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THERE IS NO RELIGION HIGHER THAN TRUTH.
[Family motto of the Maharajahs of Benares.]

TWO SIDES OF A QUESTION.

OME weeks age the London Dazly Chronicle brought to a close its long
continued correspondence on Theosophy and the so-called pheno-
mena in connection with the Theosophical Society ; a correspondence
which must have filled the minds of the inhabitants of the Western
world with amaze. The Editor of the paper in question, in closing the
correspondence, remarks, and we feel that he is fully entitled to do so:
“ Qur interests have been purely those of truth, which is never secured
by ignoring new ideas or forgetting that the heresies of one age are the
religions of the next;” and if he has not succeeded in elucidating for the
general public a clear idea of the fundamental conceptions of the Theo-
sophists, the fault lies more with the general mass of correspondents
than with himself, It is always difficult to keep any discussion along
definite lines, the innate selfishness of debators urges each to emphasise
his own individual point, without regard to its relation to the common
issue. This tendency of human natyre has been much to the fore un-
fortunately in the recent discussion on Theosophy, and hence much of
the real good that might have arisen therefrom, has been either lost
sight of or thrown aside. The task of the Editor in summing up and
calculating the result and benefits of the discussion was in this case
no light one, and it must be said in all fairness that there is an evident
desire on his part to be fair and to place before his readers an unbiassed
statement of the various issues of the controversy.
It is not the writer’s intention to deliver a learned disquisition on
the value of phenomena or “miracles,” or even to attempt in any way a
reply to the numerous attacks made in the papers, but simply to con-
sider shorty the value of the phenomena that have taken place in connec-
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tion with our movement and the general outcome of the Daily Chronicle’s
discussion on this point.

Time would be wasted if one attempted to deal with the line of
argument adopted by some opponents, and one would be foolish and at
the same time run the risk of being undignified if notice was to be
taken of the childish sneers and gibes of the smaller fry of the English
journals. Much has been said that might well have been left unsaid,
much that was illogical, pointless and absurd. One correspondent in
the Daily Chronicle even went so far as to show his weakness of intellect
by offering a wager for the performance of phenomena, thus recalling to
the minds of Theosophists the old lines from Hudibras:—

“ Quoth she I've heard old cunning stagers
Say, fools for arguments use wagers.”

. The discussion, as was evident from the outset, resolved itself into
two broad divisions,—the one dealing with the so-called phenomena, the
other with the intellectual aspects of Theosophy. I must leave the latter,
however, and deal only with the former. With regard thereto, the
Editor of the Daily Ohronicle in summing up the position says:—
“We feel bound to point out that requests for a miracle have been
rather tartly met with reminders that the essence of Theosophy is not
miracles but “the life.” The miracles have been there, but they have
‘not been “ verified”....ceuuerveuee oo All these manifestations Mrs. Besant
assures us are insignificant compared with the spiritual truths of which
Theosophy is the parent. But how many would have been attracted to
the “truths” without the miracles?” The last sentence contains the
pith of the whole of this part of the discussion, and it is to this point
that I propose to confine my few remarks,

It has always been a much debated question how far the pheno-
mena shown in the early days of the Society were at the time,
and subsequently, of benefit to the movement. Much has been said
on both sides. The late discussion in the Da:ly Chronicle has brought
back to the minds of some of us this same question, but it has done
more than this, for it has helped to elucidate the present attitude taken
by the Society towards occult manifestations and so-called phenomena.
In considering the question as®to how far manifestations of occult
power are likely to be of benefit in engaging persons in a study of our
Theosophical ideas and teachings, it becomes necessary to adopt some
rough classification of the various classes of minds which have to be dealt
with. These, broadly speaking, will resolve themselves under one or
other of the following heads :—

Firstly:—Persons who recognise the phenomena produced as genuine
and as beyond their previous experience, and who determine therefore
to understand the Jaws governing the manifestations, believing that
the real value of such lies in the fact that they are illustrations of un-
known laws and not in the phenomena themselves,
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Secondly :—The class of individuals who are ready to admit the
reality of the phenomena, but who are so interested in the manifestations
that they will not trouble themselves concerning the means whereby
they are produced. o _

Thirdly :—The general class of those who refuse to accept the genu-
ineness of phenomena which cannot be explained by the recognised laws
of nature, as laid down by modern science, thought or religion, and who
are therefore forced into the position of believing the phenomena to be
the result of fraud and imposture. .

The last named class is, of course, by far the largest, and it was with
the earnest hope of clearing H. P. Blavatsky’s name in the eyes of these
people, that Mrs. Besant made the utterance in the Hall of Science which
has provoked all the discussion in question.

A study of the early history of the Theosophical movement
will teach us much concerning the value of occult phenomena. A
number of persons from classes I and II joined the Society in the
early days. A greater part of the former became earnest Theosophists,
studying and learning where they could, and gradually acquiring some
knowledge of the laws underlying the phenomena shown to them. Class
11, though well meaning, proved in most cases a hindrance to the Society
in its real work ; and in these latter days when phenomena are few and
far between, these individuals have mostly retired into obscurity and
transferred their attention to other quarters, where a large supply of
phenomena is always on hand. Most of the 3rd class became bitter
opponents, and while a few of these studied the teachings of Theosophy,
putting the miracles on one side, and thus adopting the attitude of some
modern thinkers towards Christianity, the vast majority continued to
proclaim Theosophy as a new form of atheism, and its teachers as
charlatans and impostors.

The Theosophic conclusion that “ manifestations are insignificant
compared with the spiritual truths of which Theosophy is the parent,”
is admitted by the Editor of the Daily Chronicle, “ to be on the whole a
sound one ;” and as far as the general public is concerned, it must be
admitted that Theosophy stands a better chance when brought forward,
so to speak, on its own merits without the support of external evidence
in the shape of phenomena or manifestations. Yet, as pointed out above,
it was necessary in the early days to demonstrate to a few intellectual
and cultured minds, the existence of forces hitherto unknown. A
simple theoretical course of instruction was not then sufficient, and this
was perhaps the view taken by the Real Founders of the Society. As
time went on, phenomena became more rare, for the Society was increas-
ing and the members were beginning to have a general idea of occult
science, and were thus gradually withdrawing their attention from
effects in order to study causes. Those members who express regret
that phenomena were ever shown because of the trouble that ensued,
would appear to be as much in the wrong as those who are constantly
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wishing for a repetition of the wonders which ushered in the birth of
the Society. Allis as it should be, and it is surely a sign of the inherent
strength of the Society that phenomena are now relegated to a second
place, not because of the harm they have done to the Society, but because
their day is past and they have accomplished what was intended. Those
who are now-a-days attracted to onr ranks find ready to hand a mass of
Jiterature clearly setting forth the relation of Theosophy to religion,
science and the phenomena of nature. On joining they may or may
not be prepared to admit the existence of powers and forces unknown to
modern science and thought, but sooner or later if they continue their
researches, they will have to admit the existence of these forces in man
and at the same time step outside the narrow limits so far prescribed
by orthodox science. :

In the first years of the Society’s existence we had no literature to

speak of and psychical manifestations were more necessary; while on
the other hand, we can, at the present time, refer inquirers to books
setting out clearly the arguments and explanations i favour of occult
science.

That the recent discussion on Theosophy has been of great good to
the Society in Europe, no one will be prepared to deny, for recent events
have proved this fully. In the words of the Editor of Lucifer in the
October editorial, “ Many that sat in darkness have seen the shining of
a great light, and from among the curious, excited, jeering, shouting
thousands have come out an earnest, joyous few, who amid this deafen-
ing hubbub have caught the thrilling whisper which is Sound and
Soundlessness in one. To many a far-off hamlet and to many a home
whither no Theosophical teaching could penetrate, the loud-mounthed
Press has gone, and words either of attack or of defence have struck
the note which needs but to be sounded to make response in those that
are ready.”

