bharata says.

- ‘lcgs. 1. See also Nila-kantha's commentary on Dévi-Bhagavata

¢ Pévi-Bhagavata, 111, vi.
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necessarily present in or about him ; otherwise his peculiar
nature too could not manifest and would not be; and
then they are symbolised as his shaktis, ‘powers’,
vehicles, apparel, ornaments, etc. Right knowledge should
result in right action and lead to wealth and splendour ;
s0 Vishnu marries Lakshmi. Action should be guided
by knowledge ;: so Brahma marries Sarasvati. And <o on.!

. (C) MOTION

We have seen above how the cternal Negation of
Not-Self by Self appears as a movement, chalana, gamana,
ayana, of mergence and e-mergence, ni-majjana and
un-majjana, between the two, because of the limitation
of the ‘this’. The third, which completes and binds
together this duality of  mergence and c-mergence,” may
be regarded as the ‘ continual recurrence’ of the process,
as continual juxtaposition, sam-majjana, permeation,
pervasion.” This movement, considered metaphysically,
in the abstract, is the primary and essential principle

' No doubt, 1n every national or racial mythology, found at present,
there are many simple Nature-myths, in which the ‘ children of Nature ',
primitive humans, have simple-mindedly (yet often with profoundly wise
poetical instinct) anthropo-morphised Nature-phenomena, facts and
forces, in terms of their daily experience. At the same time, there are
to be found, in many mythologies, deliberately constructed symbolical
myths. This is especially true of Purianic Mythology, almost the whole

of which (and it is very large and complex) has an elaborately artificial
character, stamping it as symbolical and allegorical.

*qA, WAA, AqT | q-A=AF, IT-A|A, G-AFA | Other aspects
would be expressed by d-ﬁaa—f%—'ﬁma——wa, san-kochana—
vi-kdsana—spandana, contraction-expansion-throbbing , ﬁl:’q'aa——sa;rq
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which underlies and determines all the motion that
appears in the World-Process ; and it gives us the triplicity
inherent in Motion as appearing from the standpoint
of Self. .

From the standpoint of Not-Self we derive another
aspect of Motion. It is embodied in, and issues from,
the fact that each ¢ this,” besides the movement into and
out of Self, which it is continuously subject to, in conse-
quence of the whole-law of the logion, has also a special
motion of its own, in consequence of the part-law of that
logion. ‘This’ is the opposite of ‘1’ in every respect,
and the eternal completeness and fulness, the freedom
from change and motion, of ‘1I,’ is necessarily matched
by the limitation and therefore imperfection of each
separate ‘this’; and the motion of each separate ‘ this’
is the necessary expression of its endless want and
changefulness. If the *états’, ‘ this-es’, could be really
steady and unmoving points in endless space, not feeling
any want, and therefore not moving, then the contradic-
tion would arise that the Whole and each part were
equal, being both perfect. Hence the Whole, i.e., absolute
Brahma, Param-atma, and, as identical with it, Pratyag-
atmi also, is often described as a centre without a
circumference, or conversely, a circle without a centre,
or as that which is all centres only, or is everywhere a

(fg)ﬂﬂ-"”iﬂﬂ, nish-shvasapa— uch-chl:va.s.ana—shvasana. in-breath-
ing—out-breathing—breathing; A7-AST-GHWI, layana-sarjana-sam-
sarapa, disappearing—re-appearing—procession ; fﬂifﬂ—ﬂifﬁ~31§ifﬁ,
ni-vitti—pra-vytti—anu-veiti, retiring-advancing-circling ; and so on.
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centre and nowhere a circumference, or everywhere a
circumference and nowhere a centre, and so on. This
is verifiable practically by everyone without much diffi-
culty. Sitting in a quiet place, shutting in the senses,
fixing the consciousness upon itself, i.e., Pratyag-atma,
the universal inward Self, and regarding and denying the
whole mass of practiculars summed up as a single Not-
Self, the meditator loses all sense of Time and Space and
Motion, and the whole of the universe, Not-Self and
himself, seems shut up into a single moveless point of
consciousness. Space and Time would not exist if such
Motion, as between a particular état and another parti-
cular état, and, indeed, between all possible états, did
not exist. In other words, this second motion is
necessarily due to the fact that each état, ‘ this ’, being
opposed to the omnipresent, infinite and eternal, un-
limited, ‘I, has to oppose it at every point of the whole
of its endless being; and thus reproduces and reflects in
itself a pseudo-omnipresence. This pseudo-omnipresence
of the limited état, en-souled by and en-form-ing a self,
takes shape as, becomes, is, endless and perpetual Motion
everywhere, from moment to moment or period to period
of Time, and from place to place, from point to point, of
Space. It cannot accomplish the law and achieve,
manifest, fulfil, its nature in any other way.!

! Similarly to be interpreted are the psuedo-omniscience and the
pseudo-omnipotence, in potentiality, of each jiva ; each self, as identical
with Self, must know and deny, must identify itself with and repel, every
état ; and yet it cannot do so, as regards all états, at once; hence,
always a greater and greater compassing, and letting go, and beginning
afresh.

21
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Other ways of describing the fact are these : Motion
is the perpetual endeavour of the limited to become
unlimited ; of the successive to achieve simultaneity ; of
the finite to secure infinity; it is the constant struggle
of Space, or extension, and Time, or intension, to coincide,
and to collapse into the perfect Rest, the single point,
the rockboundness of Absolute-Consciousness.

This second view of motion, with reference to Not-
Self, gives us the triplet of *approach, recess, and
revolution,” or ‘centripetal, centrifugal, and orbital
motion,” upa-sarpana, apa-sarpana, and pra-sarpana or
pari-bhramana.’

Finally, with reference to Negation, we have the
mathematical triplet, in Motion, of ‘ linear, rotatory and
spiral,”” rju-bhramana, chakra-bhramana, and avarta-
bhramana, corresponding to Self, Not-Self, and Negation.
These three motions sum up in themselves all the possible
motions of Samsara, as may be pictured by the diagram
on p. 432, vol. iii, of The Secret Doctrine (Adyar edn.), if
the spines shown therein along the outer side of the single
line, whose convolutions make up the whole diagram,
were also made parts of, and continuous with, that same
single line, and the line were shown as constantly coiling

1 Some physicists regard vibratory or oscillatory motion as a third
primary form of motion, side by side with the translatory or free-path
or linear, and the rotary or circular. (Vide Dolbear, Ether, Matter,
and Motion, iii.) But it will probably be found on analysis, that
vibratory, undulatory, and all other forms of motion are compounded out

of elements of the primary kinds suggested in this and the preceding
paragraph.

? 39 - gdor, 319 - g4, § - G99 or qfK - HAW.
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and turning round and round upon itself, like a spiral
wire-spring, and all this line and process of coiling were
produced and carried round and round pseudo-infinitely.

This Motion, the first factor of the second trinity,
seems to be figured in the Purdnas as the hamsa, the
‘swan ’-vehicle of Brahmi, the lord of Action, which
hamsa (under another interpretation of the Upanishat-
text quoted before) circles with double beat of wing
incessantly in the great wheel or cycle of Brahma. It
may also be the mala, rosary of crystal beads, that
Brahma ever turns around and tells in his right hand,
in constant movement, weaving all single vibrations into
one, on the thread of the action-consciousness. It may,
yet again, be the ever twisting, turning, rolling stream of
holy Ganga stored within the same god’s ‘bowl’ of
sacred waters, the kamandalu.’

Before passing on to our next subject of discussion,
the individual self, or jiva, we may note that although
Space and Time and Motion have, like Pratyag-atma,
Mila-prakrti, and Negation, been treated of in successive
order, this is only because of the limitations of speech,
which, as has been said, can proceed only is succession,
It must not be imagined, any more as regards the former
trinity than as regards the latter, that there is any

' The statements made in this work as to symbology, it should
be borne in mind, are only suggestive. They have no immediate
importance here with reference to the general principles underlying the
constitution of the kosmos, which are attempted to be outlined in this
work, primarily. That they are made at all is only in the hope that the
suggestions may be of use and possibly give some clue to students who
may take an interest in working out, with the help of purdpic legends,
the details which issue out of the general principles described here,
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precedence or succedence amongst the three. They are
perfectly synchronous, utterly inseparable, all equally
important, and all equally dependent with and on each
other, and also with and on the primal trinity, of Self,
Not-Self, and Negation. And all these trinities, again,
co-inhere in and are inseparable from jiv-atma, jiva-atom,
jiva-unit, which combines and manifests in itself all of
them, and therefore is ‘the immortal beyond doubt and
fear,’ if it will only so recognise itself.

