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The li ARYA " is a Review of pure philosophy.

The object which it has set before itself is twofold :—

1. A systematic study of the highest problems of

existence;

2. The formation of a vast Synthesis of knowledge,

harmonising the diverse religious traditions of humanity

occidental as well as oriental. Its method will be that of

a realism, at once rational and transcendental,—a realism

consisting in the unification of intellectual and scientific

disciplines with those of intuitive experience.

This Review will also serve as an organ for the various

groups and societies founded on its inspiration.

The Review will publish :—

Synthetic studies in speculative Philosophy.

Translations and commentaries of ancient texts.

Studies In Comparative Religion.

Practical methods of Inner culture and self development.
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OUR IDEAL.

The "Arya" having completed its first year and sur-

vived the first perils of infancy, now offers itself a second

time to the decisions of Time and the mind of the hour.

We think it necessary to open our new year with a suc-

cint statement of the idea this Review is intended to serve

and the aim which it holds before it. For our Review has

been conceived neither as a minor of the fleeting interests

and surface thoughts of the period we live in, nor as the

mouthpiece of a sect, school or already organised way of

thinking. Its object is to feci out for the thought of the

future, to help in shaping its foundations and to link it to

the best and most vital thought of the past.

We believe in the constant progression of humanity

and we hold that that progression is the working out of

a Thought in Life which sometimes manifests itself on the

surface and sometimes sinks below and works behind the

mask of external forces and interests. When there is this

lapse below the surface, humanity has its periods of appa-

rent retrogression or tardy evolution, its long hours of

darkness or twilight during which the secret Thought be-

hind works out one of its phases by the pressure mainly

of economic, political and personal interests ignorant of

any deeper aim within. When the thought returns to the

surface, humanity has its periods of light and of rapid

efflorescence, its dawns and splendid springtides; and ac-

cording to the depth, vitality, truth and self-effective

energy of the form of Thought that emerges is the impor-

tance of the stride forward that it makes during these

Hours of the Gods in our terrestrial manifestation.
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OUR IDEAL.

The “Arya" having completed its first year and sur-

vived the first perils of infancy, now offers itself a second
time to the decisions of Time and the mind of the hour.
We thinkit necessary to open our new year with a suc-

cint statement of the idea this Review is intended to serve

and the aim which it holds before it. For our Review has
been conceived neitheras a mirror of the fleeting interests
and surface thoughts of the period we live in, nor as the
mouthpieceof a sect, school or already organised way of
thinking. Its object is to feel out for the thought of the
future, to help in shaping its foundations and to link it to
the best and most vital thought of the past.

We believe in the constant progression of humanity
and we hold that that progression is the working out of
a Thought in Life which sometimes manifests itself on the
surface and sometimes sinks below and works behind the
mask of external forces and interests. When there is this
lapse below the surface, humanity has its periods of appa-
rent retrogression or tardy evolution, its long hours of
darkness or twilight during which the secret Thought be-
hind works out one of its phases by the pressure mainly
of economic, political and personal interests ignorant of
any deeper aim within. \Vhen the thought returns to the
surface, humanity has its periods of light and of rapid
efllorescence, its dawns and splendid springtidcs; and ac-

cording to the depth, vitality, truth and self-effective
energy of the form of Thought that emerges is the impor-
tance of the stride forward that it makes during these
Hours of the Gods in our terrestrial manifestation.
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There is no greater error than to suppose, as the "prac-

tical" man is wont to do, that thought is only a fine

flower and ornament of life and that political, economic

and personal interests are the important and effective

motors of human action. We recognise that this is a world

of life and action and developing organism; but the life

that seeks to guide itself only by vital and material forces

is a slow, dark and blundering growth. It is an attempt to

approximate man to the method of vegetable and animal

existence. The earth is a world of Life and Matter, but man

is not a vegetable nor an animal; he is a spiritual and a

thinking being who is set here to shape and use-the ani-

mal mould for higher purposes, by higher motives, with a

more divine instrumentation.

Therefore by his very nature he serves the working of

a Thought within him even when he is ignorant of it in

his surface self. The practical man who ignores or despises

the deeper life of the Idea, is yet seiving that which he

ignores or despises. Charlemagne hewing a chaotic Europe

into shape with his sword was preparing the reign of the

feudal and Catholic interpretation of human life with all that

that great though obscure period of humanity has meant

for the thought and spiritual development of mankind.

But it is when the Thought emerges and guides life that

man grows towards his full humanity, strides forward on

his path and begins to control the development of Nature

in his destiny or at least to collaborate as a conscious

mind and spirit with That which controls and directs it.

The progress of humanity has therefore been a constant

revolution with its rhythm of alternative darkness and light,

but both the day and the night have helped to foster

that which is evolving. The periods have not been the

same for all parts of the globe. In the historic ages of

the present cycle of civilisation the movement has been

almost entirely centred in the twin continents of Asia and

Europe. And there it has been often seen that when Asia

was moving through the light, Europe was passing

through one of her epochs of obscurity and on the other

hand the nights of Asia's repose or stagnation have corres-
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There is no greater error than to suppose, as the"prac-
tical” man is wont to do, that thought is only a fine
flower and ornament of life and that political, economic
and personal interests are the important and effective
motors of human action. 'We recognise thatthis is a world
of life and action and developing orgarnsm; but the life
that seeks to guide itself only by vital and material forces
is a slow, dark and blundering growth. It is an attempt to

approximate man to the methodof vegetable and animal
existence. Theearth is a world of Lifeand Matter, but man

is not a vegetable nor an animal; he is a spiritual and a

thinkingbeing who is set here to shape and use-the ani-
mal mould for higher purposes, by higher motives,-witha

more divine instrumentation.
Therefore by his very nature he serves the working of

a Thought within him even wh-?n he is ignorant of it in
his surface self. The practicalman who ignores or despises
the deeper life of the Idea, is yet serving that which he
ignores or despises. Charlemagne hewing a chaotic Europe
into shape with his sword‘ was preparing the reign of the
feudaland Catholicinterpretation of human lifewithall that
that great though obscure period of humanity has meant

for the thought and spiritual development of mankind.
But it is when the Thought emerges and guides life that
man grows towards his full humanity, strides forward on

his path and begins to control the development of Nature
in his destiny or at least to collaborate as a conscious
mind and spirit with That which controls and directs it.

The progress of humanityhas thereforebeen a constant

revolutionwith its rhythmof alternativedarknessand light,
I

but both the day and the night have helped to foster
that -which is evolving. The periods have not been the

same ‘for all parts of the globe. In the historic ages of.
the present cycle of civilisation the movement has been

almost entirely centred in the twin continents of Asia and

Europe. And there it has been often seen that when Asia

was moving through the light, Europe was passing
throughone of her epochs of obscurity and on the other
hand the nights of Asia's repose or stagnation have corres-
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ponded with the days of Europe's mental vigour and vital

activity.

But the fundamental difference has been that Asia

has served predominantly (not exclusively) as a field for

man's spiritual experience and progression, Europe has

been rather a workshop for his mental and vital activities.

As the cycle progressed; the Eastern continent has more

and more converted itself into a storehouse of spiritual

energy sometimes active and reaching forward to new

development, sometimes conservative and quiescent. Three

or four times in history a stream of this energy has poured

out upon Europe, but each time Europe has rejected

wholly or partially the spiritual substance of the afflatus

and used it rather as an impulse to fresh intellectual and

material activity and progress.

The first attempt was the filtering of Eygptian, Chal-

dean and Indian wisdom through the thought of the Greek

philosophers from Pythagoras to Plato and the neo-

Platonists; the result was the brilliantly intellectual and

unspiritual civilisation of Greece.and Rome. But it pre-

pared the way for the second attempt when Buddhism and

Vaishnavism filtered through the Semitic temperament

entered Europe in the form of Christianity. Christianity

came within an ace: of spiritualising and even of asceticis-

ing the mind of Europe; it was baffled by its own theologi-

cal deformation in the minds of the Greek fathers of the

Church and by the sudden flooding of Europe with a

German barbarism whose temperament in its merits no

less than in its defects was the very antetype both of the

Christian spirit and the Graeco-Roman intellect.

The Islamic invasion of Spain and the southern coast

of the Mediterannean—curious as the sole noteworthy

example of Asiatic culture using the European method of

material and political irruption as opposed to the peaceful

invasion by ideas—may be regarded as a third attempt.

The result of its meeting with Graecised Christianity was

the reawakening of the European mind in feudal and

Catholic Europe and the obscure beginnings of modem

thought and science.
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ponded with thedays of Europe ’s mental vigour and vital
activity.

But the fundamental difference has been that Asia
has served predominantly (not exclusively) as a field for
man's spiritual experience and progression, Europe has
been rather a workshop for his mental and vital activities.
As the cycle progressed; the Eastern continent has more

and more converted itself into a storehouse of spiritual
energy sometimes active and reaching forward to new

development, sometimes conservative and quiescent. Three
or four times in history a stream of this energy has poured
out upon Europe, but each time Europe has rejected
wholly or partially the spiritual substance of the afilatus
and used it rather as an impulse to fresh intellectual and
material activity and progress.

The first attempt was the filteringof Eygptian, Chal-
dean and Indian wisdom through the thoughtof the Greek
‘philosophers from Pythagoras to Plato and the neo-

Platonists; the result was the brilliantly intellectual and
unspiritual civilisation of Greece, and Rome. But it pre-
pared the way for the second attempt when Buddhismand
Vaishnavism filtered through the Semitic temperament
entered Europe in the form of Christianity. Christianity
came withinan ace of spiritualising and even of ascetieis-
ing the mind of Europe; it was baflied by its own theologi-
cal deformation in the minds of the Greek fathersof the
Church and by the sudden flooding of Europe with a

German barbarism whose temperament in its merits no

less than in ‘its defects was the very antetype both of the
Christian spirit and the Graeco-Roman intellect.

The Islamic invasion of Spain and the southern coast
of the Mediterannean-—curious as the sole noteworthy
example of Asiatic culture using the European method of
material and political irruption as opposed to the peaceful
invasion by ideas—may be regarded as a third attempt.
The result of its meeting with Graecised Christianity was
the reawakening of the European mind in feudal and
Catholic Europe and the obscure beginnings of modern
thought and science.
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The fourth and last attempt which is as yet only in

its slow initial stage is the quiet entry of Eastern and

chiefly of Indian thought into Europe first through the

veil of German metaphysics, more latterly by its subtle in-

fluence in reawakening the Celtic, Scandanavian and Sla-

vonic, idealism, mysticism, religionism, and the direct and

open penetration of Buddhism, Theosophy, Vedantism,

Bahaism and other Oriental influences, in both Europe

and America.

On the other hand, there have been two reactions of

Europe upon Asia; first, the invasion of Alexander with

his aggressive Hellenism which for a time held Western

Asia, created echoes and reactions in India and returned

through Islamic culture upon mediaeval Europe; secondly,

the modern onslaught of commercial, political, scientific

Europe upon the moral, aitistic and spiritual cultures of

the East.

The new features of this mutual interpenetration

are, first, that the two attacks have synchronised and,

secondly, that they have encountered in each case the

extreme exaggeration of their opposites. Intellectual and

materialistic Europe found India, the Asia of Asia, the

heart of the world's spiritual life, in the last throes of an

enormous experiment, the thought of a whole nation con-

centrated for centuiies upon the pure spiritual existence

to the exclusion of all real progress in the practical and

mental life of the race. The enteiing stream of Eastern

thought found in Europe the beginning of an era which

rejected religion, philosophy and psychology,—religion

as an emotional delusion, philosophy, the pure essence of

the mind, as a barren thought-weaving,—and resolved to

devote the whole intellectual faculty of man to a study of

the laws of material Nature and of man's bodily, social, eco-

nomic and political existence and to build thereon a

superior civilisation.

That stupendous effort is over; it has not yet frankly

declared its bankruptcy, but it is bankrupt. It is sinking

in a cataclysm as gigantic and as unnatural as the attempt

which gave it birth. On the other hand, the exaggerated
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The fourth and last attempt which is as yet only in
its slow initial stage is the quiet entry of Eastern and
chieflyof Indian thought into Europe first through the
veilof German metaphysics, more latterly by its subtle in-
fluence in reawakening the Celtic, Scandanavian and Sla-
vonic idealism, mysticism, religionism, and the direct and
open penetration of Buddhism,Theosophy, Vedantism,
Bahaism and other Oriental ll‘lfil1Cl1CeS_ln both Europe
and America.

On the other hand, there have been two reactionsof
Europe upon Asia; first, the invasion of Alexander with
his aggressive Hellenism which for a time held Western
Asia, created echoes and l‘t'€l.Ctl0nS in India and returned
through Islamic culture upon nzcdiaevalEurope; secondly,
the modern onslaughtof commercial, political, scientific
Europe upon the moral, artistic and spiritual cultures of
the East.

The new features of this mutual interpenetration
are, first, that the two attacks have synchronised and,
secondly, that they have encountered in each case the
extreme exaggeration of their opposites. lntellectual and
materialistic Europe found India, the Asia of Asia, the
heart of the world's spiritual life, in the last throesof an

enormous experiment, the thought of a whole nation con-

centrated for centuries upon the pure spiritual existence
to the exclusion of all real progress in the practicaland
mental life of the race. The entering stream of Eastern
thought found in Europe the beginning of an era which
rejected religion, philosophy and psychology‘:-religion
as an emotional delusion, philosophy, the pure essence of"
the mind, as a barren thought-\rtaving,—andresolved to
devote the whole intellectual faculty of man to a study of
the laws of material Nature and of man’s bodily,social, eco-
nomic and political existence and to build thereon a.

superior civilisation.
That stupendous eflort is over; it has not yet frankly

declared its bankruptcy, but it is bankrupt. It is sinking
in a cataclysmas gigantic and as unnatural as the attempt
which gave it birth. On the other hand, the exaggerated
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spirituality of the Indian effort has also registered a bank-

ruptcy; we have seen how high individuals can rise by it,

but we have seen also how low a race can fall which in its

eagerness to seek after God ignores His intention in hu-

manity. Both the European and the Indian attempt were

admirable, the Indian by its absolute spiritual sincerity,

the European by its severe intellectual honesty and ardour

for the truth ; both have accomplished miracles; but in

the end God and Nature have been too strong for the

Titanism of the hnman spirit and for the Titanism of the

human intellect.

The salvation of the human lace lies in a more sane

and integral development of the pobsibilities of mankind in

the individual and in the community. The sai'cty ol Europe

has to be sought in the recognition of the sp. ltual aim of

human existence, otherwise she will be crushed by the

weight of her own unillumined knowledge and soulless

organisation. The safety of Asia lies in the recognition of

the material mould and mental conditions in which that

aim has to be worked out, otherwise she will sink deeper

into the slough of despond of a mental and physical in-

competence to deal with the facts of life and the shocks

of a rapidly changing movement. It is not any exchange

of forms that is required, but an interchange of regenerat-

ing impulses and a happy fusion and harmonising.

The synchronism and mutual interpenetration of the

two jjreat currents of human effort at such a crisis in the

history of the race is full of hope for the future of human-

ity, but full also of possible dangers. The hope is the

emergence of a new and better human life founded on a

greater knowledge, a pursuit of the new faculties and possi-

bilities opening out before us and a just view of the pro-

blem which the individual, the society, the race have to

solve. Mankind has been drawn together by the develop-

ments of material science and for good or evil its external

future is henceforth one; its different part; no longer deve-

lop separately and in independence of carh other. There-

opens out at the same time the possibility that by the

development and practice of the science and the life of the
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spiritualityof the Indian efiort has also registered a bank-

ruptcy; we have seen how high individualscan rise by it,
but we have seen also how low a race can fall which in its

eagerness to seek after God ignores His intention in hu-

manity. Both the European and the Indian attempt were

admirable, the Indian by its absolute spiritual sincerity,
the European by its severe intellectual honesty and ardour
for the truth ;both have accomplished miracles; but in
the end God and Nature have been too strong for the
Titanism of the hnman spirit a_nd for the Titanism of the
human intellect.

The salvation of the human race lies in a more sane

and integral development of thepossibilitiesof mankindin
the individualand in the community.The safety of Europe
has to be sought in the recognition of the spritual aim of
human existence, otherwise she will be c.ushcd by the
weight of her own unillumined knowledge and soulless
organisation. The safety of Asia lies in the recognition of
the material mould and mental conditions in which that
aim has to be worked out, otherwise she will sink deeper
into the slough of dcspond of a mental and physical in-
competence to deal with the facts of life and the shocks
of a rapidlychanging movement. It is not any exchange
of forms that is required, but an interchange of regenerat-
ing impulses and a happy fusion and harmonising.

The synclironism and mutual interpenetration of the
twogreat currents of human cffort at such a crisis in the
history of the race is full of hope for the future of human-
ity, but full also of possible dangers. The hope is the
emergence of a new and better human life founded on a

greater knowledge, a‘ pursuit of thenew faculties and possi-
bilitiesopening out before us and a just view of the pro-
blem which the individual, the society, the race have to
solve. Mankind has been drawn together by the develop-
ments of material science and for good or evil its external
future is henceforth one; its difllrentpart; no longer deve-
lop separately and in independence of each other. There-
opens out at the same time the possibility that by the
development and practiceof thescience and the life of the
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soul it may be made one in reality and by an internal uni-

ty.

The idea by which the enlightenment of Europe has

been governed is the passion for the di )covery of the

Truth and Law that constitutes existence and governs the

process of the world, the attempt to develop the life and

potentialities of man, his ideals, institutions, organisa-

tions by the knowledge of that Law and Truth and the

confidence that along this line lies the road of human pro-

gress and perfection.

The idea is absolutely just and we accept it entirely;

but its application has been erroneous. For the Law and

Truth that has to be discovered is not that of the material

world—though this is required,.nor even of the mental and

physical—though this is indispensable-, but the Law and

Truth of the Spirit on which all the resttdepends. For it is

the power of the Self of things that expresses itself in

their forms and processes.

, The message of the East to the West is a true mes-

sage, "Only by finding himself can man be saved," and

"what shall it profit a man though he gain the whole

world, if he lose his own soul." The West has heard the

message and is seeking out the law and truth of the soul and

the evidences of an inner reality greater than the mate-

rial. The danger is that with her passion for mechanism

and her exaggerated intellectuality she may fog herself

in an external and false psychism, such as we see arising

in England and America, the homes of the mechanical

genius, or in intellectual, unspiritual and therefore errone-

ous theories of the Absolute, such as have run their course

in critical and metaphysical Germany.

The idea by which the illumination of Asia has been

governed is the linn knowledge that truth of the Spirit is

the sole real truth, the belief that the psychological life

of man is an instrument for attaining to the truth of the

Spirit and that its laws must be known and practised with

that aim paramount, and the attempt to form the external

life of man and the institutions of society into a suitable

mould for the great endeavour.
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soul it may be made one in reality and by an internal uni-
ty.

The idea by which the enlightenment of Europe has
been governed is the passion for the di ;covery of the
Truthand Law that constitutes existence and governs the
process of the world, the attempt to develop the life and
potentialities of man, his ideals, institutions, organisa-
tions by the knowledge of that Law and Truthand the
confidence that along this line lies the road of human pro-
gress and perfection.

The idea is absolutely just and we accept i't entirely;
but its application has been erroneous. For the Law and
Truththat has to be discovered is not thatof the material
world-thoughthis is required,.noreven of themental and
physical-—though this is indispensable, but the Law and
Truthof the Spirit on which all the rest.depends. For it is
the power of the Self of things that expresses itself in
their forms and processes.

. The message of the East to the West is a true mes-

sage. “Only by finding himself can man be saved," and
“ what shall it profit a man though he gain the whole
world, if he lose his own soul.” The West has heard the
message and is seeking out the law and truthof the soul and
the evidences of an inner reality greater than the mate-
rial. The danger is that with her passion for mechanism
and her exaggerated intellectuality she may fog herself
in an external and false psychism. such as we see arising
in England and America, the homes of the mechanical
genius, or in intellectual, unspiritual and thereforeerrone-

ous theories of the Absolute, such as have run their course

in critical and metaphysical Germany.
The idea by which the illuminationof Asia has been

governed is the firm knowledge that truth of the Spirit is
the sole real truth, the belief that the psychological life
of man is an instrument for attaining to the truth of the

Spirit and that its laws must be known and practised with
that aim paramount, and the attempt to form the external
life of man and the institutions of society into a suitable
mould for the great endeavour.
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This idea, too, is absolutely just and we accept it en-

tirely. But in its application, and in India most, it has

deviated into a divorce between the Spirit and its instru-

ments and a disparagement and narrowing of the mental

and external life of the race. For it is only on the widest and

richest efflorescence of this instrumental life that the full-

est and most absolute attainment of the spiritual can be

securely based. This knowledge the ancients of the East

possessed and practised ; it has been dimmed in know-

ledge and lost in practice by their descendants.

The message the West brings to the East is a true

message. Man also is God and it is through his develop-

ing manhood that he approaches the godhead; Life also

is the Divine, its progressive expansion is the self-expres-

sion of the Brahman, and to deny Life is to diminish the

Godhead within us. This is the truth that returns to the

East from the West translated into the language of the high-

er truth the East already possesses; and it is an ancient

knowledge. The East also is awaking to the message. The

danger is that Asia may accept it in the European form,

forget for a time her own law and nature and either copy

blindly the West or make a disastrous amalgam of that

which she has in its most inferior forms and the cvudenesses

which are invading her.

The problem of thought therefore is to find out the

right idea and the right way of harmony; to restate the

ancient and eternal spiritual truth of the Self so that it shall

reembrace, permeate and dominate the mental and phy-

sical life; to develop the most profound and vital me-

thods of psychological self-discipline and self-develop-

ment so that the mental and psychical life of man may

express the spiritual life through the utmost possible ex-

pansion of its own richness, power and complexity; and

to seek for the means and motives by which his external

life, his society and his institutions may remould themselvt s

progressively in the truth of the spirit and develop to-

wards the utmost possible harmony of individual freedom

and social unity.

This is our ideal and our search in the "Arva."
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This idea, too, is absolutely just and we accept it en-

tirelyr But in its application, and in India most, it has
deviated into a divorce between the Spirit and its instru-
ments and a disparagemcntand narrowing of the mental
and external lifeof the race, For it is only on the widest and
richest efflorescence of this instrumental life that the full-
est and most absolute attainment of the spiritual can be
securely based. This knowledge the ancients of the East
possessed and practised; it has been dimmed in know-
ledge and lost in practice by their descendants.

The message the \Vest brings to the East is a true
message. Man also is God and it is through his develop-
ing manhood that he approaches the godhead; Life also
is the Divine, it's progressive expansion is the self-expres-
sion of the Brahman, and to deny Life is to diminish the
Godhead withinus. This is the truth that returns to the
East from theWest translated into the language of thehigh-
er truth the East already possesses; and it is an ancient
knowledge.The East also is awaking to the message. The
danger is thatAsia may accept it in the European form,
forget for a time her own law and nature and either copy
blindly the West or make a disastrous amalgam of that
which she has in its most inferior forms and the crudenesses
which are invading her.

The problem of thought therefore is to_ find out the
right idea and the right way of harmony; to restate the
ancient and eternalspiritual truthof the Selfso that it shall
reembrace, permeate and dominate the mental and phy-
sical life; to develop the most profound and vital me-

thods of psychological self-discipline and self-develop-
ment so that the mental and psychical life of man may
express the spiritual life through the utmost possible ex-

pansion of its own richness, power and complexity; and
to seek for the means and motives by which his external
life, his society and his institutions may remould themselvts

progressively in the truth of the spirit and develop to-

wards the utmost possible harmony of individual freedom
and social unity.

This is our ideal and our search in the “ Arya. "
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3 "ARYA'

Throughout the world there are plenty of movements in-

spired by the same drift, but there is room for an effort of

thought which shall frankly ack nowledge the problem in

its integral complexity and not be restrained in the flexi-

bility of its search by attachment to any cult, creed or

extant system of philosophy.

The effort involves a quest for the Truth that under-

lies existence and the fundamental Law of its self-ex-

pression in the universe—the work of metaphysical philo-

sophy and religious thought; the sounding and harmon-

ising of the psychological methods of discipline by which

man purifies and perfects himself,—the work of psycholo-

gy, not as it is understood in Europe, but the deeper prac-

tical psychology called in India Yoga ; and the application

of our ideas to the problems of man's social and collective

life.

Philosophy and religious thought must be the begin-

ing and the foundation of any such attempt; for they

alone go behind appearances and processes to the truth

oi" things. The attempt to get rid of their supremacy must

always.be vain. Man will always think and generalise and

try to penetrate behind the apparent fact, for that is the

imperative law oi his awakened consciousness; man will

always turn his generalisations into a religion, even though

it be only a religion of positivism or oi material Law.

Philosophy is tae intellectual search for the fundamental

truth of things, religion is the attempt to make the truth

dynamic in the soul of man. They are essential.to each

nth' r; a religion that is not the expression of philosophic

tiuth, deg-nsratsa into superstition and obscurantism,

and a philosophy which does not dynamise itself with

the icligious sprit is n barren light, for it cannot get it-

s' If practised.

Our fust preoccupation in the "Arya" has therefore

been with the deepest thought that we could command

on the philosophical foundations of the problem ; and we

have been so piofoundly convinced that without this bas-

is nothing we could say would have any real, solid and per-

manent vahn that wc have perhaps given too great a space

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

7
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

S “ ARYA "

 

Throughout the world there are plenty of movements in-
spired by the same drift, but there is room for an efiort of
thought which shall frankly aeknowledge the problem in
its integral complexity and not be restrained in the flexi-
bility of its Search by attachment to any cult, creed or

extant system of philosophy.
The effort involves a quest for theTruththatunder-

lies existence and the fundarnental Law of its se1f-ex-
pression in the universe—-the work of metaphysical philo-
sophy and religious thought; the sounding and harmon-
ising of the psychological methodsof discipline by which
man purifies and perfects himself,-thework of psycholo-
gy, not as it is understood in Europe, but thedeeper prac-
tical psychology called in India Yoga ;and the application
of our ideas to the Problems of man’s social and collective
life.

Philosophy and religious thought-must be the begin-
ing and the foundation of any such attempt; for they
alone go behind appearances and processes to the truth
of things. The attempt to get rid of their supremacy must

alwaysbevain. Man will always thinkand generalise and
try to p«:n::t:'itebehind the apparent fact, for that is the
imperativv 1.: w oi his awrrl-zoned consciousness; man will
always turn his ;;L'!nCil2dilSfitlOI'lSinto a religion, even though
it be onlya _r«-li':;ion of positivism or of material Law.
l’hilosnph_v is the intellectual search for the fundamental
truth oi" things, religion is the attempt to make the truth
(ly:‘:'m‘.-iC in the s.-ml of man. They are essential to each
nth: r; :1 z".‘ll;'.'l()‘.l tint is not the expression of philosophic
tlllth, d't__:;:-n:='at~.—s into superstition and obscurantism,
and a pliilosnphy which does not dynamise itself with
the religious sp'rit is a barren light, for it cannot get it-

1.‘ pl'Z'l’§'liS'.'Ll.
Our {list prencr'up'1tion in the “ Arya " has therefore

been with t-‘nr d0f'1)( _=.t thought that we could command
on the philosophical foundations of the problem; and we

have been so p;o‘.‘<,~unrlly convinced thatwithout thishas-
is nothing we could say would have any real, solid and per-
manent valu". thatwe have perhaps given too great a space
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OUR IDEAL

to difficult and abstruse thought whether in the shaping

of our own ideas or in the study and restatement of the an-

cient Eastern knowledge. Our excuse is that we come for-

ward as ourselves learners and students and must begin at

the roots to proceed forward safely.

Our second preoccupation has been with the psycholo-

gical disciplines of Yoga; but here also we have been

obliged to concern ourselves with a deep study of the

principles underlying the methods rather than with a popu-

lar statement of methods and disciplines. But without

this previous study of principles the statement of methods

would have been unsound and not really helpful. There

are no short cuts to an integral perfection.

Other and more popular sides of our work we have

been obliged hitherto to neglect; but now that we have

advanced a little in the more difficult part of it, we hope

to turn increasingly to these more obvious and general

subjects of interest. And if our readers are still willing

to follow us, their recompense will be a more clear, sound

and solid thought on these subjects than we could other-

wise have given them.

We shall develop our general thought in later numbers;

at present we content ourselves with restating our ideal.

Unity for the human race by an inner oneness and not

only by an external association of interests; the resurgence

of man out of the merely animal and economic life or the me-

rely intellectual and aesthetic into the glories of the spiri-

tual existence; the pouring of the power of the spirit into

the physical mould and mental instrument so that man may

develop his manhood into that true supermanhood which

shall exceed our present state as much as this exceeds the

animal state from which science tells us that we have is-

sued. These three are one; for man's unity and man's

self-transcendence can come only by living in the Spirit.
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to dimcult and abstruse thought whether in the shaping
of our own ideas or in the study and restatement of the an-
cient Eastern knowledge. Our excuse is that we come for-
ward as ourselves learners and students and must begin at
the roots to proceed forward safely.

Om second preoccupation has beenwith thepsycholo-
gical disciplines of Yoga; but here also we have been
obliged to concern ourselves with a deep study of the
principlesunderlyingthe methodsratherthanwitha popu-
lar statement of methods and disciplines. But without
this previous study of principles thestatement of methods
would have been unsound and not really helpful. There
are no short cuts to an integral perfection.

Other and more popular sides of our work we have
been obliged hitherto to neglect; but now thatwe have
advanced a little in the more dificult part of it, we hope
to turn increasinglyto these more obvious and general
subjects of interest. And if our readers are still willing
to follow us, their recompense will be a more clear, sound
and solid thought on these subjects than we could other-
wise have given them.

We shall develop our general thoughtin later numbers;
at present we content ourselves with restating our ideal.
Unity for the human race by an inner oneness and not
only by an external association of interests; the resurgence
of man out of the merely animaland economic lifeor theme-

rely intellectual and aestheticinto the glories of the spiri-
tual existence; the pouring of the power of the spirit into
thephysicalmould and mental instrumentso thatman may
develop his manhood into that true supermanhood which
shall exceed our present state as much as this exceeds the
animal state from which science tells us that we have is-
sued. These three are one; for man's unity and man's
self-transcendencecan come only by living in theSpirit.
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THE LIFE DIVINE

CHAPTER XIII.

THE DIVINE MAYA.

By His Names they shaped and

measured the power of the Supreme

Consciousness ; wearing might after

might of Force as a robe the lords of

Maya shaped out Form in this Be-

ing. Rig Veda.

The Masters of forming Know-

ledge made a shape of Him by His

Knowledge that comprehends and

forms ; the Fathers set Him within

as a child that is to be born. id

Existence that acts and c nates by the power and

from the pure dtlight of its conscious being is the reality

that we are, the self of all our modes and moods, the cause,

object and goal of all oui doing, becoming and creating.

As the poet, artist or musician when he creates does really

nothing but develop some potentiality in his unmanifest-

cd self into a form of manifestation and as the thinker,

statesman, mechanist only bring out into a shape of things

that which lay hidden in themselves, was themselves, is

still^themselves when it is cast into form, so is it with the

world and the Eternal. All creation or becoming is nothing

but this self-manifestation. Out of the seed there evolves

that which is already in the seed, pie-existent in being,

predestined in its will to become, prearranged in the de-

light of becoming. The original plasm held in itself in

force of being the resultant organism. For it is always

that secret, burdened, self-knowing force which labours

under its own irresistible impulse to manifest the form of
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THE LIFE DIVINE

CHAPTER XIII.
THE DI VINE MAYA.

By His Names theysha d and
measured the power of the Siiicprerne
Consciousness; wearing might after
might of Force as a,robe the lords of
Maya shaped out Form in this Be-
ing. Rig Veda.

The Masters of forming Know-
ledge made a shape of Him by His
Knowledge that comprehends and
forms ; the Fathers set Him within
as a child that is to be born. id

Existence that acts and Cl‘(al.k‘S by the power and
from the pure delight of its conscious being is the reality
thatwe are, the self of all our modes and moods, the cause,
object and goal of all our doing, becoming and creating.
As the poet, artist or musician when he creates does really
nothing but develop some potentiality in his unmanifest-
cd self into a form of manifestation and as the thinker,
statesman, mechanist onlybring out into a shape of things
thatwhich lay hidden in themselves, was themselves, is
stilljthemselveswhen it is cast into form, so is it with the
world and the Eternal. All creation or becoming is nothing
but thissell’-manifestation. Out of the seed there evolves
thatwhich is already in the seed, pre-existent in being,
predestined in its will to become, prearranged in the de-
light of becoming. The original plasm held in itself in
force of being the resultant organism. For it is always
that secret, burdened, self-knowing force which labours
under its own irresistible impulse to manifest the form of
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II THE LIFE DIVINE

itself with which it is charged. Only, the individual

who creates or develops out of himself, makes a distinc-

tion between himself, the force that, works in him and the

material in which he works. In reality the force is him-

self, the individualised consciousness which it instrument-

alises is himself, the material which it uses is himself, the

resultant form is himself. In other words it is one exis-

tence, one force, one delight of being which concentrates

itself at various points, says of each " This is I " and works

in it by a various play of self-force for a various play of

self-formation.

What it produces is itself and can be nothing other

than itself; it is working out a play, a rhythm, a develop-

ment of its own existence, force of consciousness and de-

light of being. Therefore whatever comes into the world,

seeks nothing but this, to be, to arrive at the intended

form, to enlarge its self-existence in that form, to develop,

manifest, increase, realise infinitely the consciousness and

the power that is in it, to have the delight of coming into

manifestation, the delight of the form of being, the delight

of the rhythm of consciousness, the delight of the play of

force and to aggrandise and perfect that delight by what-

ever means is possible, in whatever direction, through

whatever idea of itself may be suggested to it by the Exis-

tence, the Conscious-Force, the Delight active within its

deepest being.

And if there is any goal, any completeness towards

which things tend, it can only be the completeness—in the

individual and in the whole which the individuals consti-

tute—of its self-existence, of its power and consciousness

and of its delight of being. But such completeness is not

possible in the individual consciousness concentrated

within the limits of the individual formation; absolute

completeness is not feasible in the finite because it is alien

to the self-conception of the finite. Therefore the only

final goal possible is the emergence of the infinite con-

sciousness in the individual; it is his recovery of the truth

of himself by self-knowledge and by self-realisation, the

truth of the Infinite in being, the Infinite in conscious-
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itself with which it is charged. Only, the individual
who creates or develops out of himself, makes a distinc-
tion between himself, the force thatworks in him and the
material in which he works. In reality the force is him-
self, the individualisedconsciousness which it instrument-
alises is himself, the materialwhich it uses is himself, the
resultant form is himself. In other words it is one exis-
tence, one force, one delight of being which concentrates
itself at various points, says of each “ This isl " and works
in it by a various play of self-force for a various play of
self-formation.

.

What it produces is itself and can be nothing other
than itself; it is working out a play, a rhythm,a develop-
ment of its own existence, force of consciousness and de-
light of being. Therefore whatever comes into the world,
seeks nothing but this, to be, to arrive at the intended
form, to enlarge its self-existence in that form, to develop,
manifest, increase, realise infinitely theconsciousness and
the power that is in it, to have thedelight of coming into
manifestation, thedelight of theformof being,thedelight
of-the rhythm of consciousness, the delight of the play of
force and to aggrandise and perfect that delight by what-
ever means is possible, in whatever direction, through
whatever idea of itself may be suggested to it by the Exis-
tence, the Conscious-Force, the Delight active within its
deepest being.

And if there is any goal, any completeness towards
which thingstend, it can only be the completeness—inthe
individual and in the whole which the individuals consti-
tute—-of its self-existence, of its power and consciousness
and of its delight of being. But such completeness is not
possible in the individual consciousness concentrated
within the limits of the individual formation; absolute
completeness is not feasible in the finite because it is alien
to the self-conception of the finite. Therefore the only
final goal possible is the emergence of the infinite con-
sciousnes in the individual ; it is his recovery of thetruth
of himself by self-knowledge and by self-realisation, the
truth of the Infinite in being. the Infinite in conscious-
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12 "ARYA

ness, the Infinite in delight repossessed as his own Self

and Reality of which the finite is only a mask and an

instrument for-various expression.

Thus by the very nature of the world-play as it has

been conceived by Sachchidananda in the vastness of His

existence extended as Space and Time, we have to con-

ceive first of an involution and a self-absorption of con-

scious being into the density and infinite divisibility of

substance, for otherwise there can be no finite variation;

next, an emergence of the self-imprisoned force into for-

mal being, living being, thinking being; and finally a re-

lease of the formed thinking being into the free realisa-

tion of itself as the One and the infinite at play in the

world and by the release its recovery of the boundless exis-

tence-consciousness-bliss that even now it is secretly,

really and eternally. This triple movement is the whole

key of the world-enigma.

It is so that the ancient and eternal truth of Vedan-

ta receives into itself and illumines, justifies and shows

us all the meaning of the modern and phenomenal truth of

evolution in the universe. And it is so only that this modern

truth of evolution which is the old truth of the Universal

developing itself successively in Time, seen opaquely

through the study of Force and Matter, can find its own

full meaning and justification,—by illuminating itself with

the Light of the ancient and eternal truth still preserved

for us in the Vedantic Seriptures. To this mutual self-dis-

covery and self-illumination by the fusion of the old Eas-

tern and the new Western knowledge the thought of the

world is already turning.

Still, when we have found that all things are Sach-

chidananda, all has not yet been explained. We know

the Reality of the universe, we do not yet know the pro-

cess by which that Reality has turned itself into this

phenomenon. We have the key of the riddle, we have

still to find the lock in which it will turn. For this Exis-

tence, Conscious-Force, Delight does not work directly or

with a sovereign irresponsibility like a magician building

up worlds and universes by the mere fiat of its word, We
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ness. the Infinite in delight repossessedas his own Self
and Reality of which the finite is only a mask and an
instrument for.various expression.

Thus by the very nature of the world-play as it has
been conceived by Sachchidanandain the vastness of His
existence extended as Space and Time, we have to con-
ceive first of an involution and a self-absorption of con-
scious being into the density and infinite divisibilityof
substance, for otherwise there can be no finite variation ;
next,an emergence of the self-imprisoned force into for-
mal being, living being, thinking being; and finallya re-
lease of the formed thinking being into the free realisa-
tion of itself as the One and the infinite at play in the
world and by the release its recovery of theboundless exis-
tence-consciousness-bliss that even now it is secretly,
really and eternally. This triple movement is the whole
key of the world-enigma.

It is so that the ancient and eternal truth of Vedan-
ta receives into itself and illumines, justifies and shows
us all the meaning of the modern and phenomenal truthof
evolution in theuniverse. And it is so only thatthismodern
truth of evolution which is the old truth of the Universal
developing itself successively in Time, seen opaquely
through the study of Force and Matter, can find its own
full meaning and justification,—-byilluminatingitself with
the Light of the ancient and eternal truthstill preserved
for us in the Vedantic Scriptures. To this mutual self-dis.
covery and self-illuminationby the fusion of the old Eas-
tern and the new Western knowledge the thought of the
world is already turning.

Still, when we have found that all things are Sach-
chidananda, all has not yet been explained. We know
the Reality of the universe, we do not yet know the pro-
cess by which that Reality has turned itself into this
phenomenon. We have the key of the riddle, we have
still to find the lock in which it will turn. For this Exis-
tence, Conscious-Force, Delight does not work directly or
with a sovereign irresponsibility like a magician building
up worlds and universes by the mere fiat of its word. We
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perceive a process, we are aware of a Law.

It is true that this Law when we analyse it, seems to

resolve itself into an equilibrium of the play of forces and

a determination of that play into fixed lines of working by

the accident of development and the habit of past realised

energy. But this apparent and secondary truth is final to

us only so long as we conceive of Force solely. When we

perceive that Force is a self-expression of Existence, we arc

bound to perceive also that this line which Force has taken

corresponds to some self-truth of that Existence which

governs and determines its constant curve and destination.

And since consciousness is the nature of the original Exis-

tence and the essence of its Force.this truth must be a self-

perception in Conscious-Being and this determination of

the line taken by Force must result from a power of self-

directive knowledge inherent in Consciousness which en-

ables it to guide its own Force inevitably along the logical

line of the original self-perception. It is then a self-deter-

mining power in universal consciousness, a capacity in

self-awareness of infinite existence to perceive a certain

Truth in itself and direct its force of creation along the line

of that Truth, which has presided over the cosmic mani-

festation.

But why should we interpose any special power or

faculty between the infinite Consciousness itself and the

result of its workings? May not this Self-awareness of the

Infinite range freely creating forms which afterwards re-

main in play so long as there is not the fiat that bids them

cease,—even as the old Semitic Revelation tells us " God

said, Let there be Light, and there was Light ?" But

when we say, "God sard, Let there be Light," we assume

the act of a power of consciousness which determines

light out of everything else that is not light; and when

we say "and there was Light "we presume a directing

faculty, an active power corresponding to the original

perceptive power, which brings out the phenomenon and,

working out Light according to the line of the original

perception, prevents it from being overpowered by all the

infinite possibilities that are other than itself. Infinite
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perceive a process. we are aware of a Law.
It is true that thisLaw when we analyse it, seems to

resolve itself into an equilibriumof the play of forces and
a determination of thatplay into fixed lines of working by
the accident of development and the habit of past realised
energy. But thisapparent and secondary truth is'final to
us only so long as we conceive of Force solely. When we

perceive thatForce is a self-expression of Existence, we are

bound to perceive also thatthis line which Force has taken
corresponds to some self-truth of that Existence which
governs and determines its constant curve and destination.
And since consciousness is the nature of the original Exis-
tence and theessence of its Force,this truthmust be a self-
perception in Conscious-Being and thisdetermination of
the line taken by Force must result from a power of self-
directive- knowledge inherent in Consciousness which en-
ables it to guide its own Force inevitablyalong the logical
line of the original self-perception. It is then a self-deter-
mining power in universal consciousness, a capacity in
self-awareness of infinite existence to perceive a certain
Truthin itself and direct its force of creation along the line
of that Truth, which has presided over the cosmic mani-
festation.

But why should we interpose any special power or

faculty between the infinite Consciousness itself and the
result of its workings? May not this Self-awareness of the
Infinite range freely creating forms which afterwards re-
main in play so long as there is not theFiat that bids them
cease,-even as the old Semitic Revelation tells us “ God
said, Let there be Light, and there was Light P" But
when we say, “ God said, Let there be Light,” we assume
the act of a power of consciousness which determines
light out of everything else that is not light; and when
we say "and there was Light ” we presume a directing
faculty, an active power corresponding to the original
perceptive power, which brings out the phenomenon and,
working out Light according to the line of the original
perception, prevents it from being overpowered by all the
infinite possibilities that are other than itself. Infinite
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consciousness in its infinite action can produce only in-

finite results; to settle upon a fixed Truth or order of truths

and build a wo Id in conformity with that which is fixed

demands a selective fai ulty of knowledge commissioned

to shape finite appearance out of the infinite Reality.

This power was known to the Vcdic seers by the

name of May. Maya meant for them the power of infi-

nite consciousness to comprehend, contain in itself and

"measure out", t'aat is to say to form—for form is delimi-

tation—Name nnd Shape out of the vast illimitable Truth

of infinite existence. It is by Maya that static truth of

essential being becomes ordered truth of active being—or,

to put it in more metaphysical language, out of the su-

preme being in which all is all without barrier of separa-

tive consciousness emerges the phenomenal-being in which

all is in each and each is in all for the play of existence

with existence, consciousness with consciousness, force

with force, delight with delight. This play of all in each

and each in all is concealed at first from us by the mental

play or the illusion of Maya which persuades each that he

is in all but not all in him and that he is in all as a sepa-

rated being not as a being always inseparably one with

the rest of existence. Afterwards we have to emerge from

this error into the supramental play or the truth of Maya

where the " each " and the " all" coexist in the inseparable

unity of the one truth and the multiple symbol. The lower,

present and deluding mental Maya has first to be embrac-

ed, then to be overcome; for it is God's play with division

and darkness and limitation, desire and strife and suffering

in which He subjects Himself to the Force that has come

out of Himscll nnd by her obscure suffers Himself to be

obscured. That oth r Miy-i concealed by this mental has

to be overpassed, then embraced ; for it is God's play of

the infinities of existence, the splendours of knowledge,

the glories of force mastered and the ecstasies of love illi-

mitable where He emerges out of the hold of Force, holds

her instead and '"ulfilsin her illumined that for which she

went out from Him at t'le first.

This distinction 'v Uyhvi the lower and the higher

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

7
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

14 “ ARYA "

consciousness in its infinite action can produce only in-
finite results; to settle upon a fixed Truthor order of truths
and build a wold in conformity with that which is fixed
demands a selective faculty of knowledge commissioned
to shape finite .LppC'lr{ln-CC out of the infinite Reality.

This powcr was known to the Vedic seers by the
name of .\-lap. Maya meant for them the power of infi-
nite consciousness to comprehend, contain in itself and
“measure out", that is to say to form—for form is delimi-
tation—-Namc and Shape out of the vast illimitableTruth
of infinite existence. It is by Maya that static truth of
essential being becomes ordered truth of active being-or,
to put it in more metaphysical language. out of the su-

preme being in which all is all without barrier of separa-
tive consciousness emerges the phenomenal-beingin which
all is in each and each is in all for the play of existence
with existence, consciousness with consciousness, force
with force, delight with delight. This play of all in each
and each in all is concealed at first from us by the mental
play or the illusion of Maya which persuades each that he
is in all but not all in him and thathe is in all as a sepa-
rated being not as a being always inseparably one with
the rest of existence. Afterwards we have to emerge from

' this error into the supramental play or the truth of Maya
where the “ each” and the “ all” coexist in the inseparable
unity of the one truth and the multiple symbol. The lower,
present and dulnding mental Maya has first to beembrac-
ed,then to be overcome; for it is God's play with division
and darkness and limit.-ition, desire and strifeandsufiering
in which He siibjucts llimsclf to the Force that has come

out of Himsell and by her o‘nsc1u‘e suffers Himself to be
obscurc~..:‘.. That othr 1' Maya concealed by this mental has
to be ovcrpfissrrl, tln-n embraced ; for it is God's play of
the infinities of L'xl:=tcnC.e, the splcndours of knowledge,
the glories of force mast:-rccl and the ecstasies of love illi-
mitablc where He mnerge.‘-. out of the hold of Force, holds
her instead and fulfils. in her illumined that for which she
went out from Him at the llirill.

This rlistinvlim 1» ti.-.'-‘c 1 the lower and the higher
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Maya is the link in thought and in cosmic Fact which

the pessimistic and illusionist philosophies miss or neglect.

To them the mental Maya is the cicatrix of the world and

a world created by mental Maya would indeed be an inex-

plicable paradox and a fixed yet floating nightmare of

conscious existence which could neither be classed as an

illusion nor as a reality. We have to sec that the mind is

only an intermediate term between the creative governing

knowledge and the soul imprisoned in its works. Sach-

chidananda, involved by one of His lower movements in

the self-oblivious absorption of Force that is lost in the

form of her own workings, returns towards Himself out

of the self-oblivion; Mind is only one of His instruments in

the descent and .the ascent. It is an instrument of the

descending creation, not the secret creatiix,—a transitional

stage in the ascent, not our high original source and the

consummate term of co=mic existence.

The philosophies which recognise Mind alone as the

creator of the worlds or accept an original principle with

Mind as the only mediator between it and the forms of the

universe, may be divided into the noumenal and the ideal-

istic. The noumenal recognise in the cosmos only the work

of a Thought or Idea which may be purely arbitrary and

have no essential relation to any real Truth of existence;

such Truth if it exists must be regarded as a mere Abso-

lute aloof from all relations and irreconcilable with a

wo-ld of relations. The idealistic suppose a relation be-

tween the Truth behind and the conceptive phenomenon

in front, a relation which is not merely th it of an antino-

my and opposition. The ancient view I am presenting

goes farther in idealism ; it sees the creative Idea as Real-

Idea, that is to say a power of conscious Force expressive

of real being, born out of real being and partaking of its

nature and neither a child of the Void ;iO. a weaver of

fictions. It is conscious Reality throwing tsclf into mut-

able forms of its own imperishable and immutable sub-

stance. The word is therefore not a figment of conception

in the universal Mind, but a consciousbiit'1 of that which

is beyond Mind into forms of itself. A Truth of conscious
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Maya is the link in thought and in cosmic Fact which
the pessimistic and illusionistphilosophiesmiss or neglect.
To them the mental Maya is the ereatrix of the world and
a world created by mental Maya would indeed be an inex-
plicable paradox and a fixed yet floating nightmare of
conscious existence which could neither be classed as an
illusion nor as a reality. \Ve have to see that the mind is
only an intermediate term between the creative governing
knowledge and the soul imprisoned in its works. Sach-
chidananda, involved by one of His lower movements in
the self-oblivious absorption of Force that is lost in the
form of her own workings, returns towards Himself out
of theself-oblivion; Mind is only one of His instruments in
the descent and.,the ascent. It is an instrument of the
descending creation,not thesecret creati-ix,—a transitional
stage in the ascent, not our high original source and the
consummate term of cosmic existence.

The philosophieswhich recognise Mind alone as the
creator of the worlds or accept an original principle with
Mind as the only mediator between it and the forms of the
universe, may be divided into the noumenal and the ideal-
istic. The noumenal recognise in thecosmos only the work
of a Thought or Idea. which may be purely arbitrary and
have no essential relation to any real Truthof existence;
such Truth if it exists must be regarded as a mere Abso-
lute aloof from all relations and irreconcilable with a
wo°:ld of relations. The idealistic suppose a relation be-
tween the Truthbehind and the conccptive phenomenon
in front, a relation which is not merely thrtof an antimo-
my and opposition. The ancient view I am presenting
goes farther in idealism; it sees the creative Idea as Real-
Idea, that is to say a power of conscious l"orce expressive
of real being,born out of real being and partaking of its
nature and neither a child of the Void no. :1 weaver of
fictions. It is conscious Reality throwing tself into mut-
able forms of its own imperishable and mimutable sub-
stance. The word is therefore not a figment of conception
in the universal Mind, but a consciotis birt'1 of that which
is beyond Mind into forms of itself. A Truthof conscious
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being supports these forms and expresses itself in them,

and the knowledge corresponding to the truth thus

expressed reigns as a supramental Truth-consciousness* or-

ganising real ideas in a perfect harmony before they are

cast into the mental-vital-material mould. Mind,Life and

Body are an inferior consciousness and a partial expres-

sion which strives to arrive in the mould of a various

evolution at that superior expression of itself already exis-

tent to the Beyond-MincL That which is in the Beyond-

Mind is the ideal which in its own conditions it is labour-

ing to realise.

From our ascending point of view we may say that

the Real is behind all that exists; it expresses itself inter-

mediately in an Ideal which is a harmonised truth of it-

self ; the Ideal throws out a phenomenal reality of vari-

able conscious-being which, inevitably drawn towards its

own essential Reality, tries at last to recover it entirely

whether by a violent leap or normally through the Ideal

which put it forth. It is this that explains the imperfect

reality of human existence as seen by the Mind, the in-

stinctive aspiration in the mental being towards a perfec-

tibility ever beyond itself, towards the concealed harmony

of the Ideal, and the supreme surge of the spirit beyond

the ideal to the transcendental. The very facts of our

consciousness, its constitution and its necessity presup-

pose such a triple order; they negate the dual and irre-

concilable antithesis of a mere Absolute to a mere relati-

vity.

Mind is not Sufficient to explain existence in the uni-

verse. Infinite Consciousness must first translate itself

into infinite faculty of Knowledge or, as we call it from

our point of view, omniscience. But Mind is not a faculty

of knowledge nor an instrument of omniscience; it is a

faculty for the seeking of knowledge, for expressing as

much as it can gain of it in certain forms of a relative

* I take tl e phrase from the Rig Veda,—rita-chit, which means the

consciousness of essential truth of being (satyam), of ordered truth of

active being (riiam) and the vast self-awareness (brihat) in which alone

this consciousness is possible.
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being supports these forms and expresses itself in them,
and the knowledge corresponding to the truth thus
expressed reigns as a supramental Truth-consciousness‘or-

ganising real ideas in a perfect harmony before theyare

cast into the mental-vital-materialmould. Mind, Life and
Body are an inferior consciousness and a partial expres-
sion which strives to arrive in the mould of a various
evolution at that superior expression of itself already exis-
tent to the Beyond—Mind. That which is in the Beyond-
Mind is the ideal which in its own conditions it is labour-
ing to realise.

From our ascending point of view we may say that
the Real is behind all thatexists; it expresses itself inter-
mediately in an Ideal which is a harmonised truthof it-
self; the Ideal throws out a phenomenal reality of vari-
able conscious~being which, inevitably drawn towards its
own essential Reality, tries at last to recover it entirely
whether by a violent leap or normally through the Ideal
which put it forth. It is this that explains the imperfect
reality of human existence as seen by the Mind, the in-
stinctive aspiration in the mental being towards a perfec-
tibilityever beyond itself, towards the concealed hannony
of the Ideal, and the supreme surge of the spirit beyond
the ideal to the transcendental. The very facts of our

consciousness, its constitution and its necessity presup-
pose such a triple order ; theynegate the dual and irre-
concilable antithesis of a mere Absolute to a mere relati-
vity.

Mind is not sufficient to explain existence in the uni-
verse. Infinite Consciousness must first translate itself
into infinite faculty of Knowledge or, as we call it from
our point of view, omniscience. But Mind is not a faculty
of knowledge nor an instrument of omniscience; it is a

faculty for the seeking of knowledge, for expressing as

much as it can gain of it in certain forms of a relative

I 1 take the phrase from the Ri Yeda.—rz'ta-ch:'t,which means the
consciousness of essential truth of mg (satyau),of ordered truth of
active being (ritam) and the vast self-awareness (brilaat)in which alone
this consciousness is possible.

 

C0 Sit’



THE LIFE DIVINE 17

thought and for using it towards certain capacities of

action. Even when it finds, it does not possess; it only

keeps a certain fund of current coin of Truth—not Truth

itself—in the bank of Memory to draw upon according to

its needs. For Mind is that which does not know, which

tries to know and which never knows except as in a glass

darkly. It is the power which interprets truth of universal

existence for the practical uses of a certain order of things;

it is not the power which knows and guides that existence

and therefore it cannot be the power which created or

manifested it.

But if we suppose an infinite Mind that would be

free from our limitations, that at least might well be the

creator of the universe? But such a Mind would be some-

thing quite different from the definition of mind as we

know it; it would be something beyond mentality; it would

be the supramental Truth. An infinite Mind constituted

in the terms of mentality as we know it could only create

an infinite chaos, a vast clash of chance, accident, vicis-

situde wandering towards an indeterminate end after

which it would be always tentatively groping and aspiring.

An infinite, omniscient, omnipotent Mind would not be

mind at all, but supramental knowledge.

Mind is essentially a reflective mirror which receives

presentations or images of a preexistent Truth or Fact,

either external to or at least vaster than itself. It repre-

sents to itself from moment to moment the phenomenon

that has been. It possesses also the faculty of construct-

ing in itself possible images other than those of the actual

fact presented to it; that is to say, it represents to itself

not only phenomenon that has been but also phenomenon

that may be: it cannot, be it noted, represent to itself

phenomenon that assuredly will be, except when it is an

assured repetition of what has been. It has, finally, the

faculty of forecasting new modifications which it seeks to

construct out of the meeting of what has been and what

may be, out of the fulfilled possibility and the unfulfilled,

something that it sometimes succeeds in constructing more

or less exactly, sometimes fails to realise, but usually finds

cast into other forms than it forecasted and turned to
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thought and for using it towards certain capacities of
action. Even when it finds, it does not possess; it only
keeps a certain fund of current coin of Truth--notTruth
itself—in thebank of Memory to draw upon according to
its needs. For Mind is that which does not know, which
tries to know and which never knows except as in a glass
darkly. It is the power which interprets truth of universal
existence for thepracticaluses of a certain order of things;
it is not the power which knows and guides thatexistence
and therefore it cannot be the power which created or

manifested it.
But if we suppose an infinite Mind that would be

free from our limitations, that at least might well be the
creator of the universe ? But such a Mind would be some-

thing quite difierent from the definition of mindas we
know it; it would be somethingbeyondmentality; it would
be the supramental Truth. An infinite Mind constituted
in the terms of mentality as we know it could only create
an infinite chaos, a vast clash of chance, accident, vicis-
situde wandering towards an indeterminate end after
which it would be alwaystentativelygroping and aspiring.
An infinite, omniscient, omnipotent Mind would not be
mind at all, but supramental knowledge.

Mind is essentially a reflective mirror which receives
presentations or images of a preexistent Truthor Fact,
either external to or at least vaster than itself. It repre-
sents to itself from moment to moment the phenomenon
that has been. It possesses also the faculty of construct-
ing in itself possible images other thanthose of the actual
fact presented to it; that is to say, it represents to itself
not only phenomenon that has been but also phenomenon
that may be: it cannot, be it noted, represent to itself
phenomenon that assuredly will be, except when it is an
assured repetition of what has been. It has, finally, the
facultyof forecasting new modificationswhich it seeks to
construct out of the meeting of what has been and what
may be, out of the fulfilled possibility and the unfulfilled,
somethingthatit sometimes succeeds in constructing more

or less exactly,sometimes fails to realise, but usually finds
cast into other forms than it forecasted and turned to
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other ends than it desired or intended.

'An infinite Mind of this character might possibly

construct an accidental cosmos of conflicting possibilities

and it might shape it into something shifting, something

always transient, something ever uncert lin in its drift,

neither real nor unreal, possessed of no definite end or

aim but only an endless succession of momentary aims lead-

ing—since there is no superior directing power of know-

ledge—eventually nowhither. Nihilism or Illusionism or

some kindred philosophy is the onl\ logical conclusion of

pure noumenalism. The cosmos so constructed would be

a presentation or reflection of something not itself, but

always and to the end a false presentation, a distorted re-

flection: all cosmic existence would be a Mind struggling

to woik out its imaginations, but not succeeding because

overpowered and carried forward by the stream of its own

past energies, carried onward indeterminately for ever

and ever unless or u.it'l it can eithe ■ slay itself or fall into

an eternal stillness. That traced to its roots is Nihilism

and Illusionism and it is the only wisdom if we suppose

that our human mentality represents the highest cosmic

force and the original conception at work in the universe.

But the moment we find in the original power of

knowledge a higher force th in that which is represented

by our human mentality, this conception of the universe

becomes insufficient and therefore invalid. It has its

truth but it is not tiie whole truth. It is liw of the imme-

diate appearance of the universe, but not of its original

truth and ultimate fact. For we perceive behind the action

of Mind, Life and Body, something that is not embraced

in the stream of Force but embraces and controls it; some-

thing that is not born into a world which it seeks to inter-

pret, but that has created in its being a world of which it

has the omniscience; something that does not labour per-

petually to form something else out of itself while it drifts

in the overmastering surge of past energies it can no

longer control, but has already in its consciousness a per-

fect Form of itself and is here gradually unfolding it. The

world expresses a foreseen Truth, obeys a predetermining

Will, realises an original formative self-vision,—it is the
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other ends than it desired or intended.
‘An infinite Mind of this character might possibly

construct an accidental cosmos of conflicting possibilities
and it might shape it into somethingshifting, something
always transient, something ever uncertain in its drift,
neither real nor unreal, possessed of no definite end or
aim but onlyan endless succession of momentary aims lead-
ing—since there is no superior directing power of know-
ledge—eventually nowhither. Nihilismor Illusionismor

some kindred philosophy is the onl) logical conclusion of
pure noumenalism. The cosmos so constructed would be
a presentation or r«;llecti=m of something not itself, but
always and to the end a talse presentation, a distorted re-

flection; all cosmic existence would be :1 Mind struggling
to work out its imaginations, but not succeeding because
overpowered and carried iiorward by the stream of its own

past energies, C1l.1'rlLCl onward indctermlnately for ever

and ever unless or until it can eithc - slay itself or fall into
an eternal stillness. That traced to its roots is Nihilism
and Illusionismand it is the only wisdom if we suppose
thatour human mentality represents the highest cosmic
force and the original conception at work in the universe.

But the moment we find in the original power of
knowledge :1 higher force than thatwhich is represented
by our human mentality, this conception of the universe
becomes insufficient and therefore invalid. It has its
truth but it is not the whole truth. It is luv of the imme-
diate appearance of the universe, but not of its original
truth and ultimate fact. For we perceive behindthe action
of Mind, Life and Body, somethingthat is not embraced
in the stream of Force but embracesand controls it; some-

thing that is not borninto a world which it seeks to inter-
pret, but that has created in its being a world of which it
has theoinniscience; something that does not labour per-
petually to form somethingelse out of itself while it drifts
in the over-mastering surge of past energies it can no

longer control, but has already in its consciousness a per-
fect Form of itself and is here‘ graduallyunfolding it. The
world expresses a foreseen Truth,obeys a predetermining
Will, realises an original formative self-vision,—it is the
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growing image of a divine creation.

So long as we work only through the mentality govern-

ed by appearances this something beyond and behind and

yet always immanent can be only an inference or a presence

vaguely felt. We perceive a law of cyclic progress and

infer an ever-increasing perfection of somewhat that is

somewhere foreknown. For everywhere we see Law found-

ed in self-being and, when we penetrate within into the

rationale of its process, we find that Law is the expres-

sion of an innate knowledge, a knowledge inherent in the

existence which is expressing itself and implied in the

force that expresses it; and Law developed by Knowledge

so as to allow of progression implies a divinely seen goal

towards which the motion is directed. We see too that our

reason seeks to emerge out of and dominate the helpless

drift of our mentality and we arrive at the perception that

Reason is only a messenger, a representative or a shadow

of a greater consciousness beyond itself which does not

need to reason because it is all and knows all that it is.

And we can then pass to the inference that this source of

Reason is identical with the Knowledge that acts as Law

1,n the world. This Knowledge determines its own law

sovereignly because it knows what has been, is and will be

and it knows because it is eternally and infinitely cognises

itself. Being that is infinite consciousness, infinite con-

sciousness that is omnipotent force, when it makes a world,

that is to say a harmony of itself its object of conscious-

ness becomes seizable by our thought as a cosmic existence

that knows its own truth and realises in forms that which

it knows.

But it is only when we cease to reason and go deep

into ourselves, into that secrecy where the activity of

mind is stilled, that this other consciousness becomes

really manifest to us—however imperfectly owing to our

long habit of ment.il reaction and mental limitation.

Then wc can know su civ in an increasing illumination

that which we had uncertainly conceived by the pale and

flickering light of Reason. Knowledge waits seated beyond

mind and intellectual reasoning throned in the luminous

vast of illimitable self-vision.
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growing image of a divine creation.
So long asweworkonly through thementality govern-

ed by appearances thissomethingbeyondand behind and
yet always immanentcan be onlyan inferenceor a presence
vaguely felt. We perceive a law of cyclic progress and
infer an ever-increasing perfection of somewhat that is
somewhere foreknown. For everywhere we see Law found-
ed in self-being and, when we penetrate within into the
rationale of its process, we find that Law is the expres-
sion of an innate knowledge, a knowledge inherent in the
existence which is expressing itself and implied in the
force thatexpresses it; and Law developed by Knowledge
so as to allow of progression implies a divinely seen goal
towards which the motion is directed. We see too thatour

reason seeks to emerge out of and dominate the helpless
drift of our mentality and we arrive at the perception that
Reason is only a messenger, a. representative or a shadow
of a greater consciousness beyond itself which does not
need to reason because it is all and knows all that lt is.
And we can then pass to the inferencethat this source of
Reason is identical with the Knowledge that acts as Law

ian the world. This Knowledge determines its own law
sovereignly because it knows what has been, is and willbe
and it knows because it is eternally and infinitely cognises
itself. Being that is infinite consciousness, infinite con-

sciousness that is omnipotent force, when it makes a world,
that is to say a harmony of itself its object of conscious-
ness becomesseizable by our thought as a cosmic existence
thatknows its own truth and realises in forms that which
it knows.

But it is only when we cease to reason and go deep
into ourselves, into that secrecy where the activity of
mind is stilled , that this other consciousness becomes
really manifest to 115-—l1owe\-‘er imperfectly owing to our

long habit of mental reaction and mental limitation.
Then we can know suu.—l_v in an increasing illumination
thatwhich we had u_ncertainly conceived by the pale and
flickering light of Reason. Knowledgewaits seated beyond
mind and intellectual reasoning tlironed in the luminous
Vast of illimitableself-vision.
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The Secret of the Veda

CHAPTER XII.

THE HERDS OF THE DAWN.

The Seven Rivers of the Veda, the Waters, apah,

are usually designated in the figured Vedic language as

the seven Mothers or the seven fostering Cows, sapta

dhenavah The word apah itself has, covertly, a double

significance; for the root ap meant originally not only to

move from which in all probability is derived the sense of

waters, but to be or bring into being, as in apatya, a child,

and the Southern Indian appa, father. The seven Waters

are the waters of being; they are the Mothers from whom

all forms of existence are born. But we meet also another

expression, sapta gdvah, the seven Cows or the seven Lights,

and the epithet saptagu, that which has seven rays.

Gu (gavah) and gau (gdvah) bear throughout uie Vedic

hymns this double sense of cows and radiances. In the an-

cient Indian system of thought being and consciousness

were aspects of each other, and Aditi, infinite existence

from whom the gods are born, described as the Mother with

her seven names and seven seats (dhdmdni), is also con-

ceived as the infinite consciousness, the Cow, the primal

Light manifest in seven Radiances, sapta gdvah. The

sevenfold principle of existence is therefore imaged from

the one point of view in the figure of the Rivers that arise

from the ocean, sapta dhenavah, from the other in the

figure of the Rays of the all-creating Father, Surya Savitri,

sapta gdvah.

The image of the Cow is the most important of all

the Vedic symbols. For the ritualist the word Gau means

simply a physical cow and nothing else, just as its com-
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The Secret of the Veda

CI-LAPTER XII.
THE HERDS on THE DAWN.

The Seven Rivers of the Veda, the Waters, apah,
are usually designated in the figured Vedic language as
the seven Mothers or the seven fostering Cows, sapta
dhenavah The word apah itself has, covertly, a double
significance; for the root ap meant originally not only to
move from which in all probability is derived the sense of
waters, but to be or bring into being, as in apatya, a child,
and the Southern Indian appa, father. The seven Waters
are the waters of being; they are the Mothers from whom
all forms of existence are born. But we meet also another
expression, sapta gdvah, theseven Cowsor theseven Lights,
and the epithet saptagu, that which has seven rays.
Gu (gavah) and gun (gdvah) bear throughout me Vedic
hymns this double sense of cows and radiances. In the an-
cient Indian system of thought being and consciousness
were aspects of each other, and Aditi, infiniteexistence
from whom the gods are born, describedas the Motherwith
her seven names and seven seats (dhdmdni), is also con-
ceived as the infinite consciousness, the Cow, the primal
Light manifest in seven Radiances, sapta gdvah. The
sevenfold principle of existence is therefore imaged from
the one point of view in the figure of the Rivers that arise
from the ocean, sapta dhenavah. from the other in the
figure of theRays of theall-creatingFather, Surya Savitri,
sapta gdvah.

The image of the Cow is the most important of all
the Vedic symbols. For the ritualist the word Gau means
simply a physical cow and nothing else, just as its com-
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panion word, Acva, means simply a physical horse and

has no other sense, or as ghr'ila means only water or clari-

fied butter, vira only a son or a retainer or servant. When

the Rishi prays to the Dawn, gomad v'iravad dhehi rat-

nam usho agvdvat,, the ritualistic commentator sees in the

invocation only an entreaty for "pleasant wealth to which

are attached cows, men (or sons) and horses". If on the

other hand these words are symbolic, the sense will run,

"Confirm in us a state of bliss full of light, of conquering

energy and of force of vitality." It is therefore necessary

to decide once for all the significance of the word Gau in

the Vedic hymns. If it proves to be symbolic, then these

other words,—agva horse, vira, man or hero, apatya or

firajd, offspring, hiran'ya, gold, vdja, plenty (food, accord-

ing to Sayana),—by which it is continually accompanied,

must perforce assume also a symbolic and a kindred signi-

ficance.

The image of the Cow is constantly associated in

Veda with the Dawn and the Sun; it also recurs in the

legend of the recovery of the lost cows from the cave of

the Panis by Indra and Brihaspati with the aid of the

hound Sarama and the Angirasa Rishis. The conception

of the Dawn and the legend of the Angirasas are at the

very heart of the Vedic cult and may almost be considered

as the key to the secret of the significance of Veda. It is

therefore these two that we must examine in order to find

firm ground for our inquiry.

Now even the most superficial examination of the Vedic

hymns to the Dawn makes it perfectly clear that the cows

of the Dawn, the cows of the Sun arc a symbol for Light

and cannot be anything, else. Sayana himself is obliged in

these hymns to interpret the word sometimes as cows,

sometimes as raj's,—careless, as usual of consistency; some-

times he will even tell us that gau like r'itam, the word for

truth, means water. As a matter of fact it is evident that we

are meant to take the word in a double sense, "light" as

the true significance, "cow" as the concrete image and

verbal figure.

The sense of "rays" is quite indisputable in such

passages as the third verse of Madhuchohhandas' hymn
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panion word, Acva, means simply a physical horse and
has no othersense,or as ghr’s'ta means only water or clari-
fied butter, vim only a son or a retainer or servant. When
the Rishi prays to the Dawn, gomad viravad dhehi mt-
nam usha agvdvat” the ritualistic commentator sees in the
invocation only an entreaty for “pleasantwealth to which
are attached cows, men (or sons) and horses”. If on the
other hand these words are symbolic, the sense will run,
“ Confirm in us a state of bliss full of light, of conquering
energy and of force of vitality.” It is therefore necessary
to decide once for all the significance of theword Gau in
the Vedic hymns. If it proves to be symbolic, then these
other words,--agva horse, vim, man or hero, apatya or

brajd, offspring, hz'ran'ya, gold, vdja, plenty (food, accord-
ing to Sayana),-bywhich it is continually accompanied,
must perforce assume also a symbolic and a kindred signi-
ficance.

The image of the Cow is constantly associated in
Veda with the Dawn and the Sun; it also recurs in the
legend of the recovery of the lost cows from the cave of
the Panis by Indra and Brihaspati with the aid of the
bound Sarama and the Angirasa Rishis. The conception
of the Dawn and the legend of the Angirasas are at the
very heart of the Vediccult and may almost be considered
as the key to the secret of the significance of Veda. It is
therefore these two thatwe must examine in order to find
firm ground for our inquiry.

Now even themost superficial examinationof theVedic
hymns to the Dawn makes it perfectly clear that the cows
of the Dawn, the cows of the Sun are a symbol for Light
and cannot be anything.else. Sayana himself is obliged in
these hymns to interpret the word sometimes as cows,
sometimes as rays,—cai-eless, as usual of consistency; some-
times he willeven tell us thatgau like r'z'tam, the word for
truth, means water. As a matter of fact it is evident thatwe

are meant to take the word in a double sense, “light” as
the true significance, “ cow” as the concrete image and
verbal figure.

The sense of " rays" is quite indisputable in such
passages as the third verse of Madhuchrhhandas’ hymn
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to Indra, I. 7, " India for far vision made the Sun to as-

cend in heaven: he sped him all over the hill by his rays", vi

gobhir adrim qirayat."* But at the same time, the rays of

Surya are the herds of the Sun, the kine of Helios slain by

the companions of Odysseus in the Odyssey, stolen by

Hermes from his brother Apollo in the Homeric hymn to

Hermes. They are the cows concealed by the enemy Vala,

by the Panis; when Madhuchchhandas says to Indra,

'' Thou didst uncover the hole of Vala of the Cows", he

means that Vala is the concealer, the withholder of the

Light and it is the concealed Light that Indra restores to

the sacrificer. The recovery of the lost cr stolen cows is con-

stantly spoken of in the Vedic hymns and its sense will be

clear enough when we come to examine the legend of the

Panis and of the Angirasas.

Once this sense is established, the material explana-

tion of the Vedic prayer for "cows" is at once shaken; for

if the lost cows for whose restoration the Rishis invoke

Indra, are not physical herds stolen by the Dravidians but

the shining herds of the Sun, of the Light, then we are

justified in considering whether the same figure does not

apply when there is the simple prayer for "cows" without

any reference to any hostile interception. For instance in

I. 4.2 it is said of Indra, the maker of perfect forms who

is as a good milker in the milking of the cows, that his

ecstasy of the Soma-Wine is verily "cow-giving", goddid

revato madah. It is the height of absurdity and irration-

ality to understand by this phrase that Indra is a very weal-

thy god and, when he gets drunk, exceedingly liberal in

the matter of cow-giving. It is obvious that as the cow-

milking in the first verse is a figure, so the cow-giving in

the second verse is a figure. And if we know from other

passages of the Veda that the Cow is the symbol of Light,

we must understand here also that Indra, when full of the

Soma-ecstasy, is sure to give us the Light.

In the hymns to the Dawn the symbolic sense of the

* We may also translate " He sent abroad the thunderbolt with its

lights "; but this do?s not make as good and coherent a sense; even if we

take it, gobhir must mean "radiances" not "cows".
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to Indra, I. 7, “Indra for far vision made the Sun to as-
cend in heaven: he sped him all over thehillby his rays", vi
gobhir adrim az'myat.”* But at the same time. the rays of
Surya are the herds of theSun, the kine of Helios slain by
the companions of Odysseus in the Odyssey, stolen by
Hermes from hisbrother Apollo in the Homeric hymn to
Hermes. They are the cows concealed by the enemy Vala,
by the Panis; when Madhuchchhandas says to Indra,
“ Thou didst uncover the hole of Vala of the Cows", he
means that Vala is the concealer, the withholderof the
Light and it is the concealed Light that Indra restores to
thesacrificer.The recovery of the lost or stolen cows is con-

stantly spoken of in the Vedic hymns and its sense willbe
clear enough when we come to examine thelegend of the
Panis and of the Angirasas.

Once this sense is established, the-material explanaa
tion of the Vedic prayer for “cows” is at once shaken; for
if the lost cows for whose restoration the Rishis invoke
Indra, are not physical herds stolen by theDravidians but
the shining herds of the Sun, of the Light, then we are

justified in considering whether the same figure does not

apply when there is the simple prayer for “cows" without
any reference to any hostile interception. For instance in
I. 4.2 it is said of Indra, the maker of perfect forms who
is as a good milker in the milkingof the cows, that his
ecstasy of the Soma-VVine is verily“cow-giving”, godd id
ravato madah. It is the height of absurdity and irration-
ality to understandby this phrase thatIndra is a very weal-
thy god and, when he gets drunk, exceedingly liberal in
the matter of cow-giving. It is obvious that as the cow-

milking in the first verse is a figure, so the cow-giving in
the second verse is a figure. And if we know from other
passages of the Veda that the Cow is the symbol of Light,
we must understand here also that Indra, when full of the
Soma-ecstasy, is sure to give us the Light.

In the hymns to the Dawn the symbolicsense of the
 

_

F We may also translate “ He sent abroad the thunderbolt with its
lights"; but thisdoes not make as good and coherent asense; even if we
take it, gobhir must mean “radiancc.s" not “cows".
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cows of light is equally clear. Dawn is described always

as gomati, which must mean, obviously, luminous or ra-

diant; for it would be nonsense to use "cowful" in a literal

sense as the fixed epithet of the Dawn. But the image of

the cows is there in the epithet; for Usha is not only

gomati, she is gomati agvdvati; she has always with her

her cows and her horses. She creates light for all the

world and opens out the darkness as the pen of the Cow,

where we have without any possibility of mistake the cow

as the symbol of light, (I. 92. 4.) We may note also that in

this hymn I. 92, the Acwins are asked to drive down-

ward their chariot on a path that is radiant and gold-

en, gomad hiran'yuvad. Moreover Dawn is said to be

drawn in her chariot sometimes by ruddy cows, sometimes

by ruddy horses. "She yokes her host of the ruddy cows";

yunkte gavdm aruncindm anikam (I. 191. 5),—where the

second meaning "her host of the ruddy rays" stands clear be-

hind the concrete image. She is described as the mother of

the cows or radiances; gavdm janitri akr'ita pra ketum (I.

124. 5.), "the Mother of the cows (radiances) has created

vision," and it is said elsewhere of her action, "vision" or

"perception has dawned now where nought was";and again

it is clear that the cows ate the shining herds of the Light.

She is also praised as "the leader of the shining herds",

netri gavdm, VII. *76. 6; and there is an illuminating verse

in which the two ideas arc combined, ''the Mother of the

Herds, the guide of the days," gavdm mdtd netri almdm.

Finally, as if to remove the veil of the image entirely, the

Veda itself tells us that the hetds are a figure for the rays

of the Light, " her happy rays come into sight like cows

released into movement"—frati bhadrd adr'ikshata gavdm

sargd na ragmayah. And we have the still more conclusive

verse, VII. 79.2 "Thy cows (rays) remove the darkness

and extend the Light; sam te gdvas tama d vartayanti,

jyotir yachchhanti. *

• It cannot of course be disputed thai gau means light in the Veda

e.g. when it is said that Vritra is slain g,n&, by light, there is no question

of the cow; the question is of the use ot the double sense and of the cow as

a symbol.
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cows of light is equally clear. Dawn is described always
as gomafi, which must mean, obviously, luminous or ra-

diant; for it would be nonsense to use “cowf " in a literal
sense as the fixed epithet of the Dawn. But the image of
the cows is there in the epithet; for Usha is not only
gomati,she is gomati agvdvafi; she has always with her
her cows and her horses. She creates light for all the
world and opens out the darkness as the pen of the Cow,
where we have without any possibilityof mistake the cow

as the symbol of light, (I. 92. -t.) We maynote also that in
this hymn I. 92, the Aewins are asked to drive down-
ward their chariot on a path that is radiant and gold-
, gomad hiran’yu'uad. Moreover Dawn is said to be
drawn in her chariot sometimes by ruddy cows, sometimes
by ruddy horses. “ She yolces her host of the ruddy cows”;
yunlzte gamim arundmim anikam (I. 191. 5),--where the
second meaning “her host of theruddy rays" stands clear be-
hind theconcrete image. She is described as the mother of
thecows or radiances; gamim janitri akr’¢'ta pm ketum (I.
124:. 5.), “the Mother of the cows (radiances) has created
vision,” and it is said elsewhere of her action, “vision” or

"perception has dawned now where nought was";and again
it is clearthatthe cows are the shining herds of theLight.
She is also praised as “the leader of the shining herds”,
uctri gavzim. VII. '16. 6; and there is an illuminating verse
in which the two ideas are combined, "the Mother of the
Herds, the guide of the days,” gamim mcitd mtri almdm.
Finally,as if to remove the veil of the image entirely, the
Veda itself tells us that the herds are a figure for the rays
of theLight, “ her happy rays come into sight like cows
released into movement.”-—prati bhadrri adfikshata gavdm
sargd na ragmayah. And we have thestill more cc nclusive
WISE. VIL 79.2 “ Thy cows (rays) remove the darkness
and extend the Light; sam te grim!-3 tcmm d vartayanti,
jyotiryachchhmsti. ,,

 __%_____

' It <_:aiinot'oi‘course disputed thatgnu means light in the Veda
e.g. when it is said that-Vritra is slam gavd, by light, there is no question(‘if41:bcotiw; the question is of the use or the double sense and of the cow as
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But Dawn is not only drawn by these shining herds;

she brings them as a gift to the sacrificer; she is, like

Indrain hisSoma-ecstasy.agiveiof the Light. In a hymn of

Vasishtha (VII. 75) she is described as sharing in the action

of the gods by which the strong places where the herds

are concealed are broken open and they are given to

men; "True with the gods who are true, great with

the gods who are great, she breaks open the strong places

and gives of the shining herds; the cows low towards the

dawn,"—rujad dr'idhdni dadad usriydndm, prati gdva uska-

sam vdvaganta. And in the very next verse she is asked to

confirm or establish for the sacrificers gomad ratnam

agvdvat purubhojah, astate of bliss full of the light (cows),

of the horses (vital force) and of many enjoyments. The

herds which Usha gives are therefore the shining troops

of the Light recovered by the gods and the Angirasa Rish-

is from the strong places of Vala and the Panis and the

wealth of cows (and horses) for which the Rishis constant-

ly pray can be no other than a wealth of this same Light;

for it is impossible to suppose that the cows which Usha

is said to give in the 7th verse of the hymn are different

from the cows which are prayed for in the 8th,—that the

word in the former verse means light and in the next phy-

sical cows and that the Rishi has forgotten the image he

was using the very moment it has fallen from his tongue.

Sometimes the prayer is not for luminous delight or

luminous plenitude, but for a luminous impulsion or lorce;

"Bring to us, O daughter of Heaven, luminous impul-

sions along with the rays of the Sun," gomatir isha d vaha

duhitar divah, sdkam siiryasya rashmibhih, V. 49.4. Sayana

explains that this means " shining foods," but it is obvious-

ly nonsense to talk of radiant foods being brought by Dawn

with the rays of the Sun. If i$h means food, then we have

to understand by the phrase "food of cow's flesh", but,

although the eating of cow's flesh was not forbidden in the

early times, as is apparent from the Brahmanas, still that

this sense which Sayana avoids as shocking to the later

Hindu sentiment, is not intended—it would be quite as

absurd as the other,—is proved by another verse of the

Rig Veda in which the Ac^vins are invoked to give the
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24 “ ARYA "

But Dawn is not only drawn by these shining herds;
she brings them as a gift to the sacrificer; she is, like
Indra in his Soma-ecstasy,a giver of theLight. In a hymnof
Vasishtha(VI1. '15) she is describedas sharing in theaction
of the gods by which the strong places where the herds
are concealed are broken open and they are given to
men; “True with the gods who are true, great with
the gods who are great, she breaks open thestrong places
and gives of the shining herds; the cows low towards the
dawn,"—ruj‘ad dr’£dhdm'dadad usriydmim,prati gdva asha-
sam mivafanta. And in the very next verse she is asked to
confirm or establish for the sacrificers gomad ratnam
apvdvat purubhojah, astate of bliss full of the light (cows),
of the horses (vital force) and of many enjoyments. The
herds which Usha gives are therefore the shining troops
of the Light recovered by thegods and the Angirasa Rish-
is from the strong placesof Vala and the Panis and the
wealth of cows (and horses) for which the Rishis constant-

ly pray can be no other than a wealth of thissame Light ;
for it is impossible to suppose that the cows which Usha
is said to give in the 7th verse of the hymn are different
from the cows which are prayed for in the 8th,-thatthe
word in the former verse means light and in the next phy-
sical cows and that the Rishi has forgotten the image he
was using the very moment it has fallen from his tongue.

Sometimes the prayer is not for luminous delight or

luminous plenitude, but for a luminous impulsion or force;
4‘ Bring to us, 0 daughter of Heaven, luminous impul-
sions along with the rays of the Sun,” gomatir isha ti vaha
duhitar divah, saikam sflryasya rashmibhih,V. 49. 4. Sayana
explains thatthismeans “ shining foods,” but itiis obvious-
ly nonsense to talk of radiant foods being brought by Dawn
with the rays of the Sun. If ish means food, then we have
to understand by the phrase “food of cow's flesh", but,
althoughthe eating of cow's flesh was not forbidden in the
early times, as is apparent from the Brahmanas,still that
this sense which Sayana avoids as shocking to the later
Hindu sentiment, is not intended--it would be quite as

absurd as the other,--is proved by another verse of the
Rig Veda in which the Agwins are invoked to give the
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1 uminous impulsion that carries us through to the other

side of the darkness, j>a nah piparad agvina jyotishmati

tamos tirah, tam asme rdsdthdm isham.

We can perceive from these typical examples how

pervading is this image of the Cow of Light and how

inevitably it points to a psychological sense for the Veda.

A doubt, however, intervenes. Why should we not, even

accepting this inevitable conclusion that the cow is an

image for Light, understand it to mean simply the light

of day as the language of the Veda seems to intend? Why

suppose a symbol where there is only an image? Why

invite the difficulty of a double figure in which "cow'

means light of dawn and light of dawn is the symbol of an

inner illumination ? Why not take it that the Rishis were

praying not tor spiritual illumination, but for daylight?

The objections arc manifold and some of them over-

whelming. If we assume that the Vedic hymns were com-

posed in India and the dawn is the Indian dawn and the

night the brief Indian night of ten or twelve hours, we

have tostartwith the concession that the Vedic Rishis were

savages overpowered by a terror of the darkness which

they peopled with goblins, ignorant of the natural law of

the succession of night and day—which is yet beautifully

hymned in many of the Suktas,—and believed that it was

only by their prayers and sacrifices that the Sun rose in the

heavens and the Dawn emerged from the embrace of her

sister Night. Yet they speak of the undeviating rule of

the action of the Gods, and of Dawn following always the

path of the eternal Law or Truth! We have to suppose

that when the Rishi gives vent to the joyous cry " We

have crossed over to the other shore of this darkness!", it

was only the normal awakening to the daily sunrise that

he thus eagerly hymned. We have to suppose that the

Vedic peoples sat down to the sacrifice at dawn and prayed

for the light when it had already come. And if we accept

all these improbabilities, we are met by the clear state-

ment that it was only after they had sat for nine or for ten

months that the lost light and the lost sun were recovered

by the Angirasa Rishis. And what arc we to make of the
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luminous impulsion that carries us through’to the other
side of the darkness,yd nah piparad agvina jyotishmati
tamas tirah, tdm asme rdscithdm isham.

We can perceive from these typical examples how
pervading is this image of the Cow of Light and how
inevitably it points to a psychological sense for the Veda.
A doubt, however, intervenes. Why should we not, even
accepting this inevitable conclusion that the cow is an

image for Light, understand it to mean simply the light
of day as the language of theVeda seems to intend? Why
suppose a symbol where there is onlyan image? Why
invite the difliculty of a double figure in which " cow ’

means light of dawn and light of dawn is thesymbol of an
inner illumination?Why not take it that the Rishis were

praying not for spiritual illumination,but for daylight P
The objections are manifold and some of them over-

whelming. If we assume that the Vedic hymns were com-

posed in India and the dawn is the Indian dawn and the
night the brief Indian night of ten or twelve hours, we
have tostart withtheconcession thatthe VedicRishis were

savages overpowered by a terror of the darkness which
they peopled with goblins, ignorant of the natural law of
the succession of night and day—which is yet beautifully
hymned in many of the Sulrtas,—and believed that it was

only by their‘prayers and sacrificesthat theSun rose in the
heavens and the Dawn emerged from the embraceof her
sister Night. Yet they speak of the undeviating rule of
the action of the Gods, and of Dawn following alwaysthe
path of the eternal Law or Truth! We have to suppose
that when the Rishi gives vent to the joyous cry --we
have crossed over to the other shore of this darkness!”, it
was only the normal awakening to the daily sunrise that
he thus eagerly hymned. We have to suppose that the
Vedic peoples sat down to thesacrificeat dawn and prayed
for the light when it had already come. And if we accept
all these improbabilities, we are met by the clear state-
ment that it was only after they had sat for nine or for ten
months that the lost light and the lost sun were recovered
by the Angirasa Rishis. And what are we to make of the
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constant assertion of the discovery of the Light by the

Fathers;—" Our fathe.s found out the hidden light, by the

truth in their thoughts they brought to birth the Dawn,"

giidh'amjyotih pitaro anvavindan, satyamantrd ajanayann

ushdsam. If we found such a verse in any collection of

poems in any literature, we would at once give it a psycho-

logical or a spiritual sense; there is no just reason for a

different treatment of the Veda.

If, however, we are to give a naturalistic explanation

and no other to the Vedic hymns, it is quite clear that the

Vedic Dawn and Night cannot be the Night and Dawn of

India; it is only in the Arctic regions that the attitude

of the Rishis towards these natural circumstances and the

statements about the Angirasas become at all intelligible.

But though it is extremely probable that the memories of

the Arctic home enter into the external sense of the Ve-

da, the Arctic theory do--s not exclude an inner sense be-

hind the ancient images drawn from Nature nor does it

dispense with the necessity for a more coherent and

straightforward explanation of the hymns to the Dawn.

We have, for instance, the hymn of Praskanwa Kan*

wa to the Acwins (1. 46) in which there is the reference

to the luminous impulsion that carries us through to the

other shore of the darkness. This hymn is intimately con-

nected with the Vedic idea of the Dawn and the Night.

It contains references to many of the fixed Vedic images,

to the path of the Truth, the crossing of the rivers, the

rising of the Sun, the connection between the Dawn and

the A$wins, the mystic effect and oceanic essence of the

Soma Wine.

"Lo, the Dawn than which there is none higher, opens

out full of del:ght in the Heavens ; O Acwins, the Vast of

you I affirm, ye of whom the Ocean is the mother, accom-

plishers of the work who pass beyond through the mind to the

felicities and, divine, find that substance by the thought.—

O Lords of the Voyage, who mentalise the word, this is the

dissolver of your thinkings,—drink ye of the Soma violent-

ly ; give to us that impulsion, O Acwins which, luminous,

carries us through beyond the darkness. Travel for us in
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  ‘_,__.,__._J. _
.— 

constant assertion of the discovery of theLight by the
Fathcrs;—“Our fathers found out the hidden light, by the
truth in their thoughts they brought to birththe Dawn, ”
g{ldh'amjyotz'hpitaro anvaviudan, satyamantrd ajanayann
ushdsam. If we found such a verse in any collection of
poems in any literature, we would at once give it a psycho-
logical or a spiritual sense ; there is no just reason for a

diflerent treatment of the Veda.
If, however, we are to give a naturalistic explanation

and no other to the Vedic hymns, it is quite clear thatthe
Vedic Dawn and Night cannot be the Night and Dawn of
India; it is only in the Arctic regions that the attitude
of the Rishis towards these natural circumstances and the
statements about the Angirasas become at all intelligible.
But though it is extremely probable thatthe memories of
the Arctic home enter into the external sense of the Ve-
da, the Arctic theory does not exclude an inner sense be-
hind the ancient images drawn from Nature nor does it
dispense with the necessity for a more coherent and
straightforward explanation of the hymns to the Dawn.

\V’-:. have, for instance, the hymn of PraskanwaKan-
wa to the Aewins ( 1. 4:6) in which there is the reference
to the luminous impulsion that carries us through to the
other shore of the darkness. This hymn is intimately con-
nected with the Vedic idea of the Dawn and the Night.
It contains references to many of the fixed Vedic images,
to the path of the Truth, the crossing of the rivers, the
rising of theSun, the connection between the Dawn and
the Acwins, the mystic effect and oceanic essence of the
Soma Wine.

“ Lo. theDawn thanwhich there is none higher, opens
out full of delight in the Heavens ; O Acwins, the Vast of
you I affirm, ye of whom the Ocean is themother, accom-

plishers oftheworkwho passbeyondthroughthemind to the
felicitiesand, divine, find thatsubstance by the thought.-
0 Lords of the Voyage, who mentalise theword, this is the
dissolver of your thinkings,-drinkye of the Soma violent-
ly ; give to us that impulsion, 0 Aqwins which, luminous,
carries us through beyond the darkness. Travel for us in
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your ship to reach the other shore beyond the thoughts

of the mind . Yoke, O Acwins, your car,—your car that

becomes the vast oared ship in Heaven, in the crossing of

its rivers. By the thought the powers of Delight have been

yoked. The Soma-powers of delight in heaven are that

substance in the place of the Waters. But where shall you

cast aside the veil you have made to conceal you? Nay,

Light has been born for the joy of the Soma;—the Sun

that was dark has shot out its tongue towards the Gold.

The path of the Truth has come into being by which we

shall travel to that other shore; seen is all the wide way

through Heaven. The seeker grows in his being towards

increasing manifestation after manifestation of the Agwins

when they find satisfaction in the ecstasy of the Soma.

Do ye, dwelling (or, shining) in the all-luminous Sun,

by the drinking of the Soma, by the Word come as crea-

tors of the bliss into our humanity. Dawn comes to us

according to your glory when you pervade all our worlds

and you win the Truths out of the Nights. Both together

drink, O Acwins, both together extend to us the peace by

expandings whose wholeness remains untorn".

This is the straightforward and natural sense of the

hymn and its intention is not difficult to follow if we re-

member the main ideas and images of the Vedic doctrine.

The Night is clearly the image of an inner darkness; by the

coming of the Dawn the Truths are won out of the Nights.

This is the rising of the Sun which was lost in the obs-

curity—the familiar figure of the lost sun recovered by the

Gods and the Angirasa Rishis—the sun of Truth, and it

now shoots out its tongue of fire towards the golden Light:

—for hiran'ya, gold is the concrete symbol of the higher

light, the gold of the Truth, and it is this treasure not

golden coin for which the Vedic Rishis pray to the Gods.

This great change from the inner obscuration to the illu-

mination is effected by the Acwins, lore's of the jcyous

upward action of the mind and the vital powers, through

the immortal wine of the Ananda poured into mind and

body and there drunk by them. They mentalise the ex-

pressive Word, they lead us into the heaven of pure mind
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your ship to reach the other shore beyond the thoughts
of the mind . Yoke, O Acwins, your car,—-your car that
becomes the vast oared ship in Heaven. in thecrossing of
its rivers. By the thought thepowers of Delight have been
yoked. The Soma-powers of delight in heaven are that
substance in the place of the Waters. But where shall you
cast aside the veil you have made to conceal you? Nay,
Light has been born for the joy of the Soma;-—theSun
that was dark has shot out its tongue towards the Gold.
The path of the Truthhas come into being by which we

shall travel to that other shore; seen is all the wide way
through Heaven. The seeker grows in his being towards
increasingmanifestationafter manifestation of theAqwins
when they find satisfaction in the ecstasy of the Soma.
Do ye, dwelling (or, shining) in the all-luminous Sun,
by the drinking of the Soma. by the Word come as crea-
tors of the bliss into our humanity. Dawn comes to us

according to your glory when you pervade all our worlds
and you win the Truthsout of the Nights. Both together
drink.0 Acwins, both together extend to us the peace by
expandingswhose wholeness remains untorn”.

This is the straightforward and natural sense of the
hymn and its intention is not diflicult to follow if we re-

member the main ideas and images of the Vedic doctrine.
The Night is clearly the image of an inner darkness;by the
coming of the Dawn theTruthsare won out of the Nights.
This is the rising of the Sun which was lost in the obs-
curity-the familiar figure of the lost sun recovered by the
Gods and the Angirasa Rishis—-the sun of Truth,and it
now shoots out its tongue of fire towards the golden Light:
—-for Iu'ran’ya, gold is the concrete symbol of the higher
light, the gold of the Truth, and it is this treasure not
golden coin for which the Vedic Rishis pray to the Gods.
Ibisgreat change from the inner obscuration to the illu-
mination is effected by the Agwins, lords of the jcyous
upward actionof the mind and the vital powers, through
the immortal wine of the Ananda poured into mind and
body and there drunk by them. They mtntalise the ex-

pressive Word, they lead us into the heaven of pure mind
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beyond this darkness and there by the Thought they set

the powers of the Delight to work. But even over the hea-

venly waters they cross, for the power of the Soma helps

them to dissolve all mental constructions, and they cast

aside even this veil; they go beyond Mind and the last

attaining is described as the crossing of the rivers, the

passage through the heaven of the pure mind, the journey

by the path of the Truth to the other side. Not till we

reach the highest supreme, paramd pardvat, do we rest

at last from the great human journey.

We shall see that not only in this hymn, but every-

where Dawn comes as a bringer of the Truth, is herself

the outshining of the Truth. She is the divine Dawn and

the physical dawning is only her shadow and symbol in

the material universe.
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beyond this darkness and there by the Thought theyset
the powers of the Delight to work.But even over the hen-
venly waters theycross, for the power of the Soma helps
them to dissolve all mental constructions, and they cast
aside even thisveil; they go beyond Mind and the last
attaining is described as the crossing of the rivers, the
passage through the heaven of the pure mind, the journey
by the path of the Truthto the other side. Not till we
reach the highest supreme, paramd pardvat, do we rest
at last from the great human journey.

We shall see thatnot only in this hymn, but every-
where Dawn comes as a bringer of the Truth, is herself
the outshining of the Truth. She is the divine Dawn and
the physicaldawning is only her shadow and symbol in
the material universe.
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The Synthesis of Yoga.

CHAPTER IX.

THE FULLNESS OP RENUNCIATION.

We can now determine in their ordered succession

the steps by which the surrender to the Divine Will may

be entirely and integrally effected. The first step is self-

consecration in our works; it is the habit of doing all

action as a sacrifice to the Supreme who is present in us

and in all beings and in all the workings of the universe.

Life is the altar, works are our offering, the transcendental

Will is the Deity. This sacrifice, this self-consecration has

two sides to it,—the work itself and the spirit in which it

is done and the worship of the Master of all that we see,

think and experience,

The work itself is at first determined by the best light

we can command; it is that which we conceive as the

thing that should be done, whether it be shaped by our

sense of duty, by our feeling for our fellow-creatures, by

our idea of what is for the good of others or the good of

the world or by the direction of one whom we accept as a

human Master, wiser than ourselves and for us the repre-

sentative of that Lord of all works in whom we believe but

whom we do not yet know. The essential of the sacrifice

of works is the surrender of all desire for the fruit of our

works, of all attachment to the result for which yet we

labour; for so long as we work with attachment to the

result, the sacrifice is offered to our ego and not to the

Divinp. We may think otherwise, but we are deceiving

ourselves ; we are making our idea of the Divine, our sense

of duty> our feeling for our fellow-creatures, our idea of
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The Synthesis of Yoga.

CHAPTER IX.
THE FULLNESS or RENUNCIATION.

We can now determine in their ordered succession
the steps by which the surrender to the Divine Will may
be entirely and integrally effected. The first step is self-
consecration in our works; it is the habit of doing all
action as a sacrificeto the Supreme who is present in us

and in all beings and in all the workings of the universe.
Life is the altar, worksare our offering,the transcendental
Will is the Deity. Thissacrifice, thisself-consecration has
two sides to it,—the work itself and thespirit in which it
is done and the worship of the Master of all that we see,
thinkand experience,

The work itself is at first determined by thebest light
we can command; it is that which we conceive as the
thing that should be done, whether it be shaped by our

sense of duty, by our feeling for our fellow-creatures, by
our idea of what is for the good of others or the good of
the world or by the direction of one whom we accept as a

human Master, wiser than ourselves and for us the repre-
sentative of that Lord of all works in whom we believebut
whom we do not yet know. The essential of the sacrifice
of works is the surrender of all desire for the fruit of our

works, of all attachment to the result for which yet we

labour; for so long as we work with attachment to the
result, the sacrifice is offered to our ego and not to the
Divine. \Ve may thinkotherwise, but we are deceiving
ourselves; we are making our idea of the Divine, our sense
of duty, our feeling for our fellow-creatures, our idea of
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what is good for the world or others, even our obedience

to the Master a mask for our egoistic desire and a shield

against the demand made on us to root desire out of our

being. At this stage of the Yoga this is the enemy against

whom we have to be always on our guard. We need not

be discouraged when we find him lurking within us and

assuming all sorts of disguises, but we should be vigilant

to detect him and inexorable in expelling. The illumining

Word of this movement is the decisive line of the Gita,

"To action thou hast a right but never under any circum-

stances to its fruit." The fruit belongs solely to the Lord

of all works.

The worship of the Master of works consists for the.

Karmayogin in the clear and glad acknowledgement of

Him in ourselves, in all things and in all happenings. The

sign of this adoration is equality of the soul. The Lord is

in all beings equally; therefore we have to make no essen-

tial distinctions between ourselves and others, the wise and

the ignorant, the saint and the sinner, the friend and the

enemy, man and the animal. We have to hate none, des-

pise none, be repelled by none; in all we have to see the

One disguised or manifested; a little revealed or more re-

vealed according to His will and His knowledge of what

is best for that which He intends to become in form and

to do in works. All is ourself, one. self that has taken many

shapes; hatred, scorn and repulsion are the arrogance of

the ignorant soul; and if they are natural, necessary, in-

evitable at a certain stage, yet to the Karmayogin they are

a survival, a foolishness, a stumblingblock and are finally,

as he progresses, remembered only as an obsolete bar-

barism of the child-soul when it was not yet adult in the

divine culture.

Equally, since all things are the one Self in its mani-

festation, we shall have equality of soul towards the ugly

and the beautiful, the maimed and the perfect, the noble

and the vulgar, the good and the evil, the pleasant and

the unpleasant. Here also there will be nohatred.no scorn,

no repulsion. For we shall know that all things express

as best they can, unde.- the circumstances intended for
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what is good for the world or others, even our obedience
to the Master a mask for our egoistic desire and a shield
against the demand made on us to root desire out of our

being. At this stage of the Yoga this is theenemy against
whom we have tobe alwayson our guard. We need not
be discouraged when we find him lurking withinus and
assuming all sorts of disguises, but we should be vigilant
to detect him and inexorable in expelling. The illumining
Word of this movement is the decisive line of the Gita,
" To action thou hast a right but never under any circum-
stances to its fruit ." The fruit belongs solely to theLord
of all works.

The worship of the Master of works consists for the
Karmayogin in the clear and glad acknowledgement of
Him in ourselves, in all thingsand in all happenings. The
sign of thisadoration is equality of the soul. The Lordis
in all beings equally; therefore we have to make no essen-

tial distinctionsbetweenourselves and others, the wise and
the ignorant, the saint and the sinner, the friend and the
enemy, man and the animal. VVe have to hate none, des-
pise none, be repelled by none ; in all we have to see the
One disguised or manifested; a little revealed or more re-

vealed according to His will and His knowledge of what
is best for that which He intends to become in form and
to do in works. All is ourself, one self thathas taken many
shapes; hatred, scorn and repulsion are the arrogance of
the ignorant soul; and if they are natural, necessary, in-
evitable at a certain stage, yet to the Karmayogin theyare

a survival, a foolishness, a stumblingblock and are finally,
as he progresses, remembered only as an obsolete bar-
barism of the child-soul when it was not yet adult in the
divine culture.

Equally, since all things are the one Self in its mani-
festation, we shall have equality of soul towards the ugly
and the beautiful,the maimed and the perfect, the noble
and the vulgar, the good and the evil, the pleasant and
the unpleasant.Herc also therewill be no hatred, no scorn,
no repulsion. For we shall know that all things express
as ‘nest they can, under the r-ircmnstanccs intended for
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THE SYNTHESIS OF YOGA. 31

them, in the way possible to them some truth or fact of

the Divine necessary by its presence in the progressive

manifestation both to the whole of the present sum of

things find for the perfection of the ultimate result. We

shall seek that. Truth behind the transitory expression and

undeterred by appearances we shall worship the Divine-for

ever unsullied, pure, beautiful and perfect behind His masks.

Equality of soul does not mean a fresh ignorance or

blindness, a greyness of vision and a blotting out of all hues.

Difference is there, variation of expression is there and this

variation we shall appreciate,—far more justly than we

could when the eye was clouded by a partial love and hate,

sympathy and antipathy, attraction and repulsion, admi-

ration and scorn. But behind the variation we shall al-

ways see the Complete and Immutable who dwells within

and we shall feel, know or at least trust in, if it is hidden

from us, the wise purpose and divine necessity of the par-

ticular manifestation, whether it appear to our human

standards harmonious and perfect or crude and unfinished.

Finally, we shall have equality of soul towards all hap-

penings, painful or pleasurable, towards defeat and success,

honour and disgrace, good repute and ill-repute, good for-

tune and evil fortune. Pleasure and suffering we shall ac-

cept with the same embrace. For in all happenings we

shall see the will of the Master of all works and results

and the expression of the Divine. So too He manifests

Himself, in events as well as in things and in creatures. All

things move towards a divine event and each experience,

suffering and want no less than joy and satisfaction, is a

necessary step in the carrying out of a universal concep-

tion which it is our business to understand and second. To

revolt, to condemn, to cry out is the impulse of our unchas-

tened and ignorant spirits. Revolt is necessary, helpful,

decreed for the divine development in its own time and

stage ;but this too belongs to the stage of the soul's child-

hood or of its raw adolescence. The ripened soul does not

condemn but seeks to understand, does not cry out but

accepts and toils to improve and perfect, does not revolt

inwardly but labours to obey and fulfil.
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them, in the way possible to them some truth or fact of
the Divine necessary by its presence in the progressive
manifestation both to the whole of the present sum of
thingsand for the perfection of the ultimate result. We
shall see'k thatTruthbehind the transitory expression and
undeterred by appearances we shall worship the Divine-for
ever unsullied, pure, beautifuland perfect behindHismasks.

Equality of soul does not mean a fresh ignoranceor

blindness, a greyness of vision andablotting out of all hues.
Difierence is there, variationof expression is there and this
variation we shall appreciate,-—far more justly than we

could when the eye was clouded by a partial love and hate,
sympathyand antipathy,attraction and repulsion, admi-
ration and scorn. But behind the variation we shall al-
ways see the Complete and Immutable who dwells within
and we shall feel, know or at least trust in, if it is hidden
from us, the wise purpose and divine necessity of the par-
ticular manifestation, whether it appear to our human
standards harmonious and perfect or crude and unfinished.

Finally,we shall haveequality of soul towards all hap-
penings, painful or pleasurable,towardsdefeat and success,
honour and disgrace, good repute and ill-repute, good for-
tune and evil fortune. Pleasure and suffering we shall ac-

cept with the same embrace. For in all happenings we
shall see the will of the Master of all works and results
and the expression of the Divine. So too He manifests
Himself, in events as well as in things and in creatures. All
thingsmove towards a divine event and each experience,
suffering and want no less than joy and satisfaction, is a

necessary step in the carrying out of a universal concep-
tion which it is our business to understand and second. To
revolt, to condemn, to cry out is the impulse of our unchas-
tened and ignorant spirits. Revolt is necessary, helpful,
decreed for the divine development in its own time and
stage ;but this too belongs to the stage of the soul's child-
hood or of its raw adolescence. The ripened soul does not
condemn but seeks to understand, does not cry out but
accepts and toils to improve and perfect, does not revolt
inwardly but labours to obey and fulfil.
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Certainly, this equality cannot come except by a pro-

tracted ordeal and by patient self-discipline. So long as

desire is strong, it cannot come at all except in periods of

quiescence and of the fatigue of desire. And in itself it has

its necessary periods. Ordinarily we begin with a period of

endurance, of the fronting, suffering and assimilation of

all contacts. We have to learn not to wince away from

that which pains and repels, not to run eagerly towards

that which plenses and attiacts, but rather to accept, to

face, to bear, to conquer. This is the stoical period of the

preparation of equality. But it is well if this endurance can

be reinforced by the sense of submission to a divine Will,—

if the living clay can yield with knowledge or with resigna-

tion, even in suffering, to the touch of the divine Hand

which is preparing its perfection. For a devout and even a

tender stoicism is possible and it is better than the merely

pagan endurance which may lend itself to a too great har-

dening of the vessel of God; it prepares more surely the

strength that is capable of love and the calm that passes

on into bliss. The gain of this period is the soul's strength,

equal to all shocks and contacts.

The second period is that of a high-seated indifference

or impartiality,* in which the soul becomes free from

exultation and depression, from the eagerness of joy and

the pang of grief and suffering. This is the philosophic

period of the preparation of equality. But the indifference

must not be that of an inert turning away from action and

experience nor the indifference ot weariness, disgust and

distaste which is only the recoil of disappointed or satiated

desire and of a baffled or dissatisfied egoism. These recoils

come inevitably in the unripe soul and may even help the

progress, but they are not the perfection towards which we

labour. The indifference or rather the impartiality we seek

is that of the soul high-seated, uddsina, above the contacts

of things, regarding and accepting them but not moved or

subjected. The gain of this period is the soul's peace un-

* Udisttwl,!
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5.’ " ARYA

Certainly, thisequality cannot come except by a pro-
tracted ordeal and by patient self-discipline. So long as

desire is strong, it cannot come at all except in periods of
quiescence and of the fatigue of desire. And in itself it has
its necessary periods. Ordinarilywe begin with a period of
endurance, of the fronting, suffering and assimilationof
all contacts. We have to learn not to wince away from
that which pains and repels, not to run eagerly towards
that which pleases and attracts, but rather to accept, to
face, to bear, to conquer. This is the stoical period of the
preparation of equality. But it is well if thisendurance can

be reinforced by the sense of submission to adivineWill,-
if the living clay can yield withknowledge or with resigna-
tion, even in suffering, to the touch of the divine Hand
which is preparing its perfection. For a devout and even a
tender stoicism is possible and it is better than the merely
pagan endurance which may lend itself to a too great har-
dening of the vessel of God; it prepares more surely the
strength that is capable of love and the calm that passes
on into bliss. The gain of thisperiod is thesoul’s strength,
equal to all shocks and contacts.

The second period is thatof a high-seated indifierence
or impartiality} in which the soul becomes free from
exultation and depression, from the eagerness of joy and
thepang of grief and snflering. This is thephilosophic
period of thepreparation of equality. But the indifierence
must not be thatof an inert turning away from action and
experience nor the indiflcrenceof weariness, disgust and
distaste which is only the recoilofdisappointed or satiated
desire and of a baflled or dissatisfied egoism. These recoils
come inevitably-inthe unripe soul and may even help the
progress, but they are not theper Iection towards which we

labour. The indifference or rather the impartialitywe seek
is thatof the soul high-seated, udcisina, above thecontacts
of things, regarding and accepting thembut not moved or

subjected. The gain of this period is the soul's peace un-
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shaken whether by the ripplings or by the waves and bil-

lows of the world's movement.

The third period is that of the advent of a lapturous

equality of the soul, when peace and the possession of the

divine calm is completed by bliss and the possession of the

divine movement. And that this greater perfection may

come, it is well that the impartial high-seatedness of the

soul should be modified by a new sense of submission, not

now resigned but glad,—for there is no suffering,—not now

merely to a divine Will which we perceive, but to a divine

Love in the Will which we feel and rapturously suffer. A

lonely power, peace and stillness is the last word of the

philosophic equality; but the soul in its integrality libe-

rates and surrenders itself from this self-created status into

the sea of the supreme and all-embracing ecstasy. We be-

come capable of receiving all contacts with a blissful equa-

lity, because we feel in them the touch of the imperishable

Love and Delight that is for ever in the heart of things.

The gain of this greater finality is the soul's delight and

the opening gates of the beatitude divine that passes all

understanding.

But that this movement of the abolition of desire and

the conquest of the soul's equality may come to such an

absolute perfection, another movement is necessary. The

second step we have to take when tlu rhst has been a little

firmly set in its place, is the abolition of the egoism of ac-

tion. For by giving up the fruits and the desire of the

fiuits to the Muster of the Sacrifice we part with the ego-

ism of desire, but we keep the egoism of the worker. We

are still subject to the sense ot being ourselves the doer of

the act, ourselves its source and giver of the sanction. It

is still the "I" that chooses and determines, it is still the

MI" that feels the merit and undertakes the responsibility.

But the removal of thescparative ego-sense is the aim

of Yoga. If any ego is to remain in us it is only the form

of it which knows itself to be a form and can act as a

luminous centre of the one Consciousness and a pure rtflec-

tiou of the one. Existence—a mere support for the indivi-

dual action of the Universal Being.
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shaken whether by the ripplings or by the \\3.\'CS and bil-
lows of the world's movement.

The third period is that of the advent of a rapturous
equality of the soul, when peace and the possession of the
divine calm is completed by bliss and thepossession of the
divine movement. And that this greater perfection may
come, it is well that the impartial high-seatedness of the
soul should be modified by a new sense of submission, not
now resigned but glad,—-for there is no sutfering,-—not now

merely to a divine Will which we perceive, but to a divine
Love in the Willwhich we feel and rapturously suffer. A
lonely power, peace and stillness is the last word of the
philosophic equality; but the soul in its integiality libe-
rates and surrendersitself from this self-created status into
the sea of the supreme and all-embracingecstasy. We be—
come capable of receiving all contactswitha blissful equa-
lity. hecause we feel in them the touch of the imperishable
Love and Delight that is for ever in the heart of things.
The gain of thisgreater finality is the soul's delight and
the opening gates of the beatitude divine that passes all
understanding.

But thatthis movement of the abolition of desire and
the conquest of the soul's equality may come to such an

absolute perfection, another moveimnt is necessary. The
second step we have to take when the first has been a little
firmly set in its place, is the abolition of the i;gOiSm of ac-

tion. For by giving up the fruits and the desire of the
fruits to the Master of the Sacrificewe part with the ego-
ism of desire, but we keep the egoism of the worker. We
are still subject to the sense of being ourselves the docr of
the act, ourselves its source and giver of the sanction. It
is still the “ I ” that chooses and determines, it is still the
“I” that feels the merit and undertakes the responsibility.

But the removal of thescpaiative ego-sense is the aim

of Yoga. If any ego is to remain in us it is only the form
of it which knows itself to be a form and can act as a

luminous centre of theone L‘.onsciousne~;~s and a pure rt. flec-
tion of the one Existence-—a mere support for the indivi-
dual action of tllv Universal Being.
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In this supreme movement of the way of works by

which the soul divests itself gradually of the obscure robe

ot thii ego, there is also a progressive gradation. We have

first to realise that as the fruit of works belongs to the

Lord alone, so in reality our works also are His. He is

lord of our actions no less than of our results. This then

is the second attitude that the sadhaka has to take with

regard to his works, that they are not his at all, but pro-

ceed from the Supreme Existence expressing itself through

us in the terms of our individual nature. But in taking

this attitude there is always the peril of confusing our

own ego with the Lord and distorting our surrender to a

higher Will into an excuse for the indulgence of our self-

will and even of our desires and passions. Before he can

take securely this step in his self-culture the sadhaka must

have advanced far in the elimination of desire and in the

firm equality of his soul towards all workings and all

happenings. Or he must do it with a strict adherence to

the true knowledge of his own nature and a vigilant eye

upon the deceits of the ego.

Immediately therefore he must take the further step

of relegating himself to the position of the Witness. He

must watch the executive force of nature at work within

him and understand its action. This Nature works in him,

says the Gita, through the triple quality of Prakriti, the

quality of light and good, the quality of passion and de-

sire and the quality of obscurity and inertia. He must

learn to distinguish, as witness of all that proceeds within

this kingdom of his nature, the separate and the combined

action of these qualities, so that as the giver of the sane-

tion he may induce the nature to subdue the working of

the two lower qualities into subjection to the quality of

light and good. This done, he is ready to make the final

renunciation of his works to the Supreme Will acting

through a higher or divine Nature in which a purer and

vaster light works in a wide calm and illuminates with

its undisturbed and undarkened Truth the glad and de-

sireless action of the liberated soul.

Then is possible the final step in which the veil of
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In this supreme movement of the way of works by
which the soul divests itself gradually of the obscure robe
of the ego, there is also a progressive gradation. We have
first to realise that as the fruit of works belongs to the
Lord alone, so in reality our works also are His. He is
lord of our actions no less than of our results. This then
is the second attitude thatthe sadhaka has to take with
regard to his works, that they are not his at all, but pro-
ceed from the Supreme Existence expressing itself through
us-in the terms of our individual nature. But in taking
this attitude there is always theperil of confusing our

own ego with the Lord and distorting our surrender to a

higher Will into an excuse for the indulgence of our self-
willand even of our desires and passions. Before he can
take securely thisstep in his self-culture thesadhaka must
have advanced far in the eliminationof desire and in the
firm equality of his soul towards all workings and all
happenings. Or he must do it with a strict adherenceto
the true knowledge of his own nature and a vigilant eye
upon the deceits of the ego.

Immediately therefore he must take the further step
of rclegating himself to the position of the Witness. He
must watch the executive force of nature at work within
him and understand its action. This Nature worksin him,
says the Gita, through the triple quality of Prakriti,the
quality of light and good, the quality of passion and de-
sire and the quality of obscurity and inertia. He must
learn to distinguish, as witness of all that proceeds within
this kingdom of his nature, theseparate and the combined
action of these qualities, so thatas the giver of the sanc-
tion he may induce the nature to subdue the working of
the two lower qualities into subjection to the quality of
light and good. This done, he is ready to make the final
renunciation of his works to the Supreme Will acting
through a higher or divine Nature in which a purer and
vaster light works in a wide calm and illuminates with
its undisturbed and undarkened Truththe glad and de-
sireless action of the liberatedsoul.

Then is possible the final step in which the veil of
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Nature is withdrawn and face to face with the Master of

all existence and renouncing to Him his works as well as

the fruits of his works he acts only as the conscious in-

strument, no longer giving the sanction, but receiving and

following it, no longer doing works, but accepting their

execution through him, no longer willing the fulfilment of

his own mental constructions and the satisfaction of his

own emotional desires but obeying and participating in a

Divine Will that is also a Divine Knowledge and a Divine

Love.
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Nature is withdrawn and face to face with the Master of
all existence and renonncing to Him his works as well as

,the fruits of his works he acts only as the conscious in-
strument, no longer giving thesanction, but receiving and
following it, no longer doing works, but accepting their
execution through him, no longer willingthe fulfilmentof
his own mental constructions and the satisfactionof his
own emotional desires but obeying and participating in a

DivineVVillthat is also a Divine Knowledge and a Divine
Love.

—-a-—o—.-_.-.
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The Kena Upanishad

COMMENTARY

ill

The eternal question has been put which turns

man's eyes away from the visible and the outward to that

which is utterly within, away from the little known that

he has become to the vast unknown he must yet grow into

and be because that is his Reality and out of all masque-

rade of phenomenon and becoming the Real Being must

eventually deliver itself. The human soul once seized by

this compelling direction can no longer be satisfied with

looking forth at molalities and secmings through those

doors of the mind and sense which the Self-existent has

made to open outward upon a world of forms; it is driven

to gaze inward into a new world of realities.

Here in the world that man knows, he possesses some-

thing which, however imperfect and insecure, he yet values.

For he aims at and to some extent he procures enlarged

being, increasing knowledge, more and more joy and satis-

faction and these things are so precious to him that for

what he can get of them he is ready to pay the price of

continual suffering from the shock of their opposites. If

then he has to abandon what he here pursues and clasps,

there must be a far more powerful attraction drawing

him to the Beyond, a secret offer of something so great as

to be a full reward for all possible renunciation that can

be demanded of him here. This is offered,—not an enlarged

becoming, but infinite being ; not always relative piecings

of knowledge mistaken in their hour for the whole of know-

ledge, but the possession of our essential consciousness and
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The Kena Upanishad

COMMENTARY
III

The eternal question has been put which turns
man's eyes away from the visible and the outward to that
which is utterly within, away from the little known that
he has become to the vast unknown he must yet grow into
and be because that is his Reality and out of all masque-
rade of phenomenon and becoming the Real Being must
eventually deliver itself. The human soul once seized by
this compelling direction can no longer be satisfied with
looking forth at molt.-alities and secmings through those
doors of the mind and sense which the Self-existent has
made to open outward upon a world of forms; it is driven
to gaze inward into a new world of realities.

Here in the world that man knows, he possesses some-

thingwhich, however imperfect and insecure, he yet values.
For he aims at and to some extent he procures enlarged
being, increasing knowledge, more and more joy and satis-
faction and these things are so precious to him that for
what he can get of them he is ready to pay the price of
continual suffering from theshock of their opposites. If
then he has to abandon what he here pursues and clasps,
there must be a far more powerful attraction drawing
him to the Beyond, a secret offer of somethingso great as

to be a full reward for all possible renunciation that can

he demanded of him here. This is offer-ed,—not an enlarged
becoming,but infinite being ; not always relative piecings
of knowledge mistaken in theirhour for thewhole of know-
ledge, but the possession of our essential consciousness and
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the flood of its luminous realities; not partial satisfac-

tions, but the drlight. In a word, Immortality.

The language of the Upanishad makes it strikingly

clear that it is no metaphysical abstraction, no void Silence,

noindeterminate Absolute which is offered to the soul that

aspires, but rather the absolute of all that is possessed by

it here in the relative world of its sojourning. All herein

the mental is a growing light, consciousness and life ; all

there in the supramental is an infinite life, light and con-

sciousness. That which is here shadowed, is there found;

the incomplete here is there the fulfilled. The Beyond is

not an annullation, but a transfiguration of all that we are

here in our world of forms; it is sovran Mind of this

mind, secret Life of this life, the absolute Sense which

supports and justifies our limited senses.

We renounce ourselves in order to find ourselves ; for

in the mental life there is only a seeking, but never an ulti-

mate finding till mind is overpassed. Therefore there is

behind all our mentality a perfection of ourselves which

appears to us as an antinomy and contrast to what we are.

For here we are a constant becoming; there we possess our

eternal being. Here we conceive of ourselves as a change-

ful consciousness developed and always developing by a

hampered effort in the drive of Time; there we are an immu-

table consciousness of which Time is not the masterbut the

instrument as well as the field of all that it creates and

watches. Here we live in an organisation of mortal con-

sciousness which takes the form of a transient world; there

we are liberated into the harmonies of an infinite self-

seeing which knows all world in the light of the eternal

and immortal. The Beyond is our reality ; that is our

plenitude; that is the absolute satisfaction of our self-exis-

tence. It is immortality and it is " That Delight."

Here in our imprisoned mentality the ego strives to be

master and possessor of its inner field and its outer environ-

ment, yet cannot hold anything to enjoy it, because it is not

possible really to possess what is not-self to us. But there

in the freedom of the eternal our self-existence possesses

without strife by the sufficient fact that all things are it-
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the flood of its luminous realities; not partial satisfac-
l-'i0flS. but the delight. In a word, Immortality.

The language of the Upanishad makes it strikingly
clearthatit is no metaphysicalabstraction,no void Silence,
noindeterrninate.Absolutewhich is oflered to thesoul that
aspires, but rather the absolute of all that is possessed by
it here in the relative world of its sojourning. All herein
the mental is a growing light, consciousness and life ; all
there in the supramental is an infinite life, light and con-
sciousness. That which is here shadowed, is there found;
theincompletehere is there the fulfilled. The Beyond is
not an annullation, but a transfiguration of all that we are

here in our world of forms; it is sovran Mind of this
mind, secret Life of thislife,the absolute Sense. which
supports and justifiesour limited senses.

VVC renounce ourselves in order to find ourselves ; for
in the mental life there is only a seeking,but never an ulti-
mate finding tillmind is overpassed. Therefore thereis
behind all our mentality a perfection of ourselves which
appears to us as an antinomy and contrast to what we are.

For here we are aconstantbecoming; therewe possess our

eternal being. Here we conceive ofourselves as a change-
ful consciousness developed and always developing by a

hampered effort in thedrive ofTime; therewe are an immu-
tableconsciousness of which Time is not themasterbut the
instrument as well as the field of all that it creates and
watches. Here we live in an organisation of mortal con-

sciousness which takes theform of a transient world; there
we are liberated into the harmonies of an infinite self-
seeing which knows all world in the light of the eternal
and immortal. The f3eyond is our reality ; that is our

plenitude; that is the absolute satisfactionof our self-exis-
tence. It is immortality and it is “ That Delight. ”

Here in our imprisoned mentality theego strives to be
master and possessor of its inner field and its outer environ-
ment, yet cannot hold anything to enjoy it. becauseit is not
possible really to possess what is not-self to us. But there
in the freedom of the eternal our self-existence possesses
without strife by the sufficient fact that all things are it-
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self. Here is the apparent man, there the real man, the

Purusha: here are gods, there is the Divine: here is the

attempt to exist, Life flowering out of an all-devouring

death, there Existence itself and a dateless immortality.

The answer that is thus given is involved in the very

form of the original question. The Truth behind Mind,

Life, Sense must be that which controls by exceeding it;

it is the Lord, the all-possessing Deva. This was the con-

clusion at which the Isha Upanishad arrived by the syn-

thesis of all existences ; the Kena arrives at it by the anti-

thesis of one governing self-existence to all this that exists

variously by another power of being than its own. Each

follows its own method for the resolution of all things into

the one Reality, but the conclusion is identical. It is the

All-possessing and All-enjoying, who is reached by the

renunciation of separate being, separate possession and

separate delight.

But the Isha addresses itself to the awakened seeker;

it begins therefore with the all-inhabiting Lord, proceeds

to the all-becoming Self and returns to the Lord as the

Self of the cosmic movement, because it has to justify works

to the seeker of the Uncreated and to institute a divine life

founded on the joy of immortality and on the unified con-

sciousness of the individual made one with the universal. The

Kcna addresses itself to the soul still attracted by the ex-

ternal life, not yet wholly awakened nor wholly a seeker;

it begins therefore with the Brahman as the Self beyond

Mind and proceeds to the Brahman as the hidden Lord

of all our mental and vital activities, because it has to

point this soul upward beyond its apparent and outward

existence. But the two opening chapters of the Kena only

state less widely from this other view-point the Isha's doc-

trine of the Self and its becomings; the last two repeat in

other terms of thought the Isha's doctrine of the Lord

and His movement.

IV

The Upanishad first affirms the existence of this pro-

founder, vaster, more puissant consciousness behind our
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self. Here is the apparent man, there the real man, the
Purusha: here are gods, thereis the Divine: here is the
attempt to exist, Life flowering out of an all-devouring
death, thereExistence itself and a dateless immortality.

The answer that is thus given is involved in the very
form of the original question. The Truthbehind Mind,
Life, Sense must be that which controls by exceeding it ;
it is theLord, the all-possessing Deva. This was the con-
clusion at which the Isha Upanishad arrived by the syn-thesis ofall existences ; the Kena arrives at it by theanti-
thesis of one governing self-existence to all thisthatexists
variously by another power of being than its own. Each
follows its own method for theresolution of all things into
theone Reality, but the conclusion is identical. It is the
All-possessing and All-enjoying, who is reached by the
renunciation of separate being. separate possession and
separate delight.

But the Isha addresses itself to the awakened seeker ;
it begins thereforewith the all-inhabiting Lord, proceeds
to the all-becoming Self and returns to the Lord as the
Selfof thecosmic movement,becauseit has to justify works
to theseeker of the Uncreated and to institute a divine life
founded on the joy of immortality and on the unified eon-
sciousnessof theindividualmadeone withtheuniversal. The
Kena addresses itself to the soul stillattracted by the ex-
ternal life, not yet wholly awakened nor wholly a seeker;
it begins therefore with the Brahman as the Self beyond
Mind and proceeds to the Brahman as the hidden Lord

_

of all our mental and vital activities, because it has to
point this soul upward beyond its apparent and outward
existence. But the two opening chapters of the Kena only
state less widely from this other view-point the Isha’s doc-
trineof the Self and its becomings; the last two repeat in
other terms of thought the Isha’s doctrine of the Lord
and Hismovement.

IV

The Upanishad first aflirms the existence of this pro-
founder, vaster, more puissant consciousness behindour
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mental being. That, it affirms, is Brahman. Mind, Life,

Sense, Speech are not the utter Brahman ; they are only

inferior modes and external instruments. Brahman-con-

sciousness is our real self and our true existence.

Mind and body are notour real self; they are mutable

formations or images which we go on constructing in the

drive of Time as a result of the mass of our past energies*

For although those energies seem to us to lie dead in the

past because their history is behind us, yet are they still

existent in their mass and always active in the present and

the future.

Neither is the ego-function our real self. Ego is only

a faculty put forward by the discriminative mind to centra-

lise round itself the experiences of the sense-mind and to

serve as a sort of lynch-pin in the wheel which keeps to-

gether the movement. It is no more than an instrument,

although it is true that so long as we are limited by one

normal mentality, we are compelled by the nature of that

mentality and the purpose of the instrument to mistake

our ego-function for our very self.

Neither is it the memory that constitutes our real self.

Memory is another instrument, a selective instrument for

the practical management of our conscious activities. The

ego-function uses it as a rest and support so as to preserve

the sense of continuity without which our mental and vital

activities could not be organised for a spacious enjoyment

by the individual. But even our mental self comprises and

is influenced in its being by a host of things which are not

present to our memory, are subconscious and hardly grasp-

ed at all by our surface existence. Memory is essential to

the continuity of the ego-sense, but it is not the constituent

of the ego-sense, still less of the being.

Neither is moral personality our real self. It is only a

changing formation, a pliable mould framed and used by

our subjective life in order to give some appearance of fix-

ity to the constantly mutable becoming which our mental

limitations successfully tempt us to call ourselves.

Neither is the totality of that mutable conscious be-

coming, although enriched by all that subconsciously un-
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mental being. That, it afllrms, is Brahman. Mind, Life.
Sense, Speech are not the utter Brahman ; they are only
inferior modes and external instruments. Brahman-com
sciousness is our realself and our true existence.

Mind and body are not our real self ; theyare mutable
formations or images which we go on constructing in the
drive of Time as a result of the mass of our past energies-
For although those energies seem to usto lie dead in the
past because their history is behind us, yet are they still
existent in their mass and always active in the present and
the future.

Neither is the ego-function our real self. Ego is only
a facultyput forward by the discriminativemind to centra-
lise round itself the experiencesof the sense-mind and to
serve as a sort of lynch-pin in the wheel which keeps to-
gether the movement. It is no more than an instrument,
although it is true thatso long as we are limited by one
normal mentality, we are compelled by the nature of that
mentality and the purpose of the instrument to mistake
our ego-function for our very self.

Neither is it the memory thatconstitutes our real self.
Memory is another instrument, a selective instrument for
the practical management of our conscious activities. The
ego-function uses it as a rest and support so as to preserve
the sense of continuitywithoutwhich our mental and vital
activitiescould not be organised for a spacious enjoyment
by the individual. But even our mental self comprises and
is influenced in its being by a host of thingswhich are not
present to our memory, are subconscious and hardly grasp-
ed at all by our surface existence. Memory is essential to
thecontinuityof theego-sense, but it is not theconstituent
of the ego-sense, still less of the being.

Neither is moral personality our real self. It is only a

changing formation, a pliable mould framed and used by
our subjective life in order to give some appearance of fix-
ity to the constantly mutable becoming which our mental
limitationssuccessfully tempt us to call ourselves.

Neither is the totality of thatmutable conscious be-
coming. although enriched by all that subconsciouslyun-
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derlies it, our real self. What we become is a fluent mass

of life, a stream.of experience pouring through lime, a

flux of Nature-upon the crest of which our mentality rides.

What we are is the eternal essence of that life, the immut-

able consciousness that bears the experence, the immortal

substance of Nature and mentality.

For behind all and dominating all that we become

and experience, there is something that originates, uses,

determines, enjoys, yet is not changed by its origination,

not affected by its instruments, not determined by its

determinations, not worked upon by its enjoyings. What

that is, we cannot know unless we go behind the veil of

our mental being which knows only what is affected, what

is determined, what is worked upon, what is changed.

The mind can only be aware of that as something which

we indefinably are, not as something which it definably

knows. For the moment our mentality tries to fix this

something, it loses itself in the flux and the movement,

grasps at parts, functions, fictions, appearances which it

uses as planks of safety in the welter or tries to cut out

a form from the infinite and say "This is I." In the

words of the Veda, " when the mind approaches That and

studies it, That vanishes."

But behind the Mind is this other or Brahman-con-

sciousness, Mind of our mind, Sense of our senses, Speech

of our speech, Life of our life. Arriving at that, we arrive

at Self; we can draw back from mind the image into

Brahman the Reality.

But what differentiates that real from this apparent

self? Or — since we can say no more than we have said

already in the way of definition, since we can only indi-

cate that "That" is not what "this" is, but is the mental-

ly inexpressible absolute oi" all that is here, — what is

the relation of this phenomenon to that reality ? For it is

the question of the relation that the Upanishad makes

its starting-point; its opening question assumes that there

is a relation and that the reality originates and governs

the phenomenon.

Obviously, Brahman is not a thing subject to our
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derlies it, our real self. What we become is a fluent mass
of life, a streamzpf experience pouring through time, a

flux of Naturenpon thecrest of which our mentality rides.
What we are is the eternal essence of thatlife, the immut-
able consciousness that bears the experence, the immortal
substance of Nature and mentality.

For behind all and dominating all thatwe become
and experience, there is something that originates, uses,
determines, enjoys, yet is not changed by its origination,
not afiected by its instruments, not determined by its
determinations, not worked upon by its enjoyings. What
that is, we cannot know unless we go behind the veil of
our mental being which knows only what is afiected, what
is determined, what is worked upon, what is changed.
The mind can only be aware of that as somethingwhich
we indefinablyare, not as something which it definably
knows. For the moment our mentality tries to fix this
something,it loses itself in the flux and the movement,
grasps at parts, functions, fictions, appearances which it
uses as planks of safety in the welter or tries to cut out
a form from the infinite and say “This is I." In the
words of the Veda, “ when the mind approachesThat and
studies it, That vanishes.”

But behind the Mind is this other or Brahman-com
sciousness, Mind of our mind, Sense of our senses, Speech
of our speech, Life of our life. Arriving at that,we arrive
at Self; we can draw back from mind the image into
Brahman the Reality.

But what differentiates that real from this apparent
self? Or— since we can say no more than we have said
already in the way of definition, since we can only indi-
cate that "That" is not what "this” is, but is the mental-
ly inexpressible absolute of all that is here, —what is
the relation of this phenomenon to that reality ? For it is
the question of the relation that the Upanishad makes
its starting-point; its opening question assumes that there
is a relation and that the reality originates and governs
the phenomenon.

Obviously, Brahman IS not a thing subject to our
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mind, senses, speech or life-force; it is no object seen,

heard, expressed, sensed, formed by thought, nor any

state of body or mind that we become in the changing

movement of the life. But the thought of the Upanishad

attempts to awaken deeper echoes from our gulfs than

this obvious denial of the mental and sensuous objectivity

of the Brahman. It affirms that not only is it not an

object of mind or a formation of life, but it is not even

dependent on our mind, life and senses for the exercise of

its lordship and activity. It is that which does not think

by the mind, does not live by the life, does not sense

by the senses, does not find expression in the speech, but

rather makes these things themselves the object of its

superior, all-comprehending, all-knowing consciousness.

Brahman thinks out the mind by that which is beyond

mind; it sees the sight and hears the hearing by that

absolute vision and audition which are not phenomenal

and instrumental but direct and inherent; it forms our

expressive speech out of its creative word; it speeds out

this life we cling to from that eternal movement of its

energy which is not parcelled out into forms but has always

the freedom of its own inexhaustible infinity.

Thus the Upanishad begins its reply to its own ques-

tion. It first describes Brahman as Mind of the mind, Sight

of the sight, Hearing of the hearing, Speech of the speech,

Life of the life. It then takes up each of these expressions

and throws them sucessively into a more expanded form

so as to suggest a more definite and ample idea of their

meaning, so far as that can be done by words. To the ex-

pression " Mind of the mind" corresponds the expanded

phrase " That which thinks not with the mind, that by

which mind is thought " and so on with each of the origi-

nal descriptive expressions to the closing definition of the

Life behind this life as "That which breathes not with

the life-breath, that by which the life-power is brought

forward into its movement."

And each of these exegetic lines is emphasised by the

reiterated admonition, " That Brahman seek to know and

not this which men follow after here." Neither Mind,Life,
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mind, senses, speech or life-force; it is no object seen.
heard, expressed , sensed, formed by thought, not any
state of body or mind that we become in the changing
movement of the life. But the thought of the Upanishad
attempts tozawaken deeper echoes from our gulfs than
thisobvious denial of the mental and sensuous objectivity
of the Brahman. It aflirms that not only is it not an

object of mind or a formation of life, but it is not even

dependent on our mind, life and senses for the exercise of
its lordship and activity. It is that which does not think
by the mind, does not live by the life, does not sense

by the senses, does not find expression in the speech, but
rather makes these things themselves the object of its
superior, all—comprencnding,all-knowing consciousness.

Brahman thinksout themind by thatwhich is beyond
mind; it sees the sight and hears the hearing by that
absolute vision and audition which are not phenomenal
and instrumental but direct and inherent; it forms our

expressive speech out of its creative word; it speeds out
this life we cling to from that eternal movement of its

energy which is not parcelled out into forms but has always
the freedom of its own inexhaustibleinfinity.

Thus the Upanishad begins its reply to its own ques-
tion. It first describes Brahman as Mind of themind, Sight
of the sight, ‘Hearing of the hearing, Speech of the speech,
Life of the life. It then takes up each of these expressions
and throws them sucessively into a more expanded form
so as to suggest a more definite and ample idea of their
meaning, so far as that can be done by words. To the ex-

pression “ Mind of the mind " corresponds the expanded
phrase “ That which thinks not with the mind, thatby
which mind is thought ” and so on with each of theorigi-
nal descriptive expressions to the closing definition of the
Life behind this life as “ That which breathesnot with
the life-breath, that by which the life-power is brought
forward into its movement."

And each of these exegetic lines is emphasised by the
reiterated admonition, “ That Brahman seek to know and
not this which men follow after here.” NeitherMind,Life,
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Sense and Speech nor their objects and expressions are

the Reality which we have to know and pursue. True know-

ledge is of That which forms these instruments for us but

is itself independent of their utilities. True possession and

enjoyment is of that which, while it creates these objects

of our pursuit, itself makes nothing the object of its pursuit

and passion, but is eternally satisfied with all things in the

joy of its immortal being.
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Sense and Speech nor their objects and expressions are

theReality which we have to know and pursue. Trueknow-
ledge is of That which forms these instruments for us but
is itself independent of theirutilities.True possession and
enjoyment is of thatwhich, while it creates these objects
of our pursuit, itself makes nothingtheobject of its pursuit
and passion, but is eternallysatisfied withall thingsin the
joy of its immortal being.
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The Eternal Wisdom

THE CONQUEST OF THE TRUTH

MORAL INDEPENDENCE.

i Often man is preoccupied with human rules and for-

2 gets the inner law.—The superior type of man is in

all the circumstances of his life exempt from preju-

dices and obstinacy; he regulates himself by justice

alone.

3-4 The just man is himself his own law.—It is better

to follow one's own law even though imperfect than

5 the better law of another.—A soul full of wisdom,

however excellent it be, cannot be compared with right

6 and straightforward Thought.—A man's heart show-

eth to him what he should do better than seven sen-

tinels on the summit of a rock.

7 Often men take for their conscience not the mani-

festation of the spiritual being but simply what is

considered good or bad by the people in their environ-

8 ment.—What human voice is capable of telling me,

"This is good and that is bad?"

9 Do what thou knowest to be good without expect-

ing from it any glory. Forget not that the vulgar are

10 a bad judge of good actions.—It is better to be good

and to be called wicked by men than to be wicked and

11 esteemed good.—Whoever wishes to be truly a man,

must abandon all preoccupation by the wish to please

1) Antoine the Healer; Revelations.—2) Confucius.—3) Inscription

on the Catacombs.—4) Bhagavad Gita—6) Fo-sho-hing-tsau-king.—

6)Ecclesiasticus.—7) Tolstoi.—8) Kobo Daishi.—9) Demophilus-—10) Sadi:

Gulistan II.—11) Emerson.
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The Eternal Wisdom

THE CONQUEST OF THE TRUTH

MORAL INDEPENDENCE.

Often man is preoccupied withhuman rules and for-
gets the inner law.—The superior type of man is in
all the circumstances of his life exempt from preju-
dices and obstinacy; he regulates himself by justice
alone.

The just man is himself his own law.-—It is better
to follow one’s own law even though imperfect than
the better law of another.-—A soul full of wisdom,
howeverexcellent it he, cannot be comparedwithright
and straightforward Thought.—A man's heart show-
eth to him what he should do better than seven sen-
tinels on the summit of a rock.

Often men take for their conscience not the mani-
festation of the spiritual being but simply what is
considered good or bad by thepeople in theirenviron-
ment.—What human voice is capable of telling me,
“This is good and that is bad P "

Do what thou- knowest to be good without expect-
ing from it any glory. Forget not that the vulgar are

a bad judge of good actions.—It is better to be good
and to be called wicked by men than to be wicked and
esteemed good.—Whoever wishes to be truly a man,
must abandon all preoccupation by the wish to please

1) Antoine the Healer; Revelations.—2) Confucius.-3)Inscription
the Catacombs---4) Bl: and Gita--5) F0-tho-hinf-tsau-kin.-s--10) adi:

Gulistan IL-11)Emerson.
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the world. There is nothing more sacred or more

fecund than the curiosity of an independent spirit.

12 Only one who has surmounted by wisdom that

which the world calls good and evil and who lives in

13 a clear light, can be truly called an ascetic—When

you raise yourself beyond praise and blame and your

will, the will of a man who loves, intends to be mas-

ter of all things, then for you is the beginning of

virtue.

14 But the higher you raise yourself, the smaller you

will seem to the eyes that are envious. He who ran-

ges on the heights is the one whom men most detest.—

15 If a man is detested by the crowd, you must exa-

mine, before you judge him, why they condemn, and

if a man is venerated by the crowd, equally must you,

before you judge, examine why they admire.

16 Let us take care above all not to walk like a flock

of sheep each in the other's traces; let us inform our-

selves rather of the place where we ought to go than

17 of that where others are going.—They will renounce

even the treading in the tracks of their fathers and

ancestors. They will shut the doors of friendship and

18 hatred on all the dwellers in the world.—Break, break

the old Tables, ye who seek after the knowledge.—

19 Neither, do men put new wine into old bottles.

20 I love the great scorners because they are the great

worshippers, arrows shot by desire towards that other

shore.