The present increase of public interest in Theosophy has brought
before the world a large mass of testimony on the subject of the secret
powers and forces of nature, and this has in many cases been listened to
with attention, for inquirers, as already pointed out, are now able to find
in our numerous books, explanations and hints showing the working of
these laws. The Daily Chronicle has in fact drawn the attention of the
newspaper-reading world more closely to a study of oecult laws than
manifestations, and this is in itself a sign of the public attitude towards
Theosophy. The gradual extending of the links of modern seience
into the domain of that unknown region ruled over by a god hitherto
known as “ Superstition,” but now recognised as ‘ Knowledge,” and the
ever increasing mass of evidence from all quarters of the globe on the
various branches of occultism and psychology, are now doing the pioneer-
ing work of the Theosophical Society, and we have therefore but little
occasion now for conducting personally practical demonstrations. Under
the influence of the impetus given by the Society, the whole world is
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becoming a vast laboratory for the demonstration of the occult forces.
It appears therefore now, to be the duty of the Theosophical Society to
see that the laws governing these forces are rightly understood, and that
mankind realises thoroughly the dangers that lie in the way.

This is, I believe, the real work of the Society in this respect, and it
is one that will become of increasing importance as the years pass by,
and in the course of evolution, mankind begins to enter into the posses-
sion of new and strange powers and discoveries.

This recent outburst of public interest in Theosophy should tend to
emphasise the present duty that lies before Theosophists, and all should
endeavour to lead the minds of inquirers and would-be occultists in that
direction in which they may ultimately learn something of the real laws
governing the universe, without injury to themselves or harm to their
fellow beings. We shall thus be saved from the dangers pointed out by
H. P. B., in the closing pages of the Key to Theosophy, and the Theosophi-
cal Society will become, as it was intended, a mighty power for good in

the world.
S. V. E.

THE VICHAR SAGAR OR THE OCEAN OF ENQUIRY.

AT page 797, Volume VII. of the Theosophist, appears a review from

the pen of Professor Manilal N. Dvivedi of this book, which is an
exhaustive treatise on all the main points of Adwaita Philosophy. With-
in the compass of about 600 pages, the author has traversed the whole
field of philosophy, reviewing many systems, criticising the defects there-
of, and establishing at every stage the identity of the Universal and the
Individual soul. In no other book will be found collated all the conceir-
able arguments for and against this identity. One of the trite examples
to prove the unreality of the world, is the illusion of the snake in a rope.
How this illusion is produced is in no other book shown so completely
as in the one under notice. Professor Manilal says, “ There are many
Sanskrit works on the philosophy of the Vedanta, all based on the
Upanishads and the Sutras of Vyasa, as explained by Sankara, which it
is difficult for many reasons to go through in any short period of time.
The present volume, inasmuch as it embodies in itself all the principal
things contained in these works, is really a blessing to those who do not
know Sanskrit. Nay, it does more. On certain knotty points, the work
displays such lucidity and accuracy of thought, that it is almost difficult
to deny that even in classical writers, the like of it is not easy to find.”
The Tamil language not containing any similar exhaustive treatise on
philosophy, an attempt has been made to translate the work into that
language. To emable the public to form an idea of the worth of the
book, a brief summary is given below.

The author begins the work thus. “I am that Parabrahm which
is bliss, eternal, self-manifested, all-pervading, substratum of name and
form, which is not cognizable by the intellect, but which cognizes it,
which is pure and infinite.” In this introductory stanza the author
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sings his own praise, he himself being identical with the Universal Soul.
He next explains the importance of every predicate in the stanza, and
begins to state the objections and replies thereto. The first objection
raised, is that it is not proper to praise one’s self when there are several
gods, such as Vishnu, Siva, Surya, &. To this the reply is given, that
all these gods are like so many waves in the ocean of self, and that
by praising one’s self, these are likewise praised. The next objection
is that these gods may be looked upon as waves in the ocean of Iswara,
and therefore Iswara ought to be praised and not self. To this the
reply is, that Iswara is unreal, and as a snake is superimposed upon a
rope, so is Iswara superimposed upon self. The third objection is, that
if Iswara be held to be unreal, he can be looked upon as superimposed
upon Parabrahm and not upon one’s self. Therefore Parabrahm ought
to be praised. This objection is met by the statement that Parabrahm

and the Individual soul are identical. The fourth and last objection is '

that family gods, such as Rama, ought to be praised before beginning a
work and not one’s self. This argument is met by saying that they.are
not different from self. The author thus in the very introductory stanza
establishes the identity of one’s self with the Universal Soul.

The author next states the importance of his work. Though there
are innumerable treatises in Sanskrit, they are hardly useful to those
who are unacquainted with that language. Hence vernacular works are
not unserviceable. Though there are many such in the vernacular, they
are either defective or incorrect. This work is not only exhaustive, but
faithfully follows the teachings of the Vedanta and is in no place opposed
toit. Further it presents the Vedantic teachings in such a way that
even persons of ordinary intellect can grasp that philosophy without
much trouble. It is this important feature in the work that has led to
the undertaking of the translation for the use of the Tamil speaking
population of this Presidency.

The author having called his book * The Ocean of Enquiry,” names
the chapters as  Waves,’ and there are seven such in the book. (Note the
occult number 7). In the first he explains *“ Anubandhachatushtaya” or
what are called the four moving considerations. These are (1)the Adhikdr:
or the qualified person, (2) Sambandha or relation, (3) Vishaya or sub-
ject, and (4) Prayojana or end attained. In respectof every science it
is necessary to know (1) who is fit to study it, (2) what subject it deals
with, (3) what purpose is gained by its study, and (4) what is the rela-
tion between all these. Any work commenced without giving a descrip-
tion of these is useless. Hence the author deals with them in a general
way in the first chapter. According to him the qualified person is (1) one
who has got rid of all sins by the performance of actions without motives
of reward, (2) who has overcome inconstancy of mind (V: tkshépa) by devo-
tional exercises,(3)who has only one impurity in his Antahkarana, namely,
the Ignorance of self, and (4) who has secured the four means. He next
explains in detail these four means, which are (1) Viveka or discrimination
between things real and unreal, (2) Vairdgya or indifference to enjoy-

e
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ment, (3) Sama, dama, &c., or the restraint of the internal and external
organs, &c., and (4) desire for emancipation. The eight means of know-
ledge are the last four, (5) Sravana or hearing, (6) Manana or consider-
ation, (7) Nidkidyasana or deep contemplation, and (8) the ascertainment
of the meaning of the transcendental phrase “ Tatwamas:” or “ That art
thou.” These eight means are called the internal means of knowledge,
whereas actions, such as sacrifices, are called external means. The student
is asked to confine his attention to the internal means only, as they alone
lead to knowledge. Even in the internal means the first four are ser-
viceable to the second three and are therefore called external in rela-
tion to the latter which are relatively internal. The direct and the
only means of knowledge is the ascertainment of the meaning of the
Mahavikyam, * Tatwamasi.” Hearing, consideration and deep contem-
plation only serve to remove the obstacles in the way of getting know-
ledge and are thus strictly external, and internal only in a relative
sense. Hearing clears the doubt as regards the subject treated, whether
it is Brahma or any other. Consideration removes the doubt, whether
Jiva and Brahma are one or different. Contemplation removes the
doubt, whether the body is real or otherwise.