He who grasps this secret of the heart of Motion,
Time, and Space, will understand Vasishtha’s riddle that
‘all is everywhere and always’.! For jiva is the tireless
weaver that, on the warp and woof of Time and Space,
with the shuttle ‘of Motion, weaves eternally the count-
less-coloured tapestry of all this multifarious illusion-
world, carrying the whole plan thereof incessantly within
itself, and so carrying ‘all,” ‘ always’ and ‘everywhere’ in
one. If we turn our eyes to the warp and the woof and
the shuttle, we see but the endless tapestry of Penelope
that never progresses and never regresses, though worked
incessantly. Law requires more law, and that again more
still ; to fulfil and justify the opposed necessities, to
reconcile the contradictions of the constitution of the

1 And also, incidentally, that orderliness or disorderliness in the
conduct of the affairs of this ‘ maya-illusion ' of samséra, the perpetually
moving world, depends entirely upon the right or wrong use of these
three ‘ emptinesses,’ v¢z., space, time, and motion. To make a proper
division of these three, to perform fixed actions at fixed times in
fixed places, is to be orderly ; to do otherwise is to be disorderly. But it
has to be borne in mind that both order and disorder are relative, and
both, ultimately, wholly subjective. To prove to itself that it is not the
slave of any particular order, the Self indulges in all kinds of ‘ dreams '.
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Absolute, one process is invented ; that shows defect,
another is invented ; that breeds only new grievances,
they are amended; ten more start up, new laws appear
to cover them! A laughable yet very serious, a fearful
yet all-beautiful, an exceeding simple yet most awesome
and stupendous lila, pastime and child’s-play. An untold
and untellable, a veritably exhaustless, richness of variety,
which is yet but the thinnest Maya and pretence to hide
the unruffled calm and sameness of the Self. A heart of
utter peace within mock-features of infinite unrest and
toil and turmoil. Thus ever goes on this endless,
countless, strictly and truly pseudo-infinite complication,
this repetition over repetition, reproduction of re-
production, and reflection within reflection. Yet is
it ever reducible—at any moment of Space and Time
and Motion, as soon as the jiva really chooses to
reduce it so, by simply turning round its gaze upon itself
—into the eternal peace of the simple formula of the
logion : Aham Etat Na, ‘I (am)-this-Not. This is so,
because the complications are not outside of the jiva, but,
as soon as it realises its identity with the universal Self,
within it. Forgetting, as it were, its own true nature, it
creates them in and by the very act of running atter them
till it becomes giddy, ready to fall down in depair with
its own whirlings, all in vain, like a snake chasing its
own tail, which it would find and seize more surely as
part of its own self if it but gave up its mad gyrations,
and turned back upon it quietly and peacefully and rested
still. ‘ The Self-born pierced the senses outwards, hence
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the jiva seeth the outer world, and not the inner Atma.
A wise one here and there turneth back his gaze, from
outward to inward, desirous of immortality, and beholdeth
the inward Self.’ !

! qiify @ifa saqorq €9y :,

qeATd quig grafa, A dquend ;

Fiageit: g@meniaa B9y,
AIFATY:, AP, 55 |

¥xa !, &% a g, @1 ey !

#fq fafea a1 f{aIR, aa,
agfy, waf aq, W,

g Wifa ox, fafag @1 &,
aq fag feear faqu!

(f wa=a, aqa ¥1% fadq,
Fag 4 g1a fau!)

(O silent Sleeper in this seething Sea !

Plain we behold, and yet speech may not be.
We wander, wonder, search, and then we find,
But find it in the silence of the mind.

Who will believe the marvel, if we say,
Though it be plain, plain as the light of day,
That on the boundless wall of Nothingness,
A Painter full of skill but bodiless,

Limns phantom figures that will never fade,
Though to efface them time has e’er essayed,
Limns forms of countless colours ceaselessly,
O serene Sleeper of this stormy Sea !)

. Tulasi Das, Vinaya Patrika, Hymn No. 112, to
"Ké-shava,’ 7.e., Vishnu ° sleeping in the waters ’.

. NoOTE I.—The word ° pastime ' may perhaps be thought
objectionable, as likely to jar the feelings of least some
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earnest-minded thinkers who are holders of serious views as
to the destinies of man, his relation to God, and the
general purpose of creation or evolution. Readers, who, not
content with the solutions now extant of the problems of
life, find it worth while to read to the end of this book
systematically, will, it is earnestly believed, find that the
view of life advocated herein, is not inconsistent with, or
exclusive of, any. They will see that it rather includes all
the deepest views of, and the highesi-reaching wishes for,
the future of man, that have been entertained by the most
honoured thinkers and well-wishers of their fellow men, so
far as such may be ascertained from published writings.
An endless progressiveness, an infinite perfectibility, an
ever closer approach to the ever-expanding Divine, are hoped
for here also for the human race, most sincerely and strongly.
Only, in this work, this view is regarded as constituting not
the whole, but only half the truth; as being that aspect of
the Truth which is visible from the standpoint of the indi-
vidual jiva pursuing the philosophy of Change and its corres-
ponding worship. The other and supplementary half is that,
from the standpoint of the universal Self, there is no progress
and no regress, No change of any kind, so that if that condi-
tion may be described at all in terms of the Changing, then
the only words to use are ‘Pastime,’ ‘Play,” ‘ unfettered
Will,” ‘ uncontrolled outgoing of Life,” ‘ unresisted and irresis-
tible manifestation of the inner Nature,” ‘ the unquestionable
Will of God,” ‘ Thy will be done,” * Who shall question Him ?’
‘ My will and Pleasure,” ‘the Pleasure of the Univeral Self,’
etc. Are the free rompings of the child, and the vigorous
games of youth, and the vast industries of peace (and un-happily
also war) of a nation's matured manhood, that are but as
means to the child’s rompings and the youth’s games-—are
these such a slur upon life that the word ‘ Pastimie ' should
jar upon the serious-minded ? Are not, rather, happy homes
the very essence of a nation’s life, and the child’s and the
mother’s bright smile and laugh and play the very essence
of the ‘home’? Play is a thing as serious at least as work,
in the well-balanced life. And, while this idea is yielding
up to him its full significance, let the reader bear in mind that,
as shown by the above inadefjuate translation from Tulasi Das,
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a devotee of devotees, whose book, the Ramayana, has been
the Bible of hundreds of millions of Hindas, for the last
three hundred years—this idea, that the world 1s the Pastime
of the Self has been entertained with loving fervour by at
least some of the most earnest-minded of men. Vyasa him-
self, in his Brahma-satra (11,1, 33), expressly uses this very
word ‘Lila, as the final explanation, together with ‘ Kai-
valyam,” of the appearance and the disappearance of the
manifested world: ‘Play, and Retirement into Sleep and
Solitude, as of the ordinary human being.” This book will
indeed have tailed in its purpose if it leaves behind the im-
pression that devotion to individual Ishvaras, embodying, in
greater or lesser degree, the universal and impersonal ideal,
has been scoffed at and belittled herein, rather than made in-
finitely stronger and deeper and more unshakable by being
placed on the firm foundations of reason. Also, indeed, the
dire tragedies that are enacted in the world, every moment,
would harrow up sensitive souls irredeemably, overwhelming
all sense of the equal number of comedies that also are en-
acted at the same time necessarily, (for the pain of one is the
pleasure of another and wvice versa), and destroying all faith
in the mercy, justice, goodness of God, were it not possible to
assure them that all these awful heart-crushing agonies, (as
also the dance and laughter), are, verily, as unreal to the
Univeral Self, as theatre-plays are to the human spectator.

“God felt defect”, *“ He took no Joy in His Sole-ness,
Soli-tude ”’, “ He willed : May I be Many ", “ He Want-ed to
love and be loved ", “ He willed the creation, that His Glory
may be known and praised” —such are the causes assigned
for the creation of the world by a Personal Creator, even by
devout minds. They all, on the least analysis, come only to
Lila, Play, in order to Pass-Time, and En-com-Pass-Space,
and sur-Pass-Motion.

NoTE II.—The last four lines, in bold type, of p. 314,
may seem to need further explication. How to be all persons ?
How be personal as well as all-personal, Im-personal or Non-
personal ? How be mortal and also Immortal ? The subject
will probably become clear if the reader will endeavour
to understand thoroughly, the pature of (a) Param-atma,
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Pratyag-atma, Mula-prakrti, (b) jiv-atmi, (c) the connection
between them all, as expounded in the preceding pages. He
may also read carefully what is said in this book in several
place supra as well as infra, on the subject of 1nd1v1dua11ty
and * mdwnduqls within individuals . Flnally——and this may
perhaps help him most—he should consider the case of the
novelist or dramatist-actor who, while always conscious ‘at
the back of his mind’, that he is not identical with any of the
hundreds, or thousands, of characters and parts which he
creates, yet identifies himself, for the time being, with each
of these characters or parts; and, in fact, the more thorough
such identification, the more reallstlc and successful his
portraiture or acting. Any reader also, of a really fine novel
or drama or even history (if it is properly written), may enter
so thoroughly into the spirit of each character, that he may
(as it were) forget ‘ his own proper self ’ for the time, and feel
as if he was that character, present in those surroundings, and
undergoing those experiences. Many dreams are so vivid that
when we recall them a sufficiently long time afterwards® we
begin to doubt and wonder if we did not actually and really
pass through that experience while awake. Children on the
one hand, and on the other, very old men, are especxally liable
to such 111usnons In ‘reveries’, which are ‘waking
dreams’, we lose ourselves entlrely in and into ‘other
worlds .

Also, all jiva-s have to pass through all experiences, turn
by turn.

U3 @9 U7 §Ar:, @9 UT qA=qM | Brhad Up. 1.5 13.
* All these are equal ; all are infinite ’.

a4 SAYrE: A FMYG: @\ Shatapatha Brah.
‘ Among these, none is greater, none smaller ’.

afg aft: sfawisRa acafaa, ave swaafy g geaat;
a wafa fagat agg w75 fagat gagg wd WA
Mbh., Shanti, ch. 291,
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‘None is ultimately higher, none is ultimately lower ;
none has, in the nett result, on the whole, a farther, higher,
finer reach than any other. Knowing this, that (temporary)
misfortune which may cause serious fear and distress to the
unwise person who does not know the Truth, leaves the wise
one, who knows the Truth, unshaken ’.

gd =, g:@ a, wasat 3, FasIn, aw g T,
agiaa: ¥ qasimifa ; qEdIa, 4 g@AT, 9 9 GSRSAT |
Mbli., Shanti, ch. 25.

‘Joy and sorrow, growth and decay, gain and loss, life
and death, come to each and all, turn by turn. Therefore,

let none be depressed, none be elated ; let all always maintain
an equable mind.

HASYed qOTASTIA ¥G: | Yoga-Sutra, w. 15.

‘ Differences in the order of succession of (the very same)
experiences are the cause of those differences of personality or
individuality which are marked by or accompany special
births in special types of bodies ’.