12) Dbammapada.—13) Nietzsche.—14) id—15) Confucius.—19) Seneca

17) Baha-ullah; The Seven Valleys.-18) Nietzsche.—19) Matthew IX.

17.—20) Nietzsche.
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the world. There is nothing more sacred or more

fecund than the curiosity of an independent spirit.
12 Only one who has surmounted by wisdom that

which the world calls good and evil and who lives in
I3 a clear light, can be truly called an ascetic.-When

you raise yourself beyond praise and blame and your
will, the will of a man who loves, intends to be mas-
ter of all things, then for you is the beginning of
virtue.

14 But the higher you raise yourself, the smaller you
will seem to the eyes that are envious. He who ran-

ges on theheights is theone whom men most detest.-
15 If a man is detested by the crowd, you must exa-

mine, before you judge him, why they condemn, and
if a man is venerated by the crowd, equally must you,
before you judge, examine why they admire.

16 Let us take care above all not to walk like a flock
of sheep each in theother’s traces; let us inform our-

selves ratherof the place where we ought to go than
17 of thatwhere others are going.—They will renounce

even the treading in the tracksof their fathersand
ancestors. They willshut thedoors of friendship and

18 hatred on all the dwellers in theworld.-—Break,break
the old Tables, ye who seek after the knowledge.-

19 Neither.do men put new wine into old bottles.
20 I love the great scorners becausethey are the great

worshippers, arrows shot by desire towards thatother
shore.

12)Dhammlpadae-13)Nietzsche.—14) id—-15)Confucius.—19)Seneca.—
17) Bah;-ullah ; The Seven 'ValIeys.—l8)Nietzsche.-19) Matthew IX.
17.-20)Nietzsche.
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Hymns of the Atris.

FOREWORD.

To translate the Veda is to border upon an attempt

at the impossible. For while a literal English rendering of

the hvmns of the ancient Illuminates would be a falsifi-

cation of their sense and spirit, a version which aimed at

bringing ;ill the real thought to the surface would be an in-

terpretation rather than a translation. I have essayed a sort

of middle path, — a free and plastic form which shall

follow the turns of the original and yet admit a certain

number of interpretative devices sufficient for the light of

the Vedic truth to gleam out from its veil of symbol and

mage.

The Veda is a book of esoteric symbols, almost of

spiritual formulae, which masks itself as a collection of

ritual poems. The inner sense is psychological, universal,

impersonal ; the ostensible significance and the figures

which were meant to reveal to the initiates what they

concealed from the ignorant, are to all appearance crude-

ly concrete, intimately personal, loosely occasional and al-

lusive. To this lax outer garb the Vedic poets are some-

times careful to give a clear and coherent form quite oth-

er than the strenuous inner soul of their meaning ; their

language then becomes a cunningly woven mask for hid-

den truths. More often they are negligent of the disguise

which they use, and when they thus rise above their in-

strument, a literal and external translation gives either

a bizarre, unconnected sequence of sentences or a form ot

thought and speech strange and remote to the uninitiated

intelligence. It is only when the figures and symbols are

made to suggest their concealed equivalents that there
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Hymns of theAtris.
 

FOREWORD.

To translate the Veda is to border upon an attempt
at the impossible. For while a literal English rendering of
the hymns of the ancient Illuminates would be afalsifi-
cation of their sense and spirit, a version which aimed at

bringing all thereal thought to thesurface would bean in.

terpretation ratherthan a translation. I have essayed asort

of middle path,—a free and plastic form which shall
follow the turns of the original and yet admit a certain
number of interpretative devices sufficient for the light of
the Vedic truth to gleam out from its veil of symbol and

mage.
The Veda is a book of esoteric symbols, almost of

spiritual formulae, which masks itself as a collection of
ritual poems. "The inner sense is psychological, universal,
impersonal ;the ostensible significance and the figures
which were meant to reveal to the initiates what they
concealed from the ignorant, are to all appearance crude-

ly concrete, intimatelypersonal, loosely occasional and al-
lusive. To this lax outer garb the Vedic poets are some-

times careful to give a clear and coherent form quite oth-
er than the strenuous inner soul of their meaning; their

language then becomes a cunningly woven mask for hid-
den truths. More often they are negligent of the disguise
which they use, and when they thus rise above their in-
strument, a literal and external translation gives either
a bizarre, unconnected sequence of sentences or a form of

thought and speech strange and remote to the uninitiated
intelligence. It is only when the figures and symbols are

made to suggest their concealed equivalents that there
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emerges out of the obscurity a transparent and well-link-

ed though close and subtle sequence of spiritual, psycho-

logical and religious ideas. It is this method of suggestion

that I have attempted.

It would have been possible to present a literal version

on condition of following it up by pages of commentary

charged with the real sense of the words and the hidden

message of the thought. But this would be a cumbrous

method useful only to the scholar and the careful student.

Some form of the sense was needed which would compel

only so much pause of the intelligence over its object as

would be required by any mystic and figurative poetry. To

bring about such a form it is not enough to translate the

Sanskrit word into the English; the significant name, the

conventional figure, the symbolic image have also frequent-

ly to be rendered.

If the images preferred by the ancient sages had

been such as the modern mind could easily grasp, if the

symbols of the sacrifice were still familiar to us and the

names of the Vedic gods still carried their old psychologi-

cal significance,— as the Greek or Latin names of classi-

cal deities, Aphtodite or Ares, Venus or Minerva, still bear

their sense for a cultured European,— the device of an

interpretative translation could have been avoided. But

India followed another curve of literary and religious

development than the culture of the West. Other names

of Gods have replaced the Vedic names or else these have

remained but with only an external and diminished signi-

ficance; the Vedic ritual, well-nigh obsolete, has lost its

profound symbolic meaning; the pastoral, martial and

rural images of the early Aryan poets sound remote, in-

appropriate, or, if natural and beautiful, yet void of the

old deeper significance to the imagination of their des-

cendants. Confronted with the stately hymns of the an-

cient dawn, we are conscious of a blank incomprehension.

And we leave them as a prey to the ingenuity of the

scholar who gropes for forced meanings amid obscurities

and incongruities where the ancients bathed their souls in

harmony and light.
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emerges out of the obscurity a transparent and well-link-
ed though close and subtle sequence of spiritual, psycho-
logical and religious ideas. It is this method of suggestion
that I have attempted.

It would have beenpossible to present a literal version
on condition of following it up by pages of commentary
charged with the real sense of the words and the hidden
message of the thought. But this would be a cumbrous
methoduseful only to thescholar and the careful student.
Some form of the sense was needed which would compel
only so much pause of the intelligence over its object as

would be required by any mystic and figurative poetry. To
bring about such a form it is not enough to translate the
Sanskrit word into the English; thesignificant name, the
conventionalfigure, thesymbolic image have also frequent-
ly to be rendered.

If the images preferred by the ancient sages had
been such as the modern mind could easilygrasp, if the
symbols of the sacrifice were still familiar to us and the
names of the Vedic gods still carried theirold psychologi-
cal significance,— as the Greek or Latin names of classi-
cal deities, Aphrodite or Ares, Venus or Minerva, still bear
their sense for a cultured European,— the device of an

interpretative translation could have been avoided. But
India followed another curve of literary and religious
development than the culture of the West. Othernames
of Gods have replaced theVedic names or else these have
remained but with only an external and diminished signi-
ficance; the Vedic ritual, well-nigh obsolete, has lost its
profound symbolic meaning; the pastoral, martial and
rural images of the early Aryan poets sound remote, in-
appropriate, or, if natural and beautiful, yet void of the
old deeper significance to the imagination of their des-
cendants. Confronted with the stately hymns of the an-

cient dawn, we are conscious of a blank incomprehension.
And we leave them as a prey to the ingenuity of the
scholar who grapes for forced meanings amid obscurities
and incongruities where the ancients bathed their souls in
harmony and light.
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A few examples will show what the gulf is and how

it was created. When we write in a recognised and con-

ventional imagery, " Laxmi and Saraswati refuse to dwell

under one roof ", the European reader may need a note

or a translation of the phrase into its plain unfigured

thought, "Wealth and Learning seldom go together", be-

fore he can understand, but every Indian already possesses

the sense of the phrase. But if another culture and religion

had replaced the Puranic and Brahminical and the old

books and the Sanscrit language had ceased to be read and

understood, this now familiar phrase would have been as

meaningless in India as in Europe. Some infallible com-

mentator or ingenious scholar might have been proving

to our entire satisfaction that Laxmi was the Dawn and

Saraswati the Night or that they were two irreconcilable

chemical substances— or one knows not what else! It is

something of this kind that has overtaken the ancient

clarities of the Veda; the sense is dead and only the obs-

curity of a forgotten poetic form remains. Therefore when

we read '* Sarama by the path of the Truth discovers the

herds ", the mind is stopped and baffled by an unfamiliar

language. It has to be translated to us, like the phrase

about Saraswati to the European, into a plainer and less

figured thought, "Intuition by the way of the Truth arrives

at the hidden illuminations." Lacking the clue, we wander

into ingenuities about the Dawn and the Sun or even im-

agine in Sarama, the hound of heaven, a mythological per-

sonification of some prehistoric embassy to Dravidian na-

tions for the recovery of plundered cattle!

And the whole of the Veda is conceived in such ima-

ges. The resultant obscurity and confusion for our intelli-

gence is appalling and it will be at once evident how use-

less would be any translation of the hymns which did not

strive at the same time to be an interpretation. "Dawn

and Night," runs an impressive Vedic verse, "two sisters of

different fo ms but of one mind, suckle the same divine

Child." We understand nothing. Dawn and Nightareof

different forms, but why of one mind? And who is thcchild?

If it is Agni, the fire, what are wc to understand by Dawn

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

7
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

HYMNS OF THE ATRI; 47
  

A few examples will show what the gulf is and how
it was created. When we write in a recognised and con-
ventional imagery, " Laxmi and Saraswati refuse to dwell
under one roof ”, the European reader may need a note
or a translation of the phrase into its plain unfigured
thought, “Wealthand Learning‘seldom go together", be-
fore he can understand, b’ut every Indian already possesses
the sense of thephrase. But if anotherculture and religion
had replaced the Puranic and Brahminical and the old
books and the Sanscrit language had ceased to be read and
understood, this now familiarphrase would have been as

meaningless in India as in Europe. Some infalliblecom-
mentator or ingenious scholar might have been proving
to our entire satisfaction that Laxmi was the Dawn and
Saraswati the Night orthattheywere two irreconcilable
chemical substances— or one knows not what else! It is
something of this kind that has overtaken the ancient
clarities of the Vaia; the sense is dead and only the obs-
curity of a forgotten poetic form remains. Therefore when
we read " Sarama. by the path of the Truthdiscovers the
herds ", the mind is stopped and baflled by an unfamiliar
language. It has to be translated to us, like the phrase
about Saraswati to the European, into a plainer and less
figured thought,“Intuitionby the way of the Trutharrives
at the hidden illuminations."Lackingthe clue, we wander
into ingenuities about the Dawn and the Sun or even im-
agine in Sarama, thehound of heaven, a mythologicalper-
sonification of some prehistoric embassy to Dravidian na-
tions for the recovery of plundered cattle !

And the whole of theVeda is conceived in such ima-
ges. The resultant obscurity and confusion for our intelli-
gence is appalling and it will be at once evident how use-
less would be any translation of the hymns which did not
strive at the same time to be an interpretation. “ Dawn
and Night," runs an impressive Vedicverse, “two sisters of
different forms but of one mind, suckle the same divine
Child.” We understand nothing. Dawn and Nightare of
different forms, but whyofone mind? And who is thechild?
If it is Agni. the fire, what are we to understand by Dawn
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and Night suckling alternately an infant fire? But the

Vedic poet is not thinking of the physical night, the phy-

sical dawn or the physical fire. He is thinking of the al-

ternations in his own spiritual experience, its constant

rhythm of periods of a sublime and golden illumination

and other periods of obscuration or relapse into normal

unillumined consciousness and he confesses the growth of

the infant strength of the divine lifewithin him through all

these alternations and even by the very force of their re-

gular vicissitude. For in both states there works, hidden or

manifest, the same divine intention and the same high-

reaching labour. Thus an image which to the Vedic mind

was clear, luminous, subtle, profound, striking, comes to

us void of sense or poor and incoherent in sense and there-

fore affects us as inflated and pretentious, the ornament

of an inapt and bungling literary craftsmanship.

So too when the seer of the house of Atri cries high

to Agni, " O Agni, O Priest of the offering, loose from us

the cords," he is using not only a natural, but a richly-la-

den image. He is thinking of the triple cord of mind,

nerves and body by which the soul is bound as a victim in

the great world-sacrifice, the sacrifice of the Purusha; he is

thinking of the force of the divine Will already awakened

and at work within him, a fiery and irresistible godhead

that shall uplift his oppressed divinity and cleave asunder

the cords of its bondage; he is thinking of the might of

that growing Strength and inner Flame which receiving

all that he has to offer carries it to its own distant and

difficult home, to the high-seated Truth, to the Far, to the

Secret, to the Supreme. All these a isociations are lost

to us; our minds are obsessed by ideas of a ritual sacrifice

and a material cord. We imagine perhaps the son of Atri

bound as a victim in an ancient barbaric sacrifice, crying

to the god of Fire for a physical deliverance!

A little later the seer sings of the increasing Flame,

"Agni shines wide with vast Light and makes all things

manifest by his greatness." What are we to understand?

Shall we suppose that the singer released from his bonds,

one knows not how, is admiring tranquilly the great blaze
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and Night suckling alternately an infant fire? But the
Vedic poet is not thinkingof thephysical night, the phy-
sical dawn or the physical fire. He is thinkingof the al-
ternations in his own spiritual experience, its constant
rhythm of periods of a sublime and golden illumination
and other periods of obscuration or relapse into normal
unilluminedconsciousness and he confesses the growth of
the infant strengthof thedivine lifewithinhim throughall
these alternations and even by the very force of their re-

gular vicissitude. For in bothstates there works, hidden or
manifest, the same divine intention and the same high-
reaching labour. Thus an image which to theVedicmind
was clear, luminous, subtle, profound, striking, comes to
us void of sense or poor and incoherent in sense and there-
fore afiects us as inflated and pretentious, the ornament
of an inapt andbungling literary craftsmanship.

So too when the seer of the house of Atri cries high
to Agni, “O Agni,O Priest of the ofiering, loose from us
the cords,” he is using not only a natural, but a richly-la-
den image. He is thinking of the triple cord of mind,
nerves and body by which the soul is bound as a victim in
the great world-sacrifice,the sacrificeof thePurusha; he is
thinkingof the force of thedivine Will already awakened
and at work within him, a fiery and irresistible godhcad
thatshall uplift his oppressed divinity and cleave asunder
the cords of its bondage ; he is thinkingof the might of
that growing Strength and inner Flame which receiving
all that he has to ofler carries it to its own distant and
difiicult home, to the high-seated Truth,to theFar, to the
Secret,to the Supreme. All these associations are lost
to us; our minds are obsessed by ideas of a ritual sacrifice
and a material cord. We imagine perhaps the son of Atri
bound as a victim in an ancient barbaric sacrifice,crying-
to the god of Fire for a physical deliverance!

A little later the seer sings of the increasing Flame,
“ Agni shines wide with vast Light and makes all things
manifest by his greatness.” What are we to understand ?

-

Shall we suppose that the singer released from his bonds,
one knows not how, is admiring tranquilly thegreat blaze-
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of the sacrificial fire which was to have devoured him and

wonder at the rapid transitions of the primitive mind ? It

is only when we discover that the "vast Light" was a fixed

phrase in the language of the Mystics for a wide, free and

luminous consciousness beyond mind, that we seize the true

burden of the Rik. The seer is hymning his release from

the triple cord of mind, nerves and body and the uprising

of the knowledge and will within him to a plane of con-

sciousness where the real truth of all things transcendent

of their apparent truth becomes at length manifest in a

vast illumination.

But how are we to bring home this profound, natural

and inner sense to the minds of others in a translation?

It cannot be done unless we translate interpretatively, " O

Will, O Priest of our sacrifice, loose from us the cords of

our bondage " and "this Flame shines out with the vast

Light of the Truth and makes all things manifest by its

greatness." The reader will then at least be able to seize

the spiritual nature of the cord, the light, the flame; he

will feel something of the sense and spirit of this ancient

chant.

The method I have employed will be clear from these

instances. I have sometimes thrown aside the image, but

not so as to demolish the whole structure of the outer

symbol or to substitute a commentary for a translation. It

would have been an undesirable violence to strip from the

richly jewelled garb of the Vedic thought its splendid

ornaments or to replace it by a coarse garment of common

speech. But I have endeavoured to make it everywhere as

transparent as possible. I have rendered the significant

names of the Gods, Kings, Rishis by their half-concealed

significances,—otherwise the mask would have remained

impenetrable; where the image was unessential, I have

sometimes sacrificed it for its psychological equivalent;

where it influenced the colour of the surrounding words,

I have sought for some phrase which would keep the figure

and yet bring out its whole complexity of sense. Sometimes

I have even used a double translation. Thus for the Vedic

word which means at once light or ray and cow, I have

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

7
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

HYMNS OF THE ATRIS 49
 

of the sacrificialfire which was to have devoured him and
wonder at the rapid transitions of the primitive mind i’ It
is only when we discover that the “vast Light” was a fixed
phrase in the language of the Mystics for a wide, free and
luminous consciousnessbeyondmind, thatwe seize the true
burden of the Rik. The seer is hymning his release from
the triple cord of mind, nerves and body and the uprising
of the knowledge and will withinhim to a plane of con-
sciousness where the real truth of all things transcendent
of their apparent truth becomes at length manifest in a

vast illumination.
But how are we to bring home this profound, natural

and inner sense to the minds of others in a translation?
It cannot be done unless we translate interpretatively, “ 0
Will, 0 Priest of our sacrifice, loose from us the cords of
our bondage ” and " this Flameshines out with the vast
Light of the Truth and makes all things manifest by its
greatness.” The reader will then at least be able to seize
the spiritual nature of the cord, the light, the flame; he
will feel somethingof the sense and spirit of this ancient
chant.

The method I have employed will be clear from these
instances. I have sometimes thrownasidethe image, but
not so as to demolish the whole structure of the outer
symbol or to substitute a commentary for a translation. It
would have been an undesirable violence to strip from the
richly jewelled garb of the Vedic thought its splendid
ornaments or to replace it by a coarse garment of common

speech. But I have endeavoured to make it everywhere as

transparent as possible. I have rendered the significant
names of the Gods, Kings, Rishis by their half-concealed
significances,—otherwise the mask would have remained
impenetrable ; where the image was unessential, I have
sometimes sacrificed it for its psychological equivalent;
where it influenced the colour of the surrounding words,
I have sought for some phrase which would keep the figure
and yet bring out its whole complexityof sense. Sometimes
I have even used a double translation. Thus for theVedic
word which means at once light or ray and cow, I have
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given according to the circumstances" Light," "the radi-

ances", "the shining herds"," the radiant kino", " Light, ■

mother of the herds." Soma, the ambrosial wine of the

Veda, has been rendered "wine of delight " or " wine of

immortality."

The Vedic language as a whole is a powerful and re-

markable instrument, terse, knotted, virile, packed, and

in its turns careful rather to follow the natural flight of

the thought in the mind thun to achieve the smooth and

careful constructions and the clear transitions of a logical

and rhetorical syntax But translated without modification

into English, such a language would become harsh, abrupt

and obscure, a dead and heavy movement with nothing in

it of the morning vigour and puissant stride of the origin-

al. I have therefore preferred to throw it in translation

into a mould more plastic and natural to the English ton-

gue, using the constructions and devices of transition which

best suit a modern speech while preserving the logic of the

original thought; and I have never hesitated to reject the

bald dictionary equivalent of the Vedic word for an ampler

phrase in the English where that was necessary to bring

out the full sense and associations. Throughout I have

kept my eye fixed on my primary object—to make the

inner seuse of the Veda seizable by the cultured intelli-

gence of today.

When all has been done, the aid of some amount of

annotation remained still indispensable ; but I have tried

not to overburden the translation with notes or to indulge

in overlong explanations. I have excluded everything scho-

lastic. In the Veda there are numbers of words of a doubtful

meaning, many locutions whose sense can only be specula-

tively or provisionally fixed, not a few verses capable of

two or more different interpretations. But a translation

of this kind is not the place for any record of the scho-

lar's difficulties and hesitations. I have also prefixed a brief

outline of the main Vedic thought indispensable to the

reader who wishes to understand.

He will expect only to seize the general trend and

surface suggestions of the Vedic hymns. More would be
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given according to the circumstances“ Light,” “the radi-
ances",“theshining herds”," the radiant kine”, “ Light, -

mother of the herds.” Soma, the ambrosial wine of the
Veda, has been rendered " wine of delight ” or “ wine of
immortality."

The Vedic language as a whole IS a powerful and re-

markable instrument, terse, knotted, virile, packed, and
in its turns careful rather to follow the natural flight of
the thought in the mind than to achieve the smooth and
careful constructions and the clear transitionsof a logical
and rhetorical syntax But translated without modification
into English. such a language would become harsh, abrupt
and obscure, a dead and heavy movement with nothing in
it of the morning vigour and puissant stride of the origin-
al. Ihave therefore preferred to throw it in translation
into a mould more plastic and natural to the English ton-
gue, using the constructions and devices of transition which
best suit a modern speech while preserving the logic of the
original thought; and I have never hesitated to reject the
bald dictionary_equivalentof the Vedic word for an ampler
phrase in the English where that was necessary to bring
out the full sense and associations. Throughout I have
kept my eye fixed on my primary object—to make the
inner sense of the Veda seizable by the cultured intelli-
gence of today.

When all has been done, the aid of some amount of
annotation remained still indispensable ; but I have tried
not to overburden the translation with notes or to indulge
in over-long explanations. I have excluded everything scho-
lastic. In the Veda there are numbersof words of a doubtful
meaning, many locutions whose sense can onlybe specula-
tively or provisionally fixed, not a few verses capable of
two or more different interpretations. But a translation
of this kind is not the place for any record of the scho-
lar's diflicultiesand hesitutions. I have also prefixed a brief
outline of the main Vedic thought indispensable to the
reader who wishes to understand.

He: will expect only to seize the general trend and
;'urface suggestions of the Vedic hymns. More would be
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hardly possible. To enter into the very heart of the

mystic doctrine, we must ourselves have trod the ancient

paths and renewed the lost discipline, the forgotten ex-

perience. And which of us can hope to do that with any

depth or living power? Who in this Age of Iron shall

have the strength to recover the light of the Forefathers

or soar above the two enclosing firmaments of mind and

body into their luminous empyrean of the infinite Truth?

The Rishis sought to conceal their knowledge from the

unfit, believing perhaps that the corruption of the best

might lead to the worst and fearing to give the potent

wine of the Soma to the child and the weakling. But

whether their spirits still move among us looking for the

rare Aryan soul in a mortality that is content to leave the

radiant herds of the Sun for ever imprisoned in the dark-

ling cave of the Lords of the sense-life or whether they

await in their luminous world the hour when the Maruts

shall again drive abroad and the Hound of Heaven shall

once again speed down to us from beyond the rivers of

Paradise and the seals of the heavenly waters shall be

broken and the caverns shall be rent and the immortalis-

ing wine shall be pressed out in the body of man by the

electric thunderstones, their secret remains safe to them.

Small is the chance that in an age which blinds our eyes

with the transient glories of the outward life and deaf-

ens our ears with the victorious trumpets of a material

and mechanical knowledge many shall" cast more than the

eye of an intellectual and imaginative curiosity on the pass-

words of their ancient discipline or seek to penetrate into

the heart of their radiant mysteries. The secret of the

Veda, even when it has been unveiled, remains still a secret.
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hardly possible. To enter into the very heart of the
mystic doctrine, we must ourselves have trod the ancient
paths and renewed the lost discipline, the forgotten ex-

perience. And which of us can hope to do thatwith any
depth or living power? Who in this Age of Iron shall
have the strength to recover the light of the Forefathers
or soar above the two enclosing firmamcnts of mind and

‘ body into their luminous empyrean of the infinite Truth?
The Rishis sought to conceal their knowledge from the
unfit, believing perhaps that the corruption of the best
might lead to the worst and fearing to give the potent
wine of the Soma to the child and the weakling. But
whether their spirits still move among us looking for the
rare Aryan soul in a mortality that is content to leave the
radiant herds of the Sun for ever imprisoned in the dark-
ling cave of the Lords of the sense-life or whether they
await in their luminous world the hour when the Maruts
shall again drive abroad and the Hound of Heaven shall
once again speed down to us from beyond the rivers of
Paradise and the seals of the heavenly waters shall be
broken and the caverns shall be rent and the immortalis-
ing wine shall be pressed out in the body of man by the
electric thunderstones, their secret remains safe to them.
Small is the chance that in an age which blinds our eyes
with the transient glories of the outward life and deaf-
ens our ears with the victorious trumpets of a material
and mechanical knowledge many shall cast more than the
eye of an intellectual and imaginativecuriosity on thepass-
words of their ancient discipline or seek to penetrate into
the heart of their radiant mysteries. The secret of the
Veda, even when it has been unveiled,remainsstilla secret.

Cu git’



The Delight of Works

In thy works there are always these three, the Master,

the Worker and the Instrument. To define them in one-

self rightly and rightly to possess them is the secret of

works and of the delight of works.

Learn thou first to be the instrument of God and to

accept thy Master. The instrument is this outward thing

thou callest thyself; it is a mould of mind, a driving-

force of power, a machinery of form, a thing full of springs

and cogs and clamps and devices. Call not this the Work-

er or the Master; it can never be the Worker or the

Master. Accept thyself humbly, yet proudly, devotedly,

submissively and joyfully as a divine instrument.

There is no greater pride and glory than to be a per-

fect instrument of the Master.

Learn thou first absolutely to obey. The sword does

not choose where it shall strike, the arrow does not ask

whither it shall be driven, the springs of the machine

do not insist on the product that shall be turned out from

its labour. These things are settled by the intention

and working of Nature and the more the conscious instru-

ment learns to feel and obey the pure and essential law

of its nature, the sooner shall the work turned out become

perfect and flawless. Self-choice by the nervous motive-

power, revolt of the physical and mental tool can only

mar the working.

Let thyself drive in the breath of God and be as a leaf

in the tempest; put thyself in His hand and be as the

sword that strikes and the arrow that leaps to its target.

Let thy mind be as the spring of the machine, let thy
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The Delight of Works

In thyworks there are always these three, the Master,
the Worker and the Instrument. To define them in one-

self rightly and rightly to possess them is the secret of
works and of the delight of works.

Learn thou‘ first to be the instrument of God and to

accept thy Master. The instrument is this outward thing
thou callest thyself; it is a mould of mind, a driving-
force of power, a machineryof form, a thing full of springs
and cogs and clamps and devices. Call not this theWork-
er or the Master; it can never be the Worker or the
Master. Accept thyself humbly, yet proudly, devotedly,
submissively and joyfully as a divine instrument.

There is no greater pride and glory than to be a per-
fect instrument of the Master.

Learn thou first absolutely to obey. The sword does
not choose where it shall strike, the arrow does not ask
whither it shall be driven, the springs of the machine
do not insist on the product that shall be turned out from
its labour. These things are settled by the intention
and working of Nature and the more the conscious instru-
ment learns to feel and obey the pure and essential law
of its nature, the sooner shall the work turned out become
perfect and flawless. Self-choice by the nervous motive-
power, revolt of the physical and mental tool can only
mar the working.

Let thyselfdrive in thebreathof God and be as a leaf
in the tempest; put thyself in His hand and be as the
sword that strikes and the arrow that leaps to its target.
Let thy mind he as the spring of the machine, let thy
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force be 13 the shooting of a piston-, let thy work be as the

grinding and shaping descent of the steel on its object.

Let thy speech be the clang of the hammer on the anvil

and the moan of the engine in its labour and the cry of

the trumpet that proclaims the force of God to the regions.

In whatsoever way do as an instrument the work that is

natural to thee and appointed.

The sword has a joy in the battle-play, the arrow has

a mirth in its hiss and it's leaping, the earth has a rapture

in its dizzy whirl through space, the sun has the royal

ecstasy of its blazing splendours and its eternal motion. O

thou self-conscious instrument, take thou too the delight

of thy own appointed workings.

The sword did not ask to be made, nor does it resist

its user, nor lament when it is broken. There is a joy of

being made and a joy of being used and a joy of being put

aside anda joy tooof being broken. That equal joy discover.

Because thou hast mistaken the instrument for the

worker and the master and because thou seekest to choose

by the ignorance of thy desire thy own state and thy own

profit and thy own utility, therefore thou hast suffering

and anguish and hast many times to be throst into the

red hell of the furnace and hast many times to be reborn

and reshaped and retempered until thou shalt have learn-

ed thy human lesson.

And all these things are because they are in thy un-

finished nature. For Nature is the worker and what is it

it'that she works at? She shapes out of her crude mind

and life and matter a fully conscious being.

*

* *

Know thyself next as the Worker. Understand thy na-

ture to be the worker and thy own nature and All-Nature

to be thyself.

This nature-self is not proper to thee nor limited.

Thy nature has made the sun and-the systems, the earth

and her creatures, thyself and thine and a,ll thou art and

perceivest. It is thy friend and thine enemy., thy mo-

ther and thy devourer, thy lover and thy torturer, the sister

of thy soul and an alien and a stranger, thy joy and thy
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force beas theshooting of a piston, let thywork beas the
grinding and shaping descent of the steel on its object.
Let thy speech be the clang of the hammer on the anvil
and the moan of the engine in its labour and the cry of
the trumpet thatproclaims the force of God to the regions.
In whatsoever way do as an instrument the work that is
natural to theeand appointed.

The sword has a joy in the battle-play, the arrow has
a mirth in its hiss and its leaping, the earth has a rapture
in its dizzy whirl through space, the sun has the royal
ecstasy of its blazing splendours and its eternal motion.O
thou self-conscious instrument, take thou too the delight
of thyown appointed workings.

i

The sword did not ask to be made, nor does it resist
its user, nor lament when it is broken. There is a joy of
being made and a joy of being used and a joy of being put
aside and a joy too of beingbroken. That equal joy discover.

Because thou hast mistaken the instrument for the
worker and the master and because thou seekest to choose
by the ignorance of thy desire thy own state and thy own

profit and thy own utility,therefore thou hast sufiering
and’ anguish and hast many times to be thrust into the
red bell of the furnace and hast many times to be reborn
and reshaped and retempered until thou shalt have learn-
ed thyhuman lesson.

And all these thingsare because they are in thyun-

finished nature. For Nature is the worker and what is it
it’that she works at ? She shapes out of her crude mind
and life and matter a fully conscious being.

* .

as as

Know thyselfnext as theWorker.Understand thyna-

ture to be the worker and thyown nature and All-Nature
to be thyself.

This nature-self is not proper to thee nor limited.
Thy nature has made the sun and-the systems, the earth
and her creatures, thyselfand thine and all thou art and
perceivest. It is thy friend and thine enemy, thy mo-
ther and thydevourer, thylover and thytorture:-,the sister
of thysoul and an alien and a stranger, thy joy and thy
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sorrow, thy sin and thy virtue, thy strength and thy weak-

ness, thy knowledge and thy ignorance. And yet it is

none of these things, but something of which they are

attempts and imperfect images. For beyond all these it

is an original self-knowledge and an infinite force and

innumerable quality.

But in thcc there is a special movement, a proper na-

ture and an individual energy. Follow that like a widening

river till it leads thee to its infinite source and origin.

Know therefore thy body to be a knot in Matter and

thy mind to be a whirl in universal Mind and thy life to

be an eddy. Know thy force to be every other being's

force and thy knowledge to be a glimmer from the light

that belongs to no man and thy works to be made for

thee and be delivered from the error of thy personality.

When that is done, thou shalt take thy free delight

in the truth of thy individual being and in thy strength

and in thy glory and in thy beauty and in thy knowledge;

and in the denial of these things thou shalt take delight

also. For all this is the dramatic mask of the Person and

the self-image of the self-Sculptor.

Why shouldst thou limit thyself? Feel thyself also

in the sword that strikes thee and the arms that embrace,

in the blazing of the sun and the dance of the earth, in

the flight of the eagle and the song of the nightingale,

in all that is past and all that is now and all that is press-

ing forward to become. For thou art infinite and all this

joy is possible to thee.

The Worker has the joy of her works and the joy of

her Lover for whom she works. She; knows herself to be

his consciousness and' his force, his knowledge and his

reserving of knowledge, his un'ty and his self-division, his

infinity and the finite of his being. Know thyself also to

be these things; take thou also the delight of thy Lover.

There are those who know themselves as a workshop

or an instrument or the thing worked, but they mistake

the Worker for the Master ; this too is an error. Those

who fall into it can hardly arrive at her high, pure and

perfect workings.
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sorrow, thysin and thyvirtue, thystrengthand thyweak-
ness. thy knowledge and thy ignorance. And yet It Is

none of these things, but something of which they are

attempts and imperfect images. For beyond all these it
is an original self-knowledge and an infinite force and
innumerable quality.

But in thee there is a special movement, a proper na-

ture and an individual energy. Follow that like a widening
river till it leads thee to its infinite source and origin.

Know therefore thy body to be a knot in Matter and
thymind to he a whirl in universal Mind and thy life to

be an eddy. Know thy force to be every other being’s
force and thy_knowledge to be a glimmer from the light
that belongs to. no man and thy works to be made for
thee and be delivered from the error of thy personality.

When that is done, thou shalt take thy free delight
in the truth of thy individual being and in thystrength
and in thy glory and in thy beautyand in thyknowledge;
and in the denial of these things thou shalt take delight
also. For all this is the dramatic mask of the Person and
the self-image of the self-Sculptor.

\Vhy shouldst thou limit thyself ? Feel thyselfalso
in the sword that strikes thee and the arms that embrace,
in the blazing of the sun and the dance of the earth, in
the flight of the eagle and the song of the nightingale,
in all that is past and all that is now and all that is press-
ing forward to become. For thou art infinite and all this
joy is possible to thee.

The \Vorker has the joy of her works and the joy of
her Lover for whom she works. She knows herself to be
his consciousness and’ his force, his knowledge and his
reserving of knowledge, his un'ty and his self-division, his
infinity and the finite of his being. Know thyself also to
be these things; take thou also the delight of thy Lover.

There are those who know themselves as a workshop
or an instrurhent or the thing worked, but theymistake
the Worker for the Master ; this too is an error. Those
who fall into it can hardly arrive at her high, pure and
perfect workings.
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The instrument is finite in a person il image, the wor-

ker is universal with a personal trend, but neither of those

is the Master , for neither are the true Person.

Know last the Ma-.tor to be thyself ; but to this self

put no form and seek for it no definition of quality. Be

one with That in thy being, commune with That in thy

consciousness, obey That in thy force, be subject to That

and clasped by it in thy delight, fulfil That in thy life

and body and mentality. Then before an opening eye

within thee there shall e norgc that taio and only Person,

thyself and not thyself, all others and more than all others,

the Director and-Enjoyer of thy works, the Master of the

worker and the instrument, the Reveller and Trampler in

the dance ot the universe and yet hushed and alone with

thee in thy soul's silent and inner chamber.

The joy of the Master possessed, there is nothing else

for thee to conquer. For Me shall give thi.e Himself and

all things and all creatures'gettings and havings and doings

and enjoyingsfoi thy own propei portion, and He shall give

thee that also which cannot be portioned.

Thou shalt contain in thy being thyself and all others

and be that which is neither thyself nor all others. Of works

this is the consummation and the summit.
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The instrument is finite in it personal image, the wor-

ker is univcrsztlwith it personal trend, but neither of these
is the Master , for neither are the true Person.

iii-
iik

Know last the Master to be thyself ; but to this self
put no form and seek for it no definition of quality. Be
one with That in thy being, commune with That in thy
consciousness, obey That in thyforce, be subject to That
and clasped by it in_thy delight, fulfil That in thy life
and body and mentality. Then before an opening eye
within thee there shall e rierge that t.‘ue and only Person,
thyselfand not thyself,all others and more thanall others,
the Director and. Enjoyer of thyworks, the Master of the
worker and the instrument, the Reveller and Trampler in
the dance of‘the universe and yet hushed and alone with
thee in thysoul's silent and inner chamber.

The joy of the Master possessed, there is nothing else
for thee to conquer. For He shall give thte Himself and
all thingsand all creatures’ gettingsand liavings and doings
and enjoyingsforthyown proper portion, and He shall give
thee that also which cannot be portioncd.

Thou shalt contain in thy being thyselfand all others
and be that which is neither thyselfnor all others. Of works
this is the consummation and the summit.

-————.-—u—--
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EVOLUTION.

What in its principle and scope is the force of evolu-

tion and how does it work out in the world?

The theory of evolution has been the key-note of the

thought of the nineteenth century. It has not only affect-

ed all its science and its thought-altitude, but powerfully

influenced its moral temperament, its politics and its socie-

ty. Without it there could not have been that entire vic-

tory of the materialistic notion of life and the universe

which has been the general characteristic of the age that

is now passing,—a victory which for a time even claimed

to be definitive,—nor such important corollary effects of

this great change as the failure of the religious spirit and

the breaking-up of religious beliefs. In society and politics it

has led to the substitution of the evolutionary for the moral

idea of progress and the consequent materialisation of so-

cial ideas and social progress, the victory of the economic

man over the idealist. The scientific dogma of heredity,

the theory of the recent emergence of the thinking human

animal, the popular notion of the all-pervading struggle

for life and the aid it has given to an exaggerated develop-

ment of the competitive instinct, the idea of the social

organism and the aid it has given to the contrary develop-

ment of economic socialism and the increasing victory of

the organised state or community over the free individual,—

all these are outflowings from the same source.

The materialistic view of the world is now rapidly

collapsing and with it the materialistic statement of the

evolution theory must disappear. Modern European thought

progresses with a vertiginous rapidity. If it is Teutonic

in its fidelity of observation and its tendency to laborious

systematisation, it has also another side, Celtic-Hellenic,

a side of suppleness, mobility, readiness for rapid change,

insatiable curiosity. It does not allow the same thought,

the same system to exercise for very long a secure empire;

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

7
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

 

EVOLUTION.

What in its principle and scope is the force of evolu-
tion and how does it workout in the world?

The theory of evolution has been the key-note of the
thought of the nineteenthcentury. It has not only afiect-
ed all its science and its thought-attitude, but powerfully
influencedits moraltemperamengitspolitics and its socie-
ty. Without it there could not have been that entire vic-
tory of the materialistic -notion of life and the universe
which has been the general characteristicof the age that
is now passing,——a victory which for a time even claimed
to be def1nitive,—nor such important corollary effects of
thisgreat change as the failureof the religious spirit and
thebreaking-up of religious beliefs. In societyand politics it
has led to thesubstitution of theevolutionary for the moral
idea of progress and the consequent materialisation of so-
cial ideas and social progress, thevictory of the economic
man over the idealist. The scientific dogma of heredity,
the theory of the recent emergence of the thinkinghuman
animal, the popular notion of the all-pervading struggle
for life and the aid it has given to an exaggerated develop-
mcnt of the competitive instinct, the idea of the social
organism and the aid it has given to thecontrary develop-
ment of economic socialism and the increasing victory of
theorganised state or community over the free individual,-
all these are outflowings from the same source.

The materialistic view of the world is now rapidly
collapsing and with it the materialistic statement of the
evolutiontheorymust disappear. Modern European thought
progresses with a vertiginous rapidity. If it is Teutonic
in its fidelity of observation and its tendency to laborious
systernatisation, it has also another side, Celtic-Hellenic,
a side of suppleness, mobility,readiness for rapid change,
insatiable curiosity. It does not allow the same thought,
the same system to exercise for very long a secure empire;
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EVOLUTION 57

it is in haste to question, to challenge, to reject, to remould,

to discover new and opposite truths, to venture upon other

experiments. At present this spirit of questioning 'has not

attacked the evolution theory at its centre, but it is visi-

bly preparing to give it a new form and meaning.

The general idea of evolution was the filiation of each

successive form or state of things to that which preceded

it, its appearance by a process of outbringing or deploying

of some possibility prepared and even necessitated by pre-

vious states and previous tendencies. Not only does a

form contain the seed of the form that reproduces it, but

also the seed of the possible new form that varies from it.

By successive progression a world-system evolves out of

the nebula, a habitable planet appears in an uninhabita-

ble system, protoplasmic life emerges by some yet unknown

process out of Matter, the more developed grows out of

the less developed organism. The fish is the descendant

of the insect, the biped and quadruped trace back to the

fish, man is a quadruped of the genus Ape who has learn-

ed to walk erect on two legs and has divested himself of

characteristics unsuited to his new mode of life and pro-

gression. Force on Matter is the unconscious Goddess who

has worked these miracles by her inherent principle of

natural adaptation and in the organism by the additional

machinery of heredity; by natural selection those species

which reproduce new characteristics developed by adap-

tation to the environment and favourable to survival, tend

to propagate themselves and remain; others fall back in

the race of life and disappear.

Such were once the salient ideas; but some of them

and not the least important are now questioned. The idea

of the struggle for life tends to be modified and even de-

nied; it is asserted that, at least as popularly understood,

it formed no real part of Darwinism. This modification is

a concession to reviving moralistic and idealistic tenden-

cies which seek for a principle of love as well as a princi-

ple of egoism in the roots of life. Equally important are

the conclusion arrived at by investigators into the pheno-

mena of heredity that acquired characteristics are not
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it is in haste to question, to challenge, to reject, to remould,
to discover new andopposite truths, to venture upon other
experiments. At present thisspirit of questioning ‘hasnot
attacked the evolution theory at its centre, but it is visi-
bly preparing to give it a new form and meaning.

The general idea of evolutionwas the filiationof each
successive form or state of things to that which preceded
it, its appearance bya process of outbringingordeploying
of somepossibilityprepared and even necessitated by pre-
vious states and previous tendencies. Not only does a

form contain the seed of the form that reproduces it, but
also the seed of thepossible new form that varies from it.
By successive progression a world-system evolves out of
the nebula, a habitable planet appears in an uninhabita-
ble system, protoplasmic life emerges by some yet'unlrnown
process out of Matter, the more developed grows out of
the less developed organism. The fish is the descendant
of the insect, the biped and quadruped trace back to the
fish, man is a quadruped of the genus Ape who has learn-
edto walk erect on two legs and has divested himself of
characteristicsunsuited to his new mode of life and pro-
gression. Force on Matter is theunconsciousGoddess who
has worked these miracles by her inherent principle of
natural adaptation and in the organism by the additional
machineryof heredity; by natural selection those species
which reproduce new characteristics developed by adap-
tation to the environment and favourable to survival, tend
to propagate themselves and remain; others fall back in
the race of life and disappear.

Such were once the salient ideas; but some of them
and not the least important are now questioned. The idea
of the struggle for life tends to be modified and even de-
nied; it is asserted that,at least as popularly understood,
it formed no real part of Darwinism. This modification is
a concession to reviving moralistic and idealistic tenden-
cies which seek for a principle of love as well as a princi-
ple of egoism in the roots of life. Equally important are

the conclusion arrived at by investigators into the pheno-
mena of heredity that acquired characteristics are not
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handed down to the posterity and the theory that it is

chiefly predispositions that are inherited; for by this

modification the process of evolution begins to wear a less

material and mechanical aspect; its source and the seat of

its motive power are shifted to that which is least material,

most psychical in Matter. Finally, the first idea of a slow

and gradual evolution is being challenged by a new theory

of evolution through sudden and rapid outbursts; and

again we pass from the sense of an obvious superficial

machinery and all-sufficient material necessity to profundi-

ties whose mystery his yet to be fathomed.

In themselves, indeed, these modifications would not

be radical. Their importance lies in their synchronism

with a great resurgence, in new forms, of old ideas that had

been submerged by the materialistic wave. Theories of

vitalism, idealistic tendencies of thought, which were sup-

posed to have been slain by the march of physical Sciencet

now arise, dispute the field and find their account in every

change of scientific generalisation which at all opens the

way to their own expansion and reassertion. In what res-

pects then is it likely that the evolution theory will he

found deficient by the wider and more complex thought

of the future and compelled to undergo essential changes?

In the first place, the materialistic theory of evolution

starts from the Sankhya position that all world is a deve-

lopment out of indeterminate Matter by Nature-Force,

but it excludes the Silent Cause of the Sankhyas, the Puru-

sha or observant and reflective Soul. Hence it conceives

the world as a sort of automatic machine which has some-

how happened. No intelligent cause, no aim, no raison

d'etre, but simply an automatic deployment, combination,

self-adaptation of means to end without any knowledge

or intention in the adaptation. This is the first paradox

of the theory and its justification must be crushing and

conclusive if it is to be finally accepted by the human mind.

Again, Force in indeterminate Matter without any

Ccnscious-Soul being all the beginning and all the mate-

rial of things, Mind, Life and Consciousness can only be

developments out of Matter and even only operations of
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handed down to the posterity and the theory that it is
chiefly predispositions that are inherited; for by this
modification the process of evolution begins to wear a less
material and mechanical aspect; its source and the seat of
its motivepower are shifted to thatwhich is least material,
most psychical in Matter. Finally, the first idea of a slow
and gradual evolution is beingchallenged by a new theory
of evolution through sudden and rapid outbursts; and
again we pass from the sense of an obvious superficial
machineryand all-sufiicient material necessity to profundi-
ties whose mystery his yet to be fathomed.

In themselves, indeed, these modificationswould not
be radical. Their importance lies in their synchronism
witha great resurgence, in new forms, of old ideas that had
been submerged by the materialistic wave. Theories of
vitalism, idealistic tendencies of thought,whichwere sup-
posed to have been slainby themarch of physical Science.
now arise, dispute the field and find theiraccount in every
change of scientific generalisation which at all opens the
way to their own expansion and reassertion. In what res-

pects then is it likely that the evolution theory will be
found deficient by the wider and more complex thought
of the future and compelled to undergo essential changes?

In the first place, the materialistic theory of evolution
starts from the Sankhya position that all world is a deve-
lopment out of indeterminate Matter by Nature-Force,
but it excludes theSilent Cause of the Sankhyas, the Puru-
sha or observant and reflective Soul. Hence it conceives
theworld as a sort of automaticmachinewhich has some-

how happened. No intelligent cause, no aim, no raison
'é'tre, but simply an automaticdeployment, combination,

self-adaptation of means to end without any knowledge
or intention in the adaptation. This is the first paradox
of the theory and its justification must be crushing and
conclusive if it is to be finallyaccepted by thehuman mind.

Again, Force in indeterminate Matter without any
Conscious-Soul beingall thebeginning and all the mate-
rial of things, Mind, Life and Consciousness can only be
developments out of Matter and even only operations of
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Matter. They cannot be at all things in themselves, differ-

ent from Matter or in the last degree independent of it.

This is the second paradox and the point at which the

theory has eventually failed to establish itself. More and

more the march of knowledge leads towards the view that

the three are different forms of Force, each with its own

characteristics and proper method of action, each reacting

upon the other and enriching its forms by the contact.

An idea has even begun to dawn that there is not a

single creation but a triple, material, vital and mental; it

may be regarded as a composite of three worlds, as it were,

interpenetrating each other. We are led back to the old

Vedic idea of the triple world in which we live. And we

may reasonably forecast that when its operations are ex.

amined from this new standpoint, the old Vedic knowledge

will be justified that it is one Law and Truth acting in

all, but very differently foimulated according to the medi-

um in which the work proceeds and its dominant princi-

ple. The same gods exist on all the planes and maintain

the same essential laws, but with a different aspect and

mode of working and to ever wider results.

If this be the truth, then the action of evolution must

be other than has been supposed. For example the evolu-

tion of Life in Matter must have been produced and go-

verned nQt by a material principle, but by a Life-Principle

working in and upon the conditions of Matter and apply-

ing to it its own laws, impulses, necessities. This idea of a

mighty Life, other than the material Principle, working

in it and upon it has.begun to dominate the advanced

thought of Europe. The other idea of a still mightier

Mind working in Life and upon it has not yet made suffi-

cient way because the investigation of the laws of Mind

is still in its groping infancy.

Again, the materialist theory supposes a rigid chain of

material necessity; each previous condition is a co-ordina-

tion of so many manifest forces and conditions ; each

resulting condition is its manifest result. All mystery, all

element of the incalculable disappears. If we can complete-

ly analyse the previous conditions and discover their gene-
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Matter. They cannot beat all things in themselves,difler-
ent from Matter or in the last degree independent of it.

- This is the second paradox and the point at which the
theory has eventually failed to establish itself. More and
more the march of knowledge leads towards the view that
the three are difierent forms of Force, each with its own

characteristicsand proper methodof action, each reacting
upon theother and enriching its forms by the contact.

An idea has even begun to dawn that there is not a

single creation but a triple, material, vital and mental; it

may be regarded as a composite of three worlds, as it were,
interpenetrating each other. We are led back to theold
Vedic idea of the triple world in which we live. And we

may reasonably forecast thatwhen its operations are ex.
amined from thisnew standpoint, theold Vedic knowledge
will be justified that it is one Law and Truthacting in
all, but very differently formulated according to the medi-
um in which the work proceeds and its dominant princi-
ple. The same gods exist on all the planes and maintain
the same essential laws, but with a different aspect and
mode of working and to ever wider results.

If this be the truth, thentheaction of evolution must
be other than has been supposed. For example the evolu-
tion of Life in Matter must have been produced and go-
verned not by a material principle, but by a Life-Principle
working in and upon the conditions of Matter and apply.
ing to it its own laws, impulses, necessities. This idea of a

mighty Life, other than the material Principle, working
in it and upon it has.begun to dominate the advanced
thought of Europe. The other idea of a still mightier
Mind working in Life and upon it has not yet made suffi-
cient way because the investigation of the laws of Mind
is still in its groping infancy.

Again, thematerialisttheorysupposes a rigid chain of
material necessity; each previouscondition is a co-ordina-
tion of so many manifest forces and conditions ; each
resulting condition is its manifest result. All mystery. all
element of the incalculablcdisappears. If we can complete-
ly analyse theprevious conditions and discover their gene-
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ral law, we can be sure of the subsequent result, as in the

case of an eclipse or an earthquake. For all is manifesta-

tion which is the logical result of a previous manifesta-

tion.

Once more the conclusion is too simple and trenchant;

the world is more complex. Besides the manifest causes

there are those that are unmanifest or latent and not sub-

ject to our analysis. This element increases as we climb

the ladder of existence; its scope is greater in Life than

in Matter, freer in Mind than in Life. European thought

already tends to posit behind all manifest activity an Un-

manifest called according to intellectual predilection ei-

ther the Inconscient or the Subconscient which contains

more and in a way unseizable to us knows more and can

more than the surface existence. Out of this Unmanifest

the manifest constantly emerges.

Again we return towards an ancient truth already

known to the Vedic sages,—the idea of an inconscient or

subconscient ocean of being, the ocean of the heart of

things out of which the worlds form themselves. But the

Veda posits also a governing and originating Super-con-

scient which accounts for the appearance of a hidden con-

sciousness and knowledge pervading the operations of

Evolution and which constitutes the self-acting Law and

Truth behind them.

The theory of materialistic evolution led naturally to

the idea of a slow and gradual progression in a straight

line. It admits reversions, atavisms, loops and zigzags of

reaction deflecting the straight line, but these must neces-

sarily be subordinate, hardly visible if we calculate by

ages rather than by shorter periods of time. Here too, full-

er knowledge disturbs the received notions. In the history

of man everything seems now to point to alternations of a

serious character, ages of progression, ages of recoil, the

whole constituting an evolution that is cyclic rather than

in one straight line. A theory of cycles of human civilisa-

tion has been advanced, we may yet arrive at the theory

of cycles of human evolution, the Kalpa and Manvanta-

ras of the Hindu theory. If its affirmation of cycles of
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ral law, we can be sure of the subsequent result, as in the
case of an eclipse or an earthquake. For all is manifesta-
tion which is the logical result of a previous manifesta-
tion.

I

Once more the conclusionis too simple and trenchant;
the world is more complex. Besides the manifest causes
there are those that are unmanifest or latent and not sub-
ject to our analysis. This element increases as we climb
the ladder of existence; its scope is greater in Life than
in Matter, freer in Mind than in_ Life. European thought
already tends ‘toposit behindall manifest activityan Un-
manifest called according to intellectual predilectionei-
ther the Inconscient or the Subconscientwhich contains
more and in a way unseizable to us knows more and can

more than the surface existence. Out of this Unmanifest
the manifest constantly emerges.

Again we return towards an ancient truth already
known to the Vedic sages,—the idea of an inconscient or

subconscient ocean of being, the ocean of the heart of
things out of which the worlds form themselves. But the
Veda posits also a governing and originating Super-com
scient which accounts for the appearance of a hidden con-
sciousness and knowledge pervading the operations of
Evolution and which constitutes the self-acting Law and
Truthbehind them.

The theory of materialistic evolution led naturally to
the idea of a slow and gradual progression in a straight
line. It admits reversions, atavisms, loops and zigzags of
reaction deflecting the straight line, but these must neces-

sarily be subordinate, hardly visible if we calculate by
ages rather than by shorter periods of time. Here too, full-
er knowledge disturbs the received notions. In the history
of man everything seems now to point to alternations of a

serious character, ages of progression, ages of recoil, the
whole constituting an evolution that is cyclic rather than
in one straight line. A theory of cycles of human civilisa-
tion has been advanced, we may yet arrive at the theory
of cycles of human evolution, the Kalpa and Manvanta-
ms of the Hindu theory. If its aflirmation of cycleseof
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world-existence is farther off from affirmation, it Is be-

cause they must be so vast in their periods as to escape

not only all our means of observation, but all our means of

deduction or definite inference.

Instead of slow, steady, minute gradations it is now

suggested that new steps in evolution are rather effected

by rapid and sudden outbursts, outbreaks, as it were, of

manifestation from the unmanifest. Shall we say that Na-

ture preparing slowly behind the veil, working a little back-

wards, working a little forwards, one day arrives at the com-

bination of outward things which makes it possible for her

to throw her new idea into a realised formation, suddenly,

with violence, with a glorious dawning, with a grandiose

stride? And that would explain the economy of her relap-

ses and her teappearances of things long dead. She aims

at a certain immediate result and to arrive at it more

quickly and entirely she sacrifices many of her manifesta-

tions and throws them back into the latent, the unmani-

fest, the subconscient. But she has not finished with them;

she will need them at another stage for a farther result.

Therefore she brings them forward again and they reap-

pear in new forms and other combinations mid ait towards

new ends. So evolution advance;.

And her material means? Not the sliii^^ie ioi lilt;

only. The real law, it is now suggested, is rather mutual

help or at least mutual accommodation. Struggle exists,

mutual destruction exists, but as a subordinate movement,

a red minor chord, and only becomes acute when the move-

ment of mutual accommodation fails and elbow-room has

to be made for a fresh attempt, a new combination.

The propagation of'acquired characteristics by heredity

was too hastily and completely asserted ; it is now perhaps

in danger of being too summarily denied. Not Matter alone,

but Life and Mind working upon Matter help to determine

evolution. Heredity is only a material shadow of soul-re-

production, of the rebirth of Life and Mind into new forms.

Ordinarily, as a constant factor or basis, there is the

reproduction of that which was already evolved; for new

characteristics to be propagated in the species they must
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world-existence is farther ofi from aflirmation, it is be-
cause they must be'so vast in their periods as to escape
not only all our means of observation, but all our means of
deduction or definite inference.

Instead of slow, steady, minute gradations it is now

suggested that new steps in evolution are rather effected
by rapid and sudden outbursts, outbreaks, as it were, of
manifestation from the unmanifest. Shall we say that Na-
ture preparing slowlybehindtheveil,workinga littleback-
wards, workinga little forwards, one day arrives at thecom-

binationof outward thingswhich makes it possible for her
to throw her new idea into a realised formation,suddenly,
with violence, with a glorious dawning, with a grandiose
stride? And thatwould explain theeconomy of her relap-
ses and her reappear-ances of things long dead. She aims
at a certain immediate result and to arrive at it more

quickly and entirely she sacrifices many of her manifesta-
tions and throws‘ them back into the latent, the unmani-
‘fest, the subconscient.But she has not finished with them;
she will need them at another stage for a farther result.
Therefore she brings them forward againand they reap-
pear in new forms and other combinationsand art towards
new ends. So evolution advances.

And her material means? '.\ot the Sllii£.;E‘l.U1'Ui like
only. The real law, it is now suggested, is rather mutual
help or at least mutual accommodation. btruggie mists,
mutual destruction exists, but as a subordinate n‘-ovenient,
a red minor chord, and only becomesacute when the move-

ment of mutual accommodation fails and elbow-room has
to be made for a fresh attempt, a new combination.

The propagationof‘acquiredcharacteristicsby heredity
was too hastilyand completely asserted ; it is now perhaps
in danger of being too summarilydenied. Not Matter alone,
but Life and Mind working upon Matter help to determine
evolution. Heredity is only a material shadow of soul- re-

production, of the rebirthof Life and Mind into new forms.
Ordinarily, as a constant factor or basis, there is the
reproduction of that which was almidy evolved ; for new

characteristics to be propagated in the species they must
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have been accepted, received, sanctioned in the vital and

mental world; then only can they be automatically self-

reproduced from the material seed. Otherwise they are

private and personal acquisitions and are returned into

the State exchequer, the treasury of the subconscient, and

do not go to the family estate. When the mind-world

and life-world are ready, they are poured out freely on fit

recipients. This is the reason why it is predisposition

that is chiefly inherited. The psychical and vital force in

the material principle is first impressed ; when that has

been done on a sufficient scale, it is ready for a general new

departure and an altered heredity appears.

Thus the whole view of Evolution begins to change.

Instead of a mechanical, gradual, rigid evolution out of

indeterminate Matter by Nature-Force we move towards

the perception of a conscious, supple, flexible, intensely

surprising and constantly dramatic evolution by a super-

conscient Knowledge which reveals things in Matter,

Life and Mind out of the unfathomable Inconscient from

which they rise.

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

7
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

62 “ ARYA "

 

have been accepted, received, sanctioned in the vital and
mental world ; then only can they be automaticallyself-
reproduced from the material seed. Otherwise they are

private and personal acquisitions and are returned into
theState exchequer, the treasury of the subconscient, and
do not go to the familyestate. When the mind-world
and life-world are ready, they are poured out freely on fit
recipients. This is the reason why it is predisposition
that is chiefly inherited. The psychical and vital force in
the material principle is first impressed ; when that has
been done on a suflicientscale, it is ready for a general new

departure and an altered heredity appears.
Thus the whole view of Evolution begins to change.

Instead of a mechanical, gradual, rigid evolution out of
indeterminate Matter by Nature-Force we move towards
the perception of a conscious, supple, flexible, intensely
surprising and constantly dramatic evolution by a super-
oonscient Knowledge which reveals things in Matter.
Life and Mind out of the unfathomable Inconscient from
which they rise. '
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A Vedic Hymn

O Sun, O Light, because to-day blameless in thy ris-

ing thou hast declared the Truth to the Lord of Love

and the Lord of Purity, so may we abide in the godhead,

dear to thee, O Mother infinite, dear to thee, O Lord of

Strength, in all our speaking. O Mitra, O Varuna, this is

he that seeth for the soul, the Sun that rises over earth

and heaven in the pervading wideness, and he guards all

that is in motion and all that is stable; for he beholds the

straight things and the crooked in mortals. Seven shining

energies has this Bright One yoked to-day in the world of

our achievement and they bear him on in their clarity,

and he beholds the homes of the soul and the places of its

birth like a herdsman who watches over his herds.

U pward rise your honied satisfactions; for our sun has

climbed into the ocean of pure Light and for him the

Children of the Infinite hew out his paths, even the Lord

of Love and the Lord of Strength and the Lord of Purity

in one harmony .These are they that discern and separate all

the much falsehood in us; they are the Lords of Love and

Strength and Purity. These grow in the house of Truth, puis-

sant and unvanquished Sons of the Infinite. These are the

Love and the Purity hard to repress who by their discern-

ings give knowledge to him who has no knowledge; they

bring to him their impulses of a will that has right vision

and they lead him by the good path beyond the evil. These

with sleepless eyes see and know in his earth for man that is

ignorant and lead him: in his forward faring he comes

to the fathomless pit in the river, yet shall they bear him

across to the other shore of this wideness. The peace and the

protection and the happiness which the infinite Mother

».*
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A Vedic Hymn

0 Sun, 0 Light, because to-day blameless in thy ris-
ing thou hast declared the Truth to the Lord of Love
and the Lord of Purity, so may we abide in thegodhead,
dear to thee. 0 Mother infinite, dear to thee. O Lord of
Strength, in all our speaking. 0 Mitra, O Varuna. this is
he that seeth for the soul, the Sun that rises over earth
and heaven in the pervading wideness, and he,,guards all
that is in motion and all that is stable; for he beholds the
straight thingsand thecrooked in mortals. Sevenshining
energies has this Bright One yoked to-day in the world of
our achievement and they hear him on in their clarity.
and he beholds the homes of the soul and the places of its
birthlike a herdsman who watches over his herds.

Upward rise your honied satisfactious; for our sun has
climbed into the ocean of pure Light and for him the
Childrenof the Infinite hew out his paths. even the Lord
of Love and the Lord of Strength and the Lord of Purity
in oneharmony.'1‘heseare theythatdiscern andseparateall
the much falsehood in us; they are theLords of Love and
Strengthand Purity.These grow in thehouseof Truth,puis-
sant and unvanquished Sons of the Infinite. These are the
Love and the Purity hard to repress who by theirdiscern-
ings give knowledge to him who has no knowledge; they
bring to him their impulses of a will that has right vision
and they lead himby thegood path beyond the evil. These
withsleepless eyes see and know in his earth for man thatis
ignorant and lead him : in his forward faring he comes

to the fathomlesspit in the river. yet shall they hear him
acrosstotheothershore of thiswideness.The peaceandthe
protection and the happiness which the infinite Mother
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and the Lords of Love and Parity give to the servant of

the sacrifice, in that let us found all our creation and build-

ing, let us do no violence to the godhead, O ye swift Way-

farers.

He whom the Lord of Purity upholds, puts away from

his altar by the powers of sacrifice whatsoever hurters : cut

away, O Lord of Strength, from the servant of the sacri-

fice the hurt and the division, form in him that vast other

world, O givers of the abundance. A blazing strength and

a world of illumination is the coming together of these

Godheads and they overcome by their near and approach-

ing force. Lo, we quiver with the fear of you; set us at

ease by t^e greatness of yonr discerning. For when a man

by sacrifice wins right-mindedness in the getting of the

plenitude, in the conquest of the supreme Felicity, the

strong Warriors, the Lords of the Treasure cleave to his

heart of emotion and they form there the Vast for his

dwelling-place making it of a perfect temper. For you we

have made in front this work of the divine representative

in our sacrifices; lead us safe through all difficult places.

Keep us always with constant felicities.
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and the Lords of Love and l’,.u-ity give to the servant of
thesacrifice, in thatlet us found all our creation and build-
ing, let us do no violence to the godhéad, 0 ye swift Way-
farers.

He whom the Lord of Purityupholds, puts away from
his altar by the powers of sacrifice whatsoever hurters : cut
away, 0 Lord of Strength, from the servant of the sacri-
fice the hurt and the division, form in him that vast other
world, 0 givers of the abundance. A blazing strength and
a world of illumination is the coming together of these
Godheads and they overcome by their near and approach-
ing force. Lo, we quiver with the fear of you; set us at
ease by the greatness of your discerning. For when a man-

by sicrifice wins right-mindedness in the getting of the
plenitude. in the conquest of the supreme Felicity, the
strong Warriors, the Lords of the Treasure cleave to his
heart of emotion and they form there the Vast for his
dwelling-place making it of a perfect temper. For you we

have made in front this work of the divine representative
in our sacrifices; lead us safe through all difficult places.
Keep us always withconstant felicities.
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THE LIFE DIVINE

CHAPTER XIV.

T.IE SUPERMIND AS CREATOR

All things are self-expandings of the

idea.

Vishnu Purana.

A principle of active Will and Knowledge superior to

Mind and creatrix of the worlds is then the inteimediary

power and state of being between that self-possession of

the One and this flux of the Many. This principle is not

entirely alien to us; it does not belong solely and incommu-

nicably to a Being who is entirely other than ouiselves or

to a state of existence from which we are mysteriously pro-

jected into birth, but also rejected and unable to leturn.

If it seems to us to be seated on heights far above us, yet

are they the heights of our own being and accessible to

our tread. We can not only infer and glimpse that Truth,

but we are capable of realising it. We may by a progres-

sive expanding or a sudden luminous self-transcendence

mount up to these summits in unforgettable Imomcnts or

dwell on them during hours or days of greatest superhuman

experience. When we descend again, there aie doors of

communication which we can keep always open or reopen

though they should constantly shut. But to dwell there

permanently on this last and highest summit of the created

and creative being is in the end the supreme ideal for our

evolving human consciousness when it seeks not self-annul-

ment but self-perfection. For, as we have seen, this is the

original Idea and the final harmony and truth to which
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THE LIFE DIVINE

CHAPTER XIV.

T-IE sursnumn AS cannon

All thingsare self-expandings of the
Idea.

Vishnu Parana.

A principle of active Will and Knowledge superior to
Mind and creatrix of the worlds is then the intermediary
power and state of being between that self-possession of
theOne and this flux of the Many. This principle is not
entirely alien to us; it does not belong solely and incommu-
nicably to a Being who is entirely other than ourselves or

to a state of existence from which we are mysteriously pro-
jected into birth,but also rejected and unable to return.
If it seems to us to be seated on heights far above us, yet
are they the heights of our own being and accessible to
our tread. We can not only infer and glimpse thatTruth,
but we are capable of realising it. \Ve may by a progres-
sive expanding or a sudden luminous self-transcendence
mount up to these summits in unforgettable lmomcnts or

dwell on themduring hours or days of greatest superhuman
experience. When we descend again, there are doors of
communication which we can keep alwaysopen or reopen
though they should constantly shut. But to dwell there
permanentlyon this last and highest summit of thecreated
and creative being is in the end the supreme ideal for our

evolving human consciousnesswhen it seeks not self-annul-
ment but self-perfection. For, as we have seen, this is the
original Idea and the final harmony and truth to which
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our gradual self-expression in the world returns and which

it is meant to achieve.

Still, we may doubt whether it is possible, now or at

all, to give any account of this state to the human intellect

or to utilise in any communicable and organizable way its

divine workings for the elevation of our human knowledge

and action. The doubt arises not only from the rarety or

dubiety of any known phenomena that would betray a

human working of this divine faculty, nor from the remote-

ness which separates this action from the experience and

verifiable knowledge of ordinary humanity; it is strongly

suggested also by the apparent contradiction in both es-

sence and operation between human mentality and the

divine Supermind.

And certainly, if this consciousness had no relation

at all to mind nor anywhere any identity with the mental

being, it would be quite impossible to give any account of

it to our human notions. Or if it were in its nature only

vision in knowledge and not at all dynamic power of

knowledge, we could hope to attain by its contact a beati-

fic state of mental illumination, but not a greater light and

power for the works of the world. But since this con-

sciousness is creatrix of the world, it must be not only

state of knowledge, but power of knowledge, and not only

a Will to light and vision, but a Will to power and works.

And since Mind too is created out of it, Mind must be a

development by limitation out of this primal faculty and

this mediatory act of the supreme conscience and must

therefore be capable of resolving itself back into it through

a reverse development by expansion. For always Mind

must be identical with Supermind in essence and conceal

in itself the potentiality of Supermind, however different

or even contrary it may have become in its actual forms

and settled modes of operation. It may not then be an

irrational or unprofitable attempt to strive by the method

of comparison and contrast towards some idea of the

Supermind from the standpoint and in the terms of our

intellectual knowledge. The idea, the terms may well be

indequate and yet still serve as a finger of light pointing
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our gradual self-expression in the world returns and which
it is meant to achieve. ‘

Still. we may doubt whether it is possible, now or at
all. to give any accountof thisstate to the human intellect
or to utilise in any communicable and organizable way its
divine workings for theelevation of our human knowledge
and action. The doubt arises not only from the rarety or

dubiety of any known phenomena that would betray a

human workingof thisdivine faculty,nor from the remote-
ness which separates this action from the experience and
verifiable knowledgeof ordinary humanity; it is strongly
suggested also by the apparent contradiction in both es-

sence and operation between human mentality and the
divine Superrnind.

And certainly. if this consciousness had no relation
at all to mind nor anywhere any identity with the mental
being. it would be quite impossible to give any account of
it to our human notions. Or if it were in its nature only
vision in knowledge and not at all dynamic power of
knowledge. we could hope to attain by its contact a beati-
fic stateofmental illumination,but not a greater light and
power for theworksof the world. But since this con-

sciousness is creatrix of the world, it must be not only
state of knowledge.but power of knowledge, and not only
a Will to light and vision. but a Will to power and works.
And since Mind too is created out of it, Mind must be a

development by limitation out of this primal facultyand
this mediatory act of thesupreme conscience and must
thereforebe capable of resolving itself back into it through
a reverse development by expansion. For always Mind
must be identical with Superrnind in essence and conceal
in itself the potentiality of Supermind, however different
or even contrary it may have become in its actual forms
and settled modes of operation. It may not then be an

irrationalor unprofitable attempt to strive by the method
of comparison and contra.st towards some idea of the
Superrnind from the standpoint and in the terms of our

intellectual knowledge. The idea, the terms may well be
indequate and yet still serve as a finger of light pointing
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us onward on a way which to some distance at least we

may tread.

And first we may pause a moment and ask ourselves

whether no light can be found from the past which will

guide ui towards these ill-explored domains. We need a

name, and we need a starting-point. For we have called

this state of consciousness the Supermind; but the word

is ambiguous since it may be taken in the sense of mind

itself supereminent and lifted above ordinary mentality but

not radically changed, or on the contrary it may bear the

sense of all that is beyond mind and therefore assume a

too extensive comprehensiveness which would bring in

even the Ineffable itself. A subsidiary description is re-

quired which will-more accurately limit its significance.

It is the cryptic verses of the Veda that help us here;

for they contain, though concealed, the gospel of the divine

and immortal Supermind and through the veil some illu»

mining flashes come to us. The inspired poets of the Ve-

da speak of this Supermind as a vastness beyond the ordi-

nary firmaments of our consciousness in which tiuth of

being is luminously one with all that expresses it and

assures inevitably truth of vision, formulation, arrange-

ment, word, act and movement and therefore truth also of

result of movement, result of action and expression, infalli-

ble ordinance or law. Vast all-comprehensiveness; luminous

truth and harmony of being in that vastness and not a vague

chaos or self-lost obscurity; truth of law and act and know-

ledge expressive of that harmonious truth of being: these

are the essential terms of the Vedic description. The

Gods, who are powers of this Supermind, born of it, seated

in it asin their proper home, are in their knowledge " truth-

conscious" and in their action possessed of the "seer-

will". Their ccnscious-force turned towards works and

creation is possessed and guided by a perfect and direct

knowledge of the thing to be done and its essence and its

law,—a knowledge which determines a wholly effective

will-power that does not deviate or falter in its process or

in its result, but expresses and fulfils spontaneously and in-

evitably in the act that which has been seen in the vision.
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us onward on a way which to some distance at least we

may tread.
And first we may pause a moment and ask ourselves

whether no light can be found from thepast which will
guide us towards these ill-explored domains. We need a

name, and we need a starting-point. For we have called
this state of consciousness the Supermind; but theword
is ambiguous since it may be taken in the sense of mind
itselfsupereminentand liftedabove ordinary mentality but
not radicallychanged, or on the contrary it may bear the
sense of all that is beyond mind and therefore assume a
too extensive comprehensiveness which would bring in

even the Inefiable itself. A subsidiary description is re-

quired which will-more accurately limit its significance.
It is the cryptic verses of theVeda that help us here ;

for theycontain, thoughconcealed,thegospel of thedivine
and immortal Supermind and through the veil some illu-
mining flashes come to us. The inspired poets of the Ve-
da speak of this Supermind as a vastness beyond the ordi-
nary firmaments of our consciousness in which truth of
being is luminously one with all that expresses it and
assures inevitably truth of vision, formulation. arrange-
ment. word, act and movement and thereforetruth also of
result of movement,result of actionandexpression, infalli.
ble ordinance or law. Vastall-comprehensiveness; luminous
truth and harmonyof being in thatvastness and nota vague
chaos or self-lost obscurity; truth of law and actand know-
ledge expressive of thatharmonious truthof being: these
are the essential terms of the Vedic description. The
Gods, who are powers of thisSupermind, born of it, seated
in it asin their proper home, are in theirknowledge " truth.
conscious" and in their action possessed of the “seer-
will". Their conscious-force turned towards works and
creation is possessed and guided by a perfect and direct
knowledge of the thingto be done and its essence and its
law,-a knowledge which determines a wholly eflective
will-powerthat does not deviate or falter in its process or

in its result, but expresses and fulfilsspontaneously and in-
evitably in the act thatwhich has been seen in the vision.
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Light is here one with Force, the vibrations of knowledge

with the rhythm of the will and both are one, perfectly

and without seeking, groping or effort, with the assured

result. The divine Nature has a double power, a spontane-

ous self 'formulation and self-arrangement which wells na-

turally out of the essence of the thing manifested and ex-

presses its original truth, and a self-force of light inherent

in the thing itself and the source of its spontaneous and

inevitable self-arrangement.

There are subordinate, but important details. The

Vedic seers seem to speak of two primary faculties of the

"truth-conscious " soul; they are Sight and Hearing, by

which is intended direct operations of an inherent Know-

ledge describable as truth-vision and truth-audition and

reflected from far-off in our human mentality by the facul-

ties of revelation and inspiration. Besides, a distinction

s -ems to be made in the operations of the Supermind between

knowledge by a comprehending and pervading conscious-

ness which is very near to subjective knowledge by iden-

ity and knowledge by a projecting, confronting, apprehend-

ing consciousness which is the beginning of objective cogni-

tion. These are the Vedic clues. And we may accept from

this ancient experience the subsidiary term '' truth-cons-

ciousness " to delimit the connotation of the more elastic

phrase, Supermind.

We see at once that such a consciousness, described by

such characteristics, must be an intermediate formula-

tion which refers back to a term above it and forward to

another below it; we see at the same time that it is evi-

dently the link and means by which the inferior develops

out of the superior and should equally be the link and means

by which it may develop back again towards its source.

The term above isthe unitarian or indivisible consciousness

of pure Sachchidananda in which there are no distinctions;

the term below is the analytic or dividing consciousness of

Mind which can only know by distinctions and has at the

most a vague and secondary apprehension of unity and

infinity. Between them is this comprehensive and creative

Consciousness, by its power of pervading and comprehend-
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Light is here one withForce, thevibrations of knowledge
with the rhythm of the will and both are one, perfectly
and without seeking, groping or effort. with the assured
result. The divine Nature has a double power, aspontane-
ous self-formulation and self-arrangement which wells na-

turally out of the essence of the thing manifested and ex-

presses itsoriginal truth, and a self-force of light inherent
in the thing itself and the source of its spontaneous and
inevitable self-arrangement.

There are subordinate, but important details. The
Vedic seers seem to speak of two primary faculties of the
“truth-conscious"soul; they are Sight and Hearing, by
which is intended direct operations of an inherent Know-
ledge describable as truth-vision and truth-audition and
reflected from far-off in our human mentality by the facul-
ties of revelation and inspiration. Besides, a distinction
seems to bemade in theoperationsof theSupermind between
knowledge by a comprehending and pervading conscious-
ness which is very near to subjective knowledgeby iden-
ity and knowledge by a projecting, confronting,apprehend-
ing consciousness which is the beginningof objectivecogni-
tion. These are the Vedic clues. And we may accept from
thisancient experience the subsidiary term “ truth-cons-
ciousness ” to delimit the connotation of the more elastic
phrase, Supermind.

We see at oncethatsuch a consciousness, describedby
such characteristics, must be an intermediate formula-
tion which refers back to a term above it and forvrard to
another below it ; we see at the same time that it is evi-
dently the link and means by which the inferior develops
out of thesuperior and should equallybe thelink and means

by which it may develop back again towards its source.
The term above is theuuitarian or indivisibleconsciousness
of pure Sachchidanandain which there are no distinctions;
the term below is the analytic or dividing consciousnessof
Mind which can only know by distinctions and has at the
most a vague and secondary apprehension of unity and
infinity. Between them is thiscomprehensive and creative
consciousness, by its power of pervading and comprehend-
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ing knowledge the child of that self-awareness by identity

which is the poise of the Brahman and by its power of pro-

jecting, confronting, apprehending knowledge parent of

that awareness by distinction which is the process of the

Mind.

Above, the formula of the One eternally stable and

immutable; below, the formula of the Many which, eternal-

ly mutable, seeks but hardly finds in the flux of things a

firm and immutable standing-point; between, the seat of

all trinities, of all that is biune, of all that becomes Many

in-One and yet remains One-in-Many because it was ori-

ginally One that is always potentially Many. This inter-

mediary term is therefore the beginning and end of all crea-

tion and arrangement, the Alpha and the Omega, the

starting-point of all differentiation, the instrument of all

unification, originative, executive and consummative of all

realised or realisable harmonies. It has the knowledge of

the One, but is able to draw out of the One its hidden

multitudes; it creates the Many, but does not lose itself in

their differentiations. And shall we not say that its very

existence points back to Something beyond the ineffable

Unity,—Something ineffable and inconceivable not be-

cause of its unity and indivisibility, but because of its

freedom fromeven these formulations of our mind,—Some-

thing beyond both unity and multiplicity? That would

beithe utter Unknowable and Real which yet justifies to

us both our knowledge of God and our knowledge of the

world.

But these terms are large and difficult to grasp; let

us come to precisions. We speak of the One as Sachchid-

ananda; but in the very description we posit three enti-

ties and unite them to arrive at a trinity. We say " Exis-

tence, Consciousness, Bliss," and then we say, "they aie

one". It is a process of the mind. But for the unitarian

consciousness such a process is inadmissible. Existence is

Consciousness and there can be no distinction between

them; Consciousness is Bliss and there can be no distinc-

tion between them. And since there is not even this diffe-

rentiation there can be no world. If that is the sole reality,
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ing knowledge thechild of that self-awareness by identity
which is the poise of the Brahman and by its power of pro-
jecting, confronting, apprehending knowledge parent of
thatawareness by distinction which is the process of the
Mind.

Above, the formula of the One eternally stable and
immutable; below,the formula of the Many which, eternal-
ly mutable, seeks but hardly finds in the flux of things a

firm and immutable standing-point; between, the seat of
all trinities, of all that is biune, of all that becomes Many
in-One and yet remains One-in-Many because it was ori-
ginally One that is always potentially Many. This inter-
mediary term is thereforethebeginningand end of all crea-
tion and arrangement, the Alpha and the Omega, the
starting-point of all differentiation, the instrument of all
unification,originative, executive and Consummative of all
realised or realisable harmonies. It has the knowledge of
the One, but is able to draw out of the One its hidden
multitudes; it creates the Many, but does not lose itself in
their difierentiations. And shall we not say that its very
existence points back to Something beyond-the ineflable
Unity,—Something inefiuble and inconceivable not be-
cause of its unity and indivisibility,but because of its
freedom fromeven these formulationsof our mind,——Some.
thing beyond both unity and multiplicity? That would
beztheutter Unknowableand Real which yet justifies to

us both our knowledge of God and our knowledge of the
world.

But these terms are large and difficult to grasp; let
us come to precisions. We speak of the One as Sachchid-
ananda; but in thevery description we posit three enti-
ties and unite them to arrive at a trinity. VVe say “ Exis-
tence, Consciousness, Bliss,” and then we say, “ they are

one”. It is a process of the mind. But for the unitarian
consciousness such a process is inadmissible. Existence is
Consciousness and there can be no distinction between
them;. Consciousness is Bliss and there can be no distinc-
tion between them. And‘since there is not even thisdifie-
rentiation there can be no world. If that is the sole reality,
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tlien world is not and never existed, can never have been

conceived; for indivisible consciousness is undividing con-

sciousness and cannot originate division and differentia-

tion. But this is a reductio ad absurdum; we cannot admit

it unless we are content to base every thing upon an im-

possible paradox and an unreconciled antithesis.

On the other hand, Mind can only conceive distinc-

tions as real; it can conceive totality or the finite extend-

ing itself indefinitely, but the ultimate unity and absolute

infinity are to its conscience of things abstract notions and

unreal quantities, not something that is real to its grasp,

much less something that is alone real. Here is therefore

the very opposite term to the unitarian consciousness; we

have, confronting the essential and indivisible unity, an

essential multiplicity which cannot arrive at unity without

abolishing itself and in the very act confessing that it

could never really have existed. Yet it was; for it is this

that has found unity and abolished itself. And again we

have a reductio ad absurdum repeating the violent paradox

which seeks to convince thought by stunning it and the

irreconciled and irreconcilable antithesis.

The difficulty, in its lower term, disappears if we rea-

lise that Mind is only a preparatory form of our conscious-

ness. Mind is an instrument of analysis and synthesis, but

not of essential knowledge. Its function is to cut out some-

thing vaguely from the unknown Thing in itself and call

its measurement or delimitation the whole, and again

to analyse the whole into its parts which it regards as

separate mental objects. It is only the parts and acci-

dents that the mind can see definitely and, after its own

fashion, know. Of the whole its only definite idea is an

assemblage of parts or a totality of properties and acci-

dents. The whole not seen as a part of something else or in

its own parts, properties and accidents ia to the mind no

more than a vague perception; only when it is analysed

and put by itselt as a separate object, a totality in a larger

totality, can Mind say to itself. "This now I know." And

really it does not know. Its knows only its own analysis of

the object and the idea it has formed of it by a synthesis
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then world is not and never existed, can never have been
conceived; for inclivisibleconsciousness is undividingcon-
sciousness and cannot originate division and difl'erentia-
tion. But this is a reductio ad absurdum ; we cannot admit
it unless we are content to base every thing upon an im-
possible paradox and an unreconciled antithesis.

On the other hand, Mind can only conceive distinc-
_\

tions as real; it can conceive totality or the finite extend-
ing itself indefinitely,but the ultimate unity and absolute
infinity are to its conscience of thingsabstract notions and
unreal quantities, not something that is real to its grasp,
much less something that is alone real. Here is therefore
the very opposite term to the unitarian consciousness; we

have, confronting the essential and indivisible unity, an

essential multiplicity which cannot arrive at unity without
abolishing itself and in the very act confessing that it
could never really have existed. Yet it was; for it is this
that has found unity and abolished itself. And again we

have a reductio ad absurd um repeating the violent paradox
which seeks to convince thought by stunning it and the
irreconciled and irreconcilableantithesis.

The difficulty, in its lower term, disappears if we 1-ea.

Iise that Mind is only a preparatory form of our conscious-
mass. Mind is an instrument of analysis and synthesis, but
not of essential knowledge. Its function is to cut out some-

thing vaguely from the unknown Thing in itself and call
its measurement or delimitation the whole, and again
to analyse the whole into its parts which it regards as

separate mental OiljLCtS. It is only the parts and acci-
dents that the mind can see definitely and, after its own

fashion, know. Of the whole its only definite idea is an

assemblage of parts or atotality of properties and acci-
dents. The whole not seen as a part of something else or in
its own parts, properties and accidents is to the mind no

more than a vague perception; only when it is analysed
and put by itself as a srpax-ate nhject, a totality in a larger
totality, can Mind say to itself. “This now I know.” And
really it does not know. Its knows only its own analysis of
the object and the idea it has formed of it by a synthesis

Cu git’

 



THE LIFE DIVINE. 71

of the separate parts and properties that it has seen.

There its characteristic power, its sure function ceases,

and if we would have a greater, a profounder and a real

knowledge—a knowledge and not an intense but formless

sentiment such as comes sometimes to certain deep but

inarticulate parts of our mentality—Mind ha; to make

room for another consciousness which will fulfil Mind by

transcending it or reverse and so rectify its operations

after leaping beyond it: the summit of mental knowledge

is only a vaulting-board from which that leap can be

taken. The utmost mission of Mind is to train our ob-

scure consciousness which has emerged out of the dark

prison of Matter, to enlighten its blind instincts, random

intuitions, vagHe perceptions till it shall become capable of

this greater light and this higher ascension. Mind is a

passage, not a culmination.

On the other hand, the unitarian consciousness or in-

divisible Unity cannot be that impossible entity, a thing

without contents out of which all contents have issued

and into which they disappear and become annihilated.

It must be an original self-concentration in which all is

contained but in another manner than in this temporal and

spatial manifestation. That which has thus concentrat-

ed itself, is the utterly ineffable and inconceivable Exis-

tence which the Nihilist images to his mind as the nega-

tive Void of all that we know and are but the Transcend-

entalist with equal reason may image to his mind as the

positive but indistinguishable Reality of all that we know

and are. "In the beginning " says the Vcdanta " was the

one Existence without a second," but before and after the

beginning, now, for ever and beyond Time is that which

we cannot describe even os the One, even when we say

that nothing but That is. What we can be aware of is,

first, its original self-concentration which we endeavour to

realise as the indivisible One ; secondly, the diffusion and

apparent disintegration of all that was concentrated in its

unity which is the Mind's conception of the univeise ; and

thirdly, its firm self-extension in the Truih-conciousness

which contains and upholds the diffusion and prevents it
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of the separate parts and properties that it has seen.
There its characteristic power, its sure function ceases,
and if we would have a greater, a profounder and a real
knowledge-—a knowledge and not an intense but formless
sentiment such as comes sometimes to certain deep but
inarticulate parts of our mentalIty—,Mind has to make
room for another consciousness which will fulfil Mind by
transcending it or reverse and so rectify its operations
after leaping beyond it: the summit of mental knowledge
is only a vaulting-board from which that leap can be
taken. The utmost mission of Mind is to train our ob-
scure consciousness which has emerged out of the dark
prison of Matter, to enlighten its blind instincts, random
intuitions, vague perceptions till it shall become capable of
this greater light and this higher ascension. Mind is a

passage, not a culmination.
On the other hand, the unitarian consciousness or in-

divisible Unity cannot be that impossible entity, a thing
without contents out of which all contents have issued
and into which they disappear and become annihilated.
It must be an original self-concentration in which all is
contained but in another manner than in this temporal and
spatial manifestation. That which has thus concentrat-
ed itself

,
is the utterly inrffable and inconceivable Exis-

tence which the Nihilist imagcs to his mind as the nega-
tive Void of all that we l<now'and are but the Transcend-
entalist with equal reason may image to his mind as the
positive but indistinguishable Reality of all that we know
and are. “ In the beginning ” says the Vedanta “ was the
one Existence without a secom ,” but before and after the
beginning, now, for ever and beyond Time is that which
we cannot describe even as the One, even when we say
that nothing but That is. What we can be aware of is,
first, its original self-concentrationwhich we endeavour to
realise as the indivisible One ; secondly, the diffusion and

apparent disintegration of all that was concentrated in its
unity which is the Mind's conception of the universe ; and
thirdly, its firm self-extension in the Truth-conciousness
which contains and upholds the diffusion and prevents it
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from being a real disintegration, maintains unity in utmost

diversity and stability in utmost mutability, insists on har-

mony in the appearance of an all-pervading strife and colli-

sion, keeps eternal cosmos.where Mind would arrive only

at a chaos eternally attempting to form itself. This is

the Supermind, the Truth-consciousness, the Real-Idea

which knows itself and all that it becomes.

Supermind is the vast self extension of the Brahman

that contains and develops. By the Idea it develops the

triune principle of existence, consciousness and bliss out

of their indivisible unity. It differentiates them, but it

does not divide. It establishes a Trinity, not arriving

like the Mind from the three to the One, but manifesting

the three out of the One—for it manifests and develops,

and yet maintaining them in the unity,—for it knows and

contains. By the differentiation it is able to bring for-

ward one or other of them as the effective Deity which

contains the others involved or explicit in itself and

this process it makes the foundation of all other diffe-

rentiations. And it acts by the same operation on all the

principles and possibilities which it evolves out of this all-

constituent trinity. It possesses the power of development,

of evolution, of making explicit, and that power carries

with it the other power of involution, of envelopment, of

making implicit. In a sense, the whole of creation may

be said to be a movement between two involutions, Spirit

in which all is involved and out of which all evolves down-

ward to the other pole of Matter, Matter in which aiso all

is involved and out of whicli all evolves upward to the

other pole of Spirit.

Thus the whole process of differentiation by the

Real-Idea creative of the universe is a putting (forward of

principles, forces, forms which contain for the compre-

hending consciousness all the rest of existence within them

and front the apprehending consciousness with all the

rest of existence implicit behind them. Therefore all is in

each as well as narh in all. Therefore every seed of things

implies in itself all the infinity o'" various possibilities, but

is kept to one law of process and result by the Will, that is
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from. being a real disintegration, maintains unity in utmost
diversity and stabilityin utmost mutability.insists on har-
mony in theappearance of an all-pervading strife and colli-
sion, keeps eternal cosmoswhvre Mind would arrive only
at a chaos eternally attempting to form itself. This is
the Supermind, the Truth-consciousness, the Real-Idea
which knows itself and all that it becomes.

Supermind is the vast self~extension of the Brahman
that contains and develops. By the Idea it develops the
triune principle

_

of existence, consciousness and bliss out
of their indivisible unity. It differentiates them, but it
does not divide. It establishes a Trinity, not arriving
like the Mind from the three to the One, but manifesting
the three out of- the One—for it manifests and develops,
and yet maintaining them in the unity,—for it knows and
contains. By the differentiation it is able to bring for-
ward one or other of them as the effective Deity which
contains the others involved or explicit in itself and
this process it makes the foundation of all other diffe-
rentiations. And it acts by the same operation on all the
principles and possibilitieswhich it evolves out of this all-
constituent trinity. It possesses thepower of development,
of evolution, of making explicit, and that power carries
with it the other power of involution, of envelopment, of
making implicit. In a sense, the whole of creation may
be said to be a movemcnt between two involutions, Spirit
in which allis involved and out of which all evolves down-
ward to the other pole of Matter, Matter in which also all
is involved and out of which all evolves upward to the
other pole of Spirit.

Thus the whole process of differentiation by the
Real-Idea creative of the universe is a putting jforward of
principles, forces, forms which contain for the compre-
hending consciousnessall the rest of existence within them
and front the apprehending consciousness withall the
rest of existence implicit behind-them. Therefore all is in
each as well as each in all. Therefore every seed of things
implies in itself all the infinity 0." various possibilities,but
is kept to one law of process and result by the Will, that is
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to say by the Knowledge-Force of the Conscious-Being who

is manifesting himself and who, sure of the Idea in him-

self, predetermines by it his own forms and movements.

The seed is the Truth of its own being which this Self-

Existence sees in itself, the resultant of that seed of self-

vision is the Truth of self-action, the natural law of deve-

lopment, lormation and functioning which follows inevit-

ably upon the self-vision and keeps to the processes in*

volvedinthe original Truth. AllNature is simply, then, the

Seer-Will, the Knowledge-Force of the Conscious-Being

.it work to evolve in force and form all the inevitable truth

of the Idea into which it has originally thrown itself.

This conception of the Idea points us to the essential

contrast between our mental consciousness and the Truth-

consciousness. We regard thought as a thing separate from

existence, abstract, unsubstantial, different from reality,

something which appears one knows not whence and de-

taches itself from objective reality in order to observe,

understand and judge it; for so it seems and therefore is to

our all-dividing, all-analysing mentality. The first business

of Mind is to render "discrete," to make fissures much more

than to discern and so it has made this paralysing fissure

between thought and reality. But in Supermind all being

is conciousness, all conciousness is of being, and the idea,

a pregnant vibration of consciousness, is equally a vibra-

tion of being pregnant of itself; it is an initial coming

out in creative self-knowledge of that which lay concen-

trated in uncreative self-awareness. It comes tout as Idea

that is a reality, and it is that reality of the Idea which

evolves itself, always by its own power and consciousness

of itself, always self-conscious, always self-developing by

the will inherent in the Idea, always self-realising by the

knowledge ingrained in its every impulsion. This is the

truth of all creation, of all evolution.

In Supermind being, consciousness of knowledge and

consciousness of will are not divided as they seem to be

in our mental operations; they are a trinity, one movement

with three effective aspects. Each has its own effect. Being

gives the effect of substance, consciousness the effect of
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to say by theKnowledge-Forceof theConscious-Being who
is manifesting himself and who, sure of the Idea in him-
self, predetermines by it his own forms and movements.
The seed is the Truth of its own being which this Self-
Existence sees in itself, the resultant of that seed of self-
vision is the Truthof self-action,the natural law of deve-

lopment, lormation and functioning which follows inevit-

ably upon the self-vision and keeps to the processes in‘
volved in theoriginal Truth.All Nature is simply, then, the

Seer-Will, the Knowledge—Force of the Conscious-Being
at work to evolve in force and form all the inevitable truth
of the Idea into which it has originally thrown itself.

This conception of the Idea points us to the essential
contrast betweenour mental consciousness and the Truth-
consciousness. We regard thoughtasa thingseparate from
existence, abstract, unsubstantial, difierent from reality,
something which appears one knows not whence and de-
taches itself from objective reality in order to observe,
understand and judge it ; for so it seems and therefore is to

our all-dividing,all-analysingmentality. The first business
of Mind is to render "discrete," to make fissures much more

than to discern and so it has made this paralysing fissure
between thought and reality. But in Supermind all being
is conciousness, all conciousness is of being, and the idea,
a pregnant vibration of consciousness, is equally a vibra-
tion of being pregnant of itself; it is an initial coming
out in creative self-knowledge of that which lay concen-

trated in uncreative self-awareness. It comes tout as Idea
that is a reality, and it is that reality of the Idea which
evolves itself, always by its own power and consciousness
of itself, always self-conscious, always self-developing by
the will inherent in the Idea, always self-realising by the
knowledge ingrained in its every impulsion. This is the
truth of all creation, of all evolution. '

In Supermind being, consciousness of knowledge and
consciousness of will are not divided as they seem to be
in our mental operations; theyare a trinity,one movement
with three cflective aspects. Each has its own eficct. Being
gives the effect of substance, consciousness the eficct of

Cu git’



74 "ARYA"

knowledge, of the self-guiding and shaping idea, of com-

prehension and apprehension; will gives the effect of self-

fulfilling force. But the idea is only the light of the reality

illumining itself, it is not mental thought nor imagination,

but effective self-awareness. It is Real-Idea.

In Supermind knowledge in the Idea is not divorced

from will in the Idea, but one with it—just as it is not

different from being or substance, but is one with the

being, luminous power of the substance. As the power of

burning light is not different from the substance of the

fire, so the power of the Idea is not different from the sub-

stance of the Being which works itself out in the Idea

and its development. In our mentality all are different.

We have an idea and a will according to the idea or an

impulsion of will and an idea detaching itself from it; but

we differentiate effectually the idea from the will and

both from ourselves. I am; the idea is a mysterious ab-

straction that appears in me, the will is another mystery,

a force nearer to concreteness, though not concrete, but

always something that is not myself, something that I

have or get or am seized with, but am not. I make a gulf

also between my will, its means and the effect, for these

I regard as concrete realities outside and other than my-

self. Theiefoie neither myself nor the idea nor the will in

me are self-effective. The idea may fall away from me, the

will may fail, the means may be lacking, I myself by any

or all of these lacunae may remain unfulfilled.

But in the Supermind there is no such paralysing di-

vision, because knowledge is not seli-dividod, force is not

self-divided, being is not self-divided as in the mind; they

are neither broken in themselves, nor divorced from each

other. For the Supermind is the Vast; it starts from

unity, not division, it is primarily comprehensive, differ-

entiation is only its secondary act. Therefore whatever

be the truth of being expressed, the idea corresponds to

it exactly, the will to the idea,—force bein,.; only power

of the consciousness,—and the result to the will. Nor does

the idea clash with other ideas, the will or force with other

will or force as in man and his world; for there is one
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knowledge, of the self-guiding and shaping idea, of com-

prehension and apprehension ; willgives the eflect of self-
fulfilling force. But the idea is only the light of the reality
illumining itself ; it-is not mental thoughtnor imagination.
but effective self-awareness. It is Real-Idea.

In Supermind knowledge in the Idea is not divorced
from will in the Idea. but one with it—just as it is not «

different from being or substance, but is one with the
being, luminous power of the substance. As the power of
burning light is not different from the substance of the
fire, so the power of the Idea is not different from thesub-
stance of the Being which works itself out in the Idea
and its development. In our mentality all are difierent.
We have an idea and a will according to the idea or an

impulsion of will and an idea detaching itself from it; but
we differentiate eflectually the idea from the will and
both from ourselves. I am; the idea is a mysterious ab-
straction that appears in me, the will is another mystery,
in. force nearer to concrete-ness, though not concrete, but
always somethingthat is not myself, something that I
have or get or am seized with, but am not. I make a gulf
also between my will, its means and the eflect, for these
I regard as Concrete realities outside and other than my-
self. Therefore neither myself nor the idea nor the will in
me are self-effective.The idea may fall away from me, the
will may fail, the means may be lacking,I myself by any
or all of these lacunaemay remain unfulfilled.

But in the Supermind there is no such paralysing di-
vision, because knowledge is not sell-divided, force IS not
self-divided, being is not self-divided as in the mind; they
are neither broken in themselves, not divorced from each
other. For the Supermind is the Vast ; it starts from
unity, not division, it is primarilycomprehensive, difl'cr-
entiation is only its secondary act. Therefore whatever
he the truth of being expressed, the idea corresponds to
it exactly,the will to the idea,-—force being only power
of the consciousness,—and the result to the will. Nor does
thoideaclash with other ideas, thewillor force withother
willor force as in man and his world; for there is one
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vast Consciousness which contains and relates all ideas in

itself as its own ideas, one vast Will which contains and

relates all energies in itself as its own energies. It holds

back this, advances that other, but according to its own

preconceiving Idea-Will.

This is the justification of the current religious notions

of the omnipresence, omniscience and omnipotence of

the Divine Being. Far from being an iirational imagination

they are perfectly rational and in no way contradict either

the logic of a comprehensive philosophy nor the indications

of observation and experience. The error is to make an un-

bridgeable gulf between God and man, Brahman and the

world. That error elevates an actual and practical differ-

entiation in being, consciousness and force into an essen-

tial division. But this aspect of the question we shall

touch upon afterwards. At present we have arrived at an

affirmation and some conception of the divine and creative

Supermind in which all s one in being, consciousness,

will and delight, yet w lh an infinite capacity of differen-

tiation that deploys but does not destroy the unity,—in

which Truth is the substance and Truth rises in the Idea

and Truth comes out in the form and there is one truth

of knowledge and will, one truth of self-fulfilment and

therefore of delight; tor all self-fulfilment is satisfaction of

being. Therefore, always, in all mutations and combina-

tions a self-existent and inalienable harmony.

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

7
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

rm: LIFE mvms 75
 

vast Consciousness which contains and relates all ideas in
itself as its own ideas, one vast Will which contains and
relates all energies in itself as its own energies. It holds
back this, advances that other, but according to its own

prcconceiving Idea-Will.
This is the justification of thecurrent religious notions

of the omnipresence, omniscience and omnipotence of
theDivine Being. Far from beingan irrational imagination
they are perfectly rational and in no way contradict either
the logic of a comprehensive philosophynor the indications

.

of observation and experience. The error is to make an un-

bridgeable gulf between God and man, Brahman and the
world. That error elevates an actual and practical diner-
entiation in being,consciousness and force into an essen-
tial division. But this aspect of the question we shall
touch upon afterwards. At present we have arrived at an
aflirmationand some conception of the divine and creative
Supermind in which all 5 one in being, consciousness.
will and delight, yet w lh an infinite capacity of differen-
tiation that deploys but does not destroy the unity,-in
which Truth is the substance and Truthrises in the Idea
and Truthcomes out in the form and there is one truth
of knowledge and will, one truth of self-fulfilment and
therefore of delight; tor all self-fulfilmentis satisfactionof
being. Therefore, always, in all mutations and combina-
tions a self-existent and inalienableharmony.
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The Secret of the Veda

CHAPTER XIII.

DAWN AND THE TRUTH.

Usha is described repeatedly as the Mother'of the Cows.

If then the cow is a Vedic symbol for the physical light

or for spiritual illumination the phrase Imust either bear

this sense thatsheis the mother or source of the physical

rays of the daylight or else that she creates the radiances

of the supreme Day, the splendour and clarity of the inner

illumination. But we see in the Veda that Aditi, the

Mother of the Gods, is described both as the Cow and as

the general Mother; she is the Supreme Light and all radi-

ances proceed from her. Psychologically, Aditi is the

supreme or infinite Consciousness, mother of the gods, in

opposition to Danu or Diti,* the divided consciousness,

mother of Vritra and the other Danavas—enemies of the

gods and of man in his progress. In a more general aspect

she is the source of all the cosmic forms of consciousness

from the physical upwards; the seven cows, isapta gdvah,

are her forms and there are, we are told, seven names and

seven seats of the Mother. Usha as the mother of the

cows can only be a form or power of this supreme Light,

of this supreme Consciousness, of Aditi. And in fact, we

do find her so described in I. 99, mdtd devdndm aditer

anikam, " Mother of the gods, form (or, power) of Aditi."

• Not that the word Aditi is etymologically the privative of Diti;

the two wcrds derive from entirely different roots, ad and di.
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The Secret of the Veda

CHAPTER XIII.
DAWN AND THE TRUTH.

Usha is described repeatedly as theMothefioftheCows.
If then the cow is a Vedic symbol for the physical light
or for spiritual illumination the phrase [must either bear
this sense thatshe is the mother or source of the physical
rays of the daylight or else that she creates the radiances
of the supreme Day, the splendour and clarity of the inner
illumination. But we see in the Veda that Aditi, the
Motherof the Gods, is described both as the Cow and as

thegeneral Mother; she is theSupreme Light and all radi-

ances proceed from her. Psychologically, Aditi is the

supreme or infinite Consciousness, mother of the gods, in

opposition to Danu or Diti,* the divided consciousness,
mother of Vritra and the other Danavas—enemiesof the

gods and of man in his progress. In a more general aspect
she is the source of all the cosmic forms of consciousness
from the physical upwards; the seven cows, -sapta gdvuh,
are her forms and there are, we are told, seven names and

seven seats of the Mother. Usha as the mother of the

cows can only be a form or power of this supreme Light,
of this supreme Consciousness, of Aditi. And in fact, we

do find her so described in I. 99, mdtd devrimim aditer

anikam, “ Mother of the gods, form (or, power) of Aditi."
 

0 Not that the word Aditi is etymologically the privative of Diti;
the two words derive from entirely different roots, ad and di.
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But the illumining dawn of the higher or undivided

Consciousness is always the dawn of the Truth; it Usha is

that illumining dawn, then we are boundto find her advent

frequently associated in the verses of the Rig-Veda with

the idea of the Tiuth, the Ritam. And such association

we do repeatedly find. For, first of all, Usha is described

as " following effectively the path of the Truth ," r'itasya

panthdm anveti sddhu. Here neither the ritualistic nor,the

naturalistic sense suggested lor ritam can at all apply;

there would be no meaning in a constant affirmation that

Dawn follows the path of the sacrifice or follows the path

of the water. We can only escape from the obvious signi-

ficance if we choose to undeistand by panthd r'itasya the

path, not of the Truth, but of the Sun. But the Veda de-

scribes rather the bun as following the path of Usha and

this would be the natural image suggested to an observer

of the physical Dawn. Moreover, even if the phrase did

not clearly in other passages mean the pith of the Truth,

the psychological significance would still intervene; fof

the sense would then be that the dawn of illumination fol-

lows the path of the True or the Lord of the Truth, Surya

Savitri.

We have precisely the same idea repeated but with

still clearer and fuller psychological indications in I. 124.

3; r'itasya banthdm aif'eli sddhu, prajdnatlva na digo

mindii: "She moves according to the path of the

Truth and, as one that knows, she limits not the regions."

Dicah, we may note, has a double sense; but it is not

necessary to insist upon it here. Dawn adheres to the path

of the Truth and because she has this knowledge or per-

ception she doos not limit the infinity, the br'ihat, of

which she is the illumination. That this is the true

sense of the verss is proved beyond dispute, expressly,

unmistakably, by a Rik of the fifth Mandala (V. 50. 1 )

which describes Usha dyutad-ydmdnam br'ihatim r'itena

r'itdvarun svar dvahantim, "of a luminous movement, vast

with the Truth, supreme in (or possessed of) the Truth,

bringing with her Swar." We have the idea of the Vast,

the idea of the Truth, the idea ol the solar light of the
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But the illumining dawn of the higher or undivided
Consciousness is always the dawn of the Truth; if Usha is
that illuminingdawn, thenwe are bound-to find her advent
frequently associated in the verses of the Rig-Veda with
the idea of the Truth,theRitam. And such association
we do repeatedly find. For, first of all, Usha is described
as “following eflectivelythe path of the Truth,” fitasya
panthdm cmveti sddlm. Here neitherthe ritualistic nor.the
naturalistic sense suggested for fitam can at all apply;
there would beno meaning in a constant affirmation that
Dawn follows the path of the sacrificeor follows the path
of the water. We can only escape from the obvious signi-
ficance if we choose to understand by pdnthai r’itasya the
path, not of the Truth, but of the Sun. But the Veda de-
scribes rather the Sun as following the path of Usha and
this would be the natural image suggested to an observer
of the physical Dawn. Moreover, even if the phrase did
not clearly in other passages mean the path of the Truth,
the psychological significance would still intervene; for
thesense would then be that the dawn of illuminationfol-
lows the path of the True or the Lord of the Truth,Surya
Savitri.

We have precisely the same idea repeated but with
still clearer and fuller psychological indications in I. 124.
3; r’itasya panthzim am-eti szid/m, pmjdnativa na digo
mimiti : “ She moves according to the path of the
Truthand, as one that knows, she limits not the regions."
Digah, we may note, has a double sense; but it is not
necessary to insist upon it here. I)awn adheres to the path
of the Truthand because she has this knowledge or per-
ception she dozs not limit the infinity, the br'¢'hat, of
which she is the illumination. That this is the true
sense of the verse is proved beyond dispute, expressly,
unmistakably, by :1 Rik of the fifth Mandala (V. 50. I )
which describes Usha dyutad-yzimrinam br’ihat3m r’itena
r’z'tr’ivarim svar mtalzantim, “ of a luminous movement, vast
with the Truth,supreme in (or possessed of) theTruth_
bringing with her Swar." \Ve have the idea of the Vast,
the idea 0" the Truth, the irlei of the solar light of the
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world of Swar; and certainly all these notions are thus in-

timately and insistently associated with no mere physical

Dawn! We may compare VII. 75.1. vyushd dvo divijd r'ite-

na, dvishkr'in'vdnd mahimdndmdgdt; Dawn born in heaven

opens out things by the Truth, she comes manifesting the

greatness. Again we have Dawn revealing all things by

the power Qf the Truth and the result described as the

manifestation of a ceitain Vastness.

Finally we have the same idea described, but with

the use of another word for Truth, satyd which does not,

like r'itam, lend itself to any ambiguity, satyd satyebhir

mahatl mahadbhir devi devcbhir, Dawn true in her being

with the gods who are true, vast with the Gods who are

vast. This "truth" of the Dawn is much insisted upon

by Vamadeva in one of his hymns, IV. 51; for there not

only does he speak of the Dawns "encompass' ng the worlds

immediately with horses yoked by the Truth," r'itayug-

bhir agvaih (cf. VI. ti5. 2) but he speaks of them as bhadrd

r'itajdtasatydh, "happy, and true because born from the

Truth"; and in another verse he describes them as "the

goddesses who awake from the seat of the Truth."

This close connection of bhadrd and r'ita reminds us

of the same connection of ideas in Madhuchchhandas'

Hymn to Agni. In our psychological interpretation of the

Veda we are met at every turn by the ancient conception

of the Truth as the path to the Bliss. Usha, the dawn of

the illumination of the Truth, must necessarily bring also

the joy and the beatitude. This idea of the Dawn as the

bringer of delight we find constantly in the Veda and

Vasishtha gives a very positive expression to it in V. 81.

3. yd valiant puru spdrham ratnam na ddqushe mayah, "thou

who bearest to the giver the beatitude as a manifold and

desirable ecstasy."

A common Vedic word is the word sdnr'itd which

Sayana interprets as " pieasant and true speech " ; but it

seems to havo oi'ten the more general sense of "happy

truths. " Dawn is sometimes described as r'itdvari, full of

the Truth, sometimes as snnr'itdvari. She comes uttering

her true and happy words, sAnr'itd Irayintu As she has
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world of Swar; and certainly all these notions are thus in-
timately and insistently associated with no mere physical
Dawn! We may compare VII. 75. 1. vyushd duo dimjd r’r'ta-
na, dvishler’o'n’vdmimahimdndmzigdt; Dawn born in heaven
opens out things by the Truth,she comes manifesting the
greatness. Again we have Dawn revealing all things by
the power of the Truth and the result described as the
manifestation of a ceitain Vnstness.

_Finally we have the same idea described, but with
the use of anotherword for Truth,satyfi. which does not,
like r’r'tam, lend itself to any ambiguity, satyd satyebhir
mahati mahadbhir devi devcbhir, Dawn true in her being
with thegods who are true, vast with the Gods who are

vast. This " truth" of the Dawn is much insisted upon
by Vamadeva in one of his hymns, IV. 51; for there not

only does he speak of theDawns “encompassingtheworlds
immediatelywith horses yoked by the Truth,” r’z'tayug-
bhir agvaih (cf. VI . 65. 2)but he speaks of themas bhadrd
rwajdtasatycih, “ happy, and true because born from the
Truth";and in another verse he describes them as " the
goddesses who awake from the seat of the Truth.”

This close connection of bhadrd and r’ita reminds us
of the same connection of ideas in Madhuchchhandas’
Hymn to Agni. In our psychological interpretation of the
Veda we are met at every turn by the ancient conception
of the Truth as the path to the Bliss. Usha, the dawn of
the illuminationof the Truth,must necessarilybring also
the joy and the beatitude. This idea of the Dawn as the
bringer of delight we find constantly in the Veda and
Vasishthagives a very positive expression to it in V. 81.
3

. yd vahasi puru spcirham ratnam mt dcigushe mayah, “thou
who bearest to the giver the beatitude as a manifold and
desirable ecstasy.”

A common Vedic word is the word s¢1nr’¢'t¢i which
Sayana interprets as “ pleasant and true speech " ; but it
seems to have oiteu the more general sense of “ happy
truths. ” Dawn is sometimes described as r’z'tcivar2, full of
the Truth,sometimes as s1‘2m"z'trivari. She comes uttering
her true and happy words, sz1nr’z'tci irayrmt-3. As she has
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been described as the leader of the radiant herds and the

leader of the days, so she is described as the luminous lea-

dcr of happy truths, bhdsvati netri sunr'itdndm. ( I. 92. 7.)

And this close connection in the mind of the Vedic Rishis

between the idea of light, of the raysorccws, and the idea

of the truth is even more unmistakable in another Rik, I.

92. 14, gomati agvdvati vibhdvari...sunr'itdvari, "Dawn

with thy shining herds, with thy steeds, wideiy luminous,

lull oi happy truths." A similar but yet more open phrase

in I. 84. 2 points the significance of this collocation of

epithets, gomatir agvdvatir vigvasuvidah, Dawns with

their radiances ( herds), their swiftnesses (horses) rightly

knowing all things."

These arejby no means all the indications of the psy-

chological character of the Vedic Dawn that we find in

the Rig Veda. Dawn is constantly represented as awakening

to vision, perception, right movement. "The goddess"

says Gotama Rahugana, "fronts and looks upon all the

worlds, the eye of vision shines with an utter wideness;

awakening all life for movement she discovers speech for all

that thinks," vigvasya vacham avidan imndyoh. (I.92 .9)

We have here a Dawn that releases life and mind into

their fullest wideness and we ignore the whole force of the

words and phrases chosen by the Rishi if we limit the

suggestion to a meie picture of the reawakening of earth-

ly life in the physical dawning. And even if here the word

used for the vision brought by the Dawn, chakshuh, is capa-

ble of indicating only physical sight, yet in other passages

it is ketuh which means perception, a perceptive vision in

the mental consciousness, a faculty of knowledge. Usha

is prachetdh, she who has this perceptive knowledge.

Mother of the radiances, she has created this perceptive

vision of the mind; gavdm janitri akr'ita pra kctum (I.

124.5.) She is herself that vision,—" Now perceptive vi-

sion has broken out into its wide dawn where nought was

before," vi nUttam uchhad asati pra ketuh (I. 124.4). She is

by her perceptive power possessed of the happy truths

chiliitvit-Sunr'itdvarl.
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2 

been described as the leader of the radiant herds and the
leader of thedays, so she is described as the luminous lea-
der of happy truths, bhdsvati netri si2nr’z'tcimim.( I. 92. 7.)

'

And this close connection in the mind of the Vedic Rishis
between the idea of light, of the rays or cows, and the idea
of the truth is even more unmistakable in another Rik, I.
92. 14-, gomati agmivati vibhdvan'...sz2nr’z'tdvari, “ Dawn
with thyshining herds, with thy steeds, widely luminous,full of happy truths.” A similar but yet more open phrasein I. 8%. 2 points the significance of this collocation of
epithets, gomatir ag-vdvatir vigvasuvidah, Dawns with
theirradiances (herds), their swiftnesses (horses), rightlyknowing all things.”

These arejby no means all the indicationsof the psy-chological character of the Vedic Dawn that we find in
theRig Veda. Dawn is constantly represented as awakening
to vision, perception, right movement. " The goddess ”

says Gotama Rahugana, “fronts and looks upon all the
worlds, the eye of vision shines with an utter wideness;
awakening all life for movementshe discovers speech for all
that thinks,”vigvasya vricham avidcm msmciyoh. ( [.92 .9)We have here a Dawn that releases life and mind into
their fullest wideness and we ignore thewhole force of the
words and phrases chosen by the Rishi if we limit the
suggestion to a mere‘picture of the reawakening of earth-
ly life in the physical dawning. And even if here the word
used for thevision brought by theDawn, chalzshuh, is capa-ble ofindicatingonly physicalsight, yet in other passagesit is kctuh which means perception, a perceptive vision in
themental consciousness, a facultyof knowledge. Usha
is prachetdh, she who has this perceptive knowledge.
Mother of the radianccs, she has created this perceptivevision of the mind; gawim janitri akr’z'ta pm ketum (I.124-.5.) She is herself that vision.—-‘‘ Now perceptive Vi-
sion has broken out into its wide dawn where nought wasbefore," vi minam uchh-ad asati pm kctuh (I. 124.4). She is
by her perceptive power possessed of the happy truths,cloileitvil-s¢1nr'ita‘var2.
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This perception, this vision is, we are toid, that of the

Immortality, amr'itasya ketuh (III.6L.3j ; it is the light, in

other words, of the Truth and tho Bli.ss which constitute

the higher or immortal consciousness. Night in the Veda is

the symbol of our obscure consciousness full of ignorance

in knowledge and of stumblings in will and act, therefore

of all evil, sin and suffering; light is the coming of the

illuminated higher consciousness which leads to truth and

happiness. We find constantly thy opposition of the two

words duritam and suvilam. Duritam means literally stum-

bling or wrong going, figuratively all that is wrong and

evil, all sin, error, calamity; suvitam means literally right or

good going and expresses all that is good and happy, it

means especially the felicity that comes by following the

right path. Thus Vasishtha says of the goddess (V.78.2)

"Dawn comes divine repelling by the Light all darknesses

and evils," vigvd tatndnsi duritd; and in a number of verses

the goddess is described as awakening, impelling or lead-

ing men to right going, to the happiness, suvitdya.

Therefore she is the leader not only of happy truths,

but of our spiritual wealth and joy, bringer of the felicity

which is reached by man or brought to him by the Truth,

esha netri rddlrasah siinr'itdndm (V. 76.5.) This wealth for

which the Rishis pray is described under the figure of

material riches; it is gomad agvdvad vir.wad or it is gom~

ad agvdvad rathavach charddhah. Go, the cow, agva, the

horse, prajd or apatya, the offspring, nr'i or vira, the man

or hero, hiran'ya, gold, ratha, the chariot, gravas,—food or

fame, according to the ntutlist interpretation,—these arc

the constituents of the wealth desired by the Vedic sages.

Nothing, it would seem, could be more matter-of-fact,

earthy, material; these are indeed the blessings for which

a race of lusty barbarians full of vigorous appetite, avid of

earth's goods would pray to their primitive gods. But we

have seen that hiran'ya is used in another sense than that

of earthly gold. We have seen that the "cows" return

constantly in connection with the Dawn as a figure for the

Light and we have seen that this light is connected with

mental vision and with the truth that brings the bliss. And
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This perception, thisvision is, we are told, thatof the
Immortality, amr'i'tasya kctuh (IlI.6l.3) ; it is the light, in
other words, of the Truthand the Bliss which constitute
the higher or immortal consciousness. Night in theVeda is
the symbol of our obscure consciousness full of ignorance
in knowledge and of stumblings in will and act, therefore
of all evil, sin and sufl-ering ; light is the coming of the
illuminatedhig-her consciousness which leads to tnith and
happiness. We find constantly the opposition of the two
words duritam and suvitam. Duritam means literallystum-
bling or wrong going, figuratively all that is wrong and
evil,all sin, error, calamity; suvitam means literally right or

good going and expresses all that is good and happy, it
means especially the- felicity that comes by following the
right path. Thus Vasishthasays of the goddess (V.78.2)
“ Dawn comes divine repelling by theLight all darknesses
and evils,"vigvd tamdnsi duritd; and in a numberof verses

the goddess is described as awakening, impelling or lead-
ing men to right going, to the happiness, suvitdya.

Therefore she is the leader not only of happy truths,
but of our spiritual wealth and joy, bringer of the felicity
which is reached by man or brought to him by the Truth,
esha natri rcidhasah s2inr’:'taimim(V. 76.5.) This wealth for
which the Rishis pray is described under the figure of
material riches; it is gomad agvdvad vlmvad or it is gam-
ad ag:-vdvad ratluwachcha nidhah. Go, the cow, agva, the
horse, prajzi or apatya, the oflspring,nr’¢' or vim, the man

or hero, h¢'ran’ya, gold, ratha, the chariot, graves,-food or

fame, according tothe rituilist iiiterpretation,—-thesearc

the constituents of the wealth desired by theVedic sages.
Nothing, it would seem, could be more matter-of-fact,
earthy,material‘; these are indeed the blessings for which
a race of lusty barbarians full of vigorous appetite, avid of
earth’s goods would pray to their primitive gods. But we

have seen that h:'ran’ya is used in anothersense than that
of earthlygold. We have seen that the " cows " return
constantly in connection with the Dawn as a figure for the
Light and we have seen that this light is connected with
mental vision and with the truth that brings thebliss. And

Go git’



THE SECRET OF THE VEDA 81

agva, the horse, is always in these concrete images of

psychological suggestions coupled with the symbolic figure

of the cow: Dawn is gomati agvdvati. Vasishtha has a verse

( V. 77.3) in which the symbolic sense of the Vedic Horse

comes out with great power and clearness,—

Devanam chakshuh subhaga vahanti,

qvetam nayanti sudr'icikam acvam;

Usha adarcj racmibhir vyukta

chitramagha vi?vam anu prabhuta

"Happy, bringing the gods' eye of vision, leading the

white Horse that has perfect sight, Dawn is seen express-

ed entirely by the rays, full of her varied riches, mani-

festing her birth in all things." It is clear enough that the

white horse (i phrase applied to the god Agni who is the

Seer-Will, kavikratu, the perfectly-seeing force of divine

will in its works, V. 1.4.) is entirely symbolical *and that

the '' varied riches " she brings with her are also a figure

and certainly do not mean physical wealth.

Dawn is described as gomati agvdvati viravati ; and

since the epithzts gomati and acvdvati applied to her ate

symbolical and mean not "cowl'ul and horsed," but radiant

with illuminations of knowledge and accompanied by the

swiftnesses of force, sov iravati cannot mean "man-accom-

panied " or accompanied by heroes or servants or sons, but

rather signifies that she is attended by conquering ener-

gies or at any rate is used in some kindred and symbolic

sense.This becomes quite evidentin 1.113.16.^4 gontattrus-

hasah sarvavUdh...sd agvada agnavdt somasntvd. It does

not mean " the Dawns that have cows and all men or all

servants, those a man, having offered the Soma, enjoys as

horse-givers." The Dawn is the inner dawn which brings

to man all the varied fullnesses of his widest being, force,

consciousness, joy; it is radiant with its illuminations, it

is accompanied by all possible powers and energies, it gives

• The symbolism of the horse is quite evident in the hymns of Dirgh-

tamas to the Horse of the Sacrifice, the Hymns of various Rtshis to the

HOTse Dadhikravan and again in the ooemng of the Buhadaranyaka

UpanUad in which « Dawn Ts the head of the Horse is the first phrase

of a v;ry elaborate figure.
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agva, the horse, is always in these concrete images of
psychological suggestions coupled with thesymbolic figure
of thecow: Dawn is gomati agvdvati. Vasishthahas a verse

( V. 77.3) in which the symbolic sense of theVedic Horse
comes out with great power and clearness,-—

Devaném chakshuh subhaga vahanti,
cvetam nayanti sudr’i<;.ikam acvam;

Usha adarci racmibhirvyukta
chitramagha vicvam anu prabhfité.

“ Happy, bringing the gods’ eye of vision, leading the
white Horse thathas perfect sight, Dawn is seen express-
ed entirely by the rays, full of her varied riches, mani~
testing her birth in all things.” It is clear enough that the
white horse (.1 ph-case applied to the god Agni who is the

Seer-\Vill, kavikratu, the perfectly-seeing force of divine
will in its works, V. 1.4-.) is entirely symbolical "* and that
the “ varied riches” she brings with her are also a. figure
and certainly do not mean physical wealth.

Dawn is described as gomati agvdvati viravati ; and
since theepithatsgomati and agvdvati applied to her are

symbolicaland mean not “cowful and horsed,” but radiant
with illuminationsof knowledge and accompaniedby the
swiftnessesof force, so viravaticannot mean “rnan-accom-

panied " or accompaniedby heroes or servants or sons, but
rathersignifies that she is attended by conquering ener-

gies or at any rate is used in some kindred and symbolic
sensc.Thisbecomesquite evident in l.ll3.16.y¢igomatir us-

hasah sarvav‘inih...sd agvadd aguavzit somasutvri. It does
not mean " the Dawns that have cows and all men or all

servants, those a man, having offered the Soma, enjoys as

horse-givers.” The Dawn is the inner dawn which brings
to man all the varied fullnesses of his widest being, force,
consciousness, joy ; it is radiant with its illnminations,it
is accompaniedby all possible powers and energies, it gives

_j____.._._._..--_j__. 

bol' E th h ' ite evident in the hymns of Dirghot3[n:31t.,gellsl::?IOl’;:"<‘)f°lhegagxficz ctlhe Hymns of various lhshis to the

Horse Dadhikrivan and again in the o enin of the. Brihadaranyaka
Upanishad in which “ Dawn 15 the head 0 the 0r5c IS th¢ first phi“:
of a wry elaborate figure.
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mart the full force of vitality so that he can enjoy the infi-

nite delight of that vaster existence.

We can no longer take gomad agvdvad viravad rd-

dhah in a physical sense; the very language of the Veda

points us to quite another truth. Therefore the other cir-

cumstances of this god-given wealth must be taken equal-

ly in a spiritual significance; the offspring, gold, chariots

are symbolical; gravas is not fame or food, but bears its

psychological sense and means the higher knowledge which

comes not to the senses or the intellect, but to the divine

heating and the divine vision of the Truth; rayim dirglia-

gruttamam, rayim gravasyum is that rich state of being,

that spiritually opulent felicity which turns towards the

knowledge (gravasyu) and has a far-txtended hearing for

the vibrations of the Word that comes to us from the

regions (digah) of the Infinite. Thus the luminous figure of

the Dawn liberates us from the material, ritual, ignorant

misunderstanding of the Veda which would lead us stum-

bling from pitfall to pitfall in a very night of chaos and

obscurity; it opens to us the closed door and admits to the

he irt of the Vedic knowledge-
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man the full force of vitality so thathe can enjoy the infi-
nite delight of thatvaster existence.

We can no longer take gomad agmivad viravad rd-
dhah in a physical sense; the very language of the Veda
points us to quite another truth. Therefore the other cir-
cumstances of this god-given wealth must be taken equal-
ly in a spiritual significance ; the ofispring. gold, chariots
are symbolical; gravas is not fame or food, but bears its
psychological sense and means the higher knowledgewhich
comes not to the senses or the intellect, but to the divine
hearing and the divine vision of the Truth; rayim dirgha-
gruttamam, rayim grauasyum is that rich state of being.
thatspiritually opulent felicity which turns towards the
knowledge (gravasyu) and has a far-extended hearing for
the vibrations of the Word that comes to us from the
regions (digah)of the Infinite. Thus the luminous figure of
the Dawn liberates us from the material, ritual, ignorant
misunderstanding of the Veda which would lead us stum-

bling from pitfall to pitfall in a very night of chaos and
obscurity ; it opens to us the closed door and admits to the
helrt of the Vedic knowledge.
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The Synthesis of Yoga

CHAPTER X

THE THREE MODES OF NATURE

To transcend the natural action of the lower Prakriti

is indispensable to the soul, if it is to be free in its works.

Harmonious subjection to Nature, a condition of good and

perfect work for the natural instruments, is not an ideal for

the soul, which should rather 1 e subject to God, but mas-

ter of its own nature and determine as an agent of the

Supreme Will.the use that shall be made of the storage of

energy, the conditions of environment and the rhythm of

combined movement which are provided by Prakriti for

the labour of the natural instruments. But Nature can only

be mastered if she is surmounted and used from above by

the transcendence of her essential qualities and modes of

action ; otherwise we are subject to them and helplessly

dominated by her.

The idea of the three essential modes is a creation of

the ancient Indian thinkers and was the result of a long

and profound psychological experience. Without experience

and self-observation it is difficult to grasp accurately ; but

certain broad indications can be given which may help

the sadhaka of the Way of Works to understand and ana-

lyse practically the combinations of his own nature. The

names given to these medes in the Indian books are, res-

pectively, satiwaguna, rajoguna and tamoguna, the quality

of good .and light, the quality of passion and action, the

quality of inertia and darkness. Though ordinarily used

for psychological analysis these distinctions are valid ah,o
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The Synthesis of Yoga

CHAPTER X
THE THREE MODES or NATURE

To transcend the natural action of the lower Prakriti
is indispensable to the soul, if it is to be free in its works.
Harmonious subjection to Nature, a condition of good and
perfect work for the natural ingtuments, is not an ideal for
the soul, which should rather lte subject to God, but mas-

ter of its own nature and determine as an agent of the
Supreme Will,thcuse that shall be made of the storage of
energy, the conditions of environment and the rhythm of
combined movement which are provided by ?ral<riti for
the labour of thenatural instruments. But Nature can only
be mastered if she is surmounted and used from above by
the transcendence of her essential qualities and modes of
action ; otherwise we are subject to them and helplessly
dominated by her.

The idea of the three essential modes is a creation of
the ancient Indian thinkers and was the result of a long
and profound psychologicalexperience.Withoutexperience
and self-observation it is difiicult to grasp accurately ; but
certain broad indications can be given which may help
thesadhakaof theWay of Works to understand and ana-

lyse practically the combinationsof his own nature. The
names given to these modes in the Indian books are, res-

pectively, sattwaguna,rajogmmand Inmoguna, the quality
of good _and light, the quality of passion and action, the
quality of inertia and darkness. Though ordinarily used
for psychologiral analysis thrse distinctions are valid also
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in physical nature; for all things in Nature are said to

contain them and to be in process and form the result ot

their interaction.

Psychologically we must regard every form of things,

whether animate or inanimate, as a poise of natural forces

subject to environing contacts from other combinations of

forces that surround it. Our own separate being, our nature

as distinguished from the soul, is nothing else but such a

poise and combination. In the reception of the environing

contacts three modes are possible to the subject. First of

all it may suffer them inertly without any responsive re-

action, any motion of self-defence, any capacity of adjust-

ment or assimilation; this is the mode of tamas or inertia;

its effect, if uncorrected by other elements, can be nothing

but disintegration of the form or the nature without any

new creation or new equilibrium; and at the heart of

this impotence is a principle of ignorance, of obscurity, of

inability to comprehend, seize and manage the experience.

On the other hand, the subject may react; it may

strive resist, attempt to dominate or engross the contacts

of its environment. This is the mode of rajas or action

and passion; its effect is struggle and change and new crea-

tion, victory and defeat, joy and suffering, hope and dis-

appointment; its nature is an imperfect or wrong know-

ledge which brings with it effort, error, misadjustment,

desire and grief. But also the subject may receive the

impact with comprehension, with self-poise, with the pow-

er to assimilate because it understands, sympathises, re-

sponds, but is not overpowered. This is the mode of sat-

twa or light and good; its effect is happiness and har-

mony, its nature is a clearness of knowledge which is akin

to sympathy and love. In inanimate Nature these modes

work mechanically without any manifestation of their in-

nate psychological results, as inertia and disintegration, as

force and reaction and cieation and us poise, status, adap-

tation, harmony and conservation. In the mental being they

reveal their psychological values.

No natural existence is cast entirely in the single mould

of any one of these qualities; the three aie always pre*
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in physical nature; for all things in Nature are said to
contain them and to be in process and form the result oi

their interaction.
Psychologicallywe must regard every form of things,

whether animate or inanimate, as a poise of natural forces
subject to environing contacts from other combinationsof
forces thatsurround it. Our own separate being,our nature

as distinguished from the soul, is nothing else but such a

poise and combination. In the reception of the environing
contacts three modes are possible to the subject. First of
all, it may sufler them inertly without any responsive re-

action,any motion of ‘self-defence, any capacity of adjust-
ment or assimilation; this is the mode of tamas or inertia;
its effect, if uncorrected by other elements, can be nothing
but disintegration of the form or the nature without any
new creation or new equilibrium ; and at the heart of
this impotence is a principle of ignorance, of obscurity,of

inabilityto comprehend, seize and manage the experience.
On the other hand, the subject may react; it may

strive, resist, attempt to dominate or engross the contacts

of its environment. This is the mode of rajas or action
and passion; its effect is struggle and change and new crea-

tion, victory and defeat, joy and suffering, hope and dis-

appointment; its nature is an imp-terfect or wrong know-

ledge which brings with it effort. error, misadjustment,
desire and grief. But also the subject may receive the

impactwithcomprehension, with sell’-poise, withthe pow-
er to assimilate because it understands, gympathises, re-

sponds, but is not. overpowered. This is the mode of sat-

twa or light and good; its effect is happiness and bar-

mony; its nature is a cleimess of knowledge which is akin

to sympathyand love. In inanimate Nature these modes
work mechanicallywithout any manifestationof their in-

nate psychological results, as inertia and disintegration, as

force and reaction and creation and as poise, status, adap.
tation, harmony and conservation. In themental being they
reveal their psychological values.

.
_

No naturalexistence is cast entire ly in thesinglemould
of any one of these qualities ; the t'm'(-3«.' are always pre-
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sent in each being in a constant combining of shifting

relations and even, in a way, of mutual struggle to domi-

nate each other. Every one of us has his sattwic states of

light, clearness, happiness, poise and sympathy with the

environment, his rajasic moods of desire and passion and

struggle, joy and sorrow, work and eager creation and re-

action on the environment, histamasic lapsesof dep-.ession,

ignorance, incapacity, obscurity, recoil from or dull submis-

sion to the environment. Not only is this always so, but

each of us is sattwic in some directions of his energy or in

somepartsof his being, in others rajasic, in yet others tama-

sic. Only, according as one or other of the modes dominates

in his general temperament and type of mind and action,

we can say that he is the sattwic, rajasic or tamasic man.'

When once a man hus analysed himself and watched

this play of the modes of nature within him, he sees very

soon how mistaken he was in thinking of himself as the doer

of his works. It was his natme that was acting all the while

in its own modes, thn t is to say, the three general qualities of

Nature disposed according to their particular combination

and working in himself; he, the ego, was merely their sub-

ject and plaything; his moral qualities and his mental pow-

ers, his anger and his forbearance, his cruelty and his mer-

cy, his love and his hatred, his sin and his virtue, his light

and his darkness, his passion of joy and his anguish of

sorrow were their play to which the soul, attracted, won

and subjected, lent its passive concurrence. Still, the soul

has a word in the matter. It can attempt by an inner will

as the lord and giver of the sanction to determine in

principle the general play and combination, although the

particular act and impulse must always be Nature's business.

It may attempt to dictate a harmony for Nature to execute,

and the plain way seems to be to insist on the sattwic qua-

lity at the expense of the others.

But there is this difficulty that no one of the qualities

can prevail by itself agai list its two companions. V, • n visag-

ing the quality of desire and passion as the cause of dis-

turbance, suffering, sin and sorrow, we seek to quell and

subdue it, rajas sinks but tamas rises. For, the principle
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sent in each being in a constant combining of shifting
relations and even, in a way, of mutual struggle to domi-
nate each other. Every one of us has his sattwic states of
light, clearness, happiness, poise and sympathy with the
environment, his rajasic moods of desire and passion and
struggle, joy and sorrow, work and eager creation and re-

actionon theenvironment, his tamasic lapses of depression,
ignorance, incapacity,obscurity, recoil from or dull submis-
sion to the environment. Not only is this always so, but
each of us is sattwic in some directions of his energy or in
somepartsof his being,in others rajasic, in yet others tama-
sic. Only,accordingas one or otherof themodes dominates
in his general temperament and type of mind and action,
we can say that he is the sattwic, rajasic or tamasic man."

When once a man has analysed himself and watched
this play of the modes of nature within him, he sees very
soon how mistaken he was in thinkingof himselfas thedoer
of his works. It was his natme thatwas actingall thewhile '

in its own modes, that is to say,thethreegeneral qualitiesof
Nature disposed according to their particular combination
and working in himself; he, the ego, was merely their sub-
ject and plaything; his moral qualitiesand his mental pow-
ers, his anger and his forbearance, his cruelty and his mer-

cy, his love and his hatred, his sin and his virtue, hislight
and his darkness, his passion of joy and his anguish of
sorrow were their play to which the soul, attracted, won

and subjected, lent its passive concurrence. Still, the soul
has a word in the matter. It can attempt by an inner will "

as the lord and giver of the sanction to determine in

principle the general play and combination,although the
particular actand impulse must alwaysbeNature's business.
It may attempt to dictate a harmony for Nature to execute,
and theplain way seems to be to insist on the sattwic qua-
lity at the expense of the others.

But there is this (liffieulty thatno one of thequalities
can prevailby itself against its two companions. If, t nvisag-
ing the quality of desire and passion as the cause of dis-
turbauce, suffering, sin and sorrow, we seek to quell and
subdue it. rajas sinks but tamas rises. For, the principle
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of activity dulled, inertia takes its place. There may well

be a quiet peace, happiness, knowledge, love, right senti-

ment, but the quiet in the soul tends to become a tran-

quillity of inaction. The man has become sattwa-tamasic;

mental and moral obscurity may be absent, but so are the

intense springs of action, and this is another kind of in-

competence, a hampering limitation. For tamas is a

double principle; it contradicts rajas by inertia, it contra-

dicts sattwa by narrowness and obscurity and, whichever

of these is depressed, it pours in to occupy its place.

If, to correct this imperfection, we call in rajas

again and bid it ally itself to sattwa and get rid of the

dark principle by a united agency, we find that we have

elevated our action, but that there is again subjection to

rajasic eagerness, passion, disappointment, suffering,

anger; these movements may be more exalted in their

scope and spirit and action than before, but they are not

the peace, freedom, power and self-mastery at which we are

aiming. Wherever desire and ego harbour, these passions

harbour with them. If on the other hand we seek a com-

promise between the three modes with sattwa leading, we

have only arrived at a more temperate action of the play of

the Nature. We have taken a new poise; we have not

achieved freedom and mastery.

A radically different movement is necessary. We must

avoid the error of accepting the action of the modes of

Nature by which the soul is involved in their operations

and therefore subject to their law. Sattwa as well as rajas

and tamas must be transcended, the golden chain must

be broken as well as the leaden and that of a mixed alloy.

The Gita therefore prescribes a new method of self-disci-

pline. It is to stand back in oneself from their action and

observe it as the Witness seated above this surge of the

forces of our nature, watching it but impartially indif-

ferent to it. As they rise and fall in their waves, they have

to be watched, studied, but not either accepted or interfer-

ed with by the observing soul.

The first advantage of this process is that one begins

to understand oneself and to see entirely without the
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of activity dulled, inertia takes its place. There may well
bea quiet peace, happiness, knowledge, love, right senti-
ment, but the quiet in the soul tends to become a tran-

quillityof inaction.The man has become sattwa-tamasic;
mental and moral obscurity may be absent, but so are the
intense springs of action, and this is another kind of in-
competence, a hampering limitation. For tamas is a

double principle; it contradicts rajas by inertia, it contra-
dicts sattwa by narrowness and obscurity and, whichever
of these is depressed, it pours in to occupy its place.

If, to correct this imperfection, we call in rajas
again and hid it ally itself to sattwa and get rid of the
dark principle bya united agency, we find that we have
elevated our action, but that there is again subjection to

rajasic eagerness. passion, disappointment, suffering,
anger; these movements may be more exalted in tbei;
scope and spirit and action than before, but they are not

' the peace, freedom, power and self-masteryat which we are

aiming. Wherever desire and ego harbour, these passions
harbour with them. If on the other hand we seek a com-

promise between the three modes with sattwa leading, we

have only arrived at a more temperate actionof the play of
the Nature. We have taken a new poise; we have not
achieved freedom and mastery.

A radically different movement is necessary. We must
avoid the error of accepting the action of the modes of
Nature by which the soul is involved in their operations
and therefore subject to their law. Sattwa as well as rajas
and tamas must be transcended, the golden chain must
be broken as well as the leaden and that of a mixed alloy.
The Gita therefore prescribes a new methodof self-disci-
pline. It is to stand back in oneself from theiraction and
observe it as the Witness seated above this surge of the
forces of our nature, watching it but impartially indif-
ferent to it. As they rise and fall in their waves, they have
to bewatched, studied, but not either accepted or interfer-
ed with by the observing soul.

The first advantage of this process is thatone begins
to understand oneself and to see entirely without the
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least blinding by egoism this play of Nature's modes, to

pursue it into all its ramifications, disguises, subtleties—for

it is full of ruse and snare and treachery--until one be-

comes conscious of all action as their interaction, awaie

of all their processes and therefore incapable of being sur-

prised or seized by their assaults. The second advantage

is that we perceive the ego to be the knot of their inter-

action and perceiving it are delivered from illusions. We

escape from the sattwic egoism of the saint and the think-

er and the altruist as well as from the rajasic egoism of

the self-seeker, the man of eager personal desires, passions

and self-interest and from the tamasic egoism of the

ignorant or passive soul attached dully and unintelligently

to the common round. And the third advantage is that

perceiving the essential egoism of all this action, we no

longer seek to find in the ego or individual personality the

means of self-correction and self-liberation, but look above

beyond the instruments and the working of Nature to the

Master who alone is pure, is free and rules.

In the progression to which this detachment leads,

we first become superior to the three modes,—the soul

separates itself from the lower nature and takes its stand

high above it. Nature continues to act; desire, grief and

joy attack the heart, the instruments fall into weariness,

inaction and obscurity, light and peace come back to the

heart and mind; but the soul stands unchanged and untou-

ched by these changes, observing and unmoved by the grief

and desire of the lower members, smiling at their joys

and their strainings, regarding and unoverpowered by

the daiknesscs cf the mind or the weaknesses of the heart

and nerves and body, uncompellcd by and unattached to

the mind's relief and sense of ease or of power in the

return of light and gladness. It rhrows itself into none of

these things, it waits unmoved for the knowledge of a

higher will and intention. Thus doing it becomes even-

tually free from the strife of the three modes and qualities.

For the lower nature feels progressively a compulsion from

above; its habits, because they receive no further sanction,

begin steadily to lose their frequency and force of recur-
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least blinding by egoism this play of Nature's modes, to
pursue itintoall its ramifications, disguises, subtleties—for
it is full of ruse and snare and treachery--until one be-
comes conscious of all action as their interaction, aware
of all their processes and therefore incapable of being sur-

prised or seized by their assaults. The second advantage
is that we perceive the ego to be the knot of their inter-
action and perceiving it are delivered from illusions. We
escape from thesattwic egoism of the saint and the think-
er and the altruist as well as from the rajasic egoism of
theself-seeker, the man of eager personal desires, passions
and self-interest and from the tamasic egoism of the
ignorant or passive soul attached dully and unintelligently
to the common round. And the third advantage is that
perceiving the essential egoism of all this action, we no

longer seek to find in theego or individual personality the
means of self-correction and self-liberation,but look above
beyond the instruments and the working of, Nature to the
Master who alone is pure, is free and rules.