The author now notices the objections to his statement that the
knowledge of the transcendental phrase alone is the only means of know-
ledge. The phrase, it is contended, cannot lead to knowledge by itself.
This, coupled with hearing aud the two others, can alone lead thereto,
Otherwise these will be useless. Further there can possibly be no doubt
when knowledge is attained. The reply is given that the phrase alone
will lead to knowledge. Yet doubts may still linger. Therefore hear.
ing and the rest are equally necessary.

The author next explains the relation between the qualified person
and the subject which is the identity of Jiva and Brahma. The end
attained is the destruction of pain with its cause, Ignorance, and the
securing of everlasting bliss. The author closes the lst chapter by
noticing objections to the last statement. They are :—

1st Objection :—Bliss being ever present, there can be no attempt
to secure it.

Reply :—As a person forgetting that he has a bangle on his wrist,
thinks he has recently acquired it when told of its presence by a friend,
so one by ignorance thinks that he has not the bliss of Brahma, When
instructed by a competent Guru, he thinkshe has newly acquired it. Thus
an attempt may be said to be made for securing that which is already
possessed. Similarly an attempt may likewise be made to destroy that
which has never existed.

2nd Objection :—Destruction and acquirement implying opposites,
they cannot exist in one object (desire for emancipation) at one and the
same time.

Reply :—Destruction of pain being identical with the securing of
happiness, the two can co-exist. The author thus establishes the neces-
sity for his work in a general way in the 1st chapter,
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In this chapter the author notices in detail all the objections that
can possibly be raised in respect of his statements regarding the four
moving considerations, refutes them, establishes the identity of the
Individual and Universal Souls, and thus proves the necessity for under-
standing his work. The most important objections and answers alone
are given below. To appreciate the author, he must be studied at least
in the translation, if not in the original. To begin with the qualified
person ; one of his four qualifications, is the desire for emancipation.
This desire is (1) for the destruction of the miseries of the world with
its cause, Ignorance, and (2) for the acquisition of the eternal bliss of
Brahma.

Objections :—

(1). As regards the destruction:—No one desires to destroy
the world and its cause Ignorance—even a wise man
desires only to get rid off the three kinds of pains,
namely, Adhydtmika, Adibhautika and Adhidaivika. For
the destruction of these it is not necessary to destroy
the world and its cause Ignorance. Each kind of pain
has its own remedy. All pains are thus easily removed
by the means specified.

(2). As regards the securing of bliss :—There can be no attempt
to secure a thing which has not been once experienced.
If one knows Brahma, there is no necessity to secure
Brahmic bliss, as one is in that case already emancipat-
ed. If one knows not Brahma, there can be no desire for
that which is not experienced.

(3). All persons are desirous of happiness in this world or in the
next one. This happiness is not to be found in Moksha.
Hence no one has a desire for Moksha. Further, no one
being indifferent to worldly enjoyment, the qualifications
required for a qualified person are wanting. Hence
there being no qualified person, there does not exist any
necessity for the work which is intended for qualified
persons alone.

Replies :—

(1). As regards the 1st objection :—Without the destruction of
the primal Ignorance and its effect the world, no pains
can be absolutely and finally got rid of. The means
specified in respect of the different kinds of pain do not
prove effective in every case, and even when a cure is
effected once, there is no certainty that there will not be
a recurrence of the same pain at a future time. Hence
to get rid of pain once and for ever, all the canses that
produce it should be destroyed. Sage Narada is in-
formed by Sanatkumara in the Chandogya Upanishad
that everything different from Brahma is a cause of pain,
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that Ignorance and its effect the world are ‘different
from Brahma, and are therefore the causes of pain, and.
that these must be destroyed before pains can be got rid
of completely and absolutely. )

(2). As regards the 2nd :—Every one knows wha.t ha.ppmess is,’
and Brahma is nothing but absolute bliss, experience is-
therefore not wanting, and an attempt may be made to
secure Brahmic bliss. :

(3). As regards the 3rd :—The desire for emancipation means.
the desire to destroy pain and secure happiness. This
desire is common to all mortals, Hence it cannot be:
said that there is no desire for emancipation. Further,.
all that one longs for is happiness and not worldly
happiness in particular. On the other hand, worldly.
happiness being found transient, every one desires to
bave such happiness as will know no change. Such
bliss being the peculiar property of Atma alone, every
one can be said tolong for the Atmic bliss. The author
next proves that there are persons endowed with Indif-
ference and other qualifications, and that his work
has the same end in view as the Vedanta. He thus
proves that his work will be useful to such qualified
persons as are unacquainted with the Sanskrit tongue.

2. Asregards the subject, namely, the identity of Jiva and Brahma,
the objections are :—

(1). Brahma is devoid of ignorance and the four other kinds of
pain. He is all-pervading and one. Jiva, on the other
hand, is subject to these pains and is finite. There are
as many Jivas as there are bodies. If all Jivas are one,
the pleasures and pains of one must be expenenced by
all the rest. ’

(2). If it be said that pleasures and pains are the experlenc'esx' of
Antahkarana, the internal organ, and that there is iden-’
tity between the witnessing Intelligence and Brahma,
then the reply is that there is no witness distinct from”
Jiva, and even if a witness be admitted, there ought to
“be as many witnesses as there are Jivas. '

(3). Pleasures and pains are not cognized by Anta.hkara,na, but’

- © ©  only by a witness. As the pleasures and pains of one Jiva,
do not affect another, there can be no 1dent1ty between
any two Jivas.

The replies to the above are:—Though there can be no 1dent1tf
between the Jiva subject to pains and Brahma which is devoid of it, yet
there is identity between the witnessing intelligence which' forms oné of*
the three component parts of Jiva (the others being Antahkarana and the®

reflection of the witness in it) and Brahma. Theé author explaids the
nuture of the witnessing intelligence and Jiva and shows that pleasures’

2
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and pains can affect only the vehicle of the witness and not the witness
itgelf. - These witnesses are as many as there are Jivas, and differ from
one another and from Brahma in the same way as the ether in one jar
differs from that in another and from the all-pervading ether. That is
to say, just as the ‘ jar-ether’ and the all-pervading ether are identical
and are only differently named on account of their different upadhis or
vehicles, so the witnessing intelligence in the body of a Jiva is non-
different from the,Universal Intelligence. Further, pleasures and pains
are not directly cognized by the witnessing intelligence which is action-
less and attributeless. They are cognized by Antahkarana with the light
of the witnessing intelligence. The aunthor thus plainly proves that there
ig perfect identity between Brahma and Jiva.

3. Asregards the end in view and the necessity for the work, the
main objections are, (1) that bondage is not an illusion and (2) cannot
therefore be got rid off by any knowledge, but only by actions. The
objector states that there are five ingredients that cause an illusion. They
are (1) the impression left on the mind by the knowledge of a similar
real thing in the past ; (2) the defects in the observer, such as fear ; (3)
the defects in the organs of perception, such as dimness of sight, jaun-
dice, &c.; (4) the defects in the objects observed, such as similarity; and
(5) the presence of a general knowledge of the object, as, “ this is,” and
the absence of its particular knowledge, as, “ this is a rope.” If bondage
be an illusion, all the five ingredients ought to exist. But that not one of
them i3 to be found in the presenmt instance, is shown below. (1) As,
according to the Vedanta, everything except Atma is unreal, there could
not have been at any time in the past such a real bondage as to have
left its impression on the mind to serve as one of the conditions for the
present illusion of bondage. The first condition failing, bondage is real.
(2) There are no points of similarity between Atma and bondage. This
condition not being satisfied, bondage is real. (3 and 4) As in Siddhanta
Pramata, the cognizer and Pramanam or instruments of cognition are
all illusions, the conditions requiring defects in these are wanting and
therefore bondage is real. (5) Brahma being all knowledge, all light,
there cannot be a general knowledge of it and particular ignorance
about it. All these conditions are not thus satisfied and therefore bond-
age is real. An illusion can be dispelled by the light of knowledge, but
& real object can be got rid of only by action.