“ To realise the bliss in Devachar, or the woes in Avitchs,
you have to assimilate them—as we do”: The Mahatma
Letters, p. 194. ‘ We’ here means the Masters, Adepts, Rshis.

See also the illustrations, by various examples, of what
makes the illusion of difference between persons, individuals,
or individualities, given on pp. 59-60 and 173-174 of The
Science of the Self; pp. 62-63 and 411-413 of World War
and Its Only Cure— World Order and World Religion ; and,
in The Essential Unity of All Religions, the sections, in
Chap. III, on ‘The Mutual Balancing of Pleasures and
Pains ' and ' Personal and Impersonal Devotion.’



CHAPTER XIII
JIVA-ATOMS
(A) GENERALLY

BEFORE proceeding further we may make a brief
retrospect.

From the confusion of the world we travelled slowly
and laboriously to the Absolute. In that we saw the
first trinity, of Self, Not-Self, and Negation.! We saw
again that Self was triple, Sat-Chid-Ananda; Not-Self
was triple, Rajas-Sattva-Tamas; the affirmative Shakti-
Energy of Negation was triple, Srshti-Sthiti-Laya ; and,
finally, that (the negative shiinyata, ‘emptiness’, of)
Negation itself was also triple, Désha-Kila-Kriya.
We also saw that each one of this last trinity
was again triple in its own turn. We may also have
noticed, in passing, that the whole, the aggregate, of any
three, might, in a sense, be regarded as a fourth which
summarised and completed them all. We also had a
glimpse of the fact that these trinities and triplets are all
combined in the jiva-atom which, because of this fact,

' ‘* The One can, when manifesting, become only Three. The Un-
manifested, when a simple duality, remains passive and concealed.
The dual monad (the 7th and 6th principles), has, in order to manifest
itself, to first become a triad''; The Mahatma Letters, 347 ; see

also p. 346. It would be useful for the student to try to translate the
symbols used there into the abstract terms used here.



332 DEFINITION OF ATOM [sc. oF

contains, in seed, the whole of the World-Process in
itself. After this brief »ésumé we may go on to consider
jiva-atoms in a little more detail.

Etat, ¢ This,” is by necessity Many, by opposition to
the One-ness of the Aham, the ¢ I1’°, Self, and each of these
Many, by opposition to the Self’s unlimitedness and chang-
lessness, and, again, by mutual exclusion and limitation,
under the stress of Negation, is limited, and trebly limited,
in space, time, and motion; i.e., it has gota pari-
m a n a, dimension, extension, size in space, by limitation
on this side and on that; a spanda or sphurana,
a vibration in motion, a pendulum-swing, a revolution
within the area of a radius, limited movement, which is
necessarily made rhythmic by the fact of limitation in
space and time; and an ay u,’ a duration, a life-period,
a limited succession, in time. Such is the general des-
cription of the atoms which make up Mila-prakrti, the
very essence of which is Manyness, atomicity. The
atom is an état, a ‘this,” having limited size, duration,
and motion ; it cannot apparently be defined more simply
or comprehensively anywise else. ‘

But an état, °this,” cannot exist apart from
Aham, ‘I’; Mula-prakrti is inseparable from Pratyag-
atma. Each ‘this’ is indissolubly connected with

' qfg@Am ; 4%, THOT ; AT | This word AP, and AMTH, dydma,
extension, and qua, ayana, movement, seem to be conmnected to-
gether In a suggestive and significant way, (though etymologically
different) , but the latter two are not very current now in the general

meanings mentioned. Hence the other corresponding words have been
given above.
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4

‘1, by the double bond of ‘am’ and ‘am not'—‘am
representing the ascending phase of the metabolism of the
life-process, and ‘am not’ the descending phase thereof.
From all this it follows necessarily that the one Self
becomes limited off into a pseudo-infinite number of
*aham-s,’ jivas or jivditmis ; that every ‘aham’ is em-bod-
ied in an ‘état’, and every ‘état’ is en-soul-ed by an
‘aham ;’ and that every one of these pseudo-infinite atoms
t'hat make up Mala-prakrti is therefore living. Each such
living atom, combining in itself Pratyag-atma and Mila-
prakrti, is an individual, an individualised jiva-atom.!
And we may note that as each atom is a ‘this,” having
definite size, duration, and vibration, so is each jiva an
‘I, having a definite extent or reach of consciousness,
indicated by the body (‘the soul made visible ’) which it
wears, an age or lifetime, and a restless activity of mind.
The Samskrt words denoting these aspects of the jiva
are also the same as for the aspects of the atom, except
that, in place of the word parimigna, dimension, the word
kshétra, the ‘field’ (of consciousness) is more common-
ly used.’

' uad, fagd, 9% arg =, Sione ; %% 9, AW 9 ; 9g A g,
ol 51 Tag sifeqd wiat 68597 ; F37 § faga) aqrTssa:, A9gar
2 @Y arefis=uEq HATT, V| Chhandogya, 1, i, 5-6. * This pair, voice

(speech) and breath, hymn and melody, both come together in the
Imperishable Word-sound Om (Aum) ; and when the "l‘wo come together,
they fulfil all their Desire and desires for each other.

*O0r iﬂ'liﬂ[ﬂﬁfﬂf: ; jati-dyur-bhoga, in the words of the Yoga-sttra,

i.e., a sheath or body extended in space, a lifetix'qg. and a sum-total of
experiences. For the word kshétra, see GItd, ch. xiii.
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These attributes, it is clear, appear in the jiva with
reference to the primary attributes of Negation, wviz.,
space, time, and motion.

With reference to the functions of the Shakti-aspect
of Negation, (i.e., the Energy of the I, hiding in M), viz.,
creation, preservation, and destruction, the attributes of
the jiva-atom may be said to be birth, life, and death ;
or, in other words, growth, stagnation, and decay ; corres-
ponding to attraction, balancing, and repulsion.

In such a jiva-atom, mutual imposition of the attri-
butes of each, Self and Not-Self, is complete ; in collaps-
ing together they have taken on the properties of one
another; and the jiva-atom therefore shows, in its own
individuality, the phenomenon of permanence in imper-
manence and impermanence in permanence, oneness in
manyness and manyness in oneness. The one Pratyag-
itma becomes many individuals ; the many Mala-prakrti
becomes organised ones, each indestructible, each having a
personal immortality, or unending duration, and a pseudo-
infinity of endless stretch of consciousness, as also the
true eternity and infinity of Pratyag-atma. In strictness,
the reflection of the One in the Many should cause the
appearance of pseudo-infinite geometrical ‘ points without
magnitude,’ true ‘centres,” which make the ‘singular one,’
as opposed to and yet reproducing the ‘universal One’;
but as, because of the other law, operating simultaneously
with equal force, viz., that the ‘ this’ is limited as against
the unlimitedness of Aham, the point must have definite
limitation ; therefore, everywhere, we have jiva-atoms
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having size, etc., as said before, in place of points, which,
however, always exist as possibilities, as abstract and
theoretical centres. Such definite jiva-atoms, considered
with greater reference to the atom-aspect, may be called
‘particulars ’; with greater reference to the jiva-aspect,
‘individuals ’ ; the individual, particular, or definite, be-
ing the reconciliation of the extremes of the singular and
the universal; which ‘extremes meet’' however, for
in-fin-itesimal centre and in-fin-ite circle are equally
in-de-fin-able, and are therefore undistinguishable, equal,
identical.

We see now what the real value of the distinction
between animate matter and inanimate matter is. Here,
as everywhere else, the truth lies in the mean, and error
in the two extremes. There is absolutely no matter at all
that is not en-liven-ed, ensouled, inspired, animated by
spirit; and also no spirit that is not in-form-ed with,
inclosed, inclothed, ensheathed, embodied, in matter.!
This—which is proved by its own irrefragable chain of
deductions to the inner, ‘pure,’ or higher reason, the
reason which looks at facts from the standpoint of the
universal Self ; as opposed to the outer, the ‘impure,’
reason, which looks at them from the standpoint, and
with the egoistic clingings and limitations, of the indi-
vidual self—this is now being proved even to the outward
senses by the admirable industry of modern physical
science. It has been shown by an elaborate and very
instructive series of facts and arguments: “that a

' g aeY 7 fIQ |\ Maha-bharata, Shantiparva, ch. 184,
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fundamental difference, i.e., difference in the elementary
materials and the elementary forces, between organic and
inorganic bodies, does not exist,”' and that the differ-
ences between them *‘ are no greater than the differences
between many inorganic substances, and consist merely,
in the mode of union of the elements ™.’ The scientists of
to-day have collected facts and performed experiments
which show conclusively that so-called inanimate and
inorganic matter responds to stimulus, and behaves
generally in the same manner as animate and organic
matter.' Hasty deductions from such facts, e.g., ‘the
soul is but an electric current in another form,’ ¢ matter
and spirit are identical,” are liable to misconstruction, and
rest really upon inaccuracy and misunderstanding. It
would be almost truer to say that °the electric current is
but soul in another form’. Minds that have not yet
learnt to look leisurely, calmly, and impartially, at both
sides of a question, and are still at the stage of taking
hurried, passionate, and one-sided views of it, with a
partisan zeal, either emphasise Matter too much and re-
solve Spirit entirely into it, or emphasise Spirit too much
and resolve Matter away entirely into it. This is the
result of looking at only one aspect, at one half, of
the two-sided whole. The whole Truth is that all Matter
is living, and all Life material ; that the pseudo-eternal
Motion of all Matter, in all its endless complication, is

! Max Verworn, General Physiology, p. 336.
* Ibid., p. 272.
3 Sir J. C. Bose, Response in the Living and the Non-Living.
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throughout accompanied, on an ineffaceable parallel, by
the fact of Consciousness, the fact of Life, now higher
and now lower in degree of manifestation, according to
the increased or decreased elaboration of the compli-
cations.! Etat and Aham can never be separated.” Yet
they are distinct also and can never be identified literally,
except as they both are ever merged, by Negation, in the
completeness and Self-sameness of the Absolute. They
are distinguishable, but not separable, in brief. This
psycho-physical parallelism is the inner meaning of the
Sankhya-doctrine, referred to before, viz., the constant

' See The Mahatma Lctters, pp. 60, 63, 65, 66, 67, and other pages
referred to in its Index, against the words Matter, Spirit, Force ; and
endeavour to reconcile the seemingly inconsistent statements. The pre-
sent work may perhaps be of some use in the endeavour.