In the progression to which this detachment leads,
we first become superior to the three modes,-—the soul
separates itself from the lower nature and takes its stand
high above it. Nature continues to act; desire, grief and
joy attack the heart, the instruments fall into weariness,
inactionand obscurity, light and peace come back to the
heart and mind; but the soul stands unchanged and untou-
ched by these changes, observing and unmoved by thegrief
and desire of the lower members, smiling at their joys
and their stiainings, regarding and unoverpowered by
the darknesscs of the mind or the weaknesses of the heart
and nerves and body, uncompellcd by and unattached to
the mind's relief and sense of ease or of power in the
return of light and gladness. It throws itself into none of
these things, it waits unmoved for the knowledge of a

higher will and intention. Thus doing it becomes even‘
tually free from the strife of the three modes and qualities.
For the lower nature feels progressively a compulsion from
above; its habits, becausethey receive no further sanction,
begin steadilyto lose their frequency and force of recur-
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rence; it understands at last that it is called to a higher

action and a better state and , however slowly or reluct.

antly, it submits, turns, prepares its:lf for the change.

Matter or body is in its nature predominantly tamasic,

life and nervous force predominantly rajasic, mind predo-

minantly sattwic. The mixture ^nd uneven operation of

the three modes in these three instruments acting upon

each other leads to a confused, troubled and improper ao

tion which is now the normal condition of man. But there

is another action possible, more truly right, normal and

natural to the deepest relations of Purusha and Prakriti

although supernatural to our present imperfect nature.

Body should be a passive field and instrument; but cap-

able of responding to eveiy demand of force and of holding

and supporting every variety and intensity of experience.

The nervous and emotional being should be capable of tire-

less action and enjoyment of experience and relation, but

self-possessed and self-poised, neither harried by desire

and importunate impulses nor dulled by indolence and in-

capacity. Mind should be full of an essential light and

peace, not a knowledge made up of mental constructions

nor an ease that is dependent on release from the strenuous-

ness of creative and active energy. All three should be the

harmonised instruments of a higher force, bliss and know-

ledge possessing them from a source beyond themselves. ,

Such a condition would be the true equality and unifi-

cation of the three modes of Prakriti in that perfect tem-

per of being which belongs to the divine nature. There

there is no inertia or obscurity; tamasis replaced by a divine

repose, peace and tranquility out of which is released as if

from a sup^ erne state of calm concentration the play ot know-

ledge and action. There is no desire, striving or troubled

impulse of action, creation and possession; rajas is replaced

by the self-possessed act of force which even in its greatest

intensities does not shake the poise or stain the peace of

the soul. There is no restriction of a mind-constructed and

therefore insecure or else inactive light and ease; sattwa

is replaced by a wide illumination and a profound bliss

identical with the depth and infinite existence of the soul
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rence; it understands at last that it is called to a higher
action and a better state and

,
however slowly or reluct.

antly, it submits, turns, prepares itself for thechange.
Matter or body is in its nature predominantly tamasic,

life and nervous force predominantlyrajasic, mind predo-
minantly sattwic. The mixture ‘and uneven operation of
the three modes in these three instruments actingupon
each other leads to a confused, troubled and improper ao-
tion which is now the normal condition of man. But there
is another action possible, more truly right, normal and
natural to the deepest relations of Purusha and Prakriti
although supernatural to our present imperfect nature.
Body should be a passive field and instrument; but cap-
able of responding to every demand of force and of holding
and supporting every variety and intensity of experience.
The nervous andemotional being should becapable of tire-
less action and enjoyment of experienceand relation, but
self-possessed and self-poised, neither harried by desire
and importunate impulses nor dulled by indolence and in-
capacity. Mind should be full of an essential light and
peace, not a knowledge made up of mental constructions
nor an ease that is dependent on release from the strenuous-
ness of creative and activeenergy. All threeshould be the
harmonised instruments of a higher force, bliss and know-
ledge possessing them from a source beyond themselves. ,

Such a conditionwould be thetrue equality and unifi-
cation of the three modes of Prakriti in thatperfect tem-

per of being which belongs to the divine nature. There
there is no inertia or obscurity; tamas is replacedbya divine
repose. peace and tranquillizyout of which is released as if
from a supreme state of calm concentrationtheplayof know-
ledge and action. There is no desire, striving or troubled
impulse of action,creation and possession; rajas is replaced
by the self-possessed act of force which even in its greatest
intensities does not shake the poise or stain the peace of
the soul. There is no restriction of a mind-constructed and
therefore insecure or else inactive light and ease; sattwa
is replaced by a wide illumination and a profound bliss
ident-cal with thedepthand infinite existence of the soul
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and embracing in its amplitudes both deepest repose and

intensest action.

This supreme harmony comes by the cessation of ego-

istic choice and action. The individual ego ceases to strive,

to select its aims and means or to initiate any act. In

its place the real Master of all our activities from the se-

curity of His divine will and knowledge gives the sanction

to a purified and exalted nature and the individual centre

of personality becomes only a servant, reflector and lumin-

ous participator in His light, joy and power. Acting it

acts not, nor is bound by any reaction. This is the culmi-

nation of the Way ol Woiks towards which the transcend-

ence of the three modes of Nature is a preparation and an

important aid and condition.
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and embracing in its amplitudes both deepest repose and
intensest action.

Thissupreme harmonycomes by the cessation of ego-
istic choice and action. The individual ego ceasestostrive,
to select its aims and means or to initiate any act. In
its place the real Master of all our activities from the se-

curity of Hisdivinewill and knowledge gives the sanction
to a purified and exalted nature and the individualcentre
of personality becomes only a servant, reflectorand lumin-
ous participator in His light, joy and power. Acting it
acts not, nor is bcund by any reaction. This is theculmi-
nation of theWay of Works towardswhich the transcend-
ence of the three modes of Nature is a preparation and an

important aid and condition.
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The Kena Upanishad

The Upanishad, reversing the usual order of our logi-

al thought which would put Mind and Sense first or Life

first and Speech last as a subordinate function, begins its

negative description of Brahman with an explanation of

the very striking phrase, Speech of our speech. And we can

see that it mtans a Speech beyond ours, an absolute expres-

sion of which human language is only a shadow and as if an

artificial counterfeit. What idea underlies this phrase of

the Upanishad and this precedence given to the faculty

of speech?

Continually, in studying the Upanishads, we have to

divest ourselves of modern notions and to lealise as closely

as possible the associations that lay behind the early Ve-

dantic use of words. We must recollect that in the Vedic

systtm the Word was the creatrix; by the Woid Brahma

creates the forms of the universe. Moieover, humanspeech

at its highest merely attempts to recover by revelation and

inspiration an absolute expression of Tiuth which already

exists in the Infinite above our mental comprehension.

Equally, then, must that Woid be above our power of

mental construction.

All creation is expression by the Word ; but the form

which is expressed is only a symbol or representation of

the thing which is. We see this in human speech which

only presents to the mind a mental form of the object;

but the object it seeks to express is itself only a form or

presentation of another Reality. That reality is Brahman.

Brahman expresses by the Word a form or presentation of
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V

The Upanish-id, reversing the usual order of our logi-
al thought which would put Mind and Sense first or Life

first and Speech last as a subordinate function, begins its
negative description of Brahman with anexplanationof
thevery striking phrase, Speech of our speech. And we can

see thatit me ans a Speech beyondours,an absoluteexpres-
sion of which human language is only a shadow and as if an

artificial counterfeit. What idea underlies this phrase of
the Upanishad and this precedence given to the faculty
of speech P

Continually, in studying the Upanishads, we have to
divest ourselves of modern notions and to realise as closely
as possible the associations that lay behind the early Ve-
dantic use of words. We must recollect that in theVedie
systtm the Word was the creatrix; by the Word Brahma
creates the forms of the universe. Moreover, human speech
at its highest merely attempts to recover by revelation and
inspiration an absolute expression of Truthwhich already
exists in the Infinite above our mental comprehension.
Equally, then, must that VVord be above our power of
mental construction.

All creation is expression by the \Vord ; but the form
which is expressed is only a symbol or representation of
the thing which is. We see this in human speech which
only presents to the mind a mental form of the object;
but the object it seeks to express is itself only a form or

presentation of another Reality. That reality is Brahman.
Brahman expresses by the Word 21 form or presentation of

I
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himself in the objects of sense and consciousness which

constitute the universe, just as the human word expresses

a mental image of those objects. That Word is creative

in a daeper and more original sense than human speech

and with a power of which the utmost creativeness of

human speech can be only a far-off and feeble analogy.

The word used here for utterance means literally a rai-

sing up to confront the mind. Brahman, says the Upanis-

had, is that which cannot be so raised up before the mind

by speech.

Human speech, as we see, raises up only the presenta-

tion of a presentation, the mental figure of an object

which is itself only a figure of the sole Reality, Brahman.

It has indeed a power of new creation, but even that

power only extends to the creation of new mental images,

that is to say of adaptive formations based upon previous

mental images. Such a limited power gives no idea of the

original creative puissance which the old thinkers attribut-

ed to the divine Word.

If, however, we go a little deeper below the surface,

we shall arrive at a power in human speech which does

give us a remote image of the original creative Word. We

know that vibration of sound has the power to create—and

to destroy—forms; this is a commonplace of modern Science,

Let us suppose that behind all forms there has been a

creative vibiation of sound.

Next, let us examine the relation of human speech

to sound in general. We see at once that speech is only

a particular application of the principle of sound, a vibra-

tion made by pressure of the breath in its passage through

the throat and mouth. At first, beyond doubt, it must

have been formed naturally and spontaneously to express

the emotions created by an object or occurrence and only

afterwards seized upon by the mind to express first the

idea of the object and then ideas about the object. The

value of speech would therefore seem to be only repre-

sentative and not creative.

But, in fact, speech is creative. It creates forms of

emotion, mental images and impulses of action, The an-
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himself in the objects of sense and consciousness which
constitute the universe, just as the human word expresses
a mental image of those objects. That Word is creative
ina deeper and more original sense than human speech
and with a power of which the utmost creativeness of
human speech can be only a far-ofi’ and feeble analogy.

Theword used here for utterance means literally a rai-
sing up to confront the mind. Brahman, says the Upanis-
had, is thatwhich cannot be so raised up before the mind
by speech.

Human speech, as we see, raises up only the presenta-
tion oi a presentation, the mental figure of an object
which is itself only a figure of the sole Reality, Brahman.
It has indeed a power of new creation, but even that
power only extends to the creation of new mental images,
that is to say of adaptive formations based upon previous
mental images. Such a limited power gives no idea of the
original creative puissance which theold thinkersattribut-
ed to the divine Word.

If, however, we go a little deeper below the surface,
we shall arrive at a power in human speech which does
give us a remote image of theoriginal creative Word. We
know thatvibration of sound has the power to create—and
todestroy-forms;thisis a commonplaceof modern Science.
Let us suppose that behind all forms there has been a
creative vibration of sound.

Next, let us examine the relation of human speech
to sound in general. We see at once that speech is only
a particular application of theprinciple of sound, a vibra-
tion made by pressure of the breath in its passage through
the throat and month. At first, beyond doubt, it must
have been formed naturally and spontaneously to express
theemotions created by an object or occurrence and only
afterwards seizedupon by the mind to express first the
idea of the object and then ideas about the object. The
value of speech would therefore seem to be only repre-
sentative and not creative.

But, in fact, speech is creative. It creates forms of
emotion, mental images and impulses of action, The un-
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cient Vedic theory ind practice extended this creative ac-

tion of speech by the use of the Mantra. The theory of the

Mantra is that it is a word of power born out of the secret

depths of our being where it has been brooded upon by a

deeper consciousness than the mental, framed in the heart

and not constructed by the intellect, held in the mind,

again concentrated on by the waking mental conscious-

ness and then thrown out silently or vocally—the silent

word is perhaps held to be more potent than the spoken—

precisely for the work of creation. The Mantra can not

only create new subjective states in ourselves, alter our

psychical being, reveal knowledge and faculties we did

not before possess, can not only produce similar results in

other minds than that of the user, but can produce vibra-

tions in the mental and vital atmosphere which result in

effects, in actions and even in the production of material

forms on the physical plane.

As a matter of fact, even ordinarily, even daily and

hourly we do produce by the word within us thought-vibra-

tions, thought-forms which result in corresponding vital

and physical vibrations, act upon ourselves, act upon

others, and end in the indirect creation of actions and of

forms in the physical world. Man is constantly acting

upon man both by the silent and the spoken word and he

so acts and creates though less directly and powerfully

even in the rest of Nature. But because we are stupidly

engrossed with the external forms and phenomena of the

world and do not trouble to examine its subtle and non-

physical processes, we remain ignorant of all this field of

science behind.

The Vedic use of the Mantra is only a conscious uti-

lisation of thissecret power of the word. And if we take the

theory that underlies it together with our previous hypo-

thesis of a creative vibration of sound behind every forma-

tion, we shall begin to understand the idea of the original

creative Word. Let us suppose a conscious use of the

vibrationsof sound which will produce corresponding forms

or changes of form. But Matter is only, in the ancient view,

the lowest of the planes of existence. Let us realise then
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cient Vedic theoryand practice extended thiscreative ac-
tion of speech by theuse of the Mantra. The theory of the
Mantra is that it is a word of power born out of the secret

depths of our being where it has been brooded upon by a

deeper consciousness than the mental, framed in the heart
and not constructed by the intellect, held in the mind,
again concentrated on by the waking mental conscious-
ness and then thrownout silentlyor vocally—the silent
word is perhaps" held to be more potent than the spoken—
precisely for the work of creation. The Mantra can not
only create new subjective states in ourselves, alter our

psychical being, reveal knowledge and faculties we did
not before possess, can not only produce similar results in
other minds than thatof the user. but can produce vibra-
tions in themental and vital atmosphere which result in
elfects, in actions and even in the production of material
forms on the physical plane.

As a matter of fact, even ordinarily,even daily and
hourly we do produce by theword withinus thought-vibra-
tions, thought-forms which result in corresponding vital
and physical vibrations, act upon ourselves, act upon
others, and end in the indirect creation of actions and of
forms in the physical world. Man is constantly acting
upon man both by the silent and the spoken word and he
so acts and creates though less directly and powerfully
even in the rest of Nature. But because we are stupidly
engrossed with the external forms and phenomena of the
world and do not trouble to examine its subtle and non-

physical processes, we remain ignorant of all this field of
science behind.

The Vedic use of the Mantra is only a conscious uti-
lisationof thissecret power of theword. And if we take the
theorythat -underlies it together with our previous hypo-
thesis ofa creative vibrationof sound behindevery forma-
tion, we shall begin to understand the idea of the original
creative VVord. Let us suppose a conscious use of the
vibrationsof sound whichwill produce corresponding forms
or changesof form. But Matter is only, in the ancient view,
the lowest of the planes of existence. Let us realise then
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that a vibration of sound on the material plane presup-

poses a corresponding vibration on the vital without which

it could not have come into play; that again presuppo-

ses a corresponding originative vibration on the mental;

the mental presupposes a corresponding originative vibra-

tion on the supramental at the very root of things. But a

mental vibration implies thought and perception and a

supramental vibration implies a supreme vision and dis-

cernment. All vibration of sound on that higher plane is,

then, instinct with and expressive of this supreme discern-

ment of a truth in things and is at the same time crea-

tive, instinct with a supreme power which casts into

forms the truth descerned and eventually, descending from

plane to plane, reproduces it in the physical form or object

created in Matter by etheric sound. Thus we see that the

theory of creation by the Word which is the absolute ex-

pression of the Truth, and the theory of the material crea-

tion by sound-vibration in the ether correspond and are

two logical poles of the same idea.They both belong to

the same ancient Vedic system.

This, then, is the supreme Word, Speech of our speech.

It is vibration of pure Existence, instinct with the percep-

tive and originative power of infinite and omnipotent

consciousness, shaped by the Mind behind mind into the

inevitable word of the Truth of things; out of whatever

substance on whatever plane, the form or physical expres-

sion emerges by its creative agency. The Supermind using

the Word is the creative Logos.

The Word has its seed-sounds—suggesting the eter-

nal syllable of the Veda, A U M.and the seed-sounds of the

Tantriks—which carry in them the principles of things;

it has its forms which stand behind the revelatory and

inspired speech that comes to man's supreme faculties,

and these compel the forms of things in the universe; it

has its rhythms,—for it is no disordered vibration, but

moves out into great cosmic measures,—and according to

the rhythm is the law, arrangement, harmony, processes

of the world it builds. Life itself is a rhythm of God.

But what is it that is expressed or raised up before
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that a vibration of sound on the material plane presup-
poses a corresponding vibrationon thevital without which
it could not have come into play; thatagain presuppo-
ses a corresponding originative vibration on the mental;
the mental presupposes a corresponding originativevibra-
tion on the supramental at the very root of things. But a

mental vibration implies thought and perception and a

supramental vibration implies a supreme vision and dis-
cernment. All vibration of sound on that higher plane is,
then, instinct withand expressive of thissupreme discern-
ment of a truth in things and is at the same time crea-

tive, instinct with a supreme power which casts into
forms the truthdescerned and eventually,descending from
plane to plane, reproduces it in thephysical lorm or object
created in Matter by etheric sound. Thus we see that the
theory of creation by the Word which is the absolute ex-

pression of the Truth,and the theoryof the materialcrea-
tion by sound-vibration in the ether correspond.and are

two logical poles of the same idea.They both belong to
thesame ancient Vedic system.

This, then,is thesupreme Word, Speech of our speech.
It is vibrationof pure Existence, instinct with thepercep-
tive and originative power of infinite and omnipotent
consciousness. shaped by the Mind behind mind into the
inevitable word of the Truthof things; out of whatever
substance on whatever plane, the form or physical expres-
sion emerges by its creative agency. The Supermind using
the Word is the creative Logos.

The Word has its seed-sounds—suggesting the eter-
nal syllableof theVeda, A U M,and theseed-sounds of the
Tantriks—which carry in them the principles of things;
it has its forms which stand behind the revelatory and
inspired speech that comes to man's supreme faculties,
and these compel the forms of things in the universe; it
has its rhythms,-—for it is no disordered vibration, but
moves out into great cosmic measures,—and according to
therhythm is the law, arrangement, harmony, processes
of the world it builds. Life itself is a rhythm of God.

But what is it that is expressed or raised up before
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the consciousness by the Word in the world J Not Brah-

man, but forms and phenomena of Brahman. Brahman is

not, cannot be expressed by the Word; he does not use the

word to express himself, but is known to his own self-

awareness and even the truths of himself that stand be-

hind the forms of cosmic things are always self-expressed

to his eternal vision. Speech creates, expresses, but is it-

self only a creation and expression. Brahman is not ex-

pressed by speech, but speech is itself expressed by Brah-

man.

Therefore it is not the happenings and phenomena

of the world that we have to accept finally as our object

of pursuit, but That which brings out from itself the Word

by which they were thrown into form for our observation

by the conciousness and for our pursuit by the will. In other

words, the supreme Existence that has originated all.

Human speech is only a secondary expression and at

its highest a shadow of the divine Word, of the seed-sounds,

the satisfying rhythms, the revealing forms of sound that

are the omniscient and omnipotent speech of the eternal

Thinker, Harmonist, Creator. The highest inspired speech

to which the human mind can attain, the word most un-

analysably expressive of supreme truth, the most puissant

syllable or mantra can only be its far-off representation.
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the consciousness by the Word in the world ‘i Not Brah-
man, but forms and phenomena of Brahman. Brahman is
not, cannot be expressed by the Word; he does not usethe
word to express himself, but is known to his own self-
awareness and even the truths of himself that stand be-
hind the forms of cosmic things are always self-expressed
to his eternal vision. Speech creates, expresses, but is it-
self only a creation and expression. Brahman is not ex-

pressed by speeéh, but speech is itself expressed by Brah-
man.

Therefore it is not the happenings and phenomena
of the world that we have to accept finally as our object
of pursuit, but That which brings out from itself the VVord
by which they were thrown into form for our observation
by theconciousness and for our pursuit by thewill. In other
words,thesupremeExistence that has originated all.

Human speech is only a secondary expression and at
its highest a shadow of thedivine Word, of theseed-sounds,
the satisfying rhythms, the revealing forms of sound that
are the omniscient and omnipotent speech of the eternal
Thinker, Harmonist, Creator. The highest inspired speech
to which the human mind can attain. the word most un-

analysablyexpressive of supreme truth, the most puissant
syllableor mantra can only be its far-ofl representation.
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The Eternal Wisdom.

THE CONQUEST OF TRUTH

TO KNOW THE IMPERMANENCE OF THINGS.

1 Things mortal change their aspect daily; they are

nothing but a lie.

2 The disciple should think that all things in this

world are subject to a constant transformation...that

all things in the past are like a dream, that all in the

present are like a flash of lightning and all in the fu-

ture like images that arrive spontaneously into exist-

ence.

3 Matter is like a stream in perpetual flow;the actions

of Nature manifest by continual mutations and end-

less transformations. There is hardly anything that

is stable. Behold near thee this immense abyss of the

times that no longer are and the future in which all

4 things will disappear.—All is movement and nothing

is fixed; we cannot cross over the same stream twice.

5 Everything that is composite is scon destroyed and,

like the lightning in heaven, does not last for long.

6 What desolates my heart, is this sort of continual

destruction throughout Nature; she has created no-

thing which does not destroy its neighbour or destroy

itself. Thus, staggering and bewildered in the midst

of these oscillating forces of earth and heaven, I move

1) Hermes: On Rebirth.—2) Acwaghosha.—3) Marcus Aurelius.-.

4) Heraclitus. 68.-6) Lalita-Vistara.— 6) Goethe.
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The Eternal Wisdom.
 

THE CONQUEST or TRUTH
TO KNOW THE IMPERMANENCE OF THINGS.

1 Things mortal change their aspect daily; theyare

nothing but a lie.
2 The disciple should think that all things in this

world are subject to a constant transformationmthat
all thingsin the past are like a dream, that all in the
present are like a flash of lightning and all in the fu-
ture like images thatarrive spontaneously into exist-
ence.

3 Matter is like a stream in perpetual flow;theactions
of Nature manifest by continual mutations and end-
less transformations. There is hardly anything that
is stable. Behold near the this immense abyss of the
times that no longer are and the future in which all

4 thingswill disappear.—All is movement and nothing
is fixed; we cannot cross over thesame stream twice.

5 Everythingthat is composite is soon destroyed and,
like the lightning in heaven, does not last for long.

6 What desolates my heart, is this sort of continual
destruction throughout Nature; she has created no-

thing which does not destroy its neighbour or destroy
itself. Thus, staggering and bewilderedin the midst
of these oscillatingforces of earthand heaven, I move

1) Hermes: On Rebirth.—-2) A9waghoaha.—8) Marcus Aurelius».
6) Herlclltus. §8.—5) Lalita-Virtara.—6) Goethe.
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forward seeing nothing but a world in which all de-

vours and ruminates eternally.

7 It is a horrible thing to feel continually passing away

everything which one possesses or to which one can

attach oneself and yet to have no desire to seek out

8 whether there is not something permanent.—Therefore

seek one thing only,—the kingdom of the permanent.

g The contemplation of impermanence is a door which

leads to liberation and dissolves the formations of

io Illusion.—If one ponders well, one finds that all that

passes has never truly existed.

n With the comprehension of the nature, impermanent,

void of reality in itself and subject to grief, of all things

the sun of the true wisdom rises. Without this com-

12 prehension there can be no real light.—All aggrega-

tions are transient, all aggregations are subject to sor-

row, all aggregations are without any substantial rea-

lity; when one is entirely penetrated with this fact,

one is delivered from sorrow. This is the way of puri-

fication.

13 When thou hast recognised the impermanence of

all formations, thou shalt contemplate that which does

14 not perish and remains forever.—The external forms

are alone subject to change and destruction; for these

15 forms are not the things themselves.—Deliver thyself

from the inconstancy of human things.

7) Pascal.— 8) id.—9) Abhidhammatthasangaha.—10) Schopenhauer

11) Fo-sho-hing-tsan-king. —12) Dhammapada.—14) Giordano Bruno.—

16) Seneca: Oe PrOvidentia.
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forward seeing nothing but a world in which all de-
vours and ruminates eternally.

7 It is a horrible thingto feel continuallypassingaway
everythingwhich one possesses or to’ which one can
attach oneself and yet to have no desire to seek out

8 whetherthere is not somethingperrnanent.—Therefore
seek one thing only,—thekingdom of the permanent.

9 The contemplationof impermanence is a door which
leads to liberation and dissolves the formations of
Illusion.—-Ifone ponders well, one finds that all that
passes has never truly existed.

I I Withthecomprehensionof thenature, impermanent,
void of reality in itself and subject to grief,ofall things
the sun of the true wisdom rises. Without this com-

12 prehension there can be no real light.—All aggrega-
tions are transient, all aggregations are subject to sor-

row, all aggregations are without any substantial rea-

lity; when one is entirely penetrated with this fact,
one is delivered from sorrow. This is the way of puri-
fication.

When thou hast recognised the impermanenceof
all formations, thoushalt contemplate thatwhich does
not perish and remains for eve1'.—The external forms
are alone subject to change and destruction; for these
forms are not the things themsclves.——Deliver thyself
from the inconstancy of human things.

10

13

I4

15

7) Pascal.-8) id.—9) Abhidhammatthasangaha.-10)Schopenhauer.-
ll)Fo-sho-hing-isan-king.-12) Dhamma‘pada.—14) Giordano Bruno.-—
16) Seneca: De Providemia.
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The Hymns of the Atris.

THE DOCTRINE OF THE MYSTICS.

The Veda possesses the high spiritual substance of

the Upanishads, but lacks their phraseology; it is an ins-

pired knowledge as yet insufficiently equipped with intel-

lectual and philosophical terms. We find a language of

poets and illuminates to whom all experience is real, vivid,

sensible, even concrete, not yet of thinkers and systema-

tisers to whom the realities of the mind and soul have be-

come abstractions. Yet a system, a doctrine there is-; but

its structure is supple, its terms are concrete, the cast of

its thought is practical and experimental, but in the ac-

complished type of an old and sure experience, not of one

that is crude and uncertain because yet in the making.

Here we have the ancient psychological science and the

art of spiritual living of which the Upanishads are the philo-

sophical outcome and modification and Vedanta, Sankhya

and Yoga the late intellectual result and logical dogma.

But like all life, like all science that is still vital, it is free

from the armoured rigidities of the reasoning intellect;

in spite of its established symbols and sacred formulae it

js still large, free, flexible, fluid, supple and subtle. It has

the movement of life and the large breath of the soul. And

while the later philosophies rre books of Knowledge and

make liberation the one supreme good, the Veda is a Book

of Works and the hope for which it spurns our present
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The Hymns of theAtris.

THE DOCTRINE OF THE MYSTICS.

The Veda possesses the high spiritual substance of
the Upanishads, but lacks their phraseology ; it is an ins-
pired knowledge as yet insufliciently equipped with intel-
lectual and philosophical terms. We find a language of
poets and illuminatesto whom all experience is real, vivid,
sensible, even concrete, not yet of thinkersand systema-
tisers to whom the realities of themind and soul have be-
come abstractions. Yet a system, a doctrine there is; but
its structure is supple, its terms are concrete, the cast of
its thought is practical and experimental, but in the ac-

complished type of an old and sure experience, not of one
that is crude and uncertain becauseyet in the making.
Here we have the ancient psychological science and the
art of spiritual livingof which theUpanishads are thephilo-
sophical outcome and modification and Vedanta, Sankhya
and Yoga the late intellectual result and logical dogma.
But likeall life, like all science that is still vital, it is free
from the armoured rigidities of the reasoning intellect ;
in spite of its established symbols and sacred formulae it
is still large, free, flexible, fluid, supple and subtle. It has
themovement of life and the large breathof the soul. And
while the later philosophiesare books of Knowledge and
make liberationtheone supreme good, the Veda is a Book
of Works and the hope for which it spurns our present
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bonds and littleness is perfection, self-achievemeut, immor-

tality.

The doctrine of the Mystics recognises an Unknow-

able, Timeless and Unnamcable behind and above all things

and not seizable by the studious pursuit of the mind. Im-

personally, it is That, the One Existence; to the pursuit

of our personality it reveals itself out of the secrecy of things

as the GodorDeva,—nameless though he has many names,

immeasurable and beyond description, though he holds in

himself all description of name- and knowledge and all

measures of form and substance, force and activity.

The Deva or Godhead is both the original cause

and the final result. Divine Existent, builder of the worlds,

lord and begetter of all things, Male and Female, Being and

Consciousness, Father and Mother of the Worlds and their

inhabitants, he is also their Son and ours : for he is the

Divine Child born into the Worlds who manifests himself

in the growth of the cieature. He is Rudra and Vishnu,

Praiapati and Hiranyagarbha, Surya, Agni, Indra, Vayu,

Soma, Brihaspati,—Varunaand MitraandBhagaand Arja-

man, all the gods. He is the wise, mighty and liberating

Son b"'rn from our works and our sacrifice, the Hero in our

warfare and Seer of our knowledge, the White Steed in the

front of our days who gallops towards the upper Ocean.

The soul of man soars as the Bird, the Hansa, past

the shining firmaments of physical and mental con-

sciousness, climbs as the traveller and fighter beyond eaith

of body and heaver of mind by the ascending path of the

Truth to find this Godhead waiting for us, leaning down

to us from the secrecy of the highest supreme where it is

seated in the triple divine Principle and the source of the

Beatitude. The Deva is indeed, whether attracting and

exalted there or here helpful to us in the person of the

greater Gods, always the Friend and Lover of m<-'n, the

pastoral Master of the Herds who gives us the sweet milk

and the clarified butter from the udder of the shining Cow

of the infinitude. He is the source and outpourer of the

ambrosial Wine of divire delight and we drink it drawn

from the sevenfold waters of existence or pressed out
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bonds and littleness is perfection, self-achievement,immor-
tality.

The doctrineof the Mystics recognises an Unknow-
able, Timeless and Unnameablebehindand above all things
and not seizable by the studious pursuit of the mind. Im-
personally,it is That, the One Existence; to the pursuit
of our personality it reveals itself out of thesecrecy of things
as theGod or Deva,—namelessthough he has many names,
immeasurable and beyond description, though he holds in
himself all description of name. and knowledge and all
measures of form and substance, force and activity.

The Deva or Godhead is both the original cause

and thefinal result. Divine Existent, builder of theworlds,
lord and begetter of all things, Male and Fcmale, Being and
Consciousness, Fatherand Motherof the Worlds and their
inhabitants, he is also their Son and ours : for he is the
Divine Child born into the Worlds who manifests himself
in the growth of the creature. He is Rudra and Vishnu,
Praiapati and I-liranyagarbha, Surya, Agni, Indra, Vayu,
Soma, Brihaspati,—Varuna and Mitra and Bhaga and Ar)a-

man, all the gods. He is the wise, mighty and liberating
Son born from our works and our sacrifice,-theHero in our

warfareand Seer of our knowledge, the White Steed in the
front of our days who gallops towards the upper Ocean,

The soul of man soars as the Bird, the Hausa, past
the shining firmaments of physical and mental con-

sciousness, climbs as thetraveller and fighter beyond earth
of body and heaven of mind by the ascending path of the
Truth to find this Godhead waiting for us, leaning down
to us from the secrecy of the highest supreme where it is
seated in the triple divine Principle and the source of the
Beatitude. The Deva is indeed, whether attracting and
exalted there or here helpful to us in the person of the
greater Gods, always the Friend and Lover of man, the
pastoral Master of the Herds who gives us the sweet milk
and the clarified butter from the udder of theshining Cow
of the infinitude. He is the source and outpourer of the
ambroslal Wine of divine delight and we drink it drawn
from the sevenfold waters of existence or pressed out
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THE HYMNS OF THE ATRIS. 99

from the luminous plant on the hill of being and uplifted

by its raptures we become immortal.

Such are some of the images of this ancient mystic

adoration.

The Godhead has built this universe in a complex

system of worlds which we find both within us and with-

out, subjectively cognised and objectively sensed. It is a

rising tier of earths and heavens ; it is i stream of diverse

waters; it is a Light of seven rays, or of eight or nine or

ten; it is a Hill of many plateaus. The seers often image

it in a series of trios; there are three earths and three

heavens. More, there is a triple world below,—Heaven,

Earth and the intervening mid-region; a triple world be-

tween, the shining heavens of the Sun; a triple world

above, the supreme and rapturous abodes of the Godhead.

But other principles intervene and make the order of

the worlds yet more complex. These principles are psycho-

logical; for since all creation is a formation of the Spirit,

every external system of worlds must in each of its planes

be in material correspondence with some power or rising

degree of consciousness of which it is the objective sym-

bol and must house a kindred internal order of things. To

understand the Veda we must seize this Vedic parallelism

and distinguish the cosmic gradations to which it leads.

We rediscover the same system behind the latei Puranic

symbols and it is thence that we can derive its tabulated

series most simply and clearly. For there are seven prin-

ciples of existence and the seven Puranic worlds corres-

pond to them with sufficient precision, thus :—

Principle. World.

1. Pure Existence—Sat World of the highest truth

of being (Satyaloka)

2. Pure Consciousness— World of infinite Will or con-

Chit scious force (Tapoloka)

3. Pure Bliss—Ananda World of creative delight of
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from the luminous plant on the hill of being and uplifted
by its raptures we become immortal.

Such are some of the images of this ancient mystic
adoration.

The Godhead has built this universe in a complex
system of worlds which we find both within us and with-
out, subjectively cognised and objectively sensed. It is a

rising tier of earths and heavens ; it is 1 stream of diverse
waters; it is a Light of seven rays, or of eight or nine of
ten; it is a Hillof many plateaus. The seers often image
it in a series of trios; there are three earths and three
heavens. More, there is a triple world below,-Heaven,
Earth and the intervening mid-region; a triple world be-
tween, the shining heavens of the Sun; a triple world
above, the supreme and rapturous abodes of the Godhead.

But other principles intervene and make the order of
the worlds yet more complex.These principles are psycho-
logical; for since all creation is a formation of the Spirit,
every external system of worlds must in each of its planes
be in material correspondence with some power or rising
degree of consciousness of which it is the objective sym-
bol and must house a kindred internal order of things.To
understand the Veda we must seize this Vedic parallelism
and distinguish the cosmic gradations to which it leads,
We rediscover the same system behind the later Pm anic
symbols and it is thence that we can derive its tabulated
series most simply and clearly. For there are seven prin-
ciples of existence and the seven Puranic worlds corres-

pond to them with sufficient precision, thus :-
Principle. World.

1. Pure Existence—Sat ’\’Vorld of the highest truth
of being (Satyaloka)

2. PureConsciousness—- World of infiniteWillor con-
Chit scious force (Tapoloka)

3. Pure Bliss-Ananda World of creative delight of
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4. Knowledge or Truth—

Vijnana

5. Mind

6. Life (nervous being)

7. Matter

existence (Janaloka)

World of the Vastness (Ma-

harloka)

World of light (Swar)

Worlds of various becoming

(Bhuvar)

The material world (Bhur)

Now this system which in the Purana is simple en-

ough, is a good deal more intricate in the Veda. There the

three highest worlds are classed together as the triple di-

vine Principle,—for they dwell always together in a Trinity;

infinity is their scope, bliss is their foundation. They are

supported by the vast regions of the Truth whence a di-

vine Light radiates out towards our mentality in the three

heavenly luminous worlds of Swar, the domain of Indra.

Below is ranked the triple system in which we live.

We have the same cosmic gradations as in the Pura-

nas but they are differently grouped,—seven worlds in prin-

ciple, five in practice, three in their general groupings:

1. The Supreme Sat-Chit-

Ananda

2. The Link-World

Supermind

The triple lower world

Pure Mind

Life-force

Matter

The triple divine worlds.

The Truth, Right, Vast,

manifested in Swar, with

its three luminous heavens

Heaven (Dyaus, the three

heavens)

The Mid-Region(Antariksha)

Earth (the three earths)

And as each principle can be modified by the subor-

dinate manifestation of the others within it, each world is

divisible into several provinces according to different ar-

rangements and self-orderings of its creative light of con-

sciousness. Into this framework, then, we must place all

the complexities of the subtle vision and fertile imagery of

the seers down to the hundred cities which are now in the
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existence (janaloka)
4. Knowledge or Truth—- World of the Vastness (Ma-

Vijnana harlolra)
5. Mind World of light (Swat)
6. Life (nervous being) Worlds of various becoming

(Bhuvar)
7. Matter The material world (Bhur)

Now this system which in the Purana is simple en-

ough, is a good deal more intricate in theVeda. There the
three highest worlds are classed together as the triple di-
vine Principle,—-fortheydwell alwaystogether in a Trinity;
infinity is their scope, bliss is their foundation. They are

supported by the vast regions of the Truth whence a di-
vine Light radiatesout towards our mentality in the three
heavenly luminous worlds of Swar, the domain of Indra.
Below is ranked the triple system in which we live.

We have the same cosmic gradations as in the Puta-
nas but theyare difierentlygrouped,—sevenworlds in prin-
ciple, tive in practice, three in their general groupings:

I. The Supreme Sat-Chit-
Ananda The triple divine worlds.

2. The Link-World
Supermind The Truth, Right, Vast,

manifested in Swar, with
its three luminous heavens

3. The triple lower world
Pure Mind Heaven (Dyaus, the three

heavens)
Life-force The Mid-Region(Antariksha)
Matter Earth (the three earths)

And as each principle can be modified by the subor-
dinate manifestation of the others within it, each world is
divisible into several provinces according to different ar-

rangements and self-orderings of its creative light of con-

sciousness. Into this framework, then, we must place all
the complexities of the subtle vision and fertile imagery of
the seers down to the hundred cities which are now in the
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THE HYMNS OF THE ATRIS. 101

possession of the hostile kings, the Lords of division and

evil. But the gods shall break them open and give them

for his free possession to the Aryan worshipper!

But where are these worlds and whence are they creat-

ed? Here we have one of the profoundest ideas of the

Vedic sages. Man dwells in the bosom of the Earth-Mother

and is aware of this world of mortality only; but there is

a superconscient high beyond where the divine worlds are

seated in a luminous secrecy; there is a subconscient or

inconscient below his surface waking impressions and from

that pregnant Night the worlds as he sees them are born.

And these other worlds between the luminous upper and

the tenebrous lower ocean? They are here. Man draws

from the life-world his vital being, from the mind-world

his mentality; he is ever in secret communication with

them; he can consciously enter into them, be born into

them, if he will. Even into the solar worlds of the Truth

he can rise, enter the portals of the Superconscient, cross

the threshold of the Supreme. The divine doors shall

swing open to his increasing soul.

This human ascension is possible because every being

really holds in himself all that his outward vision per-

ceives as if external to him. We have subjective faculties

hidden in us which correspond to all the tiers and strata

of the objective cosmic system and these form for us so

many planes of our possible existence. This material life

and our narrowly limited consciousness of the physical

world are far from being the sole experience permitted to

man,—be he a thousand times the Son of Earth. If maternal

Earth bore him and retains him in her arms, yet is Hea-

ven also one of his parents and has a claim on his being.

It is open to him to become awake to profounder depths

and higher heights within and such awakening is his in.

tended progress. And as he mounts thus to higher and

ever higher planes of himself, new worlds open to his life

and his vision and become the field of his experience and

the home of his spirit. He lives in contact and union with

their powers and godheads and remoulds himself in their

image. Each ascent is thus a new birth of the soul, and
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possession of the hostile kings, the Lords of division and
evil. But the gods shall break them open and give them
for his free possession to the Aryan worshipper I

But where are these worlds and whence are theycreat-
ed ? Here we have one of the profoundefi ideas of the
Vedic sages. Man dwells in the bosom of theEarth-Mother
and is aware of thisworld of mortality only ; but there is
a superconscient high beyond where the divine worlds are

seated in a luminous secrecy ; there is a subconscient or

inconscientbelow his surface waking impressions and from
that pregnant Night the worlds as he sees them are born.
And these other worlds between the luminouz upper and
the tenebrous lower ocean? They are here. Man draws
from the life-world his vital being, from the mind-world
his mentality; he is ever in secret communication with
them; he can consciously enter into them, beborn into
them, if he will. Even into the solar worlds of the Truth
be can rise, enter the portals of the Superconscient, cross
the threshold of the Supreme. The divine doors shall
swipg open to his increasing soul.

This human ascension is possible because every being
really holds in himself all that his outward vision per-
ceives as if external to him. We have subjective faculties
hidden in us which correspond to all the tiers and strata
of the objective cosmic system and these form for us so

many planes of our possible existence. This material life
and our narrowly limited consciousness of the physical
world are far from being the sole experience permitted to
man,—behea thousandtimes the Son of Earth. If maternal
Earth bore him and retains him in her arms, yet is Hea-
ven also one of his parents and has a claim on his being.
It is open to him to Become awake to profounder depths
and higher heights within and such awakening is his in.
tended progress. And as he mounts thus to higher and
ever higher planes of himself, new worlds open to his life
and his vision and become the field of his experience and
the home of his spirit. He lives in contactand union with
their powers and godheadsand remoulds himself in their
image. Each ascent is thus a new birth of the soul, and
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the Veda calls the worlds "births " as well as seats and

dwelling-places.

For as the Gods have built the series of the cosmic

worlds, even so they labour to build up the same series of

ordered states and ascending degrees in man's conscious-

ness from the mortal condition to the crowning immortal-

ity. They raise him from the limited material state of

being in which"our lowest manhood dwells contented and

subject to the Lords of Division, give him a life rich and

abundant with the many and rapid shocks and impulsions

from the dynamic worlds of Life and Desire where the

Gods battle with the demons and raise him yet higher from

those troubled rapidities and intensities into the steadfast

purity and clarity of the high mental existence. For pure

thought and feeling are man's sky, his heaven; this whole

vitalistic existence of emotion, passions, affections of which

desire is the pivot, forms for him a mid-world; body and

material living are his earth.

But pure thought and pure psychic state are not the

highest height of the human ascension. The home of the

Gods is an absolute Truth which lives in solar glories be-

yond mind. Man ascending thither strives no longer as

the thinker but is victoriously the seer; he is no longer

this mental creature but a divine being. His will, life,

thought, emotion, sense, act are all transformed into va-

lues of an all-puissant Truth and remain no longer an em-

barrassed or a helpless tangle of mixed truth and false-

hood. He moves lamely no more in our narrow and grudg-

ing limits but ranges in the unobstructed Vast; toils and

zigzags no longer amid these crookednesses, but follows a

swift and conquering straightness; feeds no longer on

broken fragments, but is suckled by the teats of Infinity.

Therefore he has to break through and out beyond these

firmaments of earth and heaven; conquering firm posses-

sion of the solar worlds, entering on to his highest Height

he has to learn how to dwell in the triple principle of Im?

mortality.
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the Veda calls the worlds “ births” as well as seats and
dwelling-places.

For as the Gods have built the series of the cosmic
worlds, even so they labour to build up the same series of
ordered states and ascending degrees in man's conscious-
ness from the mortal condition to thecrowning immortal-

ity. They raise him from the limited material state of

being in which‘our lowest manhood dwells contented and

subject to the Lords of Division, give him a life rich and
abundant with the many and rapid shocks and impulsions
from the dynamic worlds of Life and Desire where the
Gods battle withthe demons and raise him yet higher from
those troubled rapidities and intensities into the steadfast
purity and clarity of the high mental existence. For pure
thought and feeling are man's sky, his heaven ; thiswhole
vitalistic existenceof emotion, passions, affectionsof which
desire is the pivot. forms for him a mid-world ; body and
material living are his earth.

But pure thought and pure psychic state are not the
highest height of the human ascension. The home of the
Gods is an absolute Truthwhich lives in solar glories be-

yond mind. Man ascending thither strives no longer as

the thinkerbut is Victoriously the seer; he is no longer
this mental creature but a divine being. His will, life,
thought, emotion, sense, act are all transformed into va-

lues of an all-puissant Truthand remain no longer an em-

barrassed or a helpless tangle of mixed truth and false-
hood. He moves lamely no more in our narrow and grudg-
ing limits but ranges in the unobstructed Vast ; toils and
zigzags no longer amid these crookednesses, but follows a

swift and conquering straightness; feeds no longer on

broken fragments, but is suckled by the teats of Infinity.
Therefore he has to break through and out beyond these
firmaments of earth and heaven; conquering firm posses.
sion of the solar worlds, entering on to his highest Height
he has to learn how to dwell in the triple principle of Im:
mortality.
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This contrast of the mortality'we are and the immor-

tal condition to which we can aspire is the key of the

Vedic thought and practice. Veda is the earliest gospel we

have of man's immortality and these ancient stanzas con-

ceal the primitive discipline of its inspired discoverers.

Substance of being, light of consciousness, active force

and possessive delight are the constituent principles of

existence; but their combination in us may be either

limited, divided, hurt, broken and obscure or infinite, en-

lightened, vast, whole and unhurt. Limited and divided

being is ignorance; it is darkness and.weakness, it is grief

and pain; in the Vast, in the integral, in the infinite we

■uust seek for the desirable riches of substance, light, force

and joy. Limitation is mortality ; immortality comes to us

as an accomplished self-possession in the infinite and the

power to live and rnove in firm vastnesses. Therefore it is

in proportion as he widens and on condition that he in-

creases constantly in substance of his being, brightens an

ever loftier flame of will and vaster light of knowledge,

advances the boundaries of his consciousness, raises the

degrees and enlarges the breadth of his power, force and

str ngth, confirms an intenser beatitude of joy and libe-

rates his soul into immeasurable peace that man becomes

capable of immortality.

To widen is to acquire new births. The aspiring

material creature becomes the straining vital man; he in

turn transmutes himself into the subtle mental and psy-

chical being; this subtle thinker grows into the wide,

multiple and cosmic man open on all sides of him to all

the multitudinous inflowings of the Truth; the cosmic

soul rising in attainment strives as the spiritual man for a

higher peace, joy and harmony. These are the five Aryan

types, eaeh of them a great people occupying its own pro-

vince or state of the total human nature, but there is also

the absolute Aryan who would conquer and pass beyond

these states to the transcendental harmony of them all.

It is the supramental Truth that is the instrument of
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This contrast of the.mortality'weare and the immor-
tal condition to which we can aspire is the key of the
Vedic thoughtand practice.Veda is the earliest gospel we

have of man's immortality and theseancient stanzas con-

ceal the primitive discipline of its inspired discoverers.
Substanceof being, light of consciousness, active force

and possessive delight are the constituent principles of
existence ; but their combination in us may be either
limited, divided, hurt, broken and obscure or infinite, en-

lightened, vast, whole and unhurt. Limited and divided
being is ignorance; it is darkness and~weakness, it is grief
and pain; in the Vast, in the integral, in the infinite we

:nust seek for the desirable riches of substance, light, force
and joy. Limitation is mortality; immortality comes to us

as an accomplished self-possession in the infinite and the
power to live and move in firm vastnesses. Therefore it is
in proportion as he widens and on condition thathe in-
creases constantly in substance of his being, brightens an

ever loftier flame of will and vaster light of knowlalge,
advances the boundaries of his consciousness, raises the
degrees and enlarges the breadth of his power, force and
strength,confirms an intenser beatitude of joy and libe-
rates his soul into immeasurable peace thatman becomes
capable of immortality.

To widen is to acquire new births. The aspiring
material creature becomes the straining vital man; he in
turn transrnutes himself into the subtle mental and psy-
chical being ; this subtle thinker grows into the wide,
multiple and cosmic man open on all sides of him to all
the multitudinous inflowings of the Truth; the cosmic
soul rising in attainment strives as the spiritual man for a

higher peace, joy and harmony. These are the five Aryan
types, each of them a great people occupying its own pro-
vince or state of the total human nature. But there is also
the absolute Aryan who would conquer and_ pass beyond
these states to the transcendental harmony of them all.

It is the supramental '1-‘ruth that is the instrument of
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this great inner transfiguration. That replaces mentality

by luminous vision and the eye of the gods, mortal life by

breath and force of the infinite existence, obscure and

death-possessed substance by the free and immortal con-

scious-being. The progress of man must be therefore, first,

his self-expanding into a puissant vitality capable of sus-

taining all vibrations of action and experience and a clear

mental and psychical purity; secondly, an outgrowing of

this human light and power and its transmutation into an

infinite Truth and an immortal Will.

Our normal life and consciousness are a dark or at

best a starlit Night. Dawn comes by the arising of the

Sun of that higher Truth and with Dawn there comes the

effective sacrifice. By the sacrifice the Dawn itself and

the lost Sun are constantly conquered out of the returning

Night and the luminous herds rescued from the darkling

cave of the Panis; by the sacrifice the rain of the abun-

dance of heaven is poured out for us and the sevenfold

waters of the higher existence descend impetuously upon

our earth because the coils of the obscuring Python, the

all-enfolding and all withholding Vritra, have been cloven

asunder by the God-Mind's flashing lightnings; in the

sacrifice the Soma wine is distilled and uplifts us on the

stream of its immortalising ecstasy to the highest heavens.

Our sacrifice is the offering of all our gains and works

to the powers of the higher existence. The whole world is

a dumb and helpless sacrifice in which the soul is bound

as a victim self-offered to unseen Gods. The liberating

Word must be found, the illuminating hymn must be

framed in the heart and mind of man and his life must

be turned into a conscious and voluntary offering in which

the soul is no longer the victim, but the master of the

sacrifice. By right sacrifice and by the all-creative and

all-expressive Word that shall arise out of his depths as a

sublime hymn to the Gods man can achieve all things. He

shall conquer his perfection ; Nature shall come to him as

a willing and longing bride; he shall become her seer and

rule her as her King.

By the hymn of prayer and God-attraction, by the
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thisgreat inner transfiguration. That replaces mentality
by luminous vision and the eye of the gods, mortal life by
breath and force of the infinite existence, obscure and
death-possessed substance by the free and immortal con-

scious-being. The progress of man must be therefore, first,
his self-expanding into a puissant vitality capable of sus-

taining all vibrations of action and experience and a clear
mental and psychical purity ; secondly, an outgrowing of
this human light and power and its transmutation into an

infinite Truthand an immortal Will.
Our normal life and consciousness are a dark or at

besta starlit Night. Dawn comes by the arising of the
Sun of that higher Truthand with Dawn therecomes the
eflective sacrifice. By the sacrifice the Dawn itself and
the lost Sun are constantly conquered out of the returning
Night and the luminous herds rescued from the darkling
cave of the Panis; by the sacrifice the rain of the abun-
dance of heaven is poured out for us and the sevenfold
waters of the higher existence descend impetuously upon
our earth because the coils of the obscuring Python.the
all-enfoldingand all withholdingVritra, have been cloven
asunder by the God-Mind's flashing lightnings ; in the
sacrifice the Soma wine is distilled and uplifts us on the
stream of its immortalising ecstasy to thehighest heavens.

Our sacrifice is theofleringof all our gains and works
to the powers of the higher existence. The whole world is
a dumb and helpless sacrifice in which the soul is bound
as a victim self-ofiered to unseen Gods. The liberating
Word must be found, the illuminatinghymn must be
framed in the heart and mind of man and his life must
be turned into a conscious and voluntary offering in which
the soul is no longer the victim, but the master of the
sacrifice. By right sacrifice and by the all-creative and
all-expressive Word that shall arise out of his depthsasa

sublime hymn to the Gods man can achieveall things. He
shall conquer his perfection ; Nature shall come to him as

a willingand longing bride; he shall become her seer and
rule her as her King.

By the hymn of prayer and God-attraction, by the
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hymn of praise and God-affirmation, by the hymn of God-

attainment and self-expression man can house in himself

the Gods, build in this gated house of his being the living

image of their deity, grow into divine births, form within

himself vast and luminous worlds for his soul to inhibit.

By the word of the Truth the all-engendering Surya cre-

ates; by that rhythm Brahmanaspati evokes the worlds

and Twashtri fashions them; finding the all-puissant

Word in his intuitive heart, shaping it in his mind the

human thinker, the mortal creature can create in himself

all the forms, all the states and conditions he desires and,

achieving, can conquer for himself all wealth of being,

light, strength and enjoyment. He builds up his integral

being and aids his gods to destroy the evil armies; the

hosts of his spiritual enemies are slain who have divided,

torn and afflicted his nature.

The image of this sacrifice is sometimes that of a

journey or voyage; for it travels, it ascends; it has a

goal—the vastness, the true existence, the light, tha

felicity—and it is called upon to discover and keep the

good, the straight and the happy path to the goal, the

arduous, yet joyful road of the Truth. It has to climb,

led by the flaming strength of the divine Will, from pla-

teau to plateau as of a mountain, it has to cross as in a

ship the waters of existence, traverse its rivers, overcome

their deep pits and rapid currents; its aim is to arrive at the

far-off ocean of light and infinity.

And this is no easy or peaceful march; it is for long

seasons a fierce and relentless battle. Constantly the Ar-

yan man has to labour and to fight and conquer; he must

be a tireless toiler and traveller and a stern warricr, he must

force open and storm and sack city after city, win king-

dom after kingdom, overthrow and tread down ruthlessly

enemy after enemy. His whole progress is a warring of

Gods and Titans, Gods and Giants, Indraand the Python

Aryan and Dasyu. Aryan advers aries even he has to face.
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hymn of praise and God-aflirmation,by the hymn of God-
attainment and self-expression man can house in himself
the Gods, build in this ‘gated house of his being the living
image of their deity, grow into divine births, form within
himself vast and luminous worlds for his soul to inhabit.
By theword of the Truththe all-engendering Surya cre-

ates; by that rhythm Brahmanaspati evokes the worlds
and Twashtri fashions them ; finding the all-puissant
Word in his intuitive heart, shaping it in his mind the
human thinker,the mortal creature can create in himself
all the forms, all the states and conditions he desires and,
achieving, can conquer for himself all wealth of being,
light, strength and enjoyment. I-Ie builds up his integral
being and aids his gods to destroy the evil armies; the
hosts of his spiritual enemies are slain who have divided,
torn and afllicted his nature.

The image of this sacrifice 15 sometimes that of a

journey or voyage; for it travels, it ascends; it has a

goal—the vastness, the true existence, the light, tha
felicity-—and it is called upon to discover and keep the
good, the straight and the happy path to the goal, the
arduous, yet joyful road of the Truth. It has to climb,
led by the flaming strength of the divine Will, from pla-
teau to plateauas of a mountain, it has to cross as in a

ship the waters of existence, traverse its rivers, overcome

theirdeep pits and'rapid currents; its aim is to arrive at the
far-off ocean of light and infinity.

And this is no easy or peaceful march; it is for long
seasons a fierce and relentless battle. Constantly the Ar-
yan man has to labour and to fight and conquer; he must
be a tireless toilcrand traveller and a stern warricr, he must
force open and storm and sack city after city, win king-
dom after kingdom, overthrow and tread down ruthlessly
enemy after enemy. His whole progress is a warring of
Gods and Titans, Gods and Giants, Indraand the Python,
Aryan and Dasyu. Aryan advers arics even he has to face
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in the open field; for old friends and helpers turn into ene-

mies; the kings of Aryan states he would conquer and over-

pass join themselves to theDasyusandare leagued against

him in supreme battle to prevent his free and utter pass-

ing on.

But the Dasyu is the natural enemy. These dividers,

plunderers, harmful powers, these Danavas, sons of the

Mother of division, are spoken of by the Rishis under many

general appellations. There are Rakshasas; there are Eaters

and Devourers, Wolves and Tearers; there are hurters and

haters; there are dualisers; there aie confiners orcensurers.

But we are given also many specific names. Vritra, the

Serpent, is the grand Adversary; for he obstructs with his

coils of darkness all possibility of divine existence and di-

vine action. And even when Vritra is slain by the light,

fiercer enemies arise out of him. Sushna afflicts us with

his impure and ineffective force, Namuchi fights man by

his weaknesses, and others too assail, each with his proper

evil. Then there -are Vala and tha Panis, miser traffickers

in the sense-life, stealers and concealeis of the higher

Light and its illuminations which they can only darken

and inisuBe,—an impious host who aiejealous of their store

and will not offer sacrifice to ths Gods. These and other

personalities—they are much more than personifications—

of our ignorance, evil, weakness and many limitations make

constant war upon man; they encircle him from near or

they shoot their arrows at him from afar or even dwell in

his gated house in the place of the Gods and with their

shapeless stammering mouths and their insufficient breath

of force mar his self-expiession. They must be expelled,

overpowered, slain, thrust down into their nether darkness

by the aid of the mighty and helpful deities.

The Vedic deities are names, powers, personalities of

the universal Godhead and they represent each some essen-

tial puissance of the Divine Being. They manifest the cos-

mos and are manifest in it. Children of Light, Sons of the

Infinite, they recognise in the soul of man their brother and

ally and desire to help and increase him by themselves in-

creasing in him so as to possess his world with their lighti
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  _..

in the open field; for old friends and helpers turn into ene-

mies; the kings of Aryan states he would conquer and over-

pass join themselves to theDasyusand are leagued against
him in supreme battle to prevent his free and utter pass-
ing on.

But the Dasyu is the natural enemy. These dividers,
plunderers, harmful powers, these Danavas, sons of the
Mother of division, are spokenof by the Rishis under many
general appellations. Thereare Rakshasas; there are Eaters
and Devourers, Wolves and Tearers; there are hurters and
haters; thereare dualisers; there are confiners or censurers.
But we are given also many specific names. Vritra, the
Serpent, is the grand Adversary; for he obstructs withhis
coils of darknessall possibilityof divine existence and di-
vine action. And even when Vritra is slain by the light,
liercer enemies arise out of him. Sushna afflicts us with
his impure and ineffective force, Namuchi fights man by
his weaknesses, and others too assail, each with his proper
evil. Then there are Vala and the Panis, miser tralfickers
in the sense-life, stealers and concealers of the higher
Light and its illuminatious which they can only darken
and 1nisu:e,—animpious host who are jealous of their store
and will not offer sacrifice to the Gods. These and other
personalities-theyare much more than personifications——
of our ignorance, evil,weal<nessand many limitationsmake
constant war upon man; they encircle him from near or

theyshoot their arrows at him from afar or even dwell in
his gated house in the place of the Gods and with their
shapeless stammering mouths and theirinsufficientbreath
of force mar his self-expression. They must be expelled,
overpowered, slain, thrust down into theirnether darkness
by the aid of the mighty and helpful deities.

The Vedic deities are names, powers, personalitiesof
theuniversal Godhead and they represent each some essen-
tial puissance of the Divine Being. They manifest the cos-

mos and are manifest in it. Childrenof Light, Sons of the
Infinite, they recognise in thesoul of man their brotherand
ally and desire to help and increase him by themselves in-
creasing in him so as to possess his world with their light.
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strength and beauty. The Gods call man to a divine com-

panionship and alliance; they attract and uplift him to

their luminous fraternity, invite his aid and offer theirs

against the Sons of Darkness and Division. Man in return

calls tha Gods to his sacrifice, offers to them his swiftness-

es and his strengths, his clarities and his sweetnesses,—

milk and butter of the shining Cow, distilled juices of the

Plant of Joy, the Horse of the Sacrifice, the cake and the

wine, the grain for the God-Mind's radiant coursers. He

receives them into his being and their gifts into his life,

increases them by the hymn and the wine and forms per-

fectly—as a smith forges iron, says the Veda—their great

and luminous godheads.

All this Vedic imagery is easy to understand when

once we have the key, but it must not be mistaken for mere

imagery. The Gods are not simply poetical personifica-

tions of abstract ideas or of psychological and physical

functions of Nature. To the Vedic seers they are living

realities; the vicissitudes of the human soul represent a cos-

mic struggle not merely of principles and tendencies but

of the cosmic Powers which support and embody them.

These are the Gods and the Demons. On the world-stage

and in the individual soul the same real drama with the

same personages is enacted.

To what gods shall the sacrifice be offered ? Who

shall be invoked to manifest and protect in the human

being this increasing godhead?

Agni first, for without him the sacrificial flame can-

not burn on the altar of the soul. That flame of Agni is the

sevon-tongued power of the Will, a Force of God instinct

with knowledge. This conscious and forceful will is the

immortal guest in our mortality, a purepriest and a-divine

worker, the mediator between earth and heaven. It car-

ries what we offer to the higher Powers and brings back in

return their force and light and joy into our humanity.
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strength and beauty. The Gods call man to a divine com-

panionship and alliance; they attract and uplift him to
their luminous fraternity, invite his aid and offer theirs
against the Sons of Darknessand Division. Man in return
calls theGods to his sacrifice,offers to them his swiftness-
es and his strengths, his clarities and his sweetnesses,-—
milkand butter of the shining Cow, distilled juices. of the
Plant of Jay, the Horse of the Sacrifice, the cake and the
wine, the grain for the God-Mind's radiant coursers. He
receives them into his being and their gifts into his life,
increases them by the hymn and the wine and forms per-
fectly-asa smithforges iron, says the Veda—-theirgreat
and luminous godheads.

All this Vedic imagery is easy to understand when
once we have the key, but it must not bemistaken for mere

imagery. The Gods are not simply poetical personifica-
tions of abstract ideas or of psychological and physical '

functions of Nature. To the Vedic seers they areliving
realities; thevicissitudes of thehuman soul represent 21 cos-

mic struggle not merely of principles and tendencies but
of the cosmic Powers which support and embody them.
These are the Gods and the Demons. On the world-stage
and in the individual soul the same real drama with the
same personages is enacted.

To what gods shall the sacrifice be ofiered? Who
shall be invoked to manifest and protect in the human
being this increasing godhead ?

Agni first, for without him the sacrificialflamecan-

not bnrn on thealtar of thesoul. That flameof Agni is the
seven-tonguedpower of the Will, a Force of God instinct
with knowledge. This conscious and forceful will is the
immortal guest in our mortality,a pure priest and a-divine
worker, the mediator between earth and heaven. It car-

ries what we offer to the higher Powers and brings back in
return their force and light and joy into our humanity.
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Indra, the Puissant next, who is the power of pure

Existence self-manifested as the Divine Mind. As Agni is

one pole of Force instinct with knowledge that sends its

current upward from earth to heaven, so Indra is the other

pole of Light instinct with force which descends from

heaven to earth. He comes down into our world as the

Hero with the shining horses and slays darkness and divi-

sion with his lightnings, pours down the life-giving hea-

venlv waters, finds in the trace of the hound, Intuition, the

lost or hidden illuminations, makes the Sun of Truth mount

high in the heaven of our mentality.

Surya, the Sun, is tbe master of that supreme Truth,

—truth of being, truth of knowledge, truth of process and

act and movement and functioning. He is therefore the

creator or rather the manifester of all things—for creation

is outbringing, expression by the Truth and Will—and the

father, fosterer, enlightener of our souls. The illumina-

tions we seek are the herds of this Sun who comes to us in

the track of the divine Dawn and releases and reveals in

us night-hidden world after world up to the highest Beati-

tude.

Of that beautitude Soma is the representative deity.

The wine of his ecstasy is concealed in the growths of

earth, in the waters of existence; even here in our physical

being are his immortalising juices i nd they have to be

pressed out and offered to all the gods; for in that strength

these shall increase and conquer.

Each of these primary deities has others associated

with him who fulfil functions that arise-from his own. For

if the truth of Surya is to be established firmly in our mor-

tal nature, there are previous conditions that are indispens-

able; a vast purity and dear wideness destructive of all

sin and crooked falsehood,—and this is Varuna; a luminous

power of love and comprehension leading and forming in-

to harmony all our thoughts, acts and impulses,—this is

Mitra; an immortal puissance of clear-discerning aspiration

and endeavour,—this is Aryaman; a happy spontaneity of

the right enjojment of all things dispelling the evil dream

of sin and error and suffering,—this is Bhaga. These four
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Indra, the Puissant next, who is the power of pure
Existence self-manifested as the Divine Mind. As Agni is
one pole of Force instinct withknowledge that sends its
current upward from earthto heaven, so Indra is the other
pole of Light instinct with force which descends from
heaven to earth. He comes down into our world as the
Hero with the shining horses and slays darknessand divi-
sion with his lightnings, pours ‘down the life-giving hea-
venlv waters, findsin thetraceof the bound, Intuition, the
lost or hidden illuminations,makes theSun of Truthmount

high in the heaven of our mentality.
Surya, the Sun, is the master of that supreme Truth,

—truth of being, truth of knowledge, truth of process and
act and movement and functioning. He is therefore the
creator or rather the manifester of all things—forcreation
is outbringing, expression by theTruthand Wlll—and the
father, fosterer, enlightener of our souls. The illumina-
tions we seek are theherds of this Sun who comes to us in
the track of the divine Dawn and releases and reveals in
us night-hidden world after world up to the highest Beati-
tude.

Of that beautitude Soma is the representative deity.
The wine of his ecstasy is concealed in the growthsof
earth, in thewaters of existence; even here in our physical
beingare his immortalising juices z nd they have to be
pressed out and ofi'ered to all thegods; for in that strength
these shall increase and conquer.

Each of these primary deities has others associated
with him who fulfil functionsthatarisefrom his own. For
if the truth of Surya is to beestablished firmlyinour mor-

tal nature, thereare previousconditions thatare indispens-
able;.a vast purity and clear wideness destructive of all
sin and crooked falsehood,—and thisis Varuna; a luminous
power of love and comprehension leading and forming in-
to harmony all our thoughts, acts and impulses,—this is
Mitra; an immortal puissance of clear-discerningaspiration
and endeavour,—this is Aryaman; a happy spontaneity of
the right enjoyment of all thingsdispelling the evil dream
of sin and error and suffering,—thisis Bhaga. These four
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are powers of the Truth of Surya.

For the whole bliss of Soma to be established per-

fectly in our nature a happy and enlightened and unmaim-

ed condition of mind, vitality and body are necessary.

This condition is given to us by the twin Acwins; wedded

to the daughter of Light, drinkers of honey, bringers of

perfect satisfactions, healers of maim and malady they

occupy our parts of knowledge and parts of action and pre-

pare our mental, vital and physical teing for an easy and

victorious ascension.

Indra, the Divine Mind, as the shaper of mental forms

has for his assistants, his artisans, the Ribhus, human

powers who by the work of sacrifice and their brilliant ascen-

sion to the high dwelling-place of the Sun have attained

to immortMity and help mankind to repeat their achieve-

ment. They shape by the mind Indra's horses, the Acwins,

chariot, the weapons of the Gods, all the means of the

journey and the battle. But as giver of the Light of truth

and as Vritra-slayer Indra is aided by the Maruts, who are

powers of will and nervous or vital Force that have at-

tained to the light of thought and the voice of self-expres-

sion, They are behind all thought and speech as its im-

pellers and they battle towards the Light, Truth and Bliss

of the supreme Consciousness.

There are also female energies; for the Deva is both

Male and Female and the gods also are either activising

souls or passively executive and methodising energies. Adi-

ti, infinite Mother of the gods, comes first; and there are

besides five powers of the Truth-consciousness,—Mahi or

Bharati, the vast Word that brings us all things out of

the divine source; Ila, the strong primal word of the

Truth who gives us its active vision; Saraswati, its stream-

ing current and the word of its inspiration; Sarama, the

Intuition, hound of heaven who descends into the cavern

of the subconscient and finds there the concealed illumina-

tions; Dakshina, whose function is to discern rightly, dis-

pose the action and the offering and distribute in the sacri-

fice to each godhead its portion. Each god, too, has his

female energy.
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\

are powers of the Truthof Surya.
For the whole bliss of Soma to be established per-

fectly in our naturea happy and enlightened and unmaim-
ed condition of mind, vitality and body are necessary.
This condition is given to us by the twin Acwins; wedded
to the daughter of Light, drinkers of honey, bringers of
perfect satisfactions, healers of maim and malady they
occupy our parts of knowledgeand parts of actionand pre-
pare our mental, vital and physical teiug for an easy and
victorious ascension.

Indra, the Divine Mind, as the shaper of mental forms
has for his assistants, his artisans, the Ribhus, human
powers who by theworkof sacrificeand theirbrilliantascen-

sion to the high dwelling-placeof the Sun have attained
to immortality and help mankind to repeat their achieve-
ment. They shape by themind Indra.'s horses, the Acwins,
chariot, the weapons of the Gods, all the means _of the
journey and the battle. Butasgiver of the Light of truth
and as Vritra-slayerIndra is aided by the Maruts. who are

powers of will and nervous or vital Force that have at-
tained to the light of thought and the voice of self-expres-
sion. They are behind all thought and speech as its im-
pellers and theybattle towards the Light, Truthand Bliss
of the supreme Consciousness.

There are also female energies; for the Deva is both
Male and Female and the gods also are either activising
souls or passively executive and methodisingenergies. Adi-
ti, infinite Mother of the gods, comes first; and there are
besides five powers of the Truth-consciousness,—Mahior

Bharati, the vast Word that brings us all thingsout of
the divine source; Ila, the strong primal word of the
Truthwho gives us its active vision; Saraswati, its stream.

ing current and the word of its inspiration; Sarama, the
Intuition, hound of heaven who descends into the cavern
of the subconscientand finds there the concealed illumina-
tions; Dakshina, whose function is to discern rightly,dis-
pose the action and the offering and distributein the sacri-
fice to each godhead its portion. Each god, too, has his
female energy.
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All this action and struggle and ascension is support-

ed by Heaven cur Father and Earth our Mother, Parents

of the Gods, who sustain respectively the purely mental

and psychic and the physical consciousness. Their large

and free scope is the condition of our achievement. Vayu,

Master of life, links them together by the mid-air, the

region of vital force. And thereare other deities,—Parjan-

ya, giver of thexain of heaven; Dadhikravan, the divine

warhorse, a power of Agni; the mystic Dragon of the

Foundations; Trita Aptya who on the third plane of exist-

ence consummates our triple being; and more besides.

The development of all these godheads is necessary

to our perfection. And that perfection must be attained

on all our levels,—in the wideness of earth, our physical

being and consciousness; in the full force of vital speed

and action and enjoyment and nervous vibration, typified

as the Horse which mast be brought forward to upbear

our endeavour; in the perfect gladness of the heart of emo-

tion and a brilliant heat and clarity of the mind through-

out our intellectual and psychical being; in the coming of

the supramental Light, the Dawn and the Sun and the shi-

ning Mother of the herds, to transform all our existence;

for so comes to us the possession of the Truth, by the Truth

the admirable surge of the Bliss, in the Bliss infinite Cons-

ciousness of absolute being.

Three great Gods, origin ofthe Puranic Trinity, larg-

est puissances of the supreme Godhead, make possible

this development and upward evolution; they support in

its grand lines and fundamental energies all these com-

plexities of th» cosmos. Brahmanaspati is the Creator; by

the word, by his cry he creates,—that is to say, he express-

es, he brings out all existence and conscious knowledge

and movement of life and eventual forms from the darkness

of the Inconscient. Rudra, the Violent and Merciful, the

Mighty One, presides over the struggle of life to affirm it-

self; he is the armed, wrathful and beneficent Power of

God who lifts forcibly the creation upward, smites all that

opposes, scourges all that errs and resists, heals all that

is wounded and suffers and complains and submits. Vishnu
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All this action and struggle and ascension is support-
ed by Heaven our Fatherand Earth our Mother, Parents
of the Gods, who sustain respectively the purely mental
and psychic and the physical consciousness. Their large
and free scope is the conditionof our achievement. Vayu.
Master of life, links them together by the mid-air, the
region of vital force. And thereare otherdeities,—Parjan-
ya, giver of the.rain of heaven; Dadhikravan, the di.vine
warhorse, a power of Agni; the mystic Dragon of the
Foundations; Trita Aptya who on the thirdplaneiof exist-
ence consummates our triple being; and more besides.

The development of all these godheads is necessary
to our perfection. And that perfection must be attained
on all our levels,—in the wideness of earth, our physical
being and consciousness; in the full force of ‘vital speed
and action and enjoyment and nervous vibration, typified
as the Horse which must be brought forward‘ to upbear
our endeavour; in the perfect gladness of the heart of em’..-
tion and a brilliantheat and clarity of the mind through-
out our intellectual and psychical being; in the coming of
the supramental Light, theDawn and theSun and the shi-
ning Mother of the herds, to transform all our existence;
forsocomesto us the possession of theTruth,by the Truth
theadmirable surge of theBliss, in the Bliss infinite Cons-
ciousness of absolute being.

Three great Gods, origin of‘the Puranic Trinity,larg-
est puissances of the supreme Godhead, make possible
this development and upward evolution; they support in
its grand lines and fundamental energies all these com-

plexities of the cosmos. Brahmanaspati is theCreator; by
the word, by hiscry he creates,-that is to say, he express-
es, he brings out all existence and conscious knowledge
and movement of life and eventual forms from the darkness
of the Inconscient. Rudra, the Violent and Merciful, the
Mighty One, presides over the struggle of life to aflirm it-
self; he is the armed, wrathful and beneficentPower of
God who lifts forcibly the creation upward, smites all that
opposes, scour ges all that errs and resists, heals all that
is wounded and suffers and complains and submits. Vishnu
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of the vast pervading motion holds in his triple stride all

these worlds; it is he that makes a wide room lor the ac-

tion of Indra in our limited mortality; it is by him and

with him that we rise into his highest seats where we find

waiting for us the Friend, the Beloved, the Beatific God-

head.

Our earth shaped out oi the dark inconscient ocean of

existence lifts its high formation's and ascending peaks

heavenward; heaven of mind has its own formations, clouds

that give out their lightnings and their waters of life; the

streams of the clarity and the honey ascend out of the sub-

conscient ocean below and seek, the superconscient ocean

above; and from above that ocean sends downward its

rivers of the light and truth and bliss even into our physical

being. Thus in images of physical Nature the Vedic poets

sing the hymn of our spiritual ascension.

That ascension has already been effected by the An-

cients, the human forefathers, and the spirits of these

great Ancestors still assist their offspring; for the new

dawns repeat the old and lean forward in light to join the

dawns of the future. Kanwa, Kutsa, Atri, Kakshiwan, Gota

ma, cunacepa have become types of certain spiritual vic-

tories which tend to be constantly repeated in the experi-

ence of humanity. The seven sages, the Angirasas, are

waiting still and always, ready to chant the word, to rend

the cavern, to find the lost herds, to recover the hidden

Sun. Thus the'soul is a battlefield full of helpers and hurt-

ers, friends and enemies. All this lives, teems, is person-

al, is conscious, is active. We create for ourselves by the

sacrifice and by the word shining seers, heroes to fight

for us, children of our works. The Kishis and the Gods

find for us our luminous herds; the Ribhus fashion by the

mind the chariots of the gods and their horses and their

shining weapons. Our life is a horse that neighing and

galloping bears us onward and upward; its forces are swift-

hooved steeds, the liberated powers of the mind are wide*

winging birds; this mental being or this soul is the upsoar-

ring Swan or the Falcon that breaks out from a hundred

iron walls and wrests from the jealous guardians of fell-
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of the vast pervading motion holds in his triple stride all
these worlds; it is he that makes :1 wide room for the ac-
tion of Indra in our limited mortality; it is by him and
with him that we rise into his highest seats where we find
waiting for us the Friend, the Beloved, the Beatific God-
head.

Our earth shaped out of thedark inconscient ocean of
existence lifts its high fornlations and ascending peaks
heavenward; heaven of mind hasits own formations, clouds
thatgive out their lightnings antltheir waters oflife; the
streams of the clarityand the honey ascend out of the sub-
conscient ocean below and seek. the superconscient ocean

above; and from above that oct an sends downward its
rivers of thelightand truthand bliss even into our physical
being.Thus in images of physical Nature the Vedic poets
sing the hymn of our spiritual ascension.

That ascension has already been effected by the An-
cients, the human forefathers, and the spirits of these
great Ancestors still assist their offspring; for the new

dawns repeat the old and lean forward in light to join the
dawnsof thefuture. Kanwa, Kutsa, Atri,Kakshiwan, Gota
ma, eunacepa have become types of certain spiritual vic-
tories which tend to be constantly repeated in the experi-
ence of humanity. The seven sages. the Angirasas, are

waiting still and always, ready to chant the word, to rend
the cavern, to find the lost herds, to recover the hidden
Sun. Thus the‘soul is a battlefield full of helpers and hurt-
ers, friends and enemies. All this lives, teems, is person-
al, is conscious, is active. \Ve create for ourselves by the
sacrifice and by the word shining seers, heroes to fight
for us, children of our works. The Rishis and the Gods
find for,us our luminous herds; the Ribhus fashion by the
mind the chariots of the gods and their horses and their
shining weapons. Our life is a horse that neighing and
galloping bears us onward and upward; its forces are swift-'
hooved steeds, the liberated powers of the mind are wide‘
winging birds; this mental being or thissoul is the upsoar-
ring Swan or the Falcon that breaks out from a hundred
iron walls and wrests from the jealous guardians of feli-
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city the wine of the Soma. Every shining godward Thought

that arises from the secret abysses of the heart is a priest

and a creator and chants a divine hymn of luminous rea-

lisation and puissant fulfilment. Wj seek for the shining

gold of the Truth; we lust after a heavenly treasure.

The soul of man is a world full of beings, a kingdom

in which armies clash to help or hinder a supreme con-

quest, a house where the gods are our guests and which

the demons strive to possess; the fullness of its energies

and wideness of its being make a seat of sacrifice spread,

arranged and purified for a celestial session.

Such are some of the principal images of the Veda

and a very brief and insufficient outline of the teaching

of the Forefathers. So understood the Rig Veda ceases to

be an obscure, confused and barbarous hymnal; it becomes

the high-aspiring Song of Humanity; its chants are epi-

sodes of the lyrical epic of the soul in its immortal ascen-

sion.

This at least; what more there may be in the Veda of

ancient science, lost knowledge, old psycho-physical tradi-

tion remains yet to be discovered.
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city thewineof the Soma. Every shining godward Thought
thatarises from the secret abysses of the heart is a priest
and a creator and chants a divine hymn of luminous rea-

lisation and puissant fulfilment. We seek for the shining
gold of theTruth;we lust after a heavenly treasure.

The soul of man is a world full of beings, a kingdom
in which armies clash to help or hinder a supreme con-

quest. ahouse where the gods are our guests and which
the demons strive to possess ; the fullness of its energies
and wideness of its being make a seat of sacrifice spread,
arranged and purified for a celestial session.

Such are some of the principal images of the Veda
and a very brief and insuflicient outline of the teaching
of the Forefathers. So understood the Rig Veda ceases to
be an obscure, confused and barbarous hymnal; it becomes
the high-aspiring Song of Humanity; its chants are epi-
sodes of the lyrical epic of the soul in its immortal ascen-

anon.
This at least; what more there may be in the Veda of

ancient science, lost knowledge, old psycho-physicaltradi-
tion remains yet to be discovered.
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The Inconscient.

The first or superficial view which the observing mind

takes of any object of knowledge is always an illusory view;

all science, all true knowledge comes by going behind the

superficies and discovering the inner truth and the hidden

law. It is not that the thing itself is illusory, but that it

is not what it superficially appears to be; nor is it that

the operations and functionings we observe on the surface

do not take place, but that we cannot find their real mo-

tive-power, proci ss, relations by the simple study of them

as they offer themselves to the observing senses.

In the realm of physical science this is obvious enough

and universally admitted. The earth is not flat but round,

not still but constant to a double motion; the sun moves

but not round the earth; bodies that seem to us luminous are

in themselves non-luminous; things that are part of our daily

experience, colour, sound, light, air are quite other in their

reality than what they pretend to be. Our senses give us

false views of distance, size, shape, relation. Objects which

seem to them self-existent forms are aggregations and con-

stituted by subtler constituents which our ordinary faculties

are unable to detect. These material constituents again

are merely formulations of a Force which we cannot des-

cribe as material and of which the senses have no evidence.

Yet the mind and the senses can live quite satisfied and

convinced in this world of illusions and accept them as the

practical truth—for to a certain extent they are the practi-

cal truth and sufficient for an initial, ordinary and limited

activity.

But only to a certain extent; foi there are possibilities

of a wider life, a more mastering action, a greater practi-
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The first or superficialview which theobserving mind
takes of any object of knowledge is always an illusoryview;
all science, all true knowledge comes by going behind the
superficies and discovering the inner truth and the hidden
law. It is not that the thing itself is illusory,but that it
is not what it superficially appears to be; nor is it that
the operations and functionings we observe on the surface
do not take place, but that we cannot find their real mo-

tive-power, process, relations by the simple study of them
as they offer themselves to the observing senses.

In the realm of physicalscience thisisobviousenough
and universally admitted. The earth is not flat but round,
not still but constant to a double motion; the sun moves

but not round theearth; bodies thatseem to us luminous are

in themselvesnon-luminous; thingsthatare part ofour daily
experience, colour, sound, light, air are quite other in their
reality than what they pretend to be. Our senses give us

false views of distance, size, shape, relation.Objects which
seem to themself-existent forms are aggregations and con-

stituted bysubtler constituents whichour ordinary faculties
are unable to detect. These material constituents again
are merely formulations of a Force which we cannot des-
cribeas material and of which the senses have no evidence.
Yet the mind and the senses can live quite satisfied and
convinced in thisworld of illusionsand accept themas the
practicaltruth—forto a certain extent theyare the practi-
cal truthand suflicient for an initial, ordinary and limited
activity.

But only to a certain extent; for there are possibilities
of a wider life, a more mastering action, a greater practi-
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cality which can only be achieved by going behind these

surfaces and utilising a truer knowledge of objects and for-

ces. The discovery of the secret operations of Nature leads

to a contingent discovery, the possibility of a farther use of

her forces to which she herself has not proceeded, not find-

ing them necessary for the mere preservation of existence

and its ordinary workings, but has left to man, her men-

tal being, to discover and utilise for the amelioration of

existence and for the development of its possibilities.

All this is easy to see in the realm of Matter; but man-

kind is not yet entirely ready to recognise the same truth

and follow up the same principle in the realm of Mind. It

is true that psychology has made an advance and has be-

gun to improve its method. Formerly, it was a crude,

scholastic and superficial systematisation of man's ignor-

ance of himself. The surface psychological functionings,

will, mind, senses, reason, conscience, etc., were arranged

in a dry and sterile classification; their real nature and rela-

tion to each other were not fathomed nor any use made

of them which went beyond the limited action Nature had

found sufficient for a very superficial mental and psychic

life and for very superficial and ordinary workings. Because

we do not know ourselves, therefore we are unable to ame-

liorate radically our subjective life or develop with mas-

tery, with rapidity, with a sure science the hidden possibili-

ties of our mental capacity and our moral nature. The new

psychology seeks indeed to penetrate behind superficial

appearances, but it is encumbered by initial errors which

prevent a profounder knowledge,—the materialistic error

which bases the study of mind upon the study of the body;

the sceptical error which prevents any bold and clear-eyed

investigation of the hidden profundities of our subjec-

tive existence; the error of conservative distrust and recoil

which regards any subjective state or experience that de-

parts from the ordinary operations of our mental and psychi-

cal nature as a morbidity or a hallucination,—just as the

Middle Ages regarded all new science as magic and a dia-

bolical departure from the sane and right limits of human

capacity; finally, the error of objectivity which loads the
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cality which can only be achieved by going behind these
surfaces and utilising a truer knowledge of objects and for-
ces. The discovery of thesecret operations of Nature leads
to acontingentdiscovery, thepossibilityof a farther use of
her forces to which she herself has not proceeded, not find-
ing them necessary for themere preservation of existence
and its ordinary workings, but has left to man, her men-

tal being, to discover and utilise for the amelioration of
existence and for the development of its possibilities.

All this is easy to see in therealm of Matter; but man-
kind is not yet entirely ready to recognise the same truth
and follow up the same principle in the realm of Mind. It

' is true that psychology has made an advance and has be-
gun to improve its method. Formerly, it was a crude,
scholastic and superficial systematisation of man's ignor-
ance of himself. The surface psychological functionings,
will. mind, senses, reason, conscience, etc., were arranged
in a dry and sterileclassification;their real nature and rela-
tion to each other were not fathomed nor any use made
of them which went beyond the limited action Nature had
found sufficient for a very superficial mental and psychic
life and for very superficial and ordinary workings. Because
we do not know ourselves, thereforewe are unable to ame-

liorate radicallyour subjective life or develop with mas-

tery, withrapidity,witha sure science the hidden possibili-
ties of our mental capacityand our moral nature. The new

psychology seeks indeed to penetrate behind superficial
appearances, but it is encumbered by initial errors which
prevent a profounder knowledge,-—the materialistic error
which bases the study of mind upon thestudy of the body;
thesceptical error which prevents any bold and clear-eyed
investigation of the hidden profundities of our subjec-
tive existence; the error of conservative distrust and recoil
which regards any subjective state or experience that de-

.

parts from theordinary operationsof our mentaland psychi-
cal nature as a morbidity or ahallucination,—justasthe
Middle Ages regarded all new science as magic and a dia-
bolical departure from the sane and right limits of human
capacity; finally,the error of objectivity which leads the
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psychologist to study others from outside instead of see-

ing his true field of knowledge and laboratory of experi-

ment in himself. Psychology is necessarily a subjective

science and one must proceed in it from the knowledge of

oneself to the knowledge of others.

But whatever the crudities of the new science, it has

at least taken the first capital step without which there

can be no true psychological knowledge; it has made the

discovery which is the beginning of self-knowledge and

which all must make who deeply study the facts of con-

sciousness,—that our waking and surface existence is only

a small part of our being and does not yield to us the root

and secret of our character, our mentality or our actions.

The sources lie deeper. To discover them, to know the na-

ture and the processes of the inconscient or subconscient

self and, so far as is possible, to possess and utilise them as

physical science possesses and utilises the secret of the

forces of Nature ought to be the aim of a scientific psy-

chology.

But here the first difficulty confronts us, the problem

whether this other and greater self of which our waking

existence is only a surface and a phenomenon, is subcon-

scient or inconscient. And thereon hinges the whole desti-

ny of the human being. For if it is inconscient in its very

nature, then we cannot hope to illuminate ourselves with

the hidden light of these depths—for light there is none—

or to find and to possess ourselves of the secret of its power.

On the other hand if it is subconscient, that is to say a

concealed consciousness deeper, greater, more powerful

then our superficial self, an endless vista of self-enlarge-

ment opens out before us and the human race marches to-

wards infinite possibilities.

Modern psychological experiment and observation

have proceeded on two different lines which have hot yet

found their point of meeting. On the one hand psychology

has taken for its starting-point the discoveries and the

fundamental thesis of the physical sciences and has worked

as a continuation of physiology. The physical sciences are

the study of inconscient Force working in inconscient Mat-
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psychologist to study others from outside instead of see-
ing his true field of knowledge and laboratory of experi-
ment in himself. Psychology is necessarily a subjective
science and one must proceed in it from the knowledge of
oneself to the knowledge of others.

But whatever the crudities of the new science, it has
at least taken the first capital step without which there
can be no true psychological knowledge; it has made the
discovery which is the beginning of self-knowledge and
which all must make who deeply study the facts of con-
sciousness,—-thatour waking and surface existence is only
a small part of our being and does not yield to us the root
and secret of our character, our mentality or our actions.
The sources lie deeper. To discover them, to know the na.
ture and the processes of the inconscient or subconscient
self and, so far as is possible, to possess and utilisethemas
physical science possesses and utilises the secret of the
forces of Nature ought to be the aim of a scientific psy-
chology.

But here the first difficulty confronts us, the problem
whether this other and greater self of which our waking
existence is only a surface and a phenomenon, is subcon-
scient or inconscient. And thereon hinges the whole desti-
ny of the human being. For if it is inconscient in its very
nature, then we cannot hope to illuminateourselves with
thehidden light of these depths-—forlight there is none-
or to find and to possess ourselves of thesecret of its power.
On theother hand if it is subconscient,that is to say a
concealed consciousness deeper, greater, more powerful
then our superficial self, an endless vista of self-enlarge.
ment opens out before us and the human race marches to-
wards infinite possibilities.

Modern psychological experiment and observation
have proceeded on two different lines which have not yet
found their point of meeting. On theone hand psychology
has taken for its starting-point the discoveries and the
fundamentalthesisof thephysicalsciences and has worked
as a continuation of physiology. Thephysical sciences are
the study of inconscientForce working in inconscientMat-
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ter and a psychology which accepts this formula as the

basis of all existence must regard consciousness as a phe-

nomenal result of the Inconscient working on the incon-

scient. Mind is only an outcome and as it were a record of

nervous reactions. The true self is the inconscient; mental

action is one of its subordinate phenomena. The Inconscient

is greater than the conscient; it is the god, the magician,

the creator whose action is far more unerring than the ambi-

tious but blundering action of the conscious mentality.

The tree is more perfectly guided than man in its more

limited action, precisely because it lives unambitiously

according to Nature and is passive in the hands of the In-

conscient. Mind enters in to enlarge the field of activity,

but also to multiply errors, perversities, revolts against

Nature, departures from the instinctive guiding of tne In-

conscient Self which generate that vast element of ignor-

ance, falsehood and suffering in human life,—that "much

talsehood in us" of which the Vedic poet complains.

Where then lies the hope that mind will repair its

errors and guide itself according to the truth of things?

The hope lies in Science, in the intelligent observation,

utilising, initiation of the forces and workings of the In-

conscient. To take only one instance,—the Inconscient

operates by the law of heredity and, left to itself, works

faultlessly to insurethe survival of good and healthy types.

Man misuses heredity in the false conditions of his social

life to transmit and perpetuate degeneracy. We must

study the law of heredity, develop a science of Eugenics

and use it wisely and remorselessly—with the remorseless

wisdom of Nature—so as to ensure by intelligence the re-

sult that the Inconscient assures by instinctive adaptation.

We can see where this idea and this spirit will lead us,—

to the replacement of the emotional and spiritual idealism

which the human mind has developed by a cold sane

materialistic idealism and an amelioration of mankind

attempted by the rigorous mechanism of the scientific ex-

pert, no longer by the profound inspiration of genius and

the supple aspiration of puissant character and persona-

lity. And yet what if this were only another error of the
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ter and a psychology which accepts this formula as the
basis of all existence must regard consciousness as a phe-
nomenal result of the Inconscient working on the incon-
scient. Mind is only an outcome and as it were a record of
nervous reactions. The true self is the inconscient; mental
actionis one of its subordinate phenomena.The Inconscient
is greater than the conscient; it is the god, the magician,
thecreator wh_ose actionis far more unerringthantheambi-
tious but blundering action of the conscious mentality.
The tree is more perfectly guided than man in its more

limited action, precisely because it lives unambitiously
according to Nature and is passive in thehands of the In-
conscient. Mind enters in to enlarge the field of activity,
but also to multiply errors, perversities, revolts against
Nature, departures from the instinctive guiding of tne In-
conscient Self which generate thatvast element of ignor-
ance, falsehood and sutfering in human life,--that"much
talsehood in us" of which the Vedic poet complains.

Where then lies the hope that mind will repair its
errors and guide itself according to the truth of things?
The hope lies in Science, in the intelligent observation,
utilising, initiation of the forces and workings of the In-
conscient. To take only one instance,—the Inconscient
operates by the law of heredity and, left to itself, works
faultlessly to insure the survival of good and healthytypes.
Man misuses heredity in the false conditions of his social
life to transmit and perpetuate degeneracy. VVe must

study the law of heredity, develop a science of Eugenics
and use it wisely and remorsclessly—withthe remorselcss
wisdom of Nature-—so as to ensure by intelligence the re-

sult that the Inconscientassures by instinctive adaptation.
We can see where this idea and this spirit will lead us,-
to the replacement of the emotional and spiritual idealism
which the human mind has developed by a cold sane

materialistic idealism and an amelioration of mankind

attempted by the rigorous mechanism of the scientific ex-

pert, no longer by the profound inspiration of genius and
the supple aspiration of puissant character and persona-
my, And yet what if this were only another error of the
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conscient mind? What if the mistaking and the disease,

the revolt and departuie from Nature were itself a pait,

a necessary part of the w se and unerring plan of the pro-

found Inconscient Self and all the much falsehood a means

of arriving at a greater truth and a more exalted capacity?

The fact that genius itself, the highest result of our deve-

loping consciousness, flowers so frequently on a diseased

branch is a phenomenon full of troubling suggestions. The

clear way of ascertained science need not always be the

best way; it may stand often in the path of development

of a yet greater and deeper Knowledge.

The other line of psychological investigation is still

frowned |upon by orthodox science, but it thrives and

yields its results in spite of the anathema of the doctors.

It leads us into by-paths of psychical research, hypnotism,

mesmerism, occultism and all sorts of strange psychological

gropings. Certainly, there is nothing here of the assured

clearness and firmly-grounded positivism of the physical

method. Yet facts emerge and with the facts a moment-

ous conclusion,—the conclusion, that there is a "sublimi-

nal" self behind our superficial waking mind, not inconsci-

ent but conscient, greater than the waking mind, endowed

with surprising faculties and capable of a much surer

action and experience, conscient of the superficial mind

though of it the superficial mind is inconscient. And then

a question rises. What if there were really no Inconscient

at all, but a hidden Consciousness everywhere perfect

in power and wisdom of which our mind is the first slow,

hesitating and imperfect disclosure, and into the image

of which the human mentality is destined progressively to

grow? It1 would at loast be no less valid a generalisation

and it would explain all the facts that we now know con-

siderably better than the blind and purposeless deter-

minism of the materialistic theory.

In pursuing psychological investigation upon this

line we shall only be resuming that which had already

been done by our remote forefathers. For they too, the

moment they began to observe, to experiment, to look be-

low the surface of things, were compelled to perceive that
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conscient mind? What if the mistaking and the disease,
the revolt and departure from Nature were itself a part,
a necessary part of the w se and unerring plan of the pro-
found Ineonscient Self and all the much falsehooda means
of arriving at a greater truthand a more exalted capacity?
The fact thatgenius itself, the highest result of our deve-
loping consciousness, flowers" so frequently on adiseased
branch is a phenomenon full of troubling suggestions. The
clear way of ascertained science need not always be the
best way; it may stand often in the path of development
of a yet greater and deeper Knowledge.

The other line of psychological investigation is still
frowned Iupon by orthodox science, but it thrives and
yields its results in spite of the anathema of the doctors.
It leads us into by-pathsof psychical research, hypnotism,
mesmerism,occultism and all sorts of strange psychological
gropings. Certainly, there is nothing here of the assured
clearness and firmly-grounded positivism ofthephysical
method. Yet facts emerge and with the facts a moment-
ous conclusion,--theconclusion, that there is a “sublimi-
nal” self behindour superficial waking mind, not inconsci-
ent but conscient, greater than the waking mind, endowed
with surprising faculties and capable of a much surer
action and experience, conscient of the superficial mind
though of it thesuperficial mind is inconscicnt. And then
a question rises. What if there were really no Inconscient
at all, but a hidden Consciousness everywhere perfect
in power and wisdom of which our mind is the first slow,
hesitating and imperfect disclosure, and into the image
of which the human mentality is destined progressively to
grow? It‘would at least be no less valid at generalisation
and it would explain all the facts thatwe now know con-
siderably better than the blind and purposeless deter-
minism of the materialistic theory.

In pursuing psychological investigation upon this
line we shall only be resuming that which had already
been done by our remote forefathers. For they too, the
moment they began to observe, to experiment, to look be-
low the surface of things, were compelled to perceive that
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the surface man is only a form and appearance and that

the real self is something infinitely greater and more pro-

found. They too must have passed through the first mate-

rialistic stages of science and philosophy. For we read in

the Aitareya Upanishad that even in entering upon posses-

sion of the material world and the body, the Purusha, the

Conscious Soul asks himself, "If utterance is by speech

and life by the breath, vision by the eye, hearing by the

ear, thought "by the mind," if in short all the apparent

activities of the being can be accounted for by the auto-

matic functioning of Nature, "then what am I?" And

the Upanishad says farther, " He being born distinguished

only the working of the material elements, for what else

was there of which he should discuss and conclude?"

Yet in the end " he beheld this conscious being which is

Brahman utterly extended and he said to himself, Now

I have really seen." So too in the Taittiriya Upanishad

Bhrigu Varuni meditating on the Brahman comes first

to the conclusion that "Matter is Brahman" and only

afterwards discovers Life that is Brahman,—so rising from

the materialistic to the vitalistic theory of existence as

European thought is now rising,—then Mind that is

Brahman and then Knowledge that is Brahman,—so ris-

ing to the sensational and the idealistic realisations of

the truth—and at last Bliss of Existence that is Brah-

man. There he pauses in the ultimate spiritual realisation

which is the highest formulation of knowledge/ that man

can attain.

The Conscient therefore and not the Inconscient was

the Truth at which the ancient psychology arrived; and

it distinguished three strata of the concient self, the

waking, the dream and the sleep selves of Man,—in other

words the superficial existence, the subconscient and the

superconscient which to us seems the inconscient because

its state of consciousness is the reverse of ours: for ours is

limited and based on division and multiplicity, but this is

"that which becomes a unity"; ours is dispersed in know-

ledge, but in this other self conscious knowledge is self-

collected and concentrated; ours is balanced between dual
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the surface man is only a form and appearance and that
the real self is something infinitely greater and more pro-
found. They too must have passed through the first mate-
rialistic stages of science and philosophy. For we read in
theAitareya Upanishad thateven in entering upon posses-
sion of the material world and the body, the Purusha, the
Conscious Soul asks himself, “ I f utterance 15 by speech
and life by the breath,vision by the eye, hearing by the
ear, thought by the mind," if in short all the apparent
activitiesof the being can be accounted for by the auto-
matic functioning of Nature, “ then what am I?” And
the Upanishad says farther, “ He beingborn distinguished
only the working of the material elements, for what else
was there of which he should discuss and conclude P ”

Yet in the end “ he beheld this conscious being which is
Brahman utterly extended and he said to himself, Now
I have really seen.” So too in the Taittiriya Upanishad
Bhrigu Varuni meditating on the Brahman comes first
to the conclusion that " Matter is Brahman" and only
afterwards discovers Life that is Brahman,—so rising from
the materialistic to the vitalistic theory of existence as

European thought is now rising,—then Mind that is
Brahman and then Knowledge that is Brahman,—so ris-
ing to the sensational and the idealistic realisations of
the truth--and at last Bliss of Existence that is Brah-
man. There he pauses in the ultimate spiritual realisation
which is the highest formulation of knowledge thatman

can attain.
The Conscient therefore and not the Inconscient was

the Truthat which the ancient psychology arrived ; and
it distinguished three strata of the concient self, the
waking. the dream and thesleep selves of Man,—in other
words the superficial existence, the subconscientand the
superconscient which to us seems the inconscientbecause
its state of consciousness is the reverse of ours: for ours is
limited and based on division and multiplicity,but thisis
" thatwhich becomes a unity”; ours is dispersed in know-
ledge, but in this other self conscious knowledge is self-
collected and concentrated ; ours is balanced betweendual
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experiences, but this is all delight, it is that which in the

very heart of our being fronts everything with a pure all-

possessing consciousness and enjoys the delight of exis-

tence. * Therefore, although its seat is that stratum of

consciousness which to us is a deep sleep,—for the mind

there cannot maintain its accustomed functioning and be-

comes inconscient,—yet its name is He who knows,

Prajna. "This" says the Mandukya Upanishad, " is om»

niscient, omnipotent, the inner control, the womb of all

and that from which creatures are born and into which

they depart." It answers, therefore, closely enough to the

modern idea of the Inconscient corrected by the other

modern idea of the subliminal self; for it is inconscient

only to the waking mind precisely because it is super-

conscient to it and the mind is therefore only able to seize

it in its results and not in itself. And what better proof

can there be of the depth and truth of the ancient psy-

chology than the fact that when modern thought in all

its pride of exact and careful knowledge begins to cast its

fathom into these depths, it is obliged to repeat in other

language what had already been written nearly three

thousand years ago?

We find the same idea of this inner control repeated

in the Gita; for it is the Lord who "sits in the hearts

of all creatures and turns all creatures mounted on an

engine by his Maya." At times the Upanishad seems to

describe this Self as the " mental being leader of the life

and the body," which is really the subliminal mind of

the psychical investigators; but this is only a relative dis-

cription. The Vedantic psychology was aware of other

depths that take us beyond this formula and in relation to

which the mental being becomes in its turn as superficial

as is our waking to our subliminal mind. And now once

more in the revolutions of human thought these depths

have to be sounded; modern psychology will be led per-

force, by the compulsion of the truth that it is seeking, on

• See the Mandukya Upanishad for these brief and profound defini-

tions.
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experiences, but this is all delight, it is thatwhich in the
very heart of our being fronts everythingwith a pure all-
possessing consciousness and enjoys the delight of exis-
tence. * Therefore, although its seat is that stratum of
consciousness which to us is a deep sleep,-for the mind
there cannot maintain its accustomed functioning and he-
comes inconscient,—yet its name is He who knows,
Prajna. “ This " says the Mandukya Upanishad, "is om-

niscient, omnipotent, the inner control, thewomb of all
and that from which creatures are ‘born and into which
they depart.” It answers, therefore, closely enough to the
modern idea of the Inconscient corrected by the other
modern idea of the subliminal self; for it is inconscient
only to the waking mind precisely because it is super-
conscient to it and themind is therefore only able to seize
it in its results and not in itself. And what better proof
can there be of the depth and truth of the ancient psy-
chology than the fact thatwhen modern thought in all
its pride of exact and careful knowledge begins to cast its
fathom into these depths, it is obliged to repeat in other
language what had already been written nearly three
thousand years ago P

We find the same idea of this inner control repeated
in the Gita; for it is the Lord who “ sits in the hearts
of all creatures and turns all creatures mounted on an

engine by his Maya.” At times the Upanishad seems to
describe this Self as the “ mental being leader of the life
and the body,” which is really the subliminal mind of
thepsychical investigators ; but this is only a relative dis-
cription. The Vedantic psychology was aware of other
depths that take us beyond this formula and in relation to
which the mental being becomes in its turn as superficial
as is our waking to our subliminal mind. And now once

more in the revolutions of human thought these depths
have to be sounded; modern psychology will be led per-
force, by the compulsion of thetruth that it is seeking, on

.—_...._..._ ........._..,..;.._ ..-_._...-._._ ..j.— _..._.._.__... .__.._ __-..__.__.—

' See the Mandukya Upanishad for these brief and profound defini-
tions.
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to the path that was followed by the ancient. The new

dawns, treading the eternal path of the Tiuth, follow it

to the goal of the dawns that have gone before,—how

many, who shall say?

For this knowledge was not first discovered in the

comparatively late antiquity that gave us the Upani-

shads which we now possess. It is already there in the

dateless verses of the Rig Veda, and the Vedic sages speak

of it as the discovery of yet more ancient seers besides

whom they themselves were new and modern. Emerging

from the periods of eclipse and the nights of ignorance

which overtake humanity, we assume always that we are

instituting a new knowledge. In reality, we are continu-

ally rediscovering the knowledge and repeating the achieve-

ment of the ages that have gone before us,—receiving

again out of the "Inconcient" the light that it had drawn

back into its secrecies and now releases once more for a

new day and another march of the great journey.

And the goal of that journey cannot be other than the

"highest good" which the ancient psychologists'proposed

to the life and growth of the soul. Man, the mental being

once aware that there is this deep, great and hidden self,

the real reality of his being, must necessarily seek to en-

ter into it, to become conscious in it, to make there his

centre instead of dwelling on the surface, to win and ap-

ply its diviner law and supreme nature and capacity, to

make himself one with it so that he shall become the Real

instead of the Apparent Man. And the sole debate that

remains is whether this great conquest can be achieved

and enjoyed in this human life and terrestrial body or

is only possible beyond—whether in fact the human con-

sciousness is the chosen instrument for the progressive self-

revelation of this "Inconscient", this real self within us,

or only a baulked effort with no fruition here or a hap-

hazard and imperfect sketch that can never be perfected

into the divine image.
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to the paththat was followed by the ancient. The new

dawns, treading the eternal path of the Truth, follow it
to the goal of the dawns that have gone before,—how
many, who shall say I’

For this knowledge was not first discovered in the
comparatively late antiquity that gave us the Upani-
shads which we now possess. It is already there in the
dateless verses of theRig Veda, and the Vedic sages speak
of it as the discovery of yet more ancient seers besides
whom they themselves were new and modern. Emerging
from the periods of eclipse and the nights of ignorance
which overtake humanity, we assume always that we are

instituting a new knowledge. In reality, we are continu-
allyrediscoveringtheknowledgeand repeating the achieve-
ment of the ages that have gone before us,—receiving
again out of the “lnconcient" the light that it had drawn
back into its secrecies and now releases once more for a

new day and another march of the great journey.
And the goal of that journeycannot beother than the

“highest good” which the ancient psychologists‘proposed
to the life and growthof the soul. Man, the mental being
once aware that there is this deep, great and hidden self,
the real reality of his being, must necessarily seek to en-

ter into it, to become conscious in it, to make there his
centre instead of dwelling on the surface, to win and ap-
ply its diviner law and supreme nature and capacity,to
make himself one with it so that he shall become the Real
instead of the Apparent Man. And the sole debate that
remains is whether this great conquest can be achieved
and enjoyed in this human life and terrestrial body or

is only possible beyond-whetherin fact the human con-

sciousness is thechosen instrument for the progressive self-
revelation of this “Inconscient”, this real self withinus,
or only a baulked effort with no fruition here or a hap-
hazard and imperfect sketch thatcan never be perfected
into thedivine image.
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LOVE-MAD.

The Realisation of God in all things by the

Vision of Divine Love.

( TRANSLATED FROM THE TAMIL LINES OF NAMMALWAR )

[ The poetic image used in the folbwing verses is characteristically

Indian. The mother of a love-stricken girl ( symbolising the human soul

yearning to merge into the Godhead ) is complaining to her friends of the

sad plight of her child whom love for Krishna has rendered "mad"—the

effect of the "madness" being that in all things she is able to s«e nothing

but forms of Krishna —, the ultimate Spirit of the universe. ]

Seated, she caresses Earth and cries "This Earth is

Vishnu's;"

Salutes the sky and bids us "behold the Heaven He

ruleth;"

Or standing with tear-filled eyes cries aloud "O sea

hued Lord!"

AH helpless am I, my friends, my child He has ren-

dered mad. (1)

Or joining fur hands she fancies "the Sea where my

Lord reposes!"

Or hailing the ruddy Sun she cries: "Yes, this is His

form,"

Languid, she bursts into tears and mutters Narayan's

name.

I am dazed at the things she is doing, my gazelle, my

child shaped god-like. (2)
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LOVE-MAD.

The Real¢'satinn of God in all things by the

Vision of Divine Love.
(TRANSLATEDFROM THE TAMIL LINES OF NAMMALWAR)

[The poetic image used in the following verses is characteristically
Indian. The mother of a love-stricken girl ( syrnbolising the human soul
yearning to merge into theGodhead ) is complaining to her friends of the
sad plight other child whom love for Krishna has rendered “mad”—the
effect of the “madness” being that in all things she is able to see nothing
but forms of Krishna--, the ultimate Spirit of the universe.)

Seated, she caresses Earth and cries “ This Earth is
V1shnu’s ;"

Salutes the sky and bids us "behold the Heaven He
ruleth ;”

Or standing with tear-filledeyes cries aloud “ 0 sea

hued Lord !”
All helpless am I, my friends, my child He has ren-

dered mad. (1 )

Or joining her hands she fancies “the Sea where my
Lord reposes !"

Or hailing the ruddy Sun she cries: “Yes, this is His
form,”

Languid, she bursts into tears and mutters Narayan's
name.

I am dazcd at the thingsshc is doing, my gazelle, my
child shaped god-like. (2)
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Knowing, she embraces red Fire, is scorched and,

cries "O Deathless!"

And she hugs the Wind; "Tis my own Govinda," she

tells us.

She smells of the honied Tulsi, my gazelle-like child.

Ah-me!

How many the pranks' she plays for my sinful eyes

to behold. (3)

The rising moon she showeth, "Tis the shining

gem-hued Krishna!"

Or, eyeing the standing hill, she cries: "O come, high

Vishnu"!

It rains; and she dances and cries out "He hath come,

the God of my love!"

O the mad conceits He hath given to my tender,

dear one! (4r)

The soft-limbed calf she embraces, for "Such did Kri-

shna tend,"

And follows the gliding serpent, explaining " That is

His couch"

I know not where this will end, this folly's play in my

sweet one

Afflicted, ay, for my sins, by Him, the Divine Magi-

cian. (5)

Where tumblers dance with their pots, she runs and

cries ,: Govinda ;"

Atthe charming notes of a flute she faints, fori"Krish-

na, He playeth."

When cowherd dames bring butter, she is sure it was

tasted by Him,—

So mad for the Lord who sucked out the Demoness'

life through her bosom! (6)

In rising madness she raves, '' All worlds are by

Krishna made"
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Knowing, she embraces red Fire, is scorched and,
cries “ O Deathless! ”,

And she hugs the Wind; “"l‘is my own Govinda," she
tells us.

’

She smells of the honied Tulsi,my gazelle-likechild,
Ah*me l

How many the pranks‘ she plays for my sinful eyes
to behold. (3)

The rising moon she showeth, “’Tis the shining
gem-hued Krishna!”

Or, eyeing the standing hill. she cries: ‘'0 come, high
Vishnu”!

It rains; and she dances and cries out "He hathcome,
the God of my love!"

0 the mad conceits He hath given to my tender,
dear one ! (4-)

The soft-limbedcalf she embraces. for "Such did Kri-
shna tend,”

And follows theglidingserpent, explaining “ That is
His couch "

I know not where thiswillend, thisfolly'splay in my
sweet one

Afilicted,ay, for my sins, by Him, the Divine Magi-
cian. (5)

Where tumblers dance with their pots, she runs and
cries “ Govinda ; ”

Atthe charming notes of a fluteshe Eaints, for|“Krish-
na, He playeth.”

When cowherd dames bring butter, she is sure it was
tasted by Him,....

So mad for the Lord who sucked out the Demoness’
life through her bosom l (6)

In rising madness she raves, " All worlds are by
Krishna made"
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And she runs after folk ash-smeared; forsooth, they

serve high Vishnu!

Or she looks at the fragrant Tulsi and claims Nara-

yan's garland.

She is ever for Vishnu, my darling, or in, or out of

her wits. . (7)

And in all your wealthy princes she but sees the Lord

of Lakshmi.

At the sight of beautiful colours, she cries, "O my

Lord world-scanning " 1

And all the shrines in the land, to her, are shrines

of Vishnu.

In awe and in love, unceasing, she adores the feet of

that Wizard. (8)

All Gods and saints are Krishna—Devourer of infi-

nite Space!

And the huge, dark clouds are Krishna; all fain would

she fly to reach them.

Or the kine, they graze on the meadow and thither

she runs to find Him.

The Lord of Illusions, He makes my dear one pant

and rave. (9

Languid she stares around her or gazes afar into

space;

She sweats and with eyes full of tears she sighs and

faints away;

Rising, she speaks but His name and cries, "Do

come, O Lord."

Ah, what shall I do with my poor child o'erwhelmed

by this maddest love? (19)
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And she runs after folk ash-smeared; forsooth, they
serve high Vishnu !

Or she looks at the fragrant Tulsi and claims Nara-
yan's garland.

She is ever for Vishnu, my darling, or in, or out of
her wits.

_
(7)

And in all your wealthyprinces she but sees the Lord
of Lakshmi.

At the sight of beautiful colours, she cries, “ 0 my
Lord world-scanning ‘'1

And all the shrines in the land, to her, are shrines
7 of Vishnu.

In awe and in love, unceasing, she adores the feet of
that Wizard. (8)

All Gods and saints are Krishna-Devonter of infi-
nite Space!

And the huge, dark clouds are Krishna; all fain would
she fly to reach them.

Or the kine. they graze on the meadow and thither
sheruns to find Him.

The Lord of Illusions,He makes my dear one pant
and rave. (9

Languid she stares around her or gazes afar into
space;

She sweats and with eyes full of tears she sighs and
faints away;

Rising, she speaks but His name and cries, " Do
come, 0 Lord.”

Ah, what shall I do with my poor child o'er-whelmed
by this maddest love i‘ (10)
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The Ideal of Human Unity.

The surfaces of life are easy to understand; their laws,

characteristic movements, practical utilities are ready to

our hand and we can seize on them and turn them to ac-

count with a sufficient facility and rapidity. But they do

not carry us very far. They suffice for an active superfi-

cial life from day to day, but they do not solve the great

problems of existence. On the other hand, the knowledge

of life's profundities, its potent secrets, its great hidden

all-determining laws is exceedingly difficult to us. We

have found no plummet that can fathom these depths;

they seem to us a vague indeterminate movement, a pro-

found obscurity from which the mind recoils willingly to

play with the fret and foam and facile radiances of the

surface. Yet it is these depths that we must know if we

would understand existence; on the surface we get only

Nature's secondary rules and practical byelaws which

help us to tide over the difficulties of the moment and to

organise empirically without understanding them her

continual transitions.

Nothing is more obscure to humanity or less seized

by its understanding, whether in the power that moves it

or the sense of the aim towards which it moves, than its

own communal and collective life. Sociology does not help

us, for it only gives us the history of the past and the external

conditions under which communities have survived. His-

tory teaches us nothing; it is a confused torrent of events

and personalities or a kaleidoscope of changing institutions.

We do not seize the real sense of all this change and this

continual streaming forward of human life in the chan-

nels of Time. What we do seize are current or recurrent

phenomena, facile generalisations, partial ideas. We

talk of democracy, aristocracy and autocracy, collecti-

vism and individualism, imperialism and nationalism, the

State and the commune, capitalism and labour; we ad-

vance hasty generalisations and make absolute systems

which are positively announced today only to be aban-

doned perforce tomorrow; we espouse causes and ardent

enthusiasms whose triumph turns to an early disillusion-

ment and then forsake them for others, perhaps for those
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The Ideal of Human Unity.
The surfaces of life are easy to understand; their laws.

characteristicmovements, practical utilitiesare ready to
our hand and we can seize on them and turn them to ac-

count with a suflicient facilityand rapidity. But they do
not carry us very far. They suffice for an active superfi-
cial life from day to day, but they do not solve the great
problems of existence. On the other hand, the knowledge
of life's profundities, its potent secrets, its great hidden
all-determining laws is exceedingly diflicult to us. We
have found no plummet that can fathom these depths;
they seem to us a vague indeterminate movement, a pro-
found obscurity from which the mind recoils willinglyto

play with the fret and foam and facile radiances of the
surface. Yet it is these depths thatwe must know if we

would understand existence; on the surface we get only
Nature’s secondary rules and practical byelaws which
help us to tide over the difficulties of the moment and to

'

organise empirically without understanding them her
continual transitions.

Nothing is more obscure to humanity or less seized
by its understanding, whether in the power that moves it
or the sense of the aim towards which it moves, than its
own communaland collective life. Sociology does not help
us, for it onlygives us thehistory of thepast and theexternal
conditions under which communities have survived. His-
tory teaches us nothing; it is a confused torrent of events
and personalitiesor a kaleidoscopeof changing institutions.
We do not seize the real sense of all this change and this
continual streaming forward of human life in the chan-
nels of Time. What we do seize are current or recurrent
phenomena, facile generalisations, partial ideas. We
talk of democracy, aristocracy and autocracy, collecti-
vism and individualism,imperialismand nationalism, the
State and the commune, capitalism and labour; we ad-
vance hasty generalisations and make absolute systems
which are positively announced today only to be aban-
doned perforce tomorrow; we espouse causes and ardent
enthusiasmswhose triumph turns to an early disillusion-
ment and then forsake themfor others, perhaps for those
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that we have taken so much trouble to destroy. For a

whole century mankind thirsts and battles after liberty

and earns it with a bitter expense of toil, tears and blood;

the century that enjoys without having fought for it,

turns away as from a puerile illusion and is ready to re-

nounce the depreciated gain as the price of some new good.

And all this happens because our whole thought and action

with regard to our collective life is shallow and empirical;

it does not seek for, it does not base itself on a firm, profound

and complete knowledge. The moral is not the vanity of

human life, Of its ardours and enthusiasms and of the ideals

it pursues, but the necessity of a wiser, larger, more patient

search after its true law and aim.

To-day the ideal of human unity is more or less va-

guely making itsjway to the front of our consciousness.

The emergence of an ideal in human thought is always

the sign of an intention in Nature, but not always of an

intention to accomplish; sometimes, she means only an

attempt which is predestined to temporary failure. For

Nature is slow and patient in her methods. She takes

up ideas and half carries them out, then drops them by the

wayside to resume them in some future era with a better

combination. She tempts humanity, her thinking instru-

ment, and tests how far it is ready for the harmony she

has imagined; she allows and incites man to attempt and

fail so that he may learn and succeed better another time.

Still the ideal having once made its way to the front of

thought must certainly be attempted, and this ideal of

human unity is likely to figure largely among the deter-

mining forces of the future; for the intellectual and mate-

rial circumstances of the age have prepared and almost

impose it, especially the scientific discoveries which have

made our earth so small that its vastest kingdoms seem

now no more than the provinces of a single country.

But this very commodity of the material circumstan-

ces may bring about the failure of the ideal; for when

material circumstances favour a great change, but the

heart and mind of the race are not really ready—especially

the heart—failure may be predicted, unless indeed men

are wise in time and accept the inner change along with
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that we have taken so much trouble to destroy. For a

whole century mankind tbirsts and battles after liberty
and earns it with a bitter expense of toil, tears and blood;
the century that enjoys without having fought for it,
turns away as from a puerile illusion and is ready to re-

nounce thedepreciated gain as the price of some new good.
And all thishappens becauseour whole thoughtand action
with regard to our collective life is shallow and empirical;
it does not seek for, it does not base itselfon a firm, profound
and complete knowledge. The moral is not the vanity of
human life, of its ardours and enthusiasmsand of the ideals
it pursues, but the necessity of a wiser, larger, more patient
search after its true law and aim.

Today the ideal of human unity is more or less va-

guely making itslway to the front of our consciousness.
The emergence of an ideal in human thmght is always
thesign of an intention in Nature, but not always of an
intention to accomplish ; sometimes, she means only an

attempt which is predestined to temporary failure. For
Nature is slow and patient in her methods. She takes
up ideas and half carries them out, thendrops themby the
wayside to resume them in some future era with a better
combination. She tempts humanity, her thinking instru-
ment, and tests how far it is ready for the harmony she
has imagined; she allows and incites man to attempt and
fail so that he may learn and succeed betteranothertime.
Still the ideal having once made its way to the front of
thought must certainly be attempted, and this ideal of
human unity is likely to figure largely among the deter-
mining forces of the future; for the intellectual and mate-
rial circumstances of the age have prepared and almost
impose it, especially the scientific discoverieswhich have
made our earth so small that its vastest kingdoms seem

now no more than the provinces of a single country.
But thisvery commodity of the materialcircumstan-

ces may bring about the failure of the ideal; for when
material circumstances favour a great change, but the
heart and mind of the race are not really ready—especially
the heart—failure may be predicted, unless indeed men
are wise in time and accept the inner change along with
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the external readjustment. But at present the human

intellect has bem so much mechanised by physical science

that it is likely to atte.npt tlie revolution it is beginning

to envisage principally or solely tluoagh mechanical means,

through social and political adjustments. Now it is not by

social and political devices, o; at any rate not by these

chiefly or only, that cue unity oi' thu hitman race can be

enduringly or fruitfully accomplished.

It must be" remembered that a greater social or poli-

tical unity is not neces arily a boon in itself; it is only

worth puisuing in so far as it provides a means and a

framework for a better, richer, mote happy and puissant

individual and collective life. But hithetto the experience

of mankind has not favoured the view that huge aggrega-

tions of mankind closely united and strictly organised are

favourable to a rich and puissant human life. It would seem

rather that collective life is more at ease with itself, more

genial, varied, fruitful when it can concentrate itself in

small spaces and simpler organisms.

If we consider the past of humanity so far as it is

known to us, we find that the intensest periods of human

life, the scenes in which it has been most richly lived

and has left behind it the most precious fruits, were pre-

cisely those ages and countries in which humanity was

able to organise itself in little independent centres acting

intimately upon each other but not fused into a single uni-

ty. Modern Europe owes two thirds of its civilisation to

three such supreme moments of human history, the religi-

ous life of the congeries of tribes which called itself Israel

and, subsequently, of the little nation of the Jews, the

many-sided life of the small Greek city states, the similar

though more restricted artistic and intellectual life of

mediaeval Italy. Nor was any age in Asia so rich in ener-

gy, so well worth living in, so productive of the best and

most enduring fruits as that heroic period of India when

she was divided into small kingdoms many of them no

larger than a modern district. Her most wonderful activi-

ties, her most vigorous and enduring work, that which,

if we had to make a choice, we should keep at the sacri-

fice of all else, belonged to that period; the second best
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the external readjustment. But at present the human
intellect has been so much mechanised by physical science
that it islikely to ;1tte.~npt the revolution it is beginning
toenvisageprincipallyor solely through mechanical means,
throughsocial and political adjustments. Now it is not by
social and political devices, or at any rate not by these
chieflyor only, that the unity of the human race can be
enduringly or fruitfullyaccomplished.

It must be’remembered that a greater social or poli-
tical unity is not neces=arilya boon in itself; it is only
worth pursuing in so far as it provides a means and a

framework for a better, richer, more happy and puissant
individual and collective life. But hitherto the experience
of mankind has not favoured the view that huge aggrega-
tions of mankind closely united and strictly organised are
favourable to a rich and puissant human life. It would seem
rather that collective life is more at ease with itself, more

genial, varied, fruitful when it can concentrate itself in
small spaces and simpler organisms.

If we consider the past of humanity so far as it is
known to us, we find that the intensest periods of human
life, the scenes in which it has been most richly lived
and has left behind it the most precious fruits, were pre-
cisely those ages and countries in which humanity was
able to organise itself in little independent centres acting
intimatelyupon eachother but not fused into a single uni-
ty. Modern Europe owes two thirds of its civilisation to
three such supreme moments of human history, the religi-
ous life of the congeriesof tribes which called itself Israel
and, subsequently, of the little nation of the Jews, the
many-sided life of the small Greek city states, the similar
though more restricted artistic and intellectual life of
mediaevalItaly. Nor was any age in Asia. so rich in ener-

gy, so well worth living in, so productive of the best and
most enduring fruits as that heroic period of India when
she was divided into small kingdoms many of them no

larger than a modern district. Her most wonderful activi-
ties, her most vigorous and enduring work, that which,
if we had to make a choice, we should keep at the sacri-

.

face of all else, belonged to that period ; the second best
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came afterwards in larger, but still comparatively small

nations and kingdoms like those of the Pallavas, Pandyas

Cholas and Cheras. In comparison she received little from

the greater empires that rose and fell within her borders,

the Moghul, the Gupta or the Maurya,—little indeed ex-

cept political and administrative organisation and a cer-

tain amount of lasting work not always of the best quality.

Nevertheless, in this regime of the small city state or

of regional cultures, there was always a defect which

compelled a tendency towards large organisations. The

defect was a characteristic of impermanence, often of

disorder, especially of defencelessness against the onslaught

of larger organisations, even of an insufficient capacity for

wide-spread material well-being. Therefore this earlier

form of collective life tended to disappear and give place

to the organisation of nations, kingdoms and empires.

And here we notice first, that it is the groupments of

smaller nations which have had the richest life and not

the huge states and colossal empires. Collective life diffus-

ing itself in too vast spaces seems to lose intensity and

productiveness. Europe has lived in England, France, the

Netherlands, Spain, Italy, the small states of Germany-

all her later civilisation and progress evolved itself there,

not in the huge mass of the Holy Roman or the Russian

Empire. We see the same truth again when we compare

the intense life and activity of Europe in its many nations

acting richly upon each other with the great masses of

Asia, her long periods of immobility in which great wars

and revolutions seem to be small, temporary and usually

unproductive episodes, her centuries of reverie, her tenden-

cy towards an increasing isolation and a final stagnancy.

Secondly, we note that in this organisation of nations

and kingdoms those which have had the most vigorous

life have gained it by a sort of artificial concentration

of the vitality into some head, centre or capital, London,

Paris, Rome. By this device Nature, while acquiring the

benefits of a larger organisation and more perfect unity,

preserves to some extent that equally precious power of

fruitful concentration in a small space and into a closely

packed activity which she had possessed in her more pri-
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came afterwards in larger, but still comparatively small
nations and kingdoms like those of the Pallavas, Pandyas,
Cholas and Cheras. In comparison she received little from
the greater empires that rose and fell within her borders,
the Moghul, the Gupta or the Maurya,—1ittle indeed ex-

cept political and administrative organisation and a cer-

tain amount of lastingworknot always of the best quality.
Nevertheless, in this regime of the smallcity state or

of regional cultures, there was always a defect which
compelled a tendency towards large organisations. The
defect was a characteristic of impermanence, ofiten of
disorder, especiallyof defencelessnessagainst theonslaught
of larger organisations, even of an insufficient capacity for
wide-spread material well-being. Therefore this earlier
form of collective life tended to disappear and give place
to the organisation of nations, kingdoms and empires.

And here we notice first, that it is the groupments of
smaller nations which have had the richest life and not

the huge states and colossal empires. Collective life diffus-
ing itself in too vast spaces seems to lose intensity and
productiveness. Europe has lived in England. France, the
Netherlands, Spain, Italy, the small states of Germany-
all her later civilisationand progress evolved itself there,
not in the huge mass of the Holy Roman or the Russian
Empire. VVe see the same truth again when we compare
the intense life and activityof Europe in its many nations
acting richly upon each other with the great masses of
Asia, her long periods of immobility in which great wars

and revolutions seem to be small, temporary and usually
unproductive episode 3. her centuries of reverie, her tenden-
cy towards an increasing isolation and a final stagnancy.

Secondly,we note that in thisorganisation of nations
and kingdoms those which have had the most vigorous
life have gained it by a sort of artificial concentration
of the vitality into some head, centre or capital, London,
Paris, Rome. By thisdevice Nature, while acquiring the
benefitsof a larger organisation and more perfect unity.
preserves to some extent that equally precious power of
fruitful concentration in a small space and into a closely
packed activitywhich she had possessed in her more pri-
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mitive system of the city state or petty kingdom. But this

advantage was purchased by the condemnation of the

rest of the organisation, the district, the provincial town,

the village to a dull petty and somnolent life in strange

contrast with the vital intensity of the u-rbs or metropo-

lis.

The Roman Emphe is the historic example of an

organisation of unity which transcended the limits of the

nation and its advantages and disadvantages are there

perfectly typified. The advantages are admirable organi-

sation, peace, widespread security, order and material well-

being; the disadvantage is that the individual, the city,

the region sacrifice their independent life and become me-

chanical parts of a machine; life loses its colour, richness,

variety, freedom and victorious impulse towards produc-

tion. The organisation is great and admirable, but the indi-

vidual dwindles and is overpowered and overshadowed; and

eventually by the smallness and feebleness of the indivi-

dual the huge organism slowly loses even its great conserva-

tive vitality and dies of an inci easing stagnation. Even while

outwardly whole and untouched, the structure has become

rotten and begins to crack and dissolve at the first shock

from outside. Such organisations, such periods are immense-

ly useful for conservation, even as the Roman Empire ser-

ved to consolidate the gains of the rich centuries that

preceded it. But they arrest life and grovth.

We see, then, what would be likely to happen if there

were a social, administrative and political unification of

mankind such as some have begun to dream of now a days.

A tremendous organisation would be needed under which

both individual and regional life would be crushed, dwar-

fed, deprived of their necessary freedom like a plant with-

out rain and wind and sunlight and this would mean for

humanity, after perhaps one first outburst of satisfied and

joyous activity, a long period of mere conservation, pro-

gressive stagnancy and eventual decay.

Yet, the unity of mankind is evidently a part of Na-

ture's eventual scheme and must come about. Only it must

be under other conditions and with safeguards which will

keep the race intact in the loots ot its vitality.
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mitive system of the city state or petty kingdom. But this
advantage was purchased by the condemnation of the
rest of the organisation, the district, the provincial town,
the village to a dull petty and somnolent life in strange
contrast with the vital intensity of the urbs or metropo-
lis.

The Roman Empire is the historic example of an

organisation of unity which transcended the limits of the
nation and its advantages and disadvantages are there
perfectly typified. The advantages are admirable organi-
sation, peace, widespread security, order and material well-
being; the disadvantage is that the individual, the city,
the region sacrifice their independent life and becomeme-

chanical parts of a machine; life loses its colour, richness,
variety, freedom and victorious impulse towards produc-
tion. Theorganisation is great and admirable, but the indi-
vidual dwindles and is overpowered and overshadowed; and
eventually by the smallness and feebleness of the indivi-
dual the huge organism slowlyloses even its great conserva-

tive vitalityanddies of an increasingstagnation.Even while
outwardly whole and untouched, thestructure has become
rotten and begins to crack and dissolve at the first shock
from outside. Such organisations,such periods are immense-
ly useful for conservation, even as the Roman Empire ser-

ved to consolidate the gains of the rich centuries that
preceded it. But they arrest life and grovth.

We see, then,what would be likely to happen if there
were a social, administrativeand political unification of
mankindsuch as some have begun to dream of now a days.
A tremendous organisation would be needed under which
both individual and regional life would be crushed, dwar-
fed, deprived of their necessary freedom like a plant with-
out rain and wind and sunlight and this would mean for
humanity, after perhaps one first outburst of satisfied and
joyous activity,a long period of mere conservation, pro-
gressive stagnancy and eventual decay.

Yet, the unity of mankind is evidently a part of Na-
ture’s eventual scheme and must come about. Only it must
be under other conditions and with safeguards which will
keep the race intact in the roots of its vitality.

-—~u-.-———.-..—.
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THE LIFE DIVINE

CHAPTER XV.

THE SUPREME TRUTH-jCONSCIOUSNESS.

This is the omnipotent, this is

the omniscient, this is the inner con-

trol , this is the source of all.

Mandukya Upanishad.

We have to regard therefore this all-containing, all-

originating, all-consummating Supermind as the nature of

the Divine Being, not indeed in its absolute self-existence,

but in its action as the Lord and Creator of its own worlds.

This is the truth of that which we call God. Obviously this

is not the too personal and limited Deity, the magnified

and supernatural Man of the ordinary occidental concep-

tion; for that conception erects a too human Eidolon of a

certain relation between the creative Supermind and the

ego. We must not indeed exclude the personal aspect of

the Deity, for the impersonal is only one face of existence;

the Divine is All-existence, but it is also the one Existent,

—it is the sole Conscious-Being, but still a Being. Never-

theless, with this aspect we are not concerned at present;

it is the impersonal, psychological truth of the divine

Consciousness that we areseeking to fathom: it is this

that we have to fix in a large and clarified conception.

The Truth-Consciousness is everywhere present in

the universe as an ordering self-knowledge by which the

One manifests the harmonies of its infinite potential mul-

tiplicity. Without this ordering self-knowledge the mani-

festation would be merely a shifting chaos, precisely be-
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CHAPTER XV.

THE SUPREME I‘RU’l_'H-.CONSCIOUSNESS.
Thisis the omnipotent, this is

theomniscient, thisis the inner con-
trol

,
this is the source of all.

Mandukya Upanishad.
VVe have to regard therefore this all-containing, all-

originating, all-consummatingSupermind as the nature of
the Divine Being, not indeed in its absolute self-existence,
but in its action as the Lord and Creator of its own worlds.
This is thetruth of thatwhich we call God. Obviously this
is not the too personal and limited Deity, the magnified
and supernatural Man of the ordinary occidental concep-
tion; for thatconception erects a too human Eidolon of a

certain relation between the creative Supermind and the
ego. We must not indeed exclude the personal aspect of
the Deity, for the impersonal is onlyone face of existence;
the Divine is All-existence, but it is also the one Existent,
—it is the sole Conscious-Being, but still a Being. Never-
theless,with this aspect we are not concerned at present;
it is the impersonal, psychological truth of the divine
Consciousness that we are seeking to fathom: it is this
thatwe have to fix in a large and clarifiedconception.

The Truth-Consciousness is everywhere present in
the universe as an ordering self-knowledgeby which the
One manifests the harmonies of its infinite potential mul-
tiplicity. Without thisordering self-knowledge themani-
festation would be merely a shifting chaos, precisely be-
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cause the potentiality is infinite. If there were only infi-

nite potentiality without any law of guiding truth and

harmonious self-vision, without any predetermining Idea

in the very seed of things cast out for evolution, the world

could be nothing but a teeming, amorphous, confused un-

certainty. But the knowledge that creates, because what

it creates or releases are forms and powers of itself, and not

things other than itself, possesses in its own being the vi-

sion of the truth and law that governs each potentiality;

it has intrinsic knowledge of its relation to other potentia-

lities and the harmonies that are possible between them

and holds all that in the general determining harmony

which the whole rhythmic Idea of a universe must contain

in its very birth and self-conception and which must there-

fore inevitably work out by the interplay of its constitu-

ents. It is the source and keeper of Law in the world; for

law is nothing arbitrary but merely the expression of a

self-nature which is determined by the compelling truth

of the real idea that each thing is in its inception. There-

fore from the beginning the whole development is predeter-

mined in its self-knowledge and at every moment in its

self-working; it is what it must be at each moment by its

own original inherent Truth; it moves to what it must be

at the next still by its own original inherent Truth; it will

be at the end that which was contained and intended in

its seed.

This development and progress of the world accord-

ing to an original truth of its own being implies a succes-

sion of Time, a relation in Space and a regulated interac-

tion of related things in Space to which the succession of

Time gives the aspect of Causality. Time and Space, ac-

cording to the metaphysician, have only a conceptual and

not a real existence; but since all things and not these only

are forms assumed by Conscious-Being in its own con-

sciousness, the distinction is of no great importance. Time

and Space are that one Conscious-Being viewing itself in

extension, subjectively as Time, objectively as Space. Our

mental view of these two categories is determined by the

idea of measure which is inherent in the action of the ana-
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13o " ARYA "

cause the potentiality is infinite. If there were only infi-
nite potentiality without any law of guiding truth and
harmonious self-vision, without any predetermining Idea
in the very seed of things cast out for evolution, the world
could be nothingbut a teeming, amorphous, confused un-

certainty. But the knowledge thatcreates, because what
it creates or releases are forms and powers of itself, and not

thingsother than itself, possesses in its own being the vi’-
sion of the truth and law that governs each potentiality;
it has intrinsic knowledge of its relation to other potentia-
lities and the harmonies that are possible between them
and holds all thatin the general determining harmony
which the whole rhythmic Idea of a universe must contain
in its very birthand self-conception and which must there-
fore inevitablywork out by the interplay of its constitu-
ents. It is the source and keeper of Law in the world; for
law is nothing arbitrary but merely the expression of a

self-nature which is determined by the compelling truth
of the real idea thateach thing is in its inception. There-
fore from thebeginningthewhole development is predeter-
mined in its self-knowledge and at every moment in its
self-working; it is what it must be at each moment by its
own original inherent Truth; it moves to what it must be
at the next still by its own original inherent Truth; it will
be at the end that which was contained and intended in
its seed.

This development and progress of the world accord-
ing to an original truth of its own being implies a succes-
sion of Time, a relation in Space and a regulated interac-
tion of related things in Space to which the succession of
Time gives the aspect of Causality. Time and Space, ac-

cording to the metaphysician, have onlya conceptual and
not a real existence; but since all thingsand not these only
are forms assumed by Conscious-Being in its own con-

sciousness, thedistinction is of no great importance. Time
and Space are that one Conscious-Being viewing itself in
extension, subjectivelyas Time, objectivelyas Space. Our
mental view of those two categories is determined by the
idea of measure which is inherent in the action of the ana-
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THE LIFE DIVINE. 13I

lytical, dividing movement of Mind. Time is for the Mind

a mobile extension measured out by the succession of the

past, present and future in which Mind places itself at a

certain standpoint whence it looks before and after. Space

is a stable extension measured out by divisibility of sub-

stance; at a certain point in that divisible extension Mind

places itself and regards the disposition of substance a-

round it.

In actual fact Mind measures Time by event and Space

by Matter; but it is possible in pure mentality to disregard

the movement of event and the disposition of substance

and realise the pure movement of Conscious-Force which

constitutes Space and Time; these two are then merely

two aspects of the universal force of Consciousness which

in their interaction comprehend the warp and woof of its

action upon itself. And to a consciousness higher than

Mind which should regard our past, present and future in

one view, containing and not contained in them, not situat-

ed at a particular moment of Time lor its. point of pros-

pection, Time might well offer itself as an eternal present.

And to the same consciousness not situated at any parti-

cular point of Space, but containing all points and regions

in itself, Space also .night well offer itself as a subjective

and indivisible extension,—no less subjective than Time.

At certain moments w: become aware ol such an indivi-

sible regard upholding by its immutable self-conscious uni-

ty the variations of the universe; but we must not ask how

the contents of Time and Space would present themselves

there in their transcendent truth; for this our mind cannot

conceive; and it is even ready to deny to this Indivisible

any possibility of knowing the world in any other way

than that of our mind and senses.

What we have to real'se and can to a ceitain extent

conceive is the one view and all-comprehending regard by

which the Supermind embraces and unifies the successions

of Time and the divisions of Space. And first, if there

were not this factor of the successions of Time, there would

be* no change or progression, a perfect harmony would be

perpetually manifest, coeval with other harmonies in a.
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THE LIFE DIVINE. I31

lytical, dividing movement of Mind. Time is for the Mind
a mobileextension measured out by the succession of the
past, present and future in which‘ Mind places itself at a

certain standpoint whence it looks before and after. Space
is a stable extension measured out by divisibilityof sub-
stance; at a certain point in that divisible extension Mind
places itself and regards the disposition of substance 9.-

round it.
In actual fact Mind measures Time by event and Space

by Matter; but it is possible in pure mentality to disregard
the movement of event and the disposition of substance
and realise the pure movement of ConsciousForce which
constitutes Space and Time; these two are then merely
two aspects of the universal force of Consciousness which
in their interaction comprehend the warp and woof of its
action upon itself. And to a consciousness higher than
Mind which should regard our past, present and future in
one view,containingand not contained in them,not situat-
ed at a particular moment of Time for its, point of pros-
pection, Time might well ofler itself as an eternal present.
And to the same consciousness not situated at any parti-
cular poiut of Space, but containing all points and regions
in itself, Space also might well offer itself as a subjective
and indivisibleextension,—-no less subjective than Time.
At certain moments we become aware of such an indivi-
sible regard upholding by its immutable self-conscious uni-
ty the variationsof the universe; but we must not ask how
thecontents of Time and "Space would present themselves
there in their transcendent truth; for this our mind cannot
conceive; and it is even ready to deny to this Indivisible
any possibility of knowing the viorld in any other way
than that of our mind and senses.

What we have to rca.l'se and can to a certain extent
conceive is the one view and all-comprehending regard -by
which the Supermind embracesand unifies thesuccessions
of Time and the divisions of Space. And first, if there
were not thisfactorof thesuccessions of Time, therewould
be‘no change or progression, a perfect harmony would be

perpetually manifest, coeval with other harmonics in a
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sort of eternal moment, not successive to them in the move-

ment from past to future. We have instead the constant

succession of a developing harmony in which one strain

rises out of another that preceded it and conceals in itself

that which it has replaced. Or, if the self-manifestation

were to exist without the factor of divisible Space, there

would be no mutable relation of forms or intershock of for-

ces; all would exist and not be worked out,—a spaceless

self-conciousness purely subjective would contain all things

in an infinite subjective grasp as in the mind of a poet or

a dreamer but would not distribute itself though all in an

indefinite objective self-extension. Or if Time alone were

real, its successions would be a pure development in which

one strain would rise out of another in a pure spontaneity

as in a series of musical sounds or a succession of poetical

images. We have instead a harmony worked out by Time

in terms of forms and forces that stand telated to one an-

other in an all-containing extension.

Different potentialities are embodied, placed, related

in this field of Time and Space, each with its powers and

possibilities, fronting other powers and possibilities and as

a result the successions of Time become in their appearance

to the min'.l a working out of things by shock and struggle

and not a spontaneous succession. In reality, there is a

spontaneous working out of things from within and the

external shock and struggle are only the superficial aspect

of this elaboration. For the inner and inherent law of the

one and whole, which is necessarily a harmony, governs

the outer and processive laws of the parts or forms which

appear to be in collision; and to the supramental vision

this greater and profoundcr truth of harmony is always

present. That which is an apparent discord to the mind

because it considers each thing separately in itself, is an

element of the general ever-present and ever-developing

harmony to the Supermind because it views all things in

a multiple unity. Besides, the mind sees only a given time

and space and views many possibilities pell-mell as all more

or less realisable in that time and space; the divine Super-

mind sees the whole extension of Time and Space and can
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sort of eternalmoment,not successive to themin the move-

ment from past to future. We have instead the constant
succession of a developing harmony in which one strain
rises out of another thatpreceded it and conceals in itself
thatwhich it has replaced. Or, if the self-manifestation
were to exist without the factor of divisible Space, there
would be no mutable relation of forms or intershock of for-
ces; all would exist and not be worked out,—a spaceless
self-conciousnésspurely subjectivewould contain all things

.
in an infinite subjective grasp as in the mind of a poet or

a dreamer but would not distribute itself though all in an

indefinite objective self-extension. Or if Time alone were

real, its successions would be a pure development in which
one strain would rise out of another in a pure spontaneity
as in a series of musical sounds or a succession of poetical
images. We have instead a harmony worked out by Time
in terms of forms and forces that stand related to one an-

other in an all-containing extension.
Different potentialities are embodied, placed, related

in this field of Time and Space, eachwith its powers and
possibilities,fronting otherpowers and possibilitiesand as

a result thesuccessions of Time become in theirappearance
to the mind a working out of thingsby shock and struggle
and not a spontaneous succession. In reality, there is a

spontaneous working out of things from within and the
external shock and struggle are only the superficial aspect
of thiselaboration. For the inner and inherent law of the
one and whole, which is necessarily a harmony, governs
the outer and processive laws of the parts or forms which
appear to be in collision; and to the supramental vision
this greater and profoundcr truth of harmony is always
present. That which is an apparent discord to the mind
because it considers each thing separately in itself, is an

element of the general ever-present and ever-developing
harmony to the Supermind because it views all things in
a multiple unity. Besides, the mind sees only a given time
and space and views many possibilitiespell-mell asall more

or less realisable in that time and space; the divine Super-
mind sees the whole extension of Time and Space and can
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embrace all the mind's possibilities and very many more

not visible to the mind, but without any error, groping ot

confusion; for it perceives each potentiality in its proper

force, essential necessity, right relation to the others and

the time, place and circumstance both of its gradual and

its ultimate realisation. To see things steadily and see them

whole is not possible to the mind; but it is the very nature

of the transcendent Supermind.