Actions are of two kinds, lawful and forbidden. The lawful actions
are four, 1. e., (1) Nitya or daily rites, (2) Naimsitika or eccasional rites,
(8) Prayaschitta or penances, and (4) Kdmya or actions performed from
motives.of reward. He who is anxions for release from bondage - must
avoid the Kamya and forbidden acts. He must perform the daily and
occasional rites, or otherwise sins will acerue. By performing penances
he gets rid of the effects of forbidden acts of this and previous lives. As
he has now no desire for the results of actions performed in previous

births from motives of reward, these results do not now take cffect.

JEpene
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.The Prirabdha are forbidden and Kamya acts are destroyed by experien-

cing their effects. In this manner, he who is anxious to avoid rebirth
must perform particular actions only. As bondage is destroyed by
means other than knowledge, there is no necessity for this work which
purports to impart knowledge.

Reply :—The author refutes these arguments by proving that bond-
age is an illusion, that no action can secure release from it, and that
knowledge alone can destroy it. The ingredients necessary for the pro-

‘duction of an illusion have not been correctly grasped by the objector.

The impression on the mind need not be one produced by a real thing.
One mistakes one tree for another from close similarity, even though he
might not have actually seen the latter at any time. Atma is mistaken
for caste though there are no points of resemblance between the two.

‘Without a single exception all observe the blue colour in the sky. Even

without any defect in the eye this illusion is produced. Evena wise man
who is not swayed by fear observes the likeness of a tent in the
sky. Every man knows that he is, and therefore has a general know-

ledge of Atma. The enlightened alone know that Atma is intelligence,

bliss, all-pervading, ever pure and ever free. The ignorant are not
aware of these peculiarities of Atma, which exists in reality whether
any one is conscious of the fact or not. As regards such people,
‘there is nothing improper, therefore, in the statement that they have a
general knowledge of Atma and a particular ignorance of Atma’s attri-
butes. The author thus shows that bondage is not real, but merely an
illusion, and as such can be got rid off only by knowledge and not b&
actions which cannot but produce their effects. The non-performance
‘of daily and occasional rites will not create sin, while their performance
will secure the happiness of Swarga. A few penances will not destroy
the effects of innumerable forbidden acts done in numberless lives.
The Kimya karmas when once performed must of necessity produce
their eﬁécts whether one is willing or not to have them. A gnani alone
can avoid the effects of karmas, as in his perception there does not exist
‘either the doer, or the deed, or the act of doing. The anthor closes the
2nd chapter by stating that bondage which is entirely an illusion can be
destroyed by knowledge and by no other means. :

4. The three moving considerations existing, it is unnecessary to
state that the relation between them equally exists. "

Caaerer IIL :
In this &ihapter, the qualifications of the Guru are first given.
He must be learned in the Vedas and have a thorough and practical
knowledge of self. Without these two requisites, no one can be a Gura.
It is necessary\ to learn the teachings of . the Vedas from such a Guru.
As water directly taken from an ocean is brackish, and that received
through the clouds in the form of rain is sweet, so the teachings
received from a \Guru establish the identity of Jiva and Brahma more
satisfactorily thak\n those otherwise received. Hence is the necessity.to -
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seek a Guru. Having found him, the pupil must make a sacrifice of his
body, mind, wealth and speech and serve him in the manner indicated.
‘When the Guru is pleased with the pupil and is at leisure, the latter
must beg permission to.ask questions. :

CuarrER IV,

*" ° The author begins this chapter with a short introduction. There was
8 king named Subha Santati, who had three sons named Tatwadrishti,
-Adrishti, and Tarkadrishti. The father expressed a desire to resign his
kingdom in favour of his sons and go in search of self-knowledge.
-Before he carried out his wish, the sons left the palace and went in
‘scarch of a Guru for acquiring knowledge. 'Having found one and
-gecured permission, the eldest proceeds to ask as follows :

Pupil.—We long for the destruction of pain and acquisition of bliss.
‘Actions and devotional exercises having failed to secure our object,
kindly show us some other means.

Guru.—Your desire has its root in ignorance, ignorance of Brahma.
‘There can possibly be a desire for a thing which one has not got. “A
desire to secure what is already possessed must certainly be due to
ignorance of possession.  Similarly a desire to destroy that which does
not exist (7. e., the pain of Samsara) must also be due to ignorance of
non-possession. You are that Intelligence which is devoid of birth,
death and the other pains of Samsara and which is always bliss.

P.—1 am not bliss itself. My happiness depends upon external
objects.

* @.—The ignorant think that their happiness is derived from exter-
nal things. In reality happiness is not to be found in external things,
and this is proved by reasoning, experience and sruties.

P.—How do you account for even the wise people engaging them-
selves in worldly affairs’ and appearing to derive happiness therefrom ?

G.—For bare sustenance, even the wise ones cannot help engaging
themselves in worldly affairs. But then they do not look upon worldly
happiness as in any way different from the happiness of self. Hence is
the difference between the wise and the ignorant.

P—If I am not subject to pains, who then is subject to them ?
@.—None.
- P.—If no one is subject to them, why do they appear to exist ?
G.—The horns of & hare do not exist and therefore do not appear.
Similarly what does not exist must not be manifest. It is ignorance of
the self which is identical with Brahma that causes the world and its
pains to appear as if existing (in the same way as the ignorance of a
-yope causes a snake to appear as if existing).
. P.—Kindly explain how the illusion of a snake in a rope i3
produced. .

(The author here reviews the explanations of this snake illusion
given by Materialists, Idealists, Vaisheshikas, Sankhyas and Prabhakars,
qroves that they are fanlty and gives the correct one by describing

-1891.] The Vichar Sagar or the Ocean of Enquiry. 137

‘what is called the * Indescribable method.” The -condition of the

‘snake is neither real as it vanishes with the advent of light, nor unreal
as it causes fear in the observer. It is therefore indescribable. After
meeting various objections, the author finally states that the illusion has
its seat in the witnessing intelligence itself and nowhere outside. In
darkness a rope appears as a snake to some, as a garland to some, as a
stick to some, as a water current to some, and so on. Hence if the rope
is the seat of illusion, all the observers must have the same illusion. As
experience is otherwise, the .conclusion is that the seat of illusion is
within and not without.) N . . .

P.—If the universe be superimposed upon self, who then is the
observer ?

G.—When the seat is insentient, there is a distinct observer.
When the seat is sentient, the same thing is both the seat and observer.
Dream has its seat in the witnessing intelligence. This is both its
seat and observer. Similarly Atma is the seat of the world-illusion
and is likewise its observer. In this manner the pains of birth, death,
&c., do not really exist, but only appear to be so. No attempt can
therefore be reasonably made to destroy what does not actually exist.

P.—Admitted. Yet there must be means to get rid of even such
pains as do not exist in reality, One having a horrible dream, imme-
diately wakes, washes his hands and feet and has recourse to similar
remedies. Similarly it is but just and proper to seek out means to
destroy these pains.