? Therefore every mood of mind has a correspondinng mode of matter,
in and through which it manifests. As countless radii meet in the
centre, so countless worlds meet in the soul-Jiva, mind-body And the
soul can pass from any radius to any other by coming back tc the centre,
Z.e., 1t-Self, and 1ssuing forth again thence. Hence, the scriptures say
that persons who cultivate such-and-such virtues or vices, noble or ignoble
sentiments, passions, feelings, emotions, tastes, interests, go to such and
such worlds, physical and superphysical, ‘heavenly’ or ‘ hellish,’ by sheer
attraction in that direction, Consider how persons gravitate towards the
worlds of science or art or literature or business or administration, and to
one or other of the numerous sub-sub-divisions of these. The fact
that the nervous system (predominantly) serves the 'intellectual’; tiie

muscular, the ‘actional’; the glandulo-vasculor, the ‘emotional’,
iliustrates the same fact. A western writer has recently invented the
words ‘' cerebro-tonic ', ‘somato-tonic’', and ' viscero-tonic’' for the

three main temperaments and types of humans. Overloading of a langu-
age's vocabulary with a plethora of new coinages which are not really
necessary, is not desirable; and the French are wise to keep their diction
and dictionary pure and limited, by the censorship of their Academy ;
though Herbert Spencer disapproves such limitation. Iiut in this parti-
cular case, an advocate of Manu and Véda may welcome even the three
strange words as supporting his arguments

The reader may see, in this connection, pp 355-356 of The Science
of Social Organisation, vol. 1 ; pp. 32-34 of The Superphysics of War
(Adyar Pamphlets) ; and p. 79 of World War and its Only Curc

22
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con-currence or co-efficience of Consciousness with all
variations of Motion in Matter, which con-comitance or
co-incidence constitutes universal Life and makes those
Movements possible. This is all that Consciousness does ;
Atma is adhara, base, support, of all these motions ;
without it, they would have no meaning and would not
be. When all vital phenomena have been cxplained away
into atomic affinities, as is being attempted by modern
scientists anew, then the question would arise : Whence and
how and why these affinities? The only answer is: The
Universal Consciousness imposes them on the atoms;
and the result is that the whole series of explanations is
reversed ; belief in Vital Force is restored on a higher
level ; and all affinities become resolved into the vital
phenomena of one ever-living Universal Shakti. Of course,
real initiation of actions and movements by individual
consciousness is abolished even so ; but apparent initiation
remains untouched. What the whole truth is on this
point, may be gathered partially from what has been
already said about free-will, and. for the rest, from the
fuller discussion which may be held later on.

Distinction between animate and inanimate then
amounts to this, that, to the person noting the distinction
at any particular time and place, in the former, the ele-
ment of Pratyag-itma is more prominent and manifest,
while, in the latter, the element of Mila-prakrti is more
apparent.

Reason for this alternate predominance, now of the
one and now of the other, is the alternation of ‘am’ and
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‘am not’. When ‘am’ is strong, we have the appear-
ance of ‘the living,’ of crescent °life,’ of anabolism.
When ‘am not’ prevails, then we have the phenomenon
of ‘death,” ‘the dying,’” ‘the dead,’ ‘ the inert.’ of kata-
bolism. In the strict sense of the words, ‘life’ and
*death’ are not correct here ; only ‘living ’ and * dying’
are proper. The scientific truth of necrobiosis, ¢ dying
life’ or ‘living death’, of gradual death, is voucher for
this fact. But like ‘ animate’ and ¢ inanimate,’ ¢ life ’ and
‘death’ have, as convenient words, a practical value,
though the facts can never in reality be scparated ; living
and dying are going on constantly, incessantly, side by
side, and also one after another, because of the general
principles which underlie, as explained before, the triple
subdivisions of time, space, and motion ; for, (1) to say,
‘I am this état,’” is also to say at the same time, in the
same space, and by the same motion, ¢ I am not this other
état ;' and to say, ‘I am not this état,’ is also to say,
‘I am this other état’. Again, (2) to say, ‘I am this’,
is to say later, in another time, space, and motion, ‘I am
not (the same) this;’ and vice versa. Finally, (3) it
is unavoidable to be saying, everywhere and always,
either ‘I am this,” or ‘I am not this’. Thus it comes
about that every organism is living and dying, at the
same time, i.e., changing, and has also successively as-
cending and descending phases of metabolism. Thus are
Spirit and Matter, Life and Death, ever connected like
the two ends of the beam of a balance; if one rises,
the other falls in equal degree; if one falls, the
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other rises similarly; but entirely separated they never
can be.

It may be gathered from the above, that the word
‘life,” as currently employed, means ‘ living and dying,’
and ‘death’ means ‘ dying and living’. Let us now see
more fully what death really means. When we havé
done that, our information as to the essentiai significance
of one prominent aspect of the jiva-atom, the aspect of
animate-inanimate, will have been rounded out and com-
pleted in a way.

By the law of adhyasa,!] mutual supcrimposi-
tion of attributes between the Self and the Not-Self,
the jiva-atom must begin and end in time, i.e., be
impermanent, and must at the same time be permanent.
Reconciliation of this contradiction <s achieved in ever-
recurrent beginnings and endings.® But how is this pos-
sible? How can a thing, an état, having once been, ever
cease to be, and if it once actually ceased to be, how
could it be again? Necessity to obviate this objection

! 3req1d. The word 'im-position’ is peculiarly ap-posite here.
Maya is the Great Impostor or Impostress, who * imposes ' upon people ;
makes the false look like the true to them; 'imposes’ false beliefs
upon_them. The Greek word antidosis seems to mean the same
aghyasa. F,n. 4 onp. 17 of Gibbon's Roman Empire, vol. V, (Every-
man’s Library series) says: ‘' The antidosis of the Greeks, a mutnal
loan or transfer of the idioms or properties (' idios ’, one’s own peculia-
rity) of each nature to the other—of infinity to man, possibility (pass-
-<ingness, transience, finiteness) to God, etc. Twelve rules on this

nicest of subjects compose the Theosophical Grammar of Petavius.’
See p. 11, supra.

* rcAfaga@ SEnnafafy: Nyaya-sisgra, 1V, i, 10, ' Because

Atma, Self, is eternal, therefore, it follows as a ¥ ¢ quence,

‘ghat after having departed from one body, it becomes again, i.c., comes
into another body .
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creates at once new laws and facts. Firstly, the difficulty
is solved by (apparent) successive dissociations and re-
associations of ensouling inner jiva and ensheathing outer
bodies, i.e., transfer of the individual consciousness from
one body to another, and thence to yet another, and
so on. But having said this, it becomes necessary to
explain what is meant by inner jiva and outer
gheath, where we have been speaking of a single and
apparently homogeneous jiva-atom so far. Although
the jiva-atom is a ‘one,” yet again within that one there
is an irreducible and irrepressible duality—indeed, a
trinity, strictly speaking ; as may appear later in connec-
tion with the explanation of the metaphysic of the
expression tri-bhuvana, the triple-world.! *‘T’is
joined to état by ‘am’ in ‘I (am) this’; yet they are
only joined ; the two cannot be literally identified. The
consequence of this is that we have an ‘inner’ jiva,
self or soul, and an ‘outer’ upadhi, sheath or body.
This inner self is something which, by its very
Pratyagatmic nature and constitution, is always elud-
ing sensuous grasp and definition. ‘ How and by what
may the knower be known?”* 1t is Self-luminous.
Whenever we seek, consciously or unconsciously, to de-
fine It, we at once find in its place an upadhi, a sheath,
as Indra found Uma Haima-vati,® a sheath subtler than
the previous one, from the standpoint of which as ‘outer’

! g,

3 Brhad-aranyaka. 11, iv, 14.

3 Kéna Up., iii.
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we started to secure this ‘inner’ self ; subtler, no doubt,
but yet as undoubtably material. This ‘inner’ Self, the
‘abstract,” would lose its very nature and falsify itself,
would no longer be ‘inner’ and °‘abstract’, if it could be
grasped. To be grasped means to be outer. Therefore
this Self ever recedes further and further inwards, within
a literally endless series of veil after veil, as we try to
follow it with the eyc of sense, while to the eye of the
pure reason, that is to say, to It-Self, it is always present,
immovably stationary. The physical reflection of this
law, as found by physical science, is that “ there exists
upon earth at present no living substance that is homo-
geneous throughout,” and that * the living substance that
now exists upon the earth’s surface is recognised only in
the form of cells,” each of which * contains, as its
essential constituents, two different substances, the pro-
toplasm and the nucleus,”' (with a connecting third
kind. visz., chromatin-network); and the nucleus has been
found, on further investigation, to contain still inner cores
and sheaths, etc., viz., the nucleolus and other sub-
stances,” The truth is that, as more or less openly des~
cribed in Yoga Vasishtha® and other works on Yoga and
Védianta, and in theosophical literature, the constitution
of man, and, indeed, of all living matter, is a plantain-
stem-like system of leaf-sheath within leaf-sheath, layer

! Max Verworn, General Physiology, p. 296.

*Ibid., p. 91 ; see also H. W. Conn: The Story of Life's Mecha-
nism.