This Supermind in its conscious vision not only con-

tains all the forms of itself which its conscious force cre-

ates, but it pervades them as an indwelling Presence and a

self-revealing Light. It is present, even though concealed,

in every form and force of the universe; it is that which

determines sovereignly and spontaneously form, force and

functioning; it limits the variations it compels; it gathers,

disperses, modifies the energy which it uses; and all this

is done in accord with the first laws * that its self-know-

ledge has fixed in the very birth of the form, at the very

starting-point of the force. It is seated within everything

as the Lord in the heart of all existences,—he who turns

them as on an engine by the power of his Maya t ; it is

within them and embraces them as the divine Seer who

variously disposed and ordained objects, each rightly ac-

cording to the thing that it is, from years sempiternal. **

Each thing in Natme, therefore, whether animate or

inanimate, mentally self-conscious or not sell-conscious, is

governed in its being and in its operations by an indwell-

ing Vision and Power, to us subconscient or inconscient

because we are not conscious of it, but not inconscient to

itself, rather profoundly and universally conscient. There-

fore each thing seems to do the worksof intelligence, even

without possessing intelligence, because it obeys, whether

unconsciously as in the plant or half-consciously as in man,

the real-idea of the divine Supermind within it. But it is

not a mental Intelligence that informs and governs all

* A Vedic expression. The gods act according to the first laws, ori-

ginal and therefore supreme, which are the law of the truth of things.

+ Gita.

t Gita

* * Isha Upanishad
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embraceall the mind's possibilities and very many more

not visible to the mind, but without any error, groping or

confusion; for it perceives each potentiality in its proper
force, essential necessity, right relation to theothers and
the time, place and circumstance both of its gradual and.
its ultimate realisation.To see things steadilyand see them
whole is not possible to themind; but it is the very nature
of the transcendent Supermind.

This Supermind in its conscious vision not only con-

tains all the forms of itself which its conscious force cre-

ates, but it pervades them as an indwelling Presence and a

self-revealing Light. It is present, even though concealed,
in every form and force of the universe; it is thatwhich
determines sovereignly and spontaneously form, force and
functioning ; it limits thevariations it compels; it gathers,
disperses, modifies the energy which it uses; and all this
is done in accord with the first laws * that its self-know-
ledge has fixed in the very birthof the form, at thevery
starting-point of the force. It is seated within everything
as the Lordin the heart of all existences,—he who turns
them as on an engine by the power of his Maya 1* ; it is
within them and embraces them as the divine Seer who
variously disposed and ordained objects, each rightly ac-

cording to the thing that it is, from years sempiternal. **

Each thing in Nature, therefore, whether animate or

inanimate, mentallyself-conscious or not self-conscious, is
governed in its being and in its operations by an indwell-
ing Vision and Power, to us subconscient or inconscient
becausewe are not conscious of it, but not inconscient to
itself, rather profoundly and universally conscient. There-
fore each thing seems to do the worksof intelligence, even
without possessing intelligence, because it obeys, whether
unconsciouslyas in theplant or half-consciouslyas in man,
the real-idea of the divine Supermind within it. But it is
not a mental Intelligence that informs and governs all

  

' A Vedic expression. The gods act according to the first laws, ori-
ginal and therefore supreme, which are the law of the truth of things.

f Gita.
* 0 lsha Upanishad.
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things; it is a self-aware Truth of being in which self-know-

ledge is inseparable from self-existence; it is this Truth-

consciousness which has not to think out things but works

them out with knowledge according to the implacable self-

vision and the inevitable force of a sole and self-fulfilling

Existence. Intelligence thinks out because it is merely a

reflecting force of consciousness which does not know, but

seeks to know; it follows in Time step by step the working

of a knowledge higher than itself, a knowledge that exists

always, one and whole, that holds Time in its grasp, that

sees past, present and future in a single regard.

This, then, is the first operative principle of the di-

vine Supermind; it is a cosmic vision which is all-compre-

hensive, all-pervading, all-inhabiting. Because it compre-

hends all things in being and static self-awareness, sub-

jective, timeless, spaceless, therefore it comprehends all

things in dynamic knowledge and governs their objective

self-embodiment in Space and Time.

In this consciousness the knower, knowledge and the

known are not different entitits, but fundamentally one.

Our mentality makes a distinction between these three

because without distinctions it cannot proceed; losing its

proper means and fundamental law of action it becomes

motionless and inactive. Therefoie even when I regard

myself mentally I have stil! to make this distinction. I am,

as the knower; what 1 observe in myself, I regard as the

object of my knowledge, myself yet not myself; know-

ledge is an operation by which I link the knower to the

known. But the aitifkiality, the purely practical and utili-

tarian character oi this operation is evident; it is evident

that it does not represent the fundamental truth of things.

In reality, I the knower am the consciousness which knows;

the knowledge is that consciousness, myself, operating;

the known is also myself, a torm or movement of the same

consciousness. The three arc clearly one existence, one

movement, indivisible though seeming to be divided, not

distributed between its forms although appearing to distri-

bute itself and to stand separate in each. But this is a

knowledge which the mind can arrive at, can reason out,
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things; it is a self-awareTruthof being in which self-know-
ledge is inseparable from self-existence; it is this Truth-
consciousness which has not to thinkout thingsbut works
themout with knowledge according to the implacableself-
vision and the inevitable force of a sole and self-fulfilling
Existence. Intelligence thinks out because it is merely a

reflecting force of consciousnesswhich does not know, but
seeks to know; it follows in Time step by step theworking
of a knowledge higher than itself, a knowledge that exists
always, one and whole, that holds Time in its grasp, that
sees past, present and future in a single regard.

This, then, is the first operative principle of the di-
vine Supermind; it is a cosmic vision which is all-compre-
hensive, all-pervading, all-inhabiting. Because it compre-
hends all things in being and static self-awareness, sub-
jective, timeless, spaceless, therefore it comprehends all
things in dynamic knowledge and governs their objective
self-embodiment in Space and Time.

In thisconsciousness the knower, knowledge and the
known are not different entitits, but fundamentally one.

Our mentality makes a distinction between these three
because without distinctions it cannot proceed; losing its
proper means and fundamental law of action it becomes
motionless and inactive. Therefore even when I regard
myself mentally I have still to make this distinction. I am,
as the knower ; what 1 observe in myself, I regard as the
object of my knowledge, myself yet not myself ; know-
ledge is an operation by which I link the knower to the
known. But theartificiality,the purely practicaland utili-
tarian characterof this operation is evident ; it is evident
that it does not represent the fundamental truthof things,
In reality, I the knower am the consciousness which knows;
the knowledge is that consciousness, myself, operating;
the known is also myself, a form or movement of the same

consciousness. The three are clearly one existence, one

movement, indivisible though seeming to be divided, not
distributed between its forms although appearing to distri-
bute itself and to stand separate in each. But this is a

knowledge which the mind can arrive at. can reason out,
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can feel, but cannot readily make the practical basis of its

intelligent operations. And with regard to objects exter-

nal to the form of consciousness which I call myself, the

difficulty becomes almost insuperable; even to feel unity

there is an abnormal effort and to retain it, to act upon it

continually would be a new and foreign action not pro-

perly belonging to the Mind. Mind can at most hold it as

an understood truth so as to correct and modify by it its

own normal activities which are still based upon division,

somewhat as we know intellectually that the earth moves

round the sun and are able to correct by it but not abolish

the artificial and physically practical arrangement by

which the senses persist in regarding the sun as in motion

round the earth.

But the Supermind possesses and acts always, funda-

mentally, on this truth of unity which to the mind is only

a secondary or acquired possession and not the very gram

of its seeing. Supermind sees the universe and its contents

as itself in a single indivisible act of knowledge, an act

which is its life, which is the very movement of its self-

existence. Therefore this comprehensive divine conscious-

ness in its aspect of Will does not so much guide or govern

the development of cosmic life as consummate it in itself

by an act of power which is inseparable from the act of

knowledge and from the movement of self-existence, is in-

deed one and the same act. For we have seen that univer-

sal force and universal consciousness are one—cosmic force

is the operation of cosmic consciousness. So also divine

knowledge and divine Will are one; they are the same

fundamental movement or act of existence.

This indivisibility of the comprehensive Supermind

which contains all multiplicity without derogating from

its own unity is a truth upon which we have always to

insist, if we are to understand the cosmos and get rid of

the initial error of our analytic mentality. A tree evolves

out of the seed in which it is already contained, the seed

out of the tree; a fixed law, an invariable process reigns

in the permanence of the form of manifestation which we

call a tree. The mind regards this phenomenon, this birth
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can feel, but cannot readilymake the practicalbasis of its
intelligent operations. And with regard to objects exter-
nal to the form of consciousness which I call myself, the
difficulty becomes almost insuperable ; even to feel unity
there is an abnormal effort and to retain it, to act upon it
continually would be a new and foreign action not pro-
perly belonging to the Mind. Mind can at most hold it as

an understood truth so as to correct and modify by it its
own normal activitieswhich are still based upon division,
somewhat as we know intellectually that the earth moves

round the sun and are able to correct by it but not abolish
the artificial and physically practical arrangement by
which the senses persist in regarding thesun as in motion
round the earth.

But the Supermind possesses and acts always. funda-
mentally,on this truth of unity which to the mind is only
a secondary or acquired possession and not the very grain
of its seeing. Supermind sees the universe and its contents
as itself in a single indivisibleact of knowledge, an act
which is its life, which is the very movement of its self-
existence. Therefore this comprehensive divine conscious-
ness in its aspect of Will does not so much guide or govern
the development of cosmic life as consummate it in itself
by an act of power which is inseparable from the act of
knowledge and from themovement of self-existence, is in-
deed one and the same act. For we have seen that univer-
sal force and universal consciousness are one-cosmic force
is the operation of cosmic consciousness. So also divine
knowledge and divine Will are one; they are the same
fundamental movement or act of existence.

This indivisibilityof the comprehensive Supermind
which contains all multiplicity without derogating from
its own unity is a truth upon which we have always to
insist, if we are to understand the cosmos and get rid of
the initial error of our analytic mentality. A tree evolves
out of the seed in which it is already contained, the seed
out of the tree; a fixed law, an invariable process reigns
in the permanence of the form of manifestation which we

call a tree. The mind regards thisphenomenon, thisbirth
.
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life and reproduction of a tree as a thing in itself and on

that basis studies, classes and explains it. It explains the

tree by the seed, the seed by the tree; it declares a law of

Nature. But it has explained nothing; it has only analy-

sed and recorded the process of a mystery. Supposing

even that it comes to perceive a secret conscious force as

the soul, the real being of this form and the rest as mere-

ly a settled operation and manifestation of that force, still

it tends to regard the form as a separate existence with

its separate law of nature and process of development.

When the animal emerges with its conscious mentality,

this separative tendency of the Mind induces it to regard

itself also as a separate existence, the conscious subject,

and other forms as separate objects of its mentality. This

useful arrangement, necessary to life and the first basis

of all its practice, is accepted by the mind as an actual

fact and thence proceeds all the error of the ego.

But the Supermind works otherwise. The tree and

its process would not be what they are, could not indeed

exist, if it were a separate existence; forms are what they

are by the force of the cosmic existence, they develop as

they do as a result of their relation to it and to all its

other manifestations. The separate law of their nature is

only an application of the universal law and truth of all

Nature; their particular development is determined by

their place in the general development. The tree does not

explain the seed, nor the seed the tree; cosmos explains

both and God explains cosmos. The Supermind pervading

and inhabiting at once the tree and all objects, lives in

this greater knowledge which is indivisible and one though

with a modified and not an absolute indivisibility and uni-

ty. In this comprehensive knowledge there is no centre

of existence, no individual embodied ego such as we see

in ourselves; the whole of existence is to its self-aware

ness an equable extension.

In that spacious equality the Being is not divided and

distributed; equably self-extended, pervading its exten-

sion as One, inhabiting as One the multiplicity of forms

it is everywhere at once the single and equal Brahman.
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life and reproduction of a tree as a thing in itself and on

thatbasis studies, classes and explains it. It explains the
tree by the seed, the seed by the tree; it declares a law of
Nature. But it has explained nothing ; it has only analy-
sed and recorded the process of a mystery. Supposing
even that it comes to perceive a secret conscious force as

the soul, the real beingof thisform and the rest as mere-

ly a settled operation and manifestation of that force, still
it tends to regard the form as a separate existence with
its separate law of nature and process of development.
When the animal emerges with its conscious mentality.
this separative tendency of the Mind induces it to regard
itself also as a separate existence, the conscious subject,
and other forms as separate objects of its mentality. This
useful arrangement, necessary to life and the first basis
of all its practice, is accepted by the mind as an actual
fact and thence proceeds all the error of the ego.

But the Supermind works otherwise. The tree and
its process would not be what they are, could not indeed
exist, if it were a separate existence; forms are what they
are by the force of the cosmic existence, they develop as

they do as a result of their relation to it and to all its
other manifestations. The separate law of their nature is
only an application of the universal law and truth of all
Nature ; their particular development is determined by
their place in the general development. The tree does not
explain the seed, nor the seed the tree; cosmos explains
both and God explains cosmos. The Supermind pervading
and inhabiting at once the tree and all objects, lives in
thisgreater knowledgewhich is indivisibleand one though
with a modified and not an absolute indivisibilityand uni-
ty. In thiscomprehensive knowledge there is no centre
of existence, no individual embodied ego such as we see
in ourselves; the whole of existence is to its self-aware
ness an equable extension.

In thatspacious equality the Being is not divided and
distributed ; equably self-extended, pervading its exten-
sion as One, inhabiting as One the multiplicity of forms
it is everywhere at once the single and equal Brahman.

Cu git’



TMK LIFE DIVINE. , I37

For this extension of the Being in Time and Space and

this pervasion and indwelling is in intimate relation with

the absolute Unity from which it has proceeded, with that

absolute Indivisible in which there is no centre or circum-

ference but only the timeless and spaceless One. That high

concentration of unity in the unextended Brahman must

necessarily translate itself in the extension by this equal

pervasive concentration, this indivisible comprethension

of all things, this universal undistributed immanence, this

unity which no play of multiplicity can abrogate or dimi-

nish. "Brahman is in all things, all things are in Brah-

man, all things are Brahman" is the triple formula of

the comprehensive Supermind, a single truth of self-mani-

festation in three aspects which it holds together and

inseparably in its self-view as the fundamental knowledge

from which it proceeds to the play of the cosmos.

But what then is the origin of mentality and the or-

ganisation of this lower consciousness in the triple terms

of Mind, Life and Matter which is our view of the uni-

verse? For since all things that exist must proceed from

the action of the all-efficient Supermind, from its opera-

tion in the three orginal terms of Existence, Conscious-

Force and Bliss, there must be some faculty of the crea-

tive Truth-Consciousness which so operates as to cast them

into these new terms, into this inferior trio of mentality,

vitality and physical substance. This faculty we find in a

secondary power of the creative knowledge, its power of

a projecting, confronting and apprehending consciousness

in which knowledge centralises itself and stands back from

its works to observe them. And when we speak ofcentrali-

sation, we mean, as distinguished from the equable concen-

tration of consciousness of which we have hitherto spo-

ken, an unequal concentration in which there is the begin-

ning of self-division.

First of all, the Knower holds himself concentrated in

knowledge as subject and regards his Force of conscious-

ness as if continually proceeding from him into the form

of himself, continually working in it, continually drawing

back into himself, continually issuing forth again. From
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For this extension of the Being in Time and Space and
thispervasion and indwelling is in intimate relation with
theabsolute Unity from which it has proceeded, with that
absolute Indivisible in which there is no centre or circum-
ference but only the timeless and spaceless One. That high
concentration of unity in the unextended Brahman must
necessarily translate itself in the extension by this equal
pervasive concentration, this indivisible comprethension
of all things, this universal undistributed immanence,this
unity which no play of multiplicity can abrogate or dimi-
nish. " Brahman is in all things,all things are in Brah-
man, all things are Brahman ” is the triple formula of
the comprehensive Supermind, a single truth of self-mani-
festation in three aspects which it holds together and
inseparably in its self-view as the fundamental knowledge
from which it proceeds to the play of the cosmos.

But what then is the origin of mentality and the or-

ganisation of this lower consciousness in the triple terms
of Mind, Life and Matter which is our view of the uni-
verse ? For since all things that exist must proceed from
the action of the all-efficient Supermind, from its opera-
tion in the three orginal terms of Existence, Conscious-
Force and Bliss, there must be some faculty of the crea-
tive Truth-Consciousncsswhich so operates as to cast them
into these new terms, into this inferior trio of mentality,
vitality and physical substance. This faculty we find in a

secondary power of the creative knowledge, its power of
a projecting, confronting and apprehending consciousness
in which knowledge ccntralises itself and stands back from
its works to observe them. And when we speak ofcentrali-
sation, we mean, as distinguished from theequable concen-
tration of consciousness of which we have hitherto spo-
ken, an unequal concentration in which there is the begin-
ning of self-division.

First of all, the Knower holds himself concentrated in
knowledge as subject and regards his Force of conscious-
ness as if continually proceeding from him into the form
of himself, continually working in it, continually drawing
back into himself, continually issuing forth again. From
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this.single act of self-modification proceed all the practi-

cal distinctions upon which the relative view and the re-

lative action of the universe is based. A practical distinc-

tion has been created between the Knower, Knowledge and

the Known, between the Lord, His force and the children

and works of the Force, between the Enjoycr, the Enjoy-

ment and the Enjoyed, between the Self, Maya and the

becomings of the Self.

Secondly, this conscious Soul concentrated in know-

ledge, this Purvsha observing and governing the Force

that has gone forth from him, his Shakti or Prakriti, re-

peats himself in every form of himself. He accompanies,

as it were, his Force of consciousness into its works and

reproduces there the act of self division from which this

apprehending consciousness is born. In each form this

Soul dwells with his Nature and observes himself in other

forms from that artificial and practical centre of con-

sciousness. In all it is the same Soul, the same divine Be-

ing; the multiplication of centies is only a practical act

of consciousness intended to institute a play of difference,

of mutuality, mutual knowledge, mutual shock of force,

mutual enjoyment, a difference based upon essential uni-

ty, a unity realised on a practical basis of difference.

We can speak of this new status of the all-pervading

Supermind as a further departure from the unitarian

ttuth of things and from the indivisible con^eicusness

which constitutes inalienably the unity essential to the

existence of the cosmos. We can see that pursued a little

iarther it may become truly Avidya, the"great Ignorance

which starts from multiplicity as the fundamental reality

and in order to travel back to real unity has to commence

with the false unity of the ego. We can see also that once

the individual centre is accepted as the determining stand-

point, as the knower, mental sensation, mental intelli-

gence, mental action of will and all their consequences

cannot fail to come into being. But also we have to see

that so long as the soul acts in the Supeimind, Ignorance

has not yet begun ; the field of knowledge and action is
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this.singleact of self-modification proceed all the practi-
cal distinctionsupon which the relative view and the re-

lative action of the universe is based. A practicaldistinc-
tion has been created between the Knower, Knowledge and
the Known, between the Lord, His force and the children
and works of the Force, between the Enjoyer, the Enjoy-
ment and the Enjoyed, between the Self, Maya and the
becomings of the Self.

Secondly,this conscious Soul concentrated in know-
ledge, this Purtsha observing and governing the Force
that has gone forth from him, his Shakti or Prakriti, re-

peats himself in every form of himself. He accompanies,
as it were, his Force of consciousness into its works and
reproduces there the act of self division from which this
apprehending consciousness is born. In each form this
Soul dwells with his Nature and observes himself in other
forms from that artificial and practical centre of con-

sciousness. In all it is thesame Soul, thesame divine Be-
ing; the multiplication of centres is only a practicalact
of consciousness intended to institute a play of diflerence,
of mutuality, mutual knowledge, mutual shock of force,
mutual enjoyment, a difference based upon essential uni-
ty, a unity realised on a practical basis of difference.

VVe can speak of this new status of the all-pervading
Supermind as a further departure from the unitarian
truth of things and from the indivisible consciousness
which constitutes inalienably the unity essential to the
existence of the cosmos. We can see that pursued a little
farther it may become truly Avidya, the"great Ignorance
which starts from multiplicity as the fundamental reality
and in order to travel back to real unity has to commence
with the false unity of the ego. VVe can see also that once
the individual centre is accepted as thedetermining stand-
point, as the knower. mental sensation, mental intelli-
gence, mental action of will and all their consequences
cannot fail to come into being. But also we have to see

that so long as the soul acts in the Supermind, Ignorance
has not yet begun ; the field of knowledge and action is
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still the truth-consciousness, the basis is still the unity.

For the Self still regards itself as one in all and all

things as becomings in itself and of itself; the Lord still

knows his Force as himself in act anl every being as him-

self in soul and himself in form; it is still his own being

that the Enjoyer enjoys, even though in a multiplicity.

The one real change has been an unequal concentration of

consciousness and a multiple distribution of force. There

is a practical distinction in consciousness but there is no

essential difference of consciousness or true division in its

vision of itself. The Truth-consciousness has arrived at a

position which prepares oar mentality, bat is not yet that

of our mentality. And it is this that we must study in

order to seize Mind at its origin, at the point where it

makes its great lapse from the high and vast wideness of

the Truth-consciousness into the division and the ignor-

ance. Fortunately this apprehending * Truth-conscious-

ness is much more facile to our grasp by its nearness to us,

by its foreshadowing of oir mental operations than the

remoter realisation that we have hitherto been struggling

to express in our inadequate language of the intellect.

The barrier that has to be crossed is less formidable.

Prajnana.
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still the truth-consciousness, the basis is still the unity.
For the Self still regards itself as one in all and all

things as becomings in itself and of itself ; the Lord still
knows his Force as himself in act an} every being as him-
self in soul and himself in form ; it is still his own being
that the Enjoyer enjoys, even though in a multiplicity.
The one real change has been an unequal concentration of
consciousness and a multiple distribution of force. There
is 51 practical distinction in consciousness but there is no
essential difference of consciousness or true division in its
vision of itself. The Truth-consciousnesshas arrived at a

position which prepares our mentality, but is not yet that
of our mentality. And it is this that we must study in
order to seize Mind at its origin, at thepoint where it
makes its great lapse from the high and vast wideness of
the Truth-consciousness into the division and the ignor-
ance. Fortunately this apprehending '* Truth—conscious-
ness is much more faciletn. our grasp by its nearncss to us.
by its foreshadowing of our mental operations than the
remoter realisation that we have hitherto been struggling
to express in our inadequate language of the intellect.
The barrier that has to be crossed-is less formidable.

- ..4__. -__ ._......__....__.

' Prainana.
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The Synthesis of Yoga

CHAPTER XI

THE MASTER OF THE WORK.

The Master of the work reveals Himself only when we

renounce our egoism of the worker and in proportion as

that renunciation becomes more and more complete; and

only when that is absolute are we able to live in His abso-

lute presence and can leave our work to throw itself com-

pletely and simply intothe mould of His will. There must

therefore be gradations in the approach to this perfection as

in the progress to all other perfection. We may indeed have

suddenly the vision of the full glory, but until the found-

ation is complete, it is usually a summary and concen-

trated view and, most often, it is insecurely held. The am-

plitudes, the infinite contents come afterwards and gradu-

ally unroll themselves. And even if the steady vision be

there on the summits of our nature, the perfect response of

all the lower members can only come by degrees. In all Yoga

patience and faith are required; the ardours of the heart

and the divine violences of the will seeking to take the

kingdom of heaven by storm have miserable reactions un-

less they support themselves upon these humbler and qui-

eter auxiliaries.

It is necessary to lay stress on this character of all

Yo»ic practice because of the natural impatience of the

heart and the mind and the faltering faith of the intellect

due to the rajasic nature of man. He demands always

the fruit of his labour and, if the fruit appears to be de-
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The Synthesis of Yoga

CHAPTER XI

THE MASTER OF THE WORK.

The Master of the work reveals Himselfonly when we

renounce our egoism of the worker and in proportion as

that renunciation becomes more and more complete; and

only when that is absolute are we able to live in His abso-
lute presence and can leave our work to throw itself com-

pletely and simply intothemould of Hiswill. There must

thereforebe gradations in theapproach to thisperfection as

in theprogress to all other perfection. We may indeed have

suddenly the vision of the full glory,but until the found-
ation is complete, it is usually a summary and concen-

trated view and, most often, it is insecurely held. The am-

plitudes, the infinite contents come afterwards and gradu-
ally unroll themselves. And even if the steady vision be

thereon the summits of our nature, the perfect response of
all thelower memberscan onlycome by degrees. In all Yoga
patience and faith are required; the ardours of the heart

and the divine violence; of the will seeking to take the

kingdom of heaven by storm have miserable reactions un-

less they support themselves upon these humbler and qui-
eter auxiliaries.

It is necessary to lay stress on this character of all

Yogic practice becauseof the natural impatience of the

heart and the mind and the faltering faithof the intellect
due to the rajasic nature of man. He demands always
the fruit of his labour and, if the fruit appears to be de-
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nied to him or long delayed, he loses faith in the ideal

and the guidance; for he judges always by the immediate

appearance, that being the nature of the intellectual rea-

son to which he so inordinately trusts. Nothing is easier

for him than to accuse God in his heart when he stum-

bles and to say " I have trusted to the Highest and I am

betrayed into sin and error; I have staked my whole life

on an idea which the stern facts of experience contradict.

It would have been better to be as other men who walk on

the firm ground of normal experience and accept their

limitations." In such moments—and they are sometimes

long—all the higher experience is forgotten and the soul

concentrates itself in its own bitterness, If a man has walk-

ed long in the path, the faith of the heart will remain

though concealed and take the first opportunity to re-

emerge and something higher than either heart or intellect

will uphold him even in his stumbling; but even for him

such falterings bring a farther retardation and they are

exceedingly dangerous for the novice. It is therefore neces-

sary from the beginning to envisage the arduous difficulty

ot the path we have chosen and to accept the necessity of

a faith which to the intellect may seem blind, but is in

reality the cool and comforting shadow thrown by a secret

light that exceeds the intellect, a hidden knowledge that

is not at the mercy of immediate appearances. Persevering,

our faith will be justified of its works and will transfigure

itself into the self-revelation of that knowledge. There-

fore throughout we must adhere to the injunction of the

Gita, " Yoga must be applied continually with a heart free

from despondency" and repeat always to the doubting

intellect the firm promise of the Master " I will surely

deliver thee out of all evils; do not grieve."

We must remember always that the Master of our

works respects our nature even when He is transforming

it; for through the nature He works always and not by any

arbitrary caprice. And this imperfect nature of ours con-

tains the materials of our perfection; therefore it has to

be patiently prepared, rearranged, new-moulded, trans-

formed, not hacked at and hewed and slain or mutilated.
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nied to him or long delayed, he loses faith in the ideal
and the guidance; for he judges always by the immediate
appearance, that being the nature of the intellectual rea-

son to which he so inordinately trusts. Nothing is easier
for him than to accuse God in his heart when he stum-
bles and to say “ I have trusted to the Highest and I am

betrayed into sin and error; I have staked my whole life
on an idea which thestern facts of experience contradict.
It would have been better to be asotbermen who walk on

the firm ground of normal experience and accept their
limitations.” In such moments--and theyare sometimes
long—all the higher experience is forgotten and thesoul
concentrates itself in its own bitterness. If a man has walk-
ed long in the path, the faith of the heart will remain
though concealed and take the first opportunity to ‘re-

emerge and somethinghigher thaneither heart or intellect
will uphold him even in his stumbling; but even for him
such falterings bring a farther retardation and they are

exceedinglydangerous for the novice. It is therefore neces-

sary from the beginning to envisage the arduous difficulty
otthe path we have chosen and to accept the necessity of
a faith which to the intellect may seem blind, but is in‘
reality the cool and comforting shadow thrownby a secret
light thatexceeds the intellect, a hidden knowledge that
is not at themercy of immediate appearances. Persevering,
our faithwill be justified of its works and will transiigure
itself into the self-revelation of that knowledge. There-
fore throughout we must adhere to the injunction of the
Gita. " Yoga must be applied continuallywith a heart free
from despondency " and repeat always to the doubting
intellect the firm promise of the Master " I will surely
deliver theout of all evils; do not grieve.”

We must remember always that the Master of our
works respects our nitture even when He is transforming
it; for through the nature He works always and not by any
arbitrary caprice. And this imperfect nature of ours con-
tains the materials of our perfection; therefore it has to
be patiently prepared, rearranged, new-moulded, trans-
formed. not hacked at and hewed and slain or mutilated.
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In. e»ur errors is contained the substance of a truth which

labours to reveal itself; the human intellect cuts out the

error and the truth with it; God suffers the error until it is

able to arrive at its own truth. Oar very sins are the false

steps of something that aims not at sin, but at perfection;

they are the veils of a quality that has to be transformed

and delivered out of this ugly disguise, but not done away

with: otherwise, in the perfect providence of things, they

would never have been suffered. The Master of our works

is neither a blunderer nor an indifferent not a dallier with

the luxury of unneeded evils. He is wiser than our reason,

wiser than our virtue. Ii we fail, it is because He has in-

tended the failure as the right roid to a truer success; if

we suffer, it is because something has to be prepared in us

for a rarer possibility of delight ; if we stumble, it is to

learn in the end some secret of a more perfect walking.

We must not be in too furious a haste to acquire even

peace, purity and perfection, Peace we must have, but not

the peace of a devastated nature or a mutilated capacity

incapable of unrest because it is incapable of intensity, pu-

rity, but not the puritv of a void; perfection, but not the

perfection that exists only by confining itself within nar-

row limits.

This imperfect nature of ours is egoistic and nothing

is more difficult for it than to get rid of egoism while yet ad-

hering to action. It is easiei to kill the ego by renouncing

the impulse to act; it is easier to exalt it into self-forget-

fulness immersed in an ecstary of divine love; but for man

the most difficult problem is to attain a divine manhood

which shall be the 'pure vessel of a divine action. Step

after step has to be firmly taken ; difficulty after difficulty

has to be entirely experienced and entirely mastered.

We have seen that the first step is to consecrate all

our works as a sacrifice to the Divine in us and in the world,

that the second is to renounce attachment to the fruit of

our works—for the only true inevitable and utterly desir-

able fruit of sacrifice is the one thing needful, the Divine

itself, and that being gained all else shall be added,—and

that the third is to get rid of the egoism of the worker.
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In_ our errors is contained the substance of a truth which
labours to reveal itself; the human intellect cuts out the
error and the truth with it; God sufiers theerror until it is
able to arrive at its own truth. Our very sins are the false
steps of something thataims not at sin, but at perfection;
they are the veils of a quality that has to be transformed
and delivered out of this ugly disguise, but notdone away
with: otherwise, in the perfect providence of things, they
would never have been sufiered. The Master of our works
is neither a blunderer nor an indiflerent nor a dallier with
the luxury of unneeded evils. He is wiser than our reason,
wiser than our virtue. If we fail, it is because He has in-
tended the failure as the right ro.1d to a truer success; if
we suffer, it is because somethinghas to be prepared in us
for a rarer possibilityof delight ; if we stumble, it is to
learn in the end some secret of a more perfect walking.
We must not be in too furious a haste to acquire even

peace, purity and perfection, Pelee we must have, but not
the peace of a devastated nature or a mutilated capacity
incapable of unrest because it is incapable of intensity; pu-
rity, but not the puritv of a void ; perfection, but not the
perfection that exists only by confining itself within nar-

row limits.
This imperfect nature of ours is egoistic and nothing

is more difficult for it than to get rid of egoismwhileyet ad-
hering to action. It is easier to killtheego by renouncing
the impulse to act; it is easier to exalt it into self-forget-
fulness immersed in an ecstary of divine love; but for man

the most difficult problem is to attain a divine manhood
which shall be the pure vessel of a divine action. Step
after step has to be firmly taken; difli.;ulty after difficulty
has to beentirely experienced and entirely mastered.

We have seen that the first step is to consecrate all
our worksas a sacrificeto theDivine in us and in theworld,
that the second is to renounce attachment to the fruit of
our works—for the only true inevitable and utterly desir-
able fruit of sacrifice is the one thing needful, the Divine
itself, and that being gained all else shall be added,--and
that the third is to get rid of the egoisxn of the worker,
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But in this last step also there are the gradations of a

difficult renunciation.

The first attitude to be taken is to cease to regard

ourselves as the worker and firmly to realise that we are

only the instrument. Even so, however, we shall not neces-

sarily be delivered from egoism; for if we diminish or even

lose entirely the egoism of the worker, we easily replace

it by the egoism of the instrument. The history of the

world is full of instances of this egoism. Such a man be-

comes a leader of men, feels himrelf full of a power that

he knows to be beyond himself, mysteiiovs, unfathomable

and sees extraoidinaiy results of his actions. He effects

some tremendous destruction that clears the path for hu-

manity or some great construction that becomes its mo-

mentary resting-place. He is a scourge or he is a bringer

of light and healing. Or the works and effects may be on

a lesser scale, may have a limited field, but are still attend-

ed by the sense of being an instrument. Such beings

come easily to believe and dechre themselves to be mere

instruments in the hand of God or of fate; yet even in

the declaration we can see that there is a much intenser

and more exaggerated egoism than ordinary men have

the courage to assert or the strength to house in their

thought and action. And if they speak of God, it is to

erect an image of Him which is really nothing but a

huge shadow of themselves, of their own nature, of their

own type of thought and quality and action; and ihis is

the Master whom they serve.

Such men are not hallucinated, nor mere megalomani-

acs; they see truer than o.dinary men, their souls have

advanced a step farther, but they have not arrived at the.

plenary vision. And the reason is that they are not di-

rectly instruments of the Divine and have not come face

to face with the Master, but are used through their falli-

ble and imperfect nature and through that veil, if at all,

they see the Divinity. We see them erect the image of

the God of a sect, or a national God, or a God of ter-

ror and punishment, or a Grd of love and mercy; and cer-

tainly the Divine accepts the image and works upon them
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But in this last step also there are the gradations of a

difiicult renunciation.
The first attitude to be taken is to cease to regard

ourselves as the worker and firmly to realise that we are

only the instrument. Even so, however, we shall not neces-

sarilybe delivered from egoism; for if we diminish or even

lose entirely the egoism of the worker, we easily replace
it by the egoism of the instrument. The history of the
world is full of instances of this egoism. Such a man be-

comes a leader of men, feels himself full of a power that
he knows to be br yond himself, mysterious, unfathomable
and sees extraordinary results of his actions. He eflects
some tremendous destruction that clears the path for hu-
manity or some great construction that becomes its mo-

mentary resting-place. He is a scourge or he is a bringer
of light and healing. Or the works and effects may be on

a lesser scale. may have a limited field, but are stillattend-
ed by the sense of being an instrument. Such beings
come easilyto believe and declare themselves to be mere

instruments in the hand of God or of fate; yet even in
the declaration we can see that there is a much intenser
and more exaggerated egoism than ordinary men have
the courage to assert or the strength to house in their
thought and action. And if they speak of God, it is to
erect an image of Him which is really nothing but a

huge shadow of tlzemselvrs, of their own nature; of their
own type of thought and quality and action ; and this is
the Master whom they serve.

Such men are not hallucinated, nor mere megalorhani-
acs; they see truer than o.dinary men, their souls have
advanced a step farther, but they have not arrived at the
plenary vision. And the reason is that they are not di-
rectly instruments of the Divine and have not come face
to face with the Master, but are used through their falli-
blc and imperfect nature and through that veil, if at all,
they see the Divinity. We see them erect the image of
the God of a sect, or a national God, or a God of ter-
ror and punishment, or a God of love and mercy; and cer-

tainly the Divine accepts the image and works upon them
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through that medium. But since he works through their

imperfect nature and yet more intensely than in others,

the motive principle of egoism is also more intense than

in other men. In real tiuth, they are rather servants than

instruments and servants of a certain divine Quality

rather than the absolute Godhead.

We must learn from these great examples to house the

same power, but to live in the light of a clearer know-

ledge. We must not bring any egoism into the attitude

of the instrument, but keep rather this in mind that

every man is knowingly or unknowingly the instrument of

the Divine and that there is no such essential difference

between one action and another, one kind of instrument-

ation and another as would warrant the folly of egoism.

Even the difference between knowledge and ignorance

is a grace of the Spirit whose breath of divine power

bloweth where it listeth, filling today one and to-morrow

another with the word or the puissance. We have no

merit, for even our apparent merit is the result of a divine

election, and it is irrational to pride ourselves on a toil of

preparation which is itself merely the result of a divine

choice made freely. If the potter shapes one pot more per-

fectly than another, the merit lies not in the vessel but

the maker. The thought in our mind must not be " This

is my strength " or even "Behold God's power in me,"

but rather '' So God's power works in this mind and body

as otherwise it works in all men and even in the animal,

the herb and the metal." By this large view of the one

working in all and of the whole world as the equal instru-

ment of a divine action and gradual self-expression the

rajasic egoism of the instrument will pass away from us.

Secondly, we mast remember always that the Divine

works through our nature and according to our nature, and

if that nature is imperfect, the Work also will be imper-

fect, marred by error, falsehood, moral weaknesses without

yet ceasing to be the work of the Divine in us. This per-

ception will keep us safe, if constantly enforced, both from

the rajasic egoism which is prone to pride, desire and

eagerness and the tamasic egoism which desponds, is
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through that medium. But since he works through their
imperfect nature and yet more intensely than in others,
the motive principle of egoism is also more intense than
in other men. In real truth, they are rather servants than
instruments and servants of a certain divine Quality
rather than the absolute Godhead.

We must learn from these great examples to house the
same power, but to live in the light of a clearer know-

ledge. We must not bring any egoism into the attitude
of the instrument, but keep rather this in mind that

every man is knowingly or unknowinglythe instrument of
the Divine and that there is no such essential difierence
between one action and another, one kind of instrument-
ation and another as would warrant the folly of egoism.
Even the difierence between knowledge and ignorance
is a grace of the Spirit whose breath of divine power
bloweth where it listeth, filling today one and to-morrow
another with the word or the puissance. We have no

merit, for even our apparent merit is the result of a divine
election, and it is irrational to pride ourselves on a toil of
preparation which is itself merely the result of a divine
choice made freely. If the potter shapes one pot more per-
fectly than another, the merit lies not in the vessel but
the maker. The thought in our mind must not be “ This
is my strength” or cvcn “ Behold God's power in me,”
but rather “ So God's power works in this mind and body

'

as otherwise it works in all men and even in the animal,
the herb and the metal.” By this large view of the one

working in all and of the whole world as the equal instru-
ment of a divine action and gradual self-expression the
rajasic egoism of the instrument will pass away from us.

Secondly, we must remember always that the Divine
works through our nature and accordingto our nature, and
if that nature is imperfect, the Work also will be imper-
fect, marred by error, falsehood, moral weaknesses without
yet ceasing to be the work of the Divine in us. This per-
ception will keep us safe, if constantly enforced, both from
the rajasic egoism which is prone to pride, desire and
eagerness and the tamasic egoism which desponds, is
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crushed by the sense of sin and error or refuses the work

and the effort from an excessive humility. It is here that

the perception of the working of Nature through the three

gunas becomes of the utmost use to us, for we cease to at-

tribute either the virtue and the power or the sin and the

weakness to ourselves, but we say in the language of the

Gita " It is the modes of Nature that work in the field of

her modes." Calm, untroubled, undated we aid by a sanc-

tion more and more passive but more and more persis-

tent, complete and irresistible the pressure of the Divine

upon us whose aim is to remove our imperfections and

purify all the workings of the living instrument.

The third stage is the removal of this veil of Nature

and her modts so that we see the Master of the instru-

ment behind the working and finally in all the working.

"Even as I am appointed," runs the Sanskrit verse "by

Thee, O Hrishikesha, seated in my heart, so I act."

This action may be of two kinds, the action of our nature

when by her and her illusion of egoism we are "turned

as if mounted on a machine," the other, when delivered

from all illusions we act spontaneously in the living pre»

sence of the original divine Force, our motion one with her

motion, our will one with her will, and feel her as the

Master manifest in Power and are aware of mind and

body as only her working. We perceive no longer merely

Nature or the modes ol Nature, but become conscious

physically, in our nervous being, in our mental movements

of a Force other than our limited mind and body and

which drives all their motion; we have no longer the

sense oi ourselves moving, thinking, feeling but of that

moving, feeling, thinking in us. This force that we feel

is the cosmic Force, which both, material and spiritual

Science tell us, alone exists and acts in the cosmos.

And this force is the Divine in the body of His

power, —power of act, power of knowledge, power of enjoy-

ment, power of love. We become conscious always and in

everything, in ourselves and in others, of the Master

possessing, inhabiting, enjoying this Force that is Him-

self, and becoming through it all existences and all hap-
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crushed by the sense of sin and error or refuses the work
and theefiort from an excessive humility. It is here that
theperception of theworkingof Nature through the three
gunas becomes of the utmost use to us, for we cease to at-
tribute either thevirtue and the power or the sin and the
wealmess to ourselves, but we say in the language of the
Gita “ It is the modes of Nature that work in thefield of
her modes." Calm, untroubled, unelated we aid by a sanc-
tion more and more passive but more and more persis-
tent, ccmplete and irresistible the pressure of the Divine
upon us whose aim is to remove our imperfections and
purify all the workings of the living instrument.

The third stage is the removal of this veil of Nature
and her modes so that we see the Master of the instru-
ment behind the working and finally in all the working. '

" Even as I am appointed,” runs the Sanskrit verse " by
Thee, O Hrishikesba, seated in my heart, so I act.”
This action may be of two kinds, the action of our nature
when by her and her illusion of egoism we are “turned
as if mounted on a machine," the other, when delivered
from all illusions we act spontaneously in the living pre-
sence of the original divine Force, our motion one withher
motion, our will one with her will, and feel her as the
Master manifest in Power and are aware of mind and
body as only her working. We perceive no longer merely
Nature or the modes of Nature, but become conscious
physically,in our nervous being, in our mental movements
of a Force other than our limited mind and body and
which drives all their motion; we have no longer the
sense 01 ourselves moving, thinking, feeling but of that
moving. feeling, thinking in us. This force that we feel
is the cosmic Force, which both, material and spiritual
Science tell us, alone exists and acts in the cosmos.

And this force is the Divine in the body of His
power, -power of act, power of knowledge, power of enjoy-
ment, power of love. We become conscious always and in
everything, in ourselves and in others, of the Master
possessing, inhabiting,enjoying this Force that is Him-
self, and becoming through it all existences and all hap-
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penings. Wc arrive in this way at the divine union

through works which we gain otherwise by pure devotion

or by pure knowledge.

When we behold the Master of our works, it is in

four manifestations that we become conscious of Him.

First as the Transcendent; we are aware of One who is

beyond all world and all nature and yet possesses the

world and its nature and is shaping it into something

which as yet it is not. Secondly, as the equal inactive

Brahman, the Divine not bound by quality who supports

impartially all action and energies which the transcen-

dent Will permits and authorises in the cosmos, and yet

by his very passivity and silent presence compels them to

travel towards a divine goal and attracts towards the yet

unrealised unity. Thirdly, the universal Divine, who is

infinite quality and cosmic will and act and universal

knowledge and delight, through whom we become one

with all existences not only in their essence but in their

play of action, see ourself in all and all in ourself, perceive

all thought and feeling as of the one Mind and Hcait, all

energy and action as of the one Will in power and no

longer stand separate, but lose our active ego in the uni-

versal movement, even as by the Qualitiless we lose our

static ego in the universal peace. Fourthly, the Loid who

accepts a personal relation with us, is at once one with us

as our supreme Self and yet chooses to be difft.rc.nt as our

Master, Friend, Lover, Teacher, our Father anl Mother,

our Playmate in the great world-game who disguises

Himself as friend and enemy, helper and opponent and in

all relations and in all workings that affect us; by Him

we may see in all the One not merely with philosophic

calm, not merely with passive or active submission in our

works, but with the ecstasy of divine love and divine de-

light.

For it is not so much knowledge, not so much work

as this thing most intimate to us, yet most obscure which

keeps for us wrapped in its passionate veil the deep and

blissful secret of the transcendent Godhead.
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penings. We arrive in this way at the divine union
through works which we gain otherwise by pure devotion
or by pure knowledge.

When we behold the Master of our works, it is in
four manifestations that we become conscious of Him.
First as the Transcendent ; we are aware of One who is
beyond all world and all nature and yet possesses the
world and its nature and is shaping it into something
which as yet it is not. Secondly, as the equal inactive
Brahman, the Divine not bound by quality who supports
impartially all action and energies which the transcen-
dent Will permits and authorises in thecosmos, and yet
by his very passivity and silent presc nce compels them to
travel towards a divine goal and attracts towards the yet

'unrealised unity. Thirdly, the universal Divine, who is
infinite quality and cosmic will and act and universal
knowledge and delight, through whom we become one

with all existenccs not only in their essence but in their
play of action, see ourself in all and all in oursclf, perceive
all thoughtand feeling as of the one Mind and Heart, all
energy and action as of the one Will in power and no

longer stand separate, but lose our active ego in the uni-
versal movement, even as by the Qualitiless we lose our

static ego in the universal peace. Fourthly,the Lord who
accepts a personal relation with us, is at once one with us

as our supreme Self and yet chooses to be difllrtnt asour

Master, Friend, Lover, Teach<-r,our Father anl Mother,
our Playmate in the great v.'orld-game who disguises
Himself as friend and enemy, helper and opponent and in
all relations and in all workings that afl'ect us; by Him
we may see in all the One not merely with philosophic
calm, not merely with passive or active submission in our

works. but with the ecstasy of divine love and divine de-
light.

For it is not so much knowledge, not so much work
as this thing most intimate to us, yet most obscure which
keeps for us wrapped in its passionate veil the deep and
blissful secret (if the transcendent Godhead.

Cm?
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The Kena Upanishad

VI

As the Upanishad asserts a speech behind this speech,

which is the expressive aspect of the Brahman-conscious-

ness, so it asserts a Mind behind this mind which is its

cognitive aspect. And as we asked ourselves what could

be the rational basis for the theory of the divine Word

superior to our speech, so we have now to ask ourselves

what can be the rational basis for this theory of a cogni-

tive faculty or principle superior to Mind. We may say

indeed that if we grant a divine Word creative of all things,

we must also grant a divine Mind cognitive of the Word

and of all that it expresses. But this is not a sufficient

foundation; for the theory of the divine Word presents it-

self only as a rational possibility. A cognition higher than

Mind presents itself on the other hand as a necessity which

arises from the very nature of Mind itself, a necessity from

which we cannot logically escape.

In the ancient system which admitted the soul's survi-

val of the body, Mind was the man, in a very profound

and radical sense of the phrase. It is not only that the hu-

man being is the one reasoning animal upon earth, the

thinking race; he is essentially the mental being in a ter-

restrial body, the mcinu. Quite apart from the existence

of a soul or self one in all creatures, the body is not even

the phenomenal self of man; the physical life also is not

himself; both may be dissolved, man will persist. But if

the mental being also is dissolved, man as man ceases to

be; for this is his centre and the nodus of his organism.
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VI

As the Upanishad asserts a speech behindthis speech,
which is the expressive aspect of the Brahman-conscious-
ness, so it asserts a Mind behind this mind which is its
cognitive aspect. And as we asked ourselves what could
be the rational basis for the theory of the divine Word
superior to our speech, so we have now to ask ourselves
what can be the rational basis for this theory of a cogni-
tive faculty or principle superior to Mind. We may say
indeed that if we grant a divineWord creativeofall things,
we must also grant a divine Mind cognitive of the Word
and of all that it expresses. But this is not a sufficient
foundation; for the theory of the divine Word presents it-
self only as a rational possibility. A cognition higher than
Mind presents itself on theotherhand as a necessity which
arises from the very natureof Mind itself,anecessity from
which we cannot logically escape.

In the ancientsystem which admitted the soul's survi-
val of the body, Mind was the man, in a very profound
and radical sense of the phrase. It is not only that the hu-
man being is the one reasoning animal upon earth, the
thinkingracc; he is essentially the mental being in a ter-
restrial body. the manu. Quite apart from the existence
of a soul or self one in all creatures, the body is not even
the phenomenal self of man; the physical life also is not
himself; both may be dissolved, man will persist. But if
the.mentalbeing also is dissolved, man as man ceases to
be; for this is his centre and the nodes of his organism.
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On the contrary, according to the theory of a mate-

rial evolution upheld by modern Science, man is only mat-

ter that has developed mind by an increasing sensibility

to the shocks of its environment; and matter being the ba-

sis of existence there is nothing, except the physical ele-

ments, that can survive the dissolution of the body. But

this formula is at most the obverse and i nferior side of a

much larger truth. Matter could not develop Mind if in

or behind the force that constitutes physical forms there

were not already a principle of Mind striving towards self-

manifestation. The will to enlighten and consciously go-

vern the life and the form must have been already exist-

ent in that which appears to us inconscient before mind

was evolved. For, if there were no such necessity of Mind

in Matter, if the stuff of mentality wore not there already

and the will to mentalise, Mind could not possibly have

evolved.

But in the mere chemical elements which go to con-

stitute material forms or in electricity or in any other pure-

ly physical factor, whatever unconscious will or sensation

they may be possessed by or possess, we can discover nothing

which could explain the emergence of conscious sensation,

which could constitute a will towards the evolution of

thought or which could impose the necessity of such an

evolution on inconscient physical substance. It is not then

in the form of Matter itself, but in the Force which is at

work in Matter, that we must seek the; origin of Mind.

That Force must either be itself conscient or contain the

grain of mental consciousness inherent in its being and

therefore the potentiality and indeed the necessity of its

emergence. This imprisoned consciousness, though origin-

ally absorbed in the creation first of forms and then of

physical relations and reactions between physical forms,

must still have held in itself from the beginning, however

long kept back and suppressed, a will to the ultimate en-

lightenment of these relations by the creation of corres-

ponding conscious or mental values. Mind is then a con-

cealed necessity which the subconscient holds in itself

from the commencement of things; it is the thing that
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On the contrary, according to the theory of a mate-
rial evolution upheld by modern Science, man is only mat-
ter that has developed mind by an increasing sensibility
to theshocks of its environment;and matter being the ba-
sis of existence there is nothing. except the physical ele-
ments. that can survive the dissolution of the body. But
this formula is at most the obverse and inferior side of a

much larger truth. Matter could not develop Mind if in
or behind the force that constitutes physical forms there
were not already a principleof Mind striving towards self-
manifestation. The will to enlighten and consciously go-
vern the life and the form must have been already exist-
ent in thatwhich appears to us inconscient before mind
was evolved. For, if there were no such necessity of Mind
in Matter, if the stufl of mentality were not there already
and the will to mentalise, Mind could not possibly have
evolved.

But in the mere chemical elements which go to con-

stitute material forms or in electricity or in any other purc-
ly physical factor, whatever unconscious will or sensation
theymay he possessed by or possess, we can discover nothing
which could explain theemergence of conscious sensation,
which could constitute a will towards the evolution of
thought or which could impose the necessity of such an

evolutionon inconscientphysicalsubstance. It is not then
in the form of Matter itself, but in the Force which is at
work in Matter, that we must seek the origin of Mind.
That Force must either be itself conscient or contain the
grain of mental consciousness inherent in its being and
therefore the potentiality and indeed the necessity of its
emergence. This imprisoned consciousness, though origin-
ally absorbed in the creation first of forms and then of
physical relations and reactions between physical forms,
must still have held in itself from the beginning, however
long kept back and suppressed, a will to the ultimate en-

lightenment of these relations by the creation of corres-

ponding conscious or mental values. Mind is then a con-
cealed necessity which the subconscient holds in itself
from the commencement of things; it is the thing that
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must emerge once the attractions and repulsions of Matter

begin to be established; it is the suppressed secret and

cause of the reactions of life in the metal, plant and ani-

mal.

If on the other hand we say that Mind in some such

secret and suppressed form is not already existent in Mat-

ter, we must then suppose that it exists outside Matter and

embraces it or enters into it. We must suppose a mental

plane of existence which presses upon the physical and

tends to possess it. In that case the mental being would

be in its orig:n an entity which is formed outside the ma-

terial world; but it prepares in that world bodies which

become progressively more and more able to house and

express Mind. We may image it forming, entering into

and possessing the body, breaking into it, as it were,—as

the Purusha in the Aitareya Upanishad is said to form

the body and then to enter in by breaking open a door in

Matter. Man would in this view be a mental being incar-

nate in the living body who at its dissolution leaves it with

full possession of his mentality.

The two theories are far from being incompatible with

each other; they can be viewed as complements forming

a single truth. For the involution of Mind, its latency in

the material Force of the physical universe and in all its

movements does not preclude the existence of a mental

world beyond and above the reign of the physical princi-

ple. In fact, the emergence of such a latent Mind might

well depend upon and would certainly profit by the aid

and pressure of forces from a supra-physical kingdom, a

mental plane of existence.

There are always two possible views of the universe.

The one supposes, with modern Science, Matter to be the

beginning of things and studies everything as an evolu-

tion from Matter; or, if not Matter, then, with the San-

khya philosophy, an indeterminate inconscient active

Force or Prakriti of which even mind and reason are ope-

rations,—the Conscious Soul, if any exist?, being a quite

different and, although ronscient.yrt inactive entity. The

other supposes the conscious soul, the Purusha, to be the
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must emerge once the attractionsand repulsions of Matter
begin to be established; it is the suppressed secret and
cause of the reactions of life in the metal, plant and ani-
mal.

If on the other hand we say that Mind in some such
secret and suppressed form is not already existent in Mat-
ter, we must then suppose thatit exists outside Matter and
embraces it or enters into it. We must suppose a mental
plane of existence which presses upon the physical and
tends to possess it. In that case the mental being would
be in its orig‘n an entity which is formed outside the ma-

terial world; but it preparesin that world bodies which
become progressively more and more able to house and
express Mind. \Ve may image it forming, entering into
and possessing the body, breaking into it, as it were,—as
the Purusha. in the Aitareya Upanishad is said to form
the body and then to enter in by breaking open a door in
Matter. Man would in this view be a mental being incar-
nate in the living body who at its dissolution leaves it with
full possession of his mentality.

The two theoriesare far from being incompatiblewith
each other; they can be viewed as complements forming
a single truth. For the involution of Mind, its latency in
the material Force of the physical universe and in all its
movements does not preclude the existence of a mental
world beyond and above the reign of the physical princi-
ple. In fact, the emergence of such a latent Mind might
well depend upon and would certainly profit by the aid
and pressure of forces from a supra-physical kingdom, a

mental plane of existence.
There are always two possible views of the universe.

The one supposes, with modern Science, Matter to be the
beginning of things and studies everythingas an evolu-
tion from Matter; or, if not Matter, then, with the San-
khya philosophy, an ind: terminate inconscient active
Force or Prakriti of which even mind and reason are ope-
rations,—theConscious Soul, if any exists, being a quite
different and, although ronscient,yot inactiveentity. The
other supposes the Cons':ious soul, the Purusha, to be the
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material as well as the cause of the universe and Prakriti

to be only its Shakti or the Force of its conscious being

which operates upon itself as the material of forms.* The

latter is the view of the Upanishads. Certainly if we study

the material world only, excluding all evidence of other

planes as a dream or a hallucination, if we equally exclude

all evidence of operations in mind which exceed the mate-

rial limitation and study only its ordinary equation with

Matter, we mast necessarily accept the theory of Matter as

the origin and as the indispensable basis and continent.

Otherwise, we shall be irresistibly led towards the early

Vedantic conclusions.

However this may be, even from the standpoint of

the sole material world Man in the substance of his man-

hood is a mind occupying and using the life of the body—

a mind that is greater than the Matter in which it has

emerged. He is the highest expression of the will in the

material universe; the Force that has built up the worlds,

so far as we are able to judge of its intention from its ac-

tual operations as we see them in their present formula

upon earth, arrives in him at the thing it was seeking to

express. It has brought out the hidden principle of Mind

that now operates consciously and intelligently on the life

and the body. Man is the satisfaction of the necessity

which Nature bore secretly in her from the very commence-

ment of he r works; he is the highest possible Name or Nu-

men on this planet; he is the realised terrestrial godhead.

But all this is true only if we assume that for Nature's

terrestrial activities Mind is the ultimate formula. Tn rea-

lity and wh^n we study more deeply the phenomena of

consciousness, the facts of mentality, the secret tendency,

aspiration and necessity of man's own nature, we see that

he cannot be the highest term. He is the highest realised

here and now; he is not the highest realisable. As there is

something below him, so there is something, if even only

a possibility, above. As physical Nature concealed a secret

• Cf. for example, the Aitareya Upanishad which shows us the At-

man or Self using the Purusha as that in which all the operations of Na-

ture are lormed.
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material as well as the cause of the universe and Prakriti
to be only its Shakti or the Force of its conscious being
which operates upon itself as the material of forms.‘ The
latter is the view of the Upanishads. Certainly if we study
the material world only, excluding all evidence of other
planes as a dream or a hallucination, if we equally exclude
all evidence of operations in mind which exceed the mate-
rial limitation and study only its ordinary equation with
Matter, we must necessarilyaccept the theory of Matter as

the origin and as the indispensable basis and continent.
Otherwise, we shall be irresistibly led towards the early
Vedantic conclusions.

However this may be, even from the standpoint of
the sole material world Man in the substance of his man-

hood is a mind occupying and using the life ofthebody-
a mind that is greater than the Matter in which it has
emerged. He is the highest expression of the will in the
material universe; the Force that has built up the worlds,
so far as we are able to judge of its intention from its ac-

tual operations as we see them in their present formula
upon earth. arrives in him at the thing it was seeking to

express. It has brought out the hidden principle of Mind
thatnow operates consciously and intelligently on the life
and the body. Man is the satisfaction of the necessity
which Nature bore secretly in her from thevery commence-

ment of hrr works; he is the highest possible Name or Nu-
men on this planet; he is the realised terrestrial godhead.

But all this is true only if we assume thatfor Nature's
terrestrial activities Mind is the ultimate formula. In rea-

lity and when we study more deeply the phenomena of
consciousness, the facts of mentality, the secret tendency,
aspiration and necessity o‘ man's own nature, we see that
he cannot be the highest term. He is the highest realised
here and now; he is not the highest realisable. As there is
somethingbelow him. so there is something,if even only
a possibility,above. As physicalNature concealed a secret

0 Cf. for example. the Aitareya Upnnishad which shows us the At-
man or Self using the Purusha as that in which all the operation: of Na-
ture are termed.
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beyond herself which in him she has released into crea-

tion, so he too conceals a secret beyond himself which he

in turn must deliver to the light. That is his destiny.

This must necessarily be so because Mind too is not

the first principle of things and therefore cannot be their

last possibility. As Matter contained Life in itself, con-

tained it as its own secret recessity and had to be deli-

vered of that birth, and as Life contained Mind in itself,

contained it as its own secret necessity and had to be de-

livered of the birth it held, so Mind too contains in itself

that which is beyond itself, contains it as its own secret

necessity and presses to be delivered, it also, of this supreme

birth.

What is the rational necessity which forbids us to

suppose Mind to be Nature's last birth and compels us to

posit something btyend it of which itself is the indica-

tion? A consideration of the nature and working of men-

tality supplies i.'s with the answer. For mentality is com-

posed of three principal elements, thought, will and sen-

sation. Sensation may be described as an attempt of divi-

ded consciousness to seize upon its object and enjoy it,

thought as its rttempt to seize upon the truth of the ob-

ject and possess it, will as its attempt to seize upon the

potentiality of the object and use it. At least these three

things are such an attempt in their essentiality, in their

instinct, in their subconscious purpose. But obviously the

attempt is imperfect in its conditions and its sue cess; its

very terms indicate a .barrier, a gulf, an incapacity. As

Life is limited and hampered by the conditions of its

synthesis with Matter, so Mind is limited and hampered

by the conditions of its synthesis with Life in Matter.

Neither Matter nor Life has iound anything proper to

their own formula which could help to conquer or suffici-

ently expand its limitations; they have been compelled

each to call in a new principle, Matter to call into itself

Life, Life to call into itself Mind. Mind also is not able to

find anything proper to its own formula which can conquer

or sufficiently expand the limitations imposed upon its work-

ings, Mind also has to call in a new principle beyond it-

self, freer than itself and more powerful.
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beyond herself which in him she has released into crea-

tion, so he too conceals a secret beyondhimself which he
in turn must deliver to the light. That is his destiny.

This must necessarilybe so because Mind too is not
the first principle of things and thereforecannot be their
last possibility. As Matter contained Life in itself, con-

tained it as its own secret recessity and had to be deli-
vered of that birth,and as Life contained Mind in itself,
contained it as its own secret necessity and had to be de-
livered of the birth it held, so Mind too contains in itself
thatwhich is beyond itself, contains it as its own secret

necessityand presses to be delivered, it also, of thissupreme
birth.

What is the rational necessity which forbids us to

suppose Mind to be Nature-’s last birthand compels us to

posit something beyond it of which itself is the indica-
tion Y A consideration of the nature and working of men- -

tality supplies us with the answer. For mentality is com-

posed of three principal elements, thought, will and sen-

sation. Sensation may be described as an attempt of divi-
ded consciousness to seize upon its object and enjoy it,
thought as its attempt to seize upon the truth of the ob-
ject and possess it, will as its attempt to seize upon the
potentiality of the object and use it. At least these three
things are such an attempt in their esscntiality, in their
instinct, in their subconscious purpose. But obviously the
attempt is imperfect in its conditions and its surcess; its
very terms indicate a .barrier, a gulf’, an incapacity. As
Life is limited and hampered by the conditions of its
synthesis with Matter, so Mind is limited and hampered
by the conditions of its synthesis with Life in Matter.
Neither Matter nor Life has lound anything proper to
their own formula which could help to conquer or suffici-
ently expand its limitations; they have been compelled
each to call in a new principle, Matter to call into itself
Life, Life to call into itself Mind. Mind also is not able to
find anythingproper toits own formula which can conquer
or suflicientlyexpand the limitations imposed upon itswork-
ings, Mind also has to call in a new principle beyond it-
self, freer than itself and more powerful.
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In other words, Mind does not exhaust the possibili

ties of consciousness and therefore cannot be its last and

highest expression. Mind tries to arrive at Truth and

succeeds only in touching it imperfectly with a veil be-

tween ; there must be in the nature of things a faculty or

principle which sees the Truth unveiled, an eternal facul-

ty of knowledge which corresponds to the eternal fact of

the Truth. There is, says the Veda, such a principle; it

is the Truth-Consciousness which sees the truth direct-

ly and is in possession of it spontaneously. Mind labours

to effect the will in it and succeeds only in accomplishing

partially, with difficulty and insecurely the potentiality

at which it works; there must be a faculty rr principle

of conscious effective force which corresponds to the un-

conscious automatic principle of self-fulfilment in Nature,

and this principle must be sought for in the form of cons-

ciousness that exceeds Mind. Mind, finally, aspires to seize

and enjoy the essential delight-giving quality, the rasa of

things, but it succeeds .nly in attaining to it indirectly,

holding it in an imperfect grasp and enjoying it externally

and fragmentary ; there must be a principle which can

attain directly, hold rightly, enjoy intimately and securely.

There is, says the Veda, an eternal Bliss-consciousness

which corresponds to the eternal rasa or essential delight-

giving quality of all experience and is not limited by the

insecure approximations of the sense in Mind.

If, then, such a deeper principle of consciousness

exists, it must be that and not mind which is the original

and fundamental intention concealed in Nature and which

eventually and somewhere must emerge. But is there

any reason for supposing that it must emerge here and in

Mind, as Mind has emerged in Life and Life in Matter?

We answer in the affirmative because Mind has in itself,

however obscurely, that tendency, that aspiration and,

at bottom, that necessity. There is one law from the

lowest to the highest. Matter, when we examine it closely,

proves to be instinct with the stuff of Life—the vibra-

tions, actions and reactions, attractions and repulsions,

contractions and expansions, the tendencies of combina-
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In other words, Mind does not exhaust the possibili
ties of consciousness and therefore cannot be its last and
highest expression. Mind tries to arrive at Truth and
succeeds only in touching it imperfectly with a veil be-
tween ; there must be in the nature of things a facultyor

principle which sees the Truthunveiled, an eternal facul-
ty of knowledge which corresponds to the eternal fact of
the Truth. There is, says the Veda, such a principle; it
is the Truth-Consciousness which sees the truth direct-
ly and is in possession of it spontaneously. Mind labours
to efiect the will in it and succeeds only in accomplishing
partially, with difliculty and insecurely the potentiality
at which it works; there must be a faculty rr principle
of conscious efiective force which corresponds to the un-

conscious automaticprinciple of self-fulfilment in Nature,
and this principle must be sought for in the form of cons-

ciousness thatexceeds Mind. Mind, finally,aspires toseize
and enjoy the essential delight-giving quality, the rust: of
things,but it succeeds .nly in attaining to it indirectly,
holding it in an imperfect grasp and enjoying it externally
and fragmentarily_;there must be a principle which can

attain directly. hold rightly,enjoy intimatelyand securely.
There is, says the Veda, an eternal Bliss-consciousness
which corresponds to the eternal rasa or essential delight-
giving quality of all e.:perience and is not limited by the

‘ insecure approximations of the sense in Mind.
If, then, such a deeper principle of consciousness

exists, it must be that and not mind which is theoriginal
and fundamental intention concealed in Nature and which
eventually and somewhere must emerge. But is there
any reason for supposing that it must emerge here and in
Mind, as Mind has emerged in Life and Life in Matter?
We answer in the affirmative because Mind has in itself,
however obscurely, that tendency, that aspiration and,
at bottom, that necessity. There is one law from the
lowest to the highest. Matter, when we examine it closely,
proves to be instinct with the stufi of Life—the vibra-
tions, actions and reactions, attractionsand repulsions,
contractions and expansions. the tendencies of combina-
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tion, foiination and giovvlh which arc the very substance

of life; but the visible principle of life can only emerge

when the necessary material conditions have been pre-

pared which will permit it to organise itself in Matter.

So also Life is instinct with the stuff of Mind, abounds

with an unconscious * sensation, will, intelligence, but the

visible principle of Mind can only emerge when the neces-

sary vital conditions have been prepared which will per-

mit it to organise itsel! in living Matter. Mind too is in-

stinct with the stuff of supermind—sympathies, unities,

intuitions, emergences of prcexistent knowledge, inherent

self-effectivities of will which disguise themselves in a men-

tal form; but the visible principle of supermind can only

emerge when the necessary mental conditions are pre-

pared which will permit it to organise itself in man, the

mental living creature.

This necessary preparation is proceeding in human

development as the corresponding preparations were deve-

loped in the lower stages of the evolution,—with the same

gradations, retardations, inequalities; but still it is more

enlightened, increasingly sell-conscious, nearer to a con-

scious sureness. And the very fact that this progress is

attended by kss carefulness in details, less timidity of

error, a less conservative attachment to the step gained

gives us the hope and almost the assurance that when

the new principle emerges it will not be by the creation

of a new and quit'; different type which will leave the

rest of mankind in the same position to it as are the ani-

mals toman, but by the elevation of humanity as a whole

to a higher level. For Man, first among Nature's children,

has shown the capacity to change himself by his own

effort and the conscious aspiration to transcend.

These considerations justify to the reason the idea of

a Mind beyond our mind, but only as a final evolution out

of Matter. The Upanishad, however, enthrones it as the

aheady existing cieator and ruler of Mind; it is a secret

* I use the language of the materialist Haeckel in spite of its para-

doxical form.
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tiou, iounatiou and growth which are the very substance
of life; but the visible principle of life can only emerge
when the necessary material conditions have been pre-
pared which will permit it to organise itself in Matter.
So also Life is instinct with the stufl of Mind, abounds
with an unconscious * sensation, will, intelligence, but ‘the
visible principle of Mind can only emerge when the neces-

‘

sary vital conditions have been prepared which will per-
mit it to organise itself‘ in living Matter. Mind too is in-
stinct with the stuff of super-mind—sympathies,unities,
intuitions, emergenccs of prcexistent knowledge, inherent
self-efiectivities of willwhich disguise themselves in amen-
tal form ; but the visible principle of supermind can only
emerge when the necessary mental conditions are pre-
pared which will permit it to organise itself in man, the
mental living creature.

This necessary preparation is proceeding in human
development as the corresponding preparations-were deve-
loped in the lower stages of the evolution,—withthe same

gradations, retardations, inequalities; but still it is more

enlightened, increasingly self-conscious, nearer to a con-
,

scious sureness. And the very fact that this progress is
attended by lass carcfulness in details, less timidity of
error, a less conservative attachment to the step gained
gives us the hope and almost the assurance that when
the new principle emerges‘ it will not be by the creation
of a new and quite different type which will leave the
rest of mankind in the same position to it as are the ani-
mals to man, but by the elevation of humanity as a whole
to a higher level. For Man, first among N-aturc’s children,
has shown the capacity to change himself by his own

efiort and the conscious aspiiation to transcend.
These considerations justify to the reason the idea of

a Mind beyond our mind, but only as a final evolution out
of Matter. The Upanishad, however, enthrones it as the
already existing creator and ruler of Mind ; it is a secret

' I use the language of the materialist Haeckel in spite of its para-
doxical form.
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principle alieady conscicnt and not merely contained in-

consciently in the very stuff of things. But this is the

natural conclusion—even apart from spiritual experience

—from the nature of thesupramental principle. For it is

at its highest an eternal knowledge, will, bliss and con-

scious being and it is more reasonable to conclude that it

is eternally conscious, though we are not conscious of it,

and the source of the universe, than that it is eternally

inconscient and only becomes conscient in Time as a

result of the universe. Our inconscience of it is no proof

that it is inconscient of us: and yet our incapacity is the

only real basis left for the denial of an eternal Mind

beyond mind superior to its creations and originative of

the cosmos.

All other foundations for the rejection of this ancient

wisdom have disappeared or are disappearing before the

increasing light of modern knowledge.
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principle already conscicnt and not merely contained in-
consciently in the very stufi of things. But this is the
natural conclusion—even apart from spiritual experience
—from the nature of thesupramental principle. For it is
at its highest an eternal knowledge, will, bliss and con-
scious being and it is more reasonable to conclude that it
is eternallyconscious, though we are not conscious of it,
and the source of the universe, than that it is eternally
inconscient and only becomes conscient in Time as a

result of the universe. Our inconscience of it is no proof
that it is inconscient of us : and yet our incapacity is the
only real basis left for the denial of an eternal Mind
beyond mind superior to its creations and originative of
the cosmos.

All other foundations for the rejection of thisancient
wisdom have disappeared or are disappearing before the
increasing light of modern knowledge.
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Hymns of the Atris.

HYMNS TO AGNI.

AGNl, THE DIVINE WILL-FORCE

The name of this flaming godhead, Agni, derives from

a root whose quality of significance is a preeminent force

or intensity whether in state, action, sensation or move-

ment; but the qualities of this essential significance vary.

It means a burning brightness, whence its use for fire; it

means movement and especially a curving or serpentine

movement; it means strength and force, beauty and splen-

dour, leading and preeminence; it developed also certain

emotional values which have perished in Sanscrit, but re-

main in Greek, angry passion on one side, on the other de-

light and love.

The Vedic deity Agni is the first of the Powers, the

pristine and preeminent, that have issued from the vast

and secret Godhead. By conscious force of the Godhead

the worlds have been created and are governed from with-

in by that hidden and inner Control; Agni is the form,

the fire, the forceful heat and flaming will of this Divini-

ty. As a flaming Force of knowledge he dexends to build

up the worlds and seated within them, a secret deity, ini-

tiates movement and action. This divine Conscious Force

contains all the other godheads in itself as the nave of a

wheel contains its spokes. All puissance of action, strength

in the being, beauty of form, splendour of light and know-
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Hymns of theAtris.
T

HYMNS TO AGNI.

AGNI, THE DIVINE WILL-FORCE

The name of this flaminggodbead,Agni. derives from
a root whose quality of significance is a preeminent force
or intensity whether in state, action, sensation or move-

ment; bi1t the qualities of thisessential significance vary.
It means a burning brightness, whence its use for fire; it
means movement and especially a curving or serpentine
movement; it means strength and force, beautyand splen-
dour, leading and preeminence; it developed also certain
emotional values which have perished in Sanscrit, but re-

main in Greek, angry passion on one side, on theotherde-
light and love.

The Vedic deity Agni is the first of the Powers, the
pristine and preeminent, that have issued from the vast
and secret Godhead. By conscious force of the Godhead
the worlds have been created and are governed from with-
in by that hidden and inner Control; Agni is the form,
the fire, the forceful heat and flaming will of this Divini-
ty. As a flaming Force of knowledge he de;cends to build
up the worlds and seated within them, a secret deity, ini-
tiates movement and action. This divine Conscious Force
contains all theother godheads in itself as the nave of a

wheel contains its spokes. All puissance of action,strength
in the being, beautyof form, splendouroflight and know-
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ledge, glory and greatness are the manifestation of Agni.

And when he is entirely delivered and fulfilled out of the

envelope of the world's crookednesses, this deity of flame

and force is revealed as the solar godhead of love and har-

mony and light, Mitra, who leads men towards the Truth.

But in the Vedic cosmos Agni appears first as a front

of divine Force compact of burning heat and light which

forms, assails, enters into, envelops, devours, rebuilds all

things in Matter. He is no random fire; his is a flame of

force instinct with the light of divine knowledge. Agni is

the seer-vill in the universe unerring in all its works.

Whatever be does in his passion and power is guided by

the light of the silent Truth within bim. He is a truth-con-

scious soul, a seer, a priest and a worker,—the immortal

worker in man. His mission is to purify all that he works

upon and to raise up the soul strucrc;ling in Nature from

obscurity to the light, from the strife and the suffering to

love and joy, from the heat and the labour to the peace

and the bliss. He is. then, the Will, the Knowledge-Force

of the Deva; secret inhabitant of Matter and its forms,

visible.and beloved guest of man, it is he that guards the

law of the Truth of things in the apparent aberrations and

confusions of the world. The other e;ods awake with the

Dawn, but Agni wakes a1so in the Night; he keeps his di-

vine vision even in tht darkness where there is neither

moon nor star; the flame of the divine will and knowledge

is visible even in the densest obscurity of inconscient or

half-conscient things. The infallible worker is there even

when we see nowhere the conscious light of the guid-

ing mind.

No sacrifice is possible without Agni. He is at once

the flame on the altar and the priest of the oblation. When

man, awakened from his night, wills to offer his inner

and outer activities to the gods of a truer and higher exis-

tence and so to arise out of mortality into the far-off im-

mortality, his goal and his desire, it is this flame of up-

ward aspiring Force and Will that he must kindle; into

this fire he must cast the sacrifice. For it is this that of-

fers to the gods and brings down in return all spiritual
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ledge, glory and greatness are the manifestation of Agni.
And when he is entirely delivered and fulfilled out of the
envelope of the world's crookednesses. this deity of flame
and force is revealed as the solar godhead of love and har-
mony and light, Mitra, who leads men towards the Truth.

But in the Vedic cosmos Agni appears first as a front
of divine Force comzwact of burning heat and light which
forms, assails. énters into, envelops, devours, rebuilds all
things in Matter. He is no random fire; his is a flame of
force instinct with the light of divine knowledge. Agni is
the seer-x 'ill in the universe unerring in all its works.
VVhatever he does in his passion and power is guided by
the light of the silentTruthwithin him. He is a truth-com
scious soul, a seer, a priest and a worker,—the immortal
worker in man. His mission is to purify all that he works
upon and to raise up the soul striiegling in Nature from
obscurity to the light, from the strife and the suffering to
love and joy, from the heat and the labour to the peace
and the bliss. He is. then. the ‘Will. the Knowledge-Force
of the Deva; secret inhabitant of Matter and its forms,
visibleand beloved guest of man, it is he that guards the
law of the Truthofthingsin theapparent aberrations and
confusions of the world. The other gods awake with the
Dawn, but Agni wakes a'so in the Night; he keeps his di-
vine vision even in the darkness where there is neither
moon nor star; the flame of the divine will and knowledge
is visible even in the densest obscurity of inconscient or

half-conscicnt things. The infallible worker is there even

when we see nowhere the conscious "light of the guid-
ing mind.

No sacrifice is possible without Agni. He is at once

the flame on the altar and thepriest of the oblation. \Vhen
man, awakened from his night, wills to offer his inner
and outer activities to the gods ofa truer and higher exis-
tence and so to arise out of mort.’1lit_v into the far-off im-
mortality, his goal and his desire, it is this flame of up-
ward aspiring Force and ‘Will that he must kindle; into
this fire he must cast the sacrifice. For it IS this thatof-
fers to the gods and brings down in return all spiritual
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riches,—the divine waters, the light, the strength, the rain

of heaven. This calls, this carries the gods to the house

of the sacrifice. Agni is the priest man puts in front as his

spiritual representative (purohita), a Will, a Force great-

er, higher, more infallible than his own doing for him

the works of the sacrifice, purifying the materials of the

oblation, offering them to the gods whom it has sum-

moned to the divine ritual, determining the right order and

season of its works, conducting the progress the march of

the sacrificial development. These and other various func-

tions of the symbolic priesthood, represented in the out-

ward sacrifice by different officiating priests, are discharged

by the single Agni.

Agni is the leader of the sacrifice and protects it in

the great journey against the powers of darkness. The

knowledge and purpose of this divine Puissance can be en-

tirely trusted; he is the friend and lover of the soul and

will not betray it to evil gods. Even for the man sitting

far off in the night, enveloped by the darkness of the hu-

man ignorance, this flame is a light which, when it is per-

fectly kindled and in proportion as it mounts higher and

higher, enlarges itself into the vast light of the Truth.

Flaming upward to heaven to meet the divine Dawn, it

rises through the vital or nervous mid-world and through

our mental skies and enters at last the Paradise of Light,

its own supreme home above where joyous for ever in the

eternal Truth that is the foundation of the sempiternal

Bliss the shining Immortals sit in their celestial sessions

and drink the wine of the infinite beatitude.

It is true that here the light is concealed. Agni, like

other gods, figures here as a child of the universal parents,

Heaven and Earth, Mind and Body. Soul and material

Nature. This earth holds him concealed in her own mater-

iality and does not release him for the conscious works

of the Father. She hides him in all her growths, her

plants, herbs, trees—the forns full of her heats, the ob-

jects that keep for the soul its delights. But at last she

shall yield him up; she is the lower tinder, the mental be-

ing is the upper tindei) by the pressure of the upper on
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riches,-—thedivine waters. the light. the strength,the rain
of heaven. This calls, this carries the gods to the house
of thesacrifice.Agni is the priest man puts in front as his
spiritual representative (purohita), a Will, a Force great-
er. higher, more infallible than his own doing for him
the works of the sacrifice, purifying the materials of the
oblation, offering them to the gods whom it has sum-
moned to thedivine ritual, determining the right order and
season of its works, conducting theprogress the march of
the sacrificialdevelopment. These and other various func-
tions of the symbolic priesthood, represented in the out-
ward sacrificeby differentofiiciatingpriests, are discharged
by the single Agni.

Agni is the leader of the sacrifice and protects it in
the great journey against the powers of darkness. The
knowledge and purpose of this divine Puissance can be en-

tirely trusted: he is the friend and lover of the soul and
will not betray it to evil gods. Even for the man sitting
far off in the night. enveloped by the darkness of the hu-
manignorance, this flame is a light which, when it is per-
fectly kindled and in proportion as it mounts higher and
higher, enlarges itself into the vast light of the Truth.
Flaming upward to heaven to meet the divine Dawn, it
rises through the vital or nervous mid-world and through
our mental skies and enters at last the Paradise of Light,
its own supreme home above where joyous for ever in the
eternal Truth that is the foundation of the sempiternal
Bliss the shining Immortals sit in their celestial sessions
and drink the wine of the infinite beatitude.

It is true thathere the light is concealed. Agni, like
other gods, figures here as a childof theuniversal parents.
Heaven and Earth, Mind and Body. Soul and material
Nature. This earth holds him concealed in her own mater-
iality and does not release him for the conscious works
of the Father. She hides him in all her growths,’ her
plants, herbs. trees—the forms full of her heats, theob-
jects that keep for the soul its delights. But at last she
shall yield him up; she is the lower tinder, the mental be.
ing is the upper tinder; by the pressure of the upper on
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the lower the flame of Agni shall be born. But it is by

pressure, by a sort of churning that he is born. Therefore

he is called the Son of Force.

Even when Agni emerges, he is outwardly obscure in

his workings. He becomes, first, not a pure Will, though

really he is always pure, but a vital Will, the desire of the

Life in us, a smoke-obscured flame, son of our crookedness-

es, a Beast grazing In its pasture, a force of devouring de-

sire that feeds upon earth's growths, tears and ravages all

upon which its feeds and leaves a black and charred line

to mark its path where there was the joy and glory of

earth's woodlands. But in all this there is a work of purifi-

cation, which becomes conscious for the man of sacrifice.

Agni destroys and purifies. His very hunger and desire,

infinite in its scope, prepares the establishment of a high-

er universal order. The smoke of his passion is overcome

and this vital Will, this burning desire in the Life be-

comes the Steed that carries us up to the highest levels,—

the white Steed that gallops in the front of the Dawns.

Delivered from his smoke-enveloped activity he burns

high in our skies, scales the ether of the pure mind and

mounts upon the back of heaven. There on that rarer

levfl its god Trita Aptya takes this high-flaming force

and forges it into a weapon of sharpness that shall des-

troy all evil and ignorance. This Seer-Will becomes the

guardian of the illuminations of knowledge—herds of the

Sun that graze in the pastures of life secure from the Sons

of division and darkness, protected by the warrior force

of the Will that knows. He attains the immortality and

maintains unhurt its law of truth and joy in the human

creature. In the end we overpass all crookednesses of false-

hood and error, emerge from the low and broken and

devious ground to the straight path and the high and open

levels. Will and Knowledge become one; every impulse

of the perfected soul becomes conscious of the essential

truth of its own sell-being, every act fulfils it conscientlv,

joyously, victoriously. Such is the godhead to which the

Vedic Fire exalts the Aryan who does the sacrifice. The

Immortal conquers in the mortal and by x his sacrifice,
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the lower the flame of Agni shall be born. But it is by
pressure, by a sort of churning that he is born. Therefore
he is called the Son of Force.

Even when Agni emerges, he is outwardly obscure in
his workings. He becomes, first, not a pure Wlil, though
really he is always pure, but a vital Will, the desire of the
Life in us, a smoke-obscured flame, son of our crookeduess-
es, a Beast grazing in its pasture, a force of devouring de-
sire that feeds upon earth's growths, tears and ravages all

upon which its feeds and leaves a black and charred line
to mark its path where there was the joy and glory of
earth's woodlands. But in all thisthere is a work of purifi-
cation, which becomes conscious for the man of sacrifice.
Agni destroys and purifies. His very hunger and desire,
infinite in its scope, -prepares theestablishment of a high-
er universal order. The smoke of his passion is overcome

and this vital Will, this burning desire in the Life be-

comes the Steed that carries us up to the highest levels,-
the white Steed that gallops in the front of the Dawns.

Delivered from his smoke-enveloped activityhe burns

high in our skies, scales the ether of the pure mind and
mounts upon the back of heaven. There on that rarer

level its god Trita Aptya takes this high-flaming force
and forges it into a weapon of sharpness that shall des-

troy all eviland ignorance. This Seer-Will becomesthe

guardian of the illuminations of knowledge—herds of the
Sun thatgraze in thepastures of life secure from the Sons
of division and darkness, protected by the warrior force
of the Will that knows. He attains the immortality and
maintains unhurt its law of truth and joy in the human
creature. In theend we overpass all crookednesses of false-
hood and error, emerge from the low and broken and
devious ground to the straight path and thehigh and open
levels. Will and Knowledge become one; every impulse
of the perfected soul becomes conscious of the essential
truth of its own sell-being,every act fulfils it consciently,
joyously, Victoriously. Such is the godhead to which the
Vedic Fire exalts the Aryan who does the sacrifice. The
Immortal conquers in the mortal and by » his sacrifice.
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Man, the thinker, fighter, toiler, becomes a se> r, self-ruler

and king over Nature.

The Veda speaks of this divine Flame in a series

of splendid and opulent images. He is the rapturous priest

of the sacrifice, the God-Will intoxicated with its own

delight, the young sage, the sleepless envoy, the ever-

wakeful flame in the house, the master of our gated dwell-

ing-place, the beloved guest, the lord in the creature, the

seer of the flaming tresses, the divine child, the pure and

virgin God, the invincible warrior, the leader on the path

who marches in front of the human peoples, the immortal

in mortals, the worker established in man by the gods,

the unobstructed in knowledge, the infinite in being, the

vast and flaming sun of the Tiuth, the sustainer of the

sacrifice and discerncr of its steps, the divine perception,

the light, the vision, the firm foundation. Throughout the

Veda it is in the hymns which celebrate this strong and

brilliant deity that we find those which are the most

splendid in poetic colouring, profound in psychological

suggestion and sublime in their mystic intoxication. It is

as if his own flame and cry and light had seized with a

barning ecstasy on the imagination of his poets.

Amid this crowd of poetical images theie are some of

a symbolic character which describe the many births of

the divine Flame. They are recounted with an extraordi-

nary varity. Sometimes he is the child of Heaven, the

Father—Mind or Soul—and of Earth the Mother—Body

or material Nature; sometimes he is the flame born from

these two tinders; sometimes Heaven and Earth are call-

ed his two mothers, when the figure is more explicitly

symbolic of the pure mental and psychical and the physi-

cal consciousness. He is also hymned as the child of the

seven Mothers—for his complete birth is a result of the

manifestation of seven principles which constitute our

conscious existence—three spiritual of the infinite, three

temporal of the finite, and one intermediate—and which

are, respectively, the foundation of the seven worlds. Like

other gods, he is said to be born of the Truth; the Truth

is at once his birthplace and his home. Sometimes it is
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Man, the thinker,fighter, toilcr, becomes a Set 1-, se1_9'.mlcr
and king over Nature.

The Veda speaks of this divine Flame in a series
of splendid and opulent images. He is the rapturous priest
of the sacrifice, the God-Will intoxicated with its own
delight. the young sage, the sleepless envoy, the ever-
wakeful flame in the house, the master of our gated dwell-
ing-piace, the beloved guest, the lord in the creature, the
seer of the flaming tresses, the divine child, the pure and
virgin God, the invinciblewarrior, the leader on the path
who marches in front of the human peoples, the immortal
in mortals, the worker established in man by the gods,
the unobstructed in knowledge, the infinite in being, the
vast and flaming sun of the Truth,the sustainer of the
sacrificeand discerncr of its steps, the divine perception,
the light, the vision, the firm foundation. Throughout the
Veda it is in the hymns which celebrate this strong and
brilliant deity thatwe find those which are the most
splendid in poetic colouring, profound in psychological
suggestion and sublime in their mystic intoxication. It is
as if his own flame and cry and light had seized with a

burning ecstasy on the imagination of his poets.
Amid this crowd of poetical images there are some of

a symbolic character which describe the many birthsof
the divine Flame. They are recounted with an extraordi-
nary varity. Sometimes he is the child of Heaven, the
Father—Mindor Soul—-and of Earth the Mother—Body
or material Nature; sometimcs he is the flame born from
these two tinders ; sometimes Heaven and Earth are call-
ed his two mothers, when the figure is more explicitly
symbolic of the pure mental and psychical and thephysi-
cal consciousness. He is also hymned as the child of the
seven Mothcrs—for his complete birth is a result of the
manifestation of seven principles which constitute our

conscious existence—-three spiritual of the infinite, three
temporal of the finite, and one intermediate—-and which
are, respectively, the foundation of the seven worlds. Like
other gods, he is said to be born of the Truth;theTruth
is at once his birthplaceand his home. Sometimes it is
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said that the Seven Beloved brought him into birth for

the Lord; and here the symbol seems to carry back his

source to that other principle of pure Bliss which is the

original cause of creation. He has one form of the solar

light and flarre, another heavenly in the mind, a third

which dwells in the rivers. Night and Dawn are deliver-

ed of him, the Knowledge and the Ignorance suckle

alternately the divine Child in their successive occupation

of our heavens. And yit again it is Mataricwan, Master

of Life, who has plnnttd him for the gods secret in the

growths of earth, secret in her creatures, man, animal,

and plant, seciet in the mighvy Waters. These Waters are

the seven rivers of the luminous world that descend from

heaven when Indra, the God-Mind, has slain the envelop-

ing Python; they descend full of the light and the

heavenly abundance, instinct with the clarity and the

sweetness, the sweet milk and the butter and the honey.

Agni's birth here from these fostering Cows, these Mothers

of Plenty, is the greatest of his terrestrial births; fos-

tered by them as the swift Mares of Life he grows at once

to his divine greatness, fills all the planes with his vast

and shining limbs and torms their kingdoms in the soul

of man into the in-age of a divine Tiuth.

The variety and flexible use of these images—they are

sometimes employed in a rapid succession in the same

hymn—belongs to a pericd of conscious symbolism in

which the imt'ge has not hardened and crystallised into

the myth but is constantly a figure and a parable whose

sense still lives and is still plastic in the originating ima-

gination.

The actual legends about Agni, the developed para-

bles as distinct from the less elaborate figure, are rare or

non-exisUnt—in remarkable contrast with the wealth of

myth which crowds about the names of Indra and the

Acwins. He participates in the legendary actions of Indra,

the Python-slaying, the lecoveryof the herds, the slay-

ing of the Uasyus; his own activity is universal but

m spite of his supreme greatness or perhaps because of it

he seeks no separate end and claims no primacy over the
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said that the Seven Beloved brought him into birth for
the Lord ; and here the symbol seems to carry back his
source to that other principle of pure Bliss which is the
original cause of creation. He has one form of the solar
light and flarre, another heavenly in the mind,a third
which dwells in the rivers. Night and Dawn are deliver-
ed of him, the Knovilrdge and the Ignorance suckle
alternately the divine Child in their successive occupation
of our heavens. And ytt again it is Mataricwan, Master
of Life, who has planted him for the gods secret in the
growths of earth, secret in her creatures, man, animal,
and plant, secret in themighty Waters. These Waters are
the seven rivers of the luminous world that descend from
heaven when Indra, the God-Mind, has slain the envelop-
ing Python ; they descend full of the light and the
heavenly abundance, instinct with the clarity and the
sweetness, the sweet milk and the butter and the honey.
Agni’s birthhere from these fostering Cows, these Mothers
of Plenty, is the greatest of his terrestrial births; fos-
tered by them as the swift Mares of Lile he grows at once

to his divine greatness, fills all the planes with his vast
and shining limbs and forms their kingdoms in the soul
of man into the image of a divine Truth.

The varietyand flexibleuse of these images--theyare

sometimes employed in a rapid succession in the same

hymn—belongs to a period of conscious symbolism in
which the image has not hardened and crystallised into
the myth but is constantly a figure and a parable whose
sense still lives and is still plastic in the originating ima-
gination.

The actual legends about Agni, the developed para-
bles as distinct from the less elaborate figure, are rare or

non-existrnt—in remarkable contrast with the wealth of
myth which crowds about the names of Indra and the
Acwins. He participates in the legendary actionsof Indra,
the Python-slaying, the recovery of the herds, theslay-
ing of the Dasyus; his own activity is universal but
in spite of his supreme greatness or perhaps becauseof it
he seeks no separate end and claims no primacyover the
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other gods. Ho is content to be a worker for man and

the helpful deities. He is the doer of the great Aryan

work and the pure and sublime mediator between earth

and heaven. Disinterested, sleepless, invincible this di-

vine Will-force works in the world as an universal Soul of

power housed in all beings, Agni Vaiswanara, the greatest,

most powerful, most brilliant and most impersonal of all

the cosmic Deities.

The name, Agni, is translated here Power, Strength,

Will, the God-will, or the Flame according to the context.

The names of the Rishis are also given, wherever neces-

sary, their significant value, as in the first hymn Gavi-

sthira which means the Steadfast in the Light or the

general name Atri. Atri means either the Eater or the

Traveller; Agni himself is the Atri as he is also the Angi-

ras; out of a devouring desire, experience and enjoyment

of the forms of the world he advances to the liberated

truth and delight of the soul in the possession of its infi-

nite existence.

THE FIRST HYMN TO AGNI.

A HYMN OP THE MORNING SACRIFICE.

[ The Rishi hymns the awakening of Agni the Di-

vine Force to conscious action in the coming of the Dawn.

Agni rises towards the luminous Paradise, his goal, fee-

ding on the works of the Discernment which distributes the

gilts and activities of the sacrifice, becomes a pure energy

leading our days and ascends to the Vastness and the
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other gods. He is ccntcnt to be a worker for man and
the helpful deities. He is the doer of the great Aryan
work and the pure and sublime mediator between earth
and heaven. Disinterested, sleepless, invincible this di-
vine Will-force works in theworld as an universal Soul of
power housed in all beings, Agni Vaiswanara, thegreatest,
most powerful, most brilliantand most impersonal of all
the cosmic Deities.

The name, Agni, is translated here Power, Strength,
Will, the God-will, or the Flameaccording to thecontext.
The names of the Rishis are also given, wherever neces-

sary, their significant value, as in the first hymn Gavi-
stbira which means the Steadfast in the Light or the
general name Atri. Atri means either the Eater or the
Traveller; Agni himself is the Atri as he is also the Angi-
ras; out of a devouring desire, experienceand enjoyment
of the forms of the world he advances to the liberated
truth and delight of the soul in the possession of its infi-
nite existence.

THE FIRST HYMN TO AGNI.
 

A HYMN OF THE MORNING SACRIFICE.

[The Rishi hymns the awakening of Agni the Di-
vine Force to conscious action in thecoming of the Dawn.
Agni rises towards the luminous Paradise, his goal, fee-
dingon the worksof the Discernmentwhich distributes the
gifts and activities of the sacrifice,becomes a pure energy
leading our days and ascends to the Vastness and the
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Truth. By the Truth he fashions anew our two firmaments,

the physical and mental consciousness. This is the golden

Affirmation of him in our heavens. J

1. Strength is awake by kindling of the peo-

ples and he fronts the Dawn that comes to him as

the Cow that fosters; like mightinesses that rush up-

ward to their expanding his lustres advancing mount

towards the heavenly level.

2. The Priest of our oblation has awakened

for sacrifice to the gods; with right mentality in him

Strength stands up exalted in our mornings; he is

entirely kindled, red-flushing the mass of him is seen; a

great godhead has been delivered out of the" darkness.

3. When he has uncoiled the long cord of his

hosts, Strength shines pure by the pure herd of the

radiances. 1 For thi goddess who discerns grows in

plenitude and is yoked to her works; he exalted, she

extended supine, he feeds on her with his flames of

the offering.

4. The minds of men who grow in the god-

head move entirely towards the flame of Will even

as all their seeings converge in the Sun that illu.

mines. '*' When two Dawns 3 of opposite forms are

delivered of him, he is born as the White Steed in

front of the days.

1. The Cows of the Dawn. Dakbhina the goddess of

divine discernment, is here a form ol the Dawn herself.

2. That is to say, in^te.id of the groping thoughts of

other men, their mentality tends to convert itselt into a

luminous flime of Will that is knowledge and all their

thoughts become a blaze of direct vision, the rays of the

Sun of Truth. a. Day and Night,—the latter the state

of Ignorance that belongs to our material Nature, the for-

mer the state of illumined Knowledge that belongs to the

divine Mind of which our mentality is a pale and dulled

reflection.
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Truth.By the Truthbe fashions anew our two firmaments,
the physical and mental consciousness. This is the golden
Afiirmationof him in our heavens. ]

1. Strength is awake by kindlingof the peo-
ples and he fronts the Dawn that comes to him as

the Cow that fosters; like mightinesses thatrush up-
ward to their expanding his lustres advancing mount
towards the heavenly level.

2. The Priest of our oblation has awakened
for sacrifice to the gods; with right mentality in him
Strength stands up exalted in our mornings; he is
entirely kindled, red-flushingthemass of him is seen; a

great godheadhas been delivered out of the‘ darkness.
8. When he has uncoiled the long cord of his

hosts, Strength shines pure by the pure herd of the
radiances. 1 For the goddess who discerns grows in
plenitude and is yoked to her works; he exalted, she
extended supine, he feeds on her with his flames of
the offering.

4. The minds of men who grow in the god-
head move entirely towards the flame of Will even

as all their seeings converge in the Sun that illu.
mines. 2 When two Dawns 3 of opposite forms are

delivered of him, he is born as" the White Steed in
front ,9f the days.

 

1. The Cows of the Dawn. l)akshina the goddess of
divine discernment, is here a form of the Dawn herself.

2. That 15 to say, instead of the groping thoughts of
other man, their mentality tends to convert itself into a

luminous flune of Will that is knowledge and all their
thoughts become a blaze of direct vision, the rays of the
Sun ofTruth. 0. Day and Night,—-the latter thestate
of Ignorance that belongs to our niaterial Nature, the for-
mer the state of illumined Knowledge that belongs to the
divine Mind of which our nitntality is a pale and dulled
reflection.
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THE FIRST HYMN TO AGNI. 163

6 Yea, he is born victorious in the front of the

days, a ruddy worker established in the established

delights of things; upholding in house after house

the seven ecstasies 4 Strength has taken his seat as

the Priest of the offering mighty for sacrifice

6. Strength has taken his seat as the Priest

of the- offering mighty for sacrifice in the lap of the

Mother and in that rapturous other world, 5 young

and a seer, standing out in his multitudes, possessed

of the Truth, the upholder of those that do the work;

and also in between he is kindled.

7. Men seek with their obeisances of submis-

sion this illumined Strength that achieves our per-

fection in the progressing sacrifices and is the priest

of their oblation, becau-e he shapes in the power of

the Truth both firmaments of our being. Him they

press into brightness by the clarity, fi the eternal

steed of life's plenitude.

8. Bright, he is rubbed bright, expressed by

the seer, domiciled in his own home 7 and our bene-

ficent guest. The bull of the thousand horns, because

thou hast that force, 8 O Strength, thou precedest

in thy puissance all others.

4. To each principle of our nature there corresponds a

certain divine ecstasy and on each plane, in each body or

house, Agni establishes these ecstasies. 5. The moth r

is Earth, our physical being; the other world is the supra-

me.ital existence; the vital and emotional be ing is the world

in betwe* n. Agni manifests in all of these simultaneously.

6. The clarified butter, yield of the Cow of Light and

symbol of the rich clarity that comes to the mind visited

bytheLight. 7. That is tosay, having taken his place

on the plane of the Truth which is his own proper home.

8. The force of the Truth, the perfect energy that be-

longs to this perfect knowledge.

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

7
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

TI-IE rttzsr HYNN TO AGNI. 163
 

6 Yea, he is born victorious in the front of the
days, a ruddy worker established in the established
delights of things; upholding in house after house
the seven ecstasies 4: Strength has taken his seat as

the Priest of the offering mighty for sacrifice.
6. Strength has taken his seat as the Priest

of the offering mighty for sacrifice in the lap of the
Mother and in that rapturous other world, 5 young
and a seer, standing out in his multitudes, possessed
of theTruth,the upholder of those thatdo the work;
and also in between he is kindled.

7. Men seek with their obeisances of submis-
sion this illumined Strength that achieves our per-
fection in the progressing sacrifices and is the priest
of their oblation, because he shapes in the power of
the Truthboth firmaments of our being. Him they
press into brightness by the clarity, 6 the eternal
steed of life’s plenitude.

8. Bright, he is rubbed bright, expressed by
the seer, domiciled in his own home 7 and our bene-
ficcnt guest. The bull of the thousand horns, because
thou hast that force, 8 0 Strength, thou precedest
in thy puissance all others.

4. To each principle of our nature there corresponds a
certain divine ecstasy and on each plane, in each body or
house, Agni establishestheseecstasies. 5. The moth=r
is Earth, our physical being; the other world is the supra-
mental existence; the vital and emotionalbeing is theworld
in betwei n. Agni manifests in all of these simultaneously.

6. The clarified butter, yield of the Cow of Light and
symbol of the rich clarity that comes to the mind visited
by theLight. 7. That is to say, having taken his place
on the plane of the Truthwhich is his own proper home.

8. The force of the Truth,the perfect energy that le-
longs to this perfect knowledge.
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9. At once, O Strength, thou outstrippest all

others, in whomsoever thou art manifested in all the

glory of thy beauty, desirable, full of body, extended

in light, the beloved guest of the human peoples.

10. To thee, O Strength, O youngest vigour, all

the worlds and their peoples bring from near and bring

from afar their offering. Awake in a man's know-

ledge to that rightmindedness of his happiest state.

A vastness, O Strength, is the great and blissful peace

of thee.

11. Mount today with the lords of the sacrifice,

O luminous Will, thy luminous complete car! Thou

who knowest the wide middle world 9 in all its paths,

bring hither the gods to eat of our oblation.

12. To the Seer, to the Intelligence we have ut-

tered today the word of our adoration, to the Bull

that fertilises the herds; the Steadfast in the Light

by his surrender rises in the flame of Will as in the

heavens to a golden Affirmation manifesting a vast-

ness.

9. The vital or nervous plane in just above our material

earth; through it the gods come to commune with man,

but it is a confused wideness and its paths are many but

intricate and tangled.
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9. At once, 0 Strength, thou outstrippest all
others, in whomsoever thou art manifested in all the
glory of thy beauty,desirable, full of body, extended
in light, the beloved guest of the human peoples .

10. To thee, 0 Strength,0 youngest vigour, all
theworlds and theirpeoples bring from near and bring
from afar their offering. Awake in a man’s know-
ledge to that rightmindedness of his happiest state.
A vastness, 0 Strength,is thegreat and blissful peace
of thee.

11. Mount today with the lords of the sacrifice,
O luminous Will, thy luminous complete car! Thou
who knowest the wide middle world 9 in all its paths,
bring hither the gods to eat of our oblation.

12. To the Seer, to the Intelligence we have ut-
tered today the word of our adoration, to the Bull
that fertilises the herds; the Steadfast in the Light
by his surrender rises in the flame of Will as in the
heavens to a golden Affirmation manifesting a vast-
ness.

9. The vital or nervous plane isjust above our material
earth; through it the gods come to commune with man,
but it is a confused wideness and its paths are many but
intricate and tangled.
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The Secret of the Veda.

CHAPTER XI

We must now pursue this image of the Cow which we

are using as a key to the sense of the Veda, into the striking

Vedic parable or legend of the Angirasa Rishis, on the whcle

the most important of all the Vedic myths.

The Vedic hymns, whatever else they may be, are

throughout an invocation to certain "Aryan" gods, friends

and helpers of man, for ends which are held by the singers,

—or seers, as they call themselves(kavi, r'iski, vipra),—to

be supremely desirable (vara, vdra ). These desirable ends,

these boons of the gods are summed up in the words rayi,

rddhas, which may mean physically wealth or prosperity,

and psychologically a felicity or enjoyment which consists

in the abundance of certain forms of spiritual wealth. Man

contributes as his share of the joint effort the work of the

sacrifice, the Word, the Soma Wine and the gkr'ita or clari-

fied butter. The Gods are born in the sacrifice, they increase

by the Word, the Wine and the Ghrita and in that strength

and in the ecstasy and intoxication of the Wine they accom-

plish the aims of the sacrificer. The chief elements of the

wealth thus acquired are the Cow and the Horse; but there

are also others, hiranya, gold, vira, men or heroes, rath a,

chariots, prajd or apatya, offspring. The very means of the

sacrifice, the fire, the Soma, the ghr'ita, are supplied by the

Gods and they attend the sacrifice as its priests, purifiers, up-

holders, heroes of its warfare,—for there are those who hate

the sacrifice and the Word, attack the sacrificer and tear or

withhold from him the coveted wealth. The chief conditions

of the prosperity so ardently desired are the rising of the
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The Secret of the Veda.

CHAPTER XI

We must now pursue this image of the Cow which we
are using as a key to the sense of the Veda, into the striking
Vedic parable or legend of the Angirasa Risbis, on the whole
the most important of all the Vedic myths.

The Vedic hymns, whatever else they may be, are
throughout an invocation to certain “Aryan" gods, friends
and helpers of man, for ends which are held by the singers,
—or seers, as they call themselves(kiwi, r’i'slu', vipra ),—to
be supremely desirable (mm, mm ). These desirable ends,
these boons of the gods are summed up in the words rayi,
rddhas, which may mean physically wealth or prosperity,
‘and psychologically a felicity or enjoyment which consists
in the abundance of certain forms of spiritual wealth. Man
contributes as his share of the joint effort the work of the
sacrifice, the Word, the Soma Wine and the ghfita or clari-
fied butter. The Gods are born in the sacrifice, they increase
by the Word, the Wine and the Ghrita and in that strength
and in the ecstasy and intoxicationof the Wine theyaccom-
plish the aims of the sacrificer. The chief elements of the
wealth thus acquired are the Cow and the Horse; but there
are also others, hiran'ya, gold, vim, men or heroes, ratha,
chariots, prajd or apatya, oflspring. The very means of the
sacrifice, the fire, the Soma, theghfifa, are supplied by the
Gods and they attend thesacrificeas its priests, purifiers, up-
holders, heroes of its warfare,—for there are those who hate
the sacrifice and the Word, attack the sacrificerand tear or
withhold from him the coveted wealth. The chief conditions
of the prosperity so ardently desired are the rising of the
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Dawn and the Sun and the downpour of the rain of heaven

and of the seven rivers,—physical or mystic,—called in the

Veda the Mighty Ones of heaven. Hut even this prosperity,

thisfuHnesc of cows, horses, gold, men, chariots, offspring,

is not a final end in itself; all this is a means towards the

opening up of the other worlds, the winning of Swar, the

ascent to the solar heavens, the attainment by the path of

the Truth to the- Light and to the heavenly Bliss where-the

mortal arrives at Immortality.

Such is the undoubted substance of the Veda. The ritu-

al and mythological sense which has been given to it from

very ancient times is well known and need not be particula-

rised; in sum, it is the performance of sacrificial worship as

the chief duty of man with a view to the enjoyment.of wealth

here and heaven hereafter. We know also the modern view

of the matter in which the Veda is a worship of the personi-

fied sun, moon, stars, dnwn, wind, rain, fire, sky, rivers and

other deities of Nature, the propitiation of these gods by sa-

crifice, the winning and holding of wealth in this life, chiefly

from human and Dravidian enemies and against hostile de-

mons and mortal plunderers, and after death man's attain-

ment to the Paradise of the gods. We now find, that how-

ever valid these ideas may have been for the vulgar, they

were not the inner sense of the Veda to the seers, the illu-

mined minds (havi, vipra) of the Vedic age. For them these

material objects were symbols of the immaterial; the cows

were the radiances or illuminations of a divine Dawn, the

horses and char'ots were symbols of force and movement, gold

was light, the shining wealth of a divine Sun—the true light,

r'ttam jyotih; both the wealth acquired by the sacrifice and

the sacrifice itself in all their details symbolised man's effort

and his means towards a greater end, the acquisition of im-

mortality. The aspiration of the Vedic seer was the enrich-

ment and expansion of man's being, the birth and the forma-

tion of the godheads in his life-sacrifice, the increase of the

Forte, Truth, Light, Joy of which they are the powers until

through the enlarged and ever-opening worlds of his being

the soul of man rises, sees the divine doors (devtr dv&rah)

swing open to his call and enters into the supreme felicity

of a divine existence beyond heaven and earth. This ascent

is the parable of the Angirasa Rishis.
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Dawn and the Sun and the downpour of the rain of heaven
and of the seven rivers,—physical or mystic,—-called in the
Veda the Mighty Ones of heaven. But even thisprosperity.
this fullnesr of cows, horses, gold, men, chariots, offspring,
is not a final end in itself; all this is a means towards the
opening up of the other worlds, the winning of Swar, the
ascent to the solar heavens, the attainment by the path of
the Truth to theLight and to the heavenly Bliss where-the
mortal arrives at Immortality.

Such is the undoubted substance of the Veda. The ritu-
al and mythological sense which has been given to it from
very ancient times is well known and need not be particula-
rised; in sum, it is the performance of sacrificialworship as
the chief duty of man with aview to the enjoyment.ofwealth
here and heaven hereafter. \Ve know also the modern view
of the matter in which the Veda is a worship of the personi-
fied sun, moon, stars, dawn, wind, rain, fire, sky, rivers and
other deities of Nature. the propitiation of these gods by sa-

crifice, the winning and holdingof wealth in this life, chiefly
from human and Dravidian enemies and against hostile de-
mons and mortal plunderers, and after death man's attain-
ment to the Paradise of the gods. Vi/e now find, thathow-
ever valid these ideas may have been for the vulgar, they
were not the inner sense of the Veda to the Seers, the illu-
mined minds (kavi, vipm) of the Vedic age. For them these
material objects were symbols of the immaterial; the cows

were the radiances or illuminationsof a divine Dawn, the
horses and chariots were symbolsof force and movement,gold
was light, the shining wealth of a divine Sun—-—the true light,
r’:tam jyotih; both the wealth acquired by the sacrifice and
thesacrifice itself in all theirdetails symbolised man's effort
and his means towards a greater end, the acquisition of im-
mortality. The aspiration of the Vedic seer was the enrich-
ment and expansion of man's being,thebirthand the forma-
tion of the godheads in his life-sacrifice, the increase of the
Force, Truth, Light, joy of which they are the powers until
through the enlarged and ever-opening worlds of his being
thesoul of man rises, sees the divine doors (devtr dvdmh)
swing open to his call and enters into the supreme felicity
of a divine existence beyond heaven and earth. This ascent
is the parable of the Angirasa Rishis.
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All the gods are conquerors and givers of the Cow, the

Horse and the divine riches, but it is especially the great dei-

ty Indra who is the hero and fighter in this warfare and who

wins for man the Light aud the Force. Therefore Indra is

constantly addressed as the Master of the herds, gopaii; he

is even imaged as himself the cow and the horse; he is the

good milker whom the Rishi wishes to milk and what he

yields are perfect forms and ultimate thoughts; he is Vrisha-

bha, the Bull of the herds; his is the wealth of cows and hor-

ses which man covets. It is even said in VI. 28 5. " O peo-

ple these that are the cows, they are Indra; it is Indra I de-

sire with my heart and with my mind." This identification

of the cows and Indra is important and we shall have to re-

turn to it, when we deal with Madhuchchandas' hymns to

that deity.

But ordinarily the Rishis image the acquisition of this

wealth as a conquest effected against certain powers, the Das-

yus, sometimes represented as possessing the coveted riches

which have to be ravished from them by violence, sometimes

as stealing them from the Aryan who has then to discover

and recover the lost wealth by the aid of the gods. The Dasyus

who withhold or steal the cows are called the Panis, a word

which seems originally to have meant doers, dealers or traffic-

kers; but this significance is sometimes coloured by its fur-

ther sense of "misers." Their chief is Vala, a demon whose

name signifies probably the circumscriber or "encloser," as

Vritra means the opponent, obstructer or enfolding coverer.

It is easy to suggest, as do the scholars who would read as

much primitive history as possible into the Veda, that the

Panis are the Dravidiansand Vala is their chief or god. But

this sense can only be upheld in isolated passages; in many

hymns it is incompatible with the actual words of the Rishis

and turns into a jumble of gaudy nonsense their images and

figures. We have seen something of this incompatibility al-

ready; it will become clearer to us as we examine more close-

ly the mythus of the lost cows.

Vala dwells in a lair, a hole ( bila ) in the mountains;

Indra and the Angirasn Rishis have to pursue him there and

force him to give up his wealth; for he is Vala of the cows,

valam gomantam. '1 he Panis also are represented as conceal-

ing the stolen herds in a cave of the mountain which is" call-
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All the gods are conquerors and givers of the Cow, the
Horse and the divine riches, but it is especially thegreat dei-
ty Indra who is the hero and fighter in this warfare and who
wins for man the Light and the Force. Therefore Indra is
constantly addressed as the Master of the herds, gopati; he
is even imaged as himself the cow and the horse; he is the
good milker whom the Rishi wishes to milk and what he
yields are perfect forms and ultimate thoughts; he is Vrisha-
bha, the Bull of the herds; his is the wealth of cows and hor-
ses which man covets. It is even said in VI. 28 5. “ O peo-
ple these thatare the cows, they are Indra; it is Indral de-
sire with my heart and with my mind." This identification
of the cows and Indra is important and we shall have to re-

turn to it, when we deal with Madhuchchandas' hymns to
that deity.

But ordinarilythe Rishis image the acquisition of this
wealth as a conquest effected againstcertain powers, the Das-
yus, sometimes represented as possessing the coveted riches
which have to be ravished from themby violence, sometimes
as stealing them from the Aryan who has then to discover
and recover the lost wealth by theaid of thegods. The Dasyus
who withholdor steal the cows are called the Panis, a word
which seems originally to have meantdoers, dealers or traffic-
kers; but this significance is sometimes coloured by its fur-
ther sense of “ misers.” Their chief is Vala, a demon whose
name signifies probably the circumscriber or "encloser," as

Vritra means the opponent, obstructer or enfoldingcoverer.
It is easy to suggest, as do the scholars who would read as

much primitive history as possible into the Veda, that the
Panis are the Dravidiansand Vala istheirchief or god. But
this sense can only be upheld in isolated passages; in many
hymns it is incompatible with theactual words of the Rishis
and turns into a jumble of gaudy nonsense their images and
figures. VVe have seen something of this incompatibilityal-
ready; it will becomeclearer to us as we examine more close-
ly the mythusof the lost cows.

Vala dwells in a lair, a hole (bila)in the mountains;
Indra and the Angiras-‘:1 Rishis have to pursue him there and
force him to give up his wealth; for he is \'ala of the cows,
valam gomantam. '1 he I‘anis also are represented as conceal-

ing the stolen herds in a cave of the mountain which is call-
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ed their concealing prison, vavra, or the pen of the cows,

vraja, or sometimes in a significant phrase, gavyam Hrvam,

literally the cowey wideness or in the other sense of go "the

luminous wideness," the vast wealth of the shining herds.

To recover this lost wealth the sacrifice has to be perfor-

med; the Angirasas or else Brihaspati and the Angirasas

have to chant the true word, themantra; Sarama the heavenly

hound has to find out the cows in the cave of the Panis; In-

dra strong with the Soma wine and the Angirasas, the seers,

his companions, have to follow the track, enter the cave or

violently break open the strong places of the hill, defeat the

Panis and drive upward the delivered herds.

Let us, first, take note of certain features which ought not

to be overlooked when we seek to determine the interpreta-

tion of this parable or this myth. In the first place the le-

gend, however precise in its images, is not yet in the Veda

a simple mythological tradition, but is used with a certain

freedom and fluidity which betrays the significant image be-

hind the sacred tradition. Often it is stripped of the mytholo-

gical aspect and applied to the personal need or aspiration

of the singer. For it is an action of which India is always

capable; although he has done it once for all in the type by

means of the Angirasas, yet he repeats the type continually

even in the present, he is constantly the seeker of the cows,

gaveshan'a, and the restorer of the stolen wealth.

Sometimes we have simply the fact of the stolen cows

and the recovery by Indra without any reference to Sarama

or the Angirasas or the Panis. But it is not always Indra

who recovers the herds. We have for instance a hymn to

Agni, the second of the fifth Mandala, a hymn of the Atris,

in which the singer applies the image of the stolen cows to

himself in a language which clearly betrays its symbolism.

Agni, long repressed in her womb by mother Earfh who is un-

willing to give him to the father Heaven, held and concealed

in her so long as she is compressed into limited form (peshi,)

at length comes to birth when she becomes great and vast

(mahisht) The birth of Agni is associated with a manifesta-

tion or vision of luminous herds. "I beheld afar in a field one

shaping his weapons who wasgolden-tusked and pure-bright

of hue; I give to him the Amrita( the immortal essence, Soma)

in separate parts; what shall they do to me who have not
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ed their concealing prison, mwm. or the pen of the cows,
omja, or sometimes in a significant phrase, gavyam rlrvam,
literally the cowey wideness or in the other sense of go “ the
luminous wideness," the vast wealth of the shining herds.
To recover this lost wealth the sacrifice has to be perfor-
med; the Angirasas or else Brihaspati and the Angirasas
have to chant the true word, themantra; Sarama the heavenly
hound has to find out the cows in the cave of the Panis; In-
dra strong with the Soma wine and the Angirasas, the seers,
his companions, have to follow the track, enter the cave or

violentlybreak open the strong places of the hill, defeat the
Panis and drive upward the delivered herds.

Let us, first, take note ofcertain features which ought not
to be overlooked when we seek to determine the interpreta-
tion of this parable or this myth. In the first place the le-
gend, however precise in its images, is not yet in the Veda
a simple mythological tradition, but is used with a certain
freedom and fluiditywhich betrays the significant image be-
hind the sacred tradition. Often it is stripped of the mytholo-
gical aspect and applied to the personal need or aspiration
of the singer. For it is an action of which Indra is always
capable; although he has done it once for all in the type by
means of the Angirasas, yet he repeats the type continually
even in the present, he is constantly the seeker of the cows,
gaveshau'a, and the restorer of the stolen wealth.

Sometimes we ha.ve simply the fact of the stolen cows
and the recovery by Indra without any reference to Sarama
or the Angirasas or the Panis. But it is not always Indra
who recovers the herds. We have for instance ahymn to
Agni, the second of the fifthMandala, a hymn of the Atris,
in which the singer applies the image of the stolen cows to
himself in a language which clearly betrays its symbolism.
Agni, long repressed in her womb by motherEarthwho is un-

willing to give him to the fatherHeaven, held and concealed
in her so long as she is compressed into limited form (pesIn',)
at lengthcomes to birthwhen she becomes great and vast

(mahishi ) The birthof Agni is associated with a manifesta-
tion or vision of luminous herds. “I beheld afar in a field one

shaping his weapons who wasgolden-tusked and pure-bright
of hue; Igive to him theAmrita( the immortal essence, Soma)
in separate parts; what shall theydo to me whohave not
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Indra and have not the word? I beheld in the field as it

were a happy herd ranging continuously, many, shining;

they seized them not, for he was born; even those (cows)

that were old, become young again." But if these Dasyus

who have not Indra, nor the word, are at present powerless

to seize on the luminous herds, it was otherwise before this

bright and formidable godhead was born. "Who were they

that divorced my strength ( maryakam; my host of men, my

heroes, vIra ) from the cows? for they (my men) had no war-

rior and protector of the kine, Let those who took them

from me, release them; he knows and comes driving to us

the cattle."

What, we may fairly ask, are these shining herds, these

cows who were old and become young again ? Certainly, they

are not physical herds, nor is it any earthly field by the

Yamuna or the Jhelum that is the scene of this splendid vi-

sion of the golden-tusked warrior god and the herds of the

shining cattle. They are the herds either of the physical or

of the divine Dawn and the language suits ill with the for-

mer interpretation; this mystical vision is surely a figure of

the divine illumination. They are radiances that were stolen

by the powers of darkness and are now divinely recovered

not by the god of the physical fire, but by the flaming Force

which was concealed in thelittleness of the material existence

and is now liberated into the clarities of an illumined mental

action.

Indra is not, then, the only god who can break up the

tenebrous cave and restore the lost radiances. There are other

deities to whom various hymns make the attribution of this

great victory. Usha is one of them, the divine Dawn, mo-

ther of these herds. "True with the gods who are true, great

with the gods who are great, sacrificial godhead with the gods

sacrificial, she breaks open the strong places, she gives of

the shining herds; the cows low towards the Dawn!" Agni is

another; sometimes he wars by himself as we have already

seen, sometimes along with Indra—" Yetwo warred over the

cows, O Indra, O Agni" (II. 60. 2.)— or, again, with Soma,

—" O Agni and Soma, that heroic might of yours was made

conscient when ye robbed the Pani of the cows" (I. 95. 3.)

Soma in another passage is associated in this victory with

Indra; " This god born by force stayed, with Indra as his
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Indra and have not the word? I beheld in the field as it
were a happy herd ranging continuously, many, shining-,
they seized them not, for he was born; even those (cows)
that were old, become young again.” But if these Dasyus
who have not Indra, nor the word, are at present powerless
to seize on the luminous herds, it was otherwise before this
bright and formidable godhead Was born. “Who were they
that divorced my strength ( maryakam; my host of men, my
heroes, viva ) from the cows? for they (my men) had no war-

rior and protector of the kine. Let those who took them
from me, release them; he knows and comes driving to us
the cattle."

What, we may fairly ask, are these shining herds, these
cows who were old and becomeyoung again? Certainly, they
are not physical herds, nor is it any earthly field by the
Yamuna or the jhelum that is the scene of this splendid vi-
sion of the golden-tusked warrior god and the herds of the
shining cattle. They are the herds either of the physical or

of thedivine Dawn and the language suits ill with the for-
mer interpretation; thismystical vision is surely a figure of
the divine illumination.They are radiances that were stolen
by the powers of darkness and are now divinely recovered
not by the god of the physical fire, but by the flamingForce
which wasconcealedin thelittlenessof the materialexistence
and is now liberated into theclaritiesof an illuminedmental
action.

Indra is not, then, the only god who can break up the
tenebrouscave and restore thelost radiances. There are other
deities to whom various hymns make the attribution of this
great victory. Usha is one of them, the divine Dawn, mo-

ther of these herds. “ True withthe gods who are true. great
with the gods who are great, sacrificialgodheadwith the gods
sacrificial,she breaks open the strong places, she gives of
the shining herds; the cows low towards the Dawn!" Agni is
another; sometimes he wars by himself as we have already
seen, sometimes along withIndra-—“ Yetwowarred over the
cows, 0 Indra, O Agni "'( II. 60. 2.)—or, again, with Soma.
—“ O Agni and Soma, that heroic might of yours was made
conscient when ye robbed the Pani of the cows" (I. 98. 3.)
Some in another passage is associated in this victory with
Indra; “ This god born by force stayed, with Indra as his
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comrade, the Pani " and performed all the exploits of the

gods warring against the Dasyus ( VI. 44. 22 ). The Acwins

also are credited with the same achievement in VI. 62. 1.,

"Ye two open the doors of the strong pen full of the kine"

and again in I. 112. 18, " O Angiras, (the twin Acwins are

sometimes unified in a single appellation ), ye two take de-

light by the mind and enter first in the opening of the stream

of the cows," where the sense is evidently the liberated, out-

flowing stream or sea of the Light.

Brihaspati is more frequently the hero of this victory.

"Brihaspati, coming first into birth from the great Light in

the supreme ether, seven-mouthed, multiply-born, seven-

rayed, dispelled the darknesses; he with his host that pos-

sess the stubh and the Rik broke Vala into pieces by his cry.

Shouting Brihaspati drove upwards the bright herds that

speed the offering and they lowed in reply," (IV. 50.). And

again in VI. 73. 1 and 3, " Brihaspati who is the hill-breaker,

the first-born, the Angirasa...Brihaspati conquered the trea-

sures (vas&ni), great pens this god won full of the kine."

The Maruts also, singers of the Rik like Brihaspati, are

associate'd, though less directly in this divine action. "He

whom ye foster, O Maruts, shall break open the pen " (VI.

68.8.), and elsewhere we hear of the cows of the Maruts (I.

38.1.) Pushan, the Increaser, a form of the sun-god is also

invoked for the pursuit and recovery of the stolen cattle,

(VI. 54); "Let Pushan follow after our kine, let him pro-

tect our war-steeds...Pushan, go thou after the kine...Let

him drive back to us that which was lost." Even Saraswati

becomes a slayer of the Panis. And in Madhuchchandas*

hymn (I. 11. 5.) we have this striking image, " O lord of the

thunderbolt, thou didst uncover the hole of Vala of the

cows; the gods, unfearing, entered speeding (or putting

forth their force) into thee."

Is there a definite sense in these variations which will

bind them together into a single coherent idea or is it at

random that the Rishis invoke now this and now the other

deity in the search and war for their lost cattle? If we will

consent to take the ideas of the Veda as a whole instead of

bewildering ourselves in the play of separate detail, we shall

find a very simple and sufficient answer. This matter of the lost

herds'is only part of a whole system of connected symbols
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C0m1‘3de. f_h0 Pani " and performed all the exploits of the

Elods warrindg against the Dasyus ( VI. M. 21 ). The Aewins
so are cre ited with the same achievementin VI. 62. 1.,

“ Ye two open the doors of the strong pen full of the kine "

“d 9:694“ 1“ 112- 13, “ 0 Angiras, (the twin Aqwins are

sometimes unified in a single appellation ), ye two take de-
light by the ‘mind and enter firstin the openingof the stream

Elli the Cows, where the senseis evidently the liberated, out-
owing stream or sea of the Light.

¥3Tih3913_¢ti is more frequently the hero of this victory.
" Brihaspati,coining first into birth from the great Light in
the supreme ether, seven-mouthed, multiply-born, seven.

rayedg dispzllled tiheh darknesses; he with his host that pos-
sess t e mi an t e Rik broke Vala into pieces b his c .

‘Shouting Brihaspati drove upwards the bright li)erds :13:
speed the oflering and they lowed in reply,” (IV. 50.). And
again in VI. 78. 1 and 8, “ Brihaspati who is thehill-breaker,
the first-born, the Angirasa...Brihaspati conquered the trea-
sures (vacaui), great pens this god won full of the kine."
The Maruts also, singers of the Rik like Brihaspati, are

associated, though less directly in this divine action. “He
whom ye foster, O Maruts, shall break open the pen " (VI.
88.8.), and elsewhere we hear of thecows of the Maruts (I.
38.1.) Pushan, the Increaser, a form of the sun-god is also
invoked for the pursuit and recovery of the stolen cattle,
(VI. 54) ; “Let Pushan follow after our kine, let him pro-
tect our war-steeds...Pushan, go thou after the kine...Let
him drive back to us that which was lost." Even Saraswati
becomes a slayer of the Panis. And in Madhuchchandas'
hymn (I. ll. 6.) we have this striking image, “ 0 lord of the
thunderbolt, thou didst uncover the hole of Vale of the

cows ; the gods, unfearing, entered speeding (or putting
forth their force) into thee.”

Is there a definite sense in these variations which will
bind them together into a single coherent idea or is it

p

at

random that the Rishis invoke now this and now the other

deity in the search and war for their lost cattle '1’ If we will
consent to take the ideas of the Veda as a whole instead of
bewilderingourselves in the play of separate detail, we shall
find a very simple and sufficientanswer. Thismatterof the lost
herds|is only part of a whole system of connected symbols
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and images. They are recovered by ihe sacrifice and the

fiery god Agni is the flame, the power and the priest of the

sacrifice ;—by the Word, and Brihaspati is the father of the

Word, the Maruts its singers or Brahmas, brahmdno marutah,

Saraswati its inspiration ;—by the Wine, and Soma is the

god of the Wine and the Agwins its seekers, finders, givers,

drinkers. The herds are the herds of Light and the Light

comes by the Dawn and by the sun of whom Pushan is a

form. Finally, Indra is the head of all these gods, lord of

the light, king of the luminous heaven called Swar,—he is,

we say, the luminous or divine Mind; into him all the gods,

enter and take part in his unveiling of the hidde light. We

see therefore that there is a perfect appropriateness in the

attribution of one and the same victory to these different

deities and in Madhuchchandas' image of the gods entering

into Indra for the stroke against Vala. Nothing has been

done at random or in obedience to a confused fluidity of ideas.

The Veda is perfect and beautiful in its coherence and its

unity.

Moreover, the conquest of the Light is only part of the

great action of the Vedic sacrifice. The gods have to win by

it all the boons ( viqvd vdrd ) which are necessary for the

conquest of immortality and the emergence of the hidden

illuminations is only one of these. Force, the Horse, is as

necessary as Light, the Cow; not only must Vala be reached

and the light won from his jealous grasp, but Vritra must be

slain and the waters released; the emergence of the shining

herds means the rising of the Dawn and the Sun; that again

is incomplete without the sacrifice, the fire, the wine. All

these things are different members of one action, sometimes

mentioned separately, sometimes in groups, sometimes to-

gether as if in a single action, a grand total conquest. And

the result of their possession is the revelation of the vast

Truth and the conquest of Swar, the luminous world, called

frequently the wide other world, urumu lokam or simply u

hkam. We must grasp this unity first if we are to understand

the separate introduction of these symbols in the various pas-

sages of the Rig Veda.

Thus in VI. 73 which has already been cited, we find a

brief hymn of three verses in which these symbols are brief-

ly put together in their unity; it might almost be described ai
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and images. They are recovered by the sacrifice and the
fiery god Agni is the flame, the power and the priest of the
sacrifice ;—by the Word, and Brihaspati is the father of the
Word, the Maruts its singers or Brahmas, brahmdno marutah,
Saraswati its inspiration ;—by the Wine, and Soma is the
god of the Wine and the Aqwins its seekers, finders, givers,
drinkers. The herds are the herds of Light and the Light
comes by the Dawn and by the sun of whom Pushan is a
form. Finally, Indra is the head of all these gods, lord of
the light, king of the luminous heaven called Swar,—he is,
we say, the luminous or divine Mind ; into him all thegods,
enter and take partin his unveilingof the hidde light. We
see therefore that there is a perfect appropriateness in the
attribution of one and the same victory to these different
deities and in Madhuchchandas’ image of the gods entering
into Indra for the stroke against Vala. Nothing has been
done at random or in obediencetoaconfusedfluidityof ideas.
The Veda is perfect and beautiful in its coherence and its
unity.

Moreover, the conquest of the Light is onlypart of the
great action of the Vedicsacrifice. The gods have to win by
it all the boons (vie-vat vdrd) which are necessary for the
conquest of immortality and the emergence of the hidden
illuminations is only one of these. Force, the Horse, is as

necessary as Light, the Cow; not only must Vala be reached
and the light won from his jealousgrasp, but Vritra must be
slain and the waters released; the emergence of the shining
herds means the rising of the Dawn and the Sun; that again
is incomplete without the sacrifice, the fire, the wine. All
these things are different membersof one action, sometimes
mentioned separately, sometimes in groups, sometimes to-
gether as if in asingle action, a grand total conquest. And
the result of their possession is the revelation of the vast
Truthand the conquest of Swar, the luminous world, called
frequently thewide other world, norm» :4 lokam or simply as
lakam. We must grasp this unity first if we are to understand
the separate introduction of thesesymbols in the various pas-
sages of the Rig Veda.

Thus in VI. 78 which has already been cited, we find a
brief hymn of three verses in which these symbols are brief-
ly put togetherin their unity; it might almost bedescribedat.
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one of the mnemonic hymns of the Veda which serve to keep

in mind the unity of its sense and its symbolism. "He who

is the hill-breaker, first-born, possessedof the truth, Brihas-

pati, the Angirasa, the giver of the oblation, pervader of

the two worlds, dweller in the heat and light ( of the sun ),

our father, roars aloud as the Bull to the two firmaments.

Brihaspati who for man the voyager has fashioned that other

world in the -calling of the gods, slaying the Vritra-forces

breaks open the cities, conquering foes and overpowering

unfriends in his battles. Brihaspati conquers for him the

treasures, great pens this god wins full of the kine, seeking

the conquest of the world of Siar, unassailable; Brihaspati

slays the Foe by the hymns of illumination ( arkaih )." We

see at once the unity of this many-sided symbolism.

Another passage more mystic in its language brings in

the idea of the dawn and the restoration or new-birth of light

in the sun which are not expressly mentioned in the brief

hymn to Brihaspati. It is in the praise of Soma of which th

opening phrase has already been cited, VI. 44. 22; "This god

born by force stayed with Indra as his comrade the Pani; he it

was wrested from his own unblest father (the divided being)

his weapons of war and his forms of knowledge (mdydk),

he it was made the Dawns glorious in their lord, he it was

created in the Sun the Light within, he it was found the tri-

ple principle ( of immortality ) in heaven in its regions of

splendour (the three worlds of Swar ) and in the tripartite

worlds the hidden immortality (this is the giving of the Am-

rita in separate parts alluded to in the Atris' hymn to Agni,

the threefold offering of the Soma given on the three levels,

trishtt sdnushu, body, life and mind); he it was supported

widely heaven and earth, he it was fashioned the car with

the seven rays; he it was held by his force the ripe yield

(of the madhu orghrita) in the cows, even the fountain of the

ten movements." It certainly seems astonishing to me that

so many acute and eager minds should have read such

hymns as these without realising that they are the sacred po-

ems of symbolists and mystics, not of Nature-worshipping

barbarians or of rude Aryan invaders warring with the civi-

lised and Vedantic Dravidians.

Let us now pass rapidly through certain other passages

in which there is a more scattered collocation of these sym-
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one of the mnemonic hymns of the Veda which serve to keep
in mind the unity of its sense and its symbolism. “He who
is the hill-breaker, first-born, possessed of the truth, Brihas-
pati, the Angirasa, the giver of the oblation, pervader of
the two worlds, dweller in the heat and light ( of the sun ),
our father, roars aloud as the Bull to the two firmaments.
Brihaspati who for man the voyager has fashioned thatother
world in the -calling of the gods, slaying the Vritra-forces
breaks open the cities, conquering foes and overpowering
unfriends in his battles. Brihaspati conquers for him the
treasures, great pens this god wins full of the kine, seeking
the conquest of the world of Siar, unassailable; Brihaspati
slays the Foe by the hymns of illumination( arkaih )." We
see at once the unity of this many-sided symbolism.

Another passage more mystic in its language brings in
the idea of thedawn and the restoration or new-birthof light
in the sun which are not expressly mentiched in the brief
hymn to Brihaspati. It is in the praise of Soma of which th
opening phrase has already been cited, VI. M. 22; “This god
born by force stayed with Indra as his comrade the Pani; heit
was wrested from his own unblest father(the divided being)
his weapons of war and his forms of knowledge ( mdydh),
be it was made the Dawns glorious in their lord, he it was
created in the Sun the Light within, he it was found the tri-
ple principle (of immortality) in heaven in its regions of
splendour (the three worlds of Swar ) and in the tripartite
worlds the hidden immortality ( this is the giving of the Am-
rita in separate parts alluded to in the Atris' hymn to Agni,
the threefold offering of the Soma given on the three levels,
trishu sdnushu, body, life and mind); he it was supported
widely heaven and earth, he it was fashioned the car with
the seven rays; be it was held by his force the ripe yield
(of themadlmorglifita) in the cows, even the fountain of the
ten movements." It certainly seems astonishing to me that
so many acute and eager minds should have read such
hymns as these without realising that they are the sacred po-
ems of symbolists and mystics, not of Nature-worshipping
barbarians or of rude Aryan invaders warring with thecivi-
lised and Vedantic Dravidians.

Let us now pass rapidly through certain other passages
in which there is a more scattered collocation of thesesym-
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bols. First, we find that in this image of the cavern-pen.

in the hill, aselsewhere, the Cow and Horse go together.

We have seen Pushan called upon to seek for the cows and

protect the horses. The two forms of the Aryan's wealth al-

ways at the mercy of marauders? But let us see. "So in

thy ecstasy of the Soma thou didst break open, O hero ( In-

dra ), the pen of the Cow and the Horse, like a city" ( VIII

32. 5.)" Break open for us the thousands of the Cow and the

Horse,'' (VIII. 34). "That which thou holdest, O Indra, the

cow and the Horse ?nd the imperishable enjoyment, confirm

that in the sacrificer and not in the Pani ; he who lies in the

slumber, doing not the work and seeking not the gods, let him

perish by his own impulsions; thereafter confirm perpetu-

ally (in us) the wealth that must increase", (VIII. 97-2.

and 3 ). In another hymn the Panis are said to withhold the

wealth cf cows and horses. Always they are powers who re-

ceive the coveted wealth but do not use it, preferring to slum-

ber, avoiding the divine action ( vrata ), and they are powers

who must perish or be conquered before the wealth can be

securely possessed by the sacrificer. And always the Cow

and the Horse represent a concealed and imprisoned wealth

which has to be uncovered and released by a divine puis-

sance.

With the conquest of the shining herds is also associa-

ted the conquest or the birth or illumination of the Dawn

and the Sun, but this is a point whose significance we shall

have to consider in another chapter. And associated with

the Herds, the Dawn and the Sun are the Waters; for the

slaying of Vritra with the release of the waters and the de-

feat of Vala with the release of the herds are two companion

and not uuconnected myths. In certain passages even, as

in I. 32. 4, the slaying of Vritra is represented as the preli-

minary to the birth of the Sun, the Dawn and Heiven, and

in others the opening of the Hill to the flowing of the Waters.

For the general connection we may note the following pas-

sages: VII. 90. 4, " The Dawns broke forth perfect in their

shining and unhurt; meditating they (the Angirasas ) found

the wide Light; they who desire opened the wideness of the

cows and the waters for them flowed forth from heaven";

I. 72. 8, "By right thought the seven Mighty Ones of heaven

(the seven rivers ) knew the truth and knew the doors of
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bols. First, we find that in this image of the cavern-pen.
in the hill, as elsewhere, the Cow and Horse go together.
We have seen Pushan called upon to seek for the cows and
protect the horses. The two forms of the Aryan's'wealthal.
ways‘ at the mercy of marauders ? But let us see. “ So in
thy ecstasy of the Soma thou didst break open, 0 hero ( In-
dra ), the pen of the Cow and the Horse, like a city" ( VIII
83. 5.)“ Break open for us the thousands of the Cow and the
Horse," (VIII. :4). “ That which thou boldest, O Indra, the
cow and the Horse and the imperishable enjoyment, confirm
that in the sacrificerand not in the Pani ; he who lies in the
slumber,doing not the work and seeking not the gods, let him
perish by his own impulsions; thereafter confirm perpetu-
ally ( in us) the wealth that must increase", (VIII. 9')’. 3.
and 3 ). In another hymn the Panis are said to withhold the
wealth of cows and horses. Always they are powers who re-

ceive the covetedwealthbut do not use it, preferringto slum-
ber, avoiding the divine action (vrata ), and they are powers
who must perish or be conquered before the wealth can be
securely possessed by the sacrificer. And always the Cow
and theHorse represent a concealed and imprisoned wealth
which has to be uncovered and released by a divine puis-
sance.

With the conquest of the shining herds is also associa-
ted the con quest or the birth or illuminationof the Dawn
and the Sun, but this is a point whose significance we shall
have to consider in another chapter. And associated with
the Herds, the Dawn and the Sun are the Waters; for the
slaying of Vritra with the release of the waters and the de-
feat of Valawith the release of the herds are two companion
and not unconnected myths. In certain passages even, as
in I. 32. L, the slaying of Vritra is represented as the preli.
minary to the birth of the Sun, the Dawn and Heaven, and
in others the opening of the Hillto theflowingof the K-Vaters.
For the general connection we may note the followingpas-
sages: VII. 90. 4, “ The Dawns broke forth perfect in their
shining and unhurt; meditating they (the Angirasas) found
the wide Light; they who desire opened the wideness of the
cows and the waters for them flowed forth from heaven";
I. 72. 8, “By right thought the seven Mighty Ones of heaven
(the seven rivers) knew the truth and knew the doors of
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bliss; Sarama found the strong wideness of the cows and by

that the human creature enjoys;" I. 100. 18, of Indra and the

Maruts " He with his shining companions won the field,

wou the Sun, won the waters;" V. 14. 4, of Agni, "Agni,

born, shone out slaying the Dasyus, by the Light the Dark-

ness; he found the cows, the waters and Swar" VI. 60. 2, of

Indra and Agni, " Ye two warred over the cows, the wa-

ters, Swar, the dawns tnat were ravished; O Indra, O Agni,

thou unitest (to us) the regions, Swar, the brilliant dawns,

the waters and the cows;" I. 32. 12, of Indra, "O hero, thou

didst conquer the cow, thou didst ccnquer the Soma; thou

didst loose forth to their flowing the seven rivers."

In the last passage we see Soma coupled with the cows

among the conquests of Indra. Usually the Soma intoxica-

tion is the strength in which Indra conquers the cows; e. g.