G.—I have already spoken to you of these means. That which is
caused by the ignorance of one object is removed by the knowledge of
that object. Similarly the pains of Samsara are caused by the igno-
rance.of self and are removed by the knowledge of self which is bliss
and devoid of birth and death. As light alone can dispel darkness and
nothing else, so knowledge alone can dispel the darkness of ignorance,
the source of all miseries, neither actions nor devotional exercises can
in the least avail. Know that you are yourself Brahma.

The pupil next questions the identity of Jiva and Brahma on vari-
ous grounds. The author refutes the objections, explains the nature of
the four kinds of intelligences, 1. e., Kutastha, Jiva, Iswara and Brahma
on the analogy of the four kinds of ether, namely, ‘jar-ether,’ water-ether,
cloud-ether,'and the all-pervading ether. There are two kinds of intelli-
gences in Jiva. Qne is the witness and the other its reflection. It is
the latter one that does actions and reaps their fruits. Though there
can be no identity between. the reflex intelligenoe and the universal one,
yet there is perfect non-difference between the latter and the witnessing:
intelligence. Know therefore you are identical with Brahma. .

The pupil next enquires to whom the knowledge “I am Brahma’
appertains, <. e., to Kutastha or to the reflected intelligence. On this he
is informed that Kutastha or the witness being always uniform, cannot
scquire. any new kuowledge. - The knowledge “I am Brahma” appers
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tains only to the reflected intelligence. The pupil now asks whether
the knowledge of the two kinds of intelligence in Jiva is simultaneous or
otherwise; and is answered that it is the former. Finally the pupil
states that Brahma camnot be directly cognized by the senses, and is
informed that direct knowledge can be had even in the absence of these.
He is finally informed that the Vedas and a Guru are alone competent to
impart such useful instruction as will destroy pain and secure eternal

bliss.
CuAPTER V.

The 4th chapter closes with the statement that the pupil learns that
he is Brahma from the instructions received from the Guru and the
Vedas. This having created doubts in the mind of the second pupil,
Adrishti, he enquires whether Vedas and Gurn are real or unreal. If
real, the d .trine of duality becomes established; and if unreal, they
cannot assist in the destruction of the pains of birth and death. The
Gura, after stating that Sri Sankaracharyar's interpretations alone of
the Vedas ought to be accepted and those of others to be rejected, and
after describing the unreal delusions of the world, the miseries of keep-
ing company with females, the wasting of riches and the destruction of
virtue, informs the pupil that Vedas and Guru, if real, will not in the
least assist in the destruction of the worldly miseries, and explains his
meaning by the illustration of a sovereign who, to cure himself of some
venomous bite in a dream, had to seek remedies that were available not
on the jagrat (waking) plane, but only on the swapna (dream) plane.
Just as the means at his command during the waking state were not of
the least use to him in removing his pain, and just as those in dream
life only were of any avail, so a real Guru and Vedas, if any, will not
avail to destroy the unreal miseries of this world. To destroy an unreal
thing an unreal remedy alone is required.

On this the pupil states that if unreal Gurn and Vedas can destroy
the miseries of the world, then with equal propriety can the mirage
water of the sandy desert quench one’s thirst. In replyingto this ques-
tion; the Gurn explains the various kinds of existences, such as Para-
mdritka or real, Vydvaharika or practical, and Prdétbhdsika or appa-
rent, and states that a relation can possibly exist between any two
things on one and the same plane and not between things on different
planes. The miseries of the world and Vedas and Guru being all on
the practical plane, the first can be destroyed by the latter two. Thirst
being on the practical plane and mirage on the apparent one, the former
cannot be appeased by the latter. Hence the illustration of the pupil
is inapt.

The pupil next enquires into the cause of the difference in tho
destruction of the two kinds of illusion, namely, the illusion of silver in
mother-of-pearl, which does not require the knowledge of Brahma,!and
the illusion of the world which compulsorily requires the knowledge
of Brahma. The Guru informs bim that that which being sunknown
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¢anses an fllusion, destroys it as soon as it is fully known. The ignorance
of mother-of-pearl ¢aases the illusion of silver, and as soon as this is
known to be, what it ectually is, the illusion is destroyed. Similarly the
ignorance of Brahma causes the illasion of the world. As soon as
Brahma is known, theillusion of the world is destroyed. .

‘The pupil next asks the Giru to explain the order in which the
illusion of the Universe came into existence. The Gurn, after correcting
the erroneous impressin that the Vedas ever intended to specify the
order in which objects were brought into existence, proceeds to explain
the nature of Maya, Isvara, Jiva and the Universe, and further points
out the way in which Atma is to be discriminated from the five kosas or
sheaths, namely, Annambya, Prinamaya, Manomaya, Vigninamaya and
Anandamaya. Finding from the countenance of the pupil that he did
not fully comprehend theinstruction about the unique character of Atma,
the Gurn imparts spiritual instruction in a different way by enabling
him to think on laya or d:struction. By merging an effect into its cause
and continuing this process till the whole Universe is merged into Atma,
the pupil is enabled to se> how the whole Universe is a mere illusion.
By explaining the meaniag of Pranava and showing the connection
between its several parts snd those of Brahma, the Guru leads the pupil
to concentrate his attention on Om and thus acquire supreme felicity. By
following the Gurn’s instrmj,tion, the second pupil acquires self-knowledge
and knows that he is non- vﬁerent from Brahma.

§ CHarTER VL

In the preceding chapter it is stated that ignorance and its effects
are distinct from intelligence and are non-self, and that all objects that
are non-self, are as unreal as objects seen in a dream. On hearing this
the third pupil, Tarkadrishsi, objects to the statement of the unreality
of dream objects on the ground (1) that objects not known in the wak-
ing state are not cognized in dreams, that there is only a recollection of
the Jagrat objects, and that this recollection being real, it cannot be con-
tended that the Jagrat objects are unreal. (2) The Linga-sarira actually
passes out of the: Sthula and dbserves many objects. After pointing ount
many of the mistaken notions of the pupil, the Guru explains that the
same conditions produce illusionboth on the waking and dream planes,
and that therefore the objects seen in the waking state are said to be as
unreal as those in'the dream state. ,

Just as a pupil meets a Guru in a dream and receives spiritual in-
struction, so I (the Gurn) have met you and imparted instruction. The
Guru then describes the dream of the false pupil,who asks his dream-Gurn
(1) “Who am I?” (2) *“Who is the creator of the world ?”” (3) “ What are
the means for Moksha or emancipation, whether knowledge alone leads to
it, or actions alone or devotion alone, or any two of them 7’ Before answer-
ing the pupil, the Guru criticizes the views about Atma held by the San-
khyas and the three classes of Nyyayikas, and finally establishes the fact
that the pupil is himsclf Sechchitanandatwarupa Atma. Iswara iz-the
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creator of the Universe and not Jiva. Emanciation is-attained by
knowledge alone and not by actions or devotion. .The author in this
part of [the work criticizes fully all the argumwnts of the opponents
who advocate both actions and devotion as indisiensable requisites for
Moksha. He further shows that there are on ths other hand obstiacles
in the way of attaining knowledge. The Guruuext imparts the same
knowledge in another way by expounding tle four transcendental
phrases or Mahivikyams. In this connection the author notic:s in
detail the views held by different Schools of Philosophy on the literal
and implied meanings of terms. The author corcludes this chapter with
the statement that the false miseries of this warld can be destroyed by,
the instructions of a false Gurn and false Vedas.