* Vide story of Lila in Utpatti-Prakaraga ; Mystic Experiences,
or Tales from Yoga-Vasishtha.
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within layer, fold within fold, and shell within shell, all
interpenetrating one another, each distinguishable from
each, yet not wholly separable from each other, but
fringing off into each other by indefinable gradations.
And metaphysic adds that this must be so, not up to any
limited extent or definite number, which would be
arbitrary (except as regards any particular world-system,
which must necessarily deal with definite time, space, and
motion, and therefore definite numbers of layers and
planes of matter, e.g,, litho-, hydro-, igni-, atmo-, ethero-,
etc., spheres) ; but pseudo-infinitely, which only is in
accordance with reason. when the whole of the World-
Process is taken into account. Morc about this may
appear later '; in the meanwhile what has been said may
suffice to show how we have the possibility, and there-
fore the necessity (for in the sight of metaphysic to
be possible is to be), of the phenomenon of death,
by the passing of the jiva from one outer and denser
body to another inner and subtler body. This outer
body, which, then, is left behind, is called dead from
the standpoint of the inner jiva, which has now
passed on to another sheath. And the inner jiva may
similarly be called dead from the point of view of the
dense body. There is a reciprocal severance of asso-
ciation and reciprocal death, a reciprocal cessation of
interchange, intecplay, intervivification. The opposite
of death in this sense is ‘ birth ’ and not ‘ life ' ; and it

' See the remarks on °the three worlds or planes' and ‘ the three
bodies’ in Ch. XV, on Jivas, infra.
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may be defined in the same terms. If ‘death’ is the
transference of the individual consciousness from one
plane of état-matter to another, birth is the same trans-
ference from another into the one. The same event
means a death in one plane or world, and a birth in
another. In other words, as death is reciprocal, so is
birth ; each dies to the other ; each is born away from the
other. The sleeping of the jiva in the st hiila or physical
body, on the physical plane of jagrat, ‘ waking’
consciousness, is its awakening in the sikshma
or astral body, on the astral plane of svapna, ‘ dream-
ing’ consciousness; its sleeping in the latter, again, is
its awakening in the karana, ‘causal’ body, on the
corresponding plane of sushupti, ‘deep sleep’ con-
sciousness ; (and so on pseudo-infinitely, in a special
sense), and in the reverse order. vice versa, (also, psendo-
infinitely, in that special sense).

But, again, the totality of états, ‘ this-es’, can never
be really separated from the One indivisible Self ; nor an
état, a ‘this, from an aham, an ‘1’ from its own
particular ‘I’ so to say, viz., the one with which it was
identified in the beginning of beginningless time; any
more than it can be really unified and identified with
such. There is no sufficient reason why an état should
be really separated—especially remembering that it has
to be reunited with it as said before—from any aham
with which it has once, at any time, been in junction.
Once, therefore ever, is the requirement of the first
principles of logic, the first laws of thought: “ A is
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A and Not not-A.” The result of these acting and
counteracting necessities of reason is that we have the
periodic, definite, overt, and patent, severance and con-
nection of each aham with one particular état in any
one particular limited cycle of space and time; and the
undefined, hidden, and lafent connection of it constantly
with all other états, in the past, present and future.
(Compare the statements in The Secret Doctrine on the
subject of the auric egg, and in Védanta on the subtle
atomic sheaths carried by a jiva in its passage from lower
to successively higher worlds.")

In other words, the One Abam in its pseudo-infinite
pseudo-subdivisions is in unceasing and vyet recur-
rent conjunction-disjunction, samyoga-viyoga,
with all pseudo-infinite états; each état, or rather
cach conjunction and each disjunction of the pseudo-
infinite number of such, representing, nay, being, a special
experience, and the whole being one constant and change-
less experience ; so that we come back, as we shall always,
again and again, with fuller and fuller knowledge of the
content, to the fact that “ all is everywhere and always .}

' The expression ﬁﬁm, jiva-kosha, ' jiva-cocoon or capsule,’
occurs in Bhagavata, IV, xxii, 11. In one of the debates in
Shankara-Dig-vijaya, occure the sentence, d HIg, mﬂ., FHUIT

JrEqq , ﬁl\T =5id &Wﬂ | ‘ The jiva, departing, goes enveloped in

sﬁkshma subtle, elements.’

2 g fagqia,
3 (R S
varad, vd fagreq acafagigar siaa:,
e q-sqfEmat, 49 €419, 999 8481 | Bhagavata, 11, 1, 35,

| GadIRIRIaea: | 16id., 11, i, 39.
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One more statement seems to be needed before we
pass on to other aspects of the jiva-atom. What is the
true significance of the words ‘nature,’ ‘inanimate
nature,” as used to mean lands and mountains, clouds,
rivers, and oceans, fire of volcanoes, light and heat of
the sun, substance of the stars, airs and gases of the
atmosphere, ether of the spatial regions ? These appear
to stand out in sharp contrast, as vast masses of inani-
mate matter, to the human and other jivas deriving their

¥F AreAT Fg GATDL: | FARNSEAAT:, T sAq7:, q4-
qq: | @ AT A IACq qFET aalt, @€y SU:, A5eq fuafy: | ad-
Fal, gIw@:, @aned:, gaa: 331 a@ @&t amarfy, s
warfo, gaifor £aifer Rl ; Braaa. Up T8 3 €A 3, U8 fR @ adar
@alear ; Nrsimha-Uttara-Tapni Up. | Gagal fg 945 ; Gauda-pada’s
Karika
¢ < " < Y ¢ Ly
a3, . GAFANY:, AAFAGZ:, I, gan:, wENq:, -
gra:, AGNASEYE, §aR:, GIAC, @afdd, aqa: Tierd, -
. Y ~ < . < - Ky Ly .
sfafatige, @qa: giAa, gadige, gas stear, g, gagaffa;,
° ¢ 1y ¢ S
TaTH, qaalel, GAaaNy | aagE, QasicA1, aatga:, aata:, ata,
galear, adfey:, afsuifige:, adgasmafaq:,  Aggara-
qra:, aRaleaeAl, 4994, STaNEARat:, aasaIdl, ashey:, gaan:,
QAGTRATd:, QIAI:, G49% , GG, GASISIE:, etc.—-are the epithets,

descriptive of the Self, in terms of ‘ all °, which are scattered all over the
Upanishats. ' That which is every-thing. every-where, every-when ; all,
al-ways, all-space, all-time, all-knowing ; all-experiencing ; all-ruling;
all-doing, all-desiring, all-smelling, all-tasting, all-touching, all-seeing,
all-hearing ; all-named, all-formed, all-motioned ; all-giving ; all-taking;
all-pervading ; all-grasping; all-beloved , all-loving; all-handed, all-
footed, all-eyed, all-cared, all-mouthed, all-nosed; all-seeing, all-
witnessing, all-supporting, all-souled ; all-desire-transcending ; same and
equal in, for, to, all; devoid of all ; essence of all ; creator, preserver,
destroyer of all, etc. Such descriptions can apply and do apply to
Naught-Else-than * I°, the Supreme, the Universal.
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sustenance from them ? How are these masses to be
explained ? Where is the Abam, ‘I, in them ? Or if it
is there, why so latent in so much the larger portion of
Mila-prakrti ? The question seems at first sight to be
exclusively within the province of mere speculation ; but
a true Metaphysic should include the principles of all
physics and all sciences whatever ; for the ideal standard
thereof is that it is the system of universal principles
which underlie all the World-Process and co-ordinate
and synthcsise all its aspects and departments, as the
architect’s plan underlies the building and co-ordinates
the activities of all the workers on it. The explanation
of this question may, thcrefore, properly be sought for
in metaphysical as well as physical science. If found,
it will help greatly to enlarge and confirm our grasp
of the nature of Aham and Etat, and their pseudo-
infinite variety of extent in space, time, and motion, and
therefote their pscudo-infinite overlappings.

Physiological science, through leading scientists,
says: ‘“ Individuals of the first order are cells; of the
second order are #issues, associations of individuals -of
the first order ; of the third order are organs, associations
of individuals of the second order ; of the fourth order are
persons, associations of various individuals of the third
order ; of the fifth order are communities, associations of
individuals of the fourth order.”' There is no reason
why this chain should not be lengthened pseudo-infinitely.
It is very probable that physical science will some day

1 Max Verworn, General Physiology, p. 62.
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discover definitely that the vital connections between the
members of a community are of a nature exactly similar
to, if, perhaps, weaker in intensity than, those between
the organs in a person, the tissues in an organ, and the
cells in a tissue. And thus it will discover that the
solidarity of the human race, as made up of communi-
ties, is not a merely poetical metaphor or political
abstraction or religious ideal, but a physical and super-
physical fact; and, still further, that the various king-
doms, human, animal, vegetable, mineral, etc., have a
common life as well as special lives, in endless continuity,
so that even ordinary pantheism is vindicable in a very
literal sense, as being one part, but not the whole, of the
body of truth which makes up metaphysic.