III. 43. 7, the Soma "in the intoxication of which thou

didst open up the cowpens;" II. 15. 8, "He, hymned by the

Angirasas, broke Vala and hurled apart the strong places

of the hill; he severed their artificial obstructions; these things

Indra did in the intoxication of the Soma." Sometimes, how-

ever, the working is reversed and it is the Light that brings

the bliss of the Soma wine or they come together as in

I. 62. 5, "Hymned by the Angirasas, O achiever of works,

thou didst open the dawns with ( or by ) the Sun and with

( or by ) the cows the Soma."

Agni is also, like the Soma, an indispensable element

of the sacrifice ar.d therefore we find Agni too included in

these formulas of association, as in VII. 99. 4. "Ye made

that wide other world for (as the goal of)lhe sacrifice, bring-

ing into being the Sun and the Dawn and Agni," and we have

the sameformula in III. 31 with the addition of the Path and

in VII. 44. 3 with the addition of the cow.

From these examples it will appear how closely the dif-

ferent symbols and parables of the Veda are connected with

each other and we shall therefore miss the true road of

interpretation if we treat the legend of the Angirasas and

the Panis as an isolated mythus which we can interpret at

our pleasure without careful regard to its setting in the gene-

ral thought of the Veda and the light that that general thought

casts upon the figured language in which the legend is re-

counted.
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bliss; Sarama found the strong wideness of the cows and by
that thehuman creature enjoys;" I. 100. 18, of Indra and the
Maruts " He with his shining companions won the field,
won the Sun, won the waters;" V. 14. L, of Agni, “Agni,
born, shone out slaying the Dasyus, by the Light the Dark-
ness; he found the cows, the waters and Swar" VI. 60. 3, of
Indra and Agni, “ Ye two warred over the cows, the wa-

ters, Swar, the dawns tnat were ravished; O Indra, O Agni,
thou unitest ( to us) the regions, Swat, thebrilliantdawns,
the waters and thecows;'' 1. 83. 13, of Indra, “O hero, thou
didst conquer the cow, thou didst conquer the Soma; thou
didst loose forth to their flowing the seven rivers."

In the last passage we see Soma coupled with the cows

among the conquests of Indra. Usually the Sonia intoxica-
tion is the strength in which Indra conquers the cows; e. g.
III. 43. 7, the Soma "in the intoxication of which thou
didst open up the cowpens;" II. 15. 8, “He, hymned by the
Angirasas, broke Vale. and hurled apart the strong places
of thebill;be severed theirartificialobstructions; these things
Indra did in the intoxication of the Soma." Sometimes,how-
ever, the working is reversed and it is the Light thatbrings
the blissof the Same. wine or they come together’ as in
I. 62. 5, “Hymned by the Angirasas, O achieverof works,
thou didst open the dawns with ( or by) the Sun and with
( or by ) the cows the Soma."

Agni is also, like the Soma, an indispensable element
of the sacrificeand therefore we find Agni too includedin
these formulas of association, as in VII. 99. 4. “Yemade
that wide other world for (as the goal of)thesacrifice, bring-
ing into beingthe Sun and the Dawn andAgni," and we have
the same formula in III. 31 with the additionof the Pathand
in VII. 44. 3 with the addition of thecow.

From theseexamples it willappear how closely thedif-
ferent symbols and parables of the Veda are connected with
each other and we shall therefore miss the true road of
interpretation if we treat the legend of the Angirasas and
the Panis as an isolated mythus which we can interpret at
our pleasure withoutcareful regard to its setting in the gene-
ral thought of theVeda and the light thatthatgeneral thought
casts upon the figured language in which the legend is re-
counted.
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The Eternal Wisdom.

THE CONQUEST OF THE TRUTH

TO UNDERSTAND THE UNREALITY OF THE EGO.

1 Lire is a journey in the darkness of the night.

2 What is human life? A bubble on a torrent pro-

duced by the rain, which dances and balances itself

gaily on the waves, full of new life. And suddenly it

bursts and disappears leaving no trace to mark here-

after the place that for a few moments it had occu-

pied.

3 Dewdrops fall on the large leaves of a lotus, they

remain there trembling for a brief moment and then

glide one this way and one another way and disap-

4 pear. Such is life.—Life is no more than a drop of

water which shines upon a flower and even as it

sparkles, glides away and disappears, and all our

actions are no more than clouds reflected in a dew-

drop; they are dreams that pass and disappear with

5 the dreamer.—If we dreamed every night the same

thing, it would affect us as much as the objects which

we see every day.

6 The world is a dream and resembles a flower in

bloom which shakes out to all its sides its pollen and

7 then no longer is.—The wcrld is but a dream that

passes and neither happiness nor sorrow are endtir-

1) Panchatantra.—2) Zeisho Aisuho.—3) Sojo Hengo.—4) Ilideyoshi.—

5) Pascal.—0) Minamjto Sanemoto.—7) Firdatisi; "Shali-Namali."
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The Eternal Wisdom.
 

THE CONQUEST OF THE TRUTH

TO UNDERSTAND THE UNREALITY OF THE EGO,

I Li ‘e is a journey in the darkness of the night,
2 What is human life P A bubble on a torrent pro-

duced by the rain, which dances and balances itself
gaily on the waves, full of new life. And suddenly it
bursts and disappears leaving no trace to mark here-
after the place that for a few moments it had occu-

pied.
3 Dewdrops fall on the large leaves of a lotus, they

remain there trembling for a brief moment and then
glide one this way and one another way and disap-

4 pear. Such is lil'e.—Life is no more than a drop of
water which shines upon a flower and even as it
sparkles. glides away and disappears, and all our

actions are no more than clouds reflected in a dew-
drop ; they are dreams that pass and disappear with

5 the dreamer.—If we dreamed every night the same

thing,it would afl'ect us as much as the objects which
we see every day.

6. The world isadrcam and resembles a flower in
bloom which shakes out to all its sides its pollen and

7 then no longer is.—The world is but a dream that
passes and neither happiness nor sorrow are endur-

l) F‘anchatantra.—2)Zeisho Aisuho.—8) Sojo Hengo.—4) Ilideyoshi.—
6) Pascal.—6) Minamoto Sancmoto.—7) Firdailsi; “ Shah-Namah."
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& ing.—And in this world, always a work of Illusion,

men whose intelligence is troubled by desire, greed,

envy and error, are rolled thruugh different states

9 with the idea that these states are real.—Men direct

their gazj upon fugitive appearances and the tran-

sitory brillrance of this world of the senses and they

lend no attention to the immutable Reality which

remains unknown to them.

*

* *

10 Thou hast demanded of me what is this phantasma-

goria of things here aiound us. To toll thee the whole

truth of this matter would take too long; it is a fan-

tastic image which issues from a vast ocean-and then

into that vast ocean it returns.

11 The tranquil lake reflects in the polished mirror of

its waters heaven and the trees and the glittering stars;

approach now and see how the image is changed ; in

place of heaven and the stars it is thyself that thou

seest, for it was thy soul that created the heaven and

the stars reflected in the mirror of the lake. Learn

that all things seem to be in the soul which reflects

them, but they are not the truth and the essence of the

eternal reality. That essence is the Spirit which forms

all things.

12 Everything is but a shadow cast by the mind.

13 All things, simply by reason of our confused subject-

ivity, appear in the forms pf individualisation. If we

could raise ourselves above our confused subjectivity,

the signs of individuality would disappear and there

14 would be no trace of a world of objects.—We can

thus recognise that all phenomena of the world are

only the illusory manifestations cf the mind and have

15 no reality proper to themselves.—Thus Space exists

only in relation to our particularising conscious-

16 ness.--Space is only a mode of particularisation and

8) Bhagavata Purana.—9) Tadcka Shingen.—10) Omar Khayyam.—

11) Anon.-12) A. waghosha.—13) id.-14) id.—U) id.—1(i) id.
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8 ing.—And in this world, always a work of Illusion,
men whose intelligence is troubled by desire, greed,
envy and error, are rolled through difierent states

9 with the idea that these states are rcal.—Men direct
their gaz: upon fugitive appearances and the tran-

sitory brillianceof this world of the senses and they
lend no attention to the immutable Reality which
remains unknown to them.

‘I
an 4:

IO Thou hast demanded of me what is thisphantasma-
goria of things here around us. To tull thee the whole
truth of this matter would take too long ; it is a fan-
tastic image which issues from a vast oceanand then
into that vast ocean it returns.

11 The tranquil lake reflects in the polished mirror of
its waters heaven and the trees and theglittering stars;
approach now and see how the image is changed ; in
place of heaven and the stars it is thyself that thou
secst, for it, was thy soul that created the heaven and
the stars reflected in the mirror of the lake. Learn
that all things seem to be in the soul which reflects
them, but theyare not thetruth and the essence of the
eternal reality. That essence is the Spirit which forms
all things.

12 Everything is but a shadow cast by the mind.
I 3 All things,simply by reason of our confused subject-

ivity, appear in the forms pf individualisation. If we

could raise ourselves above our confused subjectivity.
the signs of individuality would disappear and there

14 would be no trace of a world of objects.—We can

thus recognise that all phenomena of the world are

only the illusory manifestationsof the mind and have
I5 no reality proper to themselves.—ThusSpace exists

only in relation to our particularising conscious-
I6 ness.- -Space is only :1 mode of particular-isation and
 

8) Bhagavata Purana.—-9) Tadeka Shing_en.—-10)Omar Khayyam.—
11) Anon.—l2) Agvaghosha.--13) id. -14) id.—-15) id.—16) id.
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17 has no real self-existence.—All the modes of relative

existence of our phenomenal world are simply created

18 by particularisaticn in the troubled mind.—Although

all things in their metaphysical origin proceed from

the soul one and truly free from all particularisa-

tion, nevertheless by reason of non-illumination there

is produced a subjective mind which becomes cons-

cious of an external world.

*

* *

19 The senses and the mind seek to convince thee, so

vain are they, that they are the end of all things.

The senses and the mind are only instruments and

playthings, behind the feelings and the thoughts,

my brother, there dwells a more puissant master, an

unknown sage; it is called the Self.

20 It is on the blindness of ignorance that is founded

the working which affirms the ego.

21 How vain and unreal, when I reflect, becomes this

ego which I call mine! Yet a little time and behold!

it is dispersed to all the winds and dissolution has

effaced it.

22 The egoist sacrifices everything to his " I," dupe of

an error which makes him lake his personality for

something real and durable and the world of pheno-

mena for a solid entity. Thus life under this form of

unbridled individualism is void of all moral charac-

ter.

2j The thought of the ego occupies enly the man of

unsound understanding, the sage recognises that it

has no foundation; he examines the world rationally

and concludes that all formations of existence are

vain and hasten towards dissolution; alone the Law

remains eternal. When man by his efforts has acquir-

24 ed this knowledge he contemplates the truth.—It is

thus that by the study of principles is produced this

l7;.id—18, id.—19) Nietzsche : Zarathustra.— 20) Sanyutta Nikaya.—

21) Mikado Shuyaku.—22) Schopenhauer.—23) Fo-sbo-hing-tsan-kiag.—

2i) Sankhya Karika.

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

7
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

we erearm. wrsnom. :77
___¢._._____.. _.... __ __.___.,. ._.—.___.j—._.._........____._. —__.—

17 has no real self-existence.—All the modes of relative
existence of our phenomenal world are simply created

18 by particularisaticn in the troubled mind,—Although
all things in their metaphysical origin proceed from
the soul one and truly free from all particularisa-
tion, neverthelessby reason of non-illuminationthere
is produced a subjective mind which becomescons-
cious of an external world.

#-
iii

19 The senses and the mind seek to convince thee, so
vain are they, that they are the end of all things.
The senses and the mind are only instruments and
playthings. Behind the feelings and the thoughts,
my brother, there dwells a more puissant master, an
unknown sage ; it is called the Self.

20 It is on the blindness of ignorance that is founded
the working which affirms the ego.

21 How vain and unreal, when I l’t"flt‘ClI,becomes this
ego which I call mine! Yet a little time and behold!
it is dispersed to all the winds and dissolution has
efiaced it.

22 The egoist sacrificeseverythingto his “ I,” dupe of
an error which makes him take his personality for
something real and durable and the world of pheno-
mena for a solid entity. Thus life under this form of
unbridled individualism is void of all moral charac-
ter.

25 The thought of the ego occupits cnly the man of
unsound understamding, the sage recognises that it
has no foundation; he examines the world rationally
and concludes that all formations of existence are

vain and hasten towards dissolution ; alone theLaw
remains eternal. When man by his efforts has acquir-

24 edthis knowledge he conteniplates the truth.—It is
thus that by the study of principles is produced this

17,‘-id—l8, id.—19) Nietzsche : Zarathustra.—20) Sanyutta Nikaya.—
21) Mikado Shuyaku.—22) Schopenhauer.—28)F0-sho-hing-tsan-king.-
2&) Saukhyn Karika.
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science which consists in saying, "I am not that;

this is not mine; this is not myself,"—a science de-

finitive, pure from all kind of doubt, a science ab-

solute and unique.

25 The body, the sensations, the perception, the res-

pective differentiations and the mental consciousness

26 aien.it the self.—The body is the name of a succes-

sion of changes ; it is with the body as with a river

in which you see the same form, but the waves change

every moment and other and new waves take the

27 place of those that preceded them.—The body is

like a bubbling on the surface of water; sensation is

like its form; perception resembles a mirage; con-

28 sciousness is like a hallucination.—Regard incessantly

this body as the bespangled chariot of a kin^; it

gladdens the simpleton but not the wise, dazzles the

fool but not the sage.

29 Rely on nothing that thy senses perceive; all that

thou seest, hearest, fcclcst; is like a deceiving dream.

30 Terrestrial things are not the truth, but semblances

of truth.

'.26) Vivekinanda.— £8) Udanavarga.— 29) Minamoto Sanemoto.—30)Her-

mes.
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25

26

27

28

29

30

" Ann"

science which consists in saying, “I am not that;
this is not mine ; this is not myself,"‘—-a science de-
finitive, pure from all kind of doubt. a science ab-
solute and unique.

The body, the sensations, the perception, the res-

pective differentiationsandthe mental consciousness
are mt the self.—The body is the name of a succes-

sion of changes ; it is with the body as with a river
in which you see the same form, but thewaves change
every moment and other and new waves take the
place of those that preceded them.—The body is
like a bubbling on the surface of water; sensation is
like its form ; perception resembles a mirage ; con-

sciousness is like a hallucination.—Regard incessantly
this body as the bespangled chariot of a king; it
gladdens the simpleton but not the wise, dazzles the
fool but not the sage.

Rely on nothing that thy senses perceive; all that
thou seest, hearest, feelcst; is like a deceiving dream.

Terrestrial things are not the truth, but scmblances
of truth,

 

26) Vivek-znanda.— 28) Udanavarga.-29) Minamoto sanernoto.-30)Her.
mes.
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REVIEW.

SOUTH INDIAN BRONZES •

The discovery of Oriental Art by the aesthetic mind

of Europe is one of the most significant intellectual phe-

nomena.of the times. It is one element of a general change

which has been coming more and more rapidly over the

mentality of the human race and promises to culminate

in the century to which we belong. This change began

with the discovery of Eastern thought and the revolt of

Europe against the limitations of the Graeco-Roman and

the Christian ideals which had for some centuries united

in an uneasy combination to give a new form to her

mentality and type of life. The change, whose real na-

ture could not be distinguished so long as the field wai

occupied by th~ battle between Science and Religion, now

more and more reveals itself as an attempt of humanity to

recover its lost soul. Long overlaid by the life of the intel-

lect and the vital desires, distorted and blinded by a de-

vout religious obscurantism thesoul in humanity seems at

last to be resurgent and insurgent. The desire to live, think,

act, create from a greater depth in oneself, to know the

Unknown, to express with sincerity all that is expressible

of the Infinite, this is the trend of humanity's future, A

philosophy, a literature, an Art, a society which shall

correspond to that which is deepest and highest in man

•By O. C. Gangoly. Published by the Indian Society of Oriental Arts,

Calcutta. Sold by Thacker, Spink and Co. Calcutta, and I uzacand q0

43, Great Russell Street, London.'
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SOUTH INDIAN BRONZES ‘

The discovery of Oriental Art by the aestheticmind
of Europe is one of the most significant intellectual phe-
nomena_of the times. It is one element of a general change
which has been coming more and more rapidly over the
mentality of the human race and promises to culminate
in the century to which we belong. This change began
with the discovery of Eastern thought and the revolt of
Europe against the limitations of the Graeco-Roman and
the Christian ideals which had for some centuries united
in an uneasy combination to give a new form to her
mentality and type of life. The change, whose real na-

ture could not be distinguished so long as the field was

occupied by thebattle between Science and Religion, now

more and more reveals itself as an attempt of humanity to
recover its lost soul. Long overlaid by the life of the intel-
lect and the vital desires, distorted and blinded by a de-
vout religiousobscurantism thesoul in humanity seems at
last to be resurgent and insurgent. The desire to live, think,
act, create from a greater depth in oneself, to know the
Unknown. to express with sincerity all that is expressible
of the Infinite, this is the trend of humanity's future. A
philosophy, a literature, an Art, a society which shall
correspond to that which is deepest and highest in man

  

‘By 0. C. Gangoly. Published by the Indian Society of Oriental A.-13'
Calcutta. Sold by Thaclcer,Spin): and Co. Calcutta, and I uzacand Co
63, Great Russell Street, London. '
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and realise something more than the satisfaction of the

senses, the desire of the vital parts, and the expediencies

and efficiencies recognised by the intellect without ex-

cluding these necessary elements, these are the things

humanity is turning to seek, though in the midst of a

chaotic groping, uncertainty and confusion.

At such a juncture the value of Eastern Thought and

Eastern Art to.the world is altogether incalculable. For

their greatness is that they have never yet fallen away

from the ancient truth, the truth of the Soul; they have

not gone out of the Father's house to live on the husks of

the sense and the life and the body ; they have always

3een in the mind and body only instruments for the ex-

pression of that which is deeper and greater than its in-

struments. Even intellect and emotion had for them only

a secondary value. Not to imitate Nature but to reveal

that which she has hidden, to find significative forms

which shall embody for us what her too obvious and fa-

miliar symbols conceal, has been the aim of the greatest

Art, the Art of prehistoric antiquity and of those coun-

tries and ages whose culture has been faithful to the ori-

ginal truth of the Spirit. Greek culture, on the other

hand, deviated on a path which led away from this truth

to the obvious and external reality of the senses. The

Greeks sought to use the forms of N;iture as they saw and

observed it, slightly idealised, a little uplifted, with a

reproduction of her best achievement and not, like modem

realism, of her deformities and failures; and though they

at first used this form to express an ideal, it was bound in

the end to turn to the simple service of the intellect and

the senses. Medieval Art attempted to return to a deeper

motive; but great as were its achievements, they dwelt

in a certain dim obscurity, an unillumined mystery which

contrasts strongly with the light of deepi r knowledge that

informs the artistic work of the East. We havo now

throughout the world a search, an attempt on vaiious lines

to discover some principle of significant form in Art which

shall escape from the obvious and external and combine

delight with profundity, the power of a more searching
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and realise somethingmore than the satisfactionof the
senses. the desire of the vital parts, and the expediencies
and efliciencies recognised by the intellect without ex-

cluding these necessary elements, these are the things
humanity is -turning to seek, though in the midst of a

chaotic groping, uncertainty and confusion.
At such a juncture the valueof Eastern Thought and

Eastern Art to.the world is altogether incalculable. For
their greatness is that they have never yet fallen away
from the ancient truth, the truth of the Soul ; they have
not gone out of the Father'shouse to live on the huslrs of
the sense and the life and the body ; they have always
seen in the mind and. body only instruments for the ex-

pression of that which is deeper and greater than its in-
struments. Even intellrct and emotion had for them only
a secondary value. Not to imitate Nature but to reveal
that which she has hidden, to find significative forms
which shall embody for us what her too obvious and fa-
miliar symbols conceal, has been the aim of the greatest
Art, the Art of prehistoric antiquity and of those coun-
tries and ages whose culture has been faithful to the ori-
ginal truth of the Spirit. Greek culture, on the other
hand, deviated on a path which led away from this truth
to the obvious and external reality of the senses. The
Greeks sought to use the forms of Nature as they saw and
observed it, slightly idealised, a little uplifted, with a

reproduction of her best achievementand not, like modem
realism, of her deformities and failures ; and though they
at first used this form to express an ideal-, it was bound in
the end to turn to the simple service of the intellect and
the senses. Medieval Art attempted to return to a deeper
motive; but great as were its achievements, they dwelt
in a certain dim obscurity,an unillumined mystery which
contrasts strongly with the light of decpc r knowledge that
informs the artistic work of the East. We have now

throughouttheworld a search, an attempt on various lines
to discover some principleof significant form in Art which
shall escape from the obvious and external and combine
delight with profundity, the power of a more searching
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knowledge with the depth of suggestion, emotion, and ec-

stasy which are the very breath of aesthetic creation. The

search has led to many extravagances and cannot be said

to have been as yet successful, but it may be regarded as

a sure sign and precursor of a new and greater age of hu-

man achievement.

The Oriental art recognised in Europe has been prin-

cipally that of Ch'na and Japan. It is only recently that

the aesthetic mind of the West has begun to open to the

greatness of Indian creation in this field or at least to those

elements of it which are most characteristic and Dear the

stamp of the ancient spiritual greatness. Indian Architec-

ture has indeed been always admired, but chiefly in the

productions of the Indo-Saracenic school which in spite of

their extraordinary delicacy and beauty have not the old-

world greatness and power of thii best Hindu, Jain and

Buddhistic work. But Indian sculpture and painting have

till recently been scouUd as barbarous and inartistic,

and for this reason, that they have, more than any other

Oriental work, deliberately remained in the extreme of the

ancient symbolic conception of the plastic Arts and there-

fore most entirely offended the rational and imitative eye

which is Europe's inheritance from the Hellene. It is a

curious sign of the gulf between the two conceptions that

an European writer will almost always fix for praise pre-

cisely on those Indian sculptures which are farthest away

from the Indian tradition,—as for instance the somewhat

vulgar productions of the Gandhara or bastard '"iraeco-

Indian school or certain statues which come nearest to a

faithful imitation of natural forms but are void of inspir-

ation and profound suggestion.

Recently, however, the efforts of Mr. Havell and the

work of the new school of Indian artists have brought about

or at least commenced something like a revolution in the

aesthetic standpoint of Western critics. Competent minds

have turned their attention to Indian work and assigned

it a high place in the artistic creation of the East and even

the average European writer has been partly compelled to

understand that Indian statuaiy and Indian painting have
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knowledgewiththedepthof suggestion, emotion, and ec-

stasy which are the very breathof aestheticcreation. The
search has led to many extravagances and cannot be said
to have been as yet successful, but it may be regarded as

a sure sign and precursor of a new and greater age of hu.
man achievement.

The Oriental art recognised in Europe has beenprin-
cipally thatof Ch'na and japan. It is only recently that
the aestheticmind of the West has begun to open to the
greatness of Indian creation in thisfield or at least to those
elements of it which are most characteristicand bear the
stamp of the ancient spiritual greatness. Indian Architec-
ture has indeed been always admired, but chiefly in the
productions of the Indo-Saracenicschool which in spite of
their extraordinary delicacy and beautyhave not the old-
world greatness and power of the best Hindu, Jain and
Buddhisticwork. But Indian sculpture and painting have
till recently been scouted as barbarous and inartistic,
and for this reason, that they have, more than any other
Oriental work, deliberatelyremained in theextreme of the
ancient symbolic conception of the plastic Arts and there-
fore most entirely offended the rational and imitative eye
which is-Europe's inheritance from the Hellcne. It is a

curious sign of the gulf between the two conceptions that
an European writer will almost always fix for praise pre-
cisely on those Indian sculptures which are farthest away
from the Indian tradition,—as for instance the somewhat
vulgar productions of the Gandhara or bastard "uraeco-
Indian school or certain statues which come nearest to a

faithful imitation of natural forms but are void of inspir-
ation and profound suggestion.

Recently, however, the efiorts of Mr. Havell and the
workof thenew school of Indian artists have brought about
or at least commenced something like a revolution in the
aestheticstandpoint of Western critics. Competent minds
have turned their attention to Indian work and assigned
it a high place in the artistic creation of the East and even
the average European writer has been partly compelled to
understand that Indian statuary and Indian painting have
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canons of their own and cannot be judged either by a

Hellenistic or a realistic standard. More salutary'still, the

mind of the educated Indian has received a useful shock

and may perhaps now be lifted out of the hideous banali-

ty of unaesthetic taste into which it had fallen. What-

ever benefits the laudable and well-meaning efforts of Eng-

lish educationists may have bestowed on this country, it

is certain that," aided by the inrush of the vulgar, the me-

chanical and the commonplace from the commercial

West, they have succeeded in entirely vulgarising the

mind and the soul of the Indian people. Its innate aud

instinctive artistic taste has disappeared; the eye and the

aesthetic sense have not been so much corrupted as killed.

What more flagrant sign of this debacle could there be

than the fact that all educated India hailed the paintings

of Raja Ravi Varma, an incompetent imitation of the worst

European styles, as the glory of a new dawn and that hide-

ous and glaring reproductions of them still adorn its dwell-

ings? A rebirth of Indian taste supporting a new Indian

Art which shall inspire itself with the old spirit while

seeking for fresh forms is now, however, possible and it is

certainly a great desideratum for the future. For nothing

can be more helpful towards the discovery of that which

we are now vaguely seeking, a new Art which shall no

longer labour to imitate Nature but strive rather to find

fresh significant forms for the expression of the Self.

It is necessary to this end that the wealth of their an-

cient Art should be brought before the eyes oi' the people,

and it is gratifying to fi/id that an increasing amount of

pioneer work is being done in this respect, although still

all too scanty. The book before us, Mr. O.C. Gangoly's

South Indian Bronzes, must rank as one of the best of them

all. Southern India, less ravaged than the North by the

invader and the Vandal and profiting by the historic dis-

placement of the centre of Indian culture southward,

teems with artistic treasures. Mr. Gangoly's book gives

us, in an opulent collection of nearly a hundred fine plates

preceded by five chapters of letterpress, one side of the

artistic work of the South,—its bronzes chiefly represent-

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

7
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

182. “ ARYA”

u-.  

canons of their own and cannot be judged either by a

Hellenistic or a realistic standard. More salutary'still,the
mind of the educated Indian has received a useful shock
and may perhaps now be lifted out of the hideous banali-
ty of unaesthetic taste into which it‘ had fallen. What-
ever benefitsthe laudable and well-meaningefforts of Eng-
lish educationists may have bestowed on this country, it
is certain that,‘aided by the inrush of the vulgar, the me-

chanical and the commonplace from the commercial
West, they have succeeded in entirely vulgarising the
mind and the soul of the Indian people. Its innate and
instinctive artistic taste has disappeared; the eye and the
aestheticsense have not been so much corrupted as killed.
What more flagrant sign of thisdebacle could there be
than the fact thatall educated India hailed the paintings
of Raja Ravi Varma,an incompetent imitation of theworst

European styles. as the glory of a new dawn and thathide-
ous‘ and glaring reproductionsof them still adorn its dwell-
lings? A rebirthof Indian taste supporting a new Indian
Art which shall inspire itself with the old spirit while
seeking for fresh forms is now, however, possible and it is
certainly a great desideratum for the future. For nothing
can be more helpful towards the discovery of that which
we are now vaguely seeking, a new Art which shall no

longer labour to imitate Nature but strive rather to find
fresh significant forms for the expression of the Self.

It is necessary to this end that the wealth of theiran-

cient Art should be brought before the eyes of the people,
and it is gratifying to find that an increasing amount of
pioneer work is being done in this respect, although still
all too scanty. The book before us, Mr. O.C. Gangoly's
South Indian Bronzes, must rank as one of thebestofthem
all. Southern India, less ravaged than the North by the
invader and the Vandal and profiting by the historic dis-
placement of the centre of Indian culture southward,
teems with artistic treasures. Mr. Gangoly's book gives
us, in an opulent collection of nearly a hundred fine plates
preceded by five chapters of letterpress, one side of the
artistic work of the South,—its bronzes chiefly represent-
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ing the gods and devotees of the Siiva religion,—for the

Saiva religion has been as productive of sublime and

suggestive work in the plastic arts as has been the Vaish-

nava all over India of great, profound and passionate

poetry. This book is a sumptuous production and almost

as perfect as any work of the kind can be in the present

state of our knowledge.

There are certain minor defects which we feel bound

to point out to the author. The work abounds with use-

ful quotations from unprinted Sanskrit works on the rules

and conventions of the sculptural Ait, works attributed to

Agastya and others; but their value is somewhat lessened

by the chaotic system of transliteration which Mr. Gan-

goly has adopted. He is writing for all India and Europe

as well; why then adopt the Bengali solecism which ne-

glects the distinction between the b and the v of the Sans-

krit alphabet or that still more ugly and irrational lreak

by which some in Bengal insist on substituting for the

aspirate bhthe English vl Even in these errors the writer is

not consistent; he represents the Sanskiit v sometimes by

b and sometimes by v, and bh indifferently by v, vh or bh.

Such vagaries are disconcerting and cffend against the

sense of order and accuracy. It is always difficult to read

Sanskrit in the Roman alphabet which is entirely unsuit-

ed to that language, but this kind of system or want of

system turns the difficulty almost into an impossibility.

We hope that in the important woiks which he promises

us on Pallava Sculpture and South Indian Sculptures Mr.

Gangoly will remedy this imperfection of detail.

The first chapter of the letterpress deals with the

legendary origins of South Indian art. It is interesting

and valuable, but there are some staitlingly confident

statements against which our critical sense protests. For

instance, "it is beyond doubt that the two divisions of the

country indicated by the Vindhya ranges were occupied

by people essentially different in blood and tempera-

ment." Surely the important theories which hold the whole

Indian race to be Dravidian in blood or, without assign-

ing either an " Aryan " cr " non-Aryan" origin, believe
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ing the gods and devotees of the Saiva religion,--for the
Saiva religion has been as productive of sublime and
suggestive work in the plastic arts as has been theVaish-
nava all over India of great, profound and passionate
poetry. This book is a sumptuous production and almost
as perfect as any work of the kind can be in the present
state of our knowledge.

There are certain minor defects which we feel bound
to point out to the author. The work abounds with use-

ful quotations from unprinted Sanskrit works on the rules
and conventions of the sculptural Art, works attributed to
Agastya and others; but their value is somewhat lessened
by the chaotic system of transliteration which Mr. Gan-
goly has adopted. He isvwriting for all India and Europe
as well; why then adopt the Bengali solecism which ne-

glects thedistinction betweenthe b and the v of the Sans-
krit alphabet or thatstill more ugly and irrational freak
by which some in Bengal insist on substituting for the
aspirate bh the Eu glish -0? Even in theseerrors thewriter is
not consistent; he represents the Sanskrit v sometimes by
b and sometimes by v, and bh indifiercntly by v, vh or bh.
Such vagaries are disconcerting and oflend against the
sense of order and accuracy. It is always difiicult to read
Sanskrit in the Roman alphabet which is entirely unsuit-
ed to that language, but this kind of system or want of
system turns the difficulty almost into an impossib.lity.
We hope that in the important workswhich he promises
us on Pallava Sculpture and South Indian Sculptures Mr.
Gangoly will remedy this imperfection of detail.

The first chapter of the letterpress deals with the
legendary origins of South Indian art. It is interesting
and valuable, but there are some startlingly confident
statements against which our critical sense protests. For
instance, "it is beyonddoubt that the two divisions of the
country indicated by the Vindhyaranges were occupied
by people essentially different in blood and tempera-
rnent.”Surely the important theorieswhich hold thewhole
Indian race to be Dravidian in blood or, without assign-
ing either an " Aryan ” er " non-Aryan " origin, believe
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it to b? honngen ou,—omitting SDms islmler typ°s on

the southern coast And the Mongoloid races of the Hima-

laya,—cannot be so lightly dismissed. The question is full

of doubt and obscurity. The one thing that seems fairily

established is that there were at least two types of culture

in ancient India, the "Aryan" occupying the Punjab and

Northern and Central India, Afghanistan and perhaps

Persia and distinguished in its cult by the symbols of the

Sun, the Fire and the Soma sacrifice, and the un- Aryan

occupying the East, South and West, the nature of which

it is quite impossible to restore fro n the scattered hints

which are all we possess.

Again we are astonished to i bserve that Ml Gangoly

seems to accept the traditional attribution of the so-called

Agastya Shastras to the Vedic Rishi of that name. The

quotations from these books are in classical Sanskrit of

a fairly modern type, certainly later than the pre-Chris-

tian era though Mr. Gangoly on quite insufficient grounds

puts them before Baddha. It is impossible to believe that

they are the work of the Rishi, husband of Lopamudra, who

composed the great body of hymns in an archaic tongue

that close the first Mandala of the Rig Veda. Nor can we ac-

cept the astonishing identification of the Puranic Prajapa-

ti, Kashyapa, progenitor of creatures, with the father of

the Kanada who founded the Vaisheshika philosophy.

It distresses us to see Indian inquirers with their great

opportunities simply following in the path of certain Euro-

pean scholars, accepting and adding to their unstable

fantasies, their huge superstructures founded on weak and

scattered evidence and their imaginative " history" of our

prehistoric ages. There is bitter and sounder work to be

done and Indians can do it admirably as Mr. Gangoly him-

self has shown in this book; fortherest of the work where

he has not to indulge in these obiter dicta, is admirable

and flawless. There is a sobriety and reserve, a solidity of

statement and a sort of sparing exhaustiveness which

make it quite thu best work of the kind we have yet come

across. The chapteis on the Shilpashastra and the review

of the distribution of Saivaite and other work in Southern
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it to b: homogen;-ous—omitting some islinier typ~"s on

the southern coast and the Mongoloid races of the Hima-
laya,—cannot be so lightly dismissed. The question is full
of doubt and obscurity. The one thing that seems fairily
established is thatthere were at least two types of culture
in ancient India, the “ Aryan" occupying the Punjab and
Northern and_ Central India, Afghanistan and perhaps
Persia and distinguished in its cult by the symbols of the
Sun, the Fire and the Soma sacrifice, and the un- Aryan
occupying the East, South and West, the nature of which
it is quite impossible to restore fro n the scattered hints
which are all we possess.

Again we are astonished to observe that Mr. Gangoly
seems to accept the traditional attribution. of the so-called
Agastya Shastras to the Vedic Rishi of that name. The
quotations from these books are in classical Sanskrit of
a fairly modern type, certainly later than the pre-Chris-
tian era though Mr. Gangolyon quite insuflicient grounds
puts them before Buddha. It is impossible to believethat
theyare thework of theRishi, husband of Lopamudra, who
composed the great body of hymns in an archaic tongue
thatclose the first Mandalaof the Rig Veda. Nor can we ac-

cept the astonishing identificationofthePuranic Prajapa-
ti, Kashyapa, progenitor of creatures, with the fatherof
the lianada who founded the Vaisheshika philosophy.
It distresses us to see Indian inquirers with their great
opportunities simply following in the path of certain Euro-
pean scholars, accepting and adding to their unstable
fantasies, their huge superstructures founded on weak and
scattered cvizlence and their imaginative“ history" of our

prehistoric ages. There is better and sounder work to be
done and Indianscan do it admirablyas Mr. Gangolyhim-
self has shown in this book; for therest of the work where
he has not to indulge in these obitcr dicta, is admirable
and flawless. There is a sobriety and reserve, a solidity of
statement and .1 sort of sparing exhaustivencss which
make it quite the best work of the kind we have yet come

across. The chapters on the Shilpashastraand the review
of the distribution of Saivaite and otherwork in Southern
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India aie extremely interesting and well-written and the

last brief chapter of criticism is perfect both in what it

says and what it refrains from saying.

Mr. Gangoli's collection of plates, 94 in number,

illustrate Southern work in bronze in all its range. It opens

with a fine Kalasanhara and a number of Dancing Shivasi

the characteristic image of the Shaivite art, and contains

a great variety of figures; there are among them some

beautiful images of famous Shaivite bhaktas. A few ex-

amples of Vaishnava ast are also given. In a collection

so ample and so representative it is obvious that there

must be a good deal of work which falls considerably be-

low the best, but the general impression is that of a mass of

powerful, striking and inspired creations. And throughout

there is that dominant note which distinguishes Indian art

lrom any other whether of the Occident or of the Orient.

All characteristic Oriental art indeed seeks to go beyond

the emotions and the senses; a Japanese landscape of snow

and hill is as much an image of the soul as a Buddha or

a flame-haired spirit of the thunderbolt. Nature will not

see herself there as in a mirror, but rather herself trans-

formed into something wonderfully not herself which is

yet her own deeper reality. But still there is a difference,

and it seems to lie in this that other Oriental art, even

though it goes beyond the external, usually remains in the

cosmic, in the limits of Prakiiti, but here there is a perpe-

tual reaching beyond into something absolute, infinite,

supernatural, the very ecstasy of the Divine. Even in work

not of the best finish or most living inspiration there is

this touch which bives it a greatness beyond its actual

achievement; rarely indeed does the statuary fall into mere

technique or descend entirely into thelphysical and exter-

nal.

It is this tendency, as the author well explains, which

causes and in a sense justifies the recoil and incomprehen-

sion of the average Occidental mind; for it comes to Art

with a demand for the satisfaction of the senses, the hu-

man emotions, the imagination moving among familiar

things. It does not ask for a god or for a symbol of the be •
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India are extremely interesting and well-written and the
last brief chapter of criticism is perfect both in what it
says and what it refrains from saying.

Mr. Gangoli's collection of plates, 94 in number.
illustrateSouthernwork in bronze in all its range. It opens
with a fine Kalasanhara and a number of Dancing Shivas.
the characteristic image of the Shaivite art, andcontains

'

a great variety of figures; there are among them some

beautiful images of famous Shaivite bhaktas. A few ex-

amples of Vaishnava art are also given. In a collection
so ample and so representative it is obvious that there
must be a good deal of work which falls considerably be-
low the best, but the general impression is thatof a massof
powerful, striking and inspired creations. And throughout
there is thatdominant note which distinguishes Indianart
from any other whether of the Occident or of the Orient.
All characteristicOriental art indeed seeks to go beyond
theemotions and the senses; ajapanese landscape of snow

and hill is as much an image of the soul as a Buddha or

a flame-haired spirit of the thunderbolt. Nature will not
see herself there as in a mirror, but rather herself trans-
formed into something wonderfully not herself which is
yet her own deeper reality. But still there is a diflerence,
and it seems to lie in this that other Oriental art, even

though it goes beyond the external, usually remains in the
cosmic, in the limits of Prakriti,but here there is a perpe-
tual reaching beyond into something absolute, infinite,
supernatural, the very ecstasy of the Divine. Even in work
not of the best fimsh or most living inspiration there is
this touch which gives it a greatncss beyond its actual
achievement; mrelyindeed does thestatuary fall into mere

technique or descend entirely into the!physical and exter-
nal.

It is this tendency,as the authorwell explains, which
causes and in a sense justifies the recoil and incomprehen-
sion of the average Occidental mind; for it comes to Art
with a demand for the satisfaction of the senses, the hu-
man emotions, the imagination moving among familiar
things. It does not ask for a god or for a symbolof the be -
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yond, but for a human figure admirably done with fidelity

to Nature and the suggestion of some feeling or idea well

within the normal range of human experience. The Indian

artist deliberately ignores all these demands. His techni-

que is perfect enough; he uses sculptural line with a consum-

mate mastery, often with an incomparable charm, grace

and tenderness. The rhythm and movement of his figures

have a life and power and perfection which we prefer to the

more intellectual and less intuitive symmetries and group-

ings of the European styles. But these bodies are not,

when we look close at them, bronze representations of hu-

man flesh and human life, but forms of divine life, embodi-

ments of the gods. The human type is exceeded, and if

sometimes one more subtly and psychically beautiful re-

places it, at others all mere physical beauty is contempt-

uously disregarded.

What these aitists strive always to express is the soul

and those pure and absolute states cf the mind and heart

in which the soul manifests its essential being void of all

that is petty, transient, disturbed and restless. In their hu-

man figures it is almost always devotion that is manifested;

for this in the Shaiva and Vishnava religions is the pure

state of the soul turned towards God. The power of the

artist is extraordinary. Not only the face, the eyes, the pose

but the whole body and every curve and every detail aid

in the effect and seem to be concentrated into the essence

of absolute adoration, submission, ecstasy, love, tenderness

which is the Indian idea of bhakti. These aie not figures

of devotees, but of the very personality of devotion. Yet

while the Indian mind is seized and penetrated to the

very roots of its being by this living and embodied ecstasy,

it is quite possible that the Occidental, not trained in the

same spiritual culture, would miss almost entiiely the mean-

ing of the image and might only see a man praying.

The reason becomes evident when we study the

images of the gods. These deities arc far removed indeed

from the Greek and the Christian conceptions; they do

not live in the world at all, but in themselves, in the in-

finite. The form is, as it were, a wave in which the whole
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yond, but for a human figure admirably done with fidelity
to Nature and the suggestion of some feeling or idea well
within the normal range of human experience.The Indian
artist deliberately ignores all these demands. His techni-
que is perfcct enough-, he uses sculptural line witha consum-

mate mastery, often with an incomparable charm, grace
and tenderness. The rhythm and movement of his figures
have a lifeand power and perfection which we prefer to the
more intellectual and less intuitive symmetries and group-
ings of the European styles. But these bodies are not,
when we look close at them, bronze representations of hu-
man flesh and human life, but forms of divine life, embodi-
ments of the gods. The human type is exceeded, and if
sometimes one more subtly and psychically beautiful rc-

places it, at others all mere physical beauty is contempt-
uously disregarded. ‘

What these artists strive always to express is the soul
and those pure and absolute states cf the mind and heart
in which the soul manifests its essential being void of all
that is petty, transient,disturbed and restless. In their hu-
man figures it is almost alwaysdevotion thatis manifested;
for this in the Shaiva and Vishnava religions is thepure
state of the soul turned towards God. The power of the
artist is extraordinary. Not only the face, theeyes, the pose
but the whole body and every curve and every detail aid
in the effect and seem to be concentrated into the essence

of absolute adoration, submission, ecstasy, love, tenderness
which is the Indian idea of bhakti. These are not figures
of devotees, but of the very personality of devotion. Yet
while the Indian mind is seized and penetrated to the
very roots of its being by this living and embodied ecstasy,
it is quite possible that the Occidental, not trained in the
same spiritual culture, would miss almost entirely themean-

ing of the image and might only see a man praying.
The reason becomes evident when_we study the"

images of the gods. These deities are far removed indeed
from the Greek and the Christian conceptions ; theydo
not live in the world at all, but in themselves, in the in-
finite. The form is, as it were, a wave in which the whole
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ocean of being expresses itself. The significance varies;

sometimes it is unfathomable thought, sometimes the

self-restraint of infinite power, sometimes the self-contain-

ed oceanic surge of divine life and energy, sometimes the

absolute immortal ecstasy. But always one has to look not

at the form, but through and into it to see that which has

seized and informed it. The appeal of this art is in fact

to the human soul for communion with the divine Soul

and not merely to the understanding, the imagination and

the sensuous eye. It is a sacred and hieratic art, expres-

sive of the profound thought of Indian philosophy and

the deep passion of Indian worship. It seeks to render to

the soul that can feel and the eye that can see the extreme

values of the suprasensuous.

And yet there is a certain difference one notes which

distinguishes most of these southern bronzes from the

sublime and majestic stone sculptures of the earlier pe-

riods. It is the note of lyrism in the form, the motive of

life, grace, rhythm. To use the terms of Indian philoso-

phy, most art expresses the play of Prakriti ; Buddhistic

art in its most characteristic forms expresses the absolute

repose of the Purusha; Hindu art tends to combine the

Purusha and Prakriti in one image. But in the earlier

stone sculptures it is the sublime repose, tranquil power,

majestic concentration of the Deity which the whole

image principally represents even in poses expressive of

violent movement; the movement is self-contained, sub-

ordinated to the repose. We find the same motive in some

of these bronzes, notably in the wonderful majestically

self-possessed thought and power of the Kalasamhara

image of Shiva (Plate I); but lor the most part it is life

and rhythm that predominate in the form even when

there is no actual suggestion of movement. This is the

motive of the Natarajan, the Dancing Shiva, which seems

to us to strike the dominant note of this art; the self-

absorbed concentration, the motionless peace and joy are

within, outside is the whole mad bliss of the cosmic move-

ment. But even other figures that stand or sit seem often

to represent only pauses of the dance; often the thought
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ocean of being expresses itself. The significance varies;
sometimes it is unfathomable thought, sometimes the
self-restraint of infinite power, sometimes theself-contain-
ed oceanic surge of divine life and energy, sometimes the
absolute immortal ecstasy. But always one has to look not
at the form, but through and into it to see thatwhich has
seized and informed it. The appeal of this art is in fact
to the human soul for communion with the divine Soul
and not merely to theunderstanding. the imagination and
the sensuous eye. It is a sacred and hieratic art, expres-
sive of the profound thought of Indian philosophy and
the deep passion of Indian worship. It seeks to render to
the soul that can feel and the eye that can see the extreme
values of the suprasensuous.

And yet there is a certain difference one notes which
distinguishes most of these southern bronzes from the
sublime and majestic stone sculptures of the earlier pe-
riods. It is the note of lyrism in the form, the motive of
life, grace, rhythm. To use the terms of Indian philoso-
phy. most art expresses the play of Prakriti ; Buddhistic
art in its most characteristic forms expresses the absolute
repose of the Purusha; Hindu art tends to combine the
Purusha and Prakriti in one image. But in the earlier
stone sculptures it is the sublime repose, tranquil power,
majestic concentration of the Deity which the whole
image principally represents even in poses expressive of
violent movement; the movement is self-contained, sub-
ordinated to the repose. We find the same motive in some

of these bronzes, notably in the wonderful majestically
self-possessed thought and power of the Kalasamhara
image of Shiva (Plate I) ; but for the most part it is life
and rhythm that predominate in the form even when
there is no actual suggestion of movement. This is the
motive of the Natarajan, the Dancing Shiva, which seems

tons to strike the dominant note of thisart; the self.
absorbed concentration, the motionless peace and joy are

within.outside is the whole mad bliss of thecosmic move-

ment. But even other figures that stand or sit seem often
to represent only pauses of the dance ; often the thought
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and repose are concentrated in the head and face, the

body is quick with potential movement. This art seems

to us to reflect in bronze the lyrical outburst of the Shaivite

and Vaishnava devotional literature while the older sculp-

ture had the inspiration of the spiritual epos of the Bud-

dha or else reflects in stone the sublimity of the Upani-

shads. The aim of a renascent Indian Art must be to re-

cover the essence of these great motives and to add the

freedom and variety of the soul's self-expression in the

coming age when man's search after the Infinite need no

longer be restricted to given types or led along one or two

great paths, but may at last be suffered to answer with a

joyous flexibility the many-sided call of the secret Mystery

behind Life to its children.
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and. repose are concentrated in the head and face. the
body is quick with potential movement. This art seems

to usto reflect in bronze the lyricaloutburst of theShaivite
and Vaishnava devotional literature while the older sculp-
ture had the inspiration of the spiritual epos of the Bud-
dha or else reflects in stone the sublimity of the Upani-
shads. The aim of a renascent Indian Art must be to re-

cover the essence of these great motives and to add the
freedom and variety of the soul's self-expression in the
coming age when man's search after the Infinite need no

longer berestricted to given types or led along one or two

great paths, but may at last he suflered to answer with a

joyous flexibilitythemany-sided call of the secret Mystery
behind Life to its children.
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The Ideal of Human Unity.

ii

The whole process of Nature depends on a balancing

and a constant tendency to harmony-between two poles

of life, the individual whom the whole or aggregate nou-

rishes and the aggregate which the individual helps to

constitute. Human life forms no exception to the rule.

Therefore the perfection of human life must involve in it-

self the unaccomplished harmony between these two poles

of our existence, the individual and the social aggregate.

The perfect society will be that which most entirely fa-

vours the perfection of the individual; the perfection of

the individual will be incomplete if it does not help to-

wards the perfect state of the social aggregate to which

he belongs and eventually to that of the largest possible

human aggregate, the whole of a united humanity.

For the gradual process of Nature introduces a

complication which prevents the individual from standing

in a pure and direct relation to the totality of mankind.

Between himself and it there erect themselves partly as

aids, partly as barriers to the final unity the lesser aggre-

gates which it has been necessary to form in the progres-

sive stages of human culture. For the obstacles of Space,

the difficulties of organisation and the limitations of the

human heart and brain have necessitated the formation

first of small, then of larger and yet larger aggregates so

that he may be gradually trained by a progressive ap-

proach to universality. The family, the commune, the

clan, or tribe, the class, the city state or congeries of

tribes, the nation, the empire are so many stadia in this

progress and constant enlargement. If the smaller aggre-

gates were destroyed as soon as the larger are successfully

formed, this graduation would result in no complexity;

but Nature does not follow this course. She seldom de-

stroys entirely the types she has once made or only de-
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The Ideal of Human Unity.
II

The whole process of Nature depends on a balancing
and a constant tendenc to harmony'be-tweentwo poles
of life, the individual whom the whole or aggregate nou-
rishes and the aggregate which the individual helps to
constitute. Human life forms no exception to the rule.
Therefore the perfection of human life must involve in it-
self the unaccomplished harmony between these two poles
of our existence, the individual and the social aggregate.
The perfect Society will be that which most entirely fa-
vours the perfection of the individual; the perfection of
the individual will be incomplete if it does not help to-
wards the perfect state of the social aggregate to which
he belongs and eventually to that of the largest possible
human aggregate, the whole of a united humanity.

For the gradual process of Nature introduces a

complication which prevents the individual from standing
in a pure and direct relation to the totality of mankind.
Between himself and it there erect themselves partly as
aids, partly as barriers to the final unity the lesser aggre-
gates which it has been necessary to form in the rogres-
sive stages of human culture. For the obstacles 0 Space,
the diflicultiesof organisation and the limitations of the
human heart and brain have necessitated the formation
first of small, then of larger and yet larger aggregates so
that he may be gradually trained by a progressive ap-
proach to universality. The family, the commune, the
clan, or tribe, the class, the city state or congeries of
tribes, the nation, the empire are so many stadia in this
progress and constant enlargement. If the smaller aggre-
gates were destroyed as soon as the larger are successfully
formed, this graduation would result in no complexit ;
but Nature does not follow this course. She seldom e-

stroys entirely the types she has once made or only de-
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stroys that for which there is no longer any utility ; the

rest she keeps in order to serve her need or her passion for

variety, richness, multiformity and only effaces the divi-

ding lines or modifies the characteristics and relations suffi-

ciently to allow of the larger unity she is creating. There-

fore at every step humanity is confronted with various

problems which arise not only from the difficulty of ac-

cord between the individual and the aggregate but be-

tween the smaller integralities and that which now en-

spheres them all.

History has preserved for us scattered instances of this

travail, instances of failure and success which are full of

nstruction. We see the struggle towards the aggregation of

tribes among the Semitic nations, Jew and Arab, surmount-

ed in the one after a scission into two kingdoms which

remained a permanent source of weakness to the Jewish

nation, overcome only temporarily in the other by the

sudden unifying force of Islam. We see the failure of

clan life to combine into an organised national existence

in the Celtic races, a failure entire in Ireland and Scot-

land and only surmounted through the crushing out of

clan life by a foreign rule and culture, overcome only at

the last moment in Wales. We see the failure of the city

states and small regional peoples to fuse themselves in the

history of Greece, the signal success of a similar struggle

of Nature in the,development of Roman Italy. The whole

past of India for the last two thousand years and more

has been the attempt, unavailing in spite of many approxi-

mations to success, to overcome the centrifugal tendency

of an extraordinary number and variety of disparate ele-

ments, the family, the commune, the clan, the caste, the

small regional state or people, the large linguistic unit,

the religious community, the nation within the nation.

We may perhaps say that here Nature tried an experi-

ment of unparallelled complexity and potential richness

accumulating all possible difficulties in order to arrive at

the most opulent result. But in the end the problem

proved insoluble or, at least, was not solved and Nature

had to resort to her usual dens ex machina denouement, the

instrumentality of a foreign rule.

But even when the nation is sufficiently organised,—

the largest unit yet successfully developed by Nature,—en-

tire unity is not always achieved. If no other element of

discord remain, yet the conflict of classes is always pos-

sible. And the phenomenon leads us to another rule of

this gradual development of Nature in human life which
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.9  

stroys that for which there is no longer any utility ; the
rest she keeps in order to serve her need or her passion for
variety, richness, multiformity and only efiaces the divi-
ding lines or modifies thecharacteristicsand relationssulfi-
ciently to allow of the larger unity she is creating. There-
fore at every step humanity is confronted with various
problems which arise not only from the difficulty of ac-

cord between the individual and the aggregate but be-
tween the smaller integralities and that which now en-

spheres them all.
History has preserved for us scattered instances of this

travail, instances of failure and success which are full of
nstruction. We see thestruggle towards theaggregation of

tribesamong theSemitic nations, Jew "and Arab, surmount-
ed in the one after a scission into two kingdoms which
remained a permanent source of weakness to the Jewish
nation, overcome only temporarily in the other by the
sudden unifying force of Islam. We see the failure of
clan life to combine into an organised national existence
in the Celtic races, a failure entire in Ireland and Scot-
land and only surmounted through the crushing out of
clan life by a foreign rule and culture, overcome only at
the last moment in Wales. We see the failure of thecity
states and small regional peoples to fuse themselves in the
history of Greece, the signal success of a similar struggle
of Nature in the_development of Roman Italy. The whole

past of India for the last two thousand ears and more
as been theattempt. unavailingin spite 0 many approxi-

mations to success; to overcome the centrifugal tendency
of an extraordinary number and variety of disparate ele-
ments, the family,the commune, the clan, the caste, the
small regional state or people, the large linguistic unit,
the religious community, the nation within the nation.
We may p.:l'i"la.pS say that here Nature tried an experi-
ment of unparallelled complexity and potential richness
accumulating all possible difficulties in order to arrive at
the most opulent result. But in the end the problem
proved insoluble or, at least, was not solved and Nature
had to resort to her usual deus ex machinadenouement, the
instrumentality of a foreign rule.

But even when the nation is sufficiently organised,-
the largest unit yet successfullydeveloped by Nature,-em
tire unity is not always achieved. If no other element of
discord remain, yet the conflict of classes is always pos-
sible. And the phenomenon leads us to another rule of
this gradual development of Nature in human life which
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THE IDEAL OF HUMAN UNITV. igi

we shall find of very considerable importance when we

come to the question of a realisable human unity. The

perfection of the individual in a perfected society or even-

tually in a perfected humanity—understanding perfection

always in a relative and progressive sense—is the inevit-

able aim of Nature. But the progress of all the individuals

in a society does not proceed pari passu, with an equal

and equable march. Some advance, others remain station-

ary—absolutely or relatively,—others fall back. Consequent-

ly, the emergence of a dominant class is inevitable within

the aggregate itself, just as between the aggiegates the

emergence of dominant nations is inevitable. That class

will predominate which develops most perfectly the type

Nature needs at the time for her progress or, it may be, for

her retrogression. If she demands power and strength of

character, a dominant aristocracy emerges; if knowledge

and science, a dominant literary or savant class; if practical

ability, ingenuity, economy and efficient organisation, a

dominant bourgeoisie or Vaishya class, usually with the law-

yer at the head; if diffusion of general well-being and organi-

sationof toil, then even the domination of an artisan class

js not impossible.

But this phenomenon, whether of dominant classes or

dominant nations, can never be more than a temporary

necessity; for the final aim of Natuie in.human life can-

not be the exploitation of the many by the few or even of

the few by the many, can never be the perfection ot some

at the cost of the submergence and subjection of the bulk

of humanity; these can only be transient devices. There-

fore we see that such dominations bear always in them the

seed of their own destruction. They must pass either by

the ejection or destruction of the exploiting element or

else by a fusion and equalisation. We see in Europe and

America that the dominant Brahmin and the dominant

Kshatriya have been either abolished or are on the point of

subsidence into equality with the general mass. Two rigidly

separate classes alone remain, the dominant propertied

class and the labourer, and all the most significant move-

ments of the day have for their purpose the abolition of

this last superiority. In this persistent tendency Europe

has obeyed one great law of Nature's progressive march,

her trend towards a final equality. Absolute equality, in-

deed, may not be possible, as indeed absolute uniformity is

both impossible and utterly undesirable; but a funda-

mental equality which will render the play of difference

inoffensive is essential to any true perfectibility of the

human race.
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we shall find of very considerable importance when we

come to the question of a realisable human_ unity. The
perfection of the individual in a perfected society or even-

tually in a perfected humanity—understanding perfection
always in a relative and progressive sense—is the inevit-
able aim of Nature. But the progress of all the individuals
in a society does not proceed pan‘ passu, with an equal
and equable march. Some advance, others remain station-
ary-—abso1utelyor relatively,——othersfall back.Consequent-
ly, the emergence of a dominant class is inevitable within
the aggregate itself, just as between the aggregates the
emergence of dominant nations is inevitable. That class
will predominate which develops most perfectly the type
Nature needs at thetime for her progress or, it may be, for
her retrogression. If she demands power and strength of
character, a dominant afistocracy emerges; if knowledge
and science, a dominant literary or savant class; if practical
ability, ingenuity, economy and eflicient organisatioma
dominant bourgeoisieor Vaishyaclass,usuallywiththe law-
yer at thehead; if diffusionof general well-beingand organi-
sationof toil, theneven the domination of an artisan class
is not impossible.

But this phenomenon, whether of dominant classes or
dominant nations, can never be more than a temporary
necessity; for the final aim of Nature in.human life can-
not be the exploitation of the many by the few or even of
the few by the many, can never be the perfection of some
at the cost of the submergence and subjection of the bulk
of humanity; these can only be transient devices. There-
fore we see thatsuch dorninations bear always in them the
seed of their own destruction. They must pass either by
the ejection or destruction of the exploiting element or
else by a fusion and equalisation. We see in Europe and
America that the dominant Brahmin and the dominant
Kshatriya have been either abolished or are on the point of
subsidence into equality withthegeneral mass. Two rigidly
separate classes alone remain, the dominant propertied
class and the labourer, and all the most significant move-

ments of the day have for their purpose the abolition of
this last superiority. In this persistent tendency Europe
has obeyedone great law of Nature’s progressive march,
her trend towards a final equality. Absolute equality, in-
deed, may not be possible, as indeed absolute uniformity is
both impossible and utterly undesirable ; but a funda-
mental equality which will render the play of difierence
inoflensive is essential to any true perfectibility of the
human race.
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Therefore, the peiiect counsel for a dominant minori-

ty is always to recognise in good time the right hour for

its abdication and for the imparting of its ideals, qualities,

culture, experience to the rest of the aggregate or to as

much of it as is prepared for that progress. Where this is

done, the social aggregate advances normally and without

disruption or serious wound or malady; otherwise a dis-

ordered progress is imposed upon it, for Nature will not

suffer human egoism to baffle for ever her fixed intention

and necessity. Where the dominant classes successfully

avoid her demand upon them, the worst of destinies is

likely to overtake the social aggregate,—as in India where

the final refusal of the Brahmin and Kshatriya class to

call up the bulk of the nation so far as possible to their

level, their fixing of an unbridgeable gulf of superiority

between themselves and the re5t of society has been a

main cause of eventual decline and degeneracy. For where

her aims are frustrated, Nature inevitably withdraws her

force from the offending unit till she has brought in and

used other and external means to reduce the obstacle to a

nullity.

But even if the unity within is made as perfect as

social, administrative and cultural michineiy can make it,

the question of the individual still remains. For these

social units or aggregates ate not like the human body in

which the component cells are capable of no separate life

apart from the aggregate. The human individual tends to

exist in himself and to exceed the limits of the family, the

clan, the class, the nation; and, even, that self-sufficiency

on one side, that universality on the other are the essen-

tial elements of his perfection. Therefore, just as the sys-

tems of social aggregation which depend on the domina-

tion of a class or classes over others, must change or dis-

solve, so the social aggregates which stand in the way of

this pertcction of the individual and seek to coerce him

within their limited mould and into the rigidity of a nar-

row culture or petty class or national interest, must find

their term and their day of change or destruction under

the irresistible impulsion of progressing Nature.
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Therefore, the perfect counsel for a dominant minori-
ty is always to recognise in good time the right hour for
its abdication and for the imparting of its ideals, qualities,
culture, experience to the rest of theaggregate or to as
much of it as is prepared for that progress. Where this is
done, the social aggregate advances normally and without
disruption or serious wound or malady; otherwise a dis-
ordered progress is imposed upon it, for Nature will not
sufier human egoism to bafile lor ever her fixed intention
and necessity. Where the dominant classes successfully
avoid her demand upon them, the worst of destinies is
likely to overtake thesocial aggregate,—as in India where
the final refusal of the Brahmin and Kshatriya class to
call up the bulk of the nation so far as possible to their
level, their fixing of an unbridgeable gulf of superiority
between themselves and the rest of society has been a
main cause of eventual decline and degeneracy. For where
her aims are frustrated, Nature inevitably withdraws her
force from the offending unit till she has brought in and
used other and external means to reduce the obstacle to a

nullity.
But even if the unity within is made as perfect as

social, administrative and cultural mzichineiycan make it,
the uestion of the individual still remains. For these
socia units or aggregates are not like the human body in
which the component cells are capable of no separate life
apart from the aggregate. The human individual tends to
exist in himself and to exceed the limits of the family,the
clan. the class, the nation; and, even, that self-sufiiciency
on one side, that universality on the other are the essen-
tial elements of his perfection. Therefore, just as the sys-
tems of social aggregation which depend on the domina-
tion of a class or classes over others, must change or dis-
solve, so the social aggregates which stand in theway of
this perfection of the individual and seek to coerce him
within their limited mould and into the rigidity of a nar-
row eulture or petty class or national interest, must find
their term and their day of change or destruction under
the irresistible impulsion of progressing Nature.
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The Life Divine

CHAPTER XVI

THE TRIPLE STATUS OF SUPERM1ND

My self-existent being is that

which supports all existences and

that which dwells in them and that

which constitutes their existence.

Gita

Before we pass to this easier understanding of the

world we inhabit from the standpoint of*an apprehending

Truth-consciousness which sees things as would an indi-

vidual soul freed from the limitations of mentality and

admitted to participate in vhe action of the Divine Super-

mind, we must pause and resume briefly what we have

realised or can yet realise of the consciousness of the Lord,

the Ishwara as He develops the world by His Maya out of

the original concentrated unity of His being.

We have started with the assertion of all existence as

one Being whose essential nature is Consciousness, one

Consciousness whose active nature is Force or Will; and

this Being is Delight, this Consciousness is Delight, this

Force or Will is Delight, Eternal and inalienable Bliss of

Existence, Bliss of Consciousness, Bliss of Force or Will

whether concentrated in itself and at rest or active and

creative, this is God and this is ourselves in our essential,

our non-phenomenal bjing. Concentrated in itself, it pos-

sesses or rather is the essential, eternal, inalienable Bliss;

active and creative, it possesses or rather becomes the de-

light of the play of lexistence, the play of consciousness,
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The Life Divine
——:a—.—:

CHAPTER XVI

THE TRIPLE STATUS OF SUPERMIND

My self-existent being is that
which supports all existence: and
that which dwells in them and that
which constitutes their existence.

Gita

Before we pass to this easier understanding of the
world we inhabit from the standpoint of ‘an apprehending
Truth-consciousness which sees things as would an indi-
vidual soul freed from the limitations of mentality and
admitted to participate in theaction of the Divine Super-
mind, we must pause and resume briefly what we have
realised or can yet realise of the consciousness of theLord.
the Ishwara as He develops the world by His Maya out of
the original concentrated unity of His being.

We have started with the assertion of all existence as

one Being whose essential nature is Consciousness, one

Consciousness whose active nature is Force or Will; and
this Being is Delight, this Consciousness is Delight, this
Force or Will is Delight. Eternal and inalienableBliss of
Existence, Bliss of Consciousness, Bliss of Force or \Vill
whether concentrated in itself and at rest or active and
creative, this is God and this is ourselves in our essential,
our non-phenomenalb:ing. Concentrated in itself, it pos-
sesses or rather is the essential, eternal, inalienableBliss;
active and creative. it possesses or ratherbecomes the de-
light of the play of Iexistence, the play of conscioisness,
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the .play of force and will. That play is the universe and

that delight is th^ sole cause, motive and object of cosmic

existence. The Divine Consciousness possesses that play

and delight eternally and inalienably; our essential being,

our real self which is concealed from us by the false self

or mental ego, also enjoys that play and delight eternally

and inalienably and cannot indeed do otherwise since it

is one in being.with the Divine Consciousness. If we as-

pire therefore to a divine life, we cannot attain to it by

any other way than by unveiling this veiled self in us, by

mounting from our present status in the false self or mental

ego to a higher status in the true self, the Atman, by ente-

ring into that unity with the Divine Consciousness which

something superconscient in us always enjoys,—otherwise

we could not exist,—but which our conscious mentality

has forfeited.

But when we thus assert this unity of Sachchidananda

on the one hand and this divided mentality on the other,

wc posit two opposite entities one of which must be false

if the other is to be held as true, one of which must be

abolished if the other is to be enjoyed. Yet it is in the

mind and its form of life and body that we exist rn earth

and, if we must abolish the consciousness of mind, life and

body in order to reach the one Existence, Consciousness and

Bliss, then a divine Ire here is impossible. We must aban-

don cosmic existence utterly as an illusion in order to en-

joy or re-become the Transcendent. From this solution

there is no escape unless there be an intermediate link be-

tween the two which can explain them to each other and

establish between them such a relation as will make it

possible for us to realise the one Existence, Consciousness,

Delight in the mould of the mind, life and body.

The intermediate link exists. We call it the Super-

mind or the Truth-Consciousness, because it is a principle

superior to mentality and exists, acts and proceeds in the

fundamental truth and unity of things and not like the

mind in their appearances and phenomenal divisions. The

existence of the supermind is a logical necessity arising

directly from the position with which we have started.
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the,play of force and will. That play is the universe and
thatdelight is the sole cause, motive and object of cosmic
existence. The Divine Consciousness possesses that play

_

and delight eternally and inalienably;our essential being,
our real self which is concealed from us by the false self
or mental ego, also enjoys that play and delight eternally
and inalicnably and cannot indeed do otherwise since it
is one in being_with the Divine Consciousness. If we as-

pire therefore to a divine life, we cannot attain to it by
any other way than by unveiling thisveiled self in us, by
mounting from our present status in the false self or mental
ego to a higher status in the true self, the Atman, by ente-
ring into that unity with the Divine Consciousness which
something superconscient in us always enjoys,-—otherwise
we could not exist,-—but which our conscious mentality
has forfeited.

But when we thusassert thisunity of Sachchidananda
on the one hand and this divided mentality on the other,
we posit two opposite entities one of which must be false
if the other is to be held as true, one of which must be
abolished if the other is to be cnjoyed. Yet it is in the
mind and its form of life and body that we exist cn earth
and, ifwe must abolish the consciousness of mind, life and
body in order to reach the one Existence, Consciousnessand
Bliss, then a divine life here is impossible. We must aban-
don cosmic existence utterly as an illusion in order to en-

joy or re-become the Transcendcnt. From this solution
there is no escape unless therebc an intermediate linkbe-
tween the two which can explain them to each other and
establish between them such a relation as will make it
possible for us to realise the one lixistence, Consciousness,
Delight in the mould of the mind, life and body.

The intermediate link exists. \Ve call it the Super-
mind or theTruth-Consciousness,because it is a principle
superior to mentality and exists, acts and proceeds in the
fundamental truth and unity of things and not like the
mind in theirappearances and phenomenaldivisions. The
existence of the super-mind is a logical nectssity arising
directly from the position \\ ith which we have started.
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For in itself Sachchidananda must be a spaceless and

timeless absolute of conscious existence that is bliss; but the

world is, on the contrary, an extension in Time and Space

and a movement, a working out, a development of relations

and possibilities by causality in Time and Space. The

name of this Causality is Law and the essence of Law is

an inevitable self-development of the truth of the thing

that is, as Idea, in the very essence of what is developed;

it is a previously-fix-id determination of relative move-

ments out of the stuff of infinite possibility. That which

thus develops must be a Knowkdge-Will or Conscious-

Force; for all existence is a play of the Conscious-Force

which is the essential nature of existence. But the deve-

loping Knowledge-Will cannot be mental; for mind does

not know, possess or govern this Law, but is governed by it,

is one of its results, moves in the phenomena of the selt-

development and not at its root, observes as divided things

the results of the development and strives in vain to arrive

at their source and reality. Moreover this knowledge-will

which develops must be in possession of the unity of

things and must out of it manifest their multiplicity; but

mind is not in possession of that unity, it has only an im-

perfect possession of a part of the multiplicity.

Therefore there must be a principle superior to the

Mind which satisfies the conditions in which Mind fails.

No doubt, it is Sachchidananda itself that is this princi-

ple, but Sachchidananda not resting in its pure infinite

invariable consciousness, but moving out into a subordinate

movement which is its fo.m and instrument. Conscious-

ness and Force are the twin essential aspects of the pure

Power of existence; Knowledge and Will must there-

fore be the form which that Power takes in creating a

world of relations in the extension of Time and Space. This

Knowledge and this Will must be one, infinite, all-embrac-

ing, all-possessing, all-forming, holding eternally in itself

that which it casts into movement and form. The Super-

mind then is Being moving out into a determinative self-

knowledge which perceives ceitain truths of itself and

wills to realise them in a temporal and spatial extension of

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

7
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

rue; L.lFi£ mvmn. 195

For in itself Sachchidananda must be a spaceless and
timelessabsolute of conscious existence thatis bliss; but the
world is, on the contrary, an extension in Time and Space
and a movement, a workingout, a development of relations
and possibilities by causality in Time and Space. The
name of this Causality is Law and the essence of Law is
an inevitable self-development ofthe truth of the thing
that is, as Idea, in the very essence of what is developed;
it is a previously-fix-rd determination of relative move-

ments out of the stufi of infinite possibility. That which
thus develops must be a Knowledge-Will or Conscious-
Force; for all existence is a play of the Conscious-Force
which is the essential nature of existence. But the deve-
loping Knowledge-Willcannot be mental; for mind does
not know, possess or govern thisLaw, but is governed by it,
is one of its results, moves in the phenomena of the self-
dcvelopment and not at its root, observes as divided things
the results of the development and strives in vain to arrive
at their source and reality. Moreover this knowledge-will
which develops must be in possession of the unity of
thingsand must out of it. manifest their multiplicity; but
mind is not in possession of thatunity, it has only an im-
perfect possession of a part of the multiplicity.

Therefore there must be a principle superior to the
Mind which satisfies the conditions in which Mind fails.
No doubt, it is Sachchidananda itself that is this princi-
ple, but Sachchidanandanot resting in its pure infinite
invariableconsciousness, but moving out into a subordinate
movement which is its fo.'m and instrument. Conscious-
ness and Force are the twin essential aspects of the pure
Power of existence; Knowledge and Will must there-
fore be the form which that Power takes in creating a

world of relations in the extension of Time and Space. This
Knowledge and this Will must be one, infinite. all-embrac-
ing, all-possessing, all-forming, holding eternally in itself
thatwhich it casts into movement and form. The Super-
mind then is Being moving out into a determinative self-
knowledge which perceives certain truths of itself and
wills to realise them in a temporal and spatial extension of
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its own timeless and spaceless existence. Whatever is in

its "own being, takes form as self-knowledge, as Truth-Con-

sciousness, as Real-Idea, and, that self-knowledge being

also self-force, fulfils or realises itself inevitably in Time

and Space.

This, then, is the nature of the Divine Consciousness

which creates in itself all things by a movement of its

conscious-force and governs their development through a

self-evolution by inherent knowledge-will of the truth of

existence or real-idea which has formed them. The Being

that is thus conscient is what we call God; and Ha must

obviously be omnipresent, omniscient, omnipotent. Omni-

present, for all forms are forms of His conscious being

created by its force of movement in its own extension as

Space and Time; omniscient, lor all things exist in His

conscious-being, are formed by it and possessed by it;

omnipotent, for this all-possessing consciousness is also an

all-possessing Force and all-informing Will. And this

Will and Knowledge are not at war with each other as

our will and knowledge are capable of being at war with

each other, because they are not different but are one

movement of the same being. Nor can they be contradict-

ed by any other will, force or consciousness from outside

or within; for there is no consciousness or torce external

to the One, and all energies and formations or knowledge

within are not other than it, but are meiely play of the

one all-determining Will and the one all-harmonising

knowledge. What we see as a clash of wills and forces,

because we dwell in the particular and divided and cannot

see the whole, the Supermind envisages as the conspiring

elements of a predetermined harmony which is always

present to it because the totality of things is eternally

subject to its gaz-.1.

Whatever be the poise or form its action takes, this

will always be the nature of the divine Consciousness.

But its existence being absolute in itself, its power of exis.

tence is also absolute in its extension, and it is not there-

fore limited to one poise or one fo.m of action. We, hu-

man beings, are phenomenally a particular form of consci-
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its own timeless and spaceless existence. Whatever is in
its’own being,takes form as self-knowledge, as Truth-Corn
sciousness, -as Real-Idea, and, thatself-knowledge being
also self-force, fulfils or realises itself inevitably in Time
and Space.

This, then, is the nature of the Divine Consciousness
which creates in itself all things by a movement of its
conscious-force and governs their development through a

self-evolution by inherent knowledge-will of the truth of
existence or real-idea which has formed them. The Being
that is thus conscient is what we call God; and He must
obviously be omnipresent, omniscient, omnipotent. Omni-
present, for all forms are forms of His conscious being
created by its force of movement in its own extension as

Space and Time; omniscient, for all things exist in His
conscious-being, are formed by it and possessed by it;
omnipotent, for thisall-possessing consciousness is also an

all-possessing Force and all-informing Will. And this
Will and Knowledge are not at war with each other as

our will and knowledge are capable of being at war with
each other, because they are not diflerent but are one

movement of thesame being. Nor can they be contradict-
ed by any other will, force or consciousness from outside
or within; for there is no consciousness or force external
to the One, and all energies and formations 0.‘ knowledge
within are not other than it, but are merely play of the
one all-determining Will and the one all-harmonising
knowledge. What we see asa clash of wills and forces,
becausewe dwell in the particular and divided and cannot
see thewhole, the Supermind envisages as the conspiring
elements of a predetermined harmony which is always
present to it because the totality of things is eternally

subject to its gaze.
Whatever be the poise or form its action takes, this

will always be the nature of the divine Consciousness.
But its existence being absolute in itself, its power of exis.
tence is also absolute in its extension, and it is not there-
fore limited to one poise or one form of action. We, hu-
man beings, are phenomenallya particular form of consci-
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The life divine. 197

ousneas, subject to Time and Space, and can only be one

thing at a time; and that one thing is for us the truth of

ourselves which we acknowledge; all the rest is either not

true or no longer true, because it has disappeared into the

past out of our ken, or not yet true, because it is waiting in

the future and not yet in our ken. But the Divine Conscious-

ness is not so particularised, nor so limited; it can be many

things at a time and take more than one enduring poise

even for all time. Wi find that in the principle of Super-

mind itself it has three such general poises or sessions of

its world-founding consciousness. The first founds the

inalienable unity of things, the second modifies that unity

so as to suppoit the manifestation of the Many in One and

One in Many; the third faither modifies it so as to support

the evolution of a diversified individuality which, by the

action of Ignorance, becomes in us the illusion of the se-

parate ego.

We have seen what is the nature of this first and pri-

mary poise of the Supermind which founds the inalienable

unity of things. It is not the pure unitarian conscious-

ness; for that is a timeless and spaceless concentration of

Sachchidananda in itself, in which Conscious Force does

not cast itself out into any kind of extension and, if it con-

tains the universe at all, contains it in eternal potentiality

and not in temporal actuality. This, on the contrary, is an

equal self-extension of Sachchi iananda all-comprehen-

ding, all-possessing, all-constituting. But this all is one,

not many; there is no individualisation. It is when the

reflection of this Supermind falls upon our stilled and

purified self that we lose all sense of individuality; for

there is no concentration of consciousness there to support

an individual development. All is developed in unity and

as one; all is held by this Divine Consciousness as forms

of its existence, not as in any degree separate existences.

Somewhat as the thoughts and images that occur in our

mind are not separate existences to us, but forms taken by

our consciousness, so arc all names and forms to this pri-

mary Supermind. It is the pure divine ideation and for-

mation in the Infinite,—only an ideation and formation
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ousness, subject to Time and Space, and can only be one

thingat atime; and that one thing is for us the truth of
ourselves which we acknowledge;all the rest is either not
true or no longer true, because it has disappeared into the
past out of our ken, or nobyet true, becauseit is waiting in
the future and not yet in our ken. But theDivineConscious-
ness is not so parti-ularised, nor so limited; it can be many
thingsat a time and take more than one enduring poise
even for all time. We find that in the principle of Super-
mind itself it has three such general poises or sessions of
its world-founding consciousness. The first fovnds the
inalienableunity of things, the second modifies thatunity
so as to support the manifestationof theMany in One and
One in Many; the third farthermodifies it so as to support
the evolution of a diversified individuality which, by the
actionof Ignorance, becomes in us the illusion of the se-

parate ego.
We have seen what is the nature of this first and pri-

mary poise of theSupermind which foundsthe inalienable
unity of things. It is not the pure unitarian conscious-
ness; for that is a timeless and spaceless concentration of
Sachchidananda in itself, in which Conscious Force does
not cast itself out into any kind of extension and, if it con-

tains theuniverse at all, contains it in eternal potentiality
and not in temporal actuality.This, on thecontrary, is an

equal self-extension of Sachchidananda all-comprehen-
ding, all-possessing, all-constituting. But this all is one,
not many; there is no individualisation. It is when the
reflectionof this Supermind falls upon our _stilled and
purified self that we lose all sense of individuality; for
there is no concentration of consciousness there to support
an individual development. All is developed in unity and
as one; all is held by this Divine Consciousness as forms
of its existence, not as in any degree separate existcnces.
Somewhat as the thoughts and images thatoccur in our
mind are not separate existcnces to us, but forms taken by
our consciousness, so are all names and forms to thispri-
mary Supermind. It is the pure divine ideation and for-
mation in the Infinite,—only an ideation and formation
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that is organised not as an unreal play of mental thought,

but as a real play of conscious being. The divine soul in

this poise would make no difference betwetn Conscious-

Soul and Force-Soul, for all force would be action of con-

sciousness, nor between Matter and Spirit si nee all mould

would be simply form of Spirit.

In the second poise of the Supermind the Divine

Consciousness stands back in the idea from the movement

which it contains, realising it by a sort of apprehending

consciousness, following it, occupying and inhabiting its

works, seeming to distribute itself in its forms. In each

name and form it would realise itself as the stable Con-

scious-Soul, the same in all; but also it would realise itself

as a concentration of conscious-soul following and support-

ing the individual play of movement and upholding its

differentiation from other play 'of movement, —the same

everywhere in soul-essence, but varying in soul-form. This

concentration supporting the soul-form would be the indi-

vidual Divine or Jivatman as distinguished from the uni-

versal Divine or one all-constituting self. There would be

no essential difference, but only a practical differentiation

for the play which would not abrogate the real unity. The

universal Divine would know all soul-forms as itself and

yet establish a different relation with each separately and

in each with all the others. The individual Divine would

envisage its existence as a soul-form and soul-movement

of the One and, while by the comprehending action of

consciousness it would enjoy its unity with the One and

with all soul-forms, it would also by a forward apprehending

action support and enjoy itslindividual movement and its re-

lations of a free difference in unity both with the One ajid

with all its forms. If our purified mind were to reflect this

secondary poise of Supermind, our soul could support and

occupy its individual existence and yet even there realise

itself as the One that has become all, inhabits all, contains

all, enjoying even in its particular modification its unity

with God and its fellows. In no other circumstance of the

supramental existence would there be any characteristic

change; the only change would be this play of the One
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that is organised not as an unreal play of mental thought,
but as a real play of conscious being. The divine soul in
this poise would make no difierence between Conscious-
Soul and Force-Soul, for all force would be action of con-

sciousness, nor between Matter and Spirit since all mould
would be simply form of Spirit.

In the second poise of the Supermind the Divine
Consciousness stands back in the idea from the movement
which it contains, realising it by a sort of apprehending
consciousness, following it, occupying and inhabiting its
works, seeming to distribute itself in its forms. In each
name and form it would realise itself as the stable Con-
scious-Soul, the same in all; but also it would realise itself
asa concentrationof conscious-soul following and support-
ing the individual play of movement and upholding its
differentiation from other play /of movement, —the same

everywhere in soul-essence, but varying in soul-form. This
concentration supporting thesoul-form would be the indi-
vidual Divine or jivatman as distinguished from the uni-
versal Divine or one all-constituting self. There would be
no essential dilference, but only a practicaldifierentiation
for the play which would not abrogate the real unity. The
universal Divine would know all soul—forms as itself and
yet establish a diflerent relation witheach separately and
in each with all the others. The individual Divine would
envisage its existence as a soul-form and soul-movement
of the One and, while by the comprehending action of
consciousness it would enjoy its unity with theOne and
withall soul-forms, it would also by a forward apprehending
actionsupport and enjoy itslindividual movement and its re-

lations of a free diflerence in unity bothwith theOne and
with all its forms. If our purified mind were to reflect this
secondary poise of Supermind, our soul could support and

occupy its individual existence and yet even there realise
itself as theOne that has become all, inhabitsall, contains
all, enjoyingeven in its particular modification its unity
with God and its fellows. In no other circumstance of the
supramental existence would there be any characteristic
change; the only change would be this play of the One
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that has manifested its multiplicity and of the Many that

aie still one, with all that is necessary to maintain and

conduct the play.

A third poise of the Supermind would be attained if

the supporting concentration were no longer to stand at

the back, as it were, of the movement, inhabiting it with a

certain superiority to it and so following and enjoying, but

were to project itself into the mov-ment and to be in a

way involved in it. Here, the character of the play would

be altered, but only in so far as the individual Divine would

so predominantly make the play of relations with the uni-

versal and with its other forms the practical field of its

conscious experience that the realisation of utter unity

with them would be only a supreme culmination of experi-

ence, but in the higher poise unity would be the dominant

and funda mental experience and variation would be only a

play of the unity. This tertiary poise would be therefore

that of a sort of blissful dualism beween the individual

Divine and its universal source, with all the consequences

that would accrue from the maintenance and operation of

j such a dualism.

It may be said that the first consequence would be a

lapse into the ignorance of Avidya which takes the Many

for the real fact of existence and views the One only as a

sum of the Many. But there would not necessarily be any

such lapse. For the individual Divine would still be con-

scious of itself as the result of the One and of its power of

conscious self-creation, that is to say of its multiple self-

centration conceived so ns to govern and enjoy existence

in the extension of Time and Space; it would not arrogate

to itself an independent or separate existence. It would

only affirm the truth of the differentiating movement along

with the truth of the stable unity, regarding them as the

upper and lower poles of the same truth, the foundation

and culmination of the same divine play; and it would

insist on the joy of the differentiation as necessary to the

fullness of the joy of the unity.

Obviously, these three poises would be only different

ways of dealing with the same Truth; the Truth of exis-
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that has manifested its multiplicity and of the Many that
are still one, with all that is necessary to maintain and
conduct the play.

A third poise of the Supermind would be attained if
thesupporting concentration were no longer to stand at
the back, as it were, of the movement, inhabitingit with a

certain superiority to it and so following and enjoying, but
were to project itself into the movement and to be in a

way involved in it. Here, the character of the play would
be altered, but only in so far as the individualDivine would
so predominantly make the play of relations with the uni-
versal and with its other forms the practical field of its
conscious experience that the realisation of utter unity
with them would be only a supreme culmination of experi-
ence, but in the higher poise unity would be the dominant
and fundamental experience and variation would be only a

play of the unity. This tertiary poise would be th=refore
that of a sort of blissful dualism beween the individual
Divine and its universal source, with all the consequences
that would accrue from the maintenance and operation of
such a dualism.

It may be said that the first consequence would be a

lapse into the ignorance of Avidya which takes the Many
for the real fact of existence and views the One only as a

sum of the Many. But there would not necessarily be any
such lapse. For the individual Divine would still be con-
scious of itself as the result of the One and of its power of
conscious self-cre1tion, that is to say of its multiple self-
centration conceived so as to govern and enjoy existence
in the extension of Time and Space; it would not arrogate
to itself an independent or separate existence. It would
only affirm the truth of thedifferentiatingmovement along
with the truth of the stable unity, regarding them as the
upper and lower poles of the same truth, the foundation
and culmination of the same divine play; and it would
insist on the joy of the differentiation as necessary to the
fullness of the joy of the unity.

Obviously, these three poises would be only different
ways of dealing with the same Truth;the Truthof exis-
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teoce enjoyed would be the same, the way of enjoying it

or rather the poise of the soul in enjoying it would be diffe-

rent. The delight, the Ananda would vary, but would abide

always within the status of the Truth-consciousness and

involve no lapse into the Falsehood and the Ignorance.

For the secondary and tertiary Supermind would only deve-

lop and apply in the terms of the divine multiplicity what

the primary Supermind. had held in the terms of the di-

vine unity. We cannot stamp any of these three poises

with the stigma of falsehood and illusion. The language

of the Upanishads, the supreme ancient authority for these

truths of a higher experience, when they sp^ak of the Di-

vine existence which is manifesting itself, implies the valid-

ity of all these experiences. We can only asseit the pri-

ority of the oneness to the multiplicity, a priority not in

time but in relation of consciousness, and no statement of

supreme spiritual experience, no Vedantic philosophy de-

nies this priority or the eternal dependence of the Many

on the One. It is because in Time the Many seem not to

be eternal but to manifest out of the One and return into

it as their essence that their reality is denied; but it might

eqally be reasoned that the eternal persistence or, if you

will, the eternal recurrence of the manifestation in Time

is a proof that the divine multiplicity is an eternal fact

of the Supreme beyond Time no less than the divine unity;

otherwise it could not have this characteristic 0l inevitable

eternal recurrence in Time.

It is indeed only when our human mentality lays an

exclusive emphasis on one side of spiritual experience,

affirms that to be the sole eternal truth and states it in

the terms of our all-dividing mental logic that the neces-

sity for mutually destructive schools of philosophy arises.

Thus, emphasizing the sole truth of the unitarian con-

sciousness we admit the play of the divine unity rendered

by our mentality in the terms of real difference, but, not

satisfied with correcting this error of the mind by the truth

of a higher principle, we assert that the play itself is an

illusion. Or, emphasizing the play of the One in the Many,

we declare a qualified unity and regard the individual soul
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tence enjoyed would be the same, the way of enjoying it
or ratherthe poise of the soul in enjoying it would be diffe-
rent. The delight, theAnanda would vary,but would abide
always within the status of the Truth-consciousnes:and
involve no lapse into the Falsehood and the Ignorance.
For the secondary and tertiary Supermind would onlydeve-
lop and apply in the terms of the divine multiplicity what
the primary Supermind had held inthc terms of the di-
vine unity. We cannot stamp any of these three poiscs
with the stigma of falsehood and illusion. The language
of the Upanishads, the supre .ne ancient authorityfor these
truths ofa higher experience, when they speak of the Di-
vine existence which is manifesting itself, implies the valid-
ity of all these experiences. \Ve can only assert the pri-
ority of the oneness to the multiplicity, a priority not in
time but in relation of consciousness. and no statement of
supreme spiritual experience, no Vedantic philosophyde-
nies this priority or the eternal dependence of the Many
on the One. It is because in Time the Many seem not to
be eternal but to manifest out of the One and return into
it as their essence thattheir reality is denied; but it might
eqally be rtasoncd that the eternal persistence or, if you
will, the eternal recurrence of the manifestation in Time
is a proof that the divine multiplicity is an eternal fact
of the Supreme beyondTime no less than the divine unity;
otherwise it could not have thischaracteristicof inevitable
eternal recurrence in Time.

It is indeed only when our human mentality lays an

exclusive emphasis on one side bf spiritual experience,
affirms that to be the sole eternal truth and states it in
the terms of our all-dividing mental logic that the neces-

sity for mutually destructive schools of philosophyarises.
Thus, emphasizing the sole truth of the unitarian con-

sciousness we admit the play of the divine unity rendered
by our mentality in the terms of real difference, but, not
satisfied with correcting thiserror of themind by the truth
of a higher principle, we assert that the play itself is an

illusion. Or, emphasizingtheplay of the One in the Many,
we declare a qualified unity and regard the individual soul
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as a soul-form of the Supreme, but would assert the eternity

of this qualified existence and deny altogether the unquali-

fied oneness. Or, again, emphasizing the play of difference,

we assert that tha Supreme and the human soul are eter-

nally different and reject the validity of an experience

which exceeds and seems to abolish that difference. But

the position that we have now firmly taken absolves us

from the necessity of these negations and exclusions.

Affirming the absolute absoluteness of That, not limited by

our ideas of unity, not limited by our ideas of multiplicity,

affirming the unity as a basis for the manifestation of the

multiplicity and the multiplicity as a basis for the return

to oneness and the enjoyment of unity in the divine mani-

festation, we need not enter farther into these discussions.

We need not undertake the vain labour of enslaving to

our mental distinctions and definitions the absolute free-

dom of the Divine.

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

7
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

THE LIFE DIVINE. 201

as a soul-form of theSupreme. but would assert the eternity
of thisqualifiedexistence and deny altogetherthe unquali-
fled oneness. Or, again, emphasizing the play of difference,
we assert that the Supreme and the human soul are eter-

nally diflerent and reject the validity of an experience
which exceeds and seems to abolish that difference. But
the position that we have now firmly taken absolves us

from the necessity of these negations and exclusions.
Affirming the absolute absoluteness of That. not limited by
our ideas of unity, not limited by our ideas of multiplicity.
alfirming the unity as a basis for the manifestation of the
multiplicityand the multiplicity as a basis for the return
to oneness and the enjoyment of unity in the divine mani-
festation, we need not enter farther into these discussions,
We need not undertake the vain labour of cnslaving to
our mental distinctions and definitions the absolute free-
dom of the Divine.
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The Synthesis of Yoga.

CHAPTER XII

THE WORK.

One question remains for the Karmayogin, — when

equality is seated in the natuie or lather governs the whole

nature, when the entire solf-consccration has been made

not only in thought and heart but in all the complexities

of the being, when the purity and transcendence of the

three gunas has been completely and harmoniously esta-

blished, when the soul has seen the Master of its works and

lives in His presence, is consciously contained in His being

or is unified with Him, what work remains for the worker

in man and with what motive, to what end, in what spirit

will it be done?

There is one answer vith which we are familiar en-

ough in India; it is that no work at all remains. When the

soul can live in the eternal presence of the Supreme or uni-

fied with Him, the object of our existence in the world cea-

ses; man is released from the curse of self-division, the curse

ot ignorance, the curse of works. All action will then be a

derogation from the supreme state, a return into the igno-

rance. Even if this attitude towards life were well-founded,

yet there is the ineffugable fact that while life remains,

action is unavoidable, since mere thinking or, in the ab-

sence of thought, mere living is itself an act and a cause

of many effects. All existence in the world is work, from

that of the clod to that of the immobile Buddha on the

verge of Nirvana, and the question is only of the manner
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The Synthesis of Yoga.

CHAPTER XII

THE WORK.

One question remains for the Karmayogin,—when
equality is seated in the nature or rather governs thewhole
nature, when the entire self-consecration has been made
not only in thought and heart but in all the complexities
of the being, when the purity and transcendence of the
three gunas has been completely and harmoniously esta-
blished, when thesoul has seen the Master of its works and.
lives in His presence, is consciously contained in His being
or is unified with Him, what work remains for the worker
in man and wlthwhat motive, to what end, in what spirit
will it be done?

There is one answer with which we are familiaren-

ough in India; it is thatno work at all remains. Vi/hen the
soul can live in the eternal presence of the Supreme or uni-
tied withHim, the object of our existence in the world cea-

ses; man is released from thecurse of self-division, thecurse

ol ignorance, the curse of works. All action will then be a

derogation from the supreme state, a return into the igno-
rance. Even if thisattitude towards life were well-founded,
yet there is the inetfugable fact that while life remains,
action is unavoidable, since mere thinkingor, in the ab-
sence of thought, mere living is itself an act and a cause
of many efiects. All existc-nce in the world is work, from
thatof the clod to that of the immobileBuddha on the
verge of Nirvana, and the question is only of the manner
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of the action, the instruments that ate used and the spirit

and knowledge of the worker. In reality, no man works,

but Nature works through him. To know that and live in

the presence and in the being of the Master of Nature free

from desire and the illusion of personal impulsion, that

and not the bodily cessation of action is the true release

from the bondage to works. A man might sit still and

motionless for ever and yet be as much bound to the ignor-

ance as the animal or the insect; only Nature would be

inhibited in him from her wholesome external action which

is given us as a means of our self-development and self-

fulfilment and as a means for the fulfilment of the divine

intention in the world.

In a certain sense, therefore, when the Yoga has

reached this culmination, works cease for a man, but this

is internally in the sense that he has no farther personal

necessity of works and not externally in the sense that he

flees from action and takes refuge in blissful inaction. He

works as the Divine Existence works without any binding

necessity or compelling ignorance, and even in doing works

he does not work at all; for he undertakes no personal ini-

tiative, but it is the Divine that works in him through his

nature and the action develops out of him by the sponta-

neity of the supreme Force by which he is possessed with-

out leaving behind any stain or compelling impression. He

himself contains, supports, watches the action, presides

over it in knowledge without being attached to the work

itself or bound by desire of its fiuit.

It is indeed a common error to suppose that action is

impossible or at least meaningless without desire, and that,

if desire ceases, action also must cease. But in fact there

is no tr^th in this comprehensive generalisation. The ma-

jor part of the work done in the universe is accomplished

without any interference of desire by the calm necessity

and spontaneous law of Nature itself Even man constant-

ly does work ofvarious kinds thus spontaneously, instinc-

tively or intuitively in obedience to such a necessity and

law without mental planning or the lure of emotional de-

sire. Often he acts contrary to his desire and in subjection
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of the action, the instruments that are used and the spirit
and knowledge of the worker. In reality. no man works,
but Nature works through him. To know thatand live in
the presence and in thebeingof the Master of Nature free
from desire and the illusion of personal impulsion, that
and not the bodily cessation of action is the true release
from the bondage to works. A man might sit still and
motionless for ever and yet be as much bound to the ignor-
ance as the animal or the insect; only Nature would be
inhibited in him from her wholesome external actionwhich
is given us as a means of our self-development and self-
fulfilmcntand as a means for the fulfilmentof the divine
intention in theworld.

In :1 certain sense, therefore, when the Yoga has
reached thisculmination , works cease for a man, but this
is internally in the sense that he has no farther personal
necessity of works and not external-ly in the sense that he
flees from actionand takes refuge in blissful inaction. He
works as the Divine Existence works without any binding
necessity or compelling ignorance, and even in doing works
he does not work at all ; for he undertakes no personal ini-
tiative, but it is the Divine that works in him through his
nature and the action develops out of him by the sponta-
neity of the supreme Force by which he is possessed with-
out leaving behind any stain or compelling impression. He
himself contains, supports, watches the action, presides
over it in knowledge without being attached to the work
itself or boundby desire of its fruit.

It is indeed a common error to suppose thataction is
impossible or at least meaninglesswithoutdesire, and that.
if desire ceases, action also must cease. But in fact there
is no truth in this comprehensive generalisation. The ma-

jor part of the work done in the universe is accomplished
without any interference of desire by the calm necessity
and spontaneous law of Nature itself Even man constant-
ly does work ofvarious kinds thus spontaneously, instinc-
tively or intuitively in obedience to such a necessity and
law without mental planning or the lure of emotional de-
sire. Often he acts contrary to his desire and in subjection
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to a higher principle. Desire is only an additional lure to

which Nature has given a great part in the life of animat-

ed beings in order to produce a certain kind of rajasic ac-

tion necessary to certain intermediate ends . The Karma-

yogin passes beyond this intermediate stage; the spur of

desire is no longer necessary to him for any of his actions;

what others do through that personal motive, he does with

an impersonal mind and therefore with either a calm in-

difference or a joyous impartiality. Indeed, the very sign

of successful Karmayoga is this, the entire capacity of ac-

tion without desire or attachment.

It follows that in the supreme stage it is indifferent to

him what action he shall do or riot do or whether he shall

act or no. He makes no personal choice, but is ready to

do whatever the Divine demands from his nature. From

this the conclusion is sometimes drawn that he should and

must work in the field and cadre in which he finds him-

self, in the framework of the family, clan, caste, nation,

occupation which are his Ly birth and circumstance and

that he will not make any movement to exceed them or to

pursue any great mundane end. For he has really no work

to do ; he has only to use works, no matter what works, in

order to arrive at liberation and, once free, to continue

working in the sphere assigned to him by circumstances

so long as he is in the body while awaiting the hour in

which he shall disappear into the Infinite. To follow any

particular end, to work for some great mundane object is,

from this point of view, to fall into the illusion of works

and the error that terrestrial life has an intelligible inten-

tion or contains objects worthy of pursuit. We are again

in contact with the great theory of Illusion and the prac-

tical denial of God in the world.

No such narrow principle can be laid down; no such

cabined action can be prescribed to the Karmayogin. It

is perfectly true that no matter what kind of works, petty

in scope or wide, small to man's imagination or great, can

be equally used for that self-discipline which attains to

liberation. It is true also that after liberation a man may

dwell in any sphere of life, do any kind of action and
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to a higher principle. Desire is only an additional lure to
which Nature has given a great part in the life of animat-
ed beings in order to produce a certain kind of rajasic ac-

tion necessary to certain intermediate ends . The Karma-
yogin passes beyond this intermediate stage; the spur of
desire is no longer necessary to him for any of his actions;
what othersdo throughthatpersonal motive, he does with
an impersonal mind and therefore with either a calm in-
difierence or a joyous impartiality. Indeed, thevery sign
of successful Karmayoga is this, theentire capacity of ac-

tion withoutdesire or attachment.
It follows that in the supreme stage it is indifferent to

him what action he shall do or not do or whether he shall
act or no. He makes no personal choice, but is ready_to
do whatever the Divine demands from his nature. From
this theconclusion is sometimes drawn thathe should and
must work in the field and cadre in which he finds him-

self, in the framework of the family, clan, caste, nation,
occupation which are his Ly birthand circumstance and
that he willnot make any movement to exceed them or to

"pursue any great mundane end. For he has really no work
to do ; he has only to use works, no matter what works, in
order to arrive at liberation and, once free, to continue
working in the sphere assigned to him by circumstances
so long as he is in the body while awaiting the hour in
which he shall disappear into the Infinite. To follow any
particular end, to work for some great mundane object is,
from this point of view, to fall into the illusion of works
and the error that terrestrial life has anintelligible inten.
tion or contains objects worthy of pursuit . We are again
in contact with the great theory of Illusion and the prac-
tical denial of God in the world.

No such narrow principle can be laid down; no such
cabined action can be prescribed to the Karmayogin. It
is perfectly true that no matter what kind of works, petty
in scope or wide, Small to man’s imaginationor great, can

be equally used for that self-discipline which attains to
liberation. It is true also that after liberationa man may
dwell in any sphere of life, do any kind of ’ action and
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there fulfil his existence in the Divine. It may be that he

will remain in the sphere, in the cadre assigned to him by

birth and circumstances; but it may equally be that he

will break that framework and go forth to an untrammel-

led action which shall arise from the new knowledge that

has come to him. It may be that the inner liberation

will make no apparent difference in his outward acts; but

also it may be that the freedom and infinity within will

translate itself into a larger and freer action without.

The liberated soul may, if such be the intention of the

Supreme within it, content itself with a subtle and limit-

ed action within its old environment which will in no way

seem to change the outward appearance of that environ-

ment; but equally it may be called to give itself to a work-

ing which shall not only alter the forms and sphere of its

own external life but leave nothing around it unaffected

or unchanged.

The idea of a great work to be done for humanity

is the natural outflowering of the liberation which the

Karmayogin achieves. The contrary notion is iniimately

bound up with the prevalent idea that the sole aim of libe-

ration is to secure for the individual soul freedom from

rebirth and that, this freedom once assured, there is no

work for it in life except that which the continued exis-

tence of the body demands or the yet unfulfilled effects of

past lives necessitate. This little that is left will exhaust

itself rapidly and will cease finally with the departure

from .the body. This aim of escape from rebirth has been

long fixed in the Indian mentality as the highest object of

the soul, even as the enjoyment of a heaven beyond was

fixed in the mentality of the devout by other religions or

even by the Indian religion when the gross external inter-

pretation of the Vedic hymns was the dominant creed. It

is necessary to emphasize the comparative triviality of this

aim of escape from rebirth. Undoubtedly it is an infinitely

nobler lure than the offer of a heaven of mental joys or

physical pleasures after death, but it is all the same a

lure;itis not the true justification and should not be the

supreme motive of the Karmayogin. The desire of per-
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there fulfilhis existence in the Divine. It may be that he
will remain in the sphere, in the cadre assigned to him by
birthand circumstances; but it may equally be that he
will break that framework and go forth to an untrammel-
led action which shall arise from the new knowledge that
has come to him. It may be that the inner liberation
will make no apparent difference in his outward acts; but
also it may be that the freedom and infinity withinwill
translate itself into a larger and freer action without.
The liberated soul may, if such be the intention of the
Supreme‘withinit, content itself with a subtle and limit-
ed actionwithin its old environment which will in no way
seem to change the outward appearance of thatenviron-
ment; but equally it may becalled to give itself to a work-
ing which shall not only alter the forms and sphere of its
own external life but leave nothing around it unaffected
or unchanged.

The idea of a great work to he done for humanity
is the natural outflowering of the liberation which the
Karmayogin achieves. The contrary notion is intimately
bound up with the prevalent idea thatthesole aim of libe-
ration is to secure for the individual soul freedom from
rebirthand that, this freedom once assured, there is no

work for it in life except that which the continued exis-
tence of the body demands or the yet unfulfilled eflectsof
past lives necessitate. Thislittle that is left will exhaust
itself rapidly and will cease finally with the departure
from .the body. This aim of escape from rebirth has been
long fixed in the Indian mentality as the highest object of
the soul, even as the enjoyment of a heaven beyond was

fixed in the mentality of the devout by other religions or

even by the Indian religion when t-he gross external inter-
pretation of the Vedic hymns was the dominant creed. It
is necessary to emphasize thecomparativetrivialityof this
aim of escape from rebirth.Undoubtedly it is an infinitely
noblcr lure than the ofier of a heaven of mental joys or

physical pleasures after death, put it is all the same a

lure;itis not the true justification and should not be the
supreme motive of the Karmayogin. The desire of per-

Cu git’



206 "ARYA"

sonal salvation, however high its form, is after all an ego-

ism and rests on the idea of our own inviduality and of its

desire or good as the aim of existence. To rise beyond the

desire of personal salvation is necessary for the complete

rejection of egoism. The pursuit of liberation, of the soul's

freedom is justified because it is the highest law of our na-

ture, because it is the attraction of that which is lower in

us to that which is highest. All other.motives are excres-

cences or useful lures which the soul must abandon the

moment their utility has passed.

Often, we see this desire of personal salvation over-

come by another attraction which also belongs to the

highest law of our nature and which indicates the essential

character of the action the liberated soul must pursue. It

is that which is implied in the great legend of the Buddha

who turned away when his spirit was on the threshold of

Nirvana and took the vow never to cross it while a single

being remained in the sorrow and the ignorance. It is that

which underlies the sublime verse of the Bhagawat, " I

desire not the supreme state with all its eight siddhis nor

the cessation of rebirth; may I assume the sorrow of all

creatures who suffer and enter into them so that they may

be made free from grief." It is that which inspires a re-

markable passage in a letter of Swami Viv^kananda. "I

have lost all wish for my salvation " wrote the great Ve-

dantin; "may I be born again and again and suffer thou-

sands of miseries so that I may worship the only God

that exists, the only God I believe in, the sum-total of all

souls,—and above all my God the wicked, my God the

miserable, my God the poor of all races, of all species is

the special object of my worship. He who is the high

and low, the saint and the sinner, the god and the worm,

Him worship, the visible, the knowable, the real, the om-

nipresent, break all other idols. In whom there is nei-

ther past life nor future birth, nor death nor going nor com-

ing, in whom we always have been and always will be one

Him worship, break all other idols."

The last two sentences contain indeed the whole gist

of the matter. The true freedom from the chain of rebirth
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sonal salvation, however high its form, is after all an ego-
ism and rests on the idea of our own inviduality and of its
desire or good as the aim of existence. To rise beyond the
desire of personal salvation is necessary for thecomplete
rejection of egoism. The pursuit of liberation,of thesoul's
freedom is justified becauseit is the highest law of our na-

ture, because it is the attraction of that which is lower in
us to th_at which is highest. All otherimotives are excres-

cences or useful lures which the soul must abandon the
moment their utility has passed.

Often, we see this desire of personal salvation over-

come by another attraction which also belongs to the
highest law of our nature and which indicates theessential
character of the action the liberated soul must p'ursue. It
is that which is implied in thegreat legend of the Buddha
who turned away when his spirit was on the threshold of
Nirvana and took the vow never to cross it while a single
being remained in the sorrow and the ignorance. It is that
which underlies the sublime verse of the Bhagawat, “I
desire not the supremestate with all its eight siddhisnor

the cessation of rebirth; may I assume the sorrow of all
creatures who suffer and enter into them so that they may
be made free from grief.” It is that which inspires a re-

markable passage in a letter of Swami Vivekananda. “I
have lost all wish for my salvation ” wrote the great Ve-
dantin; “ may I be born again and again and sufier thou-
sands of miseries so that I may worship the only God
that exists, the only God I believe in, the sum-total of all
souls,—and above‘ all my God the wicked, my God the
miserable, my God‘ the poor of all races, of all species is
the special object of my worship. He who is the high
and low, the saint and-thesinner, the god and the worm,
Him worship, the visible, the knowable, the real, the om-

nipresent, break all other idols. In whom there is nei-
therpast life nor future birth,nor death nor going nor com-

ing, in whom we alwayshave beenand always will be one.
Himworship, break all other idols.”

The last two sentences contain indeed the whole gist
of the matter. The true freedom from the chain of rebirth
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is not the actual rejection of terrestrial life, even as the

true renunciation is not the physical abandonment of fami-

ly and society, but the inner identification with the Divine

in whom is neither past life nor future birth but only eter-

nal existence of the unborn soul. He who is free inwardly,

even doing actions, does nothing at all, says the Gita; for

it is Nature that works in him under the control of the

Lord of Nature; and equally even if he assumes a hundred

times the body, he is free from the chain since he lives in

the unborn and undying spirit and not in the life of the

body. Therefore the attachment to the escape Irom rebirth

is one of the idols which, whoever keeps, the sadhak of

the integral Yoga must break. For his Yoga is not limited

to the realisation of the Transcendent beyond all world by

the individual soul, but embraces also the realisation of the

Universal, " the sum-total of all souls," and cannot there-

fore be confined to the movement of a personal salvation

and escape. He must be one with all in God; and a divine

work remains for him.

That work cannot be fixed by any exteinal rule or

standard. "Howsoever he lives and acts" says the Gita,

"he lives and acts in Me."' The rules which the intellect of

men lays down cannot apply to the liberated soul, by the

external criteria and tests which their mental associations

and prejudgments prescribe such a one cannot be judged.

It is immaterial whether he wears the garb of the ascetic

or lives the full life of the householder; whether he spends

his days in what men call holy woiks or in the many-sided

activities of the world; whether he devotes himself to the

direct leading of men to the light like Buddha, Christ or

Shankara or governs kingdoms like Janaka or stands before

men like Srikrishna as a politician and a leader of armies;

what he eats or drinks; what are his habits or his pur-

suits; whether he fails or succeeds; whether his work be

one of construction or of destruction; whether he supports

or restores an old order or labours to replace it by a new-

whether his associates are those whom mtn delight to

honour or those whom it oucasts and reprobates; whether

his life and deeds are approved by his contemporaries or
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is not the actual rejection of terrestrial life, even as the
true renunciation is not the physical abandonment of fami-
ly and society, but the inner identificationwith the Divine
in whom is neither past life nor future birthbut only eter-
nal existence of the unborn soul. He who is free inwardly,
even doing actions, does nothing at all. says the Gita; for
it is Nature that works in him under the control of the
Lord of Nature; and equally even if he assumes a hundred
times the body, he is free fromvthechain since he lives in
the unborn and undying spirit and not in the life of the
body. Therefore theattachmentto the escape irom rebirth
is one of the idols which, whoever keeps, the sadhak_ of
the integral Yoga must break. For his Yoga is not limited
to the realisation of the Transcendentbeyond all world by
theindividual soul, but embracesalso the realisation of the
Universal, “ the sum-total of all souls,” and cannot there-
fore be confined to the movement of a personal salvation
and escape. He must be one with all in God; and a divine
work remains for him.

That work cannot be fixed by any external rule or

standard. “ I-Iowsoever he lives and acts ” says the Gita,
"he lives and acts in Me." The rules which the intellectof
men lays down cannot apply to the liberatcd soul, by the
external criteria and tests which their mental associations
and prejudgments prescribe such a one cannot be judged.
It is immaterial whether he wears the garb of the ascetic
or lives the full life of the householder ; whether he spends
his days in what men call holy woi ks or in the many-sided
activitiesof the world ; whetherhe devotes himself to the
direct leading of men to the light like Buddha, Christ or

Shankaraor governs kingdoms like Janaka or stands before
men like Srilrrishna as a politician and a leader of armies;
what he cats or drinks; what are his habits or his pur-
suits; whether he fails or succeeds ; whether his work be
one of construction or of destruction; whether he supports
or restores an old order or labours to replace it by a new;
whether his associates are those whom men delight to
honour or those whom it oucasts and reprobates; whether
his life and deeds are approved by his contemporaries or
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he is condemmed as a misleader of men and a fomenter of

religious, moral or social heresies. He is not governed by

the judgments of men or the laws laid down by the igno-

rant; he obeys an inner voice and is moved by an unseen

Power. His real life is within and this is its description

that he lives, moves and acts in God, in the Infinite, in

the Divine.

But if his'action is governed by no external rule, one

rule it will observe that is not external; it will be dictated

by no personal desire or aim, but will, be directed to a di-

vine work in the world. The Gita declares that the action

of the Karmayogin must be directed not by desire, but to-

wards the keeping together of the world, its government,

guidance, impulsion in the divine path appointed to it.

This injunction has been interpreted in the sense that the

world being an illusion in which most men must be kept,

sinre they are unfit for liberation, he must so act outward-

ly as to cherish in them an attachment to their customary

works laid down for them by the social law. If so, it would

be a poor and petty rule and every noble heart would re-

ject it to follow rather the divine vow of Amitabha Bud-

dha, the sublime piaycr of the Bhagawat, the passionate

aspiration of Vivekananda. But if rather we accept the

view that the world is a divinely guided movement of Na-

ture emerging in man towards God and that this is the

work in which the Lord'of the Gita declares that he is

ever occupied although he himself has nothing ungained

that he has yet to win,—then a deep and true sense will

appear for this great injunction. To participate in that

divine wo^k, to live for God in humanity will be the rule

of the Karmayogin; to live for God in humanity and there-

fore to help by whatever way the world in its obscure pil-

grimage to move forward to the divine ideal.

How he shall do this, in what particular way, can be

decided by no general rule. It must come from within; the

decision is between God and the soul that is the instru-

ment of the work. It is altogether from within that there

must come the knowledge of the work that has to be done.

The phrase used in the Gita to express this work that
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he is condemmed as a misleader of men and a fomenter of
religious, moral or social heresics. He is not governed by
the judgments of men or the laws laid down by the igno-
rant; he obeys an inner voice and is moved by an unseen

Power. His real life is withinand this is its description
that he lives, moves and acts in God, in the Infinite, in
the Divine.

But if hisaction is governed by no external rule, one
rule it will observe that is not external; it will be dictated
by no personal desire or aim, but will_ be directed to a di-
vine work in the world. The Gita declares that the action
of the Karmayogin must be directed not by desire, but to-
wards the keeping together of the world, its government,
guidance, impulsion in the divine path appointed to it.
This injunction has been interpreted in the sense that the
world being an illusion in which most men must be kept,
since they are unfit for liberation, he must so act outward-
ly as to cherish in theman attachment to their customary
works laid down for them by the social law. If so, it would
be a poor and petty rule and every noble heart would re-

ject it to follow rather the divine vow of Amitabha. Bud-
dha, the sublime prayer of the Bhagawat, the passionate
aspiration of Vivekananda. But if rather we accept the
view that the world is a divinelyguided movement of Na-
ture emerging in man towards God and that this is the
work in which the Lord‘ of the Gita declares that he is
ever occupied although he himself has nothing ungained
that he has yet to win,—then a deep and true sense will
appear for this great injunction. To participate in that
divine work, to live for God in humanity will be the rule
of the Karmayogin; to live for God in humanity and there-
{ore to help by whatever way the world in its obscure pil-
grimage to move forward to the divine ideal.

How he shall do this, in what particular way, can be
decided by no general rule. It must come from within; the
decision is between God and the soul that is the instru-
ment of the work. It is altogether from within that there
must come the knowledge of the work that has to be done.
The phrase used in the Gita to express this work that
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has to be done, has been inti rpreted in the sense that we

must do our duty without regard to the fruit. But this is

a conception born of European culture which is ethical

rather than spiritual and external rather than profound.

No such general thing as duty exists; we have only duties,

often in conflict with each other, and these are determined

by our environment, our social relations, our external sta-

tus in life. They are of great value in training the imma-

ture moral nature und setting up a standard which dis-

courages the action of selfish desire. It has already been

said that so long as the sadhaka has not the inner light,

he must govern himself by the best light he has, and duty,

a principle, a cause are among the standards he may tem-

porarily erect. But for all that duties are external things,

not stuff of the soul and cannot be the ultimate standard

of action in this path. It is the duty of the soldier to fight

when called upon, even to fire upon his own kith and kin;

but it would be absurd to set up such a standard for the

liberated soul! On the other hand, to love and help our

feilow-men is not a duty; it is a law of the nature as it

rises towards the Divine, it is an outflowing of action from

a state of the soul. And the action of the Karmayogin must

be such an outflow ng from the soul.

It is this deeper sense in which we must accept

the dictum of the Gita that action determined and go-

verned by the nature must be- our law of works. It is not

certainly the supeificial temperament or the character or

habitual impulses that are meant, but in the literal seme

of the Sanskrit word our " own-being," our essential nature,

the divine stuff of our souls. Whatever springs from this

root, flows from these somas, is profound, essential, right;

the rest—opinions, impulses, habits,desires—maybe mere-

ly surface vagaries of the being or impositions from out-

side. They shift and change, but this remains constant.

We cannot, however, easily distinguish this inner

law of our being so long as the heait and intellect remain

unpurified from egoism. In proportion as we aie purified,

it declare? itself more clemly and less intangUel with sug-

gestions from outside and with n r i \\n si i nfic inl n en1.nl
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has to be done, has been inttrpreted in the sense that we

must do our duty without regard to the fruit. But this is
a conception born of European culture which is ethical
rather than spiritual and external rather than profound.
No such general thing as duty exists; we have only duties,
often in conflictwith each other, and these are determined
by our environment, our social relations, our external sta-
tus in life. They are of great value in training the imma-
ture moral nature and setting up a standard which dis-
courages the action of selfish desire. It has already been
said that so long as the sadhaka has not the inner light,
he must govern himself by thebest light he has, and duty,
a principle, a cause are among thestandards he may tem-

porarilyerect. But for all that duties are external things,
not stuff of the soul and cannot be the ultimate standard
of action in this path. It is the duty of the soldier to fight
when called upon, even to fire upon his own kith and kin;
but it would be absurd to set up such a standard for the
liberated soul I On the other hand, to love and help our

iellow~men is not a duty; it is a law of the nature as it
rises towards the Divine, it is an outflowing of action from
a state of thesoul. And theactionof the Karmayogin must
be such an outflow ng from the soul.

It is this dceper sense in which we must accept
the dictum of the Gita that action determined and go-
verned by the nature must be- our law of works. It is not
certainly the superficial temperament or the character or

habitual impulses that are meant, but in the literal sense

of theSanskrit word our “ own-being,"our essential nature,
the divine stufl of our souls. Whatever springs from this
root, flows from these sourcts, is profound, rssential, right;
the rest--opinions, impulses, habits,desin-es—may be merc-

ly surface vagaries of the being or impositions from out-
side. They shift and change, but this remains constant.

\‘Ve cannot, however, easily distinguish this inner
law of our being so long as the heart and intellect remain
unpurified from egoism. In proportion as we are purified,
it declares itself more clearly and less rntanglrd with sug-
gestions from outside and with (1 r « \\TI,=1[(|fi('lfilll'€l’llfll
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constructions. Egoism renounced, action will come from

the depths and will openly be governed by the Lord who

was seated secretly within our hearts. The supreme and

final word of the Gita for the Yogin is that he should

leave all dharmas, all conventional formulas of belief and ac-

tion, all fixed and external rules of conduct and take refuge

in the Divine alone. Free from desire and attachment, one

with all beings, living in the infinite Truth and Purity and

out of the profoundest depths of his inner being, governed

by his.immortal, divine and highest self, all his works will

be directed by the Power within through that essential na-

ture in us which, knowing, warring, working, loving, serv-

ing is always divine, towards the fulfilment of God in the

world.

The real reason why we must seek liberation, is not

to be delivered, individually, from the sorrow of the world;

the real reason why we must seek perfection, that is to

say, a divine status, purity, knowledge, strength, love,

capacity, is not that personally we may enjoy the divine

Nature or be even as the gods; but because this liberation

and perfection are God entirely manifested and it must

be manifested in the individual in order that he may help

to manifest it in the world. Even in the ignorance the

individual lives really in and for the universal, for he is

forced by Nature to contribute by his egoistic action to

her work and purpose in the worlds; but it is imperfectly

and to her imperfect and crude movement. Liberated, puri-

fied, perfected the individual Divine lives consciously and

entirely, as was from the first intended, in and for the Di-

vine in the universe.
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constructions. Egoism renounced, action will come from
the depths and will openly be governed by the Lord who
was seated secretly within our hearts. The supreme and
final word of the Gita for the Yogin is that he should
leave all dharmas,all conventional formulas of beliefand ac-

tion, all fixed and external rules of conduct and take refuge
in the Divine alone. Free from desire and attachment,one

withall beings, living in the infinite Truthand Purity and
out of the profoundest depthsof his inner being,governed
by his_immortal, divine and highest self, all his works will
be directed by the Power within through thatessential na-

ture in us which, knowing, warring, working, loving, serv-

ing is always divine, towards the fulfilment of God in the
world.

The real reason why we must seek liberation, is not
to be delivered, individually,from thesorrow of the world;
the real reason why we must seek perfection, that is to

say, a divine status, purity, knowledge, strength. love,
capacity, is not that personally we may enjoy thedivine
Nature or be even as the gods; but becausethis liberation
and perfection are God entirely manifested and it must
be manifested in the individual in order that he may help
to manifest it in the world. Even in the ignorance the
individual lives really in and for the universal, for he is
forced by Nature to contribute by his egoistic action to
her work and purpose in the worlds; but it is imperfectly
and to her imperfect and crude movement. Liberated,puri-
fled, perfected the individual Divine lives consciouslyand
entirely , as was from the first intended, in and for the Di-
vine in the universe.
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VII

We arrive then at this affirmation of an all-cognitive

Principle superior to Mind and exceeding it in nature,

scope and capacity. For the Upanishad affirms a Mind

beyond mind as the result of intuition and spiritual expe-

rience and its existence is equally a necessary conclusion

from the facts of the cosmic evolution. What then is this

Mind beyond mind? how does it function? or by what

means shall we arrive at the knowledge of it or possess it?

The Upanishad asserts aoout this supreme cognitive

principle, first, that it is beyond the reach of mind and the

senses; secondly, that it does not itself think with the

mind; thirdly, that it is that by which mind itself is

thought or mentalisod; fourthly, that it is the very nature

or description of the Brahman-consciousness.

When we say, however, that " Mind of mind " is the

nature or description of the Brahman-consciousness, we

must not forget that the absolute Brahman in itself is un-

knowable and therefore beyond description. It is unknow-

able, not because it is a void and capable of no descrip-

tion except that of nothingness, nor because, although po-

sitive in existence, it has no content or quality, but because

it is beyond all things that our knowledge can conceive

and because the methods of ideation and expression proper

to our mentality do not apply to it. It is the absolute of all

things that we know and of each thing that we know and

yet nothing nor any sum of things can exhaust or charac-

terise its essential being. For its manner of being is other
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Vll

We arrive then at this affirmation of an all-cognitive
Principle superior to Mind and exceeding it in nature,
scope and capacity. For the Upanishad afiirms a Mind
beyond mind as the result of intuition and spiritual expe-
rience and its existence is equally a necessary conclusion
from the facts of the cosmic evolution. What then is this
Mind beyond mind? how does it function? or by what
means shall we arrive at the knowledge of it or possess it ?

The Upanishad asserts aoout this supreme cognitive
principle, first, that it is beyond the reach of mind and the
senses; secondly, that it does not itself think with the
mind; thirdly, that it is that by which mind itself is
thought or mentalis-:d ; fourthly,that it is the very nature
or description of the Brahman-consciousness.

.

When we say, however, that “ Mind of mind ” is the
nature or description of the Brahman-consciousness, we

must not forget that the absolute Brahman in itself is un-
knowable and thcrefore beyond description. It is unknow-
able. not because it is a void and capable of no descrip-
tion except that of nothingness, nor because, although po-
sitive in existence, it has no content or quality,but because
it is beyond all things that our knowledge can conceive
and because themethods of ideation and expression proper
to our mentality do not apply to it. It is the absolute of all
things that we know and of each thing that we know and
yet nothing nor any sum of things can exhaust or charac-
terise its essential being. For its manner of being is other
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than that which we call existence; its unity resists all ana-

lysis, its multiple infinities exceed every synthesis. There-

fore it is not in its absolute essentiality that it can be des-

cribed as Mind of the mind, but in its fundamental nature

in regard to our mental existence. Brahman-consciousness

is the eternal outlook of the Absolute upon the relative.

But even of this outlook we may say that it is beyond

the reach of mind and speech and senses. Yet mind, speech

and senses seem to be our only available means for acquir-

ing and expressing knowledge. Must we not say then that

this Brahman-consciousness also is unknowable and that

we can never hope to know it or possess it while in this

body ? Yet the Upanishad commands us toknow this Brah-

man and by knowledge to possess it — for the knowledge

intended by the words viddhi, avedit, is a knowledge that

discovers and takes possession,—and it declares later on

that it is here, in this body and on this earth that we must

thus possess Brahman in knowledge, otherwise great is the

perdition. A good deal of confusion has been brought i ito

the interpretation of this Upanishad by a too trenchant

dealing with the subtlety of its distinctions between the

knowability and the unknowability of the Brahman. We

must therefore try to observe exactly what the Upanishad

says and especially to seize the whole of its drift by syn-

thetic intuition rather than cut up its meaning so as to

make it subject to our logical mentality.

The Upanishad sets out by saying that this Ruler of

the mind, senses, speech and life is Mind of our mind, Life

of our life, Sense of our senses, Speech of our speech ; and

it then proceeds to explain what it intends by these chal-

lenging phrases. But it introduces between the description

and the explanation a warning that neither the d scription

nor the explanation must be pushed beyond their proper

limits or understood as more than guide-posts pointing us

towards our goal. For neither Mind, Speech nor Sense can

travel to the Brahman; therefore Brahman must be beyond

all these things in its very nature, otherwise it would be

attainable by them in their function. The Upanishad, al-

though it is about to teach of the Brahman, yet affirms,
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than that which we call existence; its unity resists all ana-

lysis, its multiple inflnitic-s exceed every synthesis. There-
fore it is not in its absolute essentiality that it can be des-
cribed as Mind of the mind, but in its fundamental nature
in regard to our mental existence. Brahman-consciousness
is the eternal outlook of the Absolute upon the relative.

But even of this outlook we may say that it is beyond
the reachof mind and-speech and senses. Yet mind, speech
and senses seem to. be our only availablemeans for acquir-
ing and expressing knowledge. Must we not say thenthat
this Brahman-consciousnrss also is unknowable and that ‘

we can never hope to know it or possess it while in this
body ? Yet the Upanishad commands us to lmowthisBrah-
man and by knowledge to possess it—for- the knowledge
intended by the words viddhi,audit, is a knowledge that
discovers and takes possession,—and it declares later on

that it is here, in thisbody and on this earth thatwe must
thus possess Brahman in knowledge, otherwise great is the
perdition. A good deal of confusion has been brought i ito
the interpretation of this Upanishad by a too trenchant
dealing with the subtlety of its distinctions between the
knowabilityand the unknowability of the Brahman. We
must therefore try to observe exactly what the Upanishad
says and especially to seize the whole of its drift by syn-
thctic intuition rather than cut up its meaning so as to
make it subject to our logical mentality.

The Upanishad sets out by saying that this Ruler of
the mind, senses, speech and life is Mind ofonr mind, Life
of our life, Sense of our senses, Speech of our speech ; and
it then procetds to explain what it intends by these chal-
lenging phrases. But it introduces between the description
and theexplanation a warning that neitherthed scription
nor the explanation must be pushed beyond their proper
limits or understood as more than guide-posts pointing us

towards our goal. For neither Mind, Speech nor Sense can
travel to the Brahman; therefore Brahman must be beyond
all these things in its very nature, otherwise it would be
attainable by them in their function. The Upanishad, al-
though it is about to teach of the Brahman, yet aflirms,
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'we know not nor can discern how one should teach of it."

The two SausKrit words that are hero used, vidmah an 1

vijanimah, seem to indicate the one a general grasp and

possession in knowledge, the other a total comprehension

in whole and detail, by synthesis and analysis. The reason

of this entire inability is next given, " because Brahman

is other than the known and is there over the unknown,"

possessing it andt as it were, presiding over it. The known

is all that we grasp and possess by our present mentality;

it is all that is not the supreme Brahman but only form and

phenomenon of it to our sense and mental cognition. The

unknown is that which is beyond the known and though

unknown is not unknowable if we can enlarge our faculties

or attain to others that we do not yet possess.

Yet the Upanishad next proceeds to maintain and ex-

plain its first description and to enjoin on us the know-

ledge of tho Brahman which it so describes. This contra-

diction is not at once reconciled; it is only in the second

chapter that the difficulty is solved and only in the fourth

that the means of knowledge are indicated. The contradic-

tion arises from the nature of knowledge itself which is a

relation between the consciousness that seeks and the con-

sciousness that is sought; where that relation disappears,

knowledge is replaced by sheer identity. In what we call

existence, the highest knowledge can be no more than the

highest relation between that which seeks and that which

is sought, and it consists in a modified identity through

which we may pass beyond knowledge to the absolute iden-

tity. This metaphysical distinction is of importance be-

cause it prevents us from mistaking any relation in know-

ledge for the absolute and from becoming so bound by our

experience us to lose or miss the fundamental awarentss of

the absolute which is beyond all possible description and

behind all formulated experience. But it does not render

the highest relation in knowledge, the modified identity in

experience worthless or otiose. On the contrary, it is that

we must aim at as the consummation of our existence in

the world. For if we possess it without being limited by

it,—and if we are limited by it we have not true possession
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' we know not nor can discern how one should teach of it."
The two Sanskrit words that are here used, vidmah anl
vzjanirnah, seem to indicate the one a general grasp and
possession in knowledge, the other a total comprehension
in whole and detail, by synthesis and analysis. The reason
of this entire inabilityis next given, " because Brahman
is other than the known and is there over the unknown,”
possessing it and, as it were, presiding over it. The known
is all that we grasp and possess by our present mentality ;
it is all that is not thesupreme Brahman but only form and
phenomenon of it to our sense and mental cognition. The
unknown is that which is beyond the known and though
unknown is not unknowable if we can enlarge our faculties
or attain to others that we do not yet possess.

Yet the Upanishad next proceeds to maintain and ex-

plain its first description and to enjoin on us the know-
ledge of the Brahman which it so describes. This contra-
diction is not at once reconciled ; it is only in the second
chapter that the difiiculty is solved and only in the fourth
that the means of knowledge are indicated.The contradic-
tion arises from the nature of knowlcdgc itself which isa
relation between theconsciousness that seeks and thecon-

sciousness that is soughtgwhcre that relation disappears,
knowledge IS replaced by sheer identity. In what we call
existence, the highest knowledge can be no more than the
highest relation between that which seeks and thatwhich
is sought, and it consists in a modified identity through
which we may pass beyondknowledge to theabsolute iden-
tity. This metaphysical distinction is of importance be-
cause it prevents us from mistaking any relation in know-
ledge for the absolute and from becoming so bound by our

experience as to lose or miss the fundamental awareness of
the absolute which is beyond all possible description and
behind all formulated experience. But it does not render
the highest relation in knowledge, the modified identity in
experience worthless or otiose. On the contrary, it is that
we must aim at as the consummation of our existence in
the world. For if we possess it without being limited by
it ,--and if we are limited by it we have not true possession
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of-it,—then in and through it we shall, even whie in this

body, remain n touch with the Absolute.

The means for the attainment of this highest know-

ledge is the constant preparation of the mind by the admis-

sion into it of a working higher than itself until the mind

is capable of giving itself up to the supiamental action

which exceeds it and which will finally replace it. In lact,

Mind also has to follow the law of natural progression

which has governed our evolution in this world from

matter into life and life into mind. For just as life-con-

sciousness is beyond the imprisoned material being and

unattainable by it thiough its owe instruments, so this

supramental consciousness is beyond the divided and di-

viding nature of Mind and unattainable by it through its

own instruments. But as Matter is constantly prepared for

the manifestation of Life until Life is able to move in it,

possess it, manage in it its own action and reaction, and as

Life is constantly prepared fcr the manifestation of Mind

until Mind is able to use it, enlighten its actions and re-

actions by higher and higher mental values, so must it be

with Mind and that which is beyond Mind.

And all this progiession is possible because these things

are only different lormations of one being and one consci-

ousness. Lile only reveals in Matter that which is invol-

ved in Matter, that which is the secret meaning and es-

sence of Matter. It reveuls, as it were, to material exis-

tence its own soul, its own end. So too Mind reveals in

Life, all that Life means, all that it obscurely is in essence

but cannot realise because it is absorbed in its own practi-

cal motion and its own characteristic form. So also Super-

mind must intervene to reveal Mind to itself, to liberate it

from its absorption in its own practical motion and cha-

racteristic form and enable the mental being to realise

that which is the hidden secret of all its formal practice

and action. Thus shall man come to the knowledge of that

which rules within him and missions his minds to its mark;

sends forth his speech, impels the life-force in its paths

and sets his senses to their workings.

This supreme cognitive Principle docs not think by the
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of-it,-—-then in and through it we shall, even whie in this
body, remain in touch with the Absolute.

The means for the attainment of this highest know-

ledge is the constant preparation of themind by the admis-
sion into it of a working higher than itself until the mind
is capable of giving itself up to the supramental action
which exceeds it and which will finally replace it. In fact.
Mind also has to follow the law of natural progression
which has governed our evolution in this world from
matter into life and life into mind. For just as life-con-
seiousness is beyond the imprisoned material being and
unattainable by it through its own instruments, sothis
supramcntal consciousness is beyond the divided and di-
viding nature of Mind and unattainableby it through its
own instruments. But as Matter is constantly prepared for
the manifestation of Life until Life is able to move in it,
possess it, manage in it its own action and reaction,and as
Life is constantly prepared for the manifestation of Mind
until Mind is able to use it, enlighten its actions and re-
actions by higher and higher mental values, so must it be
with Mind and that which is beyond Mind.

And all thisprogression is possible becausethese things
are only different lormations of one being and one consci-
ousness. Life only reveals in Matter that which is invol-
ved in Matter, that which is the secret meaning and es-

senec of Matter. It reve;ils, as it were, to material exis-
tence its own soul, its own end. So too Mind reveals in
Life, all thatLife means, all that it obscurely is in essence

but cannot realise because it is absorbed in its own practi-
cal motion and its own characteristic form. So also Super-
mind must intervene to reveal Mind to itself, to liberate it
from its absorption in its own practical motion and cha-
racteristic form and enable the mental being to realise
that which is the hidden secret of all its formal practice
and action. Thus shall man come to the knowledge of that
which rules withinhim and missions his minds to its mark;
sends forth his speech, impels the life-force in its paths
and sets his senses to their workings.

This supreme cognitive Principledoes not thinkby’ the
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mind. Mind is to it an inferior and secondary action, not its

own proper mode. For Mind, based on limitation and divi-

sion, can act only from a given centra in the lower and obs-

cured existence; but Supermind is founded on unity and

it comprehends and pervades ; its action is in the universal

and is in conscious communion with a transcendent source

eternal and beyond the formations of the universe. Super-

mind regards the individual in the universal and does not

begin with him 01 make of him a separate being. It starts

from the Transcendent and sees the universal and indivi-

dual as they are in relation to it, as it terms, as its formulas;

it does not start from the individual and universal to arrive

at the Transcendent. Mind acquires knowledge and mas-

tery; it reaches it by a < onstant mentalising and willing:

Supermind possesses knowledge and mastery; possessing,

it throws itself out freely in various willing and knowing.

Mind gropes by divided sensation; it arrives at a soit of

oneness through sympathy: Supermind possesses by a free

and all-embracing sense; it lives in the unity of which

various love and sympathy are only a secondary play of

manifestation. Supermind starts from the whole and sees

in it its paits and properties, it does not build up the know-

ledge of the whole by an increasing knowledge of the parts

and properties ; and even the whole is to it only a unity of

sum, only a partial and inferior term of the higher unity

of infinite essence.

We see, then, that these two cognitive Principles start

from two opposite poles and act in opposite directions

by opposite methods. Yet it is by the higher cognitive that

the lower is formed and governed. Mind is thought by that

which is beyond Mind; the mentalising consciousness sha-

pes and directs its movement according to the knowledge

and impulse it receives from this higher Supermind and

even the stuff of which it is formed belongs to that Princi-

ple. Mentality exists because that which is beyond Mind

has conceived «n inverse action of itself founded upon its

self-concentration on different points in its own being and

in different forms of its own being. Supermind fixes these

points, sees how consciousness must art from tlicm on other
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HIE KENA UPANISHAD. 215

mind. Mind is to it an inferiorand secondary action,not its
own proper mode. For Mind, based on limitation and divi-
sion, can act only from a given centre in the lower and obs-
cured existence; but Supermind is founded on unity and
it comprehends and pervades ; its action is in theuniversal
and is in conscious communionwith a transcendent source

eternal and beyond the formations of the universe. Super-
mind regards the individual in the universal and does not
begin with him or make of him a separate being. It starts
from the Ti-anscendent and sees the universal and indivi-
dual as theyare in relation to it, as it terms, as its formulas;
it does not start from the individualand universal to arrive
at the Transcendent. Mind acquires knowledge and mas-

tery ; it reaches it by a r. onstant mentalising and willing:
Supermind possesses knowledge and mastery ; possessing,
it throws itself out freely in various willing and knowing.
Mind gropes by divided sensation ; it arrives at a sort of
oneness throughsympathy: Supermind possesses by a free
and all-embracing sense ; it lives in the unity of which
various love and sympathy are only a secondary play of
manifestation. Supermind starts from the whole and sees

init its parts and properties, it does not build up theknow-
ledge of the whole by an increasing knowledge of theparts
and properties ; and even the whole is to it only a unity of
sum, only a partial and inferior term of the higher unity»
of infinite essence.

We see, then,that these two cognitive Principlesstart
from two opposite poles and act in opposite directions
by opposite methods. Yet it is by the higher cognitive that
the lower is formed and governed. Mind is thought by that
which is beyond Mind; the mentalising consciousness sha-
pes and directs its movement according to the knowledge
and impulse it receives from this higher Supermind and
even the stuff of which it is formed belongs to thatPrinci-
ple. .\lentality exists because that which is beyond Mind
has conceived an inverse action of itself founded upon its
st-If-concentration on different points in its own being and
in different forms of its own being. Supermind fixes these

points, secs how mnscimisnoss must act from them on other
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forms of itself and in obedience to the pressure of those

other forms, once a particular rhythm or law of universal

action is given ; it governs the whole action of mentality

according to what it thus fixes, and sees. Even our igno-

rance is only the distorted action of a truth projected from

the Supermind and cou\d not exist except as such a distor-

tion; and so likewise all our dualities of knowledge, sensa-

tion, emotion, force proceed from that higher vision, obey it

and are a secondary and, as one might say, perverse action

of the concealed Supermind itself which governs always this

lower a tion in harmony with its first conception of a loca-

ted consciousness, divided indeed and therefore not in pos-

session of its world or itself, but feeling out towards that

possession and towards the unity which, because of the

Supermind in is, it instinctively, if obscurely, knows to be

its true nature and right.

But, for this very reason, the feeling out, the attempt

at acquisition can only succeed in propoition as the men-

tal being abandons his characteristic mentality and its

limitations in order to rise beyond to that Mind of the mind

which is his origin and his secret governing principle. His

mentality must admit Supramcntality as Life has admit-

ted Mind. So long as he worships, follows after, adheres

to all this that he now accepts as the object of his pursuit,

to the mind and its aims, to its broken methods, its con-

structions of will and opinion and emotion dependent on

egoism, division and ignorancc, he cannot rise beyond this

death to that immortality which the U.panishad promises

to the seeker. That Brahman we have to know and seek

after and not this which men hero adore and pursue.
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forms of itself and in obedience to the pressure of those
other forms, once a particular rhythm or law of universal
action is given ; it governs the whole action of mentality
according to what it thus fixes. and sees. Even our igno.
rance is only the distorted action of a truth projected from
the Supermind and could not exist except as such a distor.
tion; and so lil_<ewise all our dualitic-s of knowledge, sensa-

tion. emotion, force proceed from thathigher vision, obey it
and are a secondary and, as one might say, perverse action
of theconcealed Supermind itself which governs always this
lower ation in harmony with its first conception of a loca-
ted consciousness. divided indeed an_d therefore not in pos-
session of its world or itself, but feeling out towards that
possession and towards the unity which. because of the
Supermind in is, it instinctively, if obscurely, knows to be
its true nature and right.

But, for t-his very reason, the feeling out, theattempt
at acquisition can only succeed in proportion as the men-

tal being abandons his characteristic mentality and its
limitations in order to rise beyondto that Mind of themind
which is his origin and his secret governing principle. His
mentality must admit Supramentality as Life has admit-
ted Mind. So long as he worships, follows aftcr, adheres
to all this that he now accepts as theobject of his pursuit,
to the mind and its aims, to its broken methods, its con-

strnctions of will and opinion and emotion dependent on

cg-oism, division and ignorance, he cannot rise beyondthis
death to that immortality which the Upanishad promises
to the seeker. That Brahman we have to know and seek
after and not this which men here adore and pursue.
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Hymns of the Atris

THE SECOND HYMN TO AGNI

A HYMN OP THE LIBERATION OF THE DIVINE FORCE

[ Nature in her ordinary limited and material work-

ings holds the Divine Force concealed in her secret or

subconscicnt being; only when consciousness enlarges it-

self towards the One and Infinite, is it manifested, born

for the conscient Mind. The clarities of the higher illumi-

nation cannot be kept so long as there is not this Strength

to guard them, for hostile powers snatch them away and

conceal them again in their secret cavern. Divine Will

manifested in man, itself liberated, liberates him from the

cords which bind him as a victim in the world-sacrifice;

we attain to it by the teaching of Indra, the divine Mind,

and it protects the uninterrupted play of the Light and

destroys the powers of falsehood whose limitations cannot

hem in its growth and its out-flaming; it brings the divine

waters from the luminous Heaven, the divine wealth libe-

rated from the attacks of the Enemy, and gives the final

peace and perfection. ]

1. The young Mother 1 bears the Boy pressed

down in her secret being and gives him not to the

Father; but his force is not diminished, the peoples

1. The Mother and Father are always either Nature

and the Soul or the material being and the pure mental

being.
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Hymns of theAtris

THE SECOND HYMN T0 AGNI

 

A HYMN OF THE LIBERATION OF THE DIVINE FORCE

[Nature in her ordinary limited and material work-
ings holds the Divine Force concealed in her secret or
subconscicntbeing; only when consciousness enlarges it-
self towards the One and Infinite, is it manifested, born
for the conscient Mind. The claritiesof the higher illumi-
nation cannot be kept so long as there is not this Strength
to guard them, for hostile powers snatch them away and

‘conceal them again in their secret cavern. Divine Will
manifested in man, itself liberated, liberateshim from the
cords which bind him as a victim in the world-sacrifice;
we attain to it by the teaching of Indra, the divine Mind,
and it protects the uninterrupted play of the Light and
destroys the powers of falsehood whose limitations cannot
hem in its growth and its out-flaming; it brings the divine
waters from the luminous Heaven, the divine wealth libe-
rated from the attacks of the Enemy, and gives the final
peace and perfection. ]

1. The young Mother 1 bears the Boy pressed
down in her secret being and gives him not to the
Father; but his force is not diminished, the peoples

1. The Mother and Fatherare always either Nature
and the Soul or the material being and the pure mental
being.
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behold him established in frcnt 2 in the upward work-

ing of things.