CuaprrER VII

 This chapter deals with a variety of miscelaneous things: ‘At first
the author explains the distinction between Jivanmuktas and Videka-
muktas, shows the objector’s statement that rven the wise are bound
by certain rules of action is incorrect, explains the eight auxiliaries to’
Samadhi, 7. e., Yama, Niyama, Asana, Prinayima, Pratyahara, Dhirana,
and Savikalpa Samadhi, points out the distinetion between Nirvikalpa
Samidhi and Sushupti, and notices the obstacles to Nirvikalpa Samédhi,
namely, Laya, Vikshépa, Kashiya, and Resiswada. The particular
places and times required for death are tbn explained. The: third
pupil then enquires into the meanings of th by Vedas, the 4 UpaVédas;'
6 angas of the Vedas, the 18 Puranas anc the 18 Upapuranas, the
Nyaya and Vaisheshika Sutras, the Yoga Sutras, Pincharitra and
Pasupata Tantras, and the Saiva Grandhahs, and satisfies himself that all,
these have the same end in view, namely, emancipation from bondage.
He then goes in search of a learned man, and after digcussing ‘with
liim satisfies himself that he has correctly understood the sciences. _
Let us now return to the father Subhs Santati. Finding that the
sons had preceded him in the search after self-knowledge, and thinking
that the kingdom would suffer in the absence of the ruler, the father
stays at home, sends for Pandits and asks them which God is to be
worshipped. The followers of Vishnu, Siva, Surya, Ganesh, and Devi.
advocate their respective worship and criticise the rest. New doubts are
thus created and Subha Santati finds himself worse confounded. At
this crisis the third son arrives, explains the meaning: of the various.
kinds of worship in the light of that of the Universal Principle, recon-
ciles all systems and clears all his father’s doubts. The father then
meets with death and Moksha. The third pupil then becomes one with
Brahma. oo e
The author closes with a brief notice of himself and his work,. - -
o " A, Siva Row,
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SOME MYTHOLOGIES IN RELATION TO THE VEDAS:.

T HE Puranic mythologies can be studied with advantage when pro-
1 perly understood. ~ Often they relate to the history of intellectual
and spiritual development in India, and to the different phases of a spiri-
tual life with reference to the recognised schools of Indian philosophy.
A study of Indian theology is incomplete without a proper understand-
ing of these mythologies. The attempt of Western scholars to unravel
them is laudable, considering the difficulties under which they;labour.
But the attempt, however intelligent, often becomes futile without a
grasp of the religious conceptions of India. Western researches have
made many conquests, and the deep sympathy now evinced toward the
religious life of India is calculated to extend the domain of Western
thought into the inmost recesses of our Shastras. We have only to
direct the attention of Western scholars to proper channels. To illus-
trate my point, I shall take up two short mythologies related to the
Vedas.

Daksha is one of the sons of Brahma. Manu gave his youngest
daughter Prastti in marriage to him. A word about Prastti. Svay-
ambhuva, the First Manu, had three daughters: Akati, Devahuti and
Prasiti. Akuti was wedded to Ruchi. Both the words literally mean
« desire.” They had one son Yajna (Law of the Universe) and one
daughter Dakshdyini (the sacrifice necessary to conform to the law of
the universe). The couple represent that school of life which follows
Nature in her onward course, and knows no other standard of duty.
The brother married the sister, and their offspring were the twelve
gods of contentment known as the Sushita gods. They were the gods
of the first Manvantaric cycle.

gRAEAmAZA AAAGTEIA |
Bhagavat, 4th Skandha, Chapter L.

In the first Manvantara, people were content with their lot and
were not troubled with the scruples of after generations.

The second daughter Devahiiti is an embodiment of Divine Spirit.
She was given .in marriage to Kardama (Matter). This couple repre-
sent the Marga or path that ignores or rather avoids social life, and
confines itself to the evolution of individuals. All the different forms
of occultism are included in this school. These different forms are re-
presented according to some, by seven, and according to others, by nine
Rishis, and include the Sankhya system and even Buddhism; (for Ravana
of the golden kingdom of Maya or Prakriti is son of Pulastya, one of
the seven Rishis). The system is purely a rational one, free from the
trammels of Brahmanism, and altogether unconnected with Srauta and
Smirta Karma. The son of Kardama by Devahuti was an aspect of the
Logos incarnated as Kapila, the founder of the Sankhya philosophy.
The daughters were nine and were given in marriage to the nine Rishis
—Marichi, Atri, Angiras, Pulastya, Pulaha, Kratu, Vasistha, Atharvan,

3
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Bhrigu. The last two names are added to the Saptarshisin the Bhaga-
vata and are suggestive in connection with the origin of Atharva Veda,
and the predestination school of Bhrigu. There are other evidences
also of their historical place in the Indian theology.

Now we come to the third daughter of Manu. Prasuti literally means
¢ procreative energy.” She was wedded to Daksha or the Able. The
couple represent the schools of philosophy guiding the daily life of man,
his relations with the outer world, and his duties to others as well as to
himself. The Vedas and Vedic Karma, the Smritis and Smarta Karma,
the Puranas and their teachings, above all the noblest of Hindu scrip-
tures—the Bhagavat Gita,—all find their place in this world-embracing
system. Brahmanism in its highest as well as its lowest form may be
another name for this system. Daksha begot sixteen daughters by
Prasuti. Of these, thirteen were given in marriage to Dharma or
Religion. They were—Sridha (faith), Maitri (friendliness), Daya
(kindness), Sénti (peace), Tusti (contentment), Pusti (development),
Kriya (deeds), Unnati (progress), Buddhi (intellect), Medha (genius),
Titiksha (toleration), Lajja (shame), and Murti (incarnation). Murti
begot Nara-Narayan (Krishna-Arjuna of Bhagavat Gita, Jiva-Isvar
of the Vedanta philosophy).

Svih4, the fourteenth daughter of Daksha, was given in marriage
to Agni or sacrificial fire. This pair represent Vedic Yajna.

Svadha, the fifteenth daughter, was given to the Pitris, and the
marriage is symbolical of Pitri Yajna or offerings to the Pitris.

The last daughter, Sati, was taken for his wife by Siva. Satiig
that which at least in man is the counterpart, the reflex, of the Absolute
entity in creation. Siva is that aspect of the Logos which is realised
within himscif when a person attains Gnéna or Brahmavidya—the
one all-pervading Reality from which all actions proceed, and to which
all actions are directed—the essence of all Yajnas, and the embodiment
of evolution itself. To Yajna, no human performance, no offerings, are
complete without Siva. The touch of Siva takes away the taint of sel-
fishness from human actions. Vedic sacrifices offered to the gods do
not lead to Mukti, or freedom from the necessity of re-births. Veda Vyasa
therefore gave a deathblow to the Vedic rites. But the Brahmanical
system was so much wedded to the Vedic rites that the evolution was
not pleasant to the Brahmanas. It effected at first a wholesale inter-
diction of Vedic rites, and at a later stage subordinated the Vedic rites
to Siva. Without Siva the Vedic rites are Prakriti or of the element of
Prakriti. Prakriti has another name, Aja in Sankhya philosophy. Aja
also means goat. The whole of this is allegorised in the mythology of
Daksha Yajna.

1 give the story as related in the fourth canto of Bhagavata.