‘ Individuals’ in the preceding paragraph really
signifies selves, and the quotation shows hov- larger and
larger masses of ‘animate nature’ are included within
larger and larger *selves’. We may now select some
other extracts which will show how large masses of * in-
animate nature ’ may be inspired by single *selves,” while
the preceding paragraph, by its explanation of the flux
and elasticity of individuality ’ in animate nature, helps
to make clear the possibility of * individuality ’ in inani-
mate nature, and so helps to abolish the distinction
between animate nature and inanimate nature. Preyer
thought that * originally the whole molten mass of the
earth’s body was a single giant organism : the powerful
movement that its substance possessed was its life.”*

! Ibid., p. 303.
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Pfliger opined that *‘living proteid is a huge
molecule undergoing constant, never-cnding formation
and constant decomposition, and probably behaves
towards the usual chemical molecules as the sun be-
haves towards small meteors”.! Of course there is
difference of opinion and discussion going on amongst
the holders and opponents of such views, but the result
of the discussion can only be that new details and fuller
significance will come to the surface, and the general
truth pervading and reconciling all opposing views will
be realised in a higher degree. Individual students of
science may now and then secretly believe or openly call
each other fanciful or unscientific, in the excusable heat
of the race after truth, and under the influence of the
zealous faith of each (which sometimes helps by putting
vigour and energy into the chase) that his own path is
shortest cut’ But truth lies in the net result of the
whole, and, from this standpoint, the mere fact is enough,
for the present, for our purposes, that such views are
entertained by scientific men, in whose sobriety, as a
collective body, the lay public implicitly believes. This
fact softens, and makes possible the assimilation of, the
' Ibid., p. 307.

* Thus a recent writer on poltical science says: ‘‘ It is difficult to
label the attitude I have adopted. It is Individualism if that only implies
the denial of the existence of any Social Soul or Higher Unity in the
form of a Super-person,’* (i.e., as we might say, of a siitratma, an over-
soul or group-soul, a virat-purusha, which others believe in); C. D. Burns,
Political Ideals, Preface, p. 5(1915). The workings of the ’ principle *
of the 'group-soul’, ‘net-soul °, in animalcules, animal-herds (shoals,
schools, flights, coveys, packs, hives, termitaries), human-families (clans,
tribes, races, nations), should be observed and studied, to make the signi-
ficance of ' individuality * clear.
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view which otherwise would look exaggerated, weird, un-
sober, that the earth, the moon, the sun, and the stars,
might ecach be—they are, by the deductions of the reason
and the testimony of Puranas and other scriptural works
—as much individual beings as the matter-of-fact citizens
of a civilised town of to-day; and again, not only
individuals, but individuals within individuals, so that a
large number, or, strictly speaking, a pseudo-infinite
number, of distinct lives, i.e., lines of consciousness, are
being ministered to by apparently each ‘ this ’, while at the
same time all the pseudo-infinite  this-es ’ are, vice versa,
ministering to the one life of the One Self (as also to the
life of each individual self or jiva, one directly and the
rest indirectly).!

This will become clear when the student casts
entirely away from him the associations of time, space,
and motion, those arch-magicians, mystifiers, and illusion-
makers in this Maya’s Playhouse of the World-Process.
He should consider the facts solely in their mutual pro-
portion and relation. Thus considered, millions and
billions of such heavenly bodies might as easily float in
the veins of Macrocosmic ¢ Virat- Purusha with thousand
heads, feet, hands,”* as blood-corpuscles, leucocytes,
phagocytes, bacilli, bacteria, microbes, virus-es, in the
veins of a single human being ; and they may very well
discharge similar functions also. Each of such has its

! This is one way of interpreting the Sankhya doctrine of one Prakrti
being ‘ beheld’ by many purushas, and the Védanta view of One
Brahma and many-natured yet pseudo-one Miya,

* Purusha-Sukta. See also Bhagavad-Gita, xi.
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own life, and also forms part of the life of another, which,
in turn, has its own special as also a subordinate life,
and so on in a chain which extends literally endlessly.'
The apparently imanimate masses of material nature
may thus all be regarded as parts of some one or other
smaller or larger ‘ individual’. Their inanimateness is at
the most no greater than the inanimateness of a living be-
ing’s teeth, nails, hair, epidermis, blood, bone, shell, each
of which may, nay, does, harbour and nourish multifarious
minute lives, while also itself connected on the descending
or ascending phase of metabolism with a larger lite. This
is but another illustration of the law that an état cannot
stay devoid of an aham ; if one aham, one line of con-
sciousness, deserts it, another or others take up its place
immediately. In daily experience we see this, in the
springing up of new lives in disintegrating organic forms '

! The phenomena of ' multiple personality ', ' dissociated states '—-
of which up to eight have been observed (see Dr. Morton Prince, The
Unconscious, Lec. II) —are very useful in helping us to realise the May&
of the feel of separate individuality ; and how this varies and fluctuates,
by means of memnory, fad Ja3d8. we may think of an incident, and
even call up a vivid picture of it in mind, but feel unperturbed, like
a neutral spectator ; suddenly, there comes a wave, a surge, an over-
powering rush of smemory—' the principal actor in the incident is
myself '—and all the appurtenant emotions follow at once. So too, a
chief means of consolation for past mistakes is the ' philosophical * re-
flection—"' It was not I, my present ' I’. which committed it ; but a long-
past ‘ I’, another I, someone else, as it were, or even an obsessing spirit,
that did it’. Memory at-taches ; reflection de-taches ; emotion attaches,
connects, binds, identifies ; intelligence detaches, analyses, discriminates,
separates ; (bandha and moksha).

The ideas put forward in Jung's Analvtical Psychology, (trans. by
C E. Long, pub: 1920) pp, 472-4, ' Summary ', sapply useful com-
mentary on Védanta views. Jung calls’individuality ', persona, and
speaks, of 'collective Psyche', which comes near to Mahat-Buddhi,
Vishv-a&tma, Siitr-d¢ma, etc.

'
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that have served their purpose of sheath to a larger life
and so ‘died’. \What the Upanishat declares, ¢ This
world appears forth from the Unperishing as hair and
nails from the man,” is probably declared in a similar
sensc with reference to Virat-Purusha.!

The result of all this, in the words of physical
science, is that, as Preyer said: “ As the matter of

'V Mundaka, i.1. 7. Many Purina-s describe, in different aspects, the
correspondences ,between the hmbs, members, parts, organs, of Virat-
Purusha, Maha-Purusha, Mahi-Virat, Macro-Cosmos, and
those of the human purusha, kshudra-virat, micro-cosmos. The
two are also called Brahm-anda andpind-anda. Bhaguvata
describes them in grand words, in 11, i, and repeatedly, 1n later chapters.
The general Law of Correspondence, or Law of Analogy, is also en-
unciated in II viii. 8, and again, with a slight variation ot language, in
XI1. a1, 9, thus;

a1 A A 9%9: SYWSAFS: I9F
At JEY g S ‘GearsIRFa 39 1
YA o9 4 9%9: qEeT dewar fia:,
arar @Y AfY ATgEY: RAELTT |

* As the organs, parts, of, and arrangements and proportions thereof,
of a single small-organism ; even such, tiose of the Vast-Organism .

' The seven tala-s (patala, etc ) are the Lord’s nether limbs ; seven
lokas (bhiih, etc.) His upper parts ; sun and moon are His eyes ; tempests
and zephyrs, His hot and cool breaths: His upper hp is the blush of
Love, and the lower the Greed of that same Love, His breast is
Dharma, and his back, A-dbarma; His flanks are Oceans ; nivers, His
arteries and veins; Mountains, His mighty bones, forests are the
down upon His Body ; clouds His glorious many-colored hair ; His smilé
and brilliant teeth are bewitching Maya. The Kaustubha-jewel that
He wears upon His breast is the all-illuminating Light of Self-
Knowledge , the glory thereof 1s the mark Shri-vatsa on His chest.
Sankhya and Yoga are His ear-rings: His all-whelming Discus Sudar-
shana 1s the Wheel of Cyclic Time. Vasudéva (Krshpa), Sankarshapa
(Balarama, elder brother), Pradyumna (son), Anirugdha (grandson) are
chitta, abamkara, buddhi, and manas; also turiya,
prajfia, taijasa, vishva (planes,.viz., transcendent or fourth,
causal, subtle-astral, and physical)’. Andsoon.

The student should read up references in the Index (Vol. VI of
The Secret Doctrine) against ' Analogy ' and ' Correspondences .
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the universe is in eternal motion, so life, which
itself is only a complex process of motion, is as old as

On p. 70 of The Mahatma Letters, occurs the following -
“ Nothing in nature springs suddenly; all being subjected
to the same law of gradual evolution. Realise but once the
process of the maha cycle, of one sphere, and you have
realised them all. One man is born like another man, one
race evolves, develops, and declines like another and all other
races. Nature follows the same groove from the creation
of a universe down to that of a mosquito. In studying esoteric
cosmogony, keep a spiritual eye upon the physiological process
of human birth; proceed from cause to effect, establishing
analogies. Cosmology is the physiology of the universe
spiritualised, for there is but one law ™.

“ That one law ” in enshrined in Aum.

For some light on this, and several obscure verses in Manu, 1, see The
Secret Doctrine, V, 422-6. In this connection may also be considered
the mystical kabbalistic and theosophical views and doctrines ré the Di-
vine Man, a literal solar ‘ Golden God-Man ', the Ruling Chuef, king,
president of the hierarchy of déva-s, hosts of Dhyan Chohans (in Buddh
ism). He (or She, strictly speaking sexless or both-sexed) is referred to, in

[y AN .
Upanishats, as fRUq-1: qu: ,—aﬁl: ;Y-8 L~ XA, g:,1%,-UR
etc., zi.e., ' Golden-Wombed,-colored, -haired,-moustached,-bearded,-
-formed,-seeded,-armed,-toothed,-crested (-corona-ed,-crowned,. Skt,
kirapa, ray, corona).’ A well known Skt. verse, part of a grand hymn
to ‘' our ' Lord the Sun, says,

A7: g1, afig<izs-asy-adl,
aam:, aufas-siga-afafas:,

FRAFA, AF-F28-T17, A,
T, Rway-ag;, {@-99@-a%: |

* Nardyapa, seated on the golden lotus-throne in the middle of the
Sun-globe, adorned with ornaments, and holding the sweet-sounding
cqnch and light-shedding discas, should be ever meditated on as seated
in one’'s own heart*. All jivas, high and low, of the solar system, would
be as cells, tissues, organs, in His being ; and would be issuing out of
and going back into that corporate being. (The analogy of the peculiar
relationship between the queen-bee and the whole hive, and the quecn-
ant and the whole termitarium, applies). Such a solar God-Man

23
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matter.”' The student of metaphysic has to read
¢ pseudo-eternal ’ or ‘sempiternal ’ in place of ‘ eternal,’
and ‘ conscious motion ’ in place of ‘ motion .