2. Who is this Boy whom thou bearest in thy-

self when thou art compressed into form, but thy vast-

ness gives him birth? For many seasons the Child

grew in the womb; I saw him born when the Mother

brought him forth.

8. I saw far off in the field of being one tusked

with golden li ght and pure bright of hue who was

shaping the weapons of his war. I give to him the

immortality in me in all my separate parts 3 and

what shall they do to me who have not the Word *

and the God-Mind is not in them?

4. I saw in the field as though a happy herd

that ranged continuously in many forms of luminous

beauty. None could seize on them, for he was born;

even they that were old among them, grow young once

more.

5. Who were they that divorced my strength

from the herds of Light? Against them there was

no protector nor any worker in this war. Let those

that took them from me, release them to me again;

for he with his conscious perceptions comes driving

to us our lost herds of the radiance.

6. The king of those who dwell in creatures, he

in whom all creatures dwell, is hidden within mor-

tals by hostile powers; let the soul-thoughts of the

Eater of things release him, let the confiners be them-

selves confined.

?. As the Purohit who leads and conducts the work

of the sacrifice. 3. Soma the wine of immortality, is

given to the gods in three parts, on three levels of our be-

ing, the mind, life and body 4. The expressive Word

which manifests that which is hidden, brings out into ex-

pression that which is unexpressed.
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beholdhim established in front 2 in theupward work-
ing of things.

2. Who is this Boy whom thou bearest in thy-
self when thouart compressed into form, but thyvast-
ness gives him birth? For many seasons the Child

,

grew in the womb; I saw him born when the Mother
brought him forth.

8. I saw far off in the field of being one tusked
with golden light and pure bright of hue who was

shaping the weapons of his war. I give to him the
immortality in me in all my separate parts 3 and
what shall they do to me who have not the Word 49

and the God-Mind is not in them?
4. I saw in the field as though a happy herd

that ranged continuously in many forms of luminous
beauty. None could seize on them, for he was born;
even they thatwere old among them,grow young once

more.

5. Who were they that divorced my strength
from the herds of Light? Against them there was

no protector nor any worker in this war. Let those
that took them from me, release them to me again;
for he with his conscious perceptions comes driving
to us our lost herds of the radiance.

6. The kingof thosewho dwell in creatures, he
in whom all creatures dwell, is hidden within mor-

tals by hostile powers; let the soul-thoughtsof the
Eater of thingsrelease him, let the confiners be them-
selves confined. ,

?. As the Purohit who leads and conducts the work
of the sacrifice. 3. Soma the wine of immortality, is
given to the gods in three parts, on three levels of our be-
ing, the mind, life and body‘ 4-. The expressive Word
which manifests thatwhich is hidden, brings out into ex-
pression thxt which is unexpressed.
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7. Qunahcepa too, head of delight, was bound

to the thousandfold post of the sacrifice; him thou

didst release,—yea, he accomplished perfection by his

works; so do thou take thy seat here in us, O con-

scious seeing Flame, O Priest of our sacrifice, and

loose from us the cords of our bondage.

8. Mayst thou not grow wroth and depart from

me! He who guards the law of action of the god-

heads, told me of thee and, taught by him his know-

ledge, I came to thee.

9. This Flame of Will shines out with the vast

light of Truth and makes all things manifest by the

greatness of him. He overpowers the formations of

knowledge 5 that are undivine and of an evil move-

ment ; he sharpens his horns to gore the Rakshasa.

10. May the voices of the Flame in our heavens

be sharp-weaponed to slay the Rakshasa! In his ecs-

tasy his angry lustres break all that opposes his ad-

vance; the energies undivine that obstruct us from

every side cannot pen him in.

11. O thou who art born in many forms, I illu-

mined in mind, accomplished in understanding, per-

fect in works, have fashioned for thee this song of thy

affirming to be as if thy chariot. If thou, O Strength,

take an answering delight in it, by this we may con-

quer the waters that carry the light of the luminous

heaven 6.

12. The strong-necked 7 Bull increases in us and

drives to us the treasure of knowledge 8 that was

5. Maya. There are two kinds of Maya, the divine

and undivine, the formations of the truth and the forma-

tions of the falsehood. 6. Swar, the divine mind pure

to the luminous Truth. 7. Or.many-necked. 8. The

wealth of the luminous herds.
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HYMNS or ran ATRIS. 219

7. Gunaheepa too, head of delight, was bound
to the thousandfold post of the sacrifice; him thou
didst release,—yea, he accomplished perfection by his
works; so do thou take thy seat here in us, 0 con-

scious seeing Flame, 0 Priest of our sacrifice, and
loose from us the cords of our bondage.

8. Mayst thou notgrow wrothand depart from
me! He who guards the law of action of the god-
heads, told me of theeand, .taught by him his know-
ledge, I came to thee.

9. This Flameof VVill shines out with the vast

light of Truthand makes all things manifest by the
greatness of him. He overpowers the formations of
knowledge 5 thatare undivine and of an evil move-

ment; he sharpens his horns to gore the Rakshasa.
10. May the voices of the Flame in our heavens

be sharp-weaponed to slay theRakshasa! In his ecs-

tasy his angry lustres break all that opposes his ad.
vance; the energies undivine that obstruct us from
every side cannot pen him in.

11. O thouwho art born in many forms, I illu-
mined in mind, accomplished in understanding, per-
feet in works, have fashioned for thee thissong of thy
aflirmingto be as if thychariot. If thou, 0 Strength,
take an answering delight in it, by this we may con-

quer the waters that carry the light of the luminous
heaven 6.

12. The strong-necked 7 Bull increases in us and
drives to us the treasure of knowledge 8 that was

 

5. Maya. There are two kinds of Maya, thedivine
and undivine. the formations of the truth and the forma-
tions of the falsehood. 6. Swar, the divine mind pure
to the luminous Truth. 7. Or,many-necked. 8. The
wealth of the luminous herds. '
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withheld by our enemy ; nor is there any to destroy it.

For so have the Powers Immortal spoken to the

Strength that he work out peace for the man who en-

larges the seat of sacrifice, that he work out peace for

the man who carries in his hand the oblation.

THE THIUD HYMN TO AGNI.

THE DIVINE FORCE, CONQUEROR OK THE SUPREME GOOD,

[ The Divine Will-Force is that of which all the other

godheads arc forms and he manifests all these powers of

supreme Truth as he grows in us. Thus the supreme state

of conscious being is attained and by that our complex and

manifold existence is maintained in the Light and the Joy.

The Rishi prays that the evil may not be allowed to ex-

press itself again in him, that the secret soul in us who is

the Father of things but in us appears as the child of our

works and our evolution, may open itself to the vast Tiuth-

cons:iousness. The Divine Flame will destroy all the pow-

ers of falsehood and evil who s.' k to make us stumble and

would rob us ol our heavenly treasure. ]

1. Thou art he of the Wideness, 1 O Will, when

thou art born; thou becomest the Lord of Love 2

when thou art entirely kindled. In thee are all the

gods, O son of Force; thou art the Power-in-Mind

for the mort 1 who gives the offering.

1. Varuna, who represents the ethereal purity and

oceanic wideness of the infinite Truth. 2. Mitra, the

all-embracing harmony of the Tiutb, the Friend of all be-

ings, therefore the Lord of Love. 3. Indra, Ruler of

. jir being, Master of iSwar which is the luminous world of

the Divine Mind.
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withheldby our enemy; nor is thereany to destroy it.
For so have the Powers Immortal spoken to the
Strength thathe work out peace for the man who en-

larges theseat of sacrifice, thathe work out peace for
the man who carries in his hand theoblation.

THE THIRD HYMN TO AGNI.

THE DIVINE FORCE, CONQUEROR OF THE SUPREME GOOD,

[The DivineWill-Force is thatof which all theother
godheads are forms and he manifests all these powers of
supreme Truthas he grows in us. Thus the supreme state
of conscious being is attained and by thatour complex and
manifoldexistence is maintained in the Light and the joy.
The Rishi prays thilt the evil may not be allowed to ex-

press itself again in him, that the secret soul in us who is
the Fatherof things but in us appears as the child of our

worksand our evolution, may open itself to the vast Truth-
consciousncss. The Divine Flame will destroy all the pow-
ers of falsehood and evil who s..-« k to make us stumble and
would rob us of our heavenly treasure, ]

1. Thou art he of the Wideness, 1 0 Will, when
thou art born ; thou becomest the Lord of Love 2
when thou art entirely kindled. In thee are all the
gods, 0 son of Force; thou art the Power-in-Mind

for the mort I who gives the offering.
1. Varuna, who represents the ethereal purity and

oceanic wideness of the infinite Truth. 2. Mitra, the
all-embracingharmony of the Truth, the Friend of all be-
ir.-gs, therefore the Lord ot Love. 3. Indra, Ruler of
-.ur being, Master of‘ Swar which is the luminous world of
the Divine Mind.
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2. O thou who possessest self-ordering Nature,

thou becomest the might of the Aspirer 4 when thou

bearest the secret Name of the Virgins. 5 They brigh-

ten thee with the Light in her rays as Love 6 per-

fectly founded when thou makest of one mind the

Lord and his Spouse 7 in their mansion.

3. For the glory of thee, O Violent One, the

Thought-Powers make to shine out by their pressure

that which is thy rich and beautiful birth. 8 When

that highest stride of Vishnu has been established

within, thou protectest by it the secret Name of the

herds of the Radiance 10.

4. By the glory of thee because thou hast right

vision, O godhead, the gods holding all that multiple

existence taste immortality and men take their seat

in the Force that offers the oblation and, desiring,

they distribute to the godheads the self-expression

of the being.

5. There is none that precedeth thee as the

priest of ths oblation nor any mightier for sacrifice;

O Flame, none is supreme over thee in the

things of the Wisdom, thou who possessest the self-

4r. Aryaman, the aspiring power and action of the

Truth. 5. Probably, the unripe Radiances that our

aspiration has to prepare for their union with the higher

power of the soul; Aryaman holds their secret sense, the

Name or Numen, which is manifested when aspiration

arrives at the light of knowledge and Mitra harmonises

soul and nature. 6. Mitra. 7. The Soul and Na-

ture. The mansion is the human body. 8. The

supreme world of Light. Agni is said elsewhere to become

in hislbeing the highest of the shining worlds. 9. Vish-

nu has three strides or movements, earth, heaven and the

supreme world of which Light, Truth and the Sun are the

foundation. 10. The highest divine sense of the illu-

minations of Knowledge is found in the superconscient

worlds of supreme Light.
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2. O thou who possessest self-ordering Nature,
thou becomest the might of theAspirer 4- when thou
bearest the secret Name of the Virgins. 5 They brigh-
ten thewith the Light in her rays as Love 6 per-
fectlyfounded when thou makest of one mind the
Lord and his Spouse 7 in their mansion.

8. For the glory of thee, 0 Violent One, the
Thought-Powersmake to shine out by their pressure
thatwhich is thy rich and beautifulbirth. 8 When
that highest stride of Vishnu has been established
within, thou protectest by it thesecret Name of the
herds of theRadiance I0.

4. By theglory of thee becausethou hast right
vision, 0 godhead, thegods holding all that multiple
existence taste immortality and men take their seat
in the Force that offers the oblation and, desiring,
they distribute to the godheads the self-expression
of the being.

5. There is none that precedeth thee as the
priest of the oblationnor any mightier for sacrifice;
0 Flame, none is supreme over thee in the
thingsof the Wisdom, thou who possessest the self-

4. Aryaman, the aspiring power and action of the
Truth. 5. Probably, the unripe Radiances that our

aspiration has to prepare for their union with the higher
power of the soul; Aryaman holds their secret sense, the
Name or Numen, which is manifested when aspiration
arrives at the light of knowledge and Mitra harmonises
soul and nature. 6. Mitra. 7. The Soul and Na-
ture. The mansion is the human body. 8. The
supreme world of Light. Agni is said elsewhere to become
in his|beingthe highest of the shining worlds. 9. Vish-
nu has three strides or movements, earth, heaven and the
supreme world of which Light, Truthand theSun are the ’

foundation. 10. The highest divine sense of the illu-
minations of Knowledge is found in the superconscient
worlds of supreme Light.
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ordering power of Nature. The creature of whom

thou becomest the guest, O godhead, prevails by sa-

crifice over all that belong to the mortality.

6. May we, O Flame, fostered by thee and

awakened, seekers of the substance, prevail by the

offering,—we in the great struggle, we in the com-

ings of knowledge in our days, 1I we by the felicity,

O son of Force, overcome all that are mortal.

7. The expresser of evil who seeks to bring sin

and transgression into us, his own evil do thou return

upon his head; slay, O conscious knower, this hos-

tile self-expression of him who oppresses us with the

duality.

8. Thee, O Godhead, in the dawning of this

our Night the Ancients VI made their messenger and

through thee sacrificed by their offerings because thou

art the godhead that is being kindled by the mortal

dwellers in this substance and thou movest to the

meeting-place 13 of all felicities.

9. Deliver the Father and in thy knowledge

put away evil from him who is borne in us as thy son,

O child of Force. When wilt thou have that vision for

us, O conscious Knower? when wilt thou, O Truth-

conscious Will, impel us to the journey?

10. Then indeed the Father adores and holds,

O Dweller in the substance, the vast Name 14 when

thou makest him to accept and cleave to it. Will in

us desires the bliss and, increasing-, wins it entirely

by the force of the Godhead. 15

11. The periods of Light visiting the soul. 12. The

ancient seers who discovered the secret wisdom. 13. The

supreme world of Truth and Bliss. 14. The world of

Truth is also called the Wideness or the Vast or the Vast

Truth. 15. The Deva, the supreme Deity, of whom all

the gods are different Names and Powers.

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

7
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

222 V‘ ARYA"

ordering power of Nature. The creature of whom
thou becomest the guest, 0 godhead, prevails by sa-
crifice over all that belong to the mortality.

6. May we, 0 Flame, fostered by thee and
awakened, seekers of the substance, prevail by the
ofl‘ering,—we in the great struggle, we in the com-

_

ings of knowledge in our days, 11 we by thefelicity,
0 son of Force, overcome all that are mortal.

7. The expresser of evil who seeks to bring sin
and transgression into us, his own evildo thou return

upon his head; slay, O conscious knower, this hos-
tileself-expression of him who oppresses us with the
duality.

8. Thee, O Godhead, in thedawning of this
our Night theAncients 1‘! made their messenger and
through theesacrificedby theirofferings becausethou
art thegodhead that is being kindled by the mortal
dwellers in this substance and thou movest to the
meeting-place 13 of all felicities.

9. Deliver the Father and in thy knowledge
put away evil from him who is borne in us as thyson,
0 child of Force. When wilt thou have that vision for
us, 0 conscious Knower ? when wilt thou, 0 Truth-
conscious Will, impel us to the journey?

10. Then indeed theFather adores and holds,
0 Dweller in the substance, the vast Na.me 14 when
thou makest him to accept and cleave to it. Will in
us desires the bliss and, increasing, wins it entirely

- by the force of the Godhead. 15

11. The periods ofLightvisiting thesoul. 12. The
ancient seers who discovered thesecret wisdom. 13. The
supreme world of Truthand Bliss. 14. The world of
Truthis also called the Wideness or the Vast or the Vast
Truth. 15. The Deva, the supreme Deity,of whom all
the gods are different Names and Powers.
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11. Thou, O Will, O youngest vigour, earnest

thy adorer beyond all stumblings into grief and evil;

for the creatures are seen of thee who would do hurt

to us and are thieves in their hearts,—they whose

perceptions are void of the knowledge and therefore

they have fallen into the crookedness.

12. Lo, all these movements of our journeying

have turned their faces towards thee, and for that

evil in us, it is declared to the Dweller in our being.

O never can this Will in his increasing betray us to

the hurter of our self-expression; he will not deliver

us into the hands of our enemy!
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11. Thou, 0 Will, 0 youngest vigour, r-arriest
thy adorer beyondall stumblings into grief and evil;
for the creatures are seen of thee who would do hurt
to us and are thieves in their hearts,——they whose
perceptions are void of the knowledge and therefore
they have fallen into thecrookedness.

I2. Lo, all these movements of our journeying
have turned their faces towards thee, and for that
evil in us, it is declared to the Dweller in our being.
0 never can this Will in his increasingbetray us to
thehurter of our self-expression; he will not deliver
us into the hands of our enemy!
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The Secret of the Veda

CHAPTER XII

THE LOST SUN AND THE LOST COWS

The conquest or recovery of the Sun and the Dawn is

a frequent subject of allusion in the hymns of t he Rig Ve-

da. Sometimes it is the finding of Surya, sometimes the

finding or conquest of Swar, the world of Surya. Sayana,

indeed, takes the word Swar as a synonym of Surya; but

it is perfectly clear from several passages that Swar is the

name of a world or supreme Heaven above the ordinary hea-

ven and earth. Sometimes indeed it is used for the solar

light proper both to Surya and to the world which is form-

ed by his illumination. We have seen that the waters which

descend from Heaven or which are conquered and enjoyed

by Indra and the mortals who are befriended by him, are

described as svarvatir apah. Sayana, taking these apah for

physical waters, was bound to find another meaning for

svarvatih iand he declares that it means saranavatih, mo-

ving; but this is obviously a forced sense which the word it-

self does not suggest and can hardly bear. The thunderbolt

of Indra is called the heavenly stone, svaryam agmdnam;

its light, that is to say, is the light from this world of the

solar splendours. Indra himself is svarpati, the master of

Swar, of the luminous world.

Moreover, as we see that the finding and recovery

of the Cows is usually described as the work of Indra, oft-

en with the aid of the Angirasa Rishis and by the instru-

mentality of the mantra and the sacrifice, of Agni and
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The Secret of the Veda

CHAPTER XII

THE LOST SUN AND THE LOST cows

.

The conquest or recovery of the Sun and the Dawn is
afrequent subject of allusion in the hymns of the Rig Ve-
da. Sometimes it is the finding of Surya, sometimes the
finding or conquest of Swar, the world of Surya. Sayana,
indeed, takes the word Swar as a synonym of Surya; but
it is perfectly clear from several passages thatSwar is the
name of a world or supreme Heaven above theordinary hea-
ven and earth. Sometimes indeed it is used for the solar
light proper both to Surya and to the world which is form-
ed_ by his illumination.We have seen that thewaters which
descend from Heaven or which are conquered and enjoyed
by Indra and the mortals who are befriendedby him, are
described as svarvatir apah. Sayana, taking these apah for
physical waters, was bound to find another meaning for
svarvatih iand he declares that it means saranavatih, mo-

ving; but this is obviouslyaforced sense which theword it-
self does not suggest and can hardly hear. The thunderbolt
of Indra is called the heavenly stone, svaryam agmdnam ;
its light, that is to say, is the light from this world of the
solar splendours. Indra himself is svarpati, the master of
Swar, of the luminous world.

Moreover, as we see that the finding and recovery
of the Cows is usually described as thework of Indra, oft-
en with theaid of the Angirasa Rishis and by the instru-
mentality of the mantra and the sacrifice, of Agni and
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Soma, so also the finding and recovery of the sun is attri-

buted to the same agencies. Moreover the two actions aie

continually associated together. We have, it seems to me,

overwhelming evidence in the Veda itself that all these

things constitute really one great action of which they are

parts. The Cows are the hidden rays of the Dawn or of Sur-

ya; their rescue out of the darkness leads to or is the sign

of the uprising of the sun that was hidden in the darkness;

this again is the condition, always with the instrumenta-

lity of the sacrifice, its circumstances and its helping

gods, of the conquest of Swar, the supreme world of Light.

So much results beyond doubt, it seems to me, from the

language of the Veda itself; but also that language points

to this Sun being a symbol of the divine illumining Power,

Swar the world of the divine Truth and the conquest of

divine Truth the real aim of the Vedtc Rishis and the

subject of their hymns. I will now examine as rapidly as

possible the evidence which points towards this conclu-

sion.

First of aH, we see that Swar and Surya are different

conceptions in the minds of the Vedic Rishis, but always

closely connected. We have for instance the verse in

Bharadwaja's hymn to Soma and Indra. I. 72. 1 "Ye

found the Sun, ye found Swar, ye slew all darkness and

limitations" and in a hymn of Vamadeva to Indra, V. 16.

which celebrates this achievement of Indra and the Angi-

rasas, "When by the hymns of illumination (arkaih) Swar

was found, entirely visible, when they (the Angirasas)

made to shine the great light out of the nifht, he (Indra)

made the darknesses ill-assured (i.e. loosened their firm

hold ) so that men might have vision." In the first passage

we see that Swar and Surya are different from each other

and that Swar is not merely another name for Surya; but

at the same time the finding of Swar and the finding of

Surya are represented as closely connected and indeed one

movement and the result is the slaying of all darkness and

limitation?. So in the second passage the finding and

making visible of Swar is associated with the shining of a
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Soma, so also the finding and recovery of the sun is attri-
buted to the same agencies. Moreover the two actions are

continually associated together. We have, it seems to me,
overwhelming evidence in the Veda itself thatall these
thingsconstitute reallyone great action of which theyare

parts. TheCows are the hidden rays of the'Dawnor of Sur-
ya; their rescue out of the darkness leads to or is the sign
of the uprising of thesun thatwas hidden in the darkness:
thisagain is the condition, always with the instrumenta-
lity of the sacrifice, its circumstances and its helping
gods, of the conquest of Swar, the supreme world of Light.
So much results beyond doubt, it seems to me, from the
language of the Veda itself; but also that language points
to thisSun being a symbol of the divine illumining Power,
Swar the world of the divine Truthand the conquest of
divine Truth the real aim of the Vedic Rishis and the
subject of their hymns. I will now examine as rapidly as

possible the evidence which points towards this conclu-
sIon_.

First of alt, we see that Swar and Surya are different
conceptions in the minds of the Vedic Rishis, but always
closely connected. We have for instance the verse in
Bharadwaja' 5 hymn to Soma and Indra. I. 72. 1 “ Ye
found the Sun, ye found Swar, ye slew all darkness and
limitations” and in a hymn of Vamadeva to Indra, V. 16.
which celebrates thisachievementof Indra and the Angi-
rasas, “ When by thehymns of illumination( arkaih ) Swar
was found, entirely visible, when they ( the Angirasas)
made to shine thegreat light out of the night, he (Indra)
made the darknessesill-assured (i. e. loosened their firm
hold ) so thatmen might have vision." In the first passage
we see that Swar and Surya are diflerent from each other
and that Swar is not merely another name for Surya; but
at the same time the finding of Swar and the finding of
Surya are represented as closely connected and indeed one

movement and the result is the slaying of all darkness and
limitation3. So in the second passage the finding and
making visible of Swar is associated with the shining of a
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great light out of the darkness, which we find from paral-

lel passages to be the recovery, by the Angirasas of the

Sun that was lying concealed in the darkness. Surya is

found by the Angirasas through the po\ er of their hymns

or true mantras; Swar also is found and made visible by

the hymns of the Angirasas, arkaih. It is clear therefore

that the substance of Swar is a great light and that that

light is the light of Surya the Sun.

We might even suppose that Swar is a word for the

sun, light or the sky if it were not clear from other pas-

sages that it is the name of a world. It is frequently allud-

ed to as a world beyond the Rodasi, beyond heaven and

earth, and is otherwise called the wide world, urn loka, or

the wide other world, uru u loka, or simply that (other)

world, m loka. This world is described as one of vast light

and of a wide freedom from fear where the cows, the rays

of Surya, disport themselves freely. So in VI. 47.8, we have

"Thou in thy knowledge leadest us on to the wide world,

even Swar, the Light which is freedom from fear, with

happy being," svar jyotir abhayam svasli. In III. 2. 6, Agni

Vaiswanara is described as filling the earth and heaven

and the vast Swar, d rodasi apr'in'ad a svar mahat; and so

also Vasishtha says in his hymn to Vishnu, VII. 99,

"Thou didst support firmly, O Vishnu, this earth and hea-

ven and uphold the earth all around by the rays (of Surya).

Ye two created for the sacrifice (t'■«. as its result) the

wide other world (urum u lokam), bringing into being

the Sun, the Dawn and Agri," where weagainsee the

close connection of Swar, the wide world, with the birth

or appearance of the Sun and the Dawn. It is described

as the result of the sacrifice, the end of our pilgrimage,

the vast home to which we arrive, the other world to which

those who do well the works of sacrifice attain, sukr'itdm

« lokam. Agni goes as an envoy between earth and hea-

ven and then encompasses with his being this vast home,

hhayam brihantam pari bhushati, (III. 3. 2 ). It is a world

of bliss and the fullness of all the riches to which the Ve-

die Rishi aspires: "He for whom, because he does well his
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great light out of the darkness,which we find from paral-
lel passages to be the recovery, by the Angirasas of the
Sun that was lying Concealed in the darkness. Surya is
found by theAngirasas through the pox ‘er of their hymns
or true mantras ; Swnr also is found and made visible by
the hymns of the Angirasas, arkaih. It is clear therefore
that the substance of Swar is a great light and that that
light is the light of Surya the Sun.

We might even suppose that Swar is a word for the
sun, light or the sky if it were not clear from other pas-
sages that it is thename of a world. It is frequently allud-
ed to as a world beyond the Rodasi, beyond heaven and
earth, and is otherwise called the wide world, um loka, or
the wide other world, um 14 loka, or simply that (other)
world, it loka. This world is described as one of vast light
and of a wide freedom from fear where the cows, the rays
of Surya, disport themselvesfreely. So in VI. 4-7.8, we have
" Thou in thy knowledge lead:-st us on to the wide world,
even Swar, the Light which is freedom from fear, with
happy being,"svar jyotir ablmyam svasti. In III. 2. 6, Agni
Vaiswanara is described as filling the earth and heaven
and the vast Swar, ti rodasi .1pr’in’ad d war mahat; and so

also Vasishtha says in his hymn to Vishnu, VII. 99,
“ Thou didst support firmly,OVishnu, thisearth and hea-
ven and uphold the earth all around by the rays (of Surya).
Ye two created for the sacrifice (i- e. as its result) the
wide other world (urum u lokam), bringing into being
the Sun, the Dawn and Agni,” where we again see the
close connection of Swar, the wide world, with the birth
or appearance of the Sun and the Dawn. It is described
as the result of the sacrifice, the end of our pilgrimage,
the vast home to which we arrive, theotherworld to which
those who do well the worksof sacrificeattain, suIrr’itdm
u lokam. Agni goes as an envoy between earth and hea-
ven and then encompasses with his being this vast home,
kshayam brihantam pari bhflshati, ( III. 3. 2). It is a world
of bliss and the fullness of all the riches to which the Ve-
dic Rishi aspires: " He for whom, becausehe does well his
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works, O Agni Jatavedas, thou wiliest to make that other

world of bliss, attains to a felicity full of the Horses, the

Suns, the Heroes, the Cows, all happy being" (III,' 4. 11).

And it is by the Light that this Bliss is attained; it is by

bringing to Birth the Sun and the Dawn and the Days

that the Angirasas attain to it for the desiring human race;

"Indra who winneth Swar, bringing to birth the days,

has conquered by those who desire (ugigbhih, a word ap-

plied like nr'i to express men and gods, but, like nr'i also,

sometimes especially indicating the Angirasas) the ar-

mies he attacks, and he has made to shine out for man

the vision of the days ( kelum ahndm) and formed the

Light for the great bliss," avindaj jyotir bri'hate ran'dya.

All this may very well be interpreted, so far as these

and other isolated passages go, as a sort of Red Indian

conception of a physical world beyond the sky and the

earth, a world made out of the rays of the sun, in which

the human being, freed from fear and limitation,—it is a

wide world,—has his desires satisfied and possesses quite

an unlimited number oi horses, cows, sons and retainers.

But what we have set out to prove is that it is not so, that

on the contrary, this wide world, brihad dyatt or Swar,

which we have to attain by passing beyond heaven and

earth,—for so it is more than once stated, e.g. I. 36. 8,''Hu-

man beings (manusfaih) slaying the Coverer have crossed be-

yond both earth and heaven and made the wide world for

their dwelling place, "ghnanlo vr'itram ataran rodasi ubhe

apa uru kshaydya chakrire,—that this supra-celestial wide-

ness, this illimitable light is a supramentalheaven, the hea-

ven of the supramental Truth, of the immortal Beatitude,

and that the light which is its substance and constituent

reality, is the light of Truth. But at present it is enough to

emphasise this point that it is a heaven concealed from

our vision by a certain darkness, that it is has to be found

and made visible, and that this seeing and finding depends

on the birth of the Dawn, the rising of the Sun, the up-

surging of the Solar Herds out of their secret cave. The

souls successful in sacrifice become svardr'ig and svarvid,
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works, 0 Agni jatavedas, thou willest to make that other
world of bliss, attains to a felicity full of the Horses, the
Suns, the Heroes, theCows, all happy being” (III:-1-. 11).
And it is by the Light that this Bliss is attained; it is by
bringing to Birth the Sun and the Dawn and the Days
thatthe Angirasasattain to it for thedesiring human race;
“ Indra who winneth Swar, bringing to birth the days,
has conquered by those who desire (ugigbhih, a word ap-
plied like nr’i to express men and gods, but, like m":'also,
sometimes especially indicating the Angirasas) the ar-

mies he attacks, and he has made to shine out for man

the vision of the days (ketum ahmim) and formed the
Light for the great bliss," avindajjyotir br£’hata ran’ziya.

All thismay very well be interpreted, so far as these
and other isolated passages go, as a sort of Red Indian
conception of a physical world beyond the sky and the
earth, a world made out of the rays of the sun, in which
the human being, freed from fear and limitation.—it is a

wide world,—has his desires satisfied and possesses quite
an unlimited number of horses, cows, sons and retainers.
But what we have set out to prove is that it is not so, that
on the contrary, this wide world, brihad dyau or Swar,
which we have to attain by passing beyond heaven and
earth,—forso it is more than once stated, e.g. I. 36. 8,“Hu.
man beings (mcmushah)slaying theCoverer have crossed be-
yond both earth and heaven and made the wide world for
their dwelling place, ” ghmmto vr'itmm‘atamn rodasi ubhe
apa um kshayriya chaIm're,—that this supra-celestial wide-
ness, this illimitablelight is a supramentalheaven, the hea-
ven of thesupramental Truth, of the immortal Beatitude,
and that the light which is its substance and constituent
reality, is the light of Truth.But at present it is enough to
emphasise this point that it is a heaven concealed from
our vision by a certain darkness, that it is has to be found
and made visible, and that thisseeing and findingdepends
on the birth of the Dawn, the rising ofthe Sun, the up-
surging of the Solar Herds out of their secret cave. The
souls successful in sacrifice become svardr'i9 and svrwvid,
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seers of Swar and finders of Swar or its knowers; for vid

is a root which means both to find or get and to know and

in one or two passages the less ambiguous root jnd is sub-

stituted for it and the Veda even speaks of m iking the light

known out of the darkness. For the rest, this question of

the nature of Swar or the wide world is of supreme impor-

tance for the interpretation of the Veda, since on it turns

the whole difference between the theory of a hymnal of

barbarians and the theory of a book of ancient knowledge,

a real Veda. It can only be entirely dealt with in a discus-

sion of the hundred, and more passages speaking ot this

wide world which would be quite beyond the scope of these

chapters. We shall, however, have to return to this ques-

tion while dealing with the Angirasa hymns and after-

wards.

The birth of the Sun and the Dawn must therefore

be regarded as the condition of seeing or attaining to

Swar, and it is this which explains the immense impoit-

ance attached to this legend or image in the Veda and

to the conception of the illumining, finding, bringing to

birth of the light out of the darkness by the true hymn,

thesatya mantra. This is done by India and the Angirasas,

and numerous are the passages that allude to it. Indra

and the Angirasas are described as finding Swar or the

Sun, avidat, illumining or making it to shine, arochayat,

bringing it to birth, ajanayat, ( we must lemembcr that in

the Veda the manifestation of the gods in the sacrifice is

constantly described as their birth ); and winning and pos-

sessing it, sanat. Often indeed India alone is mentioned.

It is he who makes light from the nights and brings into

birth the Sun, kshapdm vastd janitd siiryasya (III. 49. 4),

he who has brought to their birth the Sun and the Dawn

(II. 12. 7), or, in a more ample phrase, brings to birth to-

gether the Sun and Heaven and Dawn ( VI. 30. 5 ). By his

shining he illumines the Dawn, by his shining he makes to

blaze out the sun, haryann ushasam archayah siiryam haryanu

arochayah (III.44. 2) These are his great achievements

jajdna siiryam ushasam sudansdh (III. 32.8), that with
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seers of Swar and finders of Swar or its lmowers; for aid
is a root which means both to find or get and to know and
in one or two passages the less ambiguous root jnli is sub-
stituted for it and theVeda even speaks of m Iking the light
known out of the darkness. For the rest, thisquestion of
the nature of Swar or the wide world is of supreme impor-
tance for the interpretation of the Veda, since on it turns

the whole difierence between thetheory of a hymnal of
barbarians and the theory of a book of ancient knowledge,
a real Veda. It can only be entirely dealt with in a discus-
sion of the hundred

,
and more passages speaking of this

wide world which would be quite beyondthescope of these

chapters. We shall, however, have to return to thisques-
tion while dealing with the Angirasa hymns and after-
wards.

The birth of the Sun and the Dawn must therefore
be regarded as the condition of seeing or attaining to

Swat, and it is thiswhich explains the immense import-
ance attached to this legend or image in the Veda and

to the conception of the illumining, finding, bringing to

birthof the light out of the darkness by the true hymn,
thesatya mantra. This is done by Indra and-the Angirasas.
and numerous are the passages that allude to it. Indra
and the Angirasas are described as finding Swar or the
Sun, avidat, illuminingor making it to shine, arochayat,
bringing it to birth,ajrmayat, (we must rememberthat in
the Veda the manifestation of the gods in the sacrifice is

constantly describedas theirbirth); and winning and pos-
sessing it, sanat. Often indeed Indra alone is mentioned.
It is he who makes light from the nights and brings into
birththe Sun, kshajuim zmstd janitzi sziryasya (III. 49. 4:),
he who has brought to their birth the Sun and the Dawn
(1 I. 12. 7), or, in a more ample phrase, brings to birthto-

gether the Sun and Heaven and Dawn (VI. 30. 5). By his
shining he illumines theDawn, by his shining he makes to
blaze out thesun, haryami ushasam archayahsfiryamharyanu
arochayah(III.4-1.2) These are his great achievements
jajdna sdryam ushasam sudansdh ( III. 32. 8), that with
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his shining comrades he wins for possession the field (is

this not the field in which the Atri saw the shining ccws?),

wins the sun, wins the waters, sanat kshetram sakhibhih

svitnyebhih sanat suryam sanad apah suvajrah'( I. 100. 18 ).

He is also he who winneth Swar, svarsha, as we have seen,

by bringing to birth the days. In isolated passages we

might take this birth of the Sun as referring to the origi-

nal creation of the sun by the gods, but not when we take

these and other passages together. This birth is his birth

in conjunction with the Dawn, his bii th out of the Night.

It is by the sacrifice that this birth takes place,—indrah

suyajna ushasah svarjanat( I1.21. 4), " Indra sacrificing

well brought to birth the Dawns and Swar" it is by hu-

man aid that it is done,—asmakebhir nr'ibhir suryam sanat,

by our " men " he. wins the sun (I. 100-6 ); and in many

hymns it is described as the result of the work of the An-

girasasand is associated with the delivering of the cows or

the breaking of the hill.

It is this circumstance among others that prevents us

from taking, as we might otherwise have taken, the birth

or finding of the Sun as simply a description of the sky

(Indra) daily recovering the sun at dawn. When it is said

of him that he finds the light even in the blind darkness,

so andhc chit tamasi jyotir vidat, it is evident that the re-

ference is to the same light which Agni and Soma found,

one light for all these many creatui-es, avindatam jyotir

ekam bahubhyah, when they stole the cows from the Panis

(1.93.4), "the wakeful light which they who increase

truth brought into birth, a god for the god "(VIII.89.I), the

secret light (gudliam jyotih) which the fathers, the Angi-

rasas, found when by their true mantras they brought to

birth the Dawn. It is that which is referred to in the

mystic hymn to all the gods (VII 1.29.1) attributed to Manu

Vaivaswata or to Kashyapa, in which it is said "certain

of them singing the Rik thought out the mighty S&man

and by that they made the Sun to shine." This is not repre-

sented as being done previous to the creation, of man; for it

is said in VII.91.1,1" The gods who increase by our obeisance
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his shining comrades he wins for possession the field (is
thisnot the field in which theAtri saw the shining ccwsl),
wins the sun, wins the waters, sanat kshetram sakhibhih
svitnyabhih sanat sdryam sanad apah suvajmh‘( I. 100. 18 ).
He is also he who winnethSwat, svarsha, as we have seen,
by bringing to birth the days. In isolated passages we

might take this birthof the Sun as referring to the origi-
nal creation of the sun by the gods, but not when we take
these and other passages together. This birth is his birth
in conjunctionwith the Dawn, his birthout of the Night.
It is by the sacrifice that this birth takes place,-indrah
suyajua ushasah svarjcmatfII. 21. 4), " Indra sacrificing
well brought to birth the Dawns and Swar ” it is by hu-
man aid that it is done,—-asmakabhirnr’t'bhir sdryam sanat,
by our “ men ” he. wins the sun (1. 100-6 ); and in many
hymns it is described as the result of the work of the An-
girasasand is associated with thedelivering of the cows or

the breaking of the hill.
It is this circumstance among othersthatprevents us

from taking, as we might otherwise have taken, the birth
or finding of the Sun as simply a description of the sky
(Indra) daily recovering the sun at dawn. When it is said
of him that he finds the light even in the blind darkness,-
so andha chit tamasijyotirvidat, it is evident that the re-

ference is to the same light which Agni and Soma found,
one light for all these many creatures, avindatam jyotir
ekam bahubhyah, when they stole the cows from the Panis
0.93.4). “ the wakeful light which" they who increase
truthbrought into birth,a god for the god ”(VIII.89.l),the
secret light (gudhamjyotih) which the fathers, the Angi-
rasas, found when by their true mantras they brought to
birth the Dawn. It is that which is referred to in the
mystic hymn to all the gods (VIIl.29.l)attributed to Manu
Vaivaswata or to Kashyapa, in which it is said “ certain
of them singing the Rik thought out the mighty Saman
and by thattheymade the Sun to shine.” This is not repre-
sented as beingdone previous to thecreation, of man; for it
is said in VII.9l.1,|"The gods who increaseby our obeisance
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and were of old, without blame, they for man beset fby

the powers of darkness) made the Dawn to shine by the

Sun." This is the finding of the Sun that was dwelling in

the darkness by the Angirasas through their ten months'

sacrifice. Whatever may have been the origin of the image

or legend, it is an old one and widespread and it sup-

poses a long obscuration of the Sun during which man

was beset by darkness. We find it not only among the

Aryans of India, but among the Mayas of America whose

civilisation was a ruder and perhaps earlier type of the

Egyptian culture; there too it is the same legend of the

Sun concealed for many months in the darkness and reco-

vered by the hymns and prayers of the wise men (the An-

girasa Rishis ?). In the Veda the recovery of the Light is

first effected by the Angirasas, the seven sages, the ancient

human fathers and is then constantly repeated in human

experience by their agency.

It will appear from this analysis that the legend of

the lost Sun and its recovery by sacrifice and by the mantra

and the legend of the lost Cows and their recovery, also

by the mantra, both carried out by Indra and the Angira-

sas, are not two different myths, they are one. We have

already asserted this identity while discussing the rela-

tions of the Cows and the Dawn. The Cows are the rays

of the Dawn, the herds of the Sun and not physical cattle.

The lest Cows are the lost rays of the Sun ; their recovery

is the forerunner of the recovery of the lost sun. But it

is now necessary to put this identity beyond all possible

doubt by the clear statement of the Veda itself.

For the Veda does explicitly tell us that the cows are

the Light and the pen in which they are hidden is the

darkness. Not only have we the passage already quoted,

I.92.4, in which the purely metaphorical character of the

cows and the pen is indicated, "Dawn uncovered the

darkness like the pen of the cow "; not only have we the

constant connection of the image of the recovery of the

cows with the finding of the light as in I.93.3, " Ye two

stole the cows from the Panis...Ye found the one light for
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and were of old, without blame, they for man beset (by
the powers of darkness) made the Dawn to shine by the
Sun." This is the finding of the Sun that was dwelling in
the darkness by the Angirasas through their ten months’
sacrifice. Whatever may have beentheorigin of the image
or legend, it is an old one and widespread and it sup-
poses a long obscuration of the Sun during which man

was beset by darkness. VVe find it not only among the
Aryans of India, biit among the Mayas of America whose
civilisation was a ruder and perhaps earlier type of the
Egyptian culture ; there too it is the same legend of the
Sun concealed for many months in the darkness and reco-
vered by the hymns and prayers of the wise men (the An-
girasa Rishis ?). In the Veda the recovery of the Light is
first effected by the Angirasas,theseven sages, theancient
human fathers and is then constantly repeated in human
experience by their agency.

It will appear from this analysis that the legend of
the lost Sun and its recovery by sacrifice and by the mantra
and the legend of the lost Cows and their recovery, also
by the mantra, both carried out by Indra and the Angira-
sas, are not two different myths, they are one. We have
already asserted this identity while discussing the rela-
tions of the Cows and the Dawn. The Cows are the rays
of the Dawn, the herds of the Sun and not physical cattle.
The lcst Cows are the lost rays of the Sun ; their recovery
is the forerunner of the recovery of the lost sun. But it
is now necessary to put this identity beyond all possible
doubt by the clear statement of the Veda itself.

For the Veda does explicitly tell us that the cows are

the Light and the pen in which they are hidden is the
darkness. Not only have we the passage already quoted.
I.92.4, in which the purely metaphorical character of the
cows and the pen is indicated, “ Dawn uncovered the
darkness like the pen of the cow ” ; not only have we the
constant connection of the image of the recovery of the
cows with the finding of the light as in 1.93.3, "Ye two
stole the cows from the Panis...Yefound the one light for
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man>", or in II. 24.3. " That is the work to be done for the

most divine of the gods; the firm places were cast down,

the fortified places were made weak; up Brihaspati drove

he cows (rays), by the hymn (brahman'd) he broke Vala,

he concealed the darkness, he made Swar visible"; not

only are we told in V.31.3, "He impelled forward the

good milkers within the concealing pen, he opened up

by the Light the all-concealing darkness"; but, in case

any one should tell us that there is no connection in the

Veda between one clause of a sentence and another and

that the Rishis are hopping about with minds happily

liberated from the bonds of sense and reason from the Cows

to the Sun and from the darkness to the cave of the Dra-

vidians, we have in answer the absolute identification in

I.33.10, " Indra the Bull made the thunderbolt his ally"

or perhaps "made it applied (ynjam), he by the Light

milked the rays (cows) out of the darkness,"—we must

remember that the thunderbolt is the svarya agmd and

has the light of Swar in it,—and again in IV.5I.2, where

there is question of the Panis, "They (the Dawns) break-

ing into, dawn pure, purifying, opened the doors of the

pen, even of the darkness," vrajasya tamaso dvdrd. If in

face of all these passages we insist on making a histori-

cal myth of the Cows and the Panis, it will be because we

are determined to make the Veda mean that in spite of

the evidence of the Veda itself. Otherwise we must admit

that this supreme hidden wealth of the Panis, nidhih

panindm paramam guhdhitam is not wealth of earthly

herds, but, as is clearly stated by Puruchchhepa Daivoda«i

(I.130.3), "the treasure of heaven hidden in the secret

cavern like the young of the Bird, within the infinite

rock, like a pen of the cows", avindad divo nihitam guild

nidliim ver na garbham parivitam aghmani anante antar

actnani, vrajam vajri gavdm iva sishasan.

The passages in which the connection of the two

legends or their identity appear, are numerous; I will only,

cite a few that are typical. We have in one of the hymns

that speak at length of this legend, I.62, "O Indra, O
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many”, or in II. 24.3. “ That is the work to be done for the
most divine of the gods ; the firm places were cast down,
the fortified places were made weak ; up Brihaspati drove
he cows (rays), by the hymn (brahmanki) he broke Vala,

he concealed the darkness, he made Swar visible”; not

only are we told in V.31.3, “He impelled forward the

good milkers within the concealing pen, he opened up
by the Light the all-concealing darkness"; but, in case

any one should tell us that there is no connection in the
Veda between one clause of a sentence and another and
that the Rishis are hopping about with minds happily
liberated from thebonds of sense and reason from theCows
to the Sun and from the darkness to the cave of the Dra-
vidians, we have in answer the absolute identification in
1.33.10, “ Indra the Bull made the thunderbolt his ally ”

or perhaps “made it applied (yujam), he by the Light
milked the rays (cows) out of the darkness,”-—we must
remember that the thunderbolt is the svarya agmui and
has the light of Swar in it,—and again in IV.5l.2, where
there is question of the Panis, “ They (theDawns) break-
ing into. dawn pure, purifying, opened the doors of the
pen, even of the darkness," -urajasya tamaso dvrini. If in
face of all these passages we insist on making a histori-
cal myth of the Cows and the Panis, it willbe because we

are determined to make the Veda mean that in spite of
the evidence of the Veda itself. Otherwise we must admit
that this supreme hidden wealth of the Panis, nidhih
[umindm paramam guhcihitam is not wealth of earthly
herds, but, as is clearly stated by Puruchchhepa Daivodasi
(I.130.3), “ the treasure of heaven hidden in the secret

cavern like the young of the Bird, within the infinite
rock, like a pen of the cows", avindaddivo nihitam guhd
nidhim var na garbham parivitam ayhmani anantc cmtar
agmani, vrajam vajri gavdm iva sishasan.

The passages in which the connection of the two
legends or their identity appear,are numerous ; I willonly.
cite a few that are typical. We have in one of the hymns
that speak at length of this legend, 1.62, "O Indra, 0
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Puissant, thou with the Dacagwas (the Angirasas) didst

tear Vala with theory; hymned by the Angirasas, thou

didst open the Dawns with the Sun and with the Cows

the Soma." We have VI. 17.3, "Hear the hymn and in-

crease by the words; make manifest the Sun, slay the foe,

cleave out the Cows, O Indra." We read in VII. 98.5 "All

this wealth of cows that thou seest around thee by the

eye of the Sun is-thine, thou art the sole lord of the cows,

O Indra, "gavdm asi' gopatir eka indra, and to show of

what kind of cows Indra is the lord, we have in I1I.31, a

hymn of Sarama and the Cows, " The victorious (Dawns)

clove to him and they knew a great light out of the dark-

ness; knowing the Dawns went upward to him, Indra be-

came the sole lord of the Cows," patir gavdm abhavad eka

indrah, and the hymn goes on to tell how it was by the

mind and by the discovery of the whole path of the Truth

that the seven sages, the Angirasas drove up theCows

out of their strong prison and how Sarama, knowing,

came to the cavern in the hill and to the voice of the im-

perishable herds. We have the same connection with the

Dawns and the finding of the wide solar light of Swar in

VII.90.4, "The Dawns broke forth perfect in light and

unhurt, they (the Angirasas) meditating found the wide

Light (uru jyetih); they who desire opened the wideness

of the Cows, the waters flowed on them from heaven."

So too in II.19.3 we have the Days and the Sun and

the Cows,—" He brought to its birth the Sun, found the

Cows, effecting out of the Night the manifestations of the

days." In IV.1, the Dawns and the Cows are identified,

"The good milkers whose pen was the rock, the shining

ones in their concealing prison they drove upward, the

Dawns answering their call," unless this means, as is pos-

sible that the Dawns called by the Angirasas, "our human

fathers," who are mentioned in the preceding verse, drove

up for them the Cows. Then in VI.17.4 we have the break-

ing of the pen as the means of the outshining of the Sun;

"Thou didst make the Sun and the Dawn to shine, break-

ing the firm places; thou didst move from its foundation
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Puissant, thou with the Daeagwas (the Angirasas) didst
tear Vala with the cry; hymned by the Angirasas, thou
didst. open the Dawns with the Sun and with the Cows
theSoma.” We have VI. 17.3, “ Hear the hymn and in-
crease by the words; make manifest the Sun, slay the foe,
cleave out the Cows, O Indra.” We read in VII. 98.5 “All
this wealth of cows that thou seest around thee by the
eye of the-Sun is-thine,thou art thesole lord of the cows,
0 Indra, “ gavdm asi’ gopatir aka indra, and to show of
what kind of cows Indra is the lord, we have in III.3l, a

hymn of Sarama and the Cows, “ The victorious (Dawns)
clove to him and they knew a great light out of thedark-
ness ; knowing the Dawns went upward to him, Indra be-
came the sole lord of the Cows,” patir gavdm abhauad aka
iudrah, and the hymn goes on to tell how it was by the
mind and by the discovery of the whole path of the Truth
that the seven sages, the Angirasas drove up theCows
out of their strong prison and how Sarama, knowing,
came to the cavern in the hill and to the voice of the im-
perishable herds. We have the same connection with the
Dawhs and the finding of the wide solar light of Swar in
VII.90.£, “The Dawns broke forth perfect in light and
unhurt, they (the Angirasas) meditating found the wide
Light (uru jyatih) ; they who desire opened the wideness
of the Cows, the waters flowed on them from heaven."

So too in II.l9.3 we have the Days and the Sun and
theCows,—" He brought to its birth the Sun, found the
Cows, effecting out of the Night the manifestationsof the
days.” In IV.1, the Dawns and the Cows are identified,
" The good milkers whose pen was the rock, the shining
ones in their concealing prison they drove upward, the
Dawns answering their call,” unless this means, as is pos-
sible thatthe Dawns called by the Angirasas, "our human
fathers,” who are mentioned in the preceding verse, drove
up for them the Cows. Then in VI.1'i.4: we have thebreak-
ing of the pen as the means of the outshining of the Sun;
“ Thou didst make the Sun and the Dawn to shine, break-
ing the firm places ; thou didst move from its foundation
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the great hill that enveloped the Cows;" and finally in

111.39 the absolute identification of the two images in

their legendary form, " None is there among moitals who

can blame ( or, as I should rather interpret, no mortal

power that can confine or obstruct) these our fathers

who fought for the Cows (of the. Panis); India of the

mightiness, Indta of the works released for them the stron-

gly closed cow-pens; when a friend with his friends the

Navagvas, following on his knees the cows, when with

the ten, the Dacagwas, Indira found the true Sun (or, as I

render it, the Truth, the Sun,) dwelling in the darkness."

The passage is conclusive; the cows are the Cows of the

Panis which the Angirasas pursue entering the cave on

their hands and knees, the firders are Indra and the An-

girasas who are spoken of in other hymns as Navagwas

and Dacagwas, and that which is found by entering the

cow-pens of the Panis in the cave of the hill is not the

stolen wealth ol the Aryans, but " the sun dwelling in the

darkness."

Therefore it is established beyond question that the

cows of the Veda, the cows of the Panis, the cows which

are stolen, fought for, pursued, recovered, the cows which

arc desired by the Push s, th; cows which are won by the

hymn and the sacrifice, by the blazing fire and the god-

increasing verse and the god-intoxicating Soma, are sym-

bolic cows, are the cows of Light, are, in the other and

inner Vedic sense of the words go, usrd, usriyii, the shining

ones, the radiances, the herds of the Sun, the luminous

forms of the Dawn. By this inevitable conclusion the cor-

ner-stone of Vedic interpretation is securely founded far

above the gross materialism of a barbarous worship and

the Veda reveals itself as a symbolic scripture, a sacred

allegory whether of Sun-worship and Dawn-worship or

of the cult of a higher and inner Light, of the true Sun,

satyam suryam, that dwells concealed in the darkness of

our ignorance, hidden as the child of the Bud, the divine

Hansa, in the infinite rock of this material existence, an-

ante antar apnani.
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the great hill that enveloped the Cows ;" and finally in
111.39 the absolute identification of the two images in
their legendary form," None is there among mortals who
can blame ( or, as I should rather interpret, no mortal
power that can confine or obstruct) these our fathers
who fought for the Cows (of the Panis); Indra of the
mightiness, Indra of the works released for them thestron-
gly closed cow-pens; when a friend with his friends the
Navagvas, following on his knees the cows, when with
the ten, the Da<;.1gwas, Indra found the true Sun (or, as I
render it, the Truth,the Sun,) dwelling in the darkness.”
The passage is conclusive ; the cows are the Cows of the
Panis which the Angirasas pursue entering the cave on
their hands and knees, the finders are Indra and the An-
girasas who are spoken of in other hymns as Navagwas
and Daeagwas,and that which is found by entering the
cow-pens of the Punis in the cave of the hill is not the
stolen wealth of the Aryans, but “the sun dwelling in the
darkness.”

Therefore it is established beyond question that the
cows of the Veda, the cows of the Panis, the cows which
are stolen, fought for, pursued, recovered, the cows which
are desired by the Rish 5, th: cows which are won by the
hymn and the sacrifice, by the blazing fire and the god-
increasing verse and the god-intoxicating Some, are sym-
bolic cows, are the cows of Light, are, in the other and
inner Vedic sense of the words go, usrri, usriyzi, the shining
ones, the radiances, the herds of the Sun, the luminous
forms of the Dawn. By this inevitable conclusion the cor-

ner—stone of Vedie interpretation is securely founded far
above the gross materialism of a barbarous worship an:l
the Veda reveals itself as a symbolic scripturca 3- SaCrCd

allegory whether of Sun-worship and Dawn-worship or

of the cult of a higher and inmr Light, of the true Sun,
satyam s1?r_-yam, that dwells concealed in the darkness of
our ignorance, hidden as the child of the Bird, the divine
Hansa, in the infinite rock of this material existence, an-

antc antar agmam’.
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Although in this chapter I have confined myself with

some rigidity to the evidence that the cows are the light

of the sun hid in darkness, yet their connection with the

light of Truth and the sun of Knowledge has already

shown itself in one or two of the verses cited. We shall

see that when we examine, not separate verses, but whole

passages of these Angirasa hymns the hint thus given deve.

lops into a clear certainty. But first we must cast a glance

at these Angirasa Rishis and at the creatines of the cave,

the friends of darkness from whom they recover the lumi-

nous herds and the lost Sun,—the enigmatic Panis.
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Although in this chapter I have confined myself with
some rigidity to the evidence that the cows are the light
of the sun hid in darkness, yet their connection with the
light of Truth and the sun of Knowledge has already
shown itself in one or two of the verses cited, We shall
see that when we examine, not separate verses, but whole
passages of these Angirasa hymns the hint thus given deve.
lops into a clear certainty. But first we must cast a glance
at these Angirasa Rishis and at the creatures of the cave,
the friendsof darkness from whom they recover the lumi-
nous herds and the lost Sun,—-the enigmatic Panis.
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The Eternal Wisdom

THE CONQUEST OF THE TRUTH

TO RENOUNCE THE ILLUSION OF THE WORLD

A mind without wisdom remains the spoit of illu-

sion and miserable.

Men insensate enter into the world seduced by a

false brilliance. But just as it is easier to enter into a

net than to issue out of it, so is it easier to enter into

the world than to renounce it when once one has en-

tered in.

That man whose mind is solely attached to the ob-

jects of sense, him death drags with it as an impetu-

ous torrent sweeps away a slumbering village.

The foolish follow after outward desires and they

enter into the snare of death that is wide-extended

for them; but the wise, having found immortality,

know that which is sure and desire not here uncertain

things.

The wise do not linger in the thicket of the sen-

ses, the wise heed not the honeyed voices of the illu-

sion.

So long as we are attached to the form, we shall be

unable to appreciate the substance, we shall have no

notion of the causes the knowledge of which is the

true knowing.

Before the soul can see, it must have acquired the

inner harmony and made the eyes blind to all illu-

1) Fo-sho-hing-tsan-king— 2) Ramakrishna.— 3) Dhammapada—

4) Katb* Upanishad. IV. 2.— 5) The Book of Golden Precepts.— 6) An-

toine rtie 'iealer: Revelations 7) The Book of Gulden Precepts.
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The Eternal Wisdom

THE CONQUEST OF THE TRUTH
T0 RENOUNCE THE ILLUSION or THE WORLD

1 A mind without wisdom remains the sport of illu-
sion and miserable.

2 Men insensate enterinto the world seduced by a

false brilliance. But just as it is easier to enter into a

net than to issue out of it, so is it easier to enter into
the world than to renounce it when once one has en.

tered in. ‘

3 That man whose mind is solely attached to the ob-
jects of sense, him death drags with it as an impetu-

A

ous torrent sweeps away a slumbering village.
4 The foolish follow after outward desires and they

enter into the snare of death that is wide-extended
for them; but the wise, having found immortality,
know that which is sure and desire not here uncertain
things.

5 The wise do not linger in the thicket of the sen-

ses, the wise heed not the honeyed voices of the illu-
sion.

6 So long as we are attached to the form, we shall be
unable to appreciate the substance, we shall have no

notion of the causes the knowledge of which is the
true knowing.

_
_

7 Before the soul can see, It must have acquired the
inner harmony and made the eyes blind to all illu-

1) Fo-sho-hing-tsan-l<ing— 2) Ramalu-ishna.— 3) Dhammapada._
4) KathaUpanishad. IV. 2.— 5) The Book of Golden Precepts.—- 6) An-
toine tine Healer: Revelations.-— 7) The Book at Golden Precepts.
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8 sion.—He whose senses are not attached to name and

form who is no longer troubled by transient things,

9 can be really called a disciple.—He who discerns the

truth as truth and the illusion as an illusion, attains

to the truth and is walking in the right road.

io If you wish to know why we must renounce all sem-

blances, the reason is this that they are only means

to lead us to the simple and naked truth. If I wish,

then, to arrive .at that truth I must leave behind me

little by little the road which loads me to it.

ii The knowledge of the divine nature is the sole truth

and this truth cannot be discovered, nor even its sha-

dow, in this world full of les, of changing appeaiancts

and of errors.

*

* *

12 As clouds cover the sun, so the Illusion hides the

Divinity. When the clouds recede, the sun becomes

visible; even so when the Illusion is dissipated, the

13 Eternal can be seen.—You veil your eyes and complain

that you cannot see the Eternal. If you wish to see

14 Him, tear from your eyes the veil of the illusion.—So

and likewise, if you tear away the veils of the heart,

the light of the oneness will shine upon it.

15 O disciple, that which was not created dwells in

thee. If thou wish to attain to it,...thou must strip

16 thyself of thy dark robes of illusion.—Flee the Igno-

rance and flee also the Illusion. Turn thy face trom

the deceptions of the world; distrust thy senses, they

are liars. But in thy body which is the. tabernacle of

17 sensation, seek the '' Eternal M in."—The world is a

brilliant flame in which every moment a new creature

comes to burn itself. Bravely turn thy ej-es from it

like the lion, if thou wouldst not burn thyself in it like

the butterfly. The insensate who like that insect

adores the flame, will surely be burned in it.

8) Dhammapada.— 9) id.— 10) Taulcr; Institutions.— 11) Her-

mes: On Initiation.— 12) Kamakrislim.— 1",) id.— 14) Balia-ullah:

The Seven Valleys.—15) The Rook of Golden I'rcrepts.— 10; Farid-ud-

din-attar: Mantic L'ttair.— 17) II"rmes: f'n Krliirlh.
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236 A.'<'r.\ "

8 sion.—I-Ie whose senses are not attached to name and
form who is no longer troubled by transient things,

9 can be really called a disc.iple.—-He who discerns the
truth as truth and the illusion as an illusion, attains
to the truth and is walking in the right road.

10 If you wish to know why we must renounce all sem-

blances, the reason is this that they are only means
to lead us to the simple and naked truth. If I wish,
then, to arrive at that truth I must leave behind me

little by little the road which leads me to it.
II The knowledge ot the divine nature is the sole truth

and this truth cannot be discovered, nor even its sha-
dow, in this world full of lves, of changing appearances
and of errors.

-x-
-'9?

12 As clouds cover the sun, so the Illusion hides the
Divinity. VVhen the clouds rccedc, the sun becomes
visible; even so when the Illusion is dissipated, the

I3 Eternal can be seen.—You veil your eyes and complain
that you cannot see the Eternal. If you wish to see

14 Him, tear from your eyes the veil of the illusion.—So
and likewise, if you tear away the veils of the heart,
the light of the oneness will shine upon it.

15 O disciple, that which was not created dwells in
thee. If thou wish to attain to it,...thoumust strip

16 thyselfof thy dark robes of illusion.—-Fleethe Igno-
rance and flee also the Illusion. Turn thy face trom
the deceptions of theworld ; distrust thysenses, they
are liars. But in thy body which is the tabernacleof

17 sensation. seek the " Eternal Man."-The world is :1

brilliant flame in which every moment a new creature
comes to burn itself. Bravely turn thy eyes from it
like the lion, if thou wouldst not burn thyselfin it like
the butterfly. The insensate who like that insect
adores the flame, will surely be burned in it.
 

8) Dhammapada.—- 9) id.— 10) Tauler; Institutions.-- 11) Her-
mes-.0n Initiation.-— 12) Ramakrislm-v.—— 1:!) id.— 14) Balla-ullah:
The Seven Valleys.—15) The Book of Golden l’rc<'epts.— 16; l"a,id.ud.
din-attar: ;\l:lnti<: l.'t1air.-- 17) l'I-"rmes: fin Re-birth.
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18 This is the new birth, my son, to turn one's thought

from the body that has the three dimensions.

19 What then is that which is true? That which is not

troubled, my son, that which has no limits, colour nor

form, the unmoving, the naked, the luminous; that

which knows itself, the immutable, the good, the in-

corporeal.

20 In what then consists progress? He who detaching

himself from external things devotes himself entirely

to the education and preparation of his faculty of judg-

ment and will in oider to put it into accord with Na-

ture and give it elevation, freedom, independence, self-

possession,—he it is who is really progressing.

21 Who truly travels beyond the Illusion? He who re-

nounces evil associations, who keeps company with

lofty spirits; who has no longer the sense of possession;

who frequents solitary places; who wrests himself out

of slavery to the world, passes beyond the three qua.

lities and abandons all anxiety about his existence ; re-

nounces the fruits of works, renounces his works and

becomes free from the opposites ; who renounces even

theVedas and aids others to travel beyond; he truly

travels beyond and helps others to make the voyage.

He who has surmounted the furious waves of visible

things, of him it is said "he isamasterof the wisdom."

He has attained the bank, he stands on firm ground.

If thou hast traversed this sea with its abysms, full of

waves, full of depths, full of monsters, then wisdom

and holiness are thy portion. Thou hast attained to

land, thou hast attained to the aim of the universe.

23 He alone traverses the current of the illusion who

comes face to face with the Eternal and realises it.

24 I will therefore make ready to render my thought

an alien to the illusion of the world.

22

18) id — 20) Epictetus: Conversations.— 21) Narada Sulra.—

22) Sanyutta Nikaya.- 23) Hermes: On Rebirth. - 24) Ramakr.shna.
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I9

20

21

22

23

24

_.__. _ .-__.. _,_.- ___.._._ __. .j... __.__._.-,.._ _...

18)
22) Sanyutta Nikaya.—— 23)
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This is thenew birth,my son, to turn one’s thought
from the body that has the three dimensions.

What then is that which is true? That which is not

troubled, my son, thatwhich has no limits, colour not

form, the unmoving, the naked, the luminous; that
which knows itself, the immutable, the good, the in-

corporeal.
In what then consists progress P He who detaching

himself from external things devotes himself entirely
to the education and preparation of his faculty of judg-
ment and will in order to put it into accord with Na-
ture and give it elevation, freedom, independence, self-
possession,—he it is who is really progressing.

Who truly travels beyondthe Illusion Y He who re-

nounces evil associations, who keeps company with

lofty spirits; who has no longer the sense of possession;
who frequents solitary places; who wrests himself out

of slavery to the world, passes beyond the three qua.
lities and abandons all anxiety about his existence; re-

nounc_es the fruits of works, renounces his works and
becomes free from the opposites ; who renounces even

theVedas and aids others to travel beyond; he truly
travels beyondand helps others to make the voyage.

He who has surmounted the furious waves of visible

things,of him it is said “he is a master ofthewisdom."
He has attained the bank, he stands on firm ground.
If thou hast traversed thissea with its abysms, full of

waves, full of depths, full of monsters, then wisdom

and holiness are thyportion. Thou hast attained to

land, thou hast attained to the aim-of the universe.
He alone traverses the current of the illusion who

comes face to face with the Eternaland realises it.
I will therefore make ready to render my thought

an alien to the illusion of the world.

.__----ju-

 

Conversations.—— 21) Narada Sulra.-—id.—— 20)
Hermes: On Rebirth. — 24) Ramakrishna.Epictetus:
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REFUGE

[ Translated from the Tamil verses of Kulasekhara Alwar, theChe-

ra king and saint ]

Though thou shouldst not spare me the .- nguish of the

world, yet I have no refuge but thy feet. O Lord of the Ci-

ty of the wise begirt by gardens full of sweet flowers, if, in

a keen-edged wrath, the mother cast off the babe, what can

it do but ciy for the mother's love? I am like that babe.( 1)

If the man whom she loves subject her to contumely, the

high-born wife still clings to him; for he is her chosen lord.

And I, too, O Lord of the City of the wise whose walls

reach up to Heaven, I will ever praise thy victorious feet,

even if thou shouldst leave me unprotected. (2)

Reject me, O Lord, and I will yet hold on to thee, not

knowing another prop. O Lord of the City of the wise

encircled by green fields with their glancing fish, the right-

ful king may cause much pain to his ceuntiy's heart, not

looking at things with his own eyes, but still the country

trusts in him. I am like that country. (3)

The sufferer loves the wise phvsician even when hfs flesh

is cut and burnt. O Lord of the City of the wise, let thy

Illusion inflict on me an endless pain, I will yet remain thy

servant, I will yet look up to thy feet. (4)

O Lord of the city of the wise, who didst slay the strong

and cruel Beast, ah, where shall I lly for refuge, if I leave
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REFUGE

[ Translated from the Tamil verses of Kulaselthan Alwar, theChe-
ra king and saint ]
Though thou shouldst not spare me the rnguish of the
world, yet I have no refuge but thy feet. 0 Lord of theCi-
ty of the wise begirt by gardens full of sweet flowers, if, in
a keen-edged wrath,themothercast off the babe, what can

it do but cry for the mother’s love? I am like that babe.(1)

If the man whom she loves subject her to contumely, the
high-born wife still clings to him; for he is her chosen lord_
And I, too, O Lord of the City of the wise whose walls
reach up to Heaven, I willever praise thy victorious feet,
even if thou shouldst leave me unprotected. (2)

Reject me, O Lord, and I will yet hold on to thee, not

knowing another prop. O Lord of the City of the wise
encircled by green fields withtheirglancing fish, the right-
ful king may cause much pain to his ccuntiy’s heart, not
looking at things with his own eyes. but still the country
trusts in him. I am like that country. (3)

The sufferer loves the wise physician even when his flesh
is cut and burnt. O Lord of the City of the wise, let thy
Illusion inflicton me an endless pain, I will yet remain thy
servant, I will yet look up to thy feet. (4.)

O Lord of the city of the wise, who didst slay the strong
and cruel Beast, ah,where shall I Hy for refuge, if I leave
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thy feet? On the tossing sea the bird leaves the mast of

the ship, he flies to all sides but no shore is visible, and

he again returns to the mast. I am like that bird. (5)

Let Fire himself assail with its heat the lotus-flower, it

will blossom to none but the Sun. Even if thou shouldst

refrain from healing its pain, my heart can be melted by

nothing else as by thy unlimited beauty. (6)

The Rain may forget the fields, but the fields will ever be

thirsting for its coming. O Lord of the City of the wise,

what care I whether thou heal my wound or no, my heart

shall ever be thine. ( 7 )

The rivers course down through many lands but must yield

themselves to the Sea, they cannot flow back. O sea-hucd

Lord of the City of the wise, even so must I ever be drawn

to thy resplendent glory. (8)

Illusory Power ever seeks him who seekcth thee not, not

seeking thy lasting Might. O Lord of the city of the wise

whose discus flashes like the lightning, I must ever seek

thee, who am thy servant. (9)
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thy feet? On the tossing sea the bird leaves the mast of
the ship, he flies to all sides but no shore is visible, and
he again returns to the mast. I am like that bird. (5)

Let Fire himself assail with its heat the lotus-flower, it
will blossom to none but the Sun. Even if thou shouldst
refrain from healing its pain, my heart can be melted by
nothing else as by thy unlimited beauty. (6)

The Rain may forget the fields, but the fields will ever be
thirsting for its coming. 0 Lord of the City of the wise,
what care I whether thou heal my wound or no, my heart
shall ever be thine. (7 )‘

The rivers course down through many lands but must yield
themselves to the Sea, theycannot flow back. 0 sea-hued
Lord of the City of thewise. even so must lever be drawn
to thy resplendent glory. (8)

Illusory Power ever seeks him who seekcth thee not, not

seeking thy lasting Might. O Lord of the city of the wise
whose discus flashes like the lightning, I must ever seek
thee, who am thy servant. (9)
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REBIRTH

The theory of rebirth is almost as ancient as thought

itself and its origin is unknown. We may according to our

prepossessions accept it as the fruit of ancient psycholo-

gical experience always renewable and verifiable and there-

fore true or dismiss it as a philosophical dogma and inge-

nious speculation; but in either case the doctrine, even

as it is in all appearance well-nigh as old as human thought

itself, is likely also to endure as long as human beings

continue to think.

In former times the doctrine used to pass in Europe

under the grotesque name of transmigration which brought

with it to the Western mind the humorous image of the

soul of Pythagoras migrating, a haphazard bird of pas-

sage, from the human form divine into the body of a

guinea-pig or an ass. The philosophical appreciation of

the theory expressed itself in the admirable but rather

unmanageable Greek word, metempsychosis, which means

the insouling of a new body by the same psychic indivi-

dual. The Greek tongue 'is always happy in its marriage

of thought and word and a better expression could not be

found; but forced into English speech the word becomes

merely long and pedantic without any memory of its subtle

Greek sense and has to be abandoned. Reincarnation is the

now popular term, but the idea in the word leans to the

gross or external view of the fact and begs many questions.

I prefer "rebirth," for it renders the sense of the wide,

colourless.but sufficient Sanskrit term, punarjanma, "again-

birth," and commits us to nothing but the fundamental
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REBIRTI1

The theory of rebirth is almost as ancient as thought
itself and its origin is unknown. We may accordingto our

prepossessions accept it as the fruit of ancient psycholo-
gical experience always renewable and verifiableand there-
fore true or dismiss it as a philosophical dogma and inge-
nious speculation; but in either case the doctrine, even

as it is in all appearance well-nigh as old as human thought
itself, is likely also to endure as long as human beings
continue to think.

In former times the doctrine uscd.to pass in Europe
under thegrotesque name of transmigrationwhich brought
with it to the Western mind the humorous image of the
soul of Pythagoras migrating, a haphazard bird of pas-
sage, from the human form divine into the body of a

guinea-pig or an ass. The philosophical appreciation of
the theory expzessed itself in the admirable but rather
unmanageable Greek word, metempsyehosis , which means

the insouling of a new body by the same psychic indivi.
dual. The Greek tongue is always happy in its marriage
of thought and word and a better expression could not be
found ; but forced into English speech the word becomes
merely long and pedantic without any memory of its subtle

,

Greek sense and has to be abandoned.Reincarnation is the
new popular term, but the idea in the word leans to the
gross or external view of the fact and begs many questions.
I prefer “ rebirth,” for it renders the sense of the wide,
colourless,but sufficient Sanskrit term,pzmarjanma, “again-
birth,"and commits us to nothing but the fundamental
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REBIRTH 241

idea which is the essence and life of the doctrine.

Rebirth is for the modern mind no more than a spe-

culation and a theory; it has never been proved by the

methods of modern science or to the sitisfaction of the

new critical mind formed by a scientific culture. Neither

has it been disproved; for modern science knows nothing

about a before-life or an after-life for the human soul,

knows nothing indeed abmt a soul at all, nor can know;

its province stops with the flesh and brain and nerve,

the embryo and its formation and development. Neither

has modern criticism any apparatus by which the truth

or untruth of rebirth can be established. In fact, modern

criticism, with all its pretensions to searching investiga-

tion and scrupulous ceitainty, is no very efficient truth-

finder. Outside the spheie of the immediate physical it is

almost helpless. It is good at discovering data, but ex-

cept where the data themselves bear on the surface their

own conclusion, it has no means of being rightly suie of

the generalisations it announces from them so confidently

in one generation and destroys in the next. It has no

means of finding out with surety the truth or untruth of a

doubtful historical assertion; after a century of dispute it

has not even been able to tell us yes or no, whether Jesus

Christ ever existed. How then shall it deal with such a

matter as this of rebirth which is stuff of psychology and

must be settled rather by psychological than physical evi-

dence?

The arguments which are usually put forward by sup-

porters and opponents, are o!Vn sufficiently futile and at

their best certainly insufficient either to prove or to disprove

anything in the world. One argument, for instance, often

put forward triumphantly in disproof is this that we have

no memory of our past lives and therefore there were no

past lives! One smiles to see such reasoning seriously used

by those who imagine that they are something more than

intellectual children. The argument proceeds on psycho-

logical grounds and yet it ignores the very nature of our

ordinary or physical memory which is all that the normal

man can employ. How much do we remember of our ac-
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idea which is the essence and life of the doctrine.
Rebirth is for the modern mind no more than a spe-

culation and a theory; it has never been proved by the
methods of modern science or to the satisfaction of the
new critical mind formed by a scientific culture. Neither
has it been disproved ; for modern science knows nothing
about a before-life or an after-life for the human soul,
knows nothing indeed .ab)ut a soul at all, not can know;
its province stops with the flesh and brain and nerve,
the embryo and its formation and development. Neither
has modern criticism any apparatus by which the truth
or untruth of rebirthcan be established. In fact. modern
criticism_ with all its pretensions to searching investiga-
tion and scrupulous certainty, is no very efficient truth-
finder. Outside the sphere of the immediate physical it is
almost helpless. It is good at discovering data, but ex-

cept where the data themselves bear on the surface their
own conclusion, it has no means of being rightly sure of
the gencralisations it announces from them so confidently
in one generation and destroys in the next. It has no

means of finding out with surety the truth or untruth of a

doubtful historical assertion ; after a century of dispute it
has not evcn been able to tell us yes or no, whether Jesus
Christ ever existed. How then shall it deal with such a

matter as this of rebirthwhich is stuff of psychology and
must be settled rather by psychological than physical evi-
dence ?

The arguments which are usually put forward by sup-
porters and opponents, are often sufliciently futileand at
their bestcertainly insufficienteither to prove or to disprove
anything in the world. One argument. for instance, often
put forward triumphantlyin disproof is this that we have
no memory of our past lives and therefore there were no

past lives ! One smilesto see such reasoning seriously used
by those who imagine that they are somethingmore than
intellectual children. The argument proceeds on psycho.
logical grounds and yet it ignores the very nature of our

ordinary or physical memory which is all that the normal
man can employ. How much do we remember of our ac-

Cu git’



242

arya"

tual lives which we are undoubtedly living at the present

moment? Our memory is normally good for what is near,

becomes vaguer or less comprehensive as its objects recede

into the distance, farther off seizes only some salient points

and, finally, for the beginning of our lives falls into a mere

blankness. Do we remember even the mere fact, the sim-

ple state of being an infant on the mdther's breast? and

yet that state of infancy was, on any but a Buddhist theo-

ry, part of the same life and belonged to the same indivi-

dual^—the very one who cannot remember it just as he

cannot remember his past lives. Yet we demand that this

physical memory, this memory of the brute brain of man

which cannot remember our infancy and has bst so much

of our later years, shall yet recall that which was before in-

fancy, before birth, before itself was fcinud. And if it can-

not, we are to cry,''Disproved your leinrnrnation theory!"

The sapient insipiency of our ordinal y human leasoning

could go no farther than in this sort of ratiocination. Ob-

viously, if our past lives are to be remembeied whether as

fact and state or in their events and images, it can only be

by a psychical memory awaking which will overcome the

limits of the physical c.nd resuscitate impressions other

than those stamped on the physical being by physic al

cerebration.

I doubt whether, even if we could have evidence of

the physical memory of past lives or of such a psychical

awakening, the theory would be considered any better pro-

ved than before. We now hear of many such instances

confidently alleged though without that apparatus of

verified evidence responsibly examined which gives weight

to the results of psychical research. The sceptic can al-

ways challenge them as mere fiction and imagination unless

and until they are placed on a firm basis of evidence. Even if

the facts alleged are verified, he has the resource of affirm-

ing that they are not i ally memories but were known

to the person alleging th m by ordinary physical means

or were suggested to him by others and have been convert-

ed into reincarnate memory either by conscious deception
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tual lives which we are undoubtedly living at the present
moment? Our memory is normally good for what is near,
becomes vaguer or less comprehensive as its objects recede
into thedistance, fartheroff seizes only some salient points
and, finally, for the beginningof our lives falls into a mere

blankness. Do we remember even the mere fact, the sim-

ple state of being an infant on the mother's breast? and

yet that state of infancy was, on any but a Buddhist theo-

ry, part of the same life and belonged to the same indivi-
dual,—the very one who cannot remember it just as he
cannot remember his past lives. Yet we demand that this
physical memory, this memory of the brute brain of man

which cannot rememberour infancy and has ‘.ost so much
of our later years, shall yet recall thatwhich was before in-
fancy,beforebirth,before itself was form: d. And if it can-

not, we are to cry,"Dlspr0ved your reincarnation thcoryl"
The sapient insipiency of our ordinary human reasoning
could go no farther than in this sort of ratiocination. Ob.
viously, if our past lives are to be remembered whether as

fact and state or in their events and images, it can only be
by a psychical memory awaking which will overcome the
limits of the physical and resuscitate impressions other
than those stamped on the physical being by physi- al
ccrebration.

I doubt whether, even if we could have evidence of
the physical memory of past lives or of such a psychical
awakening, the theory would be considered any better pro-
ved than before. We now hear of many such instances
confidently alleged though without that apparatus of
verified evidence responsibly examined which gives weight
to the results of psychical research. The sceptic can a1.
ways challenge themas mere fiction and imaginationunless
and until theyare placed on a firm basis ofevidence.Even if
the facts alleged are verified, he has the resource of affirm-
ing that they are not . ‘ally memories but were known
to the person alleging them by ordinary physical means

or were suggested to him by others and have been convert-
ed into reincarnritc memoryr,-itherby conscious deception
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or by a process of self-deception and self-hallucination.

And even supposing the evidence were too strong and un-

exceptionable to be got rid of by these familiar devices,

they might yet not be accepted as proof of rebirth. Modern

speculation and research have brought in this doubt to

over hang all psychical theory and generalisation.

We know for instance that in the phenomena, say, of

automatic writing or of communication from the dead, it

is disputed whether the phenomena proceed from outside

from disembodied minds, or from within, from the subli-

minal consciousness, or whether the communication is ac-

tual and immediate from the released personality or is the

uprising to the surface of a telepathic impression which

came from the mind of the then living man but has re-

mained submerged in our subliminal mentality. The same

doubt might be opposed to the evidences of reincarnate

memory. It might be maintained that they prove the power

of a certain faculty in us to have knowledge of patt events,

but that these events belong to other personalities than ours

and that our attribution of them to our own personality

in past lives is an imagination, a hallucination, or else an

instance of that self-appropriation oi things and experien-

ces perceived but not our own which is one out of the un-

doulted phenomena of mental error. Much would be pro-

ved by an accumulation of such evidences but not, to the

sceptic at least, rebirth. Certainly, if they were sufficiently

ample, exact profuse, intimate, they would cieate an

atmosphere which would lead in the end to a general ac-

ceptance of the theory by the human race as a moral cer-

titude. i3ut proof is a different matter.

After all, most of the things that we accept as truths

are itally no more then moral certitudes. We have all the

profoundest unsliakeable iaith that the earth revolves on

it own axis, but as has been pointed out by a great French

mathematician, the lact has never been proved ; it is only

a theory which accounts well for certain observable facts,

no more. Who knows whethd it may not be replaced in

this or another century by a better—or a worse? All obser-

ved astronomical phenomena were admirably accounted for
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'

or bya process of self-deception and self-hallucination.
And even supposing the evidence were too strong and un-

exceptionable to be got rid of by these familiar devices,
they might yet not be accepted as proof of rebirth.Modern
speculation and research have brought in this doubt to

over hang all psychical theory and generalisation.
We know for instance that in the phenomena, say, of

automatic writing or of communication from the dead, it
is disputed whether the phenomena proceed from outside
from disembodied minds, or from within, from the subli-
minal consciousness, or whether the communication is ac-

tual and immediate from the released personality or is the
uprising to the surface of a telepathic impression which
came from the mind of the then living man but has re-

mained submerged in our subliminal mentality. The same

doubt might be opposed to the evidences of reincarnate
memory. It might be maintained that theyprove the power
of a certain faculty in us to have knowledge of past events,
but thatthese events belong to other personalities than ours

and that our attribution of them to our own personality
in past lives is an imagination,a hallucination, or else an

instance of thatself-appropriation of things and experien-
ces perceived but not our own which is one out of the un-

doultcd phenomena of mental error. Much would be pro-
ved by an accumulation of such evidences but not, to the
sccptic at least, rebirth.Certainly, iltheywere sufficiently
ample, exact profuse, intimate, they would create an

atmosphere which would lead in the end to a general ac-

ceptance of the theory by the human race as a moral cer-

titude. But proof is a dltferent matter.
After all, most of the things that we accept as truths

are really no more then moral certitndes, We haw; an the
proloundcst unsliakeable taith that the earth revolves on

it own axis, but as has been pointed out by a great French
mathenutician,the facthas never been proved ; it is only
a theory which accounts well for certain observable facts,
no more. Who knows whether it may not be replaced in
thisor another century by a bctter—or a worse ? All obser-
ved astronomical phenomenawere admirablyaccounttd for
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by theories of spheres and I know not what else, before

Galileo came in with his "And yet it moves," disturb-

ing the infallibility of Popes and Bibles and the science

and logic of the learned. One feels certain that admir-

able theories could be invented to account for the facts of

gravitation if our intellects were not prejudiced and pre-

possessed by the anterior demonstrations ot Newton. This

is the ever-perplexing and inherent plague of our reason; for

it starts by knowing nothing and has to deal with infinite

possibilities, and the possible explanations of any given

set of tacts until we actually know what is behind them,

are endless. In the end, we really know only what we ob-

serve and even that subject to a haunting question, for in-

stance, that green is green and white is white, although it

appears that colour is not colour but something else that

creates the appearance of colour. Beyond observable fact

we must be content with reasonable logical satisfaction, do-

minating probability and moral certitude,—at least until we

have the sense to observe that there me faculties in us

higher than the sense-dependent reason and awaiting deve-

lopment by which we can arrive at greater certainties.

We cannot really assert as against the sceptic any

such dominant probability or any such certitude on be-

half of the theory of rebirth. The external evidence yet

available is in the last degree rudimentary. Pythagoras was

one of the greatest of sages, but his assertion that he fought

at Troy under the name of the Antcnorid and was siain by

the younger son of Atreus is an assertion only and his iden-

tification of the Trojan shield will convince no one who

is not already convinced; the modem evidence is not as

yet any more convincing than the proof of Pythagaras. In

absence of external proof which to our matter-governed

sensational intellects is alone conclusive, we have the argu-

ment of the reincarnationists that their theory accounts

for all the facts better than any other yet advanced. The

claim is just, but it does not create any kind of certitude.

The theory of rebirth gives us a simple, symmetrical, beau-

tiful explanation of things; but so too the theory of

the spheres gave us once a simple, symmetrical, beautiful
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by theories of spheres and I know not what else, before
Galileo came in with his " And yet it moves, " disturb-
ing the infallibilityof Popes and Bibles and the science
and logic of the learned. One feels certain that admir-
able theoriescould he invented to account for the factsof
gravitation if our intellects were not prejudiced and pre-
possessed by the anterior demonstrationsof Newton. This
is theever-perplexingand inherent plague of our reason; for
it starts by knowing nothingand has to deal with infinite
possibilities, and the possible explanations of any given
set of facts until we actually know what is behind them,
are endless. In the end, we really know only what we ob-
serve and even thatsubject to a haunting question, for in-
stance, thatgreen is green and white is white. although it
appears thatcolour is not colour but something else that
creates the appearance of colour. Beyond observable fact
we must becontent with reasonablelogical satisfaction,do-
minatingprobabilityand moral certitude,—at leastuntilwe

ha.ve the sense to observe that there are faculties in us

higher than the sense-dependent reason and awaiting devc—
lopment by which we can arrive at greater certainties.

We cannot really assert as against the sceptic any
such dominant probability or any such ccrtitude on be-
half of the theory of ‘rebirth. The externalevidc-nce yet
available is in the last degree rudimentary. Pytimgoraswas

one of the greatest of sages, but his assertion that he fought
at Troyunder the name of the Antcnorid and was slain by
theyounger son of Atreus is an assertion onlyand his iden-
tification of the‘Trojan shield will convince no one who
is not already convinced; the modern evidence is not as

yet any more convincing than the proof of Pythagaras. In
absence of external proof which to our matter-governed
sensational intellects is alone conclusive, we have the argu-
ment of the. reincarnationists that their theory accounts

for all the facts better than any other yet advanced. The
claim is just, but it does not create any kind of certitude.
The theory of rebirthgives us a simple, symmetrical,beau-
tiful explanation of things ; .but so too the theory of
the spheres gave us once a simple, symmetrical, beautiful
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explanation of the heavenly movements. Yetwe have now

got quite another explanation, much more complex, much

more Gothic and shaky in its symmetry, an inexplicable

order evolved out of chaotic infinities, which we accept

as the truth of the matter. And yet, if we will only think,

we shall perhaps see that even this is not the whole truth;

there is much more behind we have not yet discovered.

Therefore the simplicity, symmetry, beauty, satisf actorincss

of the reincarnation theory is no warrant of its certitude.

When we go into details, the unceitainty increases.

Rebirth accounts, for example, for the phenomenon of ge-

nius, inborn faculty and so many other psychological

mysteries. But then Science comes in with its all ■sufficient

explanation by heredity,—though, like that of rebirth, all-

sufficient only to these who already believe in it. Without

doubt, the claims of heredity have been absurdly exagge-

rated. It has succeeded in accounting for much, not all, in

our physical being, our temperament, our vital peculiarities.

Its attempt to account for genius, inborn faculty and other

psychological phenomena is a pietentious failure. But this

may be because Science knows nothing at all that is funda-

mental about our psychology,— no more than primitive as-

tronomers knew of the constitution and law of the stars

whose movements they yet observed with a sufficient accu-

racy. I do not think that even wht n Science knows more and

better, it will be able to explain these things by heredity;

but the scientist may well argue that he is only at the be-

ginning of his researches, that the generalisation which has

explained so much may well explain all, and that at any

rate his hypothesis has had a better start in its equipment

of provable facts than the theory of reincarnation.

Nevertheless, the argument of the reincarnationist is

so far a good argument and respect-worthy, though not

conclusive. But there is another more clamorously advan-

ced which seems to me to be on a par with the hostile

reasoning from absence of memory, at least in the form in

which it is usually advanced to attract unripe minds. This

is the ethical argument by which it is sought to justify

God's ways with the world or the world's ways with itself.
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explanation of the heavenly movements. Yetwe have now

got quite another explanation, much more complex,much
more Gothic and shaky in its symmetry, an inexplicable
order evolved out of chaotic infinities, which we accept
as the truth of the matter. And yet, if we will only think,
we shall perhaps see that even this is not the whole truth ;
there is much more behind we have not yet discovered.
Therefore thesimplicity,symmetry,beauty,satisfactorincss
of the reincarnation theory is no warrant of its certitude.

When we go into details, the uncertainty increases.
Rebirthaccounts, for example. for the phenomenon of ge-
nius, inborn faculty and so many other psychological
mysteries. But then Scicnce comes in with its all-sufiicient
explanation by here dity,—-though,like thatof rc birth,all-
sufiicient only to these who already believe in it. Without
doubt. the claims of heredity have been absurdly exagge-
rated. It has succeeded in accounting for much, not all, in
our physicalbeing,our temperament, our vital peculiarities.
Its attempt to account for genius, inborn facultyand other
psychological phenomena is a pretentious failure. Butthis
may be because Science knows nothingat all that is funda-
mental about our psycho1ogy,—— no more than primitive as-

tronomers kntw of the constitution and law of the stars
whose movements theyyet observed with a suflicient accu-

racy. I do not thinkthateven whc n Scienceknows more and
better, it will be able to explain these things by heredity;
but the scientist may well argue that he is only at the be-
ginning of his rcscarches, thatthegeneralisationwhich has
explained so much may well explain all, and that at any
rate his hypothesishas had a better start in its equipment
of provable facts than the theory of reincarnation.

Nevertheless, the argument of the reincarnationist is
so far a good argument and respect-worthy, though not
conclusive. But there is another more clamorously advan-
ced which seems to me to be on a par with the hostile
reasoning from absence of memory, at least in the form in
which it is usually advanced to attractunripe minds. This
is the ethical argument by which it is sought to justify
God's ways with theworld or the world's ways with itself.
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There must, it is thought, be a moral governance for the

world; or at least some sanction of reward in the cosmos

for virtue, some sanction of punishment for sin. But upon

our perplexed and chaotic earth no such sanction appears.

We see the good man thrust down into the press of miseiies

and the wicked flourishing like a green bay-tree and not cut

down miserably in his end. Now this is into lerable. It is

a cruel anomaly, it is a reflection on God's wisdom and

justice, almost a proof that God is not; we must remedy

that. Or if God is not, we must have some other sanction

for righteousness.

How comforting it would be if we could tell a good

man and even the amount of his goodness,—for should not

the Supreme be a strict and honourable accountant?—by

the amount of ghee that he is allowed to put into his sto-

mach and the number of rupees he can jingle into his

bank and the various kinds of good luck that accrue to him.

Yes, and how comforting too if we could point our finger

at the wicked stripped of all concealment and cry at him,

''O thou wicked one! for if thou wert not evil, wouldst thou

in a world goveined by God or at least by good, be thus

ragged, hungry, unfortunate, pursued by griefs, void of

honour among men? Yes, thou art proved wicked, because

thou art ragged. God's justice is established." The Supreme

Intelligence being lortunately wiser and nobler than man's

childishness, this is impossible. But let us take comfort!

It appears that if the gocd man has not enough good luck

and ghee and rupees, it is because he is really a scoundrel

suffeiing for his crimes,—but a scoundrel in his past life

who has suddenly turned a new leaf in his mother's womb;

and if yonder wicked man flourishes and tramples glorious-

ly on the world, it is because of his goodness—in a past

life, the saint that was then having since been conveited—

was it by his expeiience ol the temporal vanity of virtue?—

to the cult of sin. All is explained, all is justified. We

suffer for our sins in another body; we shall be rewarded

in another body lor our virtues in this; and so it will go on

ad infinitum. No wonder, the philosophers found this a bad

business and proposed as a remedy to get rid of both sin
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There must, it is thought, be a moral Shvernance for the
world; or at least some sanction of reward in the cosmos

for virtue, some sanction of punishment for sin. But upon
our perplexed and chaotic earth no such sanction appears.
We see thegood man thrust down into the press of miseries
and thewicked flourishing likea green bay-tree and not cut
down miserably in hisiend. Now this is intolerable. It is
a cruel anomaly, it is a reflection on God's wisdom and
justice, almost a proof thatGod is not; we must remedy
that. Or if God is not, we must have some other sanction
for righteousness.

How comforting it would be if we could tell a good
man and even theamount of his goodness,—for should not
the Supreme be a strict and honourable accountant?—by
the amount of ghee that he is allowed to put into his sto-
mach and the number of rupees he can jingle into his
bank and thevarious kinds of good luck thataccrue to him.
Yes, and how comforting too if we could point our finger
at the wicked stripped of all concealment and cry at him,
“O thouwicked one ! for if thou wcrt not evil,wouldst thou
in a world governed by God or at least by good, be thus
ragged, hungry, unfortunate, pursued by griefs, void of
honour among men? Yes, thouart proved wicked, because
thouart ragged. God's justice is established.” The Supreme
Intelligencc being fortunately wiser and noble!‘ than man’s
childishness, this is impossible. But let us take comfort!
It appears that if the good man has not enough good luck
and ghee and rupees, it is because he is really a scoundrel
suffering for his crimes,—but a scoundiel in his past life
who has suddenly turned a new leaf in his mother’s womb;
and if yonder wicked man flourishes and tramples glorious-
ly on the world, it is because of his goodness—-in a past
life, the saint thatwas then having since been converted-
was it by his experience of the temporal vanity of virtue?-
to the cult of sin. All is explained, all is justified. We
suffer for our sins in another body; we shall be rewarded
in another body for our virtues in this; and so it will go on

ad infinitum. Nowonder, thephilosophers found this a bad
business and proposed as a remedy to get rid of both sin
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and virtue and even as our highest good to scramble any-

how out of a world so amazingly governed.

Obviously, this scheme of things is only a variation

of the old spiritual-material bribe and menace, the bribe

of a Heaven of fat joys for the good and the threat of a

hell of eternal fire or bestial tortures for the wicked. The

idea of the Law of the world ns primarily a dispenser of

rewards and runishments is cognate to the idea of the

Supreme Being as a judge, "father" and school-master

who is continually rewarding with lollipops his good boys

and continually caning his naughty urchins. It is cognate

also to the barbarous and iniquitous system of savage and

degrading punishment for social offences on which human

society is still founded. Man insists continually en making

God in his own image instead of seeking to make himself

more and more in the image of God, and all these ideas

are the reflection cf the child and the savage and the

animal in us which we have still failed to transform or

outgrow. We should be inclined to wonder how these

fancies of children fou'id their way into such profound

philosophical religions as Buddhism and Hinduism, if it

were not so patent that men will not deny the mselvcs the

luxury of tacking on the rubbish from their past to the

deeper thoughts of their sages.

No doubt, since these ideas were so prominent, they

must have had their use in training humanity. Perhaps

even it is true that the Supreme deals with the child soul

according to its childishness and allows it to continue its

sensational imaginations of heaven and hell beyond the

death of the physical body. Perhaps both these ideas of

after-life and of rebirth as fields of punishment and reward

were needed because suited to our half-mentalised anima-

lity. But after a certain stage the system ceases to be

really effective. Men believe in Heaven and Hell but go on

sinning merrily, quit at last by a Papal indulgence or the

final priestly absolution or a death-lxd repentance or a bath

in the Ganges or a sanctified death at Benares,—such are

the childish devices by which we escape from our childish-

ness! And in the end the mind grows adult and puts the
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and virtue and even as our highest good to scramble any-
how out of a world so amazinglygoverned.

Obviously, this scheme of things is only a variation
of theold spiritual-material bribe and menace, the bribe
of a Heaven of fat joys for the good and the threat of a

hell of eternal fire or bestial tortures for the wicked. The
idea of the Law of the world as primarilya dispenser of
rewards and runishmcnts is cognate to the idea of the
Supreme Being as a judge, “ father” and school-master
who is continually rewarding with lollipops his good boys
and continually caning his naughty urchins. It is cognate
also to the barbarous and iniquitous system of savage and
degrading punishment for social offences on which human
society is still founded. Man insists continually on making
God in his own image instead of seeking to make himself
more and more in the image of God, and all these ideas
are the reflection of the child and the savage and the
animal in us which we have still failed to transform or

outgrow. We should be inclined to wonder how these
fancies of children found their way into such profound
philosophicalreligions as Buddhism and Hinduism, if it
were not so patent that men will not deny themselves the
luxury of tacking on the rubbish from their past to the
deeper thoughts of their sages.

No doubt, since these ideas were so prominent, they
must have had their use in training humanity. Perhaps
even it is true that the Supreme deals with the child soul
according to its childishness and allows it to continue its
sensational imaginations of heaven and hell beyond the
death of the physical body. Perhaps both these ideas of
after-life and of rebirthas fields of punishment and reward
were needed because suited to our half-mentalised anima-
lity. But after a certain stage the system ceases to be
really effective. Men believe in Heaven and Hell but go on

sinning merrily,quit at last by a Papal indulgence or the
final priestly absolutionor a death-bedrepentance or a bath
in the Ganges or a sanctificd death at Benares,—such are
the childish devices by which we escape from ourch.iIdish-
ness I And in the end the mind grows adult and puts the
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whole nursery nonsense away with contempt. The reward

and punishment theory of rebirth, if a little more elevated

or at least less crudely sensational, comes to be as ineffec-

tive. And it is good that it should be so. For it is intoler-

able that man with his divine capacity should continue to

be virtuous for a reward and shun sin out of terror. Better

a strong sinner than a selfish coward or a petty hucksterer

with God; there is moie divniity in him, more capacity of

elevation. Truly the Git 1 has said w 11, Kripandh phala-

hetavah. And it is inconceivable that the system of this vast

and majestic world should have been founded on these pet-

ty and paltiy motives. There is reason in these theories?

then reason ol the nursery, puerile. Ethics? then ethics

of the mud, muddy.

The true foundation of the theory of rebirth is the

evolution of the soul, or rather its efflorescence out of the

veil of Matter and its gradual self-finding. Buddhism con-

tained this truth involved in its theory of Karma and

emergence out of Karma but failed to bring it to light;

Hinduism knew it of old, but afterwards missed the right

balance of its expression. Now we are again able to restate

the ancient truth in a new language and this is already

being done by certain schools of thought, though still the

old incrustations tend to tack themselves on to the deeper

wisdom. And if this gradual efflorescence be true, then the

theory of rebirth is an intellectual necessity, a logically

unavoidable corollary. But what is the aim of that evolu-

tion? Not conventional or interested virtue and the faultless

counting out of the small coin of good in the hope of an

apportioned matetial reward, but the continual growth

of a divine knowledge, strength, love and purity. These

things alone are real virtue and this virtue is its own re-

ward. The one true reward of the works of love is to grow

ever in capacity and delight of love up to the ecstasy of

the spirit's all-seizing embrace and universal passion; the

one reward ol the works of right Knowledge is to grow

perpetually into the infinite Light; the one reward of the

works of right Power is to harbour more and more of the

Force Divine, and of the works of purity to be freed more
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whole nursery nonsense away with contempt. The reward
and punishment theory of rebirth, if a little more elevated
or at least less crudely sensational, comes to be as ineffec-
tive. And it is good that it should be so. For it is intoler-
able that man with his divine capacity should continue to
be virtuous fora rewzrsd and shun sin out of terror. Better
a strong sinner than a selfish coward or a petty hucksterer
with God ; there is mo.e divinity in him, more capacityof
elevation. Truly the Giti has said w--ll, Kripandh phala-
hetrwah. And it is inconceivablethatthe system of this vast
and majestic world should have been founded on these pet-
ty and paltry motives. There is reason in these theories?
then reason of the nurseiy, puerilc. Ethics? then ethics
of the mud, muddy.

The true foundation of the theory of rebirth is the
evolution of the soul, or rather its efiiorescence out of the
veil of Matter and its gradual self-finding. Buddhismcon-

tained this truth involved in its theory of Karma and
emergence out of Karma but failed to bring it to light;
Hinduism knew it of old, but afterwards missed the right
balance of its expression. Now we are again able to restate
the ancient truth in a new language and this is already
being done by certain schools of thought, though still the
old incrustations tend to tack themselves on to the deeper
wisdom. And if thisgradual efiiorescence be true, then the
theory of rebirth is an intellectual necessity, a logically
unavoidable corollary. But what is the aim of that evolu-
tion? Not conventionalor interested virtue and the faultless
counting out of the small coin of good in the hope of an

apportioned material reward, but the continual growth
of a divine knowledge, strength, love and purity. These
thingsalone are real virtue and this virtue is its own re-

ward. The one true reward of the works of love is to grow
ever in capacity and delight of love up to the ecstasy of
the spirit’s all- seizing embrace and universal passion; the
one reward of the works of right Knowledge is to grow
perpetually into the infinite Light; the one reward of the
works of right Power is to harbour more and more of the
Force Divine, and of the works of purity to be freed more
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and mere from egoism into that immaculate wideness

where all things are transformed and reconciled into the

divine equality. To seek other reward is to bind oneself

to a foolishness and a childish ignorance; and to regard

even these things as a reward is an unripeness and an

imperfection.

And what of suffering and happiness, misfortune and

prosperity? These are experiences of the soul in its train-

ing, helps, props.means, disciplines, tests, otdials,—and

prosperity often a worse ordeal than suffering. Indeed, ad-

versity, suffering may often be regarded rather as a reward

to virtue than as a punishment for sin, since it turns out

to be the greatest help and purifier of the soul struggling

to unfold itself. To regard it merely as the stern award of

a Judge, the anger of an irritated Ruler or even the mecha-

nical recoil of result of evil upon cause of evil is to take

the most superficial view possible of God's dealings *ith

the soul and the law of its evolution. And what of worldly

prosperity, wealth, progeny, the outward enjoyment of

art, beauty, power? Good, if they be achieved without loss

to the soul and enjoyed only as the outflowing of the di-

vine Joy and Grace upon our material existence. But let

us seek them first for others or rather for all, and for our-

selves only as a part of the universal condition or as one

means of bringing perfection nearer.

The soul needs no proof of its rebirth any more than

it needs proof of its immortality. For there comes a time

when it is consciously immortal, aware of itself in its

eternal and immutable essence. Once that realisation is

accomplished, all intellectual questionings for and against

the immortality of the soul fall away like a vain clam-

our of ignorance around the sell-evident and ever-present

truth. Tato na vichikitsate. That is the true dynamic be-

lief in immortality when it becomes to us not an intellec-

tual dogma but a fact as evident as the physical fact of

our bieathing and as little in need of proof c r argument.

So also theie ccmes a time when the scul becomes aware

of itself in its eternal and mutable movement; it is then

aware of the ages behind that constituted the present cr-
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and more from egoism into that immaculate wideness
where all things are transformed and reconciled into the
divine equality. To seek other reward is to bind oneself
to a foolishness and a childish ignorance; and to regard
even these things asa reward is an unripeness and an

imperfection.
And what of suffering and happiness, misfortune and

prosperity? These are experiences of the soul in its train-
ing, helps. props,means, disciplines, tests, ordcals,-—and
prosperity often a worse ordeal thansufiering. Indeed, ad-
versity, sufleringmay often be regarded rather as a reward
to virtue than as a punishment for sin, since it turns out
to be the greatest help and purifier of the soul struggling
to unfold itself. To regard it merely as the stern award of
a judge, the anger of an irritated Ruler or even the mecha-
nical recoil of result of evil upon cause of evil is to take
the most superficial view possible of God’s dealings with
the soul and the law of its ‘evolution.And what of worldly
prosperity, wealth, progeny, the outward enjoyment of
art, beauty,power? Good, if they be achieved without loss
to the soul and enjoyed only as the outflowing of thedi.
vine Joy and Grace upon our material existence. But let
us seek them first for others or rather for all, and for our-

selves only as a part of the universal condition or as one

means of bringing perfection nearer.

The soul needs no proof of its rebirthany more than
it needs proof of its immortality. For there comes a time
when it is consciously immortal, aware of itself in its
eternal and immutable essence. Once that realisation is
accomplished,all intellectual questionings for and against
the immortality of the soul fall away like a vain clam-
our of ignorance around the self-evident and ever-present
truth. Tato na viclzikitsate. That is the true dynamic be-
lief in immortality when it becomes to us not an intellec-
tual dogma but a fact as evide nt as the physical fact of
our breathing and as little in need of proof cr arguncnt.
So also there comes a time when the scul becomes aware

of itself in its eternal and mutable movurent ; it is then
aware of the ages behind thatconstituted the present cr-
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ganisation of the movement, sees how this was prepared in

ad uninterrupted past, remembers the bygone soul-states,

environments, particular forms of activity which built up

its present constituents and knows to what it is moving

by development in an uninterrupted future. This is the

truedynamic beiiaf in rebirth, and there too the play

of the questioning intellect ceases; the soul's vision and the

soul's memory ate all. Certainly, there remains the ques-

tion of the mechanism of the development and of the laws

of rebirth where the intellect and its inquiries and gene-

ralisations can still have some play. And here the more

one thinks and experiences, the jhore the ordinary, simple,

cut-and-dried account of reincarnation seems to be of

doubtful validity. There is surely here a greater complex-

ity, a law evolved with a more difficult movement and a

more intricate harmony out of the possibilities of the In-

finite. But this is a question which demands long and

ample consideration; for subtle is the law of it. Attur

hyesha dharmah.
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ganisation of themovement, sees how thiswas prepared in
an uninterrupted past, remembers the bygone soul-states.
environments, particular forms of activity which built up
its present constituents and knows to what it is moving
by development in an uninterrupted future. This is the
truedynamic belief in rebirth, and there too the play
of the questioning intellect ceases; thesoul's vision and the
soul's memory are alL Certainly, there remains the ques-
tion of the mechanismof the development and of the laws
of rebirthwhere the intellect and its inquiries and gene-
ralisations can still have some play. And here the more

one thinksand experiences, themore the ordinary,simple,
cut-and-dried account of reirfcarnation seems to be of
doubtful validity. There is surely here a greater complex.
ity, a law evolved with a more difficult movement and a

more intricate harmony out of the possibilitiesof the In-
finite. But this is a question which demands long and
ample consideration; for subtle is the law of it. Auuf
hyasha dharmah.
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The Ideal of Human Unity

in

It is a constant method of Nature, when she has two

elements of a harmony to reconcile, to proceed at first by

a constant balancing in which she sometimes seems to

lean entirely on one side, sometimes entirely to the other,

at others to correct both excesses by a more 01 less success-

f«l temporary adjustment and moderating compromise.

The two elements appear then as opponents necessary to

each other who therefore labour to arrive at some con-

clusion of their strife, but, each having its egoism and

that innate tendency of all things which drives them not

Only towards self-preservation but towards self-assertion

in proportion to their available force, they seek each to

arrive at a conclusion in which itself shall have the max-

imum part, dominate utterly if possible or even swallow

up entirely the egoism of the other in its own egoism.

Thus the progress towards harmony accomplishes itself

by a strife of forces and seems often to be no effort to-

wards concord or mutual adjustment at all, but rather

towards a mutual devouring. In effect, the swaliowing up,

not of one by the other, but of each by the other, so that

both shall live entirely in the other and as the other, is

our highest ideal of oneness. It is the last ideal of love at

which strife tries to arrive ignorantly; for by strife one

can only arrive at an adjustment of the two opposite de-

mands, not at a stable harmony, a compromise between

two conflicting egoisms and not the fusing of them into

each other. Still, strife does lead to an increasing mutual
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The Ideal of Human Unity

III

It is a constant method of Nature, when she has two
elements of a harmony to reconcile, to proceed at first by
a constant balancing in which she sometimes seems to
lean entirely on one side, sometimes entirely to the other,
at others to correct both excesses by a more or less success-
ful temporary adjustment and moderating compromise.
The two elements appear then as opponents necessary to
each other who therefore labour to arrive at some con-
clusion of their strife. but, each having its egoism and
that innate tendency of all thingswhich drives them not
only towards self-preservation but towards self-assertion
in proportion to their available force, they seek each to
arrive at a conclusion in which itself shall have the ‘hair.
imam part, dominate utterly if possible or even swallow
up entirely the egoism of the other in its own" egoism.
Thus the progress towards harmony accomplishes itself
by a strife of forces and seems often to be no cflort to-
wards concord or mutual adjustment at all, but rather
towards a mutual devouring. In c-fir.-ct, the swallowing up,
not of one by the other, but ‘of each by the other, so that
both shall live entirely in the other and as the other, is
our highest ideal of oneness. It is the last ideal of love at-
which strife tries to arrive ignorantly; for by strife one

can only arrive at an adjustmentof the two opposite de-
mands, not at a stable harmony, a compromise between
two conflicting egoisms and not the fusing of them into
each other. Still,strife does lead to an increasing mutual
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comprehension which eventually makes the attempt at

real oneness possible.

In the relations between the individual and the group

this constant tendency of Natu;e repiesents itself as the

strife between the two equally deep-rooted human tenden

cies of individualism and collectivism, the engrossing

authority, perfection and development of the State, the

distinctive freedom, perfection and development of the

man. The State idea, the small or the vast living machine,

and the human idea, the more and more distinct and lu-

minous Person, the incieasing God stand in perpetual

opposition. The size of the State makes no difference to

the essence of the struggle, need make none to its charac-

teristic circumstances. It was. the family, the tribe or

the city,,the polis; it became the clan, the caste and the

class, the kula, the gens. It is now the nation. Tomorrow

or the day after it may be all mankind, but even tben

the question will remain poised between man and human-

ity, between the self-liberating Person and the engross-

ing collectivity.

If we consult only the available facts of history and

sociology we must suppose that our race began with the

all-engrossing group to which the individual was entirely

subservient and that incieasing individuality is a circum-

stance of human growth, of increasing Mind. Originally,

we may suppose, man being gregarious, association being

his first necessity for survival and survival being the first

necessity of all being, the individual could be nothing but

an instrument for the strength and safety of the group,

and if we add to strength and safety growth, efficiency,

self-assertion as well as self-preservation, this is still the

dominant idea of all collectivism. This is the necessity

born of circumstance and environment. Looking more into

fundamental things we perceive that in Matter uniform-

ity is the sign of the group, free variat'on and indivi-

dual development progresses with the growth of Life and

Mind. If then we suppose man to be an evolution of men-

tal being in Matter and out of Matter, we must assume

that he begins with uniformity and subservience of the
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comprehension which eventually makes the attempt at
real oneness possible.

In the relations between the individual and the group
this constant tendency of Natuze represents itself as the
strife between the two equally deep-rooted human tenden
cies of individualism and collectivism, the engrossing
authority,perfection and development of the State, the
distinctive freedom, perfection and development of the
man. The State idea, thesmall or thevast living machine,
and the human idea, the more and more distinct and lu-
minous Person, the increasing God stand in perpetual
opposition. The size of the State makes no diflerence to

the essence of the struggle, need make none to its charac-
teristic circumstances. It was. the family, the tribe or

the city,,thepolis; it became theclan, the caste and the
class, thehula, the gems. It is now the nation. Tomorrow
or the day after it maybe all mankind, but even then
the question will remain poised between man and human-'
ity, between the self-liberating Person and the engross-
ing collectivity.

If we consult only the available facts of history and
sociology we must suppose thatour race began with the
all-engrossing group to which the individual was entirely
subservient and that increasing individuality is a circum-
stance of human growth. of increasing Mind. Originally,
we may suppose, man being gregarious, association being
his first necessity for survival and survival being the first
necessity of all being, the individual could be nothing but
an instrument for the strength and safety of the group-,
and if we add to strength and safety growth, efliciency,
self-assertionas well as self-preservation, this is still the
dominant idea of all collcctivism. This is the necessity
born of circumstance and environment.Looking more into
fundamental things we perceive that in Matter uniform-
ity is the sign of the group, free variat'on and indivi-
dual development progresses with the growth of Life and
Mind. If then we suppose man to be an evolutionof men-

tal being in Matter and out of Matter, we must assume

that he begins with uniformity and subservienceof the
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individual and proceeds towards variety and freedom of

the individual. The necessity of circumstance and envi-

ronment and the inevitable law of his fundamental prin-

ciples of being would then point to the same conclusion,

the same process of his historical and prehistoric evolu-

tion.

But there is also the ancient tradition of humanity,

which it is never safe to ignore or treat as a mere fiction,

that the social state was preceded by another, a free and

unsocial. According to modern scientific ideas, if such a

state ever existed and that is far from certain, it must have

been not merely unsocial but antisocial; it must have

been the condition of man as an isolated animal, living

as the beast of prey, before he became in the process of

his development an animal of the pack. But the tradition

is rather that of a golden age in which he was freely soci-

al without society, not bound by laws and institutions but

living by natural instinct or free knowledge, holding the

right law of his living in himself and not needing either to

prey en his fellow or to be restrained by the iron yoKe of

the collectivity. We may say, if we will, that here poetic

or idealistic imagination played upon a deep-seated race-

memory and that early man read his growing ideal of a

free unorganised happy association into his race-memory

of an unorganised anti-social existence. But it is also

possible that our progress has iot been a development in

a straight line, but in cycles, and that in those cycles there

have been periods of at lea.it partial realisation in which

men did become able to live according to the high dream

of philosophical Anarchism, associated by the inner law of

love and light and right being, right thinking, tight action

and not coerced to unity by kings and parliaments, laws and

policings and punishments with all that tyrant unease,

petty or great oppression and repression and ugly train of

selfishnesses and corruptions which attend the forced go-

vernment of man by man. It is even possible that our ori-

ginal state was that of an instinctive animal spontaneity

of free and fluid association and that our final ideal state

is that of an enlightened intuitive spontaneity of free and
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individual and proceeds towards variety and freedom of
the individual. The necessity of circumstance and envi-
ronment and the inevitable law of his fundamental prin-
ciples of being would then point to the same conclusion,
the same process of his historical and prehistoric evolu-
tion.

But there is also the ancient tradition of humanity,
which it is never safe to ignore or treat as a mere fiction.
that the social state was preceded by another, a free and
unsocial. According to modern scientific ideas, if such a

state ever existed and that is far from certain, it must have
been not merely nnsocial but antisocial ; it must have
been the condition of man as an isolated animal, living
as the beast of prey. before he became in the process of
his development an animal of the pack. But the tradition
is rather that of a golden age in which he was freely soci-
al without society, not bound by laws and institutions but
living by natural instinct or free knowledge, holding the
right law of his living in himself and not needing either to

prey on his fellow or to be restrained by the iron yoke of
the collectivity. We may say, if we will, that here poetic
or idealistic imagination played upon a deep-seated race-

memory and that early man read his growing ideal of a

free unorganised happy association into his race-memory
of an unorganised anti-social existence. But it is also
possible that our progress has not been a development in
a straight line, but in cycles, and that in thosecycles there
have been periods of at least partial realisation in which
men did become able to live according to the high dream
of philosophicalAnarchism, associated by the inner law of
love and light and right being, right thinking,right action
and not coerced to unity by kings and parliamcnts, laws and
policings and punishments with all that tyrant unease.
petty or great oppression and repression and ugly train of
selfishnesses and corruptions which attend the forced zo-
vernment of man by man. It is even possible thatour ori-
ginal statc was that of an instinctive animal spontaneity
of free and fluid association and that our final ideal state
is that of an enlightened intuitive spontaneity of free and
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fluid association, the conversion of the animal state into

that of the gods. Our progress may be perhaps a devious

round leading from the easy and spontaneous uniformity

and harmony which reflects Nature to the self-possessed

unity which reflects the Divine.

However that may be, history and sociology tell us

only—outside the attempts of leligious or other idealism

to arrive either at a free solitude or a free association—

of man as an individual in the more or less organised

group. And in the group there are always two types, one

which ass; its the State-idea entirely at the expense of the

individual,—ancient Sparta, mode, n Germany, another

which asserts the supremacy of the State but seeks at the

same time to give as much freedom, power and dignity as

possible to the individuals who corstitute it,—ancient

Athens, modern France. And to these we may add a third

type in which the State abdicates as much as possible to

the individual.boldfy asserts that it i xists for his growth

and to assure his freedom, dignity, successful manhood,

experiments with a courageous faith whether after all it is

not the utmost possible liberty, dignity and manhood of

the individual which will best assuie the well-being,

strength and expan'ion of the State, Of this type England

has been until recently the great examplar,—England ren-

dered free, prosperous, energetic, invincible by nothing else

but the strength of this idea within her, blest by the Gods

with unexampled expansion, empire and good fortune be-

cause she has not feared at any time to obey this great

tendency and take the risks of this great endeavour and

even often to employ it beyond the limits of her own in-

sular egoism. Unfortunately, that egoism, the defects of

the race and the exaggerated assertion of a limited idea

which is the mark of our human ignorance have prevented

hjr from giving it the noblest and richest possible expres-

sion or to realise by it other results which the more strict-

ly organised States hive attained oV are attaining. And in

consequence we find the collective or State idea breaking

down the old English tradition and it is possible that be-

fore long the gieit experiment will have come to an end
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fluidassociation, the conversion of the animal state into
thatof the gods. Our progress may be perhaps :1 devious
round leading from the easy and spontaneous uniformity
and harmony which reflects Nature to the self-pomessed
unity which reflects the Divine.

However that may be, history and sociology tell us

only—outside the attempts of religious orother idealism
to arrive either at :1 free solitu-le or a free association-
of man as an individual in the mnre or less organised
group. And in the group there are always two types, one

which asserts the State-idea entirely at the expense of the
individual,—ancient Sparta, modern G.:1-many, another
which asserts the supremacy of the State but seeks at the
same time to give as much freedom, power and dignity as

possible to the individuals who constitute it,—ancient
Athens,modern France. And to these we may add a third
type in which the State abdicates as much as possible to
the individual,boldly asserts that it exists for his growth
and to assure his freedom, d\ignity. successful manhood,
experiments with a courageous faith whether after all it is
not the utmost possible liberty,dignity and manhood. of
the individual which will best assure the well-being,
strengthand expanrionof theState, Of this type England
has been until recently the great exampl-.1r,—-Englandren-

dered frce, prosperous,energetic, invincibleby nothingelse
but the strength of thisidea within her, blest by the Gods
with unexampled expansion, empire and good fortune be-
cause she has not feared at any time to obey this great
tendency and take the risks of thisgreat endeavour and
even often to employ it hr-.yon.l the limits of her own in-
sular egoism. Unfortunately. that egoism, the defects of
the race and the exaggerated assertion of a limited idea
which is the mark of our human ignorance have prevented
h:r from giving it the noblest and richest possible expres-
sion or to realise by it other results which the more strict-
ly organised States h1vo attained or are attaining. And in
consequence we find the collective or State idea breaking
down the old English tradition and it is possible that be-
fore long the gieit experimx.-nt will have come to an end
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in a lamentable admission of failure by the adoption of

that Germanic " discipline " and " efficient " organisation

towards which all 'civilised humanity seems now to be tend-

ing. One miy well ask oneself whether it was really ne-

cessary, whether by a more courageous faith enlightened

by a more flexible and vigilant intelligence all the desir-

ble results might not have been attained in a new and

freer method that would yet keep intact the dharma of the

race.

We must, again, note one other fact in connection with

the claim of the State to suppress the individual in its own

interest, that it is quite immaterial to the principle what

form the State may assume. The tyranny of the absolute

king over all or the tyranny of the majority over the indi-

vidual—which really converts itself by the paradox of hu-

man nature into a hypnotised oppression and repression of

the majority by itself,—are equally forms of the same ten-

dency. Each, when it declares itself to be the State with

its absolute " L'Etat, e'est moi", is speaking a profound

truth even while it bases that truth upon a falsehood. The

truth is that each really is the self-expression of the State

in its characteristic attempt to subordinate to itself the

free will, the free action, the power, dignity and self-asser-

tion of the individuals constituting it. The falsehood lies

in the underlying idea that the State is something greater

than the individuals constituting it and can with impuni-

ty to itself and to the hope of humanity arrogate this op-

pressive supremacy.

In modern times the State idea has after a long inter-

val reasserted itself and is dominating the thought and ac-

tion of the world. It supports itself on two motives, one

appealing to the external interest of the race, the other to

its highest moral tendencies. It demands that the indivi-

dual egoism shall immolate itself to a collective interest,

that man shall live not for himself but for the group, the

community. It asserts that the hope of the good and pro-

gress of humanity lies in the efficiency and organisation of

the State, in the ordering by it of all the economic and vi-

tal arrangements of the individual and the group, of the
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in a lamentable admission of failure by the adoption of
thatGermanic “ discipline " and “ etficient " organisation
towardswhichall°civilisedhumanity seems now to be tend-
ing. One may well ask oneself whether it was really ne-

cessary, whether by a more courageous faith enlightened
by a more flexibleand vigilant intelligence all the desir-
ble results might not have been attained in a new and
freer method that would yet keep intact the dharma of the
race.

We must, again, note one other fact in connectionwith
the claim of the State to supprcss the individual in its own

interest. that it is quite immaterial to the principle what
form the State may assume. The tyranny of the absolute
king over all or the tyranny of the majority over the indi-
vidual—which really converts itself by the paradox of hu-
man nature into a hypnotised oppression and repression of
the majority by itself,—are equally forms of the same tr n-

dency. Each, when it declares itself to be the State with
its absolute “ L’Etat, c’est mos‘ ”, is speaking a profound
truth even while it bases thattruth upon a falsehood. The
truth is that each really is the self-expression of the State
in its characteristic attempt to subordinate to itself the
free will, the free action, thepower, dignity and self-asser-
tion of the individuals constituting it. The falsehood lies
in the underlying idea thatthe State is something greater
than the individuals constituting it and can with impuni-
ty to itself and to the hope of humanity tirrogate this op-
pressive supremacy.

In modern times the State idea has after a long inter-
val reasserted itself and is dominating the thought and ac-

tion of the world. It supports itself on two motives, one

appealing to the external interest of the race, the other to
its highest moral tendencies. It demands that the indivi-
dual egoism shall immoiate itself to a collective interest,
that man shall live not for himself but for the group, the
community. It asserts that the hope of the good and pro-
gress of humanity lies in the efiiciencyand organisation of
the State, in the ordering by it of all theeconomic and vi-
tal arrangements of the individual and the group, of the
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"'mobilisation ", to use a specious expression the war has

set in vogue, of the intellect, capacity, thought, emotion,

life of the individual, of all that he is and has by the State

in the interest of all. Pushed to its ultimate conclusion this

means the socialistic ideal in full force and towards that

conclusion humanity seems to be heading with a remark-

able rapidity. The State idea is rushing towards possession

with a great motor force and is prepared to crush under its

wheels everything that conflicts with its force or asserts

the right of other human tendencies. And yet the two ideas

on which it bases itself are full of that fatal mixture of

truth and falsehood which pursues all our human claims

and assertions. It is necessary to apply to them the sol-

vent of a searching and unbiassed thought whrch refuses

to be cheated by words, if we are not to describe helpless-

ly another circle of illusion before we return to the deep

and complex truth of Nature which should rather be our

light and guide.
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“mobilisation", to use a specious ‘expression the war has
set in vogue, of the intellect, capacity, thought, emotion,
life of the individual, of all that he is and has by the State
in the interest of all. Pushed to its ultimate conclusion this
means the socialistic ideal in full force and towards that
conclusion humanity seems to be heading with a remark-
able rapidity. The State idea is rushing towards possession
with a great motor force and is prepared to crush under its
wheels everything that conflicts with its force or asserts
the right of other human tendencies. And yet the two ideas
on which it bases itself are full of that fatal mixture of
truth and falsehood which pursues all our human claims
and assertions. It is necessary to apply to them the sol-
vent of a searching and unbiassed thought which refuses
to be cheated by words, if we are not to describe helpless-
ly another circle of illusion before we return to the deep
and complex truth of Nature which should rather be our

light and guide.
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The Life Divine.

CHAPTER XVII.

THE DIVINE SOW .

He in whom the self has become

all existences and he has the know-

ledge, how shall he be deluded, whence

shall he have grief who' sees every-

where oneness. Isha Upanishod.

By the conception we have formed of the Supermind,

by its opposition to the mentality on which our human

existence is based, we arc able not only to form a precise

instead of a vague idea of divinity and the divine life,—ex-

pressions which we are otherwise condemned to use with

looseness and as expressive ol a large but almost impal-

pable aspiration,—but also to give these ideas a firm basis of

philosophical reasoning, to put them into a clear relation

with the humanity and the human life which is all we at

present enjoy and to justify our hope and aspiration by the

very nature of the world and of our own cosmic antece-

dents and the inevitable future of our evolution. We be-

gin to grasp intellectually the nature of the Divine and to

understand how out of it the world has come. We begin also

to perceive how inevitably that which has come out of the

Divine must return to the Divine. We may now ask with

profit and a chance of clearer reply how we must change

and what we must become in order to anive there in our

nature and our life and our relations with others and not

only a solitary and ecstatic realisation in the profundities

of our being. Certainly, there is still a defect in our pre-

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

8
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

The Life Divine.

CHAPTER XVII.

THE DIVINE soul.

He in whom the self has becom:
all existences and he has the know-
led e, how shall hebedeluded, whence
aha l he have grief who‘ sees every-
where oneness. Isha Upauishad.

By the conception we have formed of the Supermind,
by its opposition to the mentality on which our human
existence is based. we are able not only to form a precise
instead of a vague idea of divinityand the divine life,-can
pressions which we are otherwise condemned to use with
looseness and as expressive of a large but almost impal-
pable aspiration,——butalso to give these ideas a firm basis of
philosophicalreasoning, to put them into a clear relation
with the humanity and the human life which is all we at
present enjoy and to justify our hope and aspiration by the
very nature of the world and of our own cosmic antcce--
dents and the inevitable future of our evolution. We be-
gin to grasp intellectually the nature of the Divine and to
understand how out of it theworld has come. We beginalso
to perceive how inevitablythatwhich has come out of the
Divine must return to the Divine. We may now ask with
profit and a chance of clearer reply how we must change
and what we must become in order to arrive there in our

nature and our life and our relations with others and not
only a solitary and ecstatic rcalis-ition in the profundities
of our being. Certziinly, there is still :1 defect in our pro-
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mises; for we have so far been striving to define for our-

selves what the Divine is in its descent towards limited

Nature, whereas what we ourselves actually are is the Di-

vine ascending back out of limited Nature to its own pro-

per divinity. This difference of movement must involve a

difference between the life of the gods who have never

known the fall and the life of man redeemed, conqueror

of the lost godhead and bearing within him the experience

and it may be the new riches gathered by him from his

acceptance of the utter descent. Nevertheless, there can

be no difference of essential characteristics, but only of

mould and colouring. We can already ascertain on the bas-

is of the conclusions at which we have arrived the essen-

tial nature of the divine life towards which we aspire.

What then would be the existence of a divine soul,

not descended into the ignorance by the fall of Spirit into

Matter and the eclipse of soul by material Nature ? What

would be its consciousness, living in the original Truth

of things, in the inalienable unity, in the world ol its own

infinite being, like the Divine Existence itself, but able by

the play of the Divine Maya and by the distinction of

the comprehending and apprehending Truth-Conscious-

ness to enjoy also difference from God at the same time as

unity with Him and to embrace difference and yet oneness

with other divine souls in the infinite play of the sell-mul-

tiplied Identical?

Obviously, the existence of such a soul would be al-

ways self-contained in the conscious play of Sachchida-

nanda. It would be pure and infinite existence in its be-

ing; in its becoming it would be a free play of immortal

life unaffected by death and birth and change of body be-

cause unclouded by ignorance and not involved in the dark-

ness of our material being. It would be a pure and unlimit-

ed consciousness in its energy, poised in an eternal and

luminous tranquillity as its foundation, yet able to play

freely with forms of knowledge and forms of conscious

power unaffected by the stumblings of mental error and the

misprisions of our striving will because it never departs

from the light and truth, never falls from the inherent light
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tnises; for we have so far been striving to define for our-

selves what the Divine is in its descent towards limited
Nature, whereas what we ourselves actually are is the Di-
vine ascending back out of limited Nature to its own pro-
per divinity. This difierence of movement must involve a

dilference between the life of the gods who have never
known the fall and the life of man redeemed, conqueror
of the lost godheadand hearing withinhim the experience
and it may be the new riches gathered by him from his
acceptance of the utter descent. Nevertheless, there can
be no difference of essential characteristics, but only oi
mould and colouring. We can already ascertain on the has-
is of the conclusions at which we have arrived the essen-

tial natureof the divine life towards which we aspire.
What then would be the existence of a divine soul,

not descended into the ignorance by the fall of Spirit into
Matter and the eclipse of soul by material Nature? What
would be its consciousness, living in the original Truth
of things, in the inalien-".ble unity, in the world ol its own

infinite being, like the Divine Existence itself, but able by
the play of the Divine Maya and by the distinction of
the comprehending and apprehending Truth-Conscious-
ness to enjoy also difference from God at the same time as

unity with Him and to embracediflerenceand yet oneness

withotherdivine souls in the infinite play of the self-mnl-
tiplied Identical ?

Obviously, the existence of such a soul would be al-
ways self-contained in the conscious play of Sachchida-
nanda. It would be pure and infinite existence in its be-
ing; in its becoming it would be a free play of immortal
life unafiected by death and birthand change of body be-
cause unclouded by ignorance and not involved in thedark-
ness of our material being. It would be a pure and unlimit-
ed consciousness in its energy, poised in an eternal and
luminous tranquillityas its foundation, yet able to play
freely with forms of knowledge and forms of conscious
power unaffected by the stumblingsof mental error and the
misprisions of our striving will because it never departs
from the light ‘and truth, never falls from theinherent light
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and the natural harmony of its divine existence. It would

be, finally, a pure and inalienable delight in its eternal self-

experience and in Time a free variation of bliss unaffected

by our perversions of hatred, discontent and suffering be-

cause undivided in being, unbaffled by erring self-will, un-

perverted by the ignorant stimulus of desire.

Its consciousness would not be shut out from any part

of the infinite truth, nor limited by any poise or status that

it might assume in its relations with others, nor condemn-

ed to any loss of self-knowledge by its acceptance of a

purely phenomenal individuality and the play of practical

differentiation. It would in its self-knowledge live eternally

in the presence of the Absolute. To us the Absolute is only

an intellectual conception of indefinable existence. The

intellect tells us simply that there is a Brahman higher

than the highest *, an Unknowable that knows itself in

other fashion than that of our knowledge; but the intel*

lect cannot bring us into its presence. The divine soul liv-

ing in the Truth of things would on the contrary always

have the conscious sense of itself as a manifestation of the

Absolute. Its immutable existence it would be aware of as

the original " self-form " * of that Transcendent,—Sach-

chidananda; its play of conscious being it would be aware

of as manifestation of That in forms of Sachchidananda.

In its every state or act of knowledge it would be aware

of the Unknowable cognizing itself by a form of variable

self-knowledge; in its every state or act of power, will or

force aware of the Unknowable; possessing itself by a form

of conscious power of being and knowledge; in its every

state or act of delight, joy or love aware of the Unknow-

able embracing itself by a form of conscious self-enjoyment.

This presence of the Absolute would not be with it as an

experience occasionally glimpsed or finally arrived at and

held with difficulty or as an addition, acquisition or culmi-

nation to its ordinary state of being; it would be the very

* Paratpara.

* Swarupa.
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and the natural harmony of its divine existence. It would
be, finally,apure and inalienabledelight in its eternal self-
experience and in Time a free variation of bliss unaflected
by our pcrversions of hatred, discontent and sufiering be-
cause undivided in being,unbaffledby erring self-will, un-

perverted by the ignorant stimulus of desire.
Its consciousness would not be shut out from any part

of the infinite truth‘,nor limited by any poise or status that
it might assume in its relations with others, nor condemn-
ed to any loss of self-knowledge by its acceptance of a

purely phenomenal individuality and the play of practical
diflerentiation.It would in its self-knowledge live eternally
in the presence of the Absolute. To us the Absolute is only
an intellectual conception of indefinablc existence. The
intellect tells us simply that there is a Brahman higher
than the highest *, an Unknowable that knows itself in
other fashion than that of our knowledge; but the intel'
lect cannot bring us into its presence. The divine soul liv-
ing in the Truthof things would on the contrary always
have the conscious sense of itself as a manifestationof the
Absolute. Its immutable existence it would be aware of as
the original " self-form ” * of that Transcendent,—-Sach-
chidananda; its play of conscious beingit would be aware
of as manifestation of That in forms of Sachchidananda.
In its every state or act of knowledge it would be aware
of the Unknowable cognizing itself by a form of variable
self-knowledge; in its every state or act of power, will or
force aware of the Unknowable; possessing itself by a form
of conscious power of being and knowledge; in its every
state or actof delight, joy or love aware of the Unknow-
able embracingitself by a form of consciousself-enjoyment.
This presence of the Absolute would not be with it as an
experience occasionallyglimpsed or finallyarrived at and
held withdifficulty or as an addition,acquisitionor culmi-
nation to its ordinary state of being; it would be the very

  

' Parltpara.
9 Swarupl.
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foundation of its being both in the unity and the differen-

tiation; it would be present to it in all its knowing, willing,

doing, enjoying; it would be absent neither from its time-

less self nor from any moment of Time, neither from its

spaceless being nor from any determination of its extend-

ed existence, neither from its unconditioned purity be-

yond all cause and circumstance nor from any relation of

circumstance, condition and causality. This constant pre-

sence of the Absolute would be the basis oi its infinite free-

dom and delight, ensure its security in the play and pro-

vide the root and sap and essence of its divine being.

Moreover such a divine soul would live simultaneously

in the two terms of the eternal existence of Sachchidanan-

da, the two inseparable poles of the sell"-un folding of the

Absolute which we call the One and the Many. All being

does really so live; but to our divided self-awareness there

is an incompatibility, a gulf between the two compelling

us to live either in the multiplicity exiled from the con-

sciousness of the One or in the unity repellent of the con-

sciousness of the Many. But the divine soul would not be

enslaved to this divorce and duality. It would be awaie

in itself at once of the infinite self-concentration and the

infinite self-extension and diffusion. It would be aware

simultaneously of the One in its unitarian consciousness

holding the innumerable multiplicity in itself as if poten-

tial, un-xpressed and therefore to our mental experience

of that state non-existent and of the One in its extended

consciousness holding the multiplicity thrown out and ac-

tive as the play of its own conscious being, will and de-

light. It would equally be awaieof the Many ever drawing

down to themselves the One that is the eternal source and

reality of their existe nee and of the Many ever mounting

up attracted to the One that is the eternal culmination

and blissful justification of all their play of difference.

This vast view of things is the mould of the Truth-Con-

sciousness, the foundation of the large Truth and Right

hymned by the Vedic seers; this unity of all these terms of

opoosition is the real Adwaita, the supreme comprehend-

ing word of the knowledge of the Unknowable.
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foundation of its being both in theunity and the difieren-
tiation; it would be present to it in all its knowing,willing,
doing, enjoying; it would be absent neither from its time-
less self nor from any moment of Time. neither from its
spaceless being nor from any determination of its extend-
ed existence, neither from its unconditioned purity be-
yond all cause and circumstance nor from any relation of
circumstance, condition and causality. This constant pre-
sence of the Absolutewouldbe the basis ol its infinite free-
dom and delight, ensure its security in the play and pro-
vide the root and sap and essence of its divine being.

Moreover such a divine soul would live simultaneously
in the two terms of the eternal existence of Sachchidanan-_
da, the two inseparable poles of the sell’-unfoldingof the
Absolutewhich we call the One and the Many. All being
does really so live; but to our divided self-awareness there
is an incompatibility,a gulf between the two compelling
us to live either in the multiplici-ty exiled from the con-

sciousness of the One or in the unity repellent of the con-

sciousness of the Many. But the divine soul would not be
enslaved to this divorce and duality. It would be awaie
in itself at once of the infinite self-concentration and the
infinite self-extension and diflusion. It would be aware

simultaneously of the One in its unitarian consciousness
holding the innumerable multiplicity in itself as if poten-
tial, unexpressed and therefore to our mental experience
of that state non-existent and of the One in its extended
consciousness holding themultiplicity thrown out and ac-

tive as the play of its own conscious being,will and de-
light. It would equally be aware of theMany ever drawing
down to themselves theOne thatis theeternal source and
reality of their existence and of the Many ever mounting
up attracted to the One that is the eternal culmination
and blissful justification of all their play of diflerence.
This vast view of things is the mould of the Truth-Com
sciousness, the foundation of the large Truth and Right
hymned by the Vedic seers; thisunity of all these terms of
opposition is the real Adwaita, the supreme comprt bend-
ing word of the knowledge of the Unknowable.
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The divine soul will be aware of all variation of be ng,

consciousness, will and delight as the outflowing, the ex-

tension, the diffusion of that self-concentrated Unity deve-

loping itself not into difference and division but simply

into another, an extended form of infinite oneness. It will

itself always be concentrated in oneness in the essence of

its being, always manifested in variation in the extension

of its being. All that takes form in itself will be simply

the manifested potentialities of the One, the Word or

Name vibrating out of the nameless Silence, the Form rea-

lising the formless essence, the active Will or Power pro-

ceeding out of the tranquil Force, the ray of self-cognition

gleaming out from the sun of timeless self awareness, the

wave of becoming rising up into shape of self-conscious

existence out of the eternally self-conscious Being, the joy

and love welling for ever out of the eternal still Delight. It

will be the Absolute biune in its self-unfolding and each

relativity in it will be absolute to itself because aware of

itself as the Absolute manifested but without that ignorance

which excludes other relativities as alien to its being or less

complete than itself.

In the extension the divine soul will be aware of the

three grades of the supramental existence, not as we are

mentally cempelled to regard them, not as grades, but as a

triune fact of the self-manifestation of Sachchidananda.

It will be able to embrace them in one and the same com-

prehensive self-realisation,—for a vast comprehensiveness

is the foundation of the truth-conscious supermind. It will

be able divinely to conceive, perceive and sense all things

as the Self, its own self, one self of all, Self being, Self be-

coming, but not divided in its becomings which have no

existence apart from its own self-consciousness. It will be

able divinely to conceive, perceive and sense all existen-

ces as soul-forms of the One which have each its own being

in the One, its own standpoint in the One, its own rela-

tions with all the other existences that people the infinite

unity, but all dependent on the One, conscious form of

Him in His own infinity. It will be able divinely to con-

ceive, perceive and sense all these existences in their in-
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The divine soul willbe aware of all variation of be'ng,
consciousness, willand delight as the outflowing, the ex-

tension, thediffusion of thatself-concentrated Unity deve-
loping itself not into difference and division but simply
into another,an extended form of infinite oneness. It will
itself always be concentrated in oneness in the essence of
its being, always manifested in variation in the extension
of its being. All that takes form in itself will be simply
the manifested potentialities of the One, the Word or

Name vibratingout of the nameless Silence, theForm rea-

lising the forrnless essence, the activeWill or Power pro-
ceeding out of the tranquil Force, the ray of self-cognition
gleaming out from the sun of timeless self awareness, the
wave of becoming rising up into shape of self-conscious
existence out of the eternallyself-conscious Being, the joy
and love welling for ever out of theeternal still Delight. It
will be the Absolute biune in its self-unfolding and each
relativity in it will be absolute to itself because aware of
itself as the Absolutemanifested but withoutthat ignorance
which excludes other relativitiesas alien to its being or less
complete than itself.

In the extension thedivine soul will be aware of the
three grades of the supramental existence, not as we are

mentally cempelled to regard them, not as grades, but as a

triune factof the self-manifestationof Saehchidananda.
It will be able to embrace them in one and the same com-

prehensive self-realisation,—for a vast comprehensiveness
is the foundation of the truth-conscious supermind. It will
be able divinely to conceive, perceive and sense all things
as the Self, its own self, one self of all, Self being, Self be.
coming, but not divided in its becomings which have no
existence apart from its own self-consciousness. It will be
able divinely to conceive, perceive and sense all existen-

ces as soul-forms of theOne which have each its own being
in the One, its own standpoint in the One, its own rela-
tions with all the other existences that people the infinite
unity, but all dependent on the One, conscious form of
Him in His own infinity. It will be able divinely to con-
ceive, perccive and sense all these existences in their in-
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djviduality, in their separate standpoint living as the in-

dividual Divine, each with the One and Supreme dwell-

ing in it and each therefore not altogether a form or eido-

lon, not really an illusory part of a real whole, a mere foam-

ing wave on the surface of an immobile Ocean,—for

these are after all no more than inadequate mental images,

—but a whole in the whole, a truth that repeats the infi-

nite Truth, a wave that is all the sei, a relative that pro-

ves to be the Absolute itself when we look behind form

and see it in its completeness.

For these three are aspects of the one existence. The

first is based upon that self-knowledge which in our human

realisation of the Divine the Upanishad describes as the

Self in us becoming all existences; the second on that

which is described as seeing all existences in the Self; the

third on that which is described as seeing the Self in all

existences. The Self becoming all existences is the basis,

of our oneness with all; the Self containing all existences is

the basis of our oneness in difference; the Self inhabit-

ing all is the basis of our individuality in the universal.

If the defect of our mentality, if its need of exclusive con-

centration compels it to dwell on anyone of these aspects

of self-knowledge to the exclusion of the others, if a reali-

sation imperfect as well as exclusive moves us always to

bring in a human element of error into the very Truth it-

self and of conflict and mutual negation into the all-com-

prehending unity, yet to a divine supramental being, by

the essential character of the supermind which is a com-

prehending oneness arid infinite totality, they must present

themselves as a triple and indeed a triune realisation*.

If we suppose this soul to take its poise, its centre in

the consciousness of the individual Divine living and act-

ing in distinct relation with the " others," still it will have

in the foundation of its consciousness the entire unity from

which all emerges and it will have in the background of

that consciousness the extended and the modified unity

and to any of these it will be capable of returning and of

contemplating from them its individuality. In the Veda

all these poises are asserted of the gods. In essence the
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dividuality, in their separate standpoint living as the in-
dividual Divine, each with the One and Supreme dwell-
ing in it and each therefore not altogether a. form or emo-
lon, not really an illusory part of a real whole, a mere foam-
ing wave on the surface of an immobile Ocean,—for
these are after all no more than inadequate mental images,
—but a whole in the whole, a truth that repeats the infi-
nite Truth,a wave that is all the se i, a relative that pro-
ves to be the Absolute itself when we look behind form
and see it in its completeness.