In a Yajna performed by the Lokapalas, gods of Cosmos, all the
gods and rishis were assembled. Daksha entered the assembly, and all
rose to receive him, except Brahmé and Siva. On seeing Brahmi, hig

4
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father, Daksha, bowed his head and took his seat with Brahm4’s per-
mission. But he noticed the insolence of Siva, his son-in-law, who did
not even nod his head. He cursed Siva, saying: * This Siva, the vilest
amongst the Devas, shall not in any Deva Yajna share the offerings with
Indra, Upendra and other gods.” He then left the assembly in a rage.
Nandisvera, the chief follower of Siva, grew indignant on hearing the
curse and seeing that some Brahmanas approved of it. (This_evidently
refers to a split among the Brahmanas). He then cursed both Daksha
and the Brahmanas thus: “My master never disregarded others. But
those that will follow Daksha, the worshipper of unreal and diverse en-
tities, and disregard Siva, shall, through their diverse attractions, be far
removed from the truth. For the attainment of worldly pleasures, they
shall remain attached to their homes, and the false ways of the world.
The injunctions of the Vedas shall confound their intellect. They shall
be votaries of Vedic Karma. The body and the things of the world are
not self, but these shall be deemed to be self, by the beasts I am cursing.
They shall forget the real self and shall be passionately attached to
women. Lastly, Daksha shall shortly have the mouth of a goat,
for he is a beast who mistakes avidyd and its karma, for vidyd.
The Brahmanas who follow the Siva-hater, Daksha, shall pass throngh
many births. These accusers of Siva shall be misled by the flowery
words of the Vedas which bear a profulely sweet scent. (This refers to
the attainment of worldly desires and of infinite beatitude in after life
promised by the Vedas.) These Brahmanas shall, only for the sake of
livelihood, acquire some knowledge and do penances. They shall not be
particular about their food. They shall move about as beggars and care
not for wealth and comfort.”

This was too much for Bhrigu, the head of the Brahmanas present.
He also cursed the followers of Siva, saying, that by giving up the
old right path, they would be spoiled and become drunkards. Bhriga
also defended the Vedas and Vedic Karma.

Disputes thus went on between Daksha and Siva for some time.
Daksha was then given the first place among Prajipatis by Brahma.
(This means the supremacy of Brahmanism). Maddened with pride,
he esteemed himself too much. He then performed a grand Yajna
inviting all the Devas, Rishis and Pitris, but purposely keeping away
Siva. Sati heard of the Yajna and importuned her husband to allow
her to be present at the festivities. Siva most unwillingly gave way to
her entreaties. To her grief, she found no place assigned to her hus-
band in the Yajua, and did not herself meet with any reception. She
reproached her father and grew so indignant that she could not bear the
sight of him, and in disgust gave up the body she inherited from such
an unworthy father. Siva in a rage sent his followers, headed by
Virabhadra, to the Yajna. They killed Daksha and mutilated the
Brahmanas. Brahma, however, conciliated Siva, who revived Daksha
with a goat’s head and restored the Brahmanasg to their former state
In  fature ail Yajnas were offered to Siva.
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The story as thus related, allegorises how Vyasa overthrew Vedic
Brahmanism and how it survived in a mutilated form. The majority
of Brahmanas accepted Brahma Vidya as expounded in the Bhagavat
Gita, which is the cream and quintessence of Brahmanical teachings.

Zealous Brahmanas tried to regain their prestige by the introduc-
tion of a later mythology about the kick of Bhrigu, (meaning the
Brahmanical school) direct into the breast of Sri Krishna. The writers
of the Mahabharat, to conciliate the Brahmanas, made Sri Krishna wash
the feet of all Brahmanas, in the Rijastya Yajna of Yudishtira.

I shall now briefly refer to the other mythology about the Vedas,
given in the Mahabharata. The Vedas being unwritten scriptures,
were transmitted from ear to ear, and called Srufi, which means ear.
Karna i3 synonymous with Sruti, In the Mahabharat, Karna stands
for the Vedas—Arjun stands for Brahma Vidya, the possessor of which
finds himself one with Isvar, in essence. Overlooking the phenome-
nal difference of Samashti and Vyasti—see how Arjuna and Karna
resemble each other. Karua was the son of Kunti by the sun god. He
was very powerful and was invincible in the possession of Kavacha, the
preservative given to him by Surya. Karna was so charitable that he
did not withhold even this Kavacha from Indra, who begged it from
him for his son Arjuna. The invincibility of Arjuna was borrowed
from that of Karna. Vyasa took the shelter of the Vedas in writing
his Brahma Sutras. He called them Uttara Mimamsa or the last conclu-
sions of the Vedas. The Vedanta philosophy thus firmly rooted itself
upon the adamantine foundations of the Vedas.

Now to return to the story. Arjuna killed Karna in the battle of
Kurukshetra. But before the battle even commenced, Krishna took
Karna aside and explained to him that he was the eldest brother of the
Pandavas who would obey him and make him king, and asked him to
make common cause with his brothers. Karna said it would be trea-
cherous on his part to give up the Brahmanical party (his foster mother
Ridha, Duryodhana and others), after being brought up by them and
after allowing them to rely upon him. For Duryodhana would never
fight with the Pandavas if he knew Karna was not on his side,
Brahmanism took shelter in the Vedas. How could the Vedas give up
Brahmanism having been so long wedded to it ? Nevertheless Karna
was allied by birth to Arjuna and his party (Brahma Vidya).—(Maha-
bharat Udyoga Parva, Chapters 141 and 142).

The death of Karna left very little to be done in the battle-field.
It was all over with Duryodhana. He remained only in shadow and
was killed in a short time by Bhima Sena.

Of the two allegorical accounts about Vedic revolution, the one
given in the Mahabharat is the earlier. That account, briefly stated, is
that a compromise was anxiously sought by the reforming party to
keep up the supremacy of the Vedas, and it was proposed that Brahma
Vidya should be incorporated with the Vedas. But the Brahmanas of
the time did not yield. There was a bold revolution, a wholesale
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interdiction of Vedic rites. This is the story given in the Mahabharat.
But the Brahmanas became wise after that event. They accepted the
Upanishads as a part of the Vedas, they recognised Veda Vyasa as a
mere arranger of the Vedas; and they introduced Isvara into the Vedic
rites. The Vedas revived, but had a new place assigned to them. This
is the pith of the allegory about Daksha Yajna.

The details are very interesting, but are outside the scope of a

magazine article.
PurNENDU NARAYAN SINHA.

AN OUTLINE OF THE ‘“ SECRET DOCTRINE.”

[In these papers an attempt will be made to give a clear acconnt of the theory
of life and development contained in Madame Blavatsky’s Secret Doctrine, based on
stanzas from the Book of,Dzyan. As it is impossible within the limits to which we
are restricted to bring forward all the argnments in support of these theories, and
as no partial statement would be adequate, no attempt at argument will be made.
Readers who may be inclined to accuse us of too dogmatic assertion of unproven
facts, of “ handling worlds and pebbles too freely,” will kindly remember that this
is simply the outline of a doctrine the proofs of which they must seek for in the
doetrine itself, As these papers may subsequently be reprinted, any criticism or
discussion of them, especially from Vedauntins, will be very welcome.*]

L
SUMMARTY.
NIVERSAL Night. The absorption of the Universe into Latency ;
in its scientific, philosophical, and religious aspects ; the Trinity
in Unity. The Absolute.

The Secret Doctrine begins by contemplating the Universe as with-
drawn from its condition of manifestation into the latent state in which
it sleeps during the recurring periods of Universal Night, when time is
absorbed in eternal duration.

For us, time is registered by the motions of the sun and stars, by the
earth’s rotation, marking out the day from sunrise to slmrise ; by the
waxing and waning of the moon ; by the earth’s yearly journey round
the sun; and by that greater year that the pole traces out among the
constellations in the slow Precession of the Equinoxes.

But when, at the evening of each universal day, the earth and the
moon have faded to pale shadows, and with the sun and planets, one by
one have melted back into the common source from which they sprung ;
when all the stars, the clocks of the universe, have become invisible,
then time, as we know it, ceases, and vanishes into the bosom of eternal
duration.