We have floated away very far on the stream of the
discussion of animate and inanimate ; but we have seen
again, in the course thereof, what was stated before, how
law begets law and fact, and these more laws and facts,
with prolific, indeed endless, multiplicity; and we are
now in a position to understand how, if the necessary
means for knowledge of concrete details, now sup-
posed to be known only to occult physical and super-
physical science, were available, every concrete object,
including Krug’s quill, before referred to, (pp. 73, 179)
could be deduced with even complete minuteness of steps.
Thus we may realise how the whole of the solid-seeming

would be only a particular Individual, above, below, and side by side
with other Individuals, smaller, larger, or of equal degree, sub-ordinate,
super-ordinate or co-ordinate, in smaller and larger systems within
systems without end.

It should be kept in mind, here, that ‘ personality ' or * individual-
ity’', ‘I am I, something separate from all other I's '—this also is only
a feeling, a mood of consciousness or v r tti, psychosis, in the Universal
Consciousness, the All-Psyche. It too comes and goes. The desire for
¢ personal ' immortality is intense, at one time ; at another, it disappears;
then supervenes, instead, the wish to merge into, and become one with,
and inseparable and indistinguishable from, the All, the Whole. The
former is the stage of acuteaham-ta& and mama-ta, I-ness and mine-
ness ; the latterof na-ahamand na-mama, ‘not (any separate) I and
not (any exclusive) mine'. See The Science of the Self, re ' will-to-
live ' and * will-to-die '.

The streams of bhakti-devotion flowing npwards or inwards ; the
streams of Jaya-compassion flowing downwards or outwards—these
constitute the circulation of the Spiritual Blood of the Divine Man. |,

Whichever department of Nature, whichever aspect of Life, we
turn our eyes to, will supply abandant illustrations of this law and fact of
smaller within larger individualities, species within genera, ad infinitum.

! Max Verworn, General Physiology, p. 309,



P., CH. XIII] COBWEBS SPUN OUT AND ROLLED IN 355

of this world is hung on to, or indeed is entirely made up
of, the airiest of cobwebs of laws and principles (that are
always getting metamorphosed into facts), which the silk-
worm of the Pratyag-itmi spins into an endless cocoon
out of and around itselt; and which disappears at once,
together with the silkworm, replaced by the gorgeous and
free-feeling and free-flying moth-butterfly ; as soon as it
realises and undergoes the perishing, the death, the
nothingness, of both; as soon as the individualised
Pratyag-atma understands the endless interplay of mutual
termination and determination between Self and Not-
Self, and so becomes mukta, ¢ liberated ’.

The Upanishat-verse just referred to has, thus,
another and deeper metaphysical significance, besides
the literal one before mentioned : ¢ As the spider casteth
forth its web and rolls it up again, as the herbs rise up
from out of the earth, as hair and down grow from the
life and being of the man, so doth this universe appear
from and within the Unperishing and Unchanging.’'

\ Mundaka Upanishat. i 1.7. Munda. in Skt. means the head,
the skull. Why has the Upanishat been so named ? Apparently because
it was usually * ta.ught only to those'who had undergone the discipline of
the head *, RWYAd fafasg deg =il (bia., iii. 2.10); i.e., meditation on
the light or sound within the head, whereby those parts of the brain were
vivified or awakened, which can apprehend and ' mirror ' metaphysical
truths ; (see Annie Besant's A Study in Consciousness ré opening up of
spirillz of brain-cells ; and Dévi Bhagavata X1, viii and ix. A mystical
verse says.

N AR TR =N, afen T afs AR fl: o
7: aa 7 33 b war sfsaf? ¥ € iy o Y O qaed | Re-vaga.

* The imperishable rch&-s (nature-secrets) are in the high heaven
(vyoma, the skull, the head) ; all the gods (vishvé-dé vas, nature-
forces) dwell there. He who does not know .this—wha use-can he' make
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of rcha-s? They only who know this sit on high °. Nerve-centres of
all sensor, motor, and other organs and glands are all in the brain.

As to the countlessness of suns and stars and systems, we have this
statement :

e aPNeEy greaa: fegarfa qarmfa sasg-aifz-agmverfa
[ .
asEfa saefed | 9399-99g9-SogE-aqd-AegEsI X -Eeqr-aau
oy ~ __¢
ggEsIf-gEEd: AXAiY: EaUNAR: esasgh: afafan,
fas-q¥C-sred: AIANiR: qed-qal-u-gar: Qi feafa-dar-
wafe: T afuiarf, aersiele.acea-gag3-saea-auag afed 1
Tripad-Vibhuti-Maha-Narayana-Upanishat.

‘On all sides of this (our) globe or system, are blazing countless
billions of similar ones. The rajas-pradhéna (predominantly
réjasa) Brahmas of some bave four faces (elements), some five, six,
seven, eight, up to thousands (of facets); all are amsha-s, portions,
of Narayapa (nardpam ayanam, ‘house’, 'store-house’, 'reser-
voir' of nara-s, jiva-s). In each there is alsoa sattva-pra-
dhéna Vishpu, and a famas-pradhana Mahéshvara, to preserve
and to destroy. They all wander about in infinite space, like shoals
of fishes, or masses of bubbles in foam.' See also World-War and
Its Only Cure, pp. 62-65 and 411-413,

Another example from biological science may be adduced : ** Investi-
gations by Mr. E. Marais, a South African scientist, point to the exist-
ence of a communal mind, in some of the lower orders of life, actvated
by definite purpose, and functioning independently (? not wholly) of the
matter with which it is connected. Experiments prove that white ants
are controlled not only by their own individual mentality, but by a com-
munal or group-mind as well, without an organic connection or outward
touch. If a part of the nest is entirely isolated by a sheet of galvanised
iron, under ordinary circumstances, the work will go on as usual. But
if the queen is removed from the main body on one side of the iron,
within three minutes, the ants on the other side, though completely
isolated, will stop all work, and a complete cessation of their normal
functions ensues. Normally, if the rest is disturbed, they will resent
intrusion, and stontly defend themselves, while the eggs will be carried
into a place of safety. But on removal of the queen from one side of the
division, the ants on the other side will no longer bite, or concern them-
selves in any way with the eggs, and are completely demoralised. (Thus)
We begin to understand that soul may exist (? comparatively) independ-
ently of the (? any given) organism. The queen is nowise (no way) the
source of the communal mind; she is merely the physical medium
through which its influence passes, and by which it is centralised,
directed, and made effective : '* Theosophist, March, 1923. Maurice
Maeterlinck's book, The Life of the White Ant, gathers together a lot
of very interesting information, of much value for psychology and philo-
sophy. See also the description of Myxomycetes, in H. G. Wells'
Science of Life, pp. 301-304 (edn, of 1938).
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NoOTE.—It is necessary to make distinction, to a certain
extents, for the practical purposes of the daily life of the
body, between atom and cell, animate and inanimate, organic
and inorganic, species and species, kingdom and kingdom
(mineral, vegetable, animal, human, and others), unicellular
and multicellular, individual and individual, soul and vehicle
(¢.e., instrument, means, of im-pression and ex-pression, of
sensation and action), psyche and physique, body and mind,
Spirit and Matter. But it is impossible to make the distinc-
tion radically, for the metaphysical purposes of the eternal
life of the mind (soul, Self). That life includes all past, pre-
sent, and future, and the mind ranges over it all, at will, in
any order it pleases, to and fro, without limitations of time-
space-motion.

The above chapter attempts to set for the such ideas in
terms of a few main triads and their sub-divisions. The
plain reason is that distinction and even separateness are
ingseparable from the changeful and limited; while in the
Changeless and Unlimited, none such are possible ; since all
change and all limits are within that Changeless One Self.

Readers who would like to have further support of physi-
cal science for the fact that individuals, species, kingdoms
etc., merge into each other, may usefully read H. G. Wells’
The Science of Life, (written jointly with his son Prof. G. P.
Wells and Prof. Julian Huxley ; revised edition, 1938), and
Arthur Schopenhauer’s The World as Will and Idea, and
Eduard von Hartmann’s The Philosophy of the Unconscious,
{both published in the English and Foreign Philosophical Libt-
ary Series); or other later works describing evolution of the
several kingdoms. The books named are exceedingly interest-
ing and very informing because of the abundant examples
they give from plant and animal life. One or two may be
quoted.

“ For most of its life a slime-mould, Myxomaycetes, is a
naked slimy mass of protoplasm—Ilike a gigantic amaeba . . .
Its motion is so slow as to be barely perceptible ; nevertheless,
it creeps with an appearance of appetite and purpose . . . The
final large plasmode is in reality a union of hundreds of dancing
swarm-spores that have completely merged their individuality
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into one shapeless gelatinous sheet. Imagine that whenever
two people meet each other in the street, they run together
into one blob, as drops of water run together, so that ulti-
mately the whole population of a town is rolled up intoa
gigantic mass of living substance that creeps about like a
single creature; that is the sort of thing that happens as a
matter of course in the life-history of a slime-fungus: The
Science of Life, pp. 301-304.

“ We see that all the marks which have been set up on
different sides as decisive ”’ (of distinction between vegetable
and animal) * do not hold, such as partial or total locomotion,
spontaneous movement, morphological and chemical differ-
ences, mouth and stomach.. . Plant and animal have some-
thing distinct, somewhat in common. . . . and we may fairly
well collect the total of common characters, if in both king-
doms we descend down the scale of organisation, until we
come to those structures where the differences disappear, and
essentially only the common element remains . . . In this
common element sensation and consciousness is still included ;
the lowest vegetable organisms possess sensation and con-
sciousness; . . . we” (are therefore) *‘ warranted in ascribing
to the higher plants also, a similar, but higher, measure of
sensation and consciousness:'' The Philosophy of the Un-
conscious, pp. 145-146.