For these three are aspects of the one existence. The
first is based upon that self-knowledge which in our human
realisation of the Divine the Upanishad describes as the
Self in us becoming all existences ; the second on that
which is described as seeing all existences in the Self ; the
third on that which is described as seeing the Self in all
existences. The Self becoming all existences is the basis,
of our oneness with all; the S:lf containing all existences is
the basis of our oneness in difference; the Self inhabit-

ing all is the basis of our individuality in the universal.
If the defect of our mentality, if its need of exclusive con-

centration compels it to dwell on anyone of these aspects
of self-knowledge to the exclusion of the others, if a reali-
sation imperfect as well as exclusive moves us always to

ring in a human element of error into the very Truth it-
self and of conflict and mutual negation into the all-oom-

prehending unity, yet to a divine supramental being,by
theessential character of the Slip-.‘.l‘l‘nlnCl which is a com-

prehending oneness and infinite totality, theymust present
themselves as a triple and indeed a triune realisatiorr.

If we suppose this soul to take its poise, its centre in
the consciousness of the individual Divine living and act-

ing in distinct relation with the “ others," still it will have
in the foundationof its consciousness theentire unity from
which all emerges and it will have in the backgroundof
that consciousness the extended and the modified unity
and to any of these it will be cap able of returning and of

contempl-iting from them its individuality. In the Veda

an these poises are asserted of the gods. In essence the
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gods are one existence which the sages call by different

names; but in their action founded in and proceeding

from the large Truth and Right Agni or another is said to

be all the other gods, he is the One that becomes all; at

the same time he is said to contain all the gods in himself

as the nave of a wheel contains the spokes, he is the One

that contains all; and yet as Agni he is described as a sepa-

rate deity, one who helps all the others, exceeds them in

force and knowledge, yet is inferior to them in cosmic

position and is employed by them as messenger, priest and

worker,—the creator of the world and father, he is yet the

son born of our works, he is, that is to say, the original and

the manifested indwelling Self or Divine, the One that in-

habits all.

All the relations of the divine soul with God or its

supreme Self and with its other selves in other forms will be

determined by this comprehensive self-knowledge. These

relations will be relations of being, of consciousness and

knowledge, of will and force, of love and delight. Infinite

in their potentiality of variation, they need exclude no

possible relation of soul with soul that is compatible

with the preservation of the inalienable sense of unity in

spite of every phenomenon of difference. Thus in its re-

lations of enjoyment the divine soul will have the delight

of all its own experience in itself; it will have the delight

of all its experience of relation with others as with other

selves in other forms created for a varied play in the uni-

verse; it will have too the delight of the experiences of

its other selves as if they were its own—as indeed they

really are. And all this capacity it will have because it

will be aware of its own experiences, of its relations with

others and of the experiences of others and their relations

with itself as all the joy or Ananda of the One, the supre-

me Self, its own self differentiated, yet still one, by its

separate habitation of all these forms comprehended in its

own being. Because this unity is the basis of all its expe-

rience, it will be free from the discords of our divided

consciousness, divided by ignorance and a separatist egoism;

all these selves and their relations will play consciously in-
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gods are one existence which the sages call by diiierent
names; but in their action founded in and proceeding
from the large Truthand Right Agni or another is said to

be all theother gods, he is the One that becomes all ; at

the same time he is said to contain all the gods in himself
as the nave of a wheel contains the spokes, he is the One
that‘contains all; and yet as Agni he is described as a sepa-
rate deity, one who helps all the others, exceeds them in
force and knowledge, yet is inferior to them in cosmic
position and is employed by them as messenger, priest and
worker,—thecreator of the world and father, he is yet the
son born of our works, he is, that is to say, the original and
the manifested indwelling Self or Divine, the One that in-
habits all.

All the relations of the divine soul with God or its

supreme Self and with its other selves in other forms willbe
determined by this comprehensive self-knowledge. These
relations will be relations of being, of consciousness and

knowledge, of will and force, of love and delight. Infinite
in their potentiality of variation, they need exclude no

possible relation of soul with soul that is compatible
with the preservation of the inalienable sense of unity in

spite of every phenomenon of difference. Thus in its re-

lations of enjoyment the divine soul will have the delight
of all its own experience in itself ; it will have the delight
of all its experience of relation with others as with other
selves in other forms created for a varied play in the uni-

verse; it will have too the delight of the experiences of
its other selves as if they were its own—as indeed they
really are. And all this capacity it will have because it
will be aware of its own experiences, of its relations with
others and of the experiences of others and their relations
with itself as all the joy or Ananda of the One, the supre-
me Self, its own self differentiated, yet still one, by its

separate habitation of all these forms comprehended in its

own being. Because this unity is the basis of all its expe-
rience, it will be free from the discords of our divided
consciousness, divided l)y ignorance and a separatist egoism;
all these selves and their relations will play consciously in-
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to each other's hands; they will ms'lt into each other as the

numberless notes of an eternal harmony.

And the same rule will apply to the relations of its

being, knowledge, will with the being, knowledge and will

of others. For all its experience and delight will be the

play of a self-blissful conscious force of being in which by

obedience to this truth of unity will cannot be at strife

with knowledge nor either of them with delight. Nor will

the knowledge, will and delight of one soul clash with the

knowledge, will and delight of another, because by their

awareness of their unity what is clash and strife and dis-

cord in our divided being will be there the meeting en-

twining and mutual interplay of the different notes of one

infinite harmony.

In its relations with its supreme Self, with God, the

divine soul will have this sense of the oneness of the tran-

scendent and universal Divine with its own being. It will

enjoy that oneness of God with itself in its own individu-

ality and with its other selves in the universality. Its rela-

tions of knowledge will be the play of the divine omni-

science, for God is Knowledge, and what is ignorance with

us will be there only the holding back of knowledge in the

repose of conscious self-awareness so that certain forms of

that self-awareness may be brought forward into activity

of Light. Its relations of will will be there the play of the

divine omnipotence, for God is Force, Will and Power,

and what with us is weakness and incapacity will be the

holding back of will in tranquil concentrated force so that

certain forms of divine conscious-force may realise them-

selves brought forward into form of Power. Its relations of

love and delight will be the play of the divine ecstasy, for

God is Love and Delight, and what with us would be

denial of love and delight will be the holding back of joy

in the still sea of Bliss so that certain forms of divine

union and enjoyment may be brought in front in an active

upwclling of waves of the Bliss. So also all its becoming

will be formation of the divine being in response to these

activities and what is with us cessation, death, annihila-

tion will be only rest, variation or holding back of the joy
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to each other’s hands; theywill melt into each other as the
numberless notes of an eternal harmony.

And the same rule will apply to the relations of its
being, knowledge, will with the being,knowledge and will
of others. For all its experience and delight will be the
play of a self-blissful conscious force of being in which by
obedience to this truth of unity will cannot be at strife
with knowledge nor either of them with delight. Nor will
the knowledge, will and delight of one soul clash with the
knowledge, will and delight of another, because by their
awareness of their unity what is clash and strife and dis-
cord in our divided being will be there the meeting en-

twining and mutual interplay of thedifferent notes of one

infinite harmony.
In its relations with its supreme Self, with God, the

divine soul will have this sense of the oneness of the tran-
scendent and universal Divine with its own being. It will
enjoy that oneness of God with itself in its own individu-
ality and with its other selves in theuniversality. Its rela-
tions of knowledge will be the play of the divine omni-
science, for God is Knowledge, and what is ignorance with
us will be there only the holding back of knowledge in the
repose of conscious self-awareness so that certain forms of
that self-awareness may be brought forward into activity
of Light. Its relations of will will be there the play of the
divine omnipotence, for God is Force, Will and Power,
and what with us is weakness and incapacitywill be the
holding back of will in tranquil concentrated force so that
certain forms of divine conscious-force may realise them-
selves brought forward into form of Power. Its relations of
love and delight will be the play of the divine ecstasy, for
God is Love and Delight, and what with us would be
denial of love and delight will be the holding back of joy
in the still sea of Bliss so that certain forms of divine
union and enjoyment may be brought in front in an active
upwelling of vsaves of the Bliss. So also all its becoming
will be formation of the divine being in response to these
activitiesand what is with us cessation, death, annihila-
tion will be only rest, variation or holding back of the joy

Cu git’



THE LIFE DIVINE. 265

ous creative Maya in the eternal being or Sachchidanandn.

At the same time this oneness will not preclude relations

of the divine soul with God, with its supreme Self, found-

ed on the joy of difference separating itself from unity to

enjoy that unity otherwise; it will not annul the possibi-

lity of any of those exquisite forms of God-enjoyment

which are the highest rapture of the God-lover in his clasp

of the Divine.

But what will be the conditions in which and by which

this nature of the life of the divine soul will realise itself?

All experience in relation proceeds through certain forces

of being formulating themselves bj an instrumentation

to which we give the name of properties, qualities, act:-

vities, faculties. As, for Instance, Mind throws itself in-

to various forms of mind-power such as judgnvnt, obser-

vation, memory, sympathy, etc., so must the Truth-con-

sciousness or Supermind effett the relations of soul with

soul by forces, faculties, functioning proper to supramt n-

tal being; otherwise there would be no play of differenti-

ation. What these functionings are, we shall see when we

come to consider the psychological conditions of the di-

vine Life; at present we are only considering its metaphy-

sical foundations, its essential nature and principles. Suffice

it at present to observe that the absence or abolition of se-

paratist egoism and of effective division in consciousness 's

the one essential condition of the divine life, and therefore

their presence in us is that which constitutes our mortal-

ity and our fall from the Divine. This is our "original

sin", or rather let us say with a truer philosophy, the neces-

sary condition for the great plunge into the Ignorance

which is the soul's adventure in the world and from which

was born our suffeiing and aspiring humanity.
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ous creative Maya in theeternal beingof Sachchidanandn.
At the same time this oneness will not preclude relations
of thedivine soul with God, with its supreme Self, found-
ed on the joy of difference separating itself from unity to
enjoy thatunity otherwise; it will not annul the possibi-
lity of any of those exquisite forms of God-enjoyment
which are thehighest rapture of the God-lover in his clasp
of the Divine.

But what willbe theconditions in which and by which
this nature of the life of the divine soul will realise itself ?
All experience in relation proceeds through certain forces
of being formulating themselves by an instrumentation
to which we give the name of properties, qualities, act’-
vities, faculties. As, for instance, Mind throws itself in-
to various forms of mind-power such as judgmr nt, obser-
vation, memory, sympathy,etc., so must the Truth-con-
sciousness or Superrnind effeztt the relations of soul with
soul by forces, faculties, functionings proper to supramen-
tal being; otherwise therewould be no play of differenti-
ation. What these functionings are, we shall see when we

come to consider the psychological conditions of thedi-
vine Life; at present we are only considering its metaphy-
sical foundations, its essential nature and principles. Sufiice
it at present to observe that the absence or abolition of se-

paratist egoism and of effective division in consciousness is
the one essential condition of the divine life, and therefore
their presence in us is that which constitutes our mortal-
ity and our fall from the Divine. This is our “original
sin", or rather let us say witha true: philosophy,the neces-

sary condition for the great plunge into the Ignorance
which is the soul's adventure in the world and from which
was born our suffering and aspiring humanity.
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The Synthesis of Yoga.

CHAPTER. XVI.

THE OBJECT OP KNOWLEDGE.

By our analysis of the path of Karmayoga we have

been able to map out in its broad lines and essential sta-

ges the movement by which the soul, liberated from desire

and egoism, can become free in the Divine. The realisation

of the Divine, the Lord, the supreme Self through works,

the union with the Divine by works and in works, the pow-

er to live in the presence of That and in its being and no

longer in the ego is the goal to which by this path we as-

cend. And it is evident that by this path we can arrive al-

so at the supreme knowledge which is the fruit of the Yo-

ga of knowledge and the supreme love and ecstasy which

is the fruit of the Yoga of devotion. Nevertheless, the parti-

cular form of the knowledge at which we shall first airive

by the path of works is that of the Self as the supreme,

transcendent and universal Purusha holding and condition-

ing the works of Nature in the individual life and soul;

and the paiticular form of devotion proper to this path is

that offered to the Lord as the Master of the world and

its works, the devotion of self-surrender, self-dedication,

sacrifice of all our being and activities to the Divine. The

whole knowledge and the whole ecstasy, not limited by

any form, can be added and must come to us, if we seek

them, once we stand in the presence and live in the being

of the Lord and sud cme Soul. But they come moie direct-

ly, with a more spontaneous and integral fullness by the

special self-discipline and the peculiar methods which be-
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The Synthesis of Yoga.

CHAPTER. XVI.
THE OBJECT or KNOWLEDGE.

By our analysis of the path of Karmayoga we have
been able to map out in its broad lines and essential sta-
ges themovement by which the soul, liberated from desire
andegoism, can become free in theDivine. The rLa|i$tiOn
of the Divine, the Lord, the supreme Self through works,
theunion with the Divine by works and in works, the pow-
er to live in the presence of That and in its being and no

longer in the ego is the goal to which by this path we as-

cend. And it is evident that by this path we can arrive al-
so at thesupreme knowledge which is the fruit of theYo-
ga of knowledge and thesupreme love and ecstasy which
is thefruit of theYoga of devotion. Nevertheless, theparti-
cular form of the knowledge at which we shall first arrive
by the path of works is that of the Self as the supreme,
transcendent and universal Purusha holding and condition-
ing the works of Nature in the individual life and soul;
and the particular form of devotion proper to this path is
that olfered to the Lord as the Master of the world and
its works, the devotion of self-surrender, sell’-dedication,
sacrifice of all our being and activitiesto the Divine. The
whole knowledge and the whole ecstasy, not limited by
any form, can be added and must come to us, if we seek
them,once we stand in the presence and live in the being
of the Lord and sup ~.;me Soul. But they come more direct-
ly,with a more spontaneous and integral fullness by the
special self-discipline and the peculiar methods which be-
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long to the other two branches of the triune path. To these

paths, successively, we must now direct our attention.

We have chosen the Karmayoga as our starting-point

because for the great majority of men at the present day

this is the direction in which the awakening soul most na-

turally turns. Action and life are nearer to human aspira-

tion today and occupy a larger part in the mentality of

the race than either abstract thought or absorbing religi-

ous faith. Nevertheless, knowledge and devotion are the

real dominant strain in the nature of many even of those

who are led by their ideals or the atmosphere in which they

live to place the highest value on work done for God or hu-

manity; and f( r these knowledge or devotion and not works

is the true starting-point. Our natm* much more than our

education or acquired i Jeals is the real sign-post; by follow-

ing the path it indicates we arrive more swiftly and surely

at the goal. As, then, we have studied in its principles,

chief movements and broad results the Yoga of works, so

now we should study the Yoga of knowledge,—not in its

well-known forms and conventional terms, but always in

the active principles that underly them, and not towards

the dissolution of our world-existence which is the sole aim

recognised by the Jnanayoga long current in India, but as

part of the integral Yoga which recognises the Lord no

less than the pure quiescent Self, God in the world no less

than the world-transcending Ineffable and accepts there-

fore the divine Play on the basis of the divine Repose, the

divine Action that is supported by the divine Quiescence,

the Word that is the self-expression of the Silence.

We must therefore try to go down from the first to

the root of the whole matter. When we speak of a Yoga

of knowledge, we imply that there is an object of know-

ledge to which men ordinarily do not turn the eye of the

mind but to which we wish to attach ourselves, that there

is-a state of knowledge with regard to that object which

is other than our oidinary consciousness of ideas and forms

and things, and that there are means and faculties of know-

ledge by which we can arrive at that state and possess that

object,—means and faculties which though they must ne,-
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long to the other two branches of the triune path.To these
paths, successively, we must now direct our attention.

We have chosen the Karmayoga as our starting-point
because for the great majority of men at the present day
this is the direction in which the awakening soul most na-

turally turns. Action and life are nearer to human aspira-
tion today and occupy a larger part in the mentality of
the race thaneither abstract thought or absorbing religi-
ous faith. Nevertheless, knowledge and devotion are the
real dominant strain in the nature of many even of those
who are led by their ideals or theatmosphere in which they
live to place the highest value on work done for God or hu-
manity;and fr 1- these knowledgeor devotion and not works
is the true starting-point. Our natune much more thanour

education or acquired ileals is thereal sign-post ; by follow-
ing the path it indicates we arrive more swiftlyand surely
at the goal. As, then, we have studied in its principles,
chief movements and broad results the Yoga of works, so

now we should study the Yoga of knowledge.—not in its
well-known forms and conventional terms, but always in
the activeprinciples that underly them, and not towards
thedissolution of our world-existencewhich is the sole aim
recognised by the Jnanayoga long current in India, but as

part of the integral Yoga which recognises the Lord no

less than the pure quiescent Self, God in the world no less
than the world-transcending Ineffable and accepts there-
fore the divine Play on the basis of the divine Repose. the
divine Action that is supported by the divine Quiescence,
the Word that is the self-expression of the Silence.

We must therefore try to go down from the first to
the root of the whole matter. When we speak of a Yoga
of knowledge, we imply that there is an object of know-
ledge to which men ordinarilydo not turn the eye of the
mind but to which we wish to attach ourselves, that there
is-a state of knowledge with regard to that object which
is other thanour oidinary consciousness of ideas and forms
and things,and that there are meansand facultiesof know-
ledge by which we can arrive at thatstate and possess that
object,--means and facultieswhich though they must ne.
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cessarily start from our ordinary instruments of knowledge

yet must as necessarily go beyond them if the supra-sen-

sious and supramental object we seek is to be attained.

We must therefore determine first, as strictly as we can,

that object of knowledge, that state of knowledge and those

means and faculties of knowledge which we contemplate;

for according to our determination of them will be the aim

and process of our Yoga.

And, first of all, we must state concisely what are this

object, this state and this means as they are prescribed

by the established system or systems of the Yoga of know-

ledge still current in the East, so that there may be no

confusion or misunderstanding, since we ourselves propose

while using the same name yet to depart from the severe

rigidity of the traditional line of walking. These.systems

whatever their other differences, all proceed on the princi-

ple that there is a pure transcendent state of non-cosmic

existence or a non-existence which alone is the object of

knowledge and that all cosmic existence or all that we call

existence is a state of ignorance; even its highest and most

blissful conditions are a supreme ignorance and there-

fore to be severely renounced by the seeker of the absolute

Truth. This supreme quiescent Sell or this absolute Nihil

is the object of knowledge. The state of knowledge to be

attained is Nirvana, an extinction of ego, an extinction

of mental, vital and physical activity and a supieme illu-

mined quiescence and pure bliss of impersonal tranquillity.

The means is meditation, concentration, loss of the mind

in its object. Action is permissible in the first stages in or-

der to purify the seeker, to make him morally and tempe-

ramentally a fit vessel for the knowledge, and this action

must either be confined to the performance of the rites of

worship and the prescribed duties of life rigorously ordain-

ed by the Hindu Shastra or, as in the Buddhistic discipline

must be guided along the eightfold path to the supreme

practice of the works of compassion which lead towards

the practical annihilation of self in the good of others.

But in the end, in the severe and pure Jnanayoga, action

rnust be abandoned for quiescence; it may prepare, but it

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

8
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

268 “ARY.»\"
 

cessarily start from our ordinary instruments of knowledge
yet must as necessarilygo beyond them if the supra-scn-
sious and suprarnental object we seek is to be attained.
We must therefore determine first, as strictly as we can,
thatobject of knowledge, thatstate of knowledgeand those
means and faculties of knowledge which we contemplate;
for according to our determination of them willbe theaim
and process of our Yoga.

And, first of all, we must state concisely what are this
object, this state and thismeans as they are prescribed
by theestablished system or systems of the Yoga of know.
ledge still current in the East, so that there may be no
confusion or misunderstanding, since we ourselves propose
while using the same name yet to depart from the severe
rigidity of the traditional line of walking. These systems,
whatevzr their other differences,all proceed on the princi-
ple that there is a pure transcendent state of non-cosmic
existence or a non-existence which alone is the object of
knowledge and thatall cosmic existence or all thatwe call
existence is a state of ignorance; even its highest and most
blissful conditions are a supreme ignorance and there.
{ore to be severely renounced by the seeker of theabsolute
Truth. This supreme quiescent Sell or this absolute Nihil
is the object of knowledge. The state of knowledge to be
attained is Nirvana, an extinction of ego, an extinction
of mental, vital and physical activity and a supreme mu-
mined quiescence and pure bliss of impersonal tranquillity.
The means is meditation, concentration, loss of themind
in its object. Action is permissible in the first stages in or-
der to purify the seeker, to make him morally and tempc.
ramentally a fit vessel for the knowledge, and this action
must either be confined to the performance of the rites of
worship and the prescribed dutiesof life rigorously ordain.
ed by theHindu Shastra or, as in theBuddhisticdiscipline,
must be guided along the eightfold path to the supreme
practice of the works of compassion which lead towards
the practical annihilation of self in the good of others.
But in theend, in the severe and pure jnanayoga, action
must be abandoned for quiescence; it may prepare, but it
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cannot give salvation; continued adherence to it is incom-

patible with, may be an insuperable obstacle to the attain-

ment oi the goal. For it would seem obvious that the state

of supreme quiescence, being the very opposite of action,

cannot be attained by those who persist in works. Similar-

ly devotion, love, worship are disciplines for the unripe

soul, are the methods of ignorance. For they are offered to

something other, higher and greater than ourselves; but in

the supreme knowledge there is no such thing, there be-

ing only one self or no sell at all and therefore either no

one to do the worship and off jr the love and devotion or

no one to receive it. Thought alone remains, thought that

finally through its own quiescence in knowledge brings

about the quiescence of the whole being.

Such in its fundamental principles is the standpoint

of the pure Jn^nayoga, and we can see that it comes by

the intellect, the thinker in us separating himself from all

the rest of what we are phenomenally, from the heart, the

body, the lr.e,the senses to arrive at his own exclusive ful-

filment in that which is beyond himself. The truth which

underlies and justifies this attitude is that all the activi-

ties and formations of our being are really the conscious

developments ot an essential 'Being which is beyond its

own developments and mutations, in its essence immutable

andthereloie superior to all activities, and that in the

hierarchy of our psychological functions the thought is

nearest to this Sell in its aspect of the knower who regards

all activities but is superior to them all. The heart and

other functions are, essentially, active functions which

turn always towards action, though they also may arrive

automatically at a certain quiescence by fullness of satis-

faction in their activities or else by a reverse process of

exhaustion through perpetual dissatisfaction. But the

thought, though an active function, is more capable of

arriving at quiescence by its own conscious choice and

will, by the illumined intellectual perception of this Self

which is higher than all our activities. Besides, we being

mental beings and thought our highest or at least our most

Constant, normal and effective means for enlightening our
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cannot give salvation; continued adherence to it is incom-
patible with, may be an insuperable obstacle to the attain-
ment of the goal. For it would seem obvious that the state
of supreme quiescence, being the very opposite of action,
cannot be attained by those who persist in works. Similar-
ly devotion, love, worship are disciplines for the unripe
soul, are the methods of ignorance. For they are offered to
somethingother, higher and greater than ourselves; but in
the supreme knowledge there is no such thing, there be‘
ing only one self or no self at all and therefore either no

one to do the worship and off.-r the love and devotion or

no one to receive it. Thought alone remains, thought that
finally through its own quiescence in knowledge brings
about the quiescence of the whole being.

Such in its fundamental principles is the standpoint
of the pure jnmayoga, and we can see that it comes by
the intellect, the thinker in us separating himself from all
the rest of what we are phenomenally,from the heart, the
body, the li:e,tne senses to arrive at his own exclusive ful-
filment in that which is beyond himself. The truth which
underlies and justifies this attitude is that all the activi-
ties and formations of our being are really the conscious
developments of an essential ?Being which is beyond its
own developments and mutations, in its essence immutable
and therefore superior to all activities, and that in the
hierarchy of our psychological functions the thought is
nearest to thisSelf in its aspect of the knower who regards
all activities but is superior to them all. The heart and
other functions are, essentially, active functions which
turn always towards action, though they also may arrive
automaticallyat a certain quiescence by fullness of satis-
faction in their activities or else by a reverse process of
exhaustion through perpetual dissatisfaction. But the
thought, though an active function, is more capable of
arriving at quiescence by its own conscious choice and
will, by the illumined intellectual perception of thisSelf
which is higher than all our activities. Besides, we being
mental beings and thoughtour highest or at least our most
constant, normal and cflectite means for enlightening our
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mentality, the functions of thought, meditation, contem-

plation, the dwelling of the mind on its object, are indis-

pensable aids to our realisation of that which we" pursue

and may even claim to be the leaders of our journey.

But this is only one side of the question. In reality,

thought is only the scout and pioneer; the real leader of

our journey, the capta:n of our march, the first and most

ancient priest of our sacrifice is the Will,—not that wish

of the heart or that preference of tru: mind to which wc

give the name, but that dominant and often veiled force

of our being which really determines our orientation and

of which the intellect and the heart are more or less blind

and automatic servants and instruments. The Self, it is

true, is superior to all activities and not bound by any of

them, but equally is it true that all activities proceed from

the Self and are determined by it, arc the opeiations of its

own force of conscious being and not of something other

than the Self. In these activities the Self expresses a con-

scious Will which seeks to fulfil its own being, a Will that

is one with its Knowledge of itsself and of that which it

seeks to express; and of this the will in us, the dominant

force of our being, is the individual form, more nearly in

communication with the Supreme because profounder than

the surface activities of our thought. We must know then

what that will is in the universe and in ouiselves, before

we can accept the way and culmination of pure Jnanayoga

as the sole or even as tho highest way and aim for the see-

ker.

The thought ought not to follow only its own exclu-

sive satisfaction; for it is here as the guide, up to a certain

point, of the heart, the life and the other members and

has to see not only what is its own ultimate satisfaction

but whether there is not an ultimate satisfaction intend-

ed also for these other members. If the object of the Su-

preme Will in the universe was merely a descent into the

activity of the ignorance operated by the mind as ins-

trument through se nsaticn and an ascent into the quies-

cence of knowledge equally operated by the mind through

thought, then this exclusive path of abstract thought would

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

8
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

270 "mum "

mentality, the functions of thought, meditation, contem-

plation, the dwelling of the mind on its object, are indis-

pensable’ aids to our realisation of that which we’ pursue
and ‘may even claim to be the leaders of our journey.

But this is only one side of the question. In reality,
thought is only the scout and pioneer; the real leader of
our journey, the capta‘n of our march, the first and most

ancient priest of our sacrifice is the \\’ill,—-notthat wish
of the heart or that preference of the mind to which we

give the name, but that dominant and often veiled force
of our being which really determines our orientation and
of which the intellect and the heart are more or less blind
and automatic servants and instruments. The Sell, it is
true, is superior to all activities and not bound by any of
them, but equally isit true that all activities proceed from
theSelf and are determined by it,arc the operations of its
own force of conscious being and not of somethingother
than the Self. In these activities the Self expressts a con-

scious Will which seeks to fulfil its own being, a Will that
is one with its‘ knowledge of its self and of that which it
seeks to express; and of this the will in us, the dominant
force of our being, is the individual form, more nearly in
communicationwith theSupreme because profounder than
the surface activitiesof our thought. We must know then
what that will is in the universe and in ourselves, before
we can accept the way and culmination of pure Jnanayoga
as the sole or even as th:highest way and aim for the see-

ker.
The thought ought not to follow only its own exclu-

sive satisfaction; for it is here as the guide, up to a certain
point, of the heart, the life and the other members and
has to see not only what is its own ultimate satisfaction
but whether there is not an ultimate satisfaction intend-
ed also for these other members. If the object of the Su-

preme VVill in the universe was merely a descent into the

activity of the ignorance operated by the mind as ins-
trument through so nsaticn and an ascent into the quies-
cence of knowledge equally operated by the mind through
thought, then thisexclusive pathof abstractthoughtwould
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be justified. But the chances are that there is an aim less

aimless, a truth of the world more large and complex than

this simplistic and trenchant view of things allows us to

envisage. If the thought, instead of following its own abs-

tractive tendency, turns to consider that the heart, life

and even the body are also forms of the divine conscious-

being, may also be means by which the soul returns to or

at least is meant to enjoy its recovered complete self-aware-

ness, then it may find that the object of the Supreme Will

is a culmination in which the whole being is intended to

receive its divine satisfaction.

The whole question is whether we aie to proceed to

self-knowledge by a process of elimination, whether we are

to reject successively the body, the life, the senses, the

heart, the thought in order to merge into the quiescent Self

or whether we are intended to arrive by whatever means at

an integral self-fulfilment, the only thing eliminated being

the ignorance itself, the falsity of the being which figures

as the ego, the falsity of the life which figures as mere

corporeal existence and vital ciaving, the falsity of the sen-

ses with their subjection to material shows and to dual sen-

sations, the falsity of the heart with its desires and its dual

emotions, the falsity of the thought with its exclusions of

(he Truth of things and its limited and exclusive concen-

trations. If an integral self-fulfilment is intended, then

there must be some culmination for the experiences of the

heart which will justify its instinct of love, joy, devotion

and worship, for the senses which will justify their pur-

suit of divine beauty and good in the forms of things, for

the life which will justify its pursuit of works, no less than

for the thought in its tendency towards abstract know-

ledge. There is something supreme in which all these tians-

cend themselves and meet and find their own absolutes, not

something utterly other than themselves from which they

are all cast away.

This, at least, is the standpoint we have taken, and

it is the whole sense of what we have called the integral

Yoga. In applying or adapting the Yoga of knowledge to

this integral view and to a synthetic process, we must
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be justified. But the chances are that there is an aim less
aimless, a truth of the world more large and complex than
this simplistic and trenchant view of things allows us to

envisage. If the thought, instead of following its own abs-
tractive tendency, turns to consider that the heart, life
and even the body are also forms of the divine conscious-
being, may also be means by which the soul returns to or

at least is meant to enjoy its recovered complete self-awarc-

ness, then it may find thattheobject of the Supreme Will
is a culmination in which the whole being is intended to
receive its divine satisfaction-

The whole question is whether we are to proceed to
self-knowledge by a process of elimination,whether we are

to reject successively the body. the life, the senses, the
heart, the thought in order to merge into the quiescent Self
or whether we are intended to arrive by whatever means at
an integral self-fulfilment,theonly thing eliminated being
the ignorance itself, the falsity of the being which figures
as the ego, the falsity of the life which figures as mere

corporeal existence and vital craving, the falsity of the sen-

ses with theirsubjection to material shows and to dual sen-

sations. thefalsityof the heart with its desires and its dual
emotions, the falsity of the thought with its exclusions of
the Truthof thingsand its limited and exclusive concen-

trations. If an integral self-fulfilment is intended, then
there must be some culmination for the experiences of the
heart which will justify its instinct of love, joy, devotion
and worship, for the senses which will justify their pur-
suit of divine beautyand good in the forms of things, for
the life which will justify its pursuit of works, no less than
for the thought in its tendency towards abstract know-
ledge. There is somethingsupreme in which all these trans-
cend themselvesand meet and find their own absolutcs, not
somethingutterly other than themselves from which they
are all cast away.

This, at least, is the standpoint we have taken, and
it is the whole sense of what we have called the integral
Yoga. In applying or adapting the Yoga of knowledge to
this integral view and to a synthetic process, we must
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therefore restate in other and larger terms than those of

the pure Jnanayogathe dbject of our knowledge and the

status of knowledge to which we aspire, and we must con-

sider more amply the means and faculties which we intend

to use.

The object of knowledge is the One, the Divine, alike

in its relations to our individual self and to the universe

and in its transcendence of both these terms. The poise

our view of the true knowledge takes is this that neither

the world nor the individual are what they seem to be ; the

report which our mind and our senses give us so long as

they are unenlightened by a faculty of knowledge higher

than themselves, is a false report. At the same time what

the world and the individual seem to be are a figure of

what they nally are and through that figure we have to

arrive at the reality. Equally, the report of the mind and

the senses, however mistaken, is a basis from which we

have to proceed. We have to correct the values they give,

first by the action of the pure intellect enlightening and

setting right the conclusions of the sense-mind and physi-

cal intellect, secondly, by the knowledge which exceeds all

intellect and brings to us the true light in which the ab-

stract terms of the pure reason are converted into the ac-

tuality of spiritual experience and the concrete vision of

the soul. When that is done, we find that the igaorance

of the mind and the senses and all the apparent futilities

of human life were not an otiose blunder and useless excur-

sion of the conscious being, but a rough ground for the

self-expression of that Being, a material foundation for its

self-unfolding and self-possessing in the terms of the uni-

verse.

In relation to the individual that Reality is our own

true and supreme self. Knowledge seeks to arrive at that

true self and therefore rejects misleading appearances. It

declares that the body is not our self but a form : the ex-

perience of Matter and the physical nerves and brain as

the foundation and truth of all things which is the basis

of materialism, is a delusion because it mistakes a form

of consciousness for the essence of being. Matter and the
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therefore restate in other and larger terms than those of
the pure Jnanayogatheobject of our knowledge and the
status of knowledge to which we aspire, and we must con-

sider more amply the meansand faculties which we intend
to use. '

The object of knowledge is theOne, theDivine, alike
in its relations to our individual self and to the universe
and in its transcendence of both these terms. The poise
our view of the true knowledge takes is this that neither
the world nor the individual are what they seem to be ; the
report which our mind and our senses give us so long as

they are unenlightened by a faculty of knowledge higher
than themselves, is a false report. At the same time what
the world and the individual seem to be are a figure of
what they re ally are and through that figure we have to
arrive at the reality. Equally,the report of the mind and
the senses, however mistaken, is a basis from which we
have to proceed. We have to correct the values they give,
first by the action of the pure intellect enlightening and
setting right the conclusionsof the sense-mind and physi-
cal intellect, secondly,by the knowledgewhich exceeds all
intellect and brings to us the true light in which the ab-
stract terms of the pure reason are converted into the ac-

tuality of spiritual experience and the concrete vision of
the soul. When that is done, we find that the ignorance
of the mind and the senses and all the apparent {utilities
of human life were not an otiosc blunder and useless excur-
sion of the conscious being, but a rough ground for the
self-expression of that Being, a materialfoundation for its
self-unfolding and self-possessing in the terms of the uni-
verse.

In relation to the individual that Reality is our own

true and supreme self. Knowledge seeks to arrive at that
true self and therefore rejects misleading appearances. It
declares that the body is not our self but a form : the ex-

perience of Matter and the physical nerves and brain as

the foundation and truth of all thingswhich is the basis
of materialism, is a delusion because it mistakes :1 form
of consciousness for the essence oi being. Matter and the
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physical nerves and brain are simply the foundation for

an action of a vital force which serves to connect the

Self with the form of its works, and the material movements

are merely a physical notation by which the soul represents

its perceptions and makes them effective in the terms of

Matter; they are a language, a notation, a hieroglyphic, a

syste-n of symbols, not themselves the deep and true sense

of things. Neither is vitality, the energy which plays in

the body, nerves and brain, our Self; it is only a form. The

experience of a life-force instrumentalising Matter as the

foundation, source and true sum of things which is the

basis of vitalism, is also a delusion because it takes some,

thing outward for the essence. Life-force is simply the dy-

namisation of a consciousness which exceeds it and that

consciousness only becomes valid to us when we arrive at

the higher term of Mind,—Mind which is only apparently

a creation of Life, but is really the ulterior sense and secret

of Life itself; for Mind is the expression not of Life, but

of that of which Life itself is a less luminous expression.

But our mentality also is not our Self; it is a form. The

experience of mind as the creator of forms and things

and of these forms and things as only existing in the Mind

which is the basis of idealism, is also a delusion because

this also does not arrive at the essence of being, but only

at a form of being. Mind is only the play of a conscious

existence which is not limited by mentality but exceeds it.

Thus Knowledge arrives at the conception and realisation

of a pure existence, sel -aware, self-blissful, unconditioned

by mind and life and body which is the original and essen-

tial nature of our existence. This is our own supreme Self.

In relation to the universe the Reality is Brahman. All

the general terms to which we can reduce the universe,

Force and Matter, Name and Form, Purushaand Prakriti,

are still not entirely that •, hich the universe really is. As

all that we are is only play and form of the supreme Self

unconditioned by mind and life and body, so the universe

is only play and form of a supreme Existence which is un-

conditioned by force and matter, unconditioned by name

and form, unconditioned by the fundamental distinction of
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physical nerves and brain are simply the foundation for
an action of a vital force which serves to connect the
Self with the form of its works,andthematerialmovementa
are merely a physical notation by which thesoul represents
its perceptions and makes them effective in the terms of
Matter ; they are a language, a. notation, a hieroglyphic,a
system of symbols, not themselves the deep and true sense

of things. Neither is vitality, the energy which plays in
thebody, nerves and brain, our Self; it is only a form. The
experience of a life-force instrumentalising Matter as the
foundation, source and true sum of things which is the
basis of vitalism, is also a delusion because it takes some.

thing outward for the essence. Life-force issimply the dy-
namisation of a consciousness which exceeds it and that
consciousness only becomesvalid to us when we arrive at
the higher term of Mind,-—Mind which is only apparently
a creation of Life, but is really theulterior sense and secret
of Life itself; for Mind is the expression not of Life, but
of thatof which Life itself is a less luminous expression.
But our mentality also is not our Self ; it is a form. The
experience of mind as the creator of forms and things
and of these forms and things as only existing in the Mind
which is the basis of idealism, is also a delusion because
thisalso does not arrive at the essence of being, but only
at a form of being. Mind is only the play of a conscious
existence which is not limited by mentality but exceeds it.
Thus Knowledge arrives at the conception and realisation
of a pure existence, sel"-aware, self-blissful, unconditioned
by mind and life and body which is the original and essen-
tial nature of our existence. This is our own supreme Self. '

In relation to theuniverse theReality is Brahman. All
the general terms to which we can reduce the universe,
Force and Matter, Name and Form, Purusha and Prakriti,
are still not entirely that -vhich the universe really is. As
all that we are is only play and form of the supreme Self
unconditioned by mind and life and body, so the universe
is only play and form of a su preme Existence which is un-
conditioned by force and matter, unconditioned by name
and form, unconditionedby the fundamental distinction of
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Purusha and Prakriti. And then we perceive and realise

that our supreme Self and the supreme Existence which has

become the universe are one self and one existence. The

individual is simply one expression of the universal Being;

finding his own supreme Self he finds that his own re-

al self is not his personality! his individuality, but is this

universal Being.

But since this supreme Existence is not conditioned

by the individual or by the universe, Knowledge eliminates

these two forms and arrives at the conception of something

utterly Transcendent which is unnameable and unknow-

able by the speech and the mind, a sheer Absolute. That

Absolute we cannot call personal or impersonal, for it is

beyond personality and beyond impersonality; nor One

nor Many, for it is beyond the distinction of unity and

multiplicity; nor ascribe to it either quality nor absence

of quality, for it is beyond all limitation by quality and yet

it is not limited either by qualitiless void, but is rather

capable of infinite quality. It is that which manifests itself

as the supreme impersonal Self and the individual soul, as

the formless Brahman and the universe. It is the Lord,

the supreme Self, the supreme Purusha, the All. But it is

not merely an intellectual conception at which knowledge

arrives; although That is unknowable to the mind, yet

as through our individual being and through the names

and forms of the universe we arrive at the realisation of the

self that is Brahman, so by the realisation of the self we

come to a certain realisation also of this utter Absolute of

which our true self is the essential form in our conscious-

ness (swarupa).

This is the last, the eternal knowledge beyond which

human thought cannot go. Our minds may deal with it

intellectually on various lines, may build upon it what

philosophies we please, may limit it, modify, overstress

this side of the truth, understress that other, deduce from it

erroneous deductions or partial corollaries ; but our intel-

lectual variations and imperfect statements make no dif-

ference to the ultimate fact that if we push thought and

experience to the end, this is the knowledge at which we
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Pui-usha and Prakriti. And then we perceive and realise
thatour supreme Self and thesupreme Existence which has
become the universe are one self and one existence. The
individual is simply one expression of the universal Being;
finding his own supreme Self he finds thathis own re-

al self is not his personality, his individuality,but is this
universal Being.

But since this supreme Existence is not conditioned
by the individual or by the universe, Knowledge eliminates
thesetwo forms and arrives at the conception of something
utterly Transcendeut which is unnameable and unknow-
able by thespeech and the mind, a sheer Absolute. That
Absolute we cannot call personal or impersonal, for it is
beyond personality and beyond impersonality; not One
nor Many, for it is beyond the distinction of unity and
multiplicity ; nor ascribe to it either quality not absence
of quality, for it is beyond all limitation by quality and yet
it is not limited either by qualitiless void, but is rather
capable of infinite quality. It is thatwhich manifests itself
as the supreme impersonal Self and the individual soul, as
the formless Brahman and the universe. It is the Lord.
the supreme Self, the supreme Purusha, the All. But it is
not merely an intellectual conception at which knowledge
arrives ; although That is unknowable to the mind, yet
as through our individual being and through the names

and forms of the universe we arrive at the realisation of the
self that is Brahman, so by the realisation of the self we

come to a certain realisation also of this utter Absoluteof
which our true self is theessential formin our conscious-
ness (swarupa).

This is the last, the eternal knowledge beyond which
human thought cannot go. Our minds may deal with it
intellectually on various lines, may build upon it what
philosophieswe please, may limit it, modify, overstress
thisside of the truth, understress thatother,deduce from it
erroneous deductions or partial corollaries ; but our intel-
lectual variations and imperfect statements make no dif-
ference to the ultimate fact that if we push thought and
experience to the end, this is the knowledge at which we
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must arrive and it is only by ignoring, denying or limiting

the complete experience of the soul that we can put away

from us this eternal truth. We can take nothing away

from it and add nothing essential to it, the attempt to do

so only creates a hiatus or a perversion.

The object of the Yoga of knowledge can therefore be

nothing else than this eternal Reality, Self, Brahman and

Transcendent that dwells over and in all, manifest in the

individual and in the universe. It matters not what know-

ledge we pursue, self-knowledge or knowledge of the uni-

verse, to this, unless we choose to stop short on the path,

we must come at last. The one question that remains is

what will be the practical result of pursuing the path of

knowledge to the end. Three obvious possibilities present

themselves; either to lose all individuality and all world-

existence in the unknown and unknowable, which seems

to be what is meant by the extreme Buddhist conception

of Nirvana, or to lose personality in the quiescent imperson-

al Self and equally to desist from world-existence, or to

accept world-existence even as Brahman, as the Self, as the

Transcendent accepts world-existence, with the same di-

vine Will in us made conscious and put in possession of

itself so that it may embrace with freedon and help with

mastery the divine upward movement in the individual

and the universe. This third possibility is the consumma-

tion we have throughtout accepted as the one appropriate

object of an integral Yoga.

It is evident that the culmination of the path of

knowledge need not necessarily entail extinction of our

world-existence since That to which we assimilate our-

selves and into which we enter has always the complete

and ultimate knowledge and yet supports by it its play in

the world. Neither need we assume that our world-exis-

tence ends because by attaining to knowledge its object or

consummation is fulfilled and therefore there is nothing

more afterwards; for what we gain at first is only self-rea-

lisation by the individual in the essence of his being and

there will still remain the self-fulfilment of Brahman in

the manifestation by the individual in himself and by his
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must arrive and it is only by ignoring, denying or limiting
the complete experience of thesoul that we can put away
from us this eternal truth. We can take nothing away
from it and add nothingessential to it, theattempt to do
so only creates a hiatus or a perversion.

The object of the Yoga of knowledge can thereforebe
nothingelse than this eternal Reality, Self, Brahman and
Transcendent that dwells over and in all, manifest in the
individual and in the universe. It matters not what know-
ledge we pursue, self-knowledge or knowledge of the uni-
verse, to this, unless we choose to stop short on the path,
we must come at last. The one question that remains is
what will be the practical result of pursuing the path of
knowledge to the end. Three obvious possibilities present
themselves ; either to lose all individualityand all world-
existence in the unknown and unknowable, which seems

to be what is meant by the extreme Buddhist conception
of Nirvana, or to lose personality in the quiescent imperson-
al Self and equally to desist from world-existence, or to
accept world-existence even as Brahman,as the Self, as the
Transcendent accepts world-existence, with the same di-
vine Will in us made conscious and put in possession of
itself sothat it may embracewith freedon and help with
mastery the divine upward movement in the individual
and the universe. This third possibilityis the consumma-

tion we have throughtout accepted as the one appropriate
object of an integral Yoga.

'

It is evident that the culmination of the path of
knowledge need not necessarilyentail extinction of our

world-existence since That to which we assimilate our-

selves and into which we enter has always the complete
and ultimate knowledge and yet supports by it its play in
the world. Neither need we assume that our world-exis-
tence ends becauseby attaining to knowledge its object or

consummation is fulfilled and therefore there is nothing
more afterwards; for what we gain at first is only self-rea-
lisation by the individual in the essence of his being and
there will still remain the self-fulfilmentof Brahman in
themanifestation by the individual in himself and by his
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presence, example and action in others and in the universe

at large,—the work which the Great Ones remain to do.

That self-fulfilment cannot be worked out so long as we

remain in the egoistic consciousness; for that conscious-

ness can only be a field of preparation, it can consummate

nothing. The self-fulfilment of Brahman in the manifesta-

tion is only possible on the foundation of the Brahman-

consciousness and therefore through the acceptance of life

by the liberated soul, the Jivanmukta.

Therefore the object of knowledge for us is really

double. We aim at the realisation of the Self pure and

essential, but also at the realisation of the Self through

knowledge in the manifestation; of Brahman in itself,

but also of Brahman in the universe; of the Transcendent

which cannot be expressed, but also of its unfolding in the

individual and in the all. This is the integral knowledge

and we shall accept it in its integrality, knowing that every

where and in all conditions all is One and that it is only

the mind which for the convenience of its own thinking

and aspiring seeks to cut a line of division in the eternal

unity. The liberated knower living and acting in the

world does not forfeit that unity, is not false to his know-

ledge, for the Supreme is here manifest in the world no

less than in the most utter and ineffable self-extinction.
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presence, example and action in othersand in theuniverse
at large,—the work which the Great Ones remain to do.
That self-fulfilment cannot be worked out so long as we

remain in the egoistic consciousness; for thatconscious-
ness can only be a field of preparation, it can consummate
nothing. The self-fulfilmentof Brahman in the manifesta-
tion is only possible on the foundation of the Brahman-
consciousncss and therefore through the acceptance of life
by the liberatedsoul, the Jivanmukta.

Therefore the object of knowledge for us is really
double. We aim at the realisation of the Self pure and
essential, but also at the realisation of the Self through
knowledge in the manifestation; of Brahman in itself,
but also of Brahman in the universe ; of theTranscendent
which cannot be expressed, but also of its unfolding in the
individual and in the all. This is the integral knowledge
and we shall accept it in its integrality,knowing thatevery
where and in all conditions all is One and that it is only
the mind which for the convenience of its own thinking
and aspiring seeks to cut a line of division in the eternal
unity. The liberated knower living and acting in the
world does not forfeit that unity, is not false to his know-
ledge, for the Supreme is here manifest in the world no

less than in the most utter and ineffable self-extinction.
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VII

The Upanishad is not satisfied with the definition of

the Brahman-consciousness as Mind of the mind. Just as

it has described it as Speech of the speech, so also it de-

scribes it as Eye of the eye, ear of the Ear. Not only is it

an absolute cognition behind the play of expression, but

also an absolute Sense behind the action of the senses. Eve-

ry part of our being finds its fulfilment in that which is

beyond its present forms of functioning and not in those

forms themselves.

This conception of the all-governing supreme con-

sciousness does not fall in with our ordinary theories about

sense and mind and the Brahman. We know of stnse only

as an action of the organ- through which embodied mind

communicates with external Matter, and these sense-organs

have been separately developed in the course of evolution;

the senses therefore are not fundamental things, but only

subordinate conveniences and temporary physical function-

ings of the embodied Mind. Brahman, on the other hand,

we conceive of by the elimination of all that is not fun.

damental, by the elimination even of the Mind itself. It

is a sort of positive zero, an x or unknowable which

corresponds to no possible equation of physical or psycho-

logical quantities. In essence this may be true; but we

have now to think not of the Unknowable but of its high-

est manifestation in consciousness; and this we have desciN

bed as the outlook of the Absolute on the relative and as

that which is the cause and governing power of all that

we and the universe are. There in that governing cause
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VII
The Upanishad is not satisfied with the definition of

the Brahman-consciousnessas Mind of the mind. Just as

it has described it as\Speech of the speech, so also it de-
scribes it as Eye of the eye, ear of the Ear. Not only is it
an absolute cognition behind the play of expression, but
also an absolute Sense behind the actionof the senses. Eve-
ry part of our being finds its fulfilment in that which is
beyond its present forms of functioning and not in those
forms themselves.

This conception of the all-governing supreme con-

sciousness does not fall in withour ordinary theories about
sense and mind and theBrahman. We know of sense only
as an action of theorgans through which embodied mind
communicateswithexternal Matter, and thesesense-organs
have been separately developed in the course of evolution;
the senses therefore are not fundamental things, but only
subordinateconveniencesand temporary physicalfunction-
ings of the erhbodied Mind. Brahman, on the other hand,
we conceive of by the elimination of all that is not fun.
damental, by the elimination even of the Mind itself. It
is a sort of positive zero, an x or unknowable which
corresponds to no possible equation of physical or psycho-
logical quantities. In essence this may be true; but we

have now to thinknot of theUnknowable but of its high-
est manifestation in consciousness;and thiswe have descri-
bed as the outlook of the Absolute on the relative and as

that which is thecause and governing power of all that
we and the universe are. There in thatgoverning cause
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there must be something essential and supreme of which

all our fundamental functionings here are a rendering in

the terms of embodied consciousness.

Sense, however, is not or does not appear to be funda-

mental; it is only an instrumentation of Mind using the

nervous system. It is not even a pure mental function-

ing, but depends so much upon the currents of the Life-

force, upon its-electric energy vibrating up and down the

nerves, that in the Upanishads the senses are called Pra-

nas, powers or functionings of the Life-force. It is true

that Mind turns these nervous impressions when communi-

cated to it into mental values, but the sense-action itself

seems to be rather nervous than mental. In any case there

would, at first sight, appear to be no warrant in reason for

attributing a Sense of the sense to that which is not em-

bodied, to a supramental consciousness which has no need

of any such instrumentation.

But this is not the last word about sense; this is only

its outward appearance behind which we must penetrate.

What, not in its functioning, but in its essence, is the thing

we call sense? In its functioning.if we analyse that thorough-

ly, we see that it is the contact of the mind with an eidolon

of Matter,—whetherthat eidolon be of a vibration of sound,

a light-image of form, a volley of earth-particles giving the

sense of odour, an impression of rasa or sap that gives the

sense of taste, or that direct sense of disturbance of our

nervous being which we call touch. No doubt, the contact

of Matter with Matter is the original cause of these sensa-

tions; but it is only the eidolon of Matter, as for instance

the image of the form cast upon the eye, with which the

mind is directly concerned. For the mind operates upon

Matter not directly, but through the Life-force; that is its

instrument of communication and the Life-force, being

in us a nervous energy and not anything material, can seize

on Matter only through nervous impressions of form,through

contactual images, as it were, which create corresponding

values in the energy-consciousness called in the Upani-

shads the Prana. Mind takes these up and replies to them

with corresponding mental values, montal impressions!of

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

8
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

273 " ARYA "

 

there must be something essential and supreme of which
all our fundamental functionings here are a rendering in
the terms of embodied consciousness.

Sense, however, is not or does not appear to be funda-
mental; it is only an instrumentation of Mind using the
nervous system. It is not even a pure mental function-
ing, but depends so much upon the currents of the Life-
force, upon its. electric energy vibratingup and down the
nerves, that in the Upanishads the senses are called Pra-
nas, powers or functionings of the Life-force. It is true
that Mind turns these nervous impressions when communi-
cated to it into mental values, but the sense-action itself
seems to be rather nervous than mental. In any case there
would, at first sight, appear to be no warrant in reason for
attributing a Sense of the sense to that which is not em-

bodied, to a supramentalconsciousness which has no need
of any such instrumentation.

But this is not the last word about sense; this is only
its outward appearance behind which we must penetrate.
What, hot in its functioning,but in its essence, is the thing
we call sense? In its functioning,ifwe analysethatthorough-
ly,we see that it is the contactof the mind withan eidolon
of Ma.tter,—whetherthateidolon be ofa vibrationofsound,
a light-image of form, a volley of earth-particlesgiving the
sense of odour, an impression of rasa or sap thatgives the
sense of taste, or that direct sense of disturbance of our

nervous being which we call touch. No doubt, the contact
of Matter with Matter is theoriginal cause of these sensa-

tions; but it is only the eidolon of Matter, as for instance
‘

the image of the form cast upon the eye, with which the
mind is directly concerned. For the mind operates upon
Matter not directly,but through the Life-force; that is its
instrument of communication and the Life-force, being
in us a nervous energy and not anythingmaterial, can seize
on Matteronlythroughnervous impressionsof form,through
contactual images, as it were, which create corresponding
values in the energy-consciousness called in the Upani-
shads the Prana. Mind takes these up and replies to them
with correspondingmental values, mental impressionslof
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form, so that the thing sensed comes to us after a triple

process of translation, first the material eidolon, secondly

the nervous or energy-image, third the image reproduced

in stuff of mind.

This elaborate process is concealed from us by the

lightning-like rapidity with which it is managed,—rapidi-

ty in our impressions of Time; for in another notation of

Time by a creature differently constituted each part of the

operation might be distinctly sensible. But the triple trans-

lation is always there, because there are really three sheaths

of consciousness in us, the material, annakosha, in which

the physical contact and image are received and formed,

the vital or nervous, pranakosha, in which there is a ner-

vous contact and formation, the mental, manahkosha, in

which there is mental contact and imaging. We dwell cen-

tred in the mental sheath and therefore the experience of

the material world has to come through the other two

sheaths before it can reach us.

The foundation of sense, therefore, is contact, and the

essential contact is the mental without which there would

not be sense at all. The plant, for instance, feels nervously,

feels in terms of life-energy, precisely as the human ner-

vous system does, and it has precisely the same reactions',

but it is only if the plant has rudimentary mind that we

can suppose it to be sensible of these nervous or vital im-

pressions and reactions. For then it would feel not only

nervously, but in terms of mind. Sense, then, may be de-

scribed as in its essence mental contact with an object and

the mental reproduction of its image.

All these things we observe and reason of in terms of

this embodiment of mind in Matter; for these sheaths or

koshas are formations in a more and more subtle substance

reposing on gross Matter as their base. Let us imagine

that there is a mental world in which Mind and not Mat-

ter is the base. There sense would be quite a different

thing in its operation. It would feel mentally an image in

Mind and throw it out into form in more and more gross

substance; and whatever physical formations there might

already be in that world would respond rapidly to the Mind

10A
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form, so thatthe thing sensed comes to us after a triple
process of translation, first the material eidolon, secondly
the nervous or energy-image, third the image reproduced
in stuff of mind.

This elaborate process is concealed from us by the

lightning-likerapiditywith which it is managed,—rapidi-
ty in our impressions of Time; for in another notation of
Time by a creature difierentlyconstituted each part of the
operation might be distinctlysensible. But thetriple trans-

lation is alwaysthere, becausethereare really three sheaths
of consciousness in us, the material, cmnakosha, in which
the physical contact and image are received and formed,
the vital or nervous. pmnakosha, in which there is a ner-

vous contact and formation, the mental, manahkosha, in
which there is mental contactand imaging. We dwell cen-

tred in the mental sheath and therefore the experience of
the material world has to come through the other two
sheathsbefore it can reach us.

The foundation ofsense, therefore, is contact.and the
essential contact is the mental without which there would
not be sense at all. The plant, for instance, feels nervously,
feels in terms of life-energy, precisely as the human ner-

vous system does, and it has precisely the same reactions;
but it is only if theplant has rudimentary mind thatwe

can suppose it to be sensible of these nervous or vital im-
pressions and reactions. For then it would feel not only
nervously, but in terms of mind. Sense, then, may be de-
scribed as in its essence mental contactwithan object and
the mental reproduction of its image.

All these thingswe observe and reason of in terms of
this embodiment of mind in Matter; for these sheaths or

koshas are formations in a more and more subtle substance
reposing on gross Matter as their base. Let us imagine
that there is a mental world in/whichMind and not Mat-
ter is the base. There sense would be quite a difierent
thing in its operation. It would feel mentally an image in
Mind and throw it out into form in more and more gross
substance; and whatever physical formations there might
already be in thatworld would respond rapidly to the Mind
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and obey its modifying suggestions. Mind would be mas-

terful, creative, originative, not as with us either obedient

to Matter and merely reproductive or else in struggle with

it and only with difficulty able to modify a material pre-

determined and dully reluctant to its touch. It would be,

subject to whatever supramental power might be above it,

master of a ductile and easily responsive material. But

still Sensj would be there, because contact in mental con-

sciousness and formation of images would still be part of

the law of being.

Mind, in fact, or active consciousness generally has four

necessary functions which are indispensable to it when-

ever and however it may act and of which the Upanishads

speak in the four terms, vijndna, prdjnana, sanpidna and

djndna. Vijnana is the original comprehensive conscious-

ness which holds an image of things in its essence, totali-

ty and parts and properties; it is theoriginal, spontaneous,

true and complete view of it which belongs properly to the

supermind and of which mind has only a shadow in the

highest operations of the comprehensive intellect. Prajna-

na is the consciousness which holds an image of things

before it as an object with which it has to enter into rela-

tions and to possess by apprehension and analytic and syn-

thetic cognition. Sanjnana is the contact of consciousness

with an image of things by which theie is a sensible pos-

session of it in its substance; if prajnana can be described

as the outgoing of apprehensive consciousness to possess

its object in conscious energy, to know it, sanjnana can

be described as the inbringing movement of apprehensive

consciousness which draws the object placed before it back

to itself so as to possess it in conscious substance, to feel it.

Ajnana is the operation by which consciousness dwells on

an image of things so as to govern and possess it in power.

These four, therefore, are the basis of all conscious action.

As our human psychology is constituted, we begin with

sanjnana, the sense of an object in its image; the appre-

hension of it in knowledge follows. Afterwards we try to

arrive at the comprehension of it in knowledge and the

possession of it in power. There are secret operations in us,
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and obey its modifying suggestions. Mind would be mas-

terful, creative, originative, not as with us either obedient
to Matter and merely reproductive or else in struggle with
it and only with dificulty able to modify a material pre-
determined and dully reluctant to its touch. It would be,
subject to whatever supramental power might be above it,
master of a ductile and easily responsive material. But
stillSense would be there, because contact in mental con-

sciousness and formation of images would still be part of
the law of being.

Mind, in fact,or activeconsciousnessgenerallyhas four
necessary functions which are indispensable to it where-
ever and however it may act and of which the Upanishads
speak in the four terms, mjmina, prdjnaua,sanjmina and
cijmina. Vi jnana is the original comprehensive conscious-
ness which holds an image of things in its essence, totali-
ty and parts and properties; it is theoriginal, spontaneous,
true and complete view of it which belongs properly to the
supermind and of which mind has only a shadow in the
highest operations of the comprehensive intellect. Prajna-
na is the consciousness which holds an image of things
before it as an object withwhich it has to enter into rela-
tions and to possess by apprehension and analyticand syn-
theticcognition. Sanjnana is the contactof consciousness
with an image of thingsby which there is a sensible pos-
session of it in its substance; if prajnana can be described
as the outgoing of apprehensive consciousness to possess
its object in conscious energy, to know it, sanjnana can

be described as the inbringing movement of apprehensive
consciousness which draws theobject placed before it back
to itself so as to possess it in conscious substance, to feel it.
Ajnana is theoperation by which consciousness dwells on

an image of things so as to govern and possess it in power."
These four, therefore, are the basis of all conscious action.

As our human psychology is constituted, we beginwith
sanjnana, the sense of an object in its image; theappre-
hension of it in knowledge follows. Afterwards we try to
arrive at the comprehension of it in knowledge and the
possession of it in power. There are secret operations in I15:
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in our subconscient and superconscient selves, which pre-

cede this action, but of these we are not aware in our surface

being and therefore for us they do not exist. If we knew of

them, our whole conscious functioning would be chang-

ed. As it is what happens is a rapid process by which we

sense an image and have of it an apprehensive percept and

concept, and a slower process of the intellect by which we

try to comprehend and possess it. The former process is the

natural action of the mind which has entirely developed in

us; the latter is an acquired action, an action of the intel

lect and the intelligent will which represent in Mind an

attetnpt of the mental being to do what can only be dene

with perfect spontaneity and mastery by something higher

than Mind. The intellect and intelligent will form a bridge

by which the mental being is trying to establish a con-

scious connection with the supramental and to prepare the

embodied soul for the descent into it of a supramental ac-

tion. Therefore the first process is easy, spontaneous, rapid,

perfect; the second slow, laboured, imperfect. In propor-

tion as the intellectual action becomes associated with and

dominated by a rudimentary supramental action,—and it

is this which constitutes the phenomenon of genius,—the

second process also becomes more and more easy, sponta-

neous, rapid and perfect.

If we suppose a supreme consciousness, master of the

world, which really conducts behind the veil all the opera-

tions the mental gods attribute to themselves, it will be

obvious that that consciousness will be the entire Knower

and Lord. The basis of its action or government of the

world will be the perfect, original and all-possessing vijnana

and ajnana. It will comprehend all things in its energy of

conscious knowledge, control all things in its energy of

conscious power. These energies will be the spontaneous

inherent action of its conscious being creative and posses-

sive of the forms of the universe. What part then will be

left for the apprehensive consciousness and the sense?

They will be not independent functions, but subordinate

operations involved in the action of the comprehensive

consciousness itself. In fact, all four there will be one
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in our subconscient and superconscient selves, which pre.
cede thisaction, but of these we are not aware in our surface
being and therefore for us they do not exist. If we knew of
them, our whole conscious functioning would be chang-
ed. As it is what happens is a rapid process by which we

sense an image and have of it an apprehensive percept and
concept, and a slower process of the intellect by which we

try to comprehend and possess it. The former process is the
natural action of the mind which has entirely developed in
us; the latter is an acquired action, an action of the intel
lect and the intelligent will which represent in Mind an

attempt of the mental being to do what can only be done
withperfect spontaneity and mastery by something higher
than Mind. The intellect and intelligent will form a bridge
by which the mental being is trying to establish a con-
scious connection with the supramental and to prepare the
embodied soul for thedescent into it of a supramental ac-
tion. Thereforethe first process is easy,spontaneous, rapid,
perfect ; the second slow. laboured, imperfect. In propor-
tion as the intellectualactionbecomes associated with and
dominated by a rudimentary supramental action,—and it
is thiswhich constitutes the phenomenon of genius,-the
second process also becomes more and more easy, sponta-
neous, rapid and perfect.

If we suppose a supreme consciousness, master of the
world, which really conducts behind the veilall theopera-
tions the mental gods attribute to themselves, it will be
obvious that thatconsciousness will be the entire Knower
and Lord. The basis of its action or government of the
world willbetheperfect, originalandall-possessing vi jnana.
and ajnana. It will comprehend all things in.its energy of
conscious knowledge, control all things in its energy of
conscious power. These energies will be the spontaneous
inherent action of its conscious being creative and posses-
sive of the forms of the universe. What part then will be
left for the apprehensive consciousness and the sense i‘
They will be not independent functions, but subordinate
operations involved in the action of the comprehensive
consciousness itself. In fact, all four there will be one
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rapid movement. If we had all these four acting in us with

the unified rapidity with which the prajnana and sanjna-

na act, we should then have in our notation of Time some

inadequate image of the unity of the supreme action of

the supreme energy.

It" we consider, we shall see that this must be so. The su-

preme consciousness must not only comprehend and possess

in its conscious being the images of things which it creates

as its self-expression, but it must place them before it—

always in its own being, not externally—and have a certain

relation with them by the two terms of apprehensive con-

sciousness. Otherwise the universe would not take the form

that it has for us; for we only reflect in the terms of our

organisation the movements of the supreme Energy. But

by the very fact that the images of things are there held

in front of an apprehending consciousness within the com-

prehending conscious being and not externalised as our

individual mind externalises them, the supreme Mind and

supreme Sense will be something quite different from our

mentality and our forms of sensation. They will be terms

of an entire knowledge and self-possession and not terms

of an ignorance and limitation which strives to know and

possess.

In its essential and general term our sense must reflect

and be the creation of this supreme Sense. But the Upa-

nishad speaks of a Sight behind our sight and a Hearing

behind our hearing, not in general terms of a Sense behind

our sense. Certainly eye and ear are only taken as typical

of the senses, and are chosen because they are the highest

and subtlest of them all. But still the differentiation of

sense which forms part of our mentality is evidently held

to correspond with a differentiation of some kind in the

supreme Sense. How is this possible? It is what we have

next to unravel by examining the nature and source of the

functioning of the senses in ourselves,—their source in our

mentality and not merely their functioning in the actual

terms of our life-energy and our body. What is it in Mind

that is fundamental to sight and hearing? Why do we see

and hear and not simply sense with the mind?
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rapid movement. If we had all these four acting in us with
the unified rapidity with which the prajndna and sanjna-
na act. we should then have in our notation of Time some

inadequate image of the unity of the supreme action of
the supreme energy.

If we consider, we shall see thatthismust beso. The su-

preme consciousness must not onlycomprehend and possess
in its conscious being the images of thingswhich it creates
as its self-expression, but it must place them before it-
always in its own being,not externally—andhave a certain
relation with themby the two terms of apprehensive con-

sciousness. Otherwise theuniverse would not take the form
that it has for us ; for we only reflect in the terms of our

organisation the movements of the supreme Energy. But
by the very fact that the images of things are there held
in front of an apprehending consciousnesswithinthe com-

prehending conscious being and not externalised as our

individualmind externalises them, the supreme Mind and
supreme Sense will be somethingquite difierent from our

mentality and our forms of sensation. They will he terms
of an entire knowledge and self-possession and not terms
of an ignorance and limitationwhich strives to know and
possess.

In its essential and general term our sense must reflect
and be the creation of this supreme Sense. But the Upa-
nishad speaks of a Sight behind our sight and a Hearing
behind our hearing, not in general terms of a Sense behind
our sense. Certainly eye and ear are only taken as typical
of the senses, and are chosen becausetheyare the highest
and subtlest of them all. But still the difierentiation of
sense which forms part of our mentality is evidently held
to correspond with a difierentiationof some kind in the
supreme Sense. How is this possible ? It is what we have
next to unravel by examining the nature and source of the
functioning of the senses in out-selves,—their source in our

mentality and not merely their functioning in the actual
terms of our life-energy and our body. What is it in Mind
that is fundamental to sight and hearing? Why do we see
and hear and not simply sense with the mind?
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Hymns of the Atris.

THE FOURTH HYMN TO AGNI

THE DIVINE WILL, PRIEST, WARRIOR AND LEADER

OP OUR JOURNEY.

[ TheRishi hymns the Divine Force that knows all the

successive births of the soul on its ascending planes of exis-

tence and as priest of his upward and onward-journey-

ing sacrifice gives him the purity, the power, the know-

ledge, the increasing riches, the faculty of new formation

and spiritual productiveness by which the mortal grows

into immortality. It destroys the enemy, the assailants, the

powers of evil, enriches the soul with all they try to with-

hold, gives the triple peace and the triple fulfilment of

the mental, vital and physical being and, labouring in the

light of the supramental Truth, leads beyond, creating in

us the world of immortal felicity. ]

1. Strength, master over the lords of substan-

ce, towards thee I direct my delight in the march of

my sacrifices. O King, by thee, increasing thy ple-

nitudes, may we conquer our plenty and overcome the

embattled assaults of mortal powers.

2. Strength unaging that bears the oblation is

the Father of us, he in us pervades in being and is

extended in light and is perfect in vision. Kindle

altogether thy strengths of impulsion that belong

perfectly to the Master in our dwelling, 1 form alto-

1. Agni is here the supreme Will dwelling in us, Fa-

ther and Lord of our being; he is to act in us entirely by

the divine will and knowledge.
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Hymns of theAtris.
THE FOURTH HYMN TO AGNI

THE DIVINE WILL, PRIEST, WARRIOR AND LEADER
OF OUR JOURNEY.

[ TheRishi hymnstheDivineForce thatknows all the
successive birthsof the soul on its ascending planes of exis-
tence and as priest of his upward and onward-journey-
ing sacrifice gives him the purity, the power, the know-
ledge, the increasing riches, the faculty of new formation
and spiritual productiveness by which the mortal grows
into immortality. It destroys the enemy. the assailants,the
powers of evil, enriches the soul with all theytry to with-
hold, gives the triple peace and the triple fulfilmentof
the mental, vital and physical beingand, labouring in the
light of the supramental Truth, leads beyond, creating in
us the world of immortal felicity. ]

1. Strength, master over the lords of substan-
ce, towards thee I direct my delight in the march of
my sacrifices.0 King, by thee, increasing thy ple-
nitudes, may we conquer our plenty and overcome the
embattled assaults of mortal powers.

2. Strength unaging that bears the oblation is
the Father of us, he in us pervades in being and is
extended in light and is perfect in vision. Kindle
altogether thy strengths of impulsion that belong
perfectly to the Master in our dwelling, 1 form alto-

1. Agni is here the supreme Will dwelling in us, Fa-
ther and Lord of our being; he is to act in us entirely by
the divinewill and knowledge.
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gether thy inspirations of knowledge and turn them

towards us.

3. Will that is the Seer and Lord of the crea-

ture in the human peoples, that is pure and purifies,

with his surface of the mind's clarities, Will omni-

scient hold in you as the priest of your oblations, for

this is he that wins for you your desirable boons in

the godheads.

4. Becoming of one heart with the goddess of

Truth-vision, 2 labouring by the rays of the Sun of

Light, cleave to us with love, O Strength : accept in

heart thy fuel in us, O Knower of the Births, and

bring to us the gods that they may eat of our offer-

ing.

5. Domiciled in our gated dwelling, the Guest

loved and accepted, come to this our sacrifice in all

thy knowledge ; all these energies slay that set them-

selves to attack us and bring to us their enjoyments

who make themselves our enemies. 3.

6. Chase from us with thy blow the Divider,

make a free space for thine own body! When, O Son

of Force, thou art carrying the gods over to their

goal, 4 protect us in the plenitude of our possession,

O Strength, O mightiest Deity.

7. May we order aright for thee our sacrifice

by our words and by our offerings, O Will that puri-

fiest, O happy flame of purity; in us pervade a feli-

city of all desirable boons, in us confirm all substance

of our riches.

2. Ila. 3. All hostile energies that attack the

soul of man possess certain richeswhich he needs and has

to wrest from them in order to arrive at his perfect pleni-

tude. 4. The divine powers in us are carried to their

goal in the Truth and Bliss by the force of the Divine

Will working in man.
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gether thy inspirations of knowledge and turn them
towards us.

8. Will that is the Seer and Lord of the crea-

ture in the human peoples, that is pure and purifies,
with his surface of the mind’s clarities, Will omni-
scient hold in you as the priest of your oblations, for
this is he that wins for you your desirable boons in
the godheads.

4. Becoming of one heart with the goddess of
Truth-vision, 2 labouring by the rays of the Sun of
Light, cleave to us with love, 0 Strength: accept in
heart thy fuel in us, 0 Knower of the Births, and
bring to us the gods that they may eat of our offer-
mg.

6. Domiciled in our gated dwelling, the Guest
loved and accepted, come to this our sacrifice in all
thyknowledge ; all these energies slay that set them-
selves to attack us and bring to us theirenjoyments
who make themselves our enemies. 3.

6. Chase from us with thyblow the Divider,
make a free space for thineown body! When, 0 Son
of Force, thou art carrying the gods over to their
goal, 4 protect us in the plenitude of our possession,
0 Strength, 0 mightiest Deity.

7. May we order aright for thee our sacrifice
by our words and by our offerings, 0 Will thatpuri-
fiest, 0 happy flame of purity ; in us pervade a feli-
city of all desirable boons. in us confirm all substance
of our riches.

2. Ila. 3. All hostile energies that attack the
soul of man possess certain richeswhich he needs and has
to wrest from them in order to arrive at his perfect pleni-
tude. 4:. The divine powers in us are carried to their
goal in the Truthand Bliss by the force of the Divine
Will working in man.
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8. O Will, O Son of Force who dwellest in the

three worlds 5 of our session, cleave in heart to our

sacrifice, cleave to our oblation. May we become per-

fect in our works in the godheads; protect us by thy

peace triple-armoured. 6

9. O Knower of the Births, bear us over every

difficult crossing, yea, over all stumblings into evil as

in a ship that travels over the waters. O Will, express-

ed by us with our obeisance of submission as the

Eater of things, awake in us, be the fosterer of our

embodyings, 7

10. I meditate on thee with a heart that does

the Work and, mortal, I call to the Immortal. O Will,

O Knower of the Births, confirm victory in us; by the

children of my works may I enjoy immortality.

1.1. O Knower of the Births, the man perfect

in his works for whom thou createst that other bliss-

ful world, 8 reaches a felicity that is peopled happily

with his life's swiftnesses, his herds of Light, the

children of his soul, the armies of his energy. 9

5. Mental, vital, physical, the lower "births" all the

knowledge of which the Divine Will, knower of our Births,

possesses and through which it has to lead the ascending

sacrifice to the supramental. 6. The peace, joy and

full satisfaction in the mental, vital and physical being.

7. Not only the physical body, but the vital and mental

sheaths, all the embodied states or forms of the soul.

8. The supramental world has to be formed or created

in us by the Divine Will as the result of a constant expan-

sion and self-perfecting. 9. The constant Vedic sym-

bols of the Horse, Cow, Son, Hero. The sons or children

are the new soul-formations which constitute the divine

Personality, the new births within us. The heroes are the

mental and moral energies which resist the assaults of ig-

norance, division, evil and falsehood. The vital powers are

the motive forces that bear us on our journey and are

therefore symbolised by the Horse. The herds are the illu-

minations that come to us from the supramental Truth,

herding rays of the sun of Light.
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8. 0 Will, 0 Son of Force who dwellest in the
three worlds 5 of our session, cleave in heart to our

sacrifice, cleave to our oblation. May we becomeper-
fect in our works in the godheads; protect us by thy
peace triple-armoured. 6

9. O Knower of the Births, bear us over every
difiicult crossing, yea, over all stumblings into evilas

in a ship that travels over thewaters. 0 Will,express-
ed by us with our obeisanoe of submission as the
Eater of things, awake in us, be the fosterer of our

embodyings, 7
10. I meditate on thee with a heart that does

theWork and,mortal, I call to the Immortal. 0 Will,
0 Knower of the Births,confirm victory in us; by the
children of my works may I enjoy immortality.

l.l. O Knower of the Births, the man perfect
in his works for whom thou createst that other bliss-
ful world, 8 reaches a felicity that is peopled happily
with his life’s swiftnesses, his herds of Light, the
children of his soul, the armies of his energy. 9

5. Mental, vital, physical,the lower “births" all the
knowledgeof which theDivine Will,knower of our Births,

s and throughwhich it has to lead the ascending
sacrificeto the supramental. 6. The peace, joy and
full satisfaction in the mental, vital and physical being.
7. Not only the physical body, but the vital and mental
sheaths,all the embodied states or forms of the soul.

8. The supramental world has to be formedor created
in us by theDivine Will as the result of a. constant expan-
sion and self-perfecting. 9. The constant Vedic s m-
bols of the Horse, Cow, Son, Hero. The sons or chil ren
are the new soul-formations which, constitute the divine
Personality,thenew births withinus. The heroes are the
mental and moral energies which resist the assaults of ig-
norance, division,eviland falsehood. The vital powers are
the motive forces that hear us on our journey and are
therefore symbolised by theHorse. The herds are the illu-
minations that come to us from the suprarnental Truth,
herding rays of the sun of Light.
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THE FIFTH HYMN TO AGNI.

A HYMN OF THE SUMMONING OF THE GODS.

[ The hymn calls to the sacrifice by the summons of

the divine Flame the principal godheads. Each is des-

cribed or invoited in that capacity and functioning in

which he is needed and helpful to the perfection of the

soul and its divine growth and attaining. ]

1. To the Will that knoweth all the births, to

the Flame highly kindled, purely luminous offer a

poignant clarity.

2. This is he that expresses the powers of the

gods, the untameable who speeds on its way this our

sacrifice, this is the seer who comes with the wine of

sweetness in his hands.

8. O Strength, we have sought thee with our

adoration, bring hither the God-Mind 1 bright and

dear in his happy chariot 2 for our increasing.

4. Widely spread thyself, 3 softly, thickly co-

vering; towards thee lighten the voices of our illumi-

nation. Be white and bright in us that we may con-

quer.

6. Swing open, O ye Doors divine, * and give

1. Indra 2. The plural is used to indicate the

manifold movement of the Divine Mind in its complete-

ness. 3. This verse is addressed to Indra, the Power

of divine Mind, through whom comes the illumination

of the supramental Truth; by the advancing chariots of

this giver of Light we conquer our divine possessions.

4. Man's sacrifice is his labour and aspiration God-wards

and is represented as travelling through the opening doors

of the concealed heavenly realms, kingdoms conquered

in succession by the expanding soul.
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THE FIFTH HYMN TO AGNI.

A HYMN OF THE SUMMONING OF THE GODS.

[The hymn calls to the sacrifice by the summons of
the divine Flame the principal godheads. Each is des-
cribed or invoked in that capacity and functioning in
which he is needed and helpful to the perfection of the
soul and its divine growth and attaining. ]

1. To the Will that knoweth all the births, to
the Flame highly kindled, purely luminous offer a

poignant clarity.
2. This is he that expresses the powers of the

gods, the untameable who speeds on its way this our

sacrifice, this is the seer who comes with the wine of
sweetness in his hands.

8. 0 Strength,we have sought thee with our

adoration, bring hither the God-Mind I bright and
dear in his happy chariot 2 for our increasing.

4. Widely spread thyself, 3 softly, thicklyco-

vering; towards thee lighten the voices of our illumi-
nation. Be white and bright in us that we may eon-

quer.
5. Swing open, 0 ye Doors divine, 4- and give

1. Indra 2. The plural is used to indicate the
manifold movement of the Divine Mind in its complete-
ness. 3. This verse is addressed to Indra. the Power
of divine Mind, through whom comes the illumination
of the supramental Truth;by the advancing chariots of
this giver of Light we conquer our divine possessions.
4:. Man's sacrifice is his labour and as iration God-wards
and is represented as travelling throu the opening doors
of the concealed heavenly realms, fiingdoms conquered
in succession by the expanding soul.
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us easy passage for our expanding; farther, farther

lead and fill full our sacrifice.

6. Darkness and Dawn 5 we desire, two mighty

Mothers of the Truth, fairly fronting us, increasers

of our spacious being.

7. And O ye divine Priests of our humanity,

O worshipped Twain, approach on the paths of the

Life-breath to this our sacrifice.

8. She of the vision of knowledge, she of its flow-

ing inspiration, she of its vastness, three goddesses 6

who give birth to the Bliss, they who stumble not, 7

may they take their seats at the altar strewn of the

sacrifice.

9. O'Fashioner of things, beneficent hither come

to us; pervader of all in thy being, in thy nourishing

of all and with thyself, 8 in sacrifice after sacrifice

foster our ascension.

10. O Master of Delight, 9 to that goal 10 where

thou knowest the secret Names of the gods, thither

lead our offerings.

5. Night and Day, symbols of the alternation of the

divine and human consciousness in us. The Night of our

ordinary consciousness holds and prepares all that the

Dawn brings out iito conscious being. 6. Ila, Saras-

wati, Mahi; their names are translated in order to give the

idea of their functions. 7. Or, who are not assailed,

cannot be attacked by the ignorance and darkness, cause

of our suffering. 7. Twashtri. 8. The Divine as

the Fashioner of things pervades all that He fashions

both with His immutable self-existence and with that

mutable becoming of Himself in things by which the soul

seems to grow and increase and take on new forms. By the

former He is the indwelling Lord and Maker, by the latter

He is the material of his own works. 9. Soma.

19. The Ananda, the state of divine Beatitude in

which all the powers of our being are revealed in their

perfect godhead, here secret and hidden from us.
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us easy passage for our expanding; farther, farther
lead and fill full‘ our sacrifice.

6. Darknessand Dawn 5 we desire, two mighty
Mothers of the Truth,fairly fronting us, increasers
of our spacious being.

7. And 0 ye divine Priests of our humanity,
0 worshipped Twain, approach on the paths of the
Life-breathto this our sacrifice.

8. She of thevisionof knowledge,she of its flow-
ing inspiration, she of its vastness, three goddesses 6
who give birth to the Bliss, they who stumble not, 7

may they take their seats at the altar strewn of the
sacrifice.

9. O‘Fashionerof things,beneficenthithercome

to us; pervader of all in thybeing, in thy nourishing
of all and with thyself,8 in sacrifice after sacrifice
foster our ascension.

10. 0 Master of Delight, 9 to thatgoal 10 where
thou knowest the secret Names of the gods, thither
lead our offerings.

5. Night and Day.symbols of the alternationof the
divine and human consciousness in us. The Night of our

ordinary consciousness holds and prepares all that the
Dawn brings out in to conscious being. 6. Ila, Saras-
wati, Mahi; their names are translated in order to give the
idea of their functions. 7. Or, who are not assailed,
cannot be attackedby the ignorance and darkness, cause
of our sufiering. 7. Twashtri. 8. The Divine as
the Fashioner of things pervades all that He fashions
both with His immutable self-existence and with that
mutable becoming of Himself in things by which the soul
seems to grow and increase and take on new forms. By the
former He is the indwelling Lordand Maker, by the latter
He is thematerial of his own works. 9. Soma.

10. The Ananda, the state of divine Beatitude in
which all the powers of our being are revealed in their
perfect godhead, here secret and hidden from us.
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11. Swaha to the Will and to the Lord of Wide-

ness, 11 Swaha to the God-Mind and to the Thought-

Powers, 12 Swaha to the godheads be the food of our

oblation. 13

11. Varuna. 12. The Maruts, nervous or vital

forces of our being which attain to conscious expression in

the thought, singers of the hymn to Indra, the God-mind.

13. That is, let all in us that we offer to the divine Life

be turned into the self-light and self-force of the divine

Nature.
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ll. Swaha to theWilland to theLord of Wide-
ness, 11 Swaha to theGod-Mind and to theThought-
Powers, 12 Swaha to thegodheadsbe the food ofour
oblation. 13

j.

11. Varuna. 12. The Maruts, nervous or vital
forces of our beingwhich attain to conscious expression in
the thought,singers of the hymn to Indra, the God-mind.
13. That is, let all in us that we offer to the divine Life
be turned into the self-light and self-force of the divine
Nature.
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The Eternal Wisdom

THE CONQUEST OF THE TRUTH

LOOK WITHIN THINGS

1 Look within things.

2 Let us attach ourselves to a solid good, to a good

that shines within and net externally. Let us devote

3 all our efforts to its discovery.—Attach thyself to the

sense of-things and not to their form. The sense is the

essential, the form is only an encumbrance.

4 Seeing many things, yet thou obsetvest not; open-

5 ing the ears ye hear not.—Eye and ear are poor wit-

nesses for man, if his inner life has not been made

6 fine.—Thence comes it that the sai nt occupies himself

with his inner being and not with the objtcts of his

7 eyes.—How canst thou seize by the senses that which

is neither solid nor liquid...that which isconceived on-

8 ly in power and energy?—Empty for the fool are all

the points of Space.

9 So long ns the mind stops at the observation of

multiple detail?, it does not entt r into the general field

io of true knowledge— When the mind has been trained

on its object, it transforms itself to the image of that

which it scrutinises and enters into the fullcompre-

1) Marcus Arirslius.— 2) Seiieca.— 3) Farid-ud-din-attar: Mamie

mta-ir.— 4) Isaiah XLII.20. - 5) Heraclitus.— 6) Lao-Tse. -

7) Hermes: On Rebirth.- 8) Hindu Saying.— 9) PatanjMt: Aphorisms.

I 49 — 10) id. I. 41.
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T he Eternal Wisdom

THE CONQUEST OF THE TRUTH
LOOK WITHIN THINGS

I Look within things.
2 Let us attach ourselves to a solid good. to 9. good

that shines within and not externally. Let us devote
3 all our efforts to its discover-y.—Attach thyself to the

sense of-thingsand not to their form. The sense is the
essential, the form is only an encumbrance.

4 Seeing many things, yet thou observest not; open-
5 ing the ears ye hear not.—Eye and ear are poor wit-

nesses for man, if his inner life has not been made
6 fine.—Thencecomes it that thesaint occupies himself

with his inner being and not with the objects of his
7 eyes.-—How canst thou seize by the senses thatwhich

is nc-ither solid nor liquid...thatwhich is conceived on-

8 ly in power and cnergy?—F.mpty for the fool are all
the points of Space.

9 So long as the mind stops at the observation of
multiple details, it does not enter into the general field

10 of true knowledgc.——When the mind has been trained
on its object, it transforms itself to the image of that
which it scrutinises and enters into the full compre-

  

1) Marcus Am-eliu.~z.- 2) Seneca.— 3) Fnrid-ud-din-sitar: Mantic
utmi;-_— 4.) l.-raiah XLll.20. - 5) Heraclitus.—— 6) Lay Tse. -
7) llcrnies: On Rebirth.-— 8) Hindu Saying.—- 9) Pal-anjflli= APh0riSm8-
I 49.- 10) id. l. 41.

.Cu git’



20,0

ii hension of what it finds therein contained. —There

is nothing however small, however vile it be, that does

not contain mind.

***

12 in each thing there is a door to knowledge and in

13 each atom is seen the trace of the sun.—In the in-

terior of each atom that thou shalt cleave thou shalt

14 find imprisoned a sun.—In each atom thou shalt see

the All, thou shalt contemplate millions of secrets as

15 luminous as the sun.—When one discovers the enig-

ma of a single atom, one can see the mystery of all

creation, that within us as well as that without.—In

16 this immense ocean the world is an atom and the atom

a world.

17 If thou understand, what seems invisible to most

18 shall be to thee very apparent.—If we raise ou,selves

for a moment by aesthetic contemplation above the

heavy terrestrial atmosphere, we are then beings bless-

19 ed over all.—That is why the incorporeal eye should

be raised to contemplate not the figure, not the bo-

dy, not the appearance, but that which is calm, tran

quil, solid, immutable.

20 We look not at the things which are seen, but at

the things which aie not seen; for the things which

are seen are temporal, but the things which are not

21 seen are eternal.—There is a natural body and there

22 is a spiritual body.—There is a supreme state unmani-

fest beyond this Nature and eternal which perishes

not when all creatures perish; it is unmanifest and

immutable and the supreme goal.

23 Three worlds; the world of desire, t he world of form

24 and the world of the formless.—Yes, my brother, if we

11) Giordano Bruno.— 12) Baha-ullali: Kitab-al-ikon.— 13) Ahmed

Halif: Mystic Odes— 14) Farid-ud-din-aitar. — 16) Mohy-ud-din-ar-

abi: Treatise on Unity.— 16) Farid-ud-din-attar.— 17) Hermes.—

18) Schopenhauer.— 19) Hermes.— 20j II. Orimhians. IV. 18— 21) I

Corinthians XV. 44.—22) Bhagavad-Gita VIII. 18.- 23) Sanyi.it* Ni-

kaya.— 24) Baha-ullah: The fovoi. Valleys. —
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II hension of what it finds therein contained. —-There
is nothing-howeversmall, however vile it be, thatdoes
not contain mind.

*
at--I

I2 In each thing there is a door to knowledge and in
13 each atom is seen the trace of the sun.-—In the in-

terior of each atom that thou shalt cleave thou shalt
14 find imprisoned a sun.—In each atom thou shalt see

the All, thoushalt contemplate millionsof secrets as

15 luminous as the sun.-When one discovers the enig-
ma of a single atom, one can see the mystery of all
creation, that within us as well as that without.—In

16 this immenseocean theworld is an atom and the atom
a world.

17 If thou understand, what seems invisible to most
18 shall be to thee very apparent.—If we raise ourselves

for a moment by aesthetic contemplation above the
_

heavy terrestrial atmosphere, we are then beingsbless-
19 ed over all.-—‘l"hat is why the incorporeal eye should

be raised to contemplate not the figure, not the bo-,
dy, not the appearance, but that which is calm, ti-an

quil, solid, immutable.
20 We look not at the things which are seen, but at

the things which are not seen; for the thingswhich
are seen‘ are temporal, but the thingswhich are not

21 seen are eternal.—There is a natural body and there
22 is a spiritual body.—Tl1ere is a supreme state unmani-

fest beyond this Nature and eternal which perishes
not when all creatures perish; it is unmanifest and
immutable and the supreme goal.

23 Three worlds: the world of desire, the world of form
24 and the world of the formless.—Yes,my brother, if we

 

11) Giordano Bruno.-— 12) Baha-ullah: Kitab-al-ikon.— 13) Ahmed
Halif: Mystic Odes— 14) I"arid-ud-din-attar.— 15) Mohy-ud-din-an-.
abi: Treatise on Unity.— 16) Fnrid-ud-din-attar.— 17) Horm0s.——
13) schopenbauex-.— 19) Hermes.-— 20; ll. Cu-inrhians. IV. 18-— 21) I
Corinthians XV.6G.—22) Bhagavad-Gina VII]. 18.—— 23) Simymta Ni-

kayn.-— 24) Balm-ullnh: The Seven Valleys.-—
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THE ETERNAL WISDOM 20,t

think of each world, we shall find there a hundred thou-

sand wonderful sciences. One of these worlds is Sleep.

What problems it contains! what wisdom is there con-

25 cealed ! how many worlds it includes!—For the wak-

ing there is only one common world...During sleep

26 each turns towards his own particular world.—My

heart within instructs me also in the night seasons.

£5) Heracliius.— 26) Psalms. XVI.7
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THE ETERNAL WISDOM 291

thinkofeach world,we shall find therea hundred thou-
sand wonderful sciences. One of these worlds is Sleep.
What problems it contains ! what wisdom is therecon-

25 cealed ! how many worlds it includes!——For the wak-
ing thcre is only one common world...During sleep

26 each turns towards his twin particular world.-—My
heart within instructs me also in the night seasons.

.2 '..._.-_ .—-—— -j

25) I‘leraclirus.— 26) Psalms. XVL7
 -.?...--
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The Reincarnating Soul

Human thought in the generality of men is no more

than a rough and crude acceptance of unexamined ideas;

it is a skepy sentry and allows anything to pass the gates

which seems to it decently garbed or wears a plausible

appearance or can mumble anything that resembles some

familiar password. Especially is this so in subtle matters,

those remote from the concrete facts of our physical life

and environment. Evon men who wi'l reason carefully and

acutely in ordinary matters and there consider vigilance

against error an intellectual or a practical duty, are yet

content with the most careless stumbling when they get

upon higher and more difficult ground. Where precision

and subtle thinking are most needed, there they are most

impatient of it and averse to the labour demanded of them.

Men can manage fine thought about palpable things, but

to think subtly about the subtle is too great a strain on

the grossness of our intellects; so we are content with

making a dab at the truth, like the painter who threw his

brush at his picture when be could not get the effect that

he desired. We mistake the smudge that results for the

perfect form of a verity.

It is not surprising then that men should be content

to think crudely about such a matter as rebirth. Those

who accept it, take it usually ready made, either as a cut

and dried theory or a crude dogma. The soul is reborn in

a new body,—that vague and almost meaningless assertion

is for them sufficient. But what is the soul and what can

possibly be meant by the rebirth of a soul? Well, it means
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The Reincarnating Soul

Human thought in the generality of men is no more
than a rough and crude acceptance of unexamined ideas;
it is a sleepy sentry and allows anything to pass the gates
which seems to it decently garbed or wears a plausible
appearance or can mumble anything that resembles some

familiar password. Especially is this so in subtle matters,
those remote from the concrete facts of our physical life
and environment. Even men who will reason carefullyand
acutely in ordinary matters and thereconsider vigilance
against error an intellectual or a practical duty, are yet
content with the most careless stumbling when they get
upon higher and more diflicult ground. Where precision
and subtle thinkingare most needed, there they are most
impatient of it and averse to the labour demanded of them.
Men can manage fine thought about palpable things,but
to think subtly about the subtle is too great a strain on

the grossness of our intcllects ,' so we are content with
making a dab at thetruth, like the painter who threw his
brush at his picture when he could not get the effect that
he desired. We mistake the smudge that results for the
perfect form of a verity.

It is not surprising then that men should be content
to think crudely about such a matter as rebirth. Those
who accept it, take it usually ready made, either as a cut
and dried theory or a crude dogma. The soul is reborn in
a new body,—thatvague and almost meaningless assertion
is for them sufiicient. But what is the soul and what can

possibly he meant by the rebirth of a soul P Well, it means
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reincarnation; the soul, whatever that may be, had got

out of one case of flesh and is now getting into another

case of flesh. It sounds simple,—let us say, like the Djinn

of the Arabian tale expanding out of and again compress-

ing himself into his bottle or. perhaps as a pillow is lug-

ged out of one pillow-case and thrust into another. Or the

soul fashions itself a body in the mother's womb and then

occupies it, or else, let us say, puts off one robe of flesh

and then puts on another. But what is it that thus "leaves"

one body and " enters" into another? Is it another, a

psychic body and subtle form, that enters into the gross

corporeal form,—the Purusha perhaps ol the ancient

image, no bigger than a man's thumb, or is it something

in itself formless and impalpable that incarnates in the

sense of becoming or assuming to the senses a palpable

shape of bone and flesh?

In the ordinary, the vulgar conception there is no

birth of a soul at all, but only the birth of a new body into

the world occupied by an old personality unchanged from

that which once left some now discarded physical frame.

It is John Robinson who has gone out of the form of flesh

be once occupied; it is John Robinson who tomorrow or

some centuries hence will re-incarnate in another form of

flesh and resume the course of his terrestrial experiences

with another name and in another environment, Achilles,

let us say, is reborn as Alexander, the son of Philip, a

Macedonian, conqueror not of Hector but of Darius, with a

wider scope, with larger dustinies; but it is still Achilles,

it is the same personality that is reborn, only the bodily

circumstances are different. It is this survival of the iden-

tical personality that attracts the European mind today

in the theory of reincarnation. For it is the extinction

or dissolution of the personality, of this mental, nervous

and physical composite which I call myself that is hard to

bear for the man enamoured of life, and it is the promise

of its survival and physical reappearance that is the great

lure. The one objection that really stands in the way of

its acceptance is the obvious non-survival of memory.

Memory is the man, says the modern psychologist, and
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reincarnation; the soul, whatever that may be, had got
out of one case of flesh and is now getting into another
case of flesh. It sounds simple,—let us say, like the Djinn
of the Arabian tale expanding out of and again compress-
ing himself into his bottle or_ perhaps as a pillow is lug-
ged out of one pillow-caseand thrust into another. Or the
soul fashions itself a body in the mother'swomb and then
occupies it, or else, let us say, puts off one robe of flesh
and then puts on another. But what is it that thus “leaves”
one body and “ enters ” into another P Is it another. a

psychic body and subtle form, that enters into the gross
corporeal form,—the Purusha perhaps of the ancient
image, no bigger than a man's thumb, or is it something
in itself formless and impalpablc that incarnates in the
sense of becoming or assuming to the senses a palpable
shape of bone and flesh ?

In the ordinary, the vulgar conception there is no
birthof a soul at all, but only the birthof a new body into
the world occupied by an old personality unchanged from
that which once left some now discarded physical frame.
It is john Robinson who has gone out of the form of flesh
he once occupied ; it is john Robinson who tomorrow or

some centuries hence will re-incarnate in another form of
flesh and resume the course of his terrestrial experiences
with anothrr name and in another environment. Achilles,
let us say, is reborn as Alexander, the son of Philip, 3,

Macedonian,conqueror not of Hector but of Darius, with a
wider scope, with larger destinies; but it is still Achilles,
it is the same personality that is reborn, only the bodily
circumstances are different. It is thissurvival of the iden-
tical personality that attracts the European mind today
in the theory of reincarnation. For it is the extinction
or dissolution of the personality, of this mental, nervous
and physical composite which I call myself that is hard to
bear for the man enamoured of life, and it is the promise
of its survival and physical reappearance that is thegreat
lure. The one objection that really stands in the way of
its acceptance is the obvious non-survival of memory.
Memory is the man, says the modern psychologist, and
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what is the use of the survival of my personality, if I do

not remember my past, if I am not aware of being the

same person still and always? What is the utility ? Where

is the enjoyment?

The old Indian thinkers,—I am not speaking of the

popular belief which was crude enough and thought not

at all about the matter,—-the old Buddhistic and Vedan-

tist thinkers surveyed the whole field from a very different

standpoint. They were not attached to the survival of

the personality; they did not give to that survival the

high name of immortality; they saw that personality

being what it is, a constantly changing composite, the

survival of an identical personality was a non-sense, a con-

tradiction in terms. They perceived indeed that there is

a continuity and they sought to discover what determines

this continuity and whether the sense of identity which

enters into it is an illusion or the representation of a fact,

of a real truth, and, if the latter, then what that truth may

be. The Buddhist denied any real identity. There is, he

said, no self, no person; there is simply a continuous

stream of energy in action like the continuous flowing of

a river or the continuous burning of a flame. It is this con-

tinuity which creates in the mind the false sense of iden-

tity. I am not now the same person that I was a year ago,

not even the same person that I was a moment ago, any

more than the water flowing past yonder ghaut is the same

water that flowed past it a few seconds ago; it is the per-

sistence of the flow in the same channel that preserves the

false appearance of identity. Obviousf ; then, there is no

soul that reincarnates, but only Karma that persists in

flowing continuously down the same channel. It is Karma

that incarnates; Karma creates the form of a constantly

changing mentality and physical bodies that arc, we may

presume, the result of that changing composite of ideas

and sensations which I call myself. The identical " I " is

not, never was, never will be. Practically, so long as the

error of personality persists, this docs not make much dif-

ference and I can say in the language of ignorance that I

am reborn in a new body; practically, I have to proceed
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what is the use of the survival of my personality, if I do
not remember my past, if ‘I am not aware of being the
same person still and always? What is the utility 1’ Where
is the enjoyihent ?

The old Indian thinkers,—-I am not speaking of the
popular belief which was crude enough and thought not
at all about the matter,—-theold Buddhistic and Vedan-
tist thinkerssurveyed the whole field from a very different
standpoint. They were not attached to the survival of
the personality; they did not give to that survival the
high name of immortality ; they saw that personality
being what it is, a constantly changing composite, the
survival of an identical personality was a non-sense, a con-

tradiction in terms. They perceived indeed that there is
a continuity and they sought to discover what determines
this continuity and whether the sense of identity which
enters into it is an illusion or the representation of a fact.
of a real truth, and, if the latter, then what that truth may
be. The Buddhist denied any real idenhty. There is, he
said, no self, no person ; there is simply a continuous
stream of energy in action like the continuous flowing of
a rive»: or the continuous burning of a flame. It is thiscon-

tinuity which creates in the mind the false sense of iden-
tity. I am not now the same person that Iwasa year ago,
not even the same person that I was a moment ago, any
more than the water flowing past yonder ghaut is thesame

water that flowed past it :1 few seconds ago; it is the per-
sistence of the flow in the same channel that preserves the
false appearance of identity. Obviousl; ,“then, there is no

soul that reincamites, but only Karma that persists in
flowing continuously down the same channel. It is Karma
that incarnates; Karma creates the form of a constantly
changing mentality and physical bodies that are, we may
presume, the result of that changing composite of ideas
and sensations which I call myself. The identical " I " is
not, never was, never will l)t3. Practically, so long as the
error of personality persists, this does not make much dif-
ference and I can say in the language of ignorance that I
am reborn in a new body; practically,I have to proceed
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on the basis of that error. But there is this important

point gained that it is all an error and an error which can

cease; the composite can be broken up for good without

any fresh formation, the flame can be extinguished, the

channel which called itself a liver destroyed. And then

there is non-being, there is cessation, there is the lelease

of the error from itself.

The Vedantist comes to a diffeient conclusion; he ad-

mits an identical, a self, a persistent immutable reality,—

but other than my personality, other than this composite

which I call myself. In the Katha Upanishad the ques-

tion is raised in a very instructive fashion quite apposite

to the subject we have in hand. Nachiketas, sent by his

father to the world of Death, thus questions Yama, the

lord of that world: 01 the man who has gone forwatd,

who has passed away from us, some say that he is and

others " this he is not "; which then is right? what is the

truth of the great passage? Such is the form of the ques-

tion and at first sight it seems simply to raise the pioblem

of immoitality in the European sense of the word, the

survival of the identical personality. But that is not what

Nachiketas asks. He has already taken as the second of

three boons offered to him by Yama the knowledge of the

sacred Flame by which man crosses over hunger and thirst,

leaves sonow and fear far behind him and dwells in

heaven securely rejoicing. Immoitality in that sense he

takes for granted as, already standing in that faither world,

he must surely do. The knowledge he asks for involves

the deeper, finer problem, of which Yama affirms that even

tl'.e gods debated this ol old and it is not easy to know,

for subtle is the law of it; something survives that appears

to be the same person, that descends into heli, that as-

cends into heaven, that returns upon the eaith with a now

body, but is it really the same person that thus survives?

Can we really say of the man "He &tili is," or must we

not rather say " This he no longer is " ? Yama too in his

answer speaks not at all of the survival of death, and he

only gives a veise or two to a bare description of that

constant rebirth which all serions thinkers admitted as a
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on the basis of that error. But there is this important
point gained that it is all an error and an error which can

cease 3 the composite can be broken up for good without
any fresh formation, the flame can be extinguished, the
channel which called itself a river destroyed. And then
there is non-being, there is cessation, there is the release
of the error from itself.

The Vedantist comes to a different conclusion; he ad-
mits an identical, a self, a persistent immutable reality,-
but other than my personality,other than this composite
which I call myself. In the Katha Upanishad the ques-
tion is raised in a very instructive fashion quite apposite
to the subject we have in hand. Nachiketas, sent by his
father to the world of Death, thus questions Yama, the
lord of that world: Of the man who has gone forward,
who has passed away from us, some say that he is and
others “ this he is not ” ; which then is right i’ what is the
truth of the great passage i’ Such is the form of the ques-
tion and at first sight it seems simply to raise the problem
of immortality in the European sense of the word, the
survival of the identical personality. But that is not what
Nachiketas asks. He has already taken as the second of
three bocns offered to him by Yama the knowledge of the
sacred Flameby which man crosses over hunger and thirst.
leaves son ow and fear far behind him and dwells in
heaven securely rejoicing. Immortality in that sense he
takes for granted as, already standing in that fartherworld.
he must surely do. The knowledge he asks for involves
the deeper, finer problem, of which Yama affirms thateven

the gods debated‘ this of old and it is not easy to know,
for subtle is the law of it; somethingsurvives thatappears
to be the same person, that descends into hell,'that as-

cends into heaven, that returns upon theearth with a new

body, but is it really the same person that thus survives?
Can we really say of the man “ He still is," or must we

not rather say “ This he no longer is " P Yama too in his
answer speaks not at all of the survival of death, and he
only gives a verse or two to a bare description of that
constant rebirth which all serious thinkers admitted as a
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universally acknowledged truth. What he speaks cf is the

Self, the real Man, the Lotd of all thtse changing appear-

.ances; without the knowledge of that Self the survival of

the personality is not immoital life but a constant passing

from death to death ; he only who goes beyond personality

to the real Person becomes the Immortal. Till then a man

seems indeed to be born again and again by the force of

his knowledge -and works, name succeeds to name, form

gives place to form, but there is no immortality.

Such then is the real question put and answered so

divergently by the Buddhist and the Vedantin. There is

a constant reforming of personality in new bodies, but this

personality is a mutable creation of force at its work

streaming forward in Time and never for a moment the

same, and the ego-sense that makes us cling to the lile of

the body and believe readily that it is the same idea and

form, that it is John Robinson who is reborn as Sidi

Hossain, is a cieation of the mentality. Achilles was not

reborn as Alexander, but the stream of force in its works

which cieatedthe momentarily changing mind and body

of Achilles flowed on and created the momentarily chang-

ing mind and body of Alexander. Still, said the ancient

Vedanta, there is yet something beyond this torce in

action, Master of it, one who makes it create lor him new

names and forms, and that is the Self, the Purusha, the

Man, the Real Peison. The ego-sense is only its distorted

image reflected in the flowing stieam of embodied mental-

ity.

Is it then the Self that incarnates and reincarnates?

But the Self is imperishable, immutable, unborn, undying.

The Self is not born and does not exist in the body; rather

the body is bom and exists in the Self. For the Self is one

everywhere,—in all bodies, we say, but leally it is not con-

fined and paicelled out in different bodies except as the all-

constituting ether seems to be formed into different objects

and is in a sense in them. Rather all these bodies ;ue in the

Self; but that also is a figment of space-conception, and

rather these bodies are only symbols and figures of itself

neated by it in its own consciousness. Even what we
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universally acknowledged truth. What_he speaks of is the
Self, the real Man, the Lord of all these changing appear-

.ances ; without theknowledge of thatSelf the survival of
the personality is not immortal life but a constant passing
from death to death ; he only who goes beyond personality
to the real Person becomes the Immortal. Till then a man

seems indeed to be born again and again by the force of
his knowledge and works, name succeeds to name, form
gives place to form, but there is no immortality.

Such then is the real question put and answered so

divergently by the Buddhist and the Vedantin. There is
a constant reforming of personality in new bodies, but this
personality is a mutahle creation of force at its work
streaming forward in Time and never for a moment the
same, and the ego-sense that makes us cling to the life of
the body and b eliewe readily that it is the same idea and
form, that it is John Robinson who is reborn as Sidi
Hossain, is a creation of the mentality. Achilleswas not

reborn as Alexander, but the stream of force in its works
which created the momentarilychanging mind and body
of Achilles flowed on and created the momentarilychang-
ing mind and body of Alexander. Still, said the ancient

Vedanta, there is yet something beyond this force in

action, Master of it, one who makes it create tor him new

names and forms, and that is the Self, the Purusha, the

Man, the Real Person. The ego-sense is only its distorted

image reflected in the flowing stream of embodied mental-

Ity.
Is it then the Self that mcarnates and rrincarnates?

But the Self IS imperishable, immutable, unborn, undying.
The Self is not born and does not exist in the body; rather
the body is born and exists in the Self. For theSelf is one

everywhere,—z'n all bodies. we say, but really it is not con-

fined and parcelled out in different bodies except as theall-
coustituting ether seems to be formed into different objects
and is in a sense in them.Rather_all these bodies are in the
Self; but that also is a figment of spact-conception, and
rather these bodies are only symbols and figures of itself
(‘lefltrd by it in its own conscimtsness. Even what we
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call the individual soul is greater than its body and not

less, more subtle than it and therefore not confined by its

grossness. At death it docs not leave its form, but casts it

off, so that a great departing Soul can say of this death in

vigorous phrase, " I have spat out the body."

What then is it that we feel to inhabit the physical

frame? What is it that the Soul draws out from the bo-

dy when it casts cff this paitial physical robe which enve-

loped not it, but part of its members? What is it whose

issuing out gives this wiench, this swift struggle and pain

of parting, creates this sense of violent divorce? The an-

swer does not help us much. It is the subtle cr psychical

frame which is tied to the physical by the hcait-stiings,

by the cords of life-force, of nervous energy which have

been woven into every physical fibre. This the Lord of the

body draws out and the violent snapping or the rapid or

tardy loosening of the life-chords, the exit of the connect-

ing force constitutes the pain of death and its difficulty.

Let us then change the form of the question and ask

rather what it is that reflects and accepts the mutable per-

sonality, since the Self is immutable? We have in fact an

immutable Self, a real Person, lord of this ever changing

personality which, again, assumes ever-changing bodies,

but the real Self knows itself always as above the muta-

tion, watches and enjoys it, but is not involved in it.

Through what does it enjoy the changes and feel them to

be its own, even while knowing itself to be unaffected by

them? The mind and ego-sense-are only inferior instru-

ments; there must be some more essential form of itself

which the Real Man puts forth, puts in front of itself, as

it were, and at the back of the changings to support and

mirror them without being actually changed by them.

This more essential form is the mental being or mental

person which the Upanishads speak of as the mental lead-

er of the life and body, manomayah prdna-sharlra-neia. It

is that which maintains the ego-sense as a function in the

mind and enables us to have the firm conception of conti-

nuous identity in Time as opposed to the timeless identity

of the Self.
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call the individual soul is greater than its body and not
less, more subtle than it and therefore not confined by its
grossness. At death it does not leave its form, but casts it
oil’,so that a great departing Soul can say of this death in
vigorous phrase, "I have spat out the body."

What then is it that we feel to inhabit the physical
frame ? What is it that the Soul draws out from the ho.
dy when it casts (if thispartial physical robe which enve-

loped not it, but part of its members? What is it whose
issuing out gives thiswicnch, this swift struggle and pain
of parting, creates this sense of violent divorce? The an-

swer does not help us much. It is the subtle or psychical
frame which is tied to the physical by the heait—sti-ings,
by the cords of life-force, of nervous energy which have
been woven into every physical fibre. This the Lord of the
body draws out and the violent snapping or the rapid or

tardy loosening of the life-chords, the exit of the connect-
ing force constitutes thepain of death and its difficulty.

Let us then change the form of the question and ask
rather what it is that reflects and accepts the mutable per-
sonality,since the Self is immutable? We have in fact an

immutable Self. a real Person, lord of this ever changing
personality which, again, assumes ever-changing bodies,
but the real Self knows itself always as above the muta-
tion, watches and enjoys it, but is not involved in it.
Through what does it enjoy the changes and feel them to
be its own, even while knowing itself to be unaffected by
them ? The mind and ego-sense’ are only inferior instru-
ments; there must be some more essential form of itself
which the Real Man puts forth, puts in front of itself, as

it were, and at the back of the changings to support and
mirror them without being actually changed by them.
This more essential form is the mental being or mental
person which theUpanishads speak of as themental lead-
er of the life and body, rmmomayah prdna-sharira-neta. It
is that which maintains the ego-sense as a function in the
mind and enables us to have the firm conception of conti-
nuous identity in Time as opposed to the timeless identity
of the Self.
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The changing personality is not this mental person;

it is a composite of various stuff of Nature, a formation of

Prakriti and is not at all the Purusha. And it is a very

complex composite with many layers; there is a layer of

physical, a layer of nervous, a layer of mental, even a fi-

nal stratum of supramental personality; and within these

layers themselves there-are strata within each stratum. The

analysis of the successive couches of the earth is a simple

matter compared with the analysis of this wonderful crea-

tion we call the personality. The mental being in resum-

ing bodily life forms a new personality for its new terres-

trial existence; it takes material from thecommon matter-

stuff, life-stuff, mind-stuff of the physical world and during

earthly life it is constantly absorbing fresh material, thro-

wing out what is used up, changing its bodily, nervous

and mental tissues. But this is all surface work; behind is

the foundation of past experience held back from the phy-

sical memory so that the superficial consciousness may not

be troubled or interfered with by the conscious burden of

the past but may concentrate on the work immediately in

hand. Still that foundation of past experience is the bed-

rock of personality; and it is more than that. Itisour real

fund on which we can always draw even apart fiom our

present superficial commerce with our suiroundings. That

commerce adds to our gains, modifies the foundation for a

subsequent existence.

Moreover, all this is, again, on the surface. It is only

a small part of ourselves which lives and acts in the ener-

gies of our earthly existence. As behind the physical uni-

verse there are worlds of which curs is only a last lesult,

so also within us there are worlds of our self-existence

which throw out this external form of our being. The sub-

conscient, the super-conscient are oceans from which and

to which this river flows. Therefore to speak of ourselves

as a soul reincarnating is to give altogether too simple

an appearance to the miracle of our existence; it puts into

too ready and too gross a formula the magic o! the supreme

Magician. There is not a dt finite psychic entity getting

into a new case of flesh; there is a metempsychosis, a rein.
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The changing personality is not thismental person;
it is a composite of various stufi of Nature, a formation of
Prakriti and is not at all the Purusha. And it is a very
complex composite with many layers; there is a layer of
physical, a layer of nervous, a layer of mental. even a fi-
nal stratum of supramental personality; and within these
layers themselves therearestrata withineachstratum. The
analysis of the successive couches of theearth is a simple
matter compared with the analysis of this wonderful crea-

tion we call the personality. The mental being in resum-

ing bodily life forms a new personality for its new terres-
trial existence; it takes material from thecommon matter-

stufi, life-stufi,mi nd-stufi of the physicalworld and during
earthly life it is constantly absorbing fresh material, thro-
wing out what is used up, changing its bodily, nervous

and mental tissues. But this is all surface work; behind is
the foundation of past experience held back from the phy-
sical memory so that thesuperficial consciousness may not
be troubled or interfered with by the conscious burden of
the past but may concentrate on the work immediately in
hand. Still that foundation of past experience is the bed-
rock of personality; and it is more than that. It is our real
fund on which we can always draw even apart f iom our

present superficial commerce with our surroundings. That
commerce adds to our gains, modifies the foundation for a

subsequent existence.
Moreover, all this is, again, on the surface. It is only

a small part of ourselves which lives and acts in the ener-

gies of our earthlyexistence. As behind ‘the physical uni-
verse there are worlds of which ours is only a last result,
so also within us there are worlds of our self-existence
which throw out thisexternal form of our being. The sub-
conscient. the super-conscient are oceans from Which and
to which this river flows. Therefore to speak of ourselves
as a soul reincarnating is to give altogether too simple
an appearance to the miracleof our existence; it puts into
too ready and too gross a formula the magic of the supreme
Magician. There is not :1 dr finite psychic entity getting
into a new case of flesh; there is a metempsychosis, a rein.
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souling, a rebirth of new psychic personality as well as a

birth of a new body. And behind is the Person, the un-

changing entity, the Mister who manipulates this com-

plex material, the Ai titicer of this wondrous artifice.

This is the starting-point from which we h ive to pro-

ceed in considering the problem of rebirth. To view our-

selves as such and such a personality getting into a new

case of fleshiis to stumble about in tlie ignorance, to con-

firm the error of the material mind and the senses. The bo-

dy is a convenience, the personality is a constant formation

for whose development action and experience are the in-

struments; but the Sell by whose will and for whose delight

all this is, is other than the body; other than the action and

experience, other than the personality which they develop.

To ignore it is to ignore the whole secret of our being.
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souling, a rebirth of new psychic personality as well as a

birthof a new body. And behind is the Person, the un-

changing entity, the Master who manipulates this com-

plex material, theAitificer of this wondrous artifice.
This is the starting-point from which we h we to pro-

ceed in considering the problem of rebirth. To view our-

selves as such and such a personality getting into a new

case of fleshgis to stumble about in the ignorance, to con-

firm the error of the material mind and thesenses. The bo-
dy is a convenience,thepersonality is a constant formation
for whose development action and experience are the in-
struments; but theSelf by whose willand for whose delight
all this is, is other than the body; other than theactionand
experience, other than the personality which they develop.
To ignore it is to ignore the whole secret of our being.
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The Secret of the Veda

CHAPTER XIII

THE ANGIRAS RISH1S

Tht name Angiras occurs in the Veda in two diffe-

rent forms, Angira and Angiras, although the latter is the

more common; we have also the patronynic Angirasa ap-

plied more than once to the god Brihaspati. In later

times Angiras like Bhngu and other seers, was regarded

as one of the original snges, progcnilois of clans ot Ris-

his who vent by their names, the Angirasas, Atris, Bhar-

gavas. In the Veda also there are these families of Rishis,

the Atris, Bhrigus, Kanwasetc. In one of the hymns of the

Atris the discovery of Agni, the sacred fire, is attributed

to the Angiras Rishis, but in another to the Bhrigus.* Fre-

quently the seven original Angiras Rishis are described as

the human fathers, pitaro manushyah, who discovered the

Light, made the 3un to shine and ascended to the heaven

of the Truth. In some of the hymns of the tenth Manda-

te they aie associated as the Pitris or Manes with Yama,

a deity who only conies into prominence in the later Suk-

tas; they take their seats with the gods on the barhis, the

sacred grass, and have their share in the sacrifice.

If this were all, the explanation of the part taken by

the Angiras Rishis in the finding of the Cows, would be

simple and superficial enough; they would be the Ances-

tors, the founders of the Vedic religion, partially deified

* Very possibly tho Angiras Rishis are the fUmc-powers of Agni

»nd the Bhrigus tho solar powers of Surya,
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The Secret of the Veda

CHAPTER XIII
THE ANGIRAS RISHIS

The name Angiras occurs in the Veda in two diffe-
rent forms, Angira and Angiras, although the latter is the
more common; we have also the patronynic Angirasa ap-
plied more than once to the god Brihaspati. In later
times Angiras, like Bhrigu and other st-ers, was regarded
as one of the original sages, progenitors of clans of Ris-
his who went by their names, the Angirasas, Atris, l3har-
gavas. In the Veda also there are these familiesof Rishis,
theAtris, Bhrigus, Kanwas etc. In one of the hymns of the
Atris the discovery of Agni, the sacred fire, is attributed
to the Angiras Rishis, but in another to the Bhrigusf Fre-
quently the seven original Angiias Rishis are described as

the human fathers, [aitaro manushyrih, who dlSC()VLl'Ldthe
Light, made the sun to shine and asccndcd to the lnavcn
of the Truth. In some of the hymns of the tenth Manda-
la they are associated as the Pitris or Manes with Yama,
a deity who only comes into prominence in the later Suk-
tas; they take their seats with the gods on the barhis, the
sacred grass, and have their share in the sacrifice.

If this were all, the explanation of the part taken by
the Angiras Rishis in the finding of the Cows, would be
simple and superficial enough; they would be the Ances-
tors, the founders of the Vedic religion, partially deified

' Very possibly the Angiras Rishis are the flame-powers Of Agni
and the Bhrigus the solar power: oi Surya.
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by their descendants and continually associated with the

gods whether in the winning back of the Uawn and the

Sun out of the long Arctic night or inthe conquest of the

Light and the Truth. But this is not all, the Vedic myth

has profounder aspects. In the first place, the Angirases

are not merely the deified human fathers, they are also

brought before us as heavenly seers, sons of the gods, sons

of heaven and heroes or powe.s of the Asura,the mighty

Lord, divas putrdso asurasya virdh, an expression which,

their number being seven, reminds us strongly, though per-

haps only fortuitously, of the seven Angels of Ahura Maz-

da in the kindred Iranian mythology. Moreover there are

passages in which they seem to become purely symbolical,

powers and sons of Agni the oiiginal Angiras, iotres of

the symbolic L'ght and Flame, and even to coalesce into

a single seven-mouthed Angiras with his nine and his ten

rays of the Light, navagve angire da$agve saptdsye, on and

by whom the Dawn breaks out with all h r joy and opu-

lence. Arid yet all these three presentations seem to be of

the s.ime Angir.ises, their characteristics and their action

being otherwise identical.

Two entir. ly opposite explanations can be given of

the double character of these seers, divine and human.

They may have been oiiginally human sages deified by

their descendants and in the apotheosis given a divine

parentage and a divine function; or they may have been

originally demigods, powers of the Light and Flame, who

became humanised as the fathers of the race and the dis-

coverers of its wisdom. Both of these processes are recog-

nisable in early mythology. In the Greek legend, for in-

stance, Castor and Polydeuces and their sister Helen are

human beings, though children of Zeus, and only deified

after their death, but the probability is that originally all

three were gods,—Castor and Polydeuces, the twins, ri-

ders of the horse, saviours of sailors on the ocean being

almost certainly identical with the Vedic Acwins, the

Horsemen, as their name signifies, riders in the wonder-

ful chariot, twins also, saviours of Bhujyu from the ocean,

lerriers over the great waters, brothers of the Dawn, and
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by their descendants and continually associatedwith the
gods whether in the winning back of the Dawn and the
Sun out of the long Arctic night or in the conquest of the
Light and the Truth. But this is not all, the Vedic myth
has profounder aspects. In the first place, the Angirases
are not merely the deified human fathers, they are also
brought before us as heavenly seers, sons of the gods, sons

of heaven and heroes or powers of the Asura,the mighty
Lord, divas putrriso asurasya vinih, an expression which, ‘

their numberbeing seven, reminds us strongly,though per-
haps only fortuitously, of the seven Angels of Ahura Maz-
da in the kindred Iranian mythology. Moreover there are

passages in which they seem to become purely symbolical,
powers and sons of Agni the original Angiras, forces of
the symbolic Light and Flame, and even to coalesce into
a single seven-mouthedAngiras with his nine and his ten

rays of the Light, navagva angire dagagve saptdsye, on and
by whom the Dawn breaks out with all h-. 1- joy and opu-
lence. And yet all these three presentations seem to be of
the srme Angirases, their characteristicsand their action
being otherwise identical.

Two entir-.ly opposite explanations can be given of
the double character of these seers, divine and human.
They may have been originally human sages deified by
their descendants and in the apothcosis given a divine
parentage and a divine function; or they may have been
originally demigoals, powers of the Light and Flame, who
became humanised as the fathers of the race and the dis-
coverers of its wisdom. Both of these processes are recog-
nisable in early mythology. In the Greek legend, for in-
stance, Castor and Polydeuces and their sister Helen are

human beings, though children of Zeus, and only deified
alter their death, but the probability is that originally all
three were gods,—Castor and Polydeuces, the twins, ri-
ders of the horse, saviours of sailors on the ocean being
almost certainly identical with the Vedic Agwins, the
Horsemen, as their name signifies, riders in the wonder-
ful chariot, twins also, saviours of Bhujyu from the ocean,
ferriers over the great waters, brothers of the Dawn, and
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Helen very possibly the Dawn their sister or even identi-

cal with Sarama, the hound of heaven, who is, like Dak-

shina, a power, almost a figure of the Dawn. But in either

case there has been a farther development by which these

gods ordemi-gods have become invented with psychological

functions, perhaps by the same process which in the Greek

religion converted Athene, the Dawn, into the goddess of

knowledge and Apollo, the sun, into the divine singer and

seer, lord of the prophetic and poetic inspiration.

In the Veda it is possible that another tendency has

been at work,—the persistent and all-pervading habit of

symbolism dominant in the minds of these ancient Mys-

tics. Everything, their own names, the names of Kings

and sacrificers, the ordinary circumstances of their liv-

es were turned into symbols and covers for their secret

meaning. Just as they used the ambiguity of the word go,

which means both ray and cow, so as to make the concrete

figure of the cow, the chief form of their pastoral wealth, a

cover for its hidden sense of the inner light which was the

chief element in the spiritual wealth they coveted from

the gods, so also they would use their own names, Gotama

"most full of light", Gavisthira "the steadfast in light" to

hide a broad and general sense for their thought beneath

what seemed a personal claim or desire. Thus too they used

the experiences external and internal whether of themselves

or of other Rishis. If there is any truth in the old legend

of Cunahcepa bound as a victim on the altar of sacrifice,

it is yet quite certain, as we shall see, that in the Rigve-

da the occurrence or the legend is used-as a symbol of the

human soul bound by the triple cord of sin and released

from it by the divine power of Agni, Surya, Varuna. So

also Rishis like Kutsa, Kanwa, Ucanas Kavya have become

types and symbols of certain spiritual experiences and vic-

tories and placed in that capacity side by side with the

the gods. It is not surprising, then, that in this mystic

symbolism the seven Angiras Rishis should have become

divine powers and living forces of the spiritual life with-

out losing altogether their traditional or historic human

character. We will leave, however, these conjectures and
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Helen very possibly the Dawn their sister or even identi-
cal with Sarama, the hound of heaven, who is, like Dak-
shina, a power, almost a figure of the Dawn. But in either
case there has been a farther development by which these
gods or demi-gods have become invested with psychological
functions, perhaps by the same process which in the Greek
religion converted Athene, the Dawn, into the goddess of
knowledge and Apollo, the sun, into the divine singer and
seer, lord of the prophetic and poetic inspiration.

In the Veda it is possible that another tendency has
been at work,-the persistent and all-pervading habit of
symbolism dominant in the minds of these ancient Mys-
tics. Everything, their own names, the names of Kings
and sacrificers, the ordinary circumstances of their liv-
es were turned into symbols and covers for their secret

meaning. Just as they used the ambiguityof the word go,
which means both ray and cow, so as to make theconcrete

figure of thecow, the chief form of their pastoral wealth,a

cover for its hidden sense of the inner light which was the
chief element in the spiritual wealth they coveted from
the gods, so also they would use their own names, Gotama
“most full of light", Gavisthira “thesteadfast in light” to
hide a broad and general sense for their thought beneath
what seemed a personal claim or desire. Thus too theyused
theexperiencesexternal and internalwhetherof themselves
or of other Rishis. If there is any truth in theold legend
of Qunahcepa bound as a victim on the altar of sacrifice,
it is yet quite certain, as we shall see, that in the Rigve-
da the occurrence or the legend is used-as a symbol of the
human soul bound by the triple cord of sin and released
from it by the divine power of Agni, Surya, Varuna. So
also Rishis like Kutsa, Kanwa, Ueanas Kavya have become
types and symbols of certain spiritual experiencesand vic-
tories and placed in that capacity side by side with the
the gods. It is not surprising, then, that in thismystic
symbolism the seven Angiras Rishis should have become
divine powers and living forces of the spiritual life with-
out losing altogether their traditionalor historic human
character. We will leave, however, these conjectures and
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speculations aside and examine instead the part played by

these three elements or aspects ol their personality in the

figure of the cows and the recovery of the Sun and the

Dawn out of the darkness.

We note first that the word Angiras is used in the

Veda as an epithet, often in connection with the image

ui the Dawn and the Cows. Secondly, it occurs as a

name of Agni, while India is said to become Angiras and

Brihaspati is called Angiras and Angirasa, obviously not

as a mere decorative or mythologica appellation but with a

special significance and an allusion to the psychological

or other sense attached to the word. Even the Acwins

aie addressed collectively as Angiras. It is therefore

clear that the word Angiras is uied in the Veda not

merely as a name of a certain family of Rishis, but with

a distinct meaning inherent in the word. It is prob-

able also that even when used as a name it is still with a

clear recognition of the inherent meaning of the name; it

is probable even that names in the Veda are generally, if

not always, used with a certain stress on their significance,

especially the names of gods, sages and kings. The word

Indra is generally used as a name, yet we have such signi-

ficant glimpses of the Vedic method as the description 0/

Usha indratama angirastamd, 'most-India," " most Angi-

ras ", and of the Panis as anindrah, " not-Indra ", expres-

sions which evidently are meant to convey the possession or

absence of the qualities, powers or functionings represent-

ed by Indra and the Angiras. We have then to see what

may be this meaning and what light it sheds on the na-

ture or functions of the Angiras Rishis.

The word is akin to the name Agni; for n is derived

from a root ang which is only a nasalised form of ag, the

root of Agni. These roots seem to convey intrinsically the

sense of preeminent or forceful state, feeling, movement,

action, light *, and it is this last sense of a brilliant or burn-

• For slate we have agra, firs', lop and Greok agan, excessively;

for feeling, Greek agape, love, and possibly Sanskrit angana, a woman;

for movement and ftcl ion soveral words in Sanskrit and in Greek and

Latin
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speculations aside and examine instead thepart played by
these three elements or aspects of their personality in the
figure of the cows and the recovery of the Sun and the
Dawn out of the darkness.

We note first that the word Angiras is used in the
Veda as an epithet, often in connection with the image
of the Dawn and the Cows. Secondly, it ‘occurs as a

name of Agni, while India is said to become Angiras and
Brihaspati is called Angiras and Angirasa, obviously not
as a mere decorative or mythologicaappellation but with a

special significanceand an allusion to the psychological
or other sense attached to the word. Even the Acwins
are addressed collectively as Angiras. It is therefore
clear that the word Angiras is used in the Veda not

merely as a name of a certain familyof Rishis, but with
a distinct meaning inherent in the word. It is prob-
able also that even when used as a name it is still with a

clear recognition of the inherent meaning of the name; it
is probable even that names in the Veda are generally, if
not always, used with a certain stress on theirsignificance,
especially the names of gods, sages and kings. The word
Indra is generally used as a name, yet we have such signi-
ficant glimpses of the‘Vedic method as thedescription of
Usha indratamdangirastamd, ‘ most-Indra," “ most Angi-
ras ", and of the Panis as anindrdh,“ not-Indra ”, expres-
sions which evidentlyare meantto convey the possession or

absence of the qualities, powers or functionings represent-
ed by Indra and the Angiras. \Ve have then to see what
may be this meaning and what light it sheds on the na-

ture or functions of the Angiras Rishis.
The word is akin to the name Agni; for it is derived

from a root ang which is only a nasalised form of ag, the
root of Agni. These roots seem to convey intrinsically the
sense of preeminent or forceful state, feeling, movemt nt,
action, light *, and it is thislast sense of a brilliantor burn-

0 For state we have agva, firsa‘, top and Greek agan, excessively;
for fieeling, Greek agape. love, and possibly Sanskrit angana, a woman ;
for movement and ac‘: ion several words in Sanskrit and in Greek and
Latin.
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ing- light that gives us Agni, fire, angati, fire, angdra, a

burning coal and angiras, which must have meant flaming,

glowing. Both in the Veda and the tradition of the Brah-

manas the Angirasas are in their origin closely connected

with Agni. In the Brahmanas it is said that Agni is the

fire and the Angirases the burning coals, angdrd; but in

the Veda itself the indication seems rather to be that they

are the flames or lustns of Agni. In X. 62, a hymn to the

Angiras Rishis, it is said of them that they are sons of

Agni and have been born about him in different forms all

about heaven, and in the next clause it is added, speaking

of them collectively in the 'singular; navagvo nu dacagvo

angirastamah sachd deveshu manhate, nine-rayed, ten-rayed,

most "Angiias", this Angiras clan beco.nes together full of

plenty with or in the gods; aided by India they set free

the pen of cows and horses, they give to the sacrificer the

mystic eight-eared kine and thereby create in the gods

gravas, the divine hearing or inspiration of the Truth. It

is fairly evident that the Angiras Rishis a:e here the radi-

ant lustres of the divine Agni which are born in heaven,

therefore of the divine Flame and not of any physical fire;

they become equipped with the nine rays of the Light and

the ten, become most angiras, that is to say mest full of

the blazing radian e of Agni, the divine flame, and are

therefore able to release the imprisoned Light and Force

and create the supramental knowledge.

Even if this interpretation of the symbolism is not

accepted, yet that there is a symbolism must be admit-

ted. These Angirases are not human sacrificers, but sons

of Agni born in heaven, although their action is pre-

cisely that of the human Angirases, the fathers, pitaro

manushydh; they are born with different forms, virtipdsah,

and all this can only mean that they are vnrious forms of

the power of Agni. The question is of what Agni; the sa-

crificial flame, the element of fire generally or that other

sacred flame which is desc, ibed as " the priest with the

seer-will " or " who does the work of the seer, the true, the

rich in varied light of inspiration," agnir hotd kavikratuh

satyag chitra^ravastamah ? If it is the. clement of fire, then
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ing light that gives us Agni, fire, angati, fire, angdm, a

burning coal and angiras, which must have meant flaming,
glowing. Both in the Veda and the tradition of the Brah-
manas the Angirasas are in their origin closely connected
with Agni. In the Brahmanas it is said that Agni is the
fire and the Angirasrss the burning coals, angdrzi; but in
the Veda itself the indication seems rather to be that they
are the flamesor illSl’.l'(s of Agni. In X. 62, a hymn to the
Angiras Rishis, it is said of them that they are sons of
Agni and have been born about him in different forms all
about heaven, and in the next clause it is addud, speaking
of them collectively in the ‘singular; ncwagvo nu dacagvo
angirastamahsachd devashu manhate, nine-rayed, ten- rayed,
most “Angir-as",thisAngiras clan beco.nestogether full of
plenty with or in the gods; aided by Indra they set free
the pen of cows and horses, they give to thesacriflcer the
mystic eight-eared kine and thereby create in the gods
gravas, the divine hearing or inspiration of the Truth. It
is fairly evident that theAngiras Rishis are here the radi-
ant lustres of the divine Agni which are born in heaven,
therefore of the divine Flame and not of any physical fire;
they become equipped with the nine rays of the Light and
the ten, become most angiras, that is to say most full of
the blazing radian ‘e of Agni, the divine flame, and are

therefore able to release the imprisoned Light and Force
and create the supramental knowledge.

Even if this interpretation of the symbolism is not

accepted, yet that there is a symbolism must be admit-
tcd. These Angirascs are not human saicrificers, but sons

of Agni born in heaven, although their action is pre-
cisely that of the human Angirases, the fathers, pitaro
manushyrfh; they are born with different forms, viriifdsah,
and all this can only mean that they are various forms of
the power of Agni. The question is of what Agni; the sa-

crificial flame, the element of fire generally or thatother
sacred flame which is described as “ the priest with the
seer-will " or “ who does the work of the scar, the true, the
rich in varied light of inspiration," agnir hotai kavikratuh
satyag chitraqravastamah? If it is the element of fire, then
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the blazing lustre they represent roust be that of the Sun,

the fire of Agni radiating out as the solar rays and in asso-

ciation with Indra the sky creating the Dawn. There can

be no other physical interpretation consistent with the de-

tails and circumstances of the Angiras myth. But this ex-

planation does not at all account for the farther descrip-

tion of the Angiras Rishis as seers, as singers of the hymn,

powers of Brihaspati as well as of the Sun and Dawn.

There is another passage of the Veda (VI.6.3) in

which the identity of these divine Angirases with the flam-

ing lustres of Agni is clearly and unmistakably revealed.

"Wide everywhere, O pure-shining Agni, range driven by

the wind thy pure shining lustres (bhdmdsah); forcefully

overpowering the heavenly Nine-rayed ones (divyd nava-

gvdh) enjoy the woods * (vand vanante, significantly con-

veying the covert sense, "enjoying the objects of enjoy-

ment") breaking them up violently. O thou of the pure light,

they bright and pure assail t (or overcome) all the earth,

thy are thy horses galloping in all directions. Then thy

roaming shines widely vast directing their journey to

the higher hvel of the Various-coloured (the cow, Pricni,

mother of the Maruts.) Then doubly (in earth and heaven?)

thy tongue leaps forward like the lightning loosed of the

Bull that wars for the cows." Sayana tries to avoid the

obvious identification of the Rishis with the flames by

giving navagva the sense of "new-born rays", but obvious-

ly divyd navagvdh here and the sons of Agni (in X. 62) born

in heaven who are navagva are the same and cannot pos-

sibly be different; and the identification is confirmed, if

any confirmation were needed, by the statement that in this

ranging of Agni constituted by the action of the Navag-

was his tongue takes the appearance of the thunderbolt of

Indra, the Bull who wars for the cows, loosed from his hand

and leaping forward, undoubtedly to assail the powers of

darkness in the hill of heaven; for the march of Agni and

* The logs ol the sacrificial fire, according to Sayana.

t Shave the hair of- the earth, according to Sayana.
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the blazing lustre they represent must be thatof the Sun,
the tire of Agni radiatingout as the solar rays and in asso-
ciation with Indra the skycreating the Dawn. There can
be no other physical interpretationconsistent with thede-
tails and circumstances of the Angiras myth. But thisex-

planation does not at all account for the farther descrip-
tion of the Angiras Rishis as seers, as singers of the hymn,
powers of Brihaspati as well as of the Sun and Dawn.

There is another passage of the Veda (VI.6.3) in
which the identity of these divine Angirases with the flam-
ing lustres of Agni is clearly and unmistakably revealed.
" Wide everywhere, 0 pure-shining Agni, range driven by
the wind thy pure shining lustres (bhcimdsah) ; forcefully
overpowering the heavenly Nine-rayed ones (divyd nava-

gvdh) enjoy the woods * (vami vanante, significantlycon-

veying the covert sense, “enjoying the objects of enjoy-
ment") breaking themup violently.O thouof thepure light,
they bright and pure assail ’r (or overcome) all the earth,
thy are thy horses galloping in all directions. Then thy
roaming shines widely vast directing their journey to
the higher level of the Various-coloured(thecow, Pricni,
motherof the Maruts.) Then doubly (in earth and heaven?)
thytongue leaps forward like the lightning loosed of the
Bull that wars for the cows." Sayana tries to avoid the
obvious identification of the Rishis with the flames by
giving navagvathesense of “new-born rays”, but obvious-
lydivyd navagmih here and the sons of Agni (in X. 62) born
in heaven who are navagva are the same and cannot pos-
sibly be different; and the identification is confirmed. if
any confirmationwere needed, by thestatement thatin this
ranging of Agni constituted by the action of the Navag-
was his tongue takes the appearance of the thunderbolt of
Indra, the Bull who wars forthe cows, loosed from his hand
and leaping forward, undoubtedly to assail the powers of
darkness in the hill of heaven ; for themarch of Agni and

' The logs ol the sacrificialfire, according to Saynnu.
f Shave the hair of the earth, n.(-cording to Saymm.
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the Navagwas is here described as ascending the hill (sdnu

pr'igneh) after ranging over the earth.

We have evidently here a symbolism of the Flame

and the Light, the divine flames devouring the earth and

then becoming the lightning of heaven and the lustre of

the solar Powers; for Agni in the Veda is the light of the

sun and the lightning as well as the flame found in the

waters and shining on the earth. The Angiras Rishis

being powers of Agni shace this manifold function. The

divine flame kindled by the sacrifice supplies also to Indra

the material of the lightning, the weapon, the heavenly

stone, svarya agmd, by which he destroys the powers of

darkness and wins the cows, the solar illuminations.

Agni, the father of the Angirases, is not only the fount

and origin of these divine flame--, he is also described in

the Veda as himself the first, that is to say the supreme

and original Angiras, prathamo angirdh. What do the

Vedic poets wish us to understand by this description? We

can best understand by a glance at some of the passages in

which this epithet is applied to the bright and flaming

deity. In the first place it is twice associated with another

fixed epithet of Agni, theSonof Force or of Energy, sahasah

silnuh drjo napiit. Thus in VIII.60.2. he is addressed " O

Angiras, Son of Force," sahasah suno angirah, and in VIII.

84.4. " O Agni Angiras, Son of Energ)'," agne angirailrjo

napdt. And in V. 11.6. it is said "Thee, O Agni, the

Angirases found established in the secret place (guha hitam)

lying in wood and wood (vane vane)" or, if we accept the

indication of a covert sense we have already noted in the

phrase vand vananti, "in each object of enjoyment. So

art thou born by being pressed (mathyamdno,) a mighty

force; thee they call the Son of Force, O Angiras, sajd-

yase saho mahat twdm dhuh sahasas putram angirah." It is

hardly doubtful, then, that this idea of force is an essential

element in the Vedic conception of the Angiras and it is,

as we have seen, part of the meaning of the word. Force in

status, action, movement, light, feeling is the inherent qua-

lity of the roots ag and ang from which we have agni and

angirah. Force but also, in these words, Light. Agni, the
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the Navagwas is here described as ascending thehill (sdom
pfifneh) after ranging over the earth.

We have evidently here a symbolism of the Flame
and the Light, the divine flames devouring the earth and
then becoming the lightning of heaven and the lustre of
the solar Powers ; for Agni in the Veda is the light of the
sun and the lightning as well as the flame found in the
waters and shining on the earth. The Angiras Rishis
being powers of Agni shaze this manifold function. The
divine flame kindled by the sacrificesupplies also to Indra
the material of the lightning, theweapon, the heavenly
stone, svarya agmd, by which he destroys the powers of
darkness and wins the cows, the solar illuminations.

Agni, the fatherof theAngirases, is not onlythe fount
and origin of these divine flame=, he is also described in
the Veda as himself the first, that is to say the supreme
and original Angiras, prathamo angirdh. What do the
Vedic poets wish us to understand by thisdescription i’ We
can best understandby a glance at some of the passages in
which thisepithet is applied to the bright and flaming
deity. In the first place it is twice associated with another
fixedepithetof Agni, theSonof Force or of Energy,sahasah
sdnuh drjo napdt. Thus in VIIl.60.2. he is addressed “ O
Angiras, Son of Force," sahasahsfino angirah, and in VIII.
84.4. “ O Agni Angiras, Son of Energy." agne angiradrjo
napdt. And in V. 11.6. it is said “ Thee, O Agni, the
Angirases found established in thesecret place(guha hitam)
lying in wood and wood (vane vane) " or, if we accept the
indication of a covert sense we have already noted in the
phrase vand variants‘, "in each object of enjoyment. So
art thou born by being pressed (mathyamdnm)a mighty
force; thee theycall the Son of Force, 0 Angiras, saj¢'i-
yau saho mahat tuuim dhuh sahasas putram angirah." It is
hardly doubtful, then,thatthisideaof force is an essential
element in the Vedic conception of the Angiras and it is,
as we have seen, part of themeaning of the word. Force in
status, action, movement, light, feeling is the inherent qua-
lity of the roots ag and ang from which we have agni and
angirah. Force but also, in these words, Light. Agni, the
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sacred flame, is the burning force of Light; the Angirases

also are burning powers of the Light.