Even in the world of manifestation, Time has an uncertain, erratic
life. In the waking orld, minute drags. after minute, wit.h the stiff
rigidity of dense matter ; solid forms remain unchanged, or impercepti-
bly unchanged, for hours or ages.

* Criticisms may be sent under cover to the Editor, marked ! Outline of the
Secret Doctrine.”
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In the world of dreams—as real to itself as the world of day—
minutes and hours have more fluidity ; image succeeds image, melting,
coalescing, transforming, with a rapidity that would be startling in
waking life, but seems quite natural in the dream-world, where an hour
of day may be an age of dream.

In those clearer worlds to which spiritual vision penetrates, long
vistas of being are concentrated into a moment ; past and future draw
‘nearer each other, and a “ thousand years are as one day.”

In the highest world of all, where vision becomes divine, all the
lives of all beings are perpetually visible; for the transformations of
time have no existence there, and the infinite past and the infinite future
have become blended in the Eternal Now.

When the Universe from manifestation in objective life has sunk
back gradually through all the planes of being into this highest divine
world, then the time that we know is at an end, vanished and absorbed
into eternal duration.

When the worlds have thus faded away in each evening of the
universe, and the boundless realms of space, from the lowest material
plane, through the planes of dream and vision and spiritual sight, to the
threshold of the highest divine world, are left without visible inhabi-
tant, either man, angel, or demigod ; then, in the decrepitude of time,
space too becomes transformed ; there is no longer height, nor breadth,
nor depth, for there is no longer anything to measure by these attri-
butes ; then Space is transformed into Being, independent of the dimen-
sions of Space.

Where are all the inhabitants of Space, from the lowest world to
the highest, from the human and sub-human to the angel and demigod ?
Where are the manifold worlds in which they lived and moved and had
their being ?

To answer this we must ask, what are these worlds, and in what
consists the life lived in them by man, and angel, and demigod.

Looked at from one point of view this life, whether of man, angel,
or demigod, and these worlds in which they live, consist of an endless
series of pictures and images, whether presented outwardly through
the senses, or inwardly in the mind, passing unceasingly before the
consciousness, which takes note of image after image, and picture after
picture, observing all as a * disinterested spectator.”

Between these two, Consciousness, the disinterested spectator, and
the incessant world of sensations, of images and imaginings, that pass
before it, a great gulf is fixed; Consciousness remains unchanged on
the one side, and the infinite picture world unfolds itself unceasingly
on the other. In this panoramic world of images, space adheres as an
attribute, and time adheres as an attribute; space refers to the extent
of the image, and the portion of the whole panoramic world it fills ; and
time refers to the durability of each image or impression, as compared
with other images more fleeting or more sustaiped, Time and Space
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therefore, as being but a part of the panorama, the unceasing picture
world that passes before Consciousness the disinterested spectator, can-
not logically be attributed to the consciousness which observes them as
external to, and different from, itself. .

This is expressed by saying that Consciousness is eternal, that is,
quite independent of and outside time ; and also independent of and
outside the dimension of space; or in the words of the Upanishad, Con-
sciousness is the Ancient “ smaller than small and greater than great.”

Thus, from this point of view, we are led to divide the Universe
into two entirely different though related powers, on the omne side
Consciousness, eternal and free from the bonds of time and space, and
on the other the endless panorama of pictures, images and perceptions,
appearing either outwardly through the senses, or inwardly through
the mind; between these two, Consciousness, and the objects of Con-
sciousness, a great gulf is fixed, which is bridged over by the magician
Perception. '

Before the disinterested spectator, Consciousness stretches a veil
or film of images and sensations more permanent and more closely
adhering to Consciousness, than the vast mass of pictures and images
that pass by in the endless panorama of the worlds; through this veil
the other images and pictures are seen, and from it they receive a more
or less permanent colouring and temper. This veil that adheres to
Consciousness is the personality ; the bundle of feelings, thoughts and
desires that make up the personal life.

And though Consciousness is a disinterested spectator, this adher-
ent film of personality is, on the contrary, intensely interested in the
panorama of pictures that pass before it, and receives from them, or
attributes to them, alternate sensations of pleasure and pain, heat and
cold, bitter and sweet, longing and satiety, love and hate—the * pairs of
opposites” which make up the sum of the feelings and sensations that
fill the life of the personality.

This condition of things, the Consciousness as disinterested specta-
tor of the ceaseless panorama of pictures, with the personality as a veil
between, is repeated on all the planes. But as we rise from the lower
and more material to the higher and spiritual planes, certain changes
appear. The veil of personality becomes gradually more luminous and
lucent, till at last it becomes a hardly visible, transparent film between
consciousness and image, and—no longer subject to the “ pair of oppo-
sites,” pleasure and pain, love and hate, longing and satiety, but rather
receptive of the single essences of which love and hate, pleasure and pain,
heat and cold, are but the positive and negative poles—the purified and
cleansed personality begins to partake of spiritual and divine nature.

Along with this ennobling of the personality, a change passes over
the panorama of life on the higher planes or ranges of being. What
had seemed on the lowest ranges to be a mere chaotic hurtling of
images, an erratic lawless passage of sensations, with no order or rela-
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tion to the Consciousness to which they were presented, is seen on the
higher ranges of life to be an orderly procession, a steady progress full
of diseiplinary, educational value.

And on the divine plane, it becomes apparent that the power that
marshals and compels these images, these elements of discipline and
development, is not foreign or isolated from consciousness, but is
rather the eternal Will wedded to Consciousness, the expression of that
Self of which Will and Consciousness, are the eternal twin powers.
These will-directed elements of discipline which on the lower planes are
apparently chaotic and at random, on the higher planes draw closer and
closer to the Consciousness, and on the highest divine plane they are
seen as not foreign to Consciousness, but partaking of its nature, and
subject and object become united in one divinity which is neither of
them, and is yet both of them.

When throughout all the worlds the ‘ pairs of opposites,” pleasure
and pain, love and hate, longing and satiety, have, after the interval of
ages of manifested life, become gradually drawn together, and have
coalesced into those single essences of which they are but the negative
and positive poles; when throughout all the worlds the images and pic-
tures, the elements of discipline—in which the spiritual Will, the twin
brother of pure Consciousness, expresses itself—have gradually drawn
closer and closer to Consciousness, the film between them growing
ever purer and more pellucid ; and when at last throughont all the world
the twin-brothers Consciousness and Spiritual Will (in which all mani-
festation has been absorbed) become once more one, then begins that
true life which is veiled under the name of Universal Night or the
Night of Brahma.

This re-union of the “ pairs of opposites,” their slow re-absorption
into spiritual Will, the divine parent of all manifestation, and the re-
union of Will and Consciousness, with the disappearance of all life as we
know it—in reality the beginning of true life—this is the second ele-
ment (or the second metaphysical aspect) of the mystery that we call
the Nights of the Universe.

There is yet a third side to this subject. Linked with Conscious-
ness on every plane and range of being is a sense of moral life, an
aspiration to, and dim perception of, higher and diviner life above, and
a sense of obligation to, and relation with, the cognate lives around us.

On the lower range of being these two moral perceptions are dim and
clouded.

As we rise higher and higher, entering deeper and deeper into the
divine power that was first only dimly felt above us, side by side with
this upward growth is an outward growth by which the boundaries
which had at first seemed hard and impassible, between us and the
cognate souls round us, begin to soften and melt away ; and at last on
the great day, when we become one with the divine soul above us, we
have also by the same growth become one with the cognate souls beside
us; and though still knowing our own existence in the divine, we are
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no longer conscious of any distance between our own souls and the
souls of our fellow-men then no longer men, but divine beings, at one
with