“In the Mediterranean there is a rich family of splendid
swimming-polyps. A young polyp is developed from an egg.
It begins life freely floating in the sea. At its upper end it
forms a bubble, in which the air is set free which supports it ;
at its lower and there are formed . . . feelers and prehensile
threads . . . On its stem, which is continually elongating,
there is formed a filtering tube. From this stem arise bud-
like shoots. Some of them form swimming-bells, which
propel themselves, and consequently the whole mass. The
others are metamorphosed into fresh polyps, which possess
mouth and stomach, and not merely collect, but also digest
food for the whole, to deliver it finally into the trunk-tube.
Finally, yet other buds attain a nettle-like aspect, and provide
for propagation; they bring forth ova, from which again
proceed freely-floating polyps. Special polyps with long
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sensitive tactile threads represent the sense organs or the
intelligence of the state. What is here individual ? . ..
Whoever holds fast to the ‘either-or *, such an example must
reduce to desperation; but we see in the several members,
individuals partly of polyp-form, partly medusoid, and, in the
whole, an individual of higher order which includes in itself
all these individuals. Even in the bee- and ant-hive there is
nothing wanting to complete the view of the whole as an
individual of higher order but spatial unity, 7.e., the continuity
of the form; here this likewise is present, and therefore the
individual is indisputable. This widespread phenomenon in
the animal and vegetable kingdom of a varied physiological
development of morphologically originally similarly construct-
ed individuals of the same species is termed Polymorphism " :
0p. cit., 196-198.

Such instances make possible a new and litera! (not only
metaphorical) interpretation of the Véda, and Gita verses
which describe ‘purusha’ (jiva, self, ‘ person ') as ‘ thou-
sand-headed, thousand-eyed, thousand-footed, thousand-handed,
thousand-stomached .

As to plants possessing sensation and consciousness,
ancient and modern testimony has been quoted on pp. 335-336
above. Fuller text is given below : * Their color changes and
flower and fruit shrivel and even fall off, at touch of great
heat ; therefore plants have the sense of touch. Roar of
wind and crash of thunder also cause flower and fruit to fall ;
therefore plants hear. Creepers move about in many directions
and twine themselves round trees; therefore they see. Frag-
rant incense of various kinds promotes their healthy growth ;
foul smoke and acrid smells make them diseased or even kill
them ; therefore plants smell. They drink up water by their
roots, and thrive if it is wholesome; or become diseased or
even die if it is otherwise; therefore plants have the sense of
taste. As a man, (by will) may suck up liquid througha
pipe from below upwards, so do plants ; (therefore they have
will). Because they feel pleasure and pain, because their parts,
cut off, grow again, therefore, clearly, plants have j1v a-life.
A-chaitanyam na vidyaté, there exists nothing which
is devoid of the principle of consciousness:' Mbh., Shanti-
parva, ch, 182, Kumbakonam edn.; or 184 in the older
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Bombay edn.). Arguments very similar to these will be
found in Von Hartmann’s book, to prove that animalcules
have the sense of sight, hearing, touch, etc.; and also
memory. And once memory is admitted, all the rest of
intelligence, even the power of introspection, (—of course in
germ—) has to be admitted also. It stands to reason, that
only that can evolve and develope into man and higher, which
is already present in germ and seed in the primal cells of
vegetable and mineral life.

CHAPTER XIV
JIVA-ATOMS—OB]JECTIVELY, i.e., ATOMS

AFTER the above general treatment of the Jiva-atom we
may now take the two aspects of it separately and in a
little more detail. Of these two we may dispose of the
‘ particular’, the atom-aspect, first, and leave for later
treatment the other aspect of the ¢ individual,’ the jiva,
discussion of which is the main purpose of the rest of this
work ; reference to only the material side of life being made
as necessary to explain and illustrate the spiritual side.

First, attributes common to jiva and atom, viz., size,'
life, and vibration, may be further particularised with
respect to the atom.’

' The significance of 'size’ in reference to jiva is explained at
outset of next chapter.

7 Compare | ﬁ{-mg(-ﬁlﬂl‘:, Yoga-s#tra, ii, 13, i.e., ‘species or
type (by birth), life-period (total life-time), and experience (as a whole, of
pains and pleasures in varied settings). Also 31J-YN-HISSITAT, as des-
criptive of Hgd, of Bhdgavata, 111, v. 28; Shridhara's Tika explains
these as (a) chid-amsha, principle of consciousness (broadly corres-
ponding to bhoga of the Yoga-Sutra), (b) of triple attributes (jati),
!c) of kshobhaka, kalayIta, 'stirring’, * disturbing ', * agitating *,

moving *, * instigating * time (& yu).
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Size, in this reference, may be said to break up into
the triplet of ‘bulk or volume,’ ‘shape or form,” and
* measure, magnitude, or dimension,’ which includes both
the others. These again may be looked at as ‘large,
small, average,” ‘ long, round, ovoid,” ‘linear, superficial,
cubical,’ etc.!

A hypothesis may be advanced here as to form.

It has been said above that, under stress of the
necessity embodied in the logion, €tats, this-es, appear
in pseudo-infinite number as constituent points of mani-
fold Mila-prakrti. It has also been said that, by that
same necessity, they are never actually points without
magnitude, but always points with magnitude, with de-
finite volume, form, and measure, and are therefore
atoms. Atoms would be without these if Etat were
not limited. But Etat is limited, consequently they
must have these. And if they must have these, or, rather,
as is enough to say, form (for all three are only different
ways of looking at the same thing, measure being limita-
tion pure and simple, while form is limitation from out-
side, and volume is limitation from within), the sphere
ought, apparently, to be their primal form, because it is

1 The view, here suggested, is that *a-toms ' (non-divisible) have a
definite size ; that the size varies for different systems or planes : that the
subtler interpenetrate the denser, in an indefinite series. With reference
to the new ideas that have come into western physical science, regarding
the make-up of atoms, by electrons, neutrons, plutrons, positrons, etc.,
triplets of words, in terms of these, may be coined, correspond-
ing with those in the text. The shapes produced by the whirling of
electrons have been named *‘harmonograms’'. But it is quite possible
that all these new views and terms may change or even disappear
altogether. The simpler ones, of the text above, have lasted long, and
seem likely to last longer. Primitive animalcules have outlasted the
saurians. '
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the only universally non-arbitrary form. A form which
embodies the essence of ¢ pointness’—that it is the
same, however looked at—can only be a sphere,
which presents the same appearance or feel from
whatever side it is seen or felt. Of course the law
of non-arbitrariness requires and necessitates the exist-
ence of all possible pseudo-infinite kinds of forms and
figures in the World-Process, but the difference between
the non-arbitrariness of the sphere on the one hand, and
that of ‘ all possible figures ’ on the other, is the difference
(if such an expression may be used without fear of mis-
understanding) between Pratyag-atma on the one hand,
and the pseudo-infinite contents of Its consciousness, the
varieties of Not-Self, on the other. Pratyag-atma is
everywhere and always, but the contents of Its consci-
ousness, made up of interminable and intermixing not-
selves, are in definite times, spaces, and motions; so the
sphere (when we abolish the periphery of limitation) may
be said to have its centre potentially everywhere and
always, while its contents—all possible figures made up
of the numberless interlacing radii, interlacing because
the centre is everywhere, each corresponding to a not-self
—are only in definite times, spaces, and motions.
Because of this fact, most figure-symbology represents
the self-centred Pratyag-atma as the ‘point;’ differentiated
Matter Spirit-Matter, as the ‘diameter-line,” or the
cross of two diameters, or two interlaced  triangles’; and
the whole, the Absolute, as the ‘circle’. The line,
or cross of two lines, or double triangle, and the circle,
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are used to meet exigencies of script, in place of
what strictly ought to be the star of three lines cros-
sing at right angles at their middle, and the sphere,
respectively. The ¢ point ’* should stand for Pratyag-atma ;
countless ‘radii’ for Mila-prakrti; and the ‘ sphere’ for
Param-atma, including both, and being the ¢ Same’, al-
ways, ever, everywhere, however looked at (—the circle or
disc varies, f.i., the moon—y) ; but solids cannot be ‘written’
on paper easily. The correspondence of the point and the
line to Self and Not-Self respectively should be noted, and
may prove of use hereafter. It may seem at first sight
that there is no stich opposition between point and line as
there is between Self and Not-Self, inasmuch as a line
is only a production, is prolongation, of a point. But
the opposition is there. From all that has gone before,
it will be clear that Not-Self is nothing independent of
Self, nothing else that a production and a lengthening, a
limitation and definition, of Self, that is to say, a going
of the immovable Self out of Itself into a denial, a
negation, of Itself. Even so, lines are the first denial of
the non-magnitude of the point ; and out of such denial,
all the endless multiplicity of figures grows in the
Metaphysic of Negation, i.e., Mathematics, as all the
endless multitude of not-selves grows out of the denial of
Self in the complete Metaphysic. In describing these
imaginary lines, by rushing to and fro, the point
without magnitude may be said to be seeking to define
itself, to give itself a magnitude, even as Self appears
to define itself by entering into, by imposing upon itself,
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imagined not-selves, and saying, ‘I am this,” * I am this’.
Points in juxtaposition make a line; but if they have no
magnitude, how can they juxtapose !

Corresponding to this triple sub-division of ‘size’,
we may note a triple subdivision under ‘ duration’ also.
The words in this reference have not such a recognis-
ed standing as those connected with size. But 