But of what light? physical or figurative? We must

not imagine that the Vedic poets were crude and savage in-

tellects incapable of the obvious figure, common to all lan-

guages, which makes the physical light a figure of the

mental and spiritual, of knowledge, of an inner illumina-

tion. The Veda speaks expressly of " luminous sages,"

dyumato viprdh and the word sdri, a seer, is associated

with Surya, the sun, by etymology and must originally

have meant luminous. In 1.31.1 it is said of this god of

the Flame, "Thou, O Agni, wast the first Angiras, the

seer and auspicious friend, a god, of the gods; in the law

of thy workingthe Marutswith their shining spears were

born, seers who do the work by the knowledge." Clearly,

then, in the conception of Agni Angiras there are two

ideas, knowledge and action; the luminous Agni and the

luminous Maruts are by their light seers of the knowledge,

t'ishi, kavi; and by the light of knowledge the forceful

Maruts do the work because they are born or manifested

in the characteristic working (vrata) of Agni. For Agni

himself has been described to us as having the seer-will,

kavikratuh, the force of action which works according to

the inspired or supramental knowledge (gravas), for it is

that knowledge and not intellectuality which is meant by

the word kavi. What then is this great foice , Agni Angi-

ras, saho mahat, but the flaming force of the divine con-

sciousness with its two twin qualities of Light and Power

working in perfect harmony,—even as the Maruts are de-

cribed, kavayo vidmand apasah, seers working by the know-

ledge? We have had reason to conclude that Usha is the

divine Dawn and not merely the physical, that her cows

or rays of the Dawn and the Sun are the illuminations of

the dawning divine consciousness and that therefore the

Sunistbellluminer in the sense of the Lord of Knowledge

and that Swar, the solar world beyond heaven and earth, is

the world of the divine Truth and Bliss, in a word, that

Light in the Veda is the symbol of knowledge, of the illu-

mination of the divine Tiuth. We now begin to have
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sacred flame, is the burning force of Light; the Angirases
also are burning powers of the Light.

But of what light ? physical or figurative? We must
not imaginethatthe Vedic poets were crude and savage in-
tellects incapable of the obvious figure, common to all lan-

guages, which makes the physical light a figure of the
mental and spiritual, of knowledge, of an inner illumina-
tion. The Veda speaks expressly of “ luminous sages,"
dyumato viprdh and the word sdri, a seer, is associated
vsith Surya, the sun,-by etymology and must originally
have meant luminous. In 1.31.1 it is said of this god of
the Flame, “ Thou, O Agni, wast the first Angiras, the
seer and auspicious friend, a god, of the gods; in the law
of thyworkingthe Maruts with their shining spears were

born, seers who do the work by the knowledge." Clearly,
then, in the conception of Agni Angiras there are two

ideas, knowledge and action ; the luminous Agni and the
luminous Maruts are by their light seers of the knowledge,
Risks’, kavi ; and by the light of knowledge the forceful
Maruts do the work becausethey are born or manifested
in the characteristic working (vrata) of Agni. For Agni
himself has been described to us as having the seer-will,
kavikratuh, the force of action which works according to

the inspired or supramental knowledge (gravas) , for it is

that knowledge and not intellectuality which is meant by
the word kavi. What then is this great force

, Agni Angi-
ras, saho mahat, but the flaming force of the divine con-

sciousness with its two twin qualities of Light and Power

working in perfect harmony,—evenas the Maruts are de-
cribed, kavayovidmand apasah, seers working by theknow-

ledge? We have had reason to conclude that Usha is the
divine Dawn and not merely the physical, that her cows

or rays of the Dawn and the Sun are the illuminationsof
the dawning divine consciousness and that therefore the
Sun is theIlluminerin the sense of theLord of Knowledge
and thatSwar, the solarworld beyondheaven and earth, is
the world of the divine Truthand Bliss, in a word, that

Light in the Veda is the symbol of knowledge, of the illu-
mination of the divine Truth. We now begin to have
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reason for concluding that the. Flame, which is only an-

other aspect of Light, is the Vedic symbol for the Force

of the divine consciousness, of the supramental Truth.

In another passage, VI.11.3. we have mention of the

"seer most illumined of the Angirases," vepistho angira-

sum viprah, wheie the reference is not at all clear. Saya-

na, ignoring the collocation vepistho viprah which at once

fixes the senseof vepistha as equivalent to most vipra, most

a seer , most illumined, supposes that Bharadwaja, the

tradional Rishi of the hymn, is here praising himself as

the " greatest praiser " of the gods; but this is a doubtful

suggestion. Here it is Agni who is the hota, the priest; it is

he who is sacrificing to the gods, to his own embodiment,

tanvam tav'a svdtn, to the Maruts, Mitra, Varuna, Heaven

and Earth." For in thee " says the hymn "the thought even

though full of riches desires still the gods, the (divine)

births, for the singer of the hymn that he may sacrifice to

them, when the sage, the most luminous of the Angirases,

utters the rhythm of sweetness in the sacrifice." It would

almost seem that Agni himself is the sage , the most

luminous of the Angirases. On the other hand, the des-

cription seems to be more appropriate to Brihaspati.

For Brihaspati is also an Angirasa and one who be-

comes the Angiras. He is, as we have seen, closely associ-

ated with the Angiras Rishis in the winning of the lumi-

nous cattle and he is so associated as Brahmanaspati, as

the Master of the sacred or inspired word (brahma); for

by his cry Vala is split to pieces and the cows answer low-

ing with desire to his call. As powers of Agni these Rishis

are like him kavikratu ; they possess the divine Light,

they act by it with the divine force; they are not only

Rishis, but heroes of the Vedic war, divas putrdso asurasya

virdh (III.53.7.) sons of heaven, heroes of the Mighty

Lord,they are, as described in VI.75.9, "the Fathers who

dwell in the sweetness (the world of bliss), who establish

the wide birth, moving in the difficult places, posses-

sed of force, profound, * with their bright host and their

• Cl. the description in V. 62 of Ibc Angirases us sons of Agni, dif-

ferent in form, but all profound in knowledge, gambhiravepatah.
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reason for concluding that the. Flame,which is only an-

other aspect of Light, is the Vedic symbol for the Force
of the divine consciousness, of the supramental Truth.

In another passage, VI.11.3. We have mention of the
" seer most illuminedof the Angirases, ” vepistho angin-
sém viprah, where the reference is not at all clear. Saya-
na, ignoring the collocation 1.-epistho vipruh which at once

fixes the sense-of vepistha as equivalent to most vipra, most
a seer , most illumined, supposes that Bharadwaja, the
tradional Rishi of the hymn, is here praising himself as

the “ greatest praiser ” of the gods; but this is a doubtful
suggestion. Here it is Agni who is the hota,thepriest; it is
he who is sacrificing to the gods, to his own embodiment,
tarwam tav‘a swim, to the Maruts, Mitra, Varuna, Heaven
and Earth.“For in thee " says the hymn “thethoughteven

though full of riches desires still the gods, the (divine)
births, for the singer of the hymn that he may sacrificeto
them, when the sage, the most luminous of the Angirases.
utters the rhythm of sweetness in the sacrifice." It would
almost seem that Agni himself is the sage , the most
luminous of the Angirases. On the other hand, the des-
cription seems to be more appropriate to Brihaspati.

For Brihaspati is also an Angirasa and one who be-
comes the Angiras. He is, as we have seen, closely associ-
ated with the Angiras Rishis in the winning of the lumi-
nous cattle and he is so associated as Brahmanaspati,as

the Master of the sacred or inspired word (brahma); for
by his cry Vala is split to pieces and thecows answer low-
ing with desire to his call. As powers of "Agni these Rishis
are like him kavikratu 5 they possess the divine Light,
they act by it with the divine force; theyare not only
Rishis, but heroes of theVedic war, divas putrdso asurasya-
virdh (III.53.7.) sons of heaven, heroes of the Mighty
Lord,they are, as described in VI.75.9,“the Fatherswho
dwell in the sweetness (theworld of bliss), who establish
the wide birth, moving in the diflicult places, posses-
sed of force, profound, * with their bright host and their
 

0 cf, the description in V. 62 of the Angirusesus sons of Agni, dif-
ggmic in form, but all profound in knowledge, gambhtravopasah.
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strength of arrows, invincible, heroes in their being, wide

overcomers of the banded foes": but also, they are, as the

next verse describes them, brdhmandsah pitarah somydsah,

that is, they have the divine word and the inspired know-

ledge it carries with it. * This divine word is the satya

mantra, it is the thought by whose truth the Angirases

bring the Dawn to birth and make the lost Sun to rise in

the heavens. This word is also called the arka, a vocable

which means both hymn and light and is sometimes used

of the sun. It is therefore the word of illumination, the

word which expresses the truth of which the Sun is the

lord, and its emergence from the secret seat of the Truth

is associated with the outpouring by the Sun of its herded

radiances; so we read in VII.36.ij " Let the Word come

forward from the seat of the Tiuth ; the Sun has released

wide by its rays the cows," pra brahmaitu sadandd r'itasya,

vi ragmibhih sasrije suryo gdh. It has to be won possession

of like the Sun itself and the gods have to give their aid for

that possession (arkasya sdtau) as well as for the possession

of the Sun ( suryasya sdtau) and of Swar (svarshdtau.)

The Angiras, therefore, is not only an Agni-power,

he is also a Brihaspati-power. Brihaspati is called more

than once the Angirasa, as in VI.73.1. yo adribhit prath-

amajd r'itdva br'ihaspatir dngirasohavishmdn, "Brihaspati,

breaker of the hill (the cave of the Panis), the first-born

who has the Truth, the Angirasa, he of the oblation." And

in X. 43.7 we have a still more significant description of

Brihaspati as the Angirasa; pra saptagum r'itadhitim s«-

medhdm br'ihaspalim tnatir acchd jigdti ya dngiraso namasd

upasadyah. "The thought goes towards Brihaspati the se-

ven-rayed, the truth-thinking, the perfect intelligence, who

is the Angirasa, to be approached with obeisance." In II.

23. 18, also, Brihaspati is addressed as Angiras in connec-

tion with the release of the cows and the release of the

* This seems to be the sense of the word Brahmana in the Veda.

It certainly does not, moan Brahmans by caste or priests by profes-

sion 1 the Fathers hero are warriors as well as sages. Tho four

castos are only mentioned in tho Rig Vuda once, in that profound but

lui-o composition, the Purushasuktu.
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strength of arrows, invincible, heroes in theirbeing,wide
overcomers of thebanded foes ”: but also, they are, as the
next verse describes them, brdhmandsah pitarah somydsah,
that is, theyhave the divine word and the inspired know-
ledge it carries with it. "‘ This divine word is the satya
mantra, it is the thought by whose truth the Angirases
bring the Dawn to birthand make the lost Sun to rise in
the heavens. This word is also called the arka, a vocable
which means botlfhymn and light and is sometimesused
of the sun. It is therefore the word of illumination, the
word which expresses the truth of which the Sun is the
lord, and its emergence from the secret seat of the Truth
is associated with theoutpouring by the Sun of its herded
radiances ; so we read in VII.36.x, “ Let the Word come

forward from the seat of the Truth; the Sun has released
wide by its rays the cows,” pm brahmaitusadamid fitasya.
vi ragmibhihsasrije sdryo gdh. It has to be won possession
of like the Sun itself and thegods have to give theiraid for
that possession (arkasyasdtau) as well as for the possession
of the Sun ( suryasya szitau) and of Swar (svarshdtata)

The Angiras, therefore, is not only an Agni-power,
he is also a Brihaspati-power. Brihaspati is called more

than once the Angirasa, as in VI.73.l . yo adribhit frat};-
amajd fitdva bfihaspatir fingirasohavishmdn, “Brihaspati,
breaker of the hill (thecave of the Panis ), the first-born
who has theTruth, theAngirasa, he of theoblation.” And
in X. 43.7 we have a still more significant description of
Brihaspati as the Angirasa ; pra saptagum fitadhitimsu-

medhdmbfihaspatimmatir acchd jigdliya dgsgiraso namasd
upasadyah. “ The thought goes towards Brihaspati the se-

ven-rayed. the truth-thinking,theperfect intelligence, who
is the Angirasa, to be approached with obeisance.” In II.
23. 18, also, Brihaspati is addressed as Angiras in connec-

tion with the release of the cows and the release of the

' This seems to be the sense of the word Brahmana in theVeda.
It certainly does not mean Brahmans by caste or priests h profes-
sion ; the Fathers here are warriors as well as sages. ho four
castes are only mentioned in the Rig Veda once, in thatprofound but
late composition, the Purushasuktu.
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waters ; " For the glory of thee the hill parted asunder

when thou didst release upward the pen of the cows ; with

Indra for ally thou didst force out, O Bribaspati, the flocd

of the waters which was environed by the darkness." We

may note in passing how closely the release of the waters,

which is the subject of the Vritra legend, is associated

with the release of the cows which is the subject of the

legend of the Angiras Rishis and the Panis and that both

Vritra and the Panis are powers of the darkness. The cows

are the light of the Truth, the true illumining sun, satyam

tad ... surym; the waters released from the environing

darkness of Vritra are called sometimes the streams of the

Truth, r'itasya dhdrah and sometimes svarvatir apah, the

waters of Swar, the luminous solar world.

We see then that the Angiras is in the first place a

power of Agni the seer-will; he is the seer who works by

the light, by the knowledge; he is a flame of the puissance

of Agni, the great force that is born into the world to be

the priest of the sacrifice and the leader of the journey, the

puissance which the gods are said by Vamadeva (IV.l)

to establish here as the Immortal in mortals, the energy

that does the great work (arati). In the second place, he is

a power or at least has the power of Brihaspati, the truth-

thinking and seven-rayed, whose seven rays of the light

hold that truth which he thinks ( r'itadhitim ) and whose

seven mouths repeat the word that expresses the truth, the

god of whom it is said (IV.50. 4), "Brihaspati coming

first to birth out of the great Light in the highest heaven,

born in many forms, seven-mouthed,seven-rayed (saptdsyah

saptarashmih), by his cry dispelled the darkness; he by his

host with the Rik and the Stubh (the hymn of illumination

and the rhythm that affirms the gods) broke Vala by his

cry." It cannot be doubted that by this host or troop of

Brihaspati (sushtubkd ri'kvatd gan'ena) are meant the An-

girasa Rishis who by the true mantra help in the great

victory.

Indra is also described as becoming an Angiras or as

becoming possessed of the Angiras quality. " May he be-

come most Angiras with the Angirasas, being the Bull with
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waters; “ For the glory of thee the hill parted asunder
when thou didst release upward thepen of thecows; with
Indra for ally thou didst force out, 0 Brihaspati,the flocd
of the waters which was environed by the darkness." We
may note in passing how closely the release of the waters,
‘which is the subject of the Vritra legend, is associated
with the release of the cows which is the subject of the
legend of the Angiras Rishis and the Panis and thatboth
Vritra and thePanis are powers of the darkness.The cows

are the light of the Truth,the true illuminingsun. satyam
tad surym; the waters released from the environing
darknessof Vritra are called sometimes the streams of the
Truth,r'itasya dhzirah and sometimes svarvatir apah, the
waters of Swar, the luminous solar world.

We see then that the Angiras is in the first place a

power of Agni the seer-will; he is the seer who works by
the light, by the knowledge; he is a flame of thepuissance
of Agni, the great force that is.born into theworld to be
thepriest of thesacrificeand theleader of the journey,the
puissance which the gods are said by Vamadeva (IV.l)
to establish here as the Immortal in mortals, the energy
thatdoes thegreat work (arati ). In the second place,he is
a power or at least has the power of Brihaspati, the truth-
thinkingand seven-rayed , whose seven rays of the light
hold that truth which he thinks(r’itadhitim)and whose
seven mouths repeat the word that expresses the truth,the
god of whom it is said (IV.50. 4), “ Brihaspati coming
first to birth out of the great Light in the highest heaven,
born in many forms, seven-mouthed,seven-rayed (saptdsyah
saptarashmih), by his cry dispelled the darkness; he by his
host withtheRik and theStubh ( thehymn of illumination
and the rhythm that affirms the gods) broke Vala by his
cry. ” It cannot be doubted thatby this host or troop of
Brihaspati (sushfubhd n"Izvatd gan’ena) are meant the An-
girasa Rishis who by the true mantra help in the great
victory.

Indra is also described as becoming an Angiras or as

becoming possessed of the Angiras quality. " May he be-
come most Angiraswith theAngrrasas.beingtheBullwith
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bulls (the bull is the male power or Purusha, n'ri, with re-

gard to the Rays and the Waters who are the cows, gdvah,

dhenavah), the Friend with friends, the possessor of the Rik

with thosewho have the Rik (r'igmibhir r'igmi), with those

who make the journey (gdtubhih, the souls that advance

on the path towards the Vast and True) the greatest; may

Indra become associated with the Maruts (marutvan) for our

thriving" The epithets here (I. 100. 4) are all the proper

epithets of the Angiras Rishis and Indra is supposed to

take upon himself the qualities or relations that constitute

Angirashood. So in III. 31-7" Most illumined in knowledge

(vipratamah, auswering to the vepistho angirasdm viprah of

VII.11.3), becoming a friend (sakhiyan, the Angi-asas are

friends or comrades in the great battle ) he went (agach-

chad, upon the path, cf, gdtubhih, discovered by Sarama );

the hill sped forth its pregnant contents (garbham) for

the doer of the good work; strong in manhood with the

young (maryo yuvabhih, the youth also giving the idea of

unaging, undecaying force) he sought fullness of riches and

won possession (sasdna makhasyan); so at once, chanting

the hymn (archan ), he became an Angiras." This Indra

who assumes all the qualities of the Angiras is, we must

remember, the Lord of Swar, the wide world of the Sun or

the Truth, and descends to us with his two shining horses,

hari, which are called in one passage sdryasya ketu, the sun's

two powers of perception or of vision in knowledge, in or-

der to war with the sons of darkness and aid the great

journey. If we have been right in all that we have conclu-

ded with regard to the esoteric sense of the Veda, Indra

must be the Power (indra, the Puissant, * the powerful lord)

of the divine Mind born in man and there increasing by

the Word and the Soma to his full divinity. This growth

continues by the winning and growth of the Light, till In-

dra reveals himself fully as the lord of all the luminous

herds which he sees by the " eye of the sun", the divine

Mind master of all the illuminations of knowledge.

• But also perhaps "shining," cf indu, the moon; ina, glorions.

the *nn; in&h, to kindle.
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bulls (thebull is the male power or Purusha, n’n°,with re-

gard to the Rays and the Waters who are the cows, grivah,
dhanavah), theFriendwith friends, thepossessor of theRik
with thosewhohave theRik (figmibhirfigmi),withthose
who make the journey (gdtubhih, thesouls that advance
on the path towards the Vast and True) thegreatest; may
Indra becomeassociatedwiththeMaruts (marutvan) for our

thriving” The epithets here (I. 100. 4) are all the proper
epithets of the Angiras Rishis and Indra is supposed to
take upon himself the qualities or relations thatconstitute
Angirashood. So in III. 31-7 “ Most illuminedin knowledge
(vipratamah,answering to the vapisthoangirasdm vipmh of
VII.l1.3), becoming a friend (sakhiyan, the Angirasas are

friends or comrades in the great battle ) he went (agach-
chad, upon thepath, cf, gdtubhih, discoveredby Sarama );
the hill sped forth its pregnant contents (garbham) for
the doer of the good work; strong in manhood with the
young (maryo yuvabhih, the youth also giving the idea of
unaging,undecaying force ) he sought fullness of riches and
won possession (sasdna makhasyan); so at once, chanting
the hymn (archau ), he became an Angiras.” This Indra
who assumes all the qualities of the Angiras is, we must
remember,the Lord of Swat, the wide world of the Sun or

the Truth,and descends to us with his two shining horses,
hari,which are called in one passagesdryasyama, thesun’s
two powers of perception or of vision in knowledge, in or-

der’ to war with the sons of darknes and aid the great
journey. If we have beenright in all thatwe have conclu-
ded with regard to the esoteric sense of the Veda, Indra
must be the Power (indra, thePuissant, * thepowerful lord)
of the divine Mind born in man and there increasing by
the Word and the Soma to his full divinity. This growth
continues by the winning and growthof theLight, tillIn-
dra reveals himself fully as the lord of all the luminous
herds which he sees by the “ eye of the sun", the divine
Mind master of all the illurninationsof knowledge.

' But also perhaps “shining," cf indu, the 11100113 50“: 810750“.
thesun 3 indlr. to kindle.
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Indra in becoming the Angiras, becomes Marutwan,

possessed of or companioned by the Maruts, and these

Maruts, luminous and violent gods of the storm and the

lightning, uniting in themselves the vehement power of

Vayu, the Wind, the Breath, the Lord of Life and the

force of Agni, the Seer-Will, are therefore seers who do

the work by the knowledge, kavayo vidmand apasah, as well

as battling forces who by the power of the heavenly Breath

and the heavenly lightning overthrow the established

things, the artificial obstructions, kritrimdni rodhdnsi, in

which the sons of Darkness have entrenched themselves,

and aid Indra to overcome Vritra and the Dasyus. They

seem to be in the esoteric Veda the Life-Powers that sup-

port by their nervous or vital energies the action of the

thought in the attempt of the mortal consciousness to

grow or expand itself into the immortality of the Truth

and Bliss. Ii any case, they also are described in VI.

49.11 as acting with the qualities of the Angiras (angira-

svdt,)" O young and seers and powers of the sacrifice,

Maruts, come uttering the word to the high place (or desir-

able plane of earth or the hill, adhi sanupr'igneh, which is

probably the sense of varasydm) , powers increasing, right-

ly moving (on the path, gdtu) like the Angiras, * give joy

even to that which is not illumined (achitram, that

which has not received the varied light of the dawn, the

night of our ordinary darkness)." We see here the same

characteristics of the Angiras action, the eternal youth

and force of Agni (agne yavistha), the possession and utter-

ance of the Word, the seer-hood, the doing of the work

of sacrifice, the right movement on the great path which

leads as we shall see to the world of the Truth, to the vast

and luminous bliss. The Maruts are even said to be (X. 78)

as it were " Angirases with their Sama hymns, they who

take all forms," vigvardpd angiraso na sdmabhih.

* It ia to be noted that Sayana here hazards the idea that Angi-

ras means the moving rays (from ang to move) or the Angirasa

Rishis. If the great scholar had been able to pursue with greater cou-

rage his ideas to their logical conclusion, he wonld have anticipated

the modern theory in its most essential point".
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Indra in becoming the Angiras, becomes Marutwan,
possessed of or cornpanioned by the Maruts, and these
Maruts, luminous and violent gods of the storm and the
lightning, uniting in themselves the vehement power of
Vayu, the Wind, the Breath, the Lord of Life and the
force of Agni, the Seer-Will, are therefore seers who do
thework by the knowledge, kavayo vidmandapasah, as well
as battling forces who by the power of theheavenly Breath
and the heavenly lightning overthrow the established
things, the artificial obstructions, kritrimtini rodhdusi. in
which the sons of Darknesshave entrenched themselves,
and aid Indra to overcome Vritra and the Dasyus. They
seem to be in the esoteric Veda the Life-Powers thatsup-
port by their nervous or vital energies the action of the
thought in the attempt of the mortal consciousness to
grow or expand itself into the immortality of the Truth
and Bliss. 1.1 any case, they also are described in VI.
49.11 as acting with the qualities of the Angiras (ang:'ra-
wait.) “ 0 young and seers and powers of the sacrifice,
Maruts, come uttering theword to the high place (or desir-
able plane of earth or the hill, adhisanu pr‘:';n:h,which is
probably the sense of varasydm) , powers increasing, right-
ly moving (on the path,gdtu) like theAngiras, * give joy
even to that which is not illumined (achitram, that
which has not received the varied light of the dawn, the
night of our ordinary darkness).” We see here the same
characteristics of the Angiras action, the eternal youth
and force of Agni (agneyavistha),the possession and utter-
ance of the Word, the seer-hood, the doing of the work
of sacrifice, the right movement on the great pathwhich
leads as we shall see to the world of theTruth,to thevast
and luminous bliss. The Maruts are even said to be (X. 78)
as it were “ Angirases with their Sama hymns, theywho
take all forms," vigvardpd angiraso na sdmabhih.

‘ It is to be noted that Snyana here hazards the idea thatAngi-
ras means the moving rays (from any to move) or the Angirasa
Rishis. If the great scholar had been able to pursue withgreater con-

rage his ideas to their logical conclusion, he would have anticipated
the modern theory in its most essential poinu.
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THE SECRET OF THE VEDA Hi

All this action and movement aie made possible by

the coming of Usha, the Dawn. Usha also is described as

angirastamd and in addition as indratamd. The powtr of

Agni, the Angiras power, manifests itself also in the light-

ning of Indra and in the rays of the Dawn. Two passages

may be cited which throw light on this aspect of the An-

giras force. The first is VII. 79.3." The Dawns make their

rays to shine out in the extremities of heaven, they labour

like men who are set to a work. Thy rays set fleeing the

darkness, they extend the Light as if the sun were extend-

ing its two arms. Usha has become (or, come into being)

most full of Indra power (indratamd), opulent in riches

and Has given birth to the inspirations of knowledge for

our happy going (or for good and bliss,) the goddess,

daughter of Heaven, most full of Angirashood (angiras-

tamd), orders her riches for the doer of good works." The

riches in which Usha is opulent cannot be anything else

than the riches of the Light and the Power of the Truth;

full of Indra power, the power of the divine illumined

mind, she gives the inspirations of that mind (cravdnsi)

which lead us towards the Bliss, and by the flaming radi-

ant Angiras-power in her she bestows and arranges her

treasures for those who do aright the great work and thus

move rightly on the path, itthd nakshanto angirasvat.

The second passage is in VII.75. "Dawn, heaven born,

has opened up (the veil of darkness) by the Truth and she

comes making manifest the vastness (mahimdnam) ,she has

drawn away the veil of harms and of darkness (druhas

iamah) and all that is unloved; most full of Angiras-hood

she manifests the paths (of the great journey.) Todiy, O

Dawn, awake for us for the journey to the vast bliss (make

suvitdya), extend (thy riches) for a vast state of enjoyment,

confirm in us a wealth of varied brightness (chitram) full of

inspired knowledge (gravasyum), in us mortals O human

and divine. These are the lustres of the visible Dawn which

have come varied-bright (chitrah) and immortal; bringing

to birth the divine workings they diffuse themselves, fill-

ing those of the mid-region," janayanto daivyani vratdni,

dpr'inanto antarikshd vyasthuh. Again we have the Angiras

power associated with the journey, the revelation of its
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All this action and movement are made possible by
the coming of Usha, the Dawn. Usha also is described as

angirastamd and in addition as indratamd. The power of
Agni,theAngiras power, manifests itself also in the light-
ning of Indra and in the rays of_ the Dawn. Two passages
may be cited which throw light on this aspect of the An-
giras force. The first is VII. 79.3.“ The Dawns make their
rays to shine out in the extremities of heaven, they labour
like men who are set to a work. Thy rays set fleeing the
darkness, they extend the Light as if the sun were extend-
ing its two arms. Usha has become (or, come into being)
most full of Indra power (indmtamd), opulent in riches
and has given birth to the inspirations of knowledge for
our happy going (or for good and bliss,) the goddess,
daughter of Heaven, most full of Angirashood (angiras-
tamd). orders her riches for the doer of good works." The
riches in which Usha is opulent cannot be anything else
than the riches of the Light and thePower of the Truth;
full of Indra power, the power of the divine illumined
mind, she gives the inspirations of that mind (cravdnsi)
which lead us towards the Bliss, and by the flaming radi-
ant Angiras-power in her she bestows and arranges her
treasures for those who do aright the great work and thus
move rightly on the path, itthd nakshanto angirasvat.

The second passage is in VII .75. “Dawn, heaven born,
has opened up (the veil of darkness) by the Truthand_she
comes making manifest the vastness (mahimdnam),she has
drawn away the veil of harms and of darkness (druhas
tamah) and all that is unloved ; most full of Angiras-hood
she manifests the paths (of the great journey.) Today,0
Dawn, awake for us for the journey to the vast. bliss (mahe
suvitdya), extend (thyriches) for a vast state of enjoyment,
confirm in us a wealth of varied brightness (chitram) full of
inspired knowledge (grcwasyum) ,

in us mortals 0 human
and divine. These are the lustres of thevisible Dawn which
have come varied-bright (chitrah) and immortal ; bringing
to birth the divine workings theydiffuse themselves, fill-
ing those of themid-region," janayzmto daivyani vraldni,
d[>r'inanto antarikshzi vyasthuh.Again we have the Angiras
power associated with the journey, the revelation of its
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paths by the removal of the darkness and the bringing of

the radiances of the Dawn; the Panis represent the harms

(druhah, hurts or those who hurt) done to man by the evil

powers, the darkness is their cave; the journey is that which

leads to the divine happiness and the state of immortal

bliss by means of our growing wealth of light and power

and knowledge; the immortal lustres of the Dawn which

give birth in man to the heavenly workings and fill with

them the workings of the mid-regions between earth and

heaven, that is to say, the functioning of those vital planes

governed by Vayu which link our physical and pure mental

being, may well be the Angiras powers. For they too gain

and maintain the truth by maintaining unhurt the divine

workings (amardhanto daivyd vratdni.) This is indeed their

function, to bring the divine Dawn into mortal nature

so that the visible goddess pouring out her riches may be

there, at once divine and human, devi martyeshu mdnushi,

the goddess human in mortals.
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paths by the removal of the darkness and the bringing of
the radiances of the Dawn; the Panis represent theharms
(dmhah, hurts or those who hurt) done to man by the evil
powers, thedarkness is theircave; the journey is thatwhich
leads to the divine happiness and the state of immortal
bliss by means of our growing wealth of light and power
and knowledge ; the immortal lustres of the Dawn which
give birth in man to the heavenly workings and fill with
them the workingsof themid-regions between earth and
heaven, that is to say, the functioningof thosevital planes
governed by Vayuwhich link our physicaland pure mental
being, may well be the Angiras powers. For theytoo gain
and maintain the truth by maintaining unhurt the divine
workings (qmardhantodaivyd vratdni.) This is indeedtheir
function, to bring the divine Dawn into mortal nature
so that the visible goddess pouring out her riches may be
there, at once divine and human, dam‘ martyeslm mdnushi,
the goddess human in mortals.
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The Ideal of Human Unity

IV

What, after all, is this State idea, this idea of the or-

ganised community to which the individual has to be im-

molated? Theoretically it is the subordination of the indi-

vidual to the gocd of all that is demanded; practically it

is his subordination to a collective egoism, political, mili-

tary, economic vhich seeks to satisfy certain collective aims

and ambitions shaped and imposed on the great mass of

the individuals by a smaller or larger number of ruling per-

sons who are supposed in some way to represent the com-

munity. It is immaterial whether these belong to a govern-

ing class or emerge, as in modern States, from the mass

partly by force of character, but much more by force of

circumstances; nor does it make an essential difference

that their aims and ideals are imposed more by the hypno-

tism of verbal persuasion than by overt and actual force.

In either ca.se there is no guarantee that this ruling class

or ruling body represents the best mind of the nation or its

noblest aims or its highest instincts.

Nothing of the kind can be asserted of the modern

politician in any part of the world: he does not represent

the soul of a people or its aspirations; what he does usually

represent is all the average pettiness, selfishness, egoism,

self-deception that is about him and these he represents

well enough as well as a great Jeal of mental incompetence

and moral conventionality, timidity and pretence. Great

issues often come to him tor decision, but he does not deal

with them greatly; high words and noble ideas are on his

lips, but they become rapidly the clap-trap of a party.

The disease and falsehood of modern political life is pa-

tent in every country of the world and only the hypnotised

acquiescence even of the intellectual classes in the great

organised sham, the acquiescence that men yield to every

thing that is habitual and makes the present atmosphere

of their lives, cloaks and prolongs the malady. Yet it is

by such minds that the good of all has to be decided, to

such hands that it has to be entrusted, to such an agency

calling itself the State that the individual is being more

and more called upon to give up the government of his acti-

vities. As a matter of fact it is by no means the good of all

that is thus secured, but a great deal of organised blunder-

ing and evil with a certain amount of good which makes

for real progress, because Nature moves forward always in

the midst of all stumblings and secures her aims in the end

as often in spite of as by means of man's imperfect men-

tality.

But even if the govei ning instrument were better con-

stituted and of a higher mental and moral character, even
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The Ideal of Human Unity
IV

What, after all, is this State idea, this idea of theor-

ganised community to which the individual has to be im-
molatedl’ Theoreticallyit IS thesubordination of the indi-
vidual to thegood of all that is demanded; practicallyit
is his subordination to a collective egoism, political, mili-
tary, economicwhich seeks to satisfy certain collectiveaims
and ambitionsshaped and imposed on the great mass of
the individualsby a smalleror larger numberof ruling per-
sons who are supposed in some way to represent the com-

munity. It is immaterialwhether these belong to a govern-
ing class or emerge, as in modern States, from the mass
partly by force of character, but much more by force of
circumstances‘. nor does it make an essential diflerence
that their aims and ideals are imposed more by theh pno-
tism of verbal persuasion thanby overt and actual force.
In either case there is no guarantee that this ruling class
or ruling body represents thebest mind of thenation or its
noblest aims or its highest instincts.

Nothing of the kind can be asserted of the modern
politician in any part of the world: he does not represent
the soul of a people or its aspirations;what he does usually
represent is all the average pcttiness, selfishness, egoism,
self-deception that is about him and these he represents
well enough as well as a great tieal of mental incompetence
and moral conventionality, timidity and pretence. Great
issues often come to him for decision, but he does not deal
with them greatly; high words and noble ideas are on his
lips, but they become rapidly the clap-trap of a party.
The disease and falsehood of modern political life is pa-
tent in every country of the world and only thehy notised
acquiescence even of the intellectual classes in t e great
organised sham, the acquiescence that men yield to every
thing that is habitual and makes the present atmosphere
of their lives, cloaks and prolongs the malady. Yet it is
by such minds that the good of all has to be decided. to
such hands that it has to be entrusted, to such an agency
calling itself the State that the individual is being more
andmore called upon to give up the government of his acti-
vities. As a matter of fact it is by no means the good of all
that is thus secured, but a great deal of organised blunder-
ing and evil with a certain amount of good which makes
for real pro ress, becauseNature moves forward always in
the midst 0 all stumblingsand secures her aims in theend

aslolten in spite of as by means of man's imperfect men-
ta Ity.

But even if thegovc: ning instrument were bettercon-
stituted and of a higher mental and moral character, even
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if someway could be found to do what the ancient civili-

sations by their enforcement of certain high'ideals and

disciplines tried to do with their ruling classes, still the

State would not be what the State idea pretends that it is.

Theoretically, it is the collective wisdom and force of the

community made available and organised for the general

good; practically, it is so much of the intellect and power

available in the community as the particular machinery

of State organisation will allow to come to the surface,

which uses that machinery but is also caught in it and

hampered by it and hampered as well by the large amount

of folly and selfish weakness that comes up in the same

wave. Doubtless, this is the best that can be under the

circumstances and Nature, as always, utilises it for the

best; but things would be much worse if there were not a

field left for a less trammelled individual effort doing what

the State cannot do, deploying and using the sincerity,

energy, idealism of the best individuals to attempt that

which the State has not the wisdom or courage to attempt,

getting that done which a collective conservatism and im-

becility would either leave undone or actively suppress and

oppose. It is this which is the really effective agent of col-

lective progress. The State sometimes comes in to aid it

and then, if its aid does not mean undue control, it serves

a positively useful end; as often it stands in the way and

then serves either as a brake upon progress or supplies the

necessary amount of organised opposition and friction al-

ways needed to give greater energy and a more complete

shape to the new thing which is in process of formation.

But what we are now tending towards is such an increase

of organised State-power and such a huge, irresistible and

complex State activity as will either eliminate free indivi-

dual effort altogether or leave it dwarfed and cowed into

helplessness. The necessary corrective.to the defects, limit-

ations and inefficiency of the State machine will disappear.

The organised State is neither the best mind of the

nation nor it is even the sum of the communal energies. It

leaves out of its organised action, suppresses or unduly de-

presses the working force and thinking mind of important

minorities, often of those which represent that which is

best in the present and that which is developing for the

future. It is a collective egoism much inferior to the best

of which the community is capable. What that egoism is

in its relation to other collective egoisms, we know and its

ugliness is now being forced upon the vision and the con-

science of mankind. The individual has usually something

at least of a soul, and the deficiencies of the soul he makes
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if some way could he found to do what the ancient civili-
sations by their enforcement of certain high ‘ideals and
disciplines tried to do with their ruling classes, still the
State would not be what the State idea pretends that itis.
Theoretically,it is the collective wisdom and force of the
community made availableand organised for the general
good; practically,it is so much-of the intellect and power
available in the community as the particular machinery
of State organisation will allow to come to the surface,
which uses that machinery but is also caught in it and
hampered by itand hampered as well by the large amount
of folly and selfish weakness that comes up in the same
wave. Doubtless, this is the best that can be under the
circumstances and Nature, as always, utilises it for the
best; but thingswould be much worse if there were not a
field left for a less trammelled individualeffort doing what
the State cannot do, de loying and using the sincerity,
energy, idealism of the est individuals to attempt that
which theState has not the wisdom or courage to attempt,
getting thatdone which a collective conservatism and im-
becilitywould either leave undone or activelysuppress and
oppose, It is thiswhich is the really effective agent of col-
lective progress. The State sometimes comes in to aid it
and then, if its aid does not mean undue control, it serves
a positively useful end; as often it stands in the way and
then serves either as a brake upon progress or supplies the
necessary amount of organised opposition and friction al-
ways needed to give greater energy and a more complete
shape to the new thing which is in process of formation.
But what we are now tending towards is such an increase
of organised State-power and such a huge, irresistible and
complex State activity as will eithereliminate free indivi-
dual effort altogether or leave it dwarfed and cowed into
helplessness. The neces=ary corrective ,to the defects, limit-
ationsand inefficiencyof the State machinewilldisappear.

The organised State is neither the best mind of the
nation nor it is even the sum of thecommunalenergies. It
leaves out of its organised action, suppresses or unduly dc-
presses the working force and thinkingmind of important
minorities, often of those which represent that which is
best in the present and that which is developing for the
future. It is a collective egoism much inferior to the best
of which the community is capable. What that egoism is
in its relation to other collectiveegoisms, we know and its
ugliness is now being forced upon the vision and the con-
science of mankind. The individual has usually something
at least of a soul, and thedeficienciesof thesoul he makes ~
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up for by a system of morality and an ethical sense, and

the deficiences of these again by the fear of social op-

nion or, failing that, a ffcar oi the communal law whch he

has ordinarily either to obey or at least to circumvent; and

even the difficulty of cicumventing is a check on all ex-

cept the most violent or the most skilful. But the State is

an entity which with the greatest amount of power is the

least bampeied by internal-scruples or external checks. It

has no soul or only a rudimentary one. It is a military,

political and economic being, but only in a slight and unde-

veloped degiee an intellecual and ethical; and unfortu-

nately the chief use it makes of its undeveloped intellect

is to blunt by fictions, catchwords and recently by State

philosophies its ill-developed ethical conscience. Man with-

in the community is now at least a half-civilised being;

but his international existence is still primitive. Until re-

cently the organised nation in its relations with other na-

tions was only a huge beast of prey with appetites which

sometimes slept when gorged or discouraged by events,

but were always its chief reason for existenee. Self-protec-

tion and self-expansion by the devouiing of others were its

dharma. At the present day there is no essential improve-

ment; there is only a greater difficulty in devouring. A "sa-

cred egoism" is still tiie ideal ol nations and therefore there

is neitiier any true and enlightened consciousness of human

opinion to restrain the predatory State nor any effective

international law. Theie is only the fear of defeat and

the fear, recently, of a disastrous economical disorganisa-

tion; but experience alter experience has shown that these

checks are really ineffective.

In its inner life this huge State egoism was once lit-

tle better than in its outer relations*. Brutal, lapacious,

cunning, oppressive, intolerant of free action, free speech

and opinion, even of freedom of conscience in religion, it

preyed upon individuals and classes within as upon weaker

nations outside. Only the necessity of keeping alive and

rich and strong in a rough sort of way the community on

which it lived, made its action partially and crudely bene-

ficent. In modern times there has been much improvement

in spite of deterioration in certain directions. The State

now feels the necessity of justifying its existence by orga-

nising the general economic and animal wellbeing of the

community and even of all individuals. It is begining to see

the necessity also of assuring the intellectual and, indi-

* I am speaking of i lie iii.crnicilinic age between ancient

times and modern. In anciolfc, limes the Siaic had in some conn-

tries at loaSu ideals and a conscience with regard to the community,

though very little in iis dealings with other States.
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up for by a system of morality and an ethicalsense, and
the deficiences of these again by the fear of social op-
men or, failing that,a fear oi thecommunal law whch he
has ordinarilyeither to obey or at least to circumvent; and
even the difficulty of circumventing is a check on all ex-

cept the most violent or themost skilful. But the State is
an entity which with the greatest amount of power is the
least hampered by internal‘ scruples or external checks. It
has no soul or only a rudimentary one. It is a military,
political and economic being,but only in a slight and unde-
veloped degree an intellecual -and ethical; and unfortu-
nately the chief use it makes of its undeveloped intellect
is to blunt by fictions, catchwords and recently by State
philosophiesits ill-developedethicalconscience. Man with-
in the community is now at least a half-civilised being;
but his internationalexistence is still primitive. Until re-

cently the organised nation in its relations with other na-
tions was only a huge beastof prey with appetites which
sometimes slept when gorged or discouraged by events,
but were always its chief reason for existencc. Self-protec-
tion and self-expansion by the devouring of others were its
dharma.At the present day there is no essential improve-
ment; there is only a grtater difficulty in devouring. A “sa-
cred egoism" is still the ideaiol nationsand thereforethere
is neitherany true and enlightcncd consciousnessof human
opinion to restrain the predatory State nor any effective
international law. There is only the fear of defeat and
thefear, recently, of a disastrous economical disorganisa-
tion; but experience aitcr experience has shown that these
checks are really inefiectivc.

In its inner life this huge State egoism was once lit-
tle ‘netter than in its outer relations *. Brutal, iapacious,
cunning, oppressive, intolerant of free action, free speech
and opinion, even of freedom of conscience in religion, it
prayed upon individuals and classes withinas upon weaker
nations outside. Only the necessity of keeping alive and
rich and strong in a rough sort of way the community on

which it lived, made its action partially and crudely bene-
ficent. In modern times there has been much improvement
in spite of deterioration in ccitain directions. The State
now feels the necessity of justifying its existence by orga-
nising the general economic and animal wcllbeingof the
community and even of all individuals. It is begining to see
the necessity also of assuring the intcllcctual and, indi-

0 I run speaking of 'ilIC il1«0l'l)I(‘(llI\i(‘. age bciween ancient.
times and modern. in mrciotutimes the Srmo had in some coun-
tries at least ideals and u conscieucu with regard to the community,
"though very little in its dealings with other States.
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rectly, the moral development ot the whole community.

This attempt of the State to grow into an intellectual and

moial being is one of the most interesting phenomena of

modern civilisation; even the necessity of intellectuahsing

and moralising it in its external r.lations is being enforced

upon the conscience of mankind by the present European

catastrophe. But the claim of the State to absorb all free

individual activities, a claim which it increasingly makes

as it grows more clearly conscious of its new ideals and

its possibilities, is, to say the least of it, premature and, if

satisfied, will Surely end in a check to human progress, a

comfortably organised stagnancy such as overtook the

Graeoo-Roman world after the establishment of the Roman

Empire.

The call of the State to the individual to immolate

himself on its altar, to give up his free activities into an

organised collective activity is therefore something quite

different from the demand of our highest ideals. It amounts

to the giving up of the present form of individual egoism

into another, a collective form of itself, larger, but not su-

perior, rather in many ways inferior to the best individual

egoism. The altruistic ideal, the discipline of self-sacrifke,

the need of a growing solidarity with our fellows, of a

growing collective soul in humanity remain; but the loss

of self in the State is not the thing that these high ideals

mean, nor is it by any means the way to their fulfilment.

Man must learn not to suppress and mutilate, but to ful-

fil himself in the fulfilment of mankind even as he must

learn not to mutilate or destroy, but to complete his ego

by expanding it out ol its limitations and losing it in some-

thing greater which it now tries to represent. But the

deglutition of the free individual by a huge State machine

is quite another consummation. The State is a conveni-

ence, and a rather ckmsy convenience, for our common

development; it ought never to be made an end in itself.

The second claim of the State idea that this supre-

macy and universal activity of the organised State ma-

chine is the best means of human progress, is also an ex-

aggeration and a fiction. Man lives by the community,

he needs it to develop himself individually as well as

collectively. But is it true that a State-governed action

is the most capable of developing the individual perfect-

ly as well as of serving the common ends of the commu-

nity ? It is not true. What is true is that it is capable of

providing the co-operative action of the individuals

in the community with necessary conveniences, of remo-

ving from it disabilities and obstacles which would other-

wise interfere with its working. Here the real utility
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rcctly, the moral development of the whole community.
This attempt of the State to grow into an intellectual and
moral being is one of the most interesting phenomena of
modern civilisation;even the necessity of intellectualising
and moralising it in its external r; lations is being enforced
upon the conscience of mankind by the present European
catastrophe. But the claim of the State to absorb all free
individual activities,a claim which it increasinglymakes
as it grows more clearly conscious of its new ideals and
its possibilities,is, to say the least of it, premature and, if
satisfied, will surely end in a check to human progress, a

comfortably organised sta nancy such as overtook the
Graeco-Romanworld aftert e establishment of theRoman
Empire.

The call of the State to the individual to immolate
himself on its altar, to give up his free activities into an

organised collective activity is therefore something quite
different from thedemandof our highest ideals. It amounts
to the giving up of the present form of individual egoism
into another, a collective form of itself, larger, but not su-

perior, rather in many ways inferior to the best individual
egoism. Thealtruistic ideal, the discipline of self-sacrifice,
the need of a growing solidarity with our fellows, of a

growing collective soul in humanity remain; but the loss
of self in the State is not the thing that these high ideals
mean, not is it by any means the way to their fulfilment.
Man must learn not to suppress and mutilate, but to ful-
fil himself in the fulfilment of mankind even as he must
learn not to mutilate or destroy, but to complete his ego
by expanding it out of its limitationsand losing it in some-

thing greater which it now tries to represent. But the
deglutition of the frce individual by a huge State machine
is quite another consummation. The State is a conveni-
ence. and a rather clumsy convenience, for our common

development; it ought never to be made an end in itself.
The second claim of the State idea that thissupre-

macyand universal activit of the organised State ma-
chine is the best means of urnan progress, is also an ex-

aggeration and a fiction. Man lives by the community,
he needs it to develop himself individually as well as

collectively. But is It true that 2 State-governed action
is the most ca able of developing the individual perfect-
ly as well as 0 serving thecommon ends of the commu-

nity ? It is not true. What is true is that it is capable of
providing the co-operative action of the individuals
in thecommunitywithnecessary conveniences, of remo-

ving from it disabilitiesand obstacles which would other-
wise interfere with its working. Here the real utility

.Cu git’
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of the State ceases. The non-recognition of the possibili-

ties of human co-operation was the weakness of English

individualism; the turning of an utility for co-opei alive ac-

tion into an excuse for rigid control by the State is the

weakness of the Teutonic idea of collectivism. When the

State attempts to take up the control of the co-operative

:\ction of the community, it condemns itself to create a

monstrous machinery which will end by crushing out the

freedom, initiative and various growth of the human being.

The State is bound to act crudely and in the mass; it is

incapable of that free, harmonious and intelligently or in-

stinctively varied action which is proper to organic growth.

For the State is not an organism; it is a machinery, and

it works like a machine, without tact, taste, deiicacy, in-

tuition. It tries to manufacture, where what humanity is

here to do is to create. We see this in State-governed

education. It is right and necessary that education should

be provided for all and in providing for it the State is emi-

nently useful; but when it controls the education, it turns

it into a routine, a mechanical system in which individual

initiative, individual growth, true development as opposed

to a routine instruction become impossible. The State tends

always to uniformity, because uniformity is easy to it, na-

tural vacation impossible to its essentially mechanical

nature; but uniformity is death, not life. A national cul-

ture, a national religion, a national education may still be

useful things provided they do nut interfere with the

growth of human solidarity on the one side and individual

freedom of thought and conscience and development on

the other; they give form to .the communal soul and help

it to add its quota to the sum of human advancement; but a

State education, a State religion, a State culture are unna-

tural violences. And the same rule holds good in different

ways and to a different extent in other directions of our

communal activity.

The business of the State, so long as it continues to

be a necessary element in human life and growth, is to

provide all possible facilities for co-operative action, to re-

move obstacles, to prevent all really harmful waste and

friction,—a certain amount of waste and friction is neces-

sary and useful to all natural action,—and, removing avoid-

able injustice, to secure for every individual a just and

equal chance of self-development and satisfaction to the

extent of his powers and in the line of his nature. To this

extent the aim in modern socialism is right and good.

But all unnecessary interference with the freedom of man's

growth is to that extent harmful. Even co-operative action

is injurious if, instead of seeking the good of all compati-
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of the State ceases. The nomrecognition of the possibili-
ties of human co-operation was the weakness of English
individualism;the turning of an utilityfor co-operative ac-
tion into an excuse for rigid control by the State is the
weakness of the Teutonic lulta of collectivism. When the
State attempts to take up the control of theco-operative
action of the community, it condemns itself to create a

monstrous machinery which willend by crushing out the
freedom, initiative and various growthof the human being.

The State is bound to act crudelya.nd in the mass; it is
incapable of that free, harmoniousand intelligentlyor in-
stinctivelyvaried actionwhich is proper to organic growth.
For the State is not an organism; it is a machinery, and
it works like a machine, without tact, taste, delicacy, in-
tuition. It tries to manufacture, where what humanity is
here to do is to crtate. We see this in State-governed
education. It is right and necessary that education should
be provided for all and in providing for it the State is emi-
nently useful; but when it controls the education, it turns
it into a routine, a mechanical system in which individual
initiative, individual growth, true developmentas opposed
to a routine instruction become impossible. The State tends
always. to uniformity,becauseuniformity is easy to it, na-
tural variation impossible to its essentially mechanical
nature; but uniformity is death. not life. A national cul-
ture, a national religion, a national education may stillbe
useful things provided they do not interfere with the

growthof human solidarity on the one side and individual
reedom of thought and conscience and development on

the other; they give form to the communal soul and help
it to add its quota to thesum of human advancement ; but a -

State education, a State religion, a State culture are unna-
tural violences. And the same rule holds good in different
ways and to a different extent in other directions of our
communal activity.

The business of the State, so long as it continues to
beanecc-ssary element in human life and growth, is to
provide all possible facilitiesfor co-operative action, to re-

move obstacles, to prevent all really harmful waste and
friction,—a certain amount of waste and friction is neces-

sary and useful to all naturalaction,--and,removing avoid-
able injustice, to secure for every individual a just and
equal chance of self-development and satisfaction to the
extent of his powers and in the line of his nature. To this
extent the aim in modern socialism is right and good.
But all unnecessary interference with the freedom of man's
growth is to thatextent harmful. Even co-operative action
is injurious if, instead of seeking the good of all compati-
.Cu git’
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bly with the necessities of individual growth—and with-

out individual growth there can be no real and permanent

good of all,—it immolates the individual to a communal

egoism and prevents so much free room and initiative

as is necessary for the flowering of a more perfectly deve-

loped humanity. So long as humunity is not full-grown, so

long as it needs to grow and is capable of a greater perfec-

tibility, there can be no static good of all; nor can there

be any progressive good of all independent of the growth

of the individuals composing the all. All collectivist ideals

which seek unduly to subordinate the individual, really

envisage a static condition, whether it be a present status

or one it soon hopes to establish, after which all attempt

at s rious change would be regarded as an offence of in-

patient individualism against the peace, just routine and

security of the happily established communal order.

Always it is the individual who progresses and compels the

rest to progress; the instinct of the collectivity is to stand

still in its established order. Progress, growth, realisation

of wider being gives his greatest sense of happiness to the

individual ; status secure ease to the collectivity. And so

it must be so lon„' as the latter is more a physical and

economic entity than a self-conscious collective soul.

It is therefore quite improbable that in the present

conditions of the race a healthy unity of mankind can be

brought'about by State machinery, whether it be by a

grouping of powerful and organised States enjoying care-

fully regulated and legalised relations with eacn other or

by the substitution of a single world-State for the present

half-chaotic, half-ordered comity of nations,—be the form

of that world-State a single empire like the Roman or a

federated unity. Such an external or administrative unity

may be intended in the near future of mankind in order

to accustom the race to the idea of a common life, to its

habit, to its possibility, but it cannot be really healthy,

durable or beneficial over all the true line of human desti-

ny unless something be developed more profound, internal

and real. Otherwise the experience of the ancient world

will be repeated on a larger scale and in other circum-

stances and the new experiment will break down and give

place to a new reconstructive age of confusion and anar-

chy. Perhaps this-experience also is necessary for mankind;

yet it ought to be possible for us now to avoid it by sub-

ordinating mechanical means to our true development

through a moralised and even a spiritualised humanity.
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bly with the necessities of individualgrowth—and with-
out individual growth there can be no real and permanent
good of all,—it immolates the individual to a communal
egoism and prevents so much free room and initiative
as is necessary for the flowering of a more perfectly deve-
loped humanity. So long as humunity is not full-grown, so

long as it needs to grow and is capable of a greater perfec-
tibility,there can be no static good of all; nor can there
be any progressive good of ah‘ independent of the growth
of the individuals composing the all. All collectivist ideals
which seek unduly to subordinate the individual, really
envisage a static condition,whether it bea present status
or one it soon hopes to establish. after which all attempt
at s‘ rious change would be regarded as an offence of in-
patient individualism against the peace, just routine and
security of the happily established communal order.
Always it is the individualwho progresses and compels the
rest to progress; the instinct of the collectivity is to stand
still in its established order. Progress, growth, realisation
of wider being gives his greatest sense of happiness to the
individual ; status, secure ease to the collectivity. And so
it must be so long as the latter is more a physical and
economic entity than a self-conscious collective soul.

It is therefore quite improbable that in the present
conditions of the race a healthy unity of mankind can be
brought ‘about by State machinery, whether it be by a

vrouping of powerful and organised States enjo ing care-fully regulated and legalised relations with eacii other or

by the substitution of a single world-State for the present
half-chaotic, half-ordered (omity of nations,—be the form
of that world-State a single empire like the Roman or a
federated unity. Such an external or administrative unity
may be intended in the near future of mankind in order
to accustom the race to the idea of a common life, toits
habit, to its possibility,but it cannot be really healthy,
durable or beneficialover all the true line of human desti-
ny unless ‘somethingbe developed more profound, internal
and real. Otherwise the experience of the ancient world
will be repeated on a larger scale and in other circum-
stances and the new experiment will break down and give
place to a new reconstructive age of confusion and anar-

chy.Perhaps thisexperiencealso is necess1ry for mankind;
yet it ought to be possible for us now to avoid it by sub-
ordinating mechanical means to our true development
through a moralised and even a spiritualised humanity.
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The Life Divine.

CHAPTER XVIII

MIND AND SUPERMIND

He discovered that Mind was the

Brahman. Taittiriya Upanishad.

Indivisible, but as if divided in

beings. o Git a.

The conception which we have so far been striving to

form is that of the essence only of the supramental life

which the divine soul possesses securely in the being of

Sachchidananda, but which the human soul has to mani-

fest in this body of Sachchidananda formed here into the

mould of a mental and physical living. But so far as we

have been able yet to envisage it, it does not seem to have

any necessary connection with life as we know it, life ac-

tive between the two terms of our normal existence, the

two firmaments of mind and body. It seems rather to be a

state of being, a state of consciousness, a state of active

relation and mutual enjoyment such as disembodied souls

might possess and experience in a world without physical

forms, a world in which differentiation of souls had been

accomplished but not differentiation of bodies, a world of

active and joyous infinities, not of form-imprisoned spirits.

Therefore it might reasonably be doubted whether such a

divine living would be possible with this limitation of bo-

dily form and this limitation of form-imprisoned mind and

form-trammelled force which is what we now know as ex-

istence,
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The Life Divine.

CHAPTER XVIII

MIND AND sursammn

He discovered thatMind was the
Brahman. TaiuiriyaUpanislmd.

lndiviaiblo. but as if divided in
beings. o Gite.

The conception which we have so far been striving to
form is thatof the essence only of the supramental life
which the divine soul possesses securely in the being of
Sachchidananda,but which the human soul has to mani-
fest in this body of Sachchidananda formed here into the
mould of a mental and physical living. But so far as we
have been able yet to envisage it, it does not seem to have
any necessary connection with life as we know it, life ac-
tive between the two terms of our normal existence, the
two firmamentsof mind and body. It seems rather to be a

state of being. a state of consciousness, a state of active
relation and’ mutual enjoyment such as disembodied souls
might possess and experience in a world without physical

"forms, a world in which difierentiationof souls had been
accomplished but not diflerentiation of bodies, a world of
activeand joyous infinities, not of form-imprisoned spirits.
Therefore it might reasonably be doubted whether such a
divine living would be possible with this limitation of bo-
dily form and thislimitationof form-imprisoned mind and
form-trammelled force which is what we now know as ex-
istence.
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In fact, we have striven to arrive at some conception

of that supreme infinite being, conscious-force and self-de-

light of which our world is a creation and our mentality

a perverse figure; we have tried to give ourselves an idea

of what this divine Maya may be, this Truth-conscious-

ness, this Real-Idea by which the conscious force of the

transcendent and universal Existence conceives, forms and

governs the universe, order, cosmos of its self-delight. But

we have not studied the connections cf these four great

and divine terms with the three others with which our

human experience is alone familiar, — mind, life , and

body. We have not scrutinised this other and apparently

undivine Maya which is the root of all our striving and

suffering or seen how precisely it develops out of the di-

vine. And till we have done this, till we have woven

the missing cords of connection, our world is still unex-

plained to us and the doubt of a possible unification be-

tween that higher existence and this lower life still sub-

sists. We know that our world has come forth from Sach-

chidananda and subsists in His being; we conceive that

He dwells in it as the Enjoyer and Knower, Lord and

Self; we have seen that our dual tenns of sensation, mind,

force, being can only be representations of His delight,

His conscious force, His divine existence. But it would

seem that they are actually so much the opposite of what

He really and supernally is that we cannot while dwelling

in the cause of these opposites, cannot while contained in

the lower triple term of existence attain to the divine liv-

ing . We must either exalt this lower being into that

higher status or exchange body for that pure existence ,

life for that pure condition oi conscious-force, sensation

and mentality for that pure delight and knowledge which

live in the truth of the spiritual reality. And must not

this mean that we abandon all earthly or limited mental

existence for something which is its opposite —either

for some pure state of the Atman or else for some world

of the Truth of things, if such exists, or other worlds, if

such exist, of divine Bliss, divine Energy, divine Being?

In that case the perfection of humanity is elsewhere than
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In fact, we have striven to arrive at some conception
of that supreme infinite being,conscious-force and self-de-
light of which our world is a creation and our mentality
a perverse figure; we have tried to give ourselves an idea
of what this divine Maya. may be, this Truth-consciovs—
ness, this Real-Idea by which the conscious force of the '

transcendent and universal Existence conceives, forms and
governs the universe. order, cosmos of its self-delight. But
we have not studied the connections of these {our great
and divine terms with the three others with which our

human experience is alone familiar,— mind , life , and
body. We have not scrutinised this other and apparently
undivine Maya which is the root of all our striving and
sufiering or seen how precisely it develops out of the di-
vine. And till we have done this, till we have woven

the missing cords of connection,our world is still unex-

plained to us and the doubt of a possible unification be-
tween that higher existence and this lower life still sub-
sists. We know thatour world has come forth from Sach-
chidananda and subsists in His being; we conceive that
He dwells in it as the Enjoyer and Knower, Lord and
Self; we have seen that our dual terms of sensation, mind,
iorce, being can only be representations of His delight,
His conscious force, His divine existence. But it would
seem that theyare actually so much the opposite of what
He really and supernally is that we cannot while dwelling
in the cause of these opposites, cannot while contained in
the lower triple term of existence attain to the divine liv-
ing. We must either exalt this lower being into that
higher status or exchange body for that pure existence,
life for that pure condition of conscious-force, sensation
and mentality for thatpure delight and knowledge which
live in the truth of the spiritual reality. And must not
this mean that we abandon all earthlyor limited mental
existence for something which is its opposite -—either
for some pure state of the Atman or else for some world
of the Truthof things, if such exists, or other worlds, if
such exist, of divine Bliss. divine Energy, divine Being?
In thatcase the perfection of humanity is elsewhere than
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in humanity itself; the summit of its eaithly evolution can

only be a fine apex of dissolving mentality whence it takes

the great leap either into formless being or into worlds be-

yond the reach of embodied Mind.

But in reality all that we call undiviue can only be an

action of the four divine principles themselves, such action

of them as was necessary to creite this universe of forms-

Those forms have 'ojch created not outside but in the divine

existence, conicious-force and bliss, not outside but in and

as a part of the working of the divine Real-Idea. There is

therefore no reason to suppose that there cannot be any

real play of the higher divine consciousness in a world of

forms or thit forms and their immediate supports, mental

consciousness, energy of vital force and formal substance,

must necessarily distort that which they represent. It is

possible, even probable that mind, body and life are to be

found in their pure forms in the divine Truth itself, are

there in fact as subordinite activities of its consciousness

and part of the complete instrumentation by which the

supreme Force always works. Mind, life and body must

then be capable of divinity and their form and working in

that short period out of possibly only one cycle of the ter-

restrial evolution which Science reveals to us, need not re-

present all the potential workings of these three principles

in the living body. They work as they do because they are

by some means separated in consciousness from the divine

Truth from which they proceed. Were this separation once

abrogated by the expanding energy of the Divine in huma-

nity, their present functioning might well be converted,

would indeed naturally be converted by a supreme evolu-

tion and progression into that purer working which they

have in the Truth-consciousness.

In that case not only would it be possible to manifest

and maintain the divine consciousness in the human mind

and body but, even, that divine consciousness might in the

end, increasing its conquests, remould mind, life and body

themselves into a more perfect image of its eternal Truth

and realise not only in soul but in substance its kingdom

of heaven upon earth. The first of these victories, the in-
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in humanity itself; the summit of its earthly evolutioncan

only be a fine apex of dissolving mentality whence it takes
the great leap either into formless beingor into worldsbe-
yond the reach of embodied Mind.

But in reality all that we call undivine can only be an

action of the four divine principles themseives, such action
of them as was necessary to cre1te this universe of forms.
Those forms have been created not outside but in thedivine
existence, conscious-force and bliss, not outside but in and
as :1 part of the workingof the divine Real-Idea. There is
therefore no reason to suppose that there cannot be any
real play of the higher divine consciousness in a world of
forms or that forms and their immediate supports, mental
consciousness, energy of vital force and formal substance,
must necessarilydistort that which they repres::nt. It is
possible, even probable that mind, body and life are to be
found in their pure forms in the divine Truth itself, are

there in fact as Subordinltc activiti:s of its consciousness
and part of the complete instrumentation by which the
supreme Force always works. Mind, life and body must
then be capable of divinity and their form and working in
that short period out of possibly only one cycle of the ter-
restrial evolution which Science reveals to us, need not re-

present all the potential workings of thesethree principles
in the living body. They work as theydo because theyare

by some means separated in consciousness from the divine
Truthfrom which theyproceed. \Vere thisseparation once

abrogated by theexpanding energy of the Divine in huma-
nity, their present functioning might well be converted,
would indeed naturally be converted by a supreme evolu.
tion and progression.into that purer working which they
have in theTruth-consciousness.

In that case not only would it be possible to manifest
and maintain the divine consciousness in the human mind
and body but, even, that divine consciousness might in the
end, increasing its conquests, remould mind, life and body
themselves into a more perfect image of its eternal Truth
and realise not only in soul but in substance its kingdom
of ‘heaven upon earth. The first of these victories, the in-
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"temal, has certainly been achieved in a greater or less de-

gree by some, perhaps by many upon earth; the other, the

external, even if never more or less realised in past aeons

as a first type for future cycles and still held in the sub-

conscious memory of the earth-nature, may yet be intended

as a coming victorious achievement of God in humanity.

This earthly life need not be necessarily and for ever a

wheel of h ilf-joyous, half-anguished effort; attainment

may also I e intended and the glory and joy of God made

manifest upon earth.

What Mind, Life and Body are in their supreme sour-

ces and wh it therefore they must be in the integral com-

pleteness o! the divine manifestation when informed by the

Truth and not cut off from it by the separation and the

ignorance in which presently we live,—this then is the

problem that we have next to consider. For there they

must have already their perfection towards which we here

are growing,—we who are only the first movement of the

Mind which is evolving in Matter and not yet liberated

from the conditions and effects of that involution of spirit

in form, that plunge of Light into its own shadow by which

the darkeni d material consciousness of physical Nature

was created. The type of all perfection towards which we

grow, the terms of our highest evolution must already be

held in the divine Real-Idea; they must be there formed

and conscious for us to grow towards and into them; for

that pre-existence in the divine knowledge is what our hu-

man mentality names and seeks as the Ideal. The Ideal is

an eternal Reality which we have not yet realised in the

conditions of our own being, not a non-existent which the

Eternal Divine has not yet grasped and only we imperfect

beings have glimpsed and mean to create.

Mind, first, the chained and hampered sovereign of

our human living. Mind in its essence is a consciousness

which measures, limits, cuts out forms of things from the

indivisible whole and contains them as if each were a

separate integer. Even with what exists only as obvious

parts and fractions, Mind establishes this fiction of its or-

dinary commerce that they are things with which it can
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term], has certainly been achieved in a greater cr less de-
gree by some, perhaps by many upon earth; theother, the
external, even if never more or less realised in past aeons

as a first type for future cycles and still held in the sub-
conscious memory of the earth-nature,may yet be .ntended
as a coming victorious achievement of God in humanity.
This earthly life need not be necessarily and for ever a

wheel of h Elf-joyous, half-anguished efiort; attainment
may also l.e intended and the glory and joy of God made
manifest upon earth.

.

What Mind, Life and Body are in theirsupreme sour-

ces and what therefore they must be in the integral com-

pleteness of thedivine manifestationwhen informed by the
Truth and not cut ofi from it by the separation and the
ignorance in which presently we live,—this then is the
problem that we have next to consider. For there they
must have already their perfection towards which we here
are growing,--we who are only the first movement of the
Mind which is evolving in Matter and not yet liberated
from the conditions and efiects of that involution of spirit
inform, thatplunge of Light into its own shadow by which
the darkemd material consciousness of physical Nature
was created. The type of all perfection towards which we

grow. the terms of our highest evolution must already be
held in the divine Real-Idea; they must be there formed
and conscious for us to grow towards and into them; for
that pre-existence in the divine knowledge is what our hu-
man mentality names and seeks as the Ideal. The Ideal is
an eternal Reality which we have not yet realised in the
conditions of our own being, not a non-existent which the
Eternal Divine has not yet grasped and only we imperfect
beings have glimpsed and mean to create.

Mind, first, the chained and hampered sovereign of
our human living. Mind in its essence is a consciousness
which measures, limits, cuts out forms of thingsfrom the
indivisihle whole and contains them as if each were a

separate integer. Even with what exists only as obvious
parts and fractions, Mind establishes this fiction of its or-

dinary commerce that they are thingswith which it can
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deal separately and not merely as aspects of a whole. For

even when it knows that they are not things in them-

selves, it is obliged to deal with them as if they were

things in themselves; otherwise it could not subject them

to its own characteristic activity. It is this essential cha-

racteristic of Mind which conditions the workings of all

its operative powers, whether conception, perception, sen-

sation or the dealings of creative thought. It conceives,

perceives, senses things as if rigidly out out from a back-

ground or a mass and employs them as fixed units of the

material given to it for creation or possession. All its ac-

tion and enjoyment deal thus with wholes that form part

of a greater whole, and these subordinate wholes again are

broken up into parts which are also treated as wholes for

the particular purposes they serve. Mind may divide, mul-

tiply, add. subtract, but it cannot get beyond the limits of

this mathematics. If it goes beyond and tries to conceive

a real whole, it loses itself in a foreign element; it falls

from its own firm ground into the ocean of the intangible,

into the abysms of the infinite where it can neither per-

ceive, conceive, sense nor deal with its subject for creation

and enjoyment. For if Mind appears sometimes to con-

ceive, to perceive, to sense or to enjoy with possession the

infinite, it is only in seeming and always in a figure of the

infinite. What it does thus vaguely possess is simply a form-

less Vast and not the real spaceless infinite. The moment

it tries to deal with that, to possess it, at once the inalien-

able tendency to delimitation comes in and the Mind

finds itself again handling images, forms and words. Mind

cannot possess the infinite, it can only suffer it or be posses-

sed by it; it can only lie blissfully helpless under the lu-

minous shadow of the Real cast down on it from planes of

existence beyond its reach. The possession of the Infinite

cannot come except by an ascent to those supramental

planes, nor the knowledge of it except by an inert submis-

sion of Mind to the descending messages of the Truth-

conscious Reality.

This essential faculty and the essential limitation

that accompanies it are the truth of Mind and fix its real
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deal separately and not merely as aspects of a whole. For
even when it knows that they are not things in them-
selves, it is obliged to deal with them’as if they were

things in themselves; otherwise it could not subject them
to its own characteristic activity. It is this essential cha-
racteristicof Mind which conditions the workings of all
its operative powers, whetherconception, perception. sen-

sation or the dealings of creative thought. It conceives,
perceives, senses things as if rigidly out out from a back-
ground or a mass and employs them as fixed units of the
material given to it for creation or possession. All its ac-

tion and enjoymentdeal thus with wholes that form part
of a greater whole, and these subordinate wholes again are

broken up into parts which are also treated as wholes for
.

the particular purposes theyserve. Mind may divide, mul-
tiply,add. subtract,but it cannot get beyond the limits of
thismathematics. If it goes beyond and tries to conceive
a real whole, it loses itself in a foreign element; it falls
from its own firm ground into the ocean of the intangible,
into the abysms of the infinite where it can neither per-
ceive, conceive, sense not deal with its subject for creation
and enjoyment. For if Mind appears sometimes to con-

ceive, to perceive, to sense or to enjoy with possession the
infinite, it is only in seeming and always in a figure of the
infinite.What it does thusvaguely possess is simply a form-
less Vast and not the real spaceless infinite. The moment
it tries to deal with that, to possess it, at once the inalien-
able tendency to delimitation comes in and the Mind
finds itself again handling images, forms and words. Mind
cannot p0$ess theinfinite,it can onlysuffer it or be posses-
sed by it ; it can only lie blissfully helpless under the lu-
minous shadow of the Real‘ cast down on it from planes of
existence beyond its reach. The possession of the-Infinite
cannot come except by an ascent to those supramental
planes, nor the knowledgeof it except by an inert submis-
sion of Mind to the descending messages of the Truth-
conscious Reality.

This essential faculty and the essential limitation
that accompanies it are the truth of Mind and fix its real
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nature and action, swabhava and swadharma; here is the

mark of the divine fiat assigning it its office n the com-

plete instrumentation of the supreme Maya,—the office

determined by that which it is in its very birth from the

eternal self-conception of the Self-existent. That office is

to translate always infinity into the terms of the finite,

to measure off, limit, de-piece. Actually it does this in our

consciousness to the exclusion of all true sense of the In-

finite; therefore Mind is the nodus of the great Ignor-

ance, because it is that which originally divides and distri-

butes, and it has even been mistaken for the cause of the

universe and for the whole of the divine Maya. But the

divine Maya comprehends Vidya as well as Avidya, the

Knowledge as well as the Ignorance. For it is obvious

that since the finite is only an appearance of the Infinite'

a re-ult of its action, a play of its conception and cannot

exist except by it, in it, with it as a background, itself form

of that stuff and action of that force, there must be an

original consciousness which contains and views both at

the same time find is intimately conscious of all the rela-

tions of the one with the other. In that consciousness there

is no ignorance because the infinite is known and the fi-

nite is not separated from it as an independent reality ; but

still there is a subordinate process of delimitation,—other-

wise no world could exist,—a process by which the ever

dividing and reuniting consciousness of Mind, the ever

divergent and ccnverg.nt action of Life and the infinitely

divided and self-aggregating substance of Matter come, all

by one principle and original act, into phenomenal being.

This subordinate process of the eternal Soer and Thinker,

perfectly luminous, perfectly aware of itself, knowing well

what He does, conscious of the infinite in the finite which

He is creating, may be called the divine Mind. And it is

obvious that it must be a subordinate and not really a sepa-

rate working of the Real-Idea, of the Supermind, and must

operate through what we have described as the apprehend-

ing movement of the Truth-consciousness.

That apprehending consciousness, the Prajnana, pla-

ces, as we have seen, the working of the indivisible All
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nature and action, swabhava and swadhizrma; here is the
mark of the divine fiat assigning it its efiice n the com-

plete instrumentation of the supreme Maya,—the oflice
determined by that which it is in its very birth from the
eternal s-3li—conception of the Self-existent. That oflicé is
to translate always infinity into the terms of the finite,
to measure off, limit, de-piece. Actually it does this in our

consciousness to the exclusion of all true sense of the In-
finite; therefore Mind is the nodus of the great Ignor-
ance, because it is that which originally divides and distri-
butes, and it has even been mistaken for the cause of the
universe and for the whole of the divine Maya. But the
divine Maya comprehends Vidya as well as Avidya, the
Knnwledge as well as the Ignorance. For it is obvious
that since the finite is only an appearance of the Infinite»
a re=.ult of its action, a play of its conception and cannot
exist except by it, in it, with it as a background, itself form
of that stuff and action of that fcrce, there must be an

original consciousness which contains and views both at
thesame time and is intimately conscious of all the rela-
tions of the one with the other. In thatconsciousness there
is no ignorance because the infinite is known and the fi-
nite is not separated from it as an independent reality ; but
still there is a subordinate process of delimitation,-othen
wise no world could exist,—a process by which the ever

dividing and reuniting tonsciousness of Mind, the ever

divergent and converg;nt action of Life and the infinitely
divided and self-aggregating substance of Matter come, all
by one principle and original act, into phenomenal being.
This subordinate process of the eternal Seer and Thinker,
perfectly luminous, perfectly aware of itself, knowing well
what He does, conscious of the infinite in the finite which
He is creating, may be called the divine Mind. And it is
obvious that it must be a subordinate and not really a sepa-
rate working of the Real-Idea, of theSupermind, and must i

operate through what we have described as the apprehend-
ing movement of the Truth-consciousness.

That apprehending consciousness, the Prajnana, pla-
ces, as we have seen, the workingof the indivisible All
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active as a process and object of creative knowledge be-

fore the consciousness of the same All originative and

cognizant as the possessor and witness of its own working,

—somewhat as a poet views the creations of his own con-

sciousness placed before him in it as if they were things

other than the creator and his creative force, yet all the

time they are really no more than the play of pelf-forma-

tion of his own being in itself and are indivisible from

their creator. Thus Prajnana makes the fundamental di-

vision which leads to all the rest, the division of the

Purusha, the conscious soul who knows and sees and by

his vision creates and ordains, and the Piakriti, the Force-

Soul or Nature-Soul which is his knowledge and his vision,

his creation and his all-ordaining power. Both are one

being, one existence and the forms seen and created are

multiple forms of that Being which are placed by Him as

knowledge before Himself as knower, by Himself as Force

before Himself as Creator. The last action of this appre-

hending consciousness takes place when the Puiusha per-

vading the conscious extension of his being, present at

every point of himself as well as in his totality, inhabiting

every form, regards the whole as if separately from each

of th; standpoints he has taken; he views and governs

the relations of each soul-form of himself with other soul-

forms from the standpoint of will and knowledge appro-

priate to each particular form.

Thus the elements ol division have come into being.

First, the infinity of the One has ttan.lateel itself into an

extension in conceptual Time and Place ; secondly, the om-

nipresence of the One in that self-conscious extension

translates itself into a multiplicity of the conscious soul,

the many Purushas of the Sankhya; thirdly, the multi-

plicity of soul-forms has translated itself into a divided

habitation of the extended unity. This divided habitation

is inevitable the moment these multiple Purushas do not

each inhabit a separate world ot its own, do not each

possess a separate Piakriti building a si paiate universe

but rathe: all enjoy the same Piakriti,—as they must do,

being only soul-forms of the One presiding over the multi-
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active as a process and object of creative knowledge be-
fore the consciousness of the same All originative and
cognizant as the possessor and witness of its own working,
—somewhat as a poet views the creations of his own con-

sciousness placed before him in it as if they were things
other than the creator and his creative force, yet all the
time they are really no more than the-play of self-forma-
tion of his own being in itself and are indivisible from
theircreator. Thus Prajnana makes the fundamental di-
vision which leads to all the rest, the division of the
Pumsha, the conscious soul who knows and sees and by
his vision creates and ordains, and the Prakriti,the Force-
Soul or Nature-Soul which is his knowledge and his vision,
his creation and his all-ordaining power. Both are one

being-. one existence and the forms seen and creatcd are

multiple forms of that Being which are placed by Him as

knowledge before Himself as knower, by Himself as Force
before Himself as Creator. The last action of this appre-
hending consciousness takes place when the Purusha per-
vading the conscious extension of his being, present at

every point of himself as well as in his totality, inhabiting
every form, regards the whole as if separately from each
of the standpoints he has taken ; he views and governs
the relations of each soul-form of himself with other soul-
forms from the standpoint of will and knowledge appro-
priate to each particular form.

Thus the elements of division have come into being.
First, the infinityof the One has tL‘€ln-l;ltct1 itself into an

extension in conceptual Time and Place ; secondly,theom-

nipresence of the One in that self-conscious extension
translates itself into a multiplicity of UM‘ conscious soul,
the many Purushas of the Sankhya; thirdly,the multi-
plicity of soul-forms has translatf.-d ltficlf into a divided
habitation of the extcnded unity. This divided habitation
is inevitable the moment these multiple l‘urushas do not
each inhabit a separate world of its own, do not each
posscss a separate Prakriti building a separate universe
but rather all enjoy the same Prakriti,—as they must do,
being only soul-forms of the One presiding over themulti-
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pie creations of His power,—yet have relations with each

other in the one world of being created by the one Prakri-

ti. The Purusha in each form actively identifies himself

with each; he delimits himself in that and sets off his

other forms against it in his consciousness as containing

his other selves which are identical with him in being but

different in relation, different in the various extent, vari-

ous range of movement and various view of the one sub-

stance, force, consciousness, delight which each is actu-

ally deploying at any given moment of Time or in any

given field of Space. Granted that in the divine Existence,

perfectly aware of itself, this is not a binding limitation,

not an identification to which the soul becomes enslaved

and which it cannot exceed as we are enslaved to our self-

identifixation with the body and unable to exceed the

limitation of our conscious ego, unable to escape from a

particular movement of our consciousness in Time deter-

mining our particular field in Space ; granted all this,

still there is a free identification from moment to moment

which only the inalienable self-knowledge of the divine

soul prevents from fixing itself in an apparently rigid chain

of successive energies such as that in which our conscious-

ness seems to be fixed and chained.

Thus the depiecing is already there; the relation of

form with form as if they were separate beings, of will- of-

being with will-of-being as if they were separate forces,

of knowledge-of-bcing with knowledge-of-being as if they

were separate consciousnesses has already been founded. It

is as yet only " as if "; for the divine soul is not deluded,

it is aware of all as phenomenon of being and keeps hold

of its existence in the reality of being; it does not forfeit

its unity; it uses mind as a subordinate action of the in-

finite knowledge, a definition of things subordinate to its

awareness of infinity, a delimitation dependent on its aware-

nessof essential totality—not that apparent and pluralistic

totality of sum and collective aggregation which is only

another phenomenon of Mind. Thus there is no real limit-

ation; the soul uses its defining power for the play of
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p'le creations of His power,—yet have relations with each
other in the one world of being created by theone Pralrri-
ti. The Purusha in each form actively identifies himself
with each; he delimits himself in that and sets off his
other forms against it in his consciousness as containing
his other selves which are identical with him in being but
different in relation, different in the various extent, vari-
ous range of movement and various view of the one sub-
stance, force, consciousness, delight which each is actu-
ally deploying at any given moment of Time or in any
given field of Space. Granted that in the divine Existence,
perfectly aware of itself, this is not a binding limitation,
not an identification to which the soul becomes enslaved
and which it cannot exceed as we are enslaved to our self-
identification with the body and unable to exceed the
limitation of our conscious ego, unable to escape from a

particular movement of our consciousness in Time deter-
mining our particular field in Space ; granted all this,
still there is a. free identification from moment to moment
which only the inalienable self-knowledge of the divine
soul prevents from fixing itself in an apparently rigid chain
of successive energies such as that in which our conscious-
ness seems to be fixed and chained.

Thus the depiecing is already there; the relation of
form with form as if theywere separate beings,of will- of-
being with will-of-beingas if they were separate forces,
of knowledge-of-beingwith knowledge-of-beingas if they
were separate consciousnesses has already been founded. It
is as yet only “ as if ” ; for the divine soul is not deluded,
it is aware of all as phenomenon of being and keeps hold
of its existence in the reality of being ; it does not forfeit
its unity; it uses mind as a subordinate action of the in-
finite knowledge, a definition of things subordinate to its
awarenessof infinity,a delimitationdependent on its aware-

nessof essential totality-notthatapparent and pluralistic
totality of sum and collective aggregation which is only
another phenomenon of Mind. Thus there is no real limit-
ation; the soul uses its defining power for the play of
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well-distinguished forms and forces and is not used by

that power.

A new factor, a new action of conscious force is there-

fore needed to create the operation of a helplessly limited

as opposed to a freely limiting mind,—that is to say, of

mind subject to its own play and deceived by it as opposed

to mind master of its own play and viewing it in its truth,

the creature mind as opposed to the divine. That new

factor is Avidya, the self-ignoring faculty which separates

the action of mind from the action of the supermind that

originated and still governs it from behind the veil. Thus

separated, Mind perceives only the particular and not the

universal, conceives only the particular in an unpossessed

universal and no longer both particular and universal as

phenomena of the infinite. Thus we have the limited

mind which views every phenomenon as a thing-in-itself,

separate part of a whole which again exists separately in

a greater whole and so on, enlarging always its aggregates

without getting back to the sense of a true infinity.

Mind, being an action of the Infinite, depieces as welt

as aggregates ad infinitum. It cuts up being into wholes,

into ever smaller wholes, into atoms and those atoms into

primal atoms, until it would, if it could, dissolve the pri-

mal atom into nothingness. But it cannot, because behind

this dividing action is the saving knowledge of the supra-

mental which knows every whole, every atom to be only a

concentration of all-force, of all-consciousness, of all-being

into phenomenal forms of itself. The dissolution of the

aggregate into an infinite nothingness at which Mind seems

to arrive, is to the Supermind only the return of the self-

concentrating conscious-being out of its phenomenon into

its infinite existence. Whichever way its consciousness pro-

ceeds, by the way of infinite division or by the way of

infinite enlargement, it arrives only at itself, at its own

infinite unity and eternal being. And when the action of the

mind is consciously subordinate to this knowledge of the

supermind, the truth of the process is known to it also and

not at all ignored; there is no real division but only an infi-

nitely multiple concentration into forms of being and into
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dwell-distinguished forms and forces and is not used by
thatpower.

A new factor, a new actionof conscious force is there-
fore needed to create the operation of a helplessly limited
as opposed to a freely limiting mind,—that is to say, of
mind subject to its own play and deceived by it asoppoaed
to mind master of its own play and viewing it in its truth,
the creature mind as opposed to the divine. That new
factor is Avidya, the self-ignoring facultywhich separates
the action of mind from the action of the supermind that
originated and still governs it from behind the veil. Thus
separated, Mind perceives only theparticular and not the
universal, conceives only the particular in an unpossessed
universal and no longer both particular and universal as

phenomena of the infinite. Thus we have the limited
mind which views every phenomenon as a thing-in-itself,
separate part of a whole which again exists separately in
a greater whole and so on, enlarging always its aggregates
without getting back to the sense of a true infinity.

Mind, being an actionof the Infinite, depieces as well
as aggregates ad infinitum. It cuts up being into wholes,
into ever smaller wholes. into atoms and those atoms into
primal atoms, until it would, if it could, dissolve the pri-
mal atom into nothingness.But it cannot, becausebehind
this dividing action is thesaving knowledge of thesupra-
mental which knows every whole, every atom to beonly a

concentration of all-force, of all-consciousness, of all-being
into phenomenal forms of itself. The dissolution of the
aggregate into an infinite nothingnessat which Mind seems

to arrive, is to the Supermind only the return of the self-
concentrating conscious-beingout of its phenomenon into
its infinite existence. Whichever way its consciousness pro-
ceeds, by the way of infinite division or by the way of
infinite enlargement, it arrives only at itself, at its own

infiniteunity and eternal being. And when the actionof the
mind is consciously subordinate to this knowledge of the
supermind, the truthof the process is known to it also and
not at all ignored; there is no real division but only an infi-
nitely multiple concentration into forms of beingand into
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arrangements of the relation of those forms of being to

each other in which division is a subordinate appearance of

the whole process necessary to their spatial and temporal

play. For divide as you will, gi t down to the most infini-

tesimal atom or form the most monstrous possible aggregate

of worlds and systems, you cannot get by either process to a

thing injtself; all are forms of a Force which alone is real

in itself while the rest are real only as self-imagings of the

eternal Force-consciousness.

Whence then does the limiting Avidya, the fall of

mind from Supermind and the consequent idea of real di-

vision originally proceed ? exactly from what perversion of

the suprarru ntal functioning ? It proceeds from the indivi-

dualised soul viewing everything from its own standpoint

and excluding all others; it proceeds, that is to say, by an

exclusive concentration of cousciousness, an exclusive self-

identification of the soul with a particular temporal and

spatial action which is only a part of its own play of

being; it starts from the soul's ignoring the fact that all

others are also itself, all other action its own action and

all other states of being and consciousness equally its own

as well as the action of the one particular moment in Time

and one particular standing-point in Space and the one

particular ft rm it presently occupies. It concentrates on

the moment, the field, the form, the movement so as to

lose the rest; it has then to recover the rest by linking to-

gether the succession of moments, the succession of points

of Space, the succession of forms in Time and Space, the

succession of movements in Time and Space It has thus

lost the truth of the indivisibility of Time, the indivisibi-

lity of Fore e and Substance. It has lost sight even of the

obvious fact that all minds are one Mind taking many

standpoints, all lives one Life developing many currents of

activity, all body and form one substance of Force and

Consciousness concentrating into many apparent stabili-

ties of force and consciousness; but in truth all these sta-

bilities are really only a constant whorl of movement repeat-

ing a form while it modifies it; they are nothing more.

For the Mind tries to clamp everything into rigidly fixed
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arrangements of the relation of those forms of being to
each other in which division is a subordinate appearance of
the whole process necessary to their spatial and temporal
play. For divide as you will, gt t down to the most infini-
tesimal atom or form the most monstrous possible aggregate
of worlds and systems, you cannot get by either process to a

thing irritself; all are forms of a Force which alone is real
in itself while the rest are real only as self-imagings of the
eternal Force-consciousness.

Whencc then does the limiting Avidya, the fall of
mind from Supermind and the consequent idea of real di-
vision originallyproceed ? exactly from what perversion of
the supramr ntal functioning I It proceeds from the indivi-
dualised sbul viewing everything from its own standpoint
and excluding all others; it proceeds, that is to say, by an
exclusive concentration of cousciousness, an exclusive self-
identificationof the soul with a particular temporal and
spatial action which is only a part of its own play of
being; it starts from the soul's ignoring the fact that all
others are also itself, all other action its own action and
all other states of being and consciousness equally its own

as well as the actionof the one particular moment in Time
and one particular standing~point in Space and theone

particular fr-rm it presently occupies. It concentrates on
the moment, the field, the form, the movement so as to
lose the rest; it has then to recover the rest by linking to-
gether the succession of moments, the succession of points
of Space, the succession of forms in Time and Space, the
succession of movements in Time and Space It has thus
lost the truth of the indivisibilityof Time, the indivisibi-
lity of Force and Substance. It has lost sight even of the
obvious fact that all minds are one Mind taking manystandpoints, all lives one Life developing many currents of
activity, all body and form one substance of Force and
Consciousness concentrating into many apparent stabili-
ties of force and consciousness; but in truth all these sta-
bilitiesare reallyonlya constant whorl of movement repeat-
ing a form while it modifies it; they are nothingmore,
For the Mind tries to clamp everything into rigidly fixed
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forms and unchanging external factors, because otherwise

it cannot act, and it thinks it has got what it wants; in

reality all is a flux of change and renewal and there is

no fixed form and no unchanging external factor. Only

the eternal Real-Idea is firm and maintains a certain or-

dered constancy of the relations in the flux of things, a con-

stancy which the Mind vainly attempisto imitate by attri-

buting fixity to that which is always inconstant. These

truths Mind has to rediscover; it knows them all the time,

but only in the hidden back of its consciousness, in the se-

cret light of its self-being; and that light is to it a dark-

ness because it has created the ignorance, because it has

lapsed fiom the dividing into the divided mentality, be-

cause it has become involved in its own workings and in

its own creations.

This ignorance is farther deepened for man by his

self-identification with the Lody. To us mind seems to be

determined by the body, because it is preoccupied with that

and d^vcted to the physical/vorkings which it uses for its

conscious superficial action in this gross material world.

Employing constantly that ope.ation of the brain and

nerves wnich it has developed in the course of its own deve-

lopment in the body, it is too absorbed in ooserving what

this physical machinery gives to it to get back from it to

its own pure workings; tho;e are to it mostly subconscious-

Still we can conceive a mentality which has got beyond the

evolutionary necessity of this absorption and is able to see

and even experience itself assuming body after body and

not created separately in each body and ending with it;

for it is only the physical impress of mind on matter, only

the corporeal mentality that is so created, not the mental

being itself. This corporeal mentality is merely our surface

of mind, merely the front which it presents to physical

experience. Behind, even in our terrestrial being, theie is

this other, subconscious to us, which knows itself as more

than the body and is capable of a more purely mental ac-

tion. To this we owe immediately all the larger, deeper and

more forceful action of our surface physical mind; this,

when we become conscious of it or of its impress on us, is
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forms and unchanging external factors,because otherwise
it cannot act, and it thinks it has got what it wants; in
reality all is a flux of change and renewal and there is
no fixed form and no unchanging external factor. Only
the eternal Real-Idea is firm and maintains a certain or-
dcred constancyof the relations in the fluxofthings,a con-

stancy which theMind vainlyattemptsto imitate by attri-
buting fixity to that which is always inconstant. These
truths Mind has to rediscover; it knows them all the time,
but only in the hidden back of its consciousness, in the se-

cret light of its self-being; and that light is to it a dark-
ncss because it has created the ignorance, because it has
lapsed from the dividing into the divided mentality,be-
cause it has become involved in its own workings and in
its own creations.

This ignorance is farther deepened for man by his
self-identification with the Lody. To us mind seems to be
determined by the body, becauseit is preoccupied with that
and dev;ted to the pl‘IySlCa.l‘WOl'i<ingS which it uses for its
conscious superficial action in this gross material world.
Employing constantly that o_pe:atio.n of the brain and
nerves wnich it has developed in the course of its own deve-
lopment in the body, it is too absorbed in observing what
thisphysical machinery gives to it to get back from it to
its own pure workings; tho3e are to it mostly subconscious-
Stillwe can conceive a mentality which has got beyond the
evolutionary necessity of this absorption and is able to see

and even experience itself assuming body after body and
not created separately in each body and ending with it:
for it is only the physical impress of mind on matter, only
the corporeal mentality that is so created, not the mental

being itself. This corporeal mentality is merely our surface
of mind, merely the front which it presents to physical
experience. Behind, even in our terrestrial being, there is
this other, subconscious to us, which knows itself as moffi

than the body and is capable of a more purely mental ac-

tion. To thiswe owe immediatelyall the larger, deeper and
more forceful action of our surface physical mind; this:
when we become conscious of it or of its impress on us. is
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our first idea or our first realisation of the soul.

But this mentality also, though it may get free from

the error of body, does not get free from the whole error of

mind; it is still subject to the original act of ignorance by

which the individualised soul regards everything from its

own standpoint and can see the truth of things only as they

present themselves to it from outside or else as they rise up

to its view from its separate temporal and spatial consci-

ousness as the results of its past experience. It is not con-

scious of its other selves except by the outward indications

they give of their existence, indications of physical speech,

action, result of actions or subtler indications of vital im-

pact and relation. Equally is it ignorant of itself; for it

knows of its self only as a movement in Time and a succes-

sion of lives in which it has used its variously embodied

energies. As our physical instrumental mind has the illusion

of the body, so this subconscious dynamic mind has the

illusion of life. In that it is absorbed and concentrated, by

that it is limited, with that it identifies its being. Here

we do not yet get back to the meeting-place of mind and

supermind and the point at.which they originally separated.

But there is still another clearer reflective mentality

behind this dynamic which is capable of escaping from this

absorption in life and views itself as assuming life and

body in order to image out in active relations of energy

that which it perceives in will and thought. It is the source

of the pure thinker in us; it isthat which k lows mental-

ity in itself and sees the world not in terms of life and bo-

dy but of mind; it isthat which, when we get back to it,

we sometimes mistake for the pure spirit as we mistake the

dynamic mind for the soul. This higher mind is able to

perceive and deal with othei souls as other forms of its pure

self; it is capable of sensing them by pure mental impact

and communication and no longer only by nervous impact

and physical indication; it conceives too a mental figure of

unity; and in its activity and its will it can create and possess

directly and not only indirectly as in the ordinary physical

life and in other minds and lives as well as its own. But

still even this pure mentality does not escape from the ori-
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our first idea or our first realisation of the soul.
But this mentalityalso, though it may get free from

theerror of body, does not get free from thewhole error of
mind; it is still subject to theoriginal act of ignorance by
which the individualised soul regards everything from its
own standpoint and can see the truthof thingsonly as they
present themselves to it from outside or else as theyrise up
to its view from its separate temporal and spatial consci-
ousness as the results of its past experience. It is not con-

scious of its otherselvesexcept by the outward indications
they give of their existence, indicationsof physicalspeech,
action, result of actions or subtler indicationsof vital im-
pact and relation. Equally is it ignorant of itself; for it
knows of its self only as a movement in Time and a succes-

sion of lives in which it has used its variously embodied
energies. As our physicalinstrumental mind has the illusion
of the body, so this subconscious dynamic mind has the
illusion of life. In that it is absorbed and concentrated, by
that it is limited, with that it identifies its being. Here
we do not yet get back to the meeting-placeof mind and
supermind and thepoint at.which theyoriginallyseparated.

But there is still another clearer refiective mentality
behind thisdynamic which is capable of escaping from this
absorption in life and views itself as assuming life and

body in order to image out In active relations of energy
thatwhich it perceives in willand thought. It is the source

of the pure thinker in us; it is that which k rows mental-

ity in itself and sees the world not in terms of life and bo-

dy but of mind; it is thatwhich. when we get back to it,
we sometimes mistake for the pure spirit as we mistake the
dynamic mind for the soul. This higher mind is able to

perceive and deal withother souls as other forms of its pure
self; it is capable of sensing them by pure mental impact
and communication and no longer only by nervous impact
and physical indication; it conceives too a mental figure of
unity; and in its activityand its will it can create and possess
directly and not only indirectlyas in theordinary physical
life and in other minds and lives as well as its own. But
still even this pure mentality does not escape from theori-
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ginal error of mind. For it is still its separate mental self

which it makes the judge, witness and centre of the uni-

verse and through it alone strives to arrive at its own high-

er self and reality; all others are "others" grouped to it

around itself: and it has therefore to leave life and mind in

order to disappear into the real unity. For there is still the

veil created by Avidya between the mental and supra-

mental action; an image of the Truth gets through, not the

Truth itself.

It is only when the veil is rent and the divided mind

overpowered, silent and passive to a supramental action

that mind itself gets back to the Truth of things. There

we find a luminous mentality reflective, obedient and in-

strumental to the divine Real-Idea. There we perceive what

the world really is; we know in everyway ourselves in oth-

ers and as othets, others as ourselves and all as the univer-

sal and self-multiplied One. We lose the rigidly separate

individual standpoint which is the source of all limitation

and error. Still, we perceive also that all that the ignor"

ance of Mind took for the truth was in fact truth, but truth

deflected, mistaken and falsely conceived. We still perceive

the division, the individualising, the atomic creation, but

we know them and ourselves for what they and we really

are. And so we perceive that the Mind was really a subor-

dinate action and instrumentation of the Truth-conscious-

ness. So long as it is not separated in self-experience from

the enveloping Master-consciousness and does not try to

set up house for itself, so long as it serves passively as an

instrumentation and does not attempt to possess for its

own benefit, Mind fulfils luminously its function which is

in the Truth to hold forms apart from each other by a phe-

nomenal, a purely formal delimitation of their activity be-

hind which the governing universality of the being remains

conscious and untouched. It has to receive the truth of

things and distribute it according to the unerring percep-

tion of a supreme and universal Eye and Will. It has to

uphold an individualisation of active consciousness, de-

light, force, substance which derives all its power, reality

and joy from an inalienable universality behind. It has to
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ginal error of mind. For it is still its separate mental self
which it makes the judge, witness and centre of the uni-
verse and through it alone strives to arrive atits own high-
er self and reality; all others are “ others” grouped to it
around itself: and it has therefore to leave life and mind in
order to disappear into the real unity. For there is still the
veil created by Avidya between the mental and supra-
mental action-, an image of the Truthgets through,not the
Truthitself.

It is only when the veil is rent and the divided mind
overpowered, silent and passive to a supramental action
that mind itself gets back to the Truthof things. There
we find a luminous mentality reflective, obedient and in-
strumental to thedivine Real-Idea. There we perceive what
the world really is; we know in every way ourselves in'oth-
ers and as others, others as ourselves and all as the univer-
sal and self-multiplied One. We lose the rigidly separate
individual standpoint which is the source of all limitation
and error. Still, we perceive also that all that the ignor‘
ance of Mind took for thetruth was in facttruth, but truth
deflected,mistaken and falsely conceived. We stillperceive
the division, the individualising,the atomic creation, but
we know them and ourselves for what theyand we really
are. And so we perceive that the Mind was really a subor-
dinate action and instrumentationof theTruth-conscious-
ness. So long as it is not separated in self-experience from
the enveloping Master-consciousness and does not try to
set up house for itself, so long as it serves passively as an

instrumentation and does not attempt to possess for its‘
own benefit, Mind fulfils luminously its function which is
in the Truthto hold forms apart from each otherby a phe-
nomenal, a purely formal delimitation of their activity be-
hind which thegoverning universalityof thebeingremains
conscious and untouched. It has to receive the truth of
thingsand distribute it according to the unerring percep-
tion of a supreme and universal Eye and Will. It has to
uphold an individualisation of active consciousness, de-
light, force, substance which derives all its power, reality
and joy from an inalienable universality behind. It has to
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turn the multiplicity of the One into an apparent division

by which relations are denned and held off against each

other so as to meet again and join. It has to establish the

deligtatof separation and contact in the midst of an eter-

nal unity and intcrmiscence. It has to enable the One to

behave as if He were an individual dealing with other indi-

viduals but always in His own unity, and this is what the

world really'is. The mind is the final operation of theap-

prehending Truth-consciousness which makes all this pos-

sible, and what wc call the Ignorance dees not create a

new thing and absolute falsehood but only misrepresents

the Truth. The Ignorance is the Mind separated in know-

ledge from its source of knowledge and giving a false ii-

gidity and a mistaken appearance of opposition and con-

flict to the harmonious play of the supreme Truth in its

universal manifestation.

The fundamental error of the Mind is, then, this fall

from self-knowledge by which the individual soul con-

cei vesof its individuality as a separate fact instead of as a

form of Oneness and mak>s itself the centre of its own

universe instead of knowing itself as one concentration of

the universal. From that original error all its particular

ignorances and limitations are contingent results. For

viewing the flux of things only as it flows upon and

through itself, it makes a limitation of being from which

proceeds a limitation of consciousness and therefore of

knowledge, a limitation of conscious force and will and

therefore of power, a limitation of self-enjoyment and

therefore of delight. It is conscious of things and knows

them only as the;, present themselves to its individuality

and therefore it falls into an ignorance of the rest and

thereby into an droneous conception even of that which

it seems to know: for since all being is interdependent, the

knowledge either of the whole or of the essence is neces-

sary for the right knowledge of the part. Hence there is

an element of error in all human knowledge. Similarly

our will, ignorant of the rest of the all-will, must fall into

error of working and a greater or less degree of incapacity

and impotence and the soul's self-delight and delight of
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turn themultiplicity of theOne into an apparent division
by which relations are defined and held off against each
other so as to meet again and join. It has to establish the
delightof separation and contact in the midst of an eter-
nal unity and intcrrnisoence. It has to enable the One to
behave as if He were an individualdealing withother indi-
viduals but always in His own unity, and this is what the
world really'is. The mind is the final operation of theap-
prehending Truth-consciousnesswhich makes all thispos-
sible, and what we call the Ignorance dces not create a

new thing and absolute falsehood but only misrepresents
theTruth. The Ignorance is theMind separated in know-
ledge from its source of knowledge and giving a false ri-
gidity and in mistaken appearance of opposition and con-

flict to the harmonious play of the supreme Truth in its
universal manifestation.

The fundamental error of the Mind is, then, this fall
from self-knowledge by which the individual soul con-

cei vesof its individualityas a separate fact instead of as a

form of Oneness and mains itselfthe centre of its own
universe instead of knowing itself as one concentration of
the universal. From that original error all its particular
ignorances and limitations are contingent results. For
viewing the flux of things only as it flows upon and
through itself, it makes a limitation of being from which
proceeds a limitation of consciousness and therefore of
knowledge, a limitation of conscious force and willand
therefore of power, a limitation of self-enjoyment and
therefore of delight. It is conscious of things and knows
them only as the-, present themselves to its individuality
and therefore it falls into an ignorance of the rest and
thereby into an erroneous conception even of that which
it seems to know : for since all being is interdependent, the
knowledge either of the whole or of the essence is neces-

sary for the right knowledge of the part. Hence there is
an element of error in all human knowledge. Similarly
our will, ignorant of the rest of the all-will, must fall into
error of working and a greater or less degree of incapacity
and impotence and the soul's self-delight and delight of
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things, ignoring the all-bliss and by defect of will and

knowledge unable to master its world, must fall into in-

capacity of possessive delight and therefore into suffering.

Self-ignorance is therefore the root of all the perveisity of

our existence, and that perversity stands fortified in the

self-limitation, the egoism which is the form taken by that

self-ignorance.

Yet is all ignorance and all perversity only the distor-

tion of the truth and right of things and not the p'.ay of

an absolute falsehood. It is the result of Mind viewing

things in the division it makes, avidydydm antare, instead

ol viewing itself and its divisions as instrumentation and

phenomenon of the play of the truth of Sachchidar::nda.

If it gets back to the truth from which it fell, it bci i mes

again the final action of the Truth-consciousntss in its

apprehensive operation and the relations it helps to create

in that light and power will be relations of the Truth and

not of the perversity. They will be the straight things and

not the crooked, to use the expressive distinction of the

Vedic Rishis,—Truths, that is to say, of divine beine with

its sel:-possessive consciousness, will and delight moving har-

moniously in itself. Now we have rather the warped and

zigzag mozement of mind and life, the contortions cieated

by the struggle of the soul once grown oblivious of its true

being to find itself again, to resolve back all error into the

truth which both our truth and our error, our right and

our wrong limit or distort, all incapacity into the strength

which both our power and our weakness are a struggle of

force to grasp, all suffering into the delight which both

our joy and our pain are a convulsive effort of sensation to

realise, all death into the immortality to which both our

life and our death are a constant effort of being to return.
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things, ignoring the all—bliss and by defect of will and
knowledge unable to master its world, must fall into in-

capacity of possessive delight and therefore into suffering.
Self-ignorance is therefore the root of all the perversity of
our existence, and that perversity stands fortified in the
self-limitation, the egoism which is the form taken by that
self-ignorance.

Yet is all ignorance and all perversity only the distor-
tion ot‘ the truth and right of things and not the play of
an absolute falsehood. It is the result of Mind viewing
things in the division it makes, avidydyzim zmtare, ix‘-stead
ol viewing itself and its divisions as instrumentation and
phenomenon of the play of the truth of Sachchidanzranda.
If it -gets back to the truth from which it fell, it bcr ( mcs

again the final action of the Truth-consciousncss in its
apprehensive operation and the relations it helps to create
in that light and power will be relations of the Truthand
not of the perversity. They will be thestraight things and
not the crooked, to use the expressive distinction of the
Vedic Rishis,—Truths, thatistosay, of divine being with
its sel:-possessive consciousness,willanddelight moving; har-
moniously in itself. Now we have rather the warped and
zigzag mozement of mind and life, the contortions created
by the struggle of the soul once grown oblivious of its true
being to find itself again, to resolve back all error into the
truth which both our truth and our error, our right and
our wrong limit or distort, all incapacity into thestrength
which both our power and our weakness are a struggle of
force to grasp, all suffering into the delight which both
our joy and our pain are a convulsive effort of sensation to
realise, all death into the immortality to which both our
life and our death are a constant effort of being to return.
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The Synthesis of Yoga

CHAPTER XIV

THE STATUS OF KNOWLEDGE

If the-Self, the Divine both in its own pure-being and

in its manifestation of that being in the world is to be the

object of Yogic knowledge, and not at all cr not at least

directly and for their own sake our ordinary objects, such

as the external appearances of life and matter or the

superficial psychology of our thoughts and actions, it is

evident that the knowledge for which Yoga strives must be

different from what men ordinarily understand by the

word. We mean ordinarily by knowledge an intellectual

appreciation of the facts of life, mind, matter and the

laws that govern them, founded upon our sense-perception

and upon reasoning from our sense-perceptions and under-

taken partly for the pure satisfaction of the intellect, part-

ly for practical efficiency and the added power which

knowledge gives in managing our lives and the lives of

others, in utilising for human ends the overt or secret forces

of Nature and in helping or hurting, in saving and enno-

bling or in oppressing and destroying our fellow-men. Yoga,

indeed, being commensurate with all life, includes all these

subjects and objects; for there is a Yoga * which can be

used for self-indulgence as well as for self-conquest, for

hurting others as well as for their salvation. But "all life"

* Yoga develops power, it develops it even when we do not desire or

consciously aim at it; and power is always a double-edged weapon which

can bo used to hurt or destroy as well as to help and save. Be it also noted

that all destruction is not evil.
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The Synthesis of Yoga

CHAPTER XIV

THE STATUS OF KNOWLEDGE

If the-Self, the Divine both in its own purebeingand
in its manifestation of that being in the world is tobethe
object of Yogic knowledge, and not at all or not at least
directly and for their own sake our ordinary objects, such
as the external appearances of life and matter or the
superficial psychology of our thoughts and actions, it is
evident that the knowledgefor which Yoga strives must be
diflerent from what men ordinarily understand by the
word. We mean ordinarilyby knowledge an intellectual
appreciation of the facts of life, mind, matter and the
laws that govern them, founded upon our sense-perception
and upon reasoning from our sense-perceptions and under-
taken partly for the pure satisfaction of the intellect, part-
ly for practical efliciency and the added power which
knowledge gives in managing our lives and the lives of
others. in utilisingfor human ends theovert or secret forces
of Nature and in helping or hurting, in saving and enno-

blingor in oppressing and destroying our fellow-men.Yoga,
indeed, being commensuratewith all life, ihcludes all these
subjects and objects; for there is a Yoga "' which can be
used for self-indulgence as well as for self-conquest, for
hurting others as well as for their salvation. -But "all life"

' Yoga develops power, it develop: it even when we do not desire or
conscious] aim at it; and power is always a double-edged weapon which
can be use to hurt or destroy as well as to help and save. Be it also noted
thatall destruction is not evil.
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includes not only life as humanity now leads it but also

the higher existence which humanity is capable of but

does not yet possess and it is this which is the peculiar and

appropriate object of Yogic discipline.

The higher existence contemplated is not merely an

improved mentality, a greater dynamic energy or a purer

moral life and character. Its superiority is not merely in

degree but in kind; it consists in a change not merely of

the manner of our being but of its very foundation. Yogic

knowledge seeks that which is the very basis of all our

existence; it tries to discover and possess, in the words of

the Upanishad, that by the right knowledge of which all

is rightly known. For it starts from the premiss that all

this world visible or sensible to us and all too in it that is

not visible is merely the phenomenal expression of some-

thing beyond the mind and the senses. Only by attaining

to that can we know the world aright; for the knowledge

which the senses and intellectual reasoning from the data

of the senses can bring us, is not true knowledge, it is only

the science of appearances ; and even appearances cannot

be properly known unless we know first the reality of

which they are images. This reality is their self and there

is one self of all.

It is evident that however much we may analyse the

physical and sensible, we cannot by that means arrive at

the knowledge of the Self or of ourselves or of that which

we call God, The telescope, the microscope, the scalpel,

the retort and alembic cannot go beyond the physical, al-

though they may arrive at subtler and subtler truths about

the physical. If then we confine ourselves to what the

senses and their physical aids reveal to us and refuse from

the beginning to admit any other reality or any other

means of knowledge, we are obliged to conclude that no-

thing is real except the physical and that there is no Self

in us or in the universe, no God within and without, no

ourselves even except this aggregate of brain, nerves and

body. But this we are only obliged to conclude because

we have assumed it firmly from the beginning and there-
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includes not only life as humanity now leads it but also
the higher existence which humanity is capable of but
does not yet possess and it is thiswhich is thepeculiar and
appropriate object of Yogic discipline.

The higher existence contemplated is not merely an

improved mentality,a greater dynamic energy or a purer
moral life and character. Its superiority is not merely in
degree but in kind; it consists in a change not merely of
the mannerof our beingbut of its very foundation. Yogic
knowledge seeks that which is the very basis of all our

existence; it tries to discover and possess, in thewords of
the Upanishad, thatby the right knowledgeof which all
is rightly known. For it starts from the premise thatall
thisworld visible or sensible to us and all too in it that is
not visible is merely the phenomenal expression of some-

thingbeyond the mind and the senses. Only by attaining
to thatcan we know the world aright ; for the knowledge
which the senses and intellectual reasoning from the data
of thesenses can bring us, is not true knowledge, it is only
the science of appearances ; and even appearances cannot
be properly known unless we know first the reality of
which theyare images. This reality is their self and there
is one self of all.

It is evident that however much we may analyse the
physical and sensible, we cannot by that means arrive at
the knowledge of the Self or of ourselves or of thatwhich
we call God. The telescope, the microscope, the scalpel,
the retort and alembiccannot go beyond the physical, al-
though they may arrive at subtler and subtler truths about
the physical. If then we confine ourselves to what the
senses and their physical aids reveal to us and refuse from
the beginning to admit any other reality or any other
means of knowledge, we are obliged to conclude that no-

thing is real except the physical and that there is no Self
in us or in the universe, no God within and without, no

ourselves even except this aggregate of brain, nerves and
body. But this we are only obliged to conclude because
we have assumed it firmly from the beginning and there-
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fore cannot but circle round to our original assumption.

If, then, there is a Self, a reality n-'t obvious to the

senses, it must be by other means than those of physical

Science that it is to be sought and known. The intellect is

not that means. Undoubtedly there are a number of supra-

sensuous truths at which the intellect is able to arrive, which

it is able to perceive and state as intellectual conceptions.

The very idea of Force for instance on which Science

so much insists, is a conception, a truth at which the

intellect alonj can arrive by going beyond its data; for

we do not sense this universal force but only its results, and

the force itseli we infer as a necessary cause of these results.

So also the intellect by following a certain line of rigorous

analysis can arrive at the intellectual conception and the

intellectual conviction of the Self and this conviction can

be very real, very luminous, very potent as the beginning of

other things. Still, in itself intellectual analysis can only

lead to an arrangement of clear conceptions, perhaps to

aright arrangement of true conceptions; but this is not

the knowledge at which Yoga aims. For it is not in itself

an effective knowledge. A man may be perfect in it and

yet be precisely what he was before except in the mere

fact of the greater intellectual illumination. The change

of our being at which Yoga aims, may not at all take

place.

It is true that intellectual deliberation and right dis-

crimination are an important part of the Yoga of know-

ledge; but their object is rather to remove a difficulty than

to arrive at the final and positive result of this path. Our

ordinary intellectual notions are a stumbling-block in the

way of knowledge; for they are governed by the error of

the senses and they found themselves on the notion that

matter and body are the reality, that life and force are

the reality, that passion and emotion, thought and sense

are the reality; and with these things we identify our-

selves, and b, cause we identify ourselves with these things

we cannot get back to the real self. Therefore, it is neces-

sary for the seeker of knowledge to remove this stumbling
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fore cannot but circle round to our original assumption.
If, then, there is a Self, a reality not obvious to the

senses, it must be by other means than those of physical
Science that it is tobesought and known. The intellect is
not thatmeans. Undoubtedly thereare a numberof supra-
sensuous truthsat which the intellect is abletoarrive, which
it is able to perceive and state as intellectual conceptions.
The very idea of Force for instance on which Science
so much insists, is a conception, atruth at which the
intellect alone can arrive by going beyond its data; for
we do not sense thisuniversal force but only its results, and
theforce itself we infer as a necessary cause of these results.
So also theiintellect by following a certain line of rigorous
analysis can arrive at the intellectual conception and the
intellectual convictionof the Self and thisconviction can

be very real, very luminous, very potent as the beginningof
other things. Still, in itself intellectual analysis can only
lead to an arrangement of clear conceptions, perhaps to
a right arrangement of true conceptions; but this is not
the knowledge at which Yoga aims. For it is not in itself
an efiective knowledge. A man may be perfect in it and
yet be precisely what he was before except in the mere

fact of the greater intellectual illumination. The change
of our being at which Yoga aims, may not at all take
place.

It is true that intellectual deliberation and right dis-
crimination are an important part of the Yoga of know-
ledge ; but their object is rather to remove a difficulty than
to arrive at the final and positive result of this path. Our
ordinary intullectual notions are a stumbling-block in the
way of knowledge ; for they are governed by the error of
the senses and they found themselves on the notion that
matter and body are the reality, that life and force are

the reality, that passion and emotion, thought and sense

are the reality ; and with these things we identify our-

selves, and because we idcntify ourselves with these things
we cannot get back to the real self. Therefore, it is neces-

sary for the seeker of knowledge to remove this stumbling
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block and to get right notions about himself and the

world; for how shall we pursue by knowledge the real

self if we have no notion of what it is and are on the con

trary burdened with quite opposite ideas to the truth?

Therefore right thought is a necessary preliminary, and

once the habit ofri^ht thought is established, fite from

sense-error and desire and old association and intellectual

piejudgment, the understanding becomes purified and

offers no serious oostacle to the farther process of know-

ledge. Still, right thought only becomes effective when

in the purified understanding it is followed by other opera-

tions, by vision, by experience, by realisation.

What are these operations? They are not mere psy-

chological self-analysis and self-observation. Such analy-

sis, such observation are, like the process of right thought,

of immense value and practically indispensable. They

may even, if rightly pursued, lead to a right thought of

considerable power and effectivity. Like intellectual dis-

crimination by the process of meditative thought they

will have an effect of purification; they will lead to self-

knowledge of a certain kind and to the setting right of the

disorders of the soul and the heart and even of the dis-

orders of the understanding. Self-knowledge of all kinds

is on the straight path to the knowledge of the leal Self.

The Upanishad tells us that the Self-existent has so set

the doors of the soul that they turn outwards and most

men look outward into the appearances of things ; only

the rare soul that is ripe for a calm thought and steadv

wisdom turns its eye inward, sees the Self and attains to

immoitality. To this turning of the eye inward psycho-

logical self-observation and analysis is a great and effect-

ive introduction. We can look into the inward of our-

selves more easily than we can look into the inward of

things external to us because there, in things outside us,

we are in the first place embarrassed by the form and

secondly we have no natural previous experience of that

in them which is other than their physical substance. A

purified or tranquillised mind may reflect or a powerful
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block and to get right notions about himself and the
world; for how shall we pursue by knowledge the real
self if we have no notion of what it is and are on thecon

trary burdened with quite opposite ideas to the truth 1’
Therefore right thought isa necessary preliminary, and
once thehabit of right thought is established, free from
sense-error and desire and old association and intellectual
piejudgment, the understanding becomes purified and
oflers no serious oostacle to the farther process of know-
ledge. Still, right thought only becomes eflective when
in the purified understanding it is followed by otheropera-
tions, by vision, by experience, by realisation.

What are these operations? They are not mere psy-
chological self-analysis and self-observation. Such analy-
sis, such observation are, like the process of right thought,
of immense value and practically indispensable. They
may even, if rightly pursued, lead to a right thought of
considerable power and efiectivity. Like intellectual dis-
crimination by the process of meditative thought they
will have an eficct of purification; they will lead to self-
knowledge of a certain kind and to the setting right of the
disorders of the soul and the heart and even of the dis-
orders of the understanding. Self-knowledge of all kinds
is on the straight path to the knowledge of the real Self.
The Upanishad tells us that the Self-existent has so set
the doors of the soul that they turn outwards and most
men look outward into the appearances of things ; only
the rare soul that is ripe for a calm thought and steady
wisdom turns its eye inward, sees the Self and attains to
immortality. To this turning of the eye inward psycho-
logical self-observation and analysis is a great and efiect-
ive introduction. We can look into the inward of our-

selves more easilythan we can look into the inward of
thingsexternal to us becausethere, in things outside us,
we are in the first place embarrassed by the form and
secondly we have no natural previous experience of that
in them which is other than their physical substance. A
purified or tranquillised mind may reflect or a powerful
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concentration may discover God in the world, the Self in

Nature even before it is realised in ourselves, but this is

rare and difficult. * And it is only in ourselves that we can

observe and know the process of the Self in its becoming

and follow the process by which it draws back into sell-

being. Therefore the ancient counsel, know thyself, will

always stand as the first word that directs us towards the

knowledge. Still, psychological self-knowledge is only the

experience of the modes of the Self, it is not the realisation

of the Self in its pure being.

The status of knowledge, then, which Yoga envisages

is not merely an intellectual conception or clear discrimi-

tation of the truth, nor is it an enlightened psychololugical

experience of the modes of our being. It is a " realisation,"

in the full sense of the word; t is the making real to ourselves

and in ourselves of the Self, the transcendent and univer-

sal Divine, and it is the subsequent impossibility of viewing

the modes of being except in the light of that Self and in

their true aspect as its flux of becoming under the psychi-

cal and physical conditions of our world-existence. This

realisation consists of three successive movements, inter-

nal vision, complete internal experience and identity.

This internal vision, drishti, the power so highly va-

lued by the ancient sages, the power which made a man

a Rishi or Kavi and no longer a mere thinker, is a sort of

light in the soul by which things unseen become as evident

and real to it—to the soul and not merely to the intellect

—as do things seen to the physical eye. In the physical

world there are always two forms of knowledge, the direct

and the indirect, pratyaksha, of that which is present to the

eyes, and paroksha, of that which is remote from and be-

yond our vision. When the object is beyond our vision, we

are necessarily obliged to arrive at an idea of it by infer-

ence, imagination, analogy, by hearing the descriptions

• In one respect, however, it is easier, because in external things

we are not so m'iuh hampered by the se.iso of the limii.cd ego as in our*

sclras; on* obstaolo to the realitat.ua of Uud is theruforo removed-
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concentration may discover God in the world, the Self in
Nature even before it is realised in ourselves, but this is
rare and difficult. * And it is only in ourselves thatwe can

observe and know the process of the Self in its becoming
and follow the process by which it draws back into self-
being. Therefore the ancient counsel, know thyself,will
always stand as the first word that directs us towards the
knowledge. Still, psychological self-knowledge is only the
experienceof the modes of theSelf, it is not the realisation
of the Self in its pure being.

The status of knowledge, then, which Yoga envisages
is not merely an intellectual conception or clear discrimi-
tation of thetruth, nor is it an enlightened psychololugical
experience of the modes ofour being.It is a “ realisation,”
in the full sense of theword; it is themaking real to ourselves
and in ourselves of the Self, the transcendent and univer-
sal Divine, and it is thesubsequent impossibilityof viewing
the modes of being except in the light of that Self and in
their true aspect as its flux of becoming under the psychi-
cal and physical conditions of our world-existence. This
realisation consists of three successive movements, inta-
nal vision, complete internal experience and identity.

This internal vision, drishti, the power so highly va-
lued by the ancient sages, the power which made a man

a Rishi or Kavi and no longer a mere thinker,is a sort of
light in thesoul by which thingsunseen becomeas evident
and real to it-to the soul and not merely to the intellect
—as do things seen to the physical eye. In the physical
world there are always two forms of knowledge, the direct
and the indirect, pratyalzsha,of that which is present to the
eyes, and parolzsha. of that which is remote from and be-
yond our vision. When the object is beyondour vision, we

are necessarilyobliged to arrive at an idea of it by infer-
ence, imagination, analogy, by hearing the descriptions

' In one respect, however, it is easier, because in external _t-hing:
we are not so much hampered by the sense of the llmltutl ego as In our-
selves; one obstacle to the realuatiun of bud ls therefore removed.
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of others who have seen it or by studying pictorial or oth-

er representations of it if these are available. By putting

together all these aids we can indeed arrive at a more or

less adequate idea or suggestive image of the object, but

we do not realise the thing itself; it is not yet to us the

grasped reality, but only our conceptual representation of

a reality. But once we have seen it with the eyes,—for no

other sense is adequate,—we possess, we realise; it is there

secure in our satisfied being, part of ourselves in knowledge.

Precisely the same rule holds good of psychical things and

of the Self. We may hear clear and luminous teachings

about the Self from philosophers or teachers or from an-

cient writings; we may by thought, inference, imagina-

tion, analogy or by any other available means attempt to

form a mental figure or conception of it; we may hold firm-

ly that conception in our mind and fix it by an entire and

exclusive concentration; * but we have not yet realised it,

we have not seen God. It is only when after long and per-

sistent concentration or by other means the veil of the

mind is rent or swept aside, only when a flood of light

breaks over the awakened mentality, jyotirmaya Brahman,

and conception gives place to a knowledge-vision in which

the Self is as present, real, concrete as a physical object to

the physical eye, that we possess in knowledge; for we have

seen. After that revelation, whatever fadings of the light,

whatever periods of darkness may afflict the soul, it can

never irretrievably lose what it has once held. The experi-

ence is inevitably renewed and must become more frequent

till it is constant; when and how soon depends on the de-

votion and persistence with which we insist on the path and

besiege by our will or our love the hidden Deity.

This inner vision is one form of psychological expe-

rience; but the inner experience is not confined to that see-

ing; vision only opens, it does not embrace. Just as the

* This is the idea of the triple operation of Jnanayoga, ^ravana,

manana, nididhyasana, hearing, thinking or mentalising and fixing in

concentration
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of others who have seen it or by studying pictorialor oth-
er representations of it if these are available. By putting
togetherall these aids we can indeed arrive at a more or

less adequate idea or suggestive image of the object, but
we do not realise the thing itself; it is not yet to us the
grasped reality, but only our conceptual representation of
a reality. But once we have seen it with the eyes,—for no
other sense is adequate,—we possess, we realise; it is there
secure in our satisfied being,part of ourselves in knowledge.
Precisely the same rule holdsgood of psychical thingsand
of the Self. We may hear clear and luminous teachings
about the Self from philosophersor teachers or from an-

cient writings; we may by thought, inference, imagina-
tion, analogy or by any otheravailable means attempt to
fonn a mental figure or conception of it; we may hold firm-
ly thatconception in our mind and fix it by an entire and
exclusive concentration; * but we have not yet realised it,
we have not seen God. It is only when after long and per-
sistent concentration or by other means the veil of the
mind is rent or swept aside, only when a Hood of light
breaks over the awakened mentality,jyotirmayaBrahman,
and conception gives place to a knowledge-vision in which
theSelf is as present, real, concrete as a physicalobject to
the physical eye, thatwe possess in knowledge; for we have
seen. After that revelation, whatever fadings of the light,
whatever periods of darkness may afilict the soul, it can

never irretrievablylose what it has once held. The experi-
ence is inevitably renewed and must become more frequent
till it is constant; when and how soon depends on the de-
votionand persistence withwhich we insist on the pathand
besiege by our willor our love the hidden Deity.

This inner vision is one form of psychological expe-
rience; but the innerexperience is not confinedto thatsee-

ing; vision only opens, it does not embrace. Just as the
 

' This is the idea of the triple operation of jnanayoga, gramme,
immune, arididlcyasana,hearing, thinkingor mentaliling and fixing in
concentration
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eye, though it is alone adequate to bring the first sense of

realisation, has to call in the aid of experience by the

touch and other organs of sense before there is an embrac-

ing knowledge, so the vision of the self ought to be com-

pleted by an experience of it in all our members. Our whole

being ought to demand God and not only our illumined

eye of knowledge. For since each principle in us is only

a manifestation of the Self, each can get back 10 its reali-

ty and have the experience of it. We can have a mental

experience of the Self and seize as realities all those appa-

rently abstract things that to the mind constitute existence

—consciousness, force, delight and their manifold forms

and workings: thus the mind is satisfied of God. We can

have an emotional experience of the Self through Love and

through emotional delight, love and delight of the Self in

us, of the Self in the universal and of the Self in all with

whom we have relations: thus the heart is satisfied of God.

We can have an aesthetic experience of the Self in beauty,

a delight-perception and taste of the absolute reality all-

beautiful in everything whether created by ourselves or Na-

ture in its appeal to the aesthetic mind and the senses; thus

the sense is satisfied of God. We can have even the vital,

nervous experience and practically the physical sense of

the Self in all life and formation and in all workings of

powers, forces, energies that operate through us or others

or in the world: thus the life and the body are satisfied of

God.

All this knowledge and experience are primary means of

arriving at and of possessing identity. It is our self that we

see and experience and therefore vision and experience are

incomplete unless they culminate in identity, unless we are

able to live in all our being the supreme Vedantic know-

ledge, He am I. We must not only see God and embrace

Him, but beccme that Rtality. We must become one

with the Self in its transcendence of all form and manifes.

tation by the resolution, the sublimation, the escape from

itself of ego and all its belongings into That from which

they proceed, as well as become the Self in all its mani-
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eye, though it is alone adequate to bring the first sense of
realisation, has to call in the aid of experience by the
touch and other organs of sense before there is an embrac-
ing knowledge, so the vision of the self ought to be com-

pletcd by an experience of it in all our members. Our whole
being ought to demand God and not only our illumined
eye of knowledge. For since each principle in us is only
a manifestation of the Self, each can get back to its reali-
ty and have the experienceof it. We can have a mental
experience of the Self and seize as realities all those appa-
rentlyabstract thingsthatto themind constituteexistence
—-consciousness, force, delight and their manifold forms
and workings: thus the mind is satisfied of God. We can

have an emotionalexperienceof theSelf throughLove and
throughemotional delight, love and delight of the Self in
us, of the Self in the universal and of the Self in all with
whom we have relations: thus the heart is satisfied of God.
VVe can have an aestheticexperienceof theSelf in beauty,
a delight-perception and taste of the absolute reality all-
beautifulin everythingwhethercreated by ourselves or Na-
ture in .its appeal to theaestheticmind and thesenses; thus
the sense is satisfied of God. We can have even the vital,
nervous experience and practicallythe physical sense of
the Self in all life and formation and in all workingsof
powers, forces, energies that operate through us or others
or in the world: thus the life and the body are satisfied of
God.

All thisknowledgeand experience are primary means of
arriving at and of possessing identity. It is our self that we

see and experienceand thereforevision and experience are

incomplete unless theyculminate in identity, unlesswe are

able to live in all our being the supreme Vedanticknow-
ledge, He am I. We must not only see God and embrace
Him, but become that Reality. We must become one

with the Self in its transcendence of all form and manifes.
tation by the resolution, the sublimation, the escape from
itself of ego and all its belongings into That from which
they proceed, as well as become the Self in all its mani-
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fested existences and becomings, one with it in the infinite

existence, consciousness, peace, delight by which it reveals

itself in us and one with it in the action, formation, play

of self-conception with which it garbs itself in the world.

It is difficult for the modern mind to understand how

we can do more than conceive intellectually of the Sell or

of God; but it may borrow some shadow of this vision, ex-

perience and becoming from that inner awakening to Na-

ture which a great English poet has made a reality to the

European imagination. If we read the poems in which

Wordsworth expressed his realisation of Nature, we may ac-

quire some distant idea of what realision is. For, first, wc see

that he had the vision of something in the world which is

the very Self of allthings that it contains, aconscious force

and presence other than its forms, yet cause of its forms

and manifested in them. We perceive that he had not on-

ly the vision of this and the joy and peace and unive;sali-

ty which it* presence brings, but the very sense of it, men-

tal, aesthetic, vital, physical; not only this sense and vi-

sion of it in its own being but in the nearest flower and

simplest man and the immobile rock; and, finally, that he

even occasionally attained to that unity, that becoming

the object of his meditation, one phase of which is power-

fully and profoundly expressed in the poem "A slumber

did my spirit seal," where he describes himself as become

one in his being with earth, '' rolled round in its diurnal

course with stocks and stones and trees." Exalt this realis-

ation to a prof^under Self than physical Nature and we

have the elements of the Yogic knowledge. But all this

experience is only the vestibule to that suprasensuous, su-

pramental realisation of the Transcendent who is beyond

all His aspects, and the final summit of knowledge can

only be attained by entering into the superconscient and

there merging all other experience into a supernal unity

with the Ineffable. That is the culmination of all divine

knowing; that also is the source ot all divine delight and

divine living.

That status of knowledge is then the aim of this path
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fasted existences and becomings,one with it in the infinite
existence, consciousness, peace, delight by which it reveals
itself in us and one with it in theaction, formation, play
of self-conception with which it garbs itself in the world.

It is difficult for themodern mind to understand how
we can do more than conceive intellectually of the Self or
of God; but it may borrow some shadow of this vision, ex-

perience and becoming from that inner awakening to Na-
ture which a great English poet has made a reality to the
European imagination. If we read the poems in which
Wordsworthexpressed his realisationof Nature, we may ac-

quire somedistant idea of what realision is. For, first, we see

thathe had the vision of somethingin theworld which is
the very Self of all thingsthatit contains, a conscious force
and presence other than its forms, yet cause of its forms
and manifested in them. We perceive that he had not on-

ly the vision of thisandthe joy and peace and univei sali-
ty which its presence brings, but the very sense of it, men-

tal, aesthetic,vital, physical; not only this sense and vi-
sion of it in its own being but in the nearest flower and
simplest man and the immobilerock; and, finally, that he
even occasionally attained to that unity, that becoming
the object of his meditation, one phase of which is power-
fully and profoundly expressed in the poem “A slumber
did my spirit seal," where he describes himself as become
one in his being with earth, “ rolled round in its diurnal
course withstocks and stones and trees.” Exalt this realis-
ation to a profaunder Self than physical Nature and we

have the elements of the Yogic knowledge. But all this
experience is only the vestibule to that suprasensuous, su-

pramcntal realisation of the Transcendent who is beyond
all His aspects, and the final summit of knowledge can

only be attained by entering into the superconscient and
there merging all other experience into a supernal unity
with the Ineffable. That is the culmination of all divine
knowing; that also is the source of all divine delight and
divine living.

That status of knowledge isthen the aim of this path
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and indeed of all paths when pursued to their end, to which

intellectual discrimination and conception and all concen-

tration and psychological self-knowledge and all seeking by

the heart through love and by the senses through beauty

and by the will through power and works and by the soul

through peace and joy are only keys, avenues, first approa-

ches and beginningsof theasccnt which we have to use and

to follow till .the wide and infinite levels are attained and

the divine doors swing open into the infinite Light.
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and indeed of all pathswhen pursued to theirend,to which
intellectual discrimination and conception and all concen-
tration and psychologicalself-knowledgeand all seeking by
the heart through love and by the senses through beauty
and by the will through power and works and by the soul
through peace andjoyare only keys, avenues, first approa-
ches and beginningsof theascent which we have to use and
to follow till.the wide and infinite levelsare attained and
the divine doors swing open into the infinite Light.
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The Kena Upanishad

COMMENTARY

IX

Mind was called by Indian psychologists the eleventh

and ranks as the supreme sense. In the ancient arrange-

ment of the senses, five of knowledge and five of action, it

was the sixth of the organs of knowledge and at the same

time the sixth of the organs of action. It is a common-

place of psychology that the effective functioning of the

senses of knowledge is inoperative without the assistance

of the mind; the eye may see, the ear may hear, all the sen-

ses may act, but it the mind pays no attention, the man

has not heard, seen, felt, touched or tasted. Similarly, ac-

cording to psychology, the organs of action act only by the

force of the mind operating as will or, physiologically, by

the reactive nervous force lrom the brain which must be

according to materialistic notions the true self and essence

of all will. In any case, the senses or all senses, if there

are other than the ten,—according to a text in the Upani-

shad there should be at least fourteen, seven and seven,—

all senses appear to be only organisations, functionings, in-

strumentations of the mind-consciousness,devices which it

has formed in the course of its evolution in living Matter.

Modern psychology has extended our knowledge and

has admitted us to a truth which the ancients already

knew but expressed in other language. We know now of

we rediscover the truth that the conscious operation of

mind is only a surface action. There is a much vaster and

more potent subconscious mind which loses nothing of

what the senses bring to it; it keeps all its wealth in an in.-
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The Kena Upanishad
COMMENTARY

IX

Mind was called by Indian psychologists the eleventh
and ranks as the supreme sense. In the ancient arrange-
ment of the senses, five of knowledge and five of action, it
was the sixth of the organs of knowledge and at the same

time the sixth of the organs of action. It is a common-

placeof psychology that the eflective functioning of the
senses of knowledge is inoperative without the assistance
of the mind; the eye may see, theear may hear, all the sen-

ses may act, but it the mind pays no attention, the man

has not heard, seen, felt, touched or tasted. Similarly,ac-

cording to psychology, the organs of action actonlyby the
force of the mind operating as will or, physiologically,by
the reactive nervous force lrom the brain which must be
according to materialisticnotions the true self and essence

of all will. In any case, the senses or all senses, if there
are other than the ten,-—according to a text in the Upani-
shad there should be at least fourteen, seven and seven,-
all senses appear to be onlyorganisations, functionings, in-
strumentations of the mind-consciousness,devices which it
has formed in the course of its evolution in living Matter.

Modern psychology has extended our knowledge and
has admitted us to a truth which the ancients already
knew but expressed in other language. We know now 0|’
we rediscover the truth that the conscious operation of
mind is only a surface action. There is a much vaster and
more potent subconscious mind which loses nothing of
what the senses bring to it; it keeps all its wealth in an in-
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exhaustible store of memory, akshiiam gravah. The surface

mind may pay no attention, still the subconscious mind

attends, receives, treasures up with an infallible accuracy.

The illiterate servant-girl hears daily her master reciting

Hebrew in his study; the surface mind pays no attention to

the unintelligible gibberish, but the subconscious mind

hears, remembers and, when in an abnormal condition it

comes up to the surface, reproduces those learned recita-

tions with a portentous accuracy which the most correct

and retentive scholar might envy. The man or mind has

not heard because he did not attend; the greater man or

mind within has heard because he always attends, or ra-

ther sub-tends, with an infinite capacity. So too a man

put under an anaesthetic and operated upon has felt no-

thing; but release his subconscious mind by hypnosis and

he will relate accurately every detail of the operation and

its appropriate sufferings; for the stupor of the physical

sense-organ could not prevent the larger mind within from

observing and feeling.

Similarly we know that a large part of our physical

action is instinctive and directed not by the surface but

by the subconscious mind. And we know now that it is

a mind that acts and not merely an ignorant nervous re-

action from the brute physical brain. The subconscious

mind in the catering insect knows the anatomy of the

beetle it intends to immobilise and make food for its

young and it directs the sting accordingly, as unerringly

as the most skilful surgeon, provided the mrre limited

surface mind with its groping and faltering nervous ac-

tion does not get in the way and falsify the innei know-

ledge or the inner will-force.

These examples point us to truths which western psy-

chology, hampered by past ignorance posing as scientific

orthodoxy? still ignores or refuses to acknowledge. Tho

Upanishads declare that the Mind in us is infinite; it knows

not ODly what has been seen but what has not been seen,

not only what has been heard but what has not been heard,

not only what has been discriminated by the thought but

what has not been discriminated by the thought. Let us

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

8
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

345 " ARYA ”

 

exhaustiblestore of memory. akshitam gravah. The surface
mind may pay no attention, still the subconscious mind
attends, receives, treasures up withan infallibleaccuracy.
The illiterate servant-girl hears daily her master reciting
Hebrew in his study; the surface mind pays no attention to
the unintelligible gibberish, but the subconscious mind
hears, remembersand, when in an abnormal condition it
comes up to the surface, reproduces those learned recita-
tions with a portentous accuracywhich the most correct
and retentive scholar might envy. The man or mind has
not heard because he did not attend; the greater man or

mind within has heard because he always attends, or ra-

ther sub-tends, with an infinite capacity. So too a man

put under an anaestheticand operated upon has felt no-

thing;but release his subconscious mind by hypnosis and
he will relate accurately every detail of the operation and
its appropriate sufferings; for the stupor of the physical
sense-organ could not prevent the larger mind within from
observing and feeling.

Similarly we know that a large part of our physical
action is instinctive and directed not by the surface but
by the subconscious mind. And we know now that it is

.a mind that acts and not merely an ignorant nervous rc-

action from the brute physical brain. The subconscious
mind in the catering insect knows the anatomy of tlzc
beetle it intends to immobilise and make food for its

young and it directs the sting accordingly,as uncrringly
as the most skilful surgeon, provided the mere limited
surface mind with its groping and faltering nervous ac-

tion does not get in the way and falsify the inner know-
ledge or the inner will-force.

These examples point us to truths which western psy-
chology, hampered by past ignorance posing as scientific
orthodoxy,~‘still ignores or refuses to acknowledge. The
Upanishads declare thattheMind in us is infinite; it knows
not only what has been seen but what has not been seen,
not only what has been heard but what has not been heard,
not onlywhat has been discriminated by the thought but
what has not been discriminated by the thought. Let us
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say, then, in the tongue of our modern knowledge that

the surface man in us is limited by his physical experiences 5

he knows only what his nervous life in the body brings

to his embodied mind; and even of those bringings he

knows, he can retain and utilise only so much as his sur*

face mind-sense attends to and consciously remembers; but

there is a larger subliminal consciousness within him which

is not thus limited. That consciousness senses what haB

not been sensed by the surface mind and its organs and

knows what the surface mind has not learned by its ac-

quisitive thought. That in the insect knows the anato-

my of its victim; that in the man outwardly insensible not

only feels and remembers the action of the surgeon's knife,

hut knows the appropriate reactions of suffering which

were in the physical body inhibited by the anaesthetic and

therefore non-existent; that in the illiterate servant-girl

heard and retained accurately the words of an unknown

language and could, as Yogic experieuce knows, by a high-

er action of itself understand those superficially unintelli-

gible sounds.

To return to the Vedantic words we have been using,

there is a vaster action of the Sanjnana which is not limit-

ed by the action of the physical sense-organs; it was this

which sensed perfectly and made its own through the ear

the words of the unknown language, through the touch the

movements of the unfelt surgeon's knife, through the sense-

mind or sixth sense the exact location of the centres of lo-

comotion in the beetle. There is also associated with it a

corresponding vaster action of Prajnana, Ajnana and Vij1

nana not limited by the smaller apprehensive and compre*

hensive faculties of the external mind. It is this vaster

Prajnana which perceived the proper relation of the words

to each other, of the movement of the knife to the unfelt

sufferirg of the nerves and of the successive relation in

space of the articulations in the beetle's body. Such per-

ception was inherent in the right reproduction of the words,

the right narration of the sufferings, the right successive

action of the sting. The Ajnana or Knowledge-Will ori-

ginating all these actions was also vaster, not limited by
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say, then, in the tongue of our modern knowledge that
thesurface man in us is limited by his physicalexperiences!
he knows only what his nervous life in the body brings
to his embodied mind; and even of those bringing! he
knows, he can retain and utilise only so much as his sur-

face mind-sense attends to and consciously remembers;but
there is a larger subliminalconsciousnesswithinhim which
is not thus limited. That consciousness senses what has
not been sensed by the surface mind and its organs and
knows what the surface mind has not learned by its ac-

quisitive thought. That in the insect knows the anato-
my of its victim; that in the man outwardly insensiblenot
only feels and remembers theactionof thesurgeon's knife,
but knows the appropriate reactions of suflering which
were in the physical body inhibitedby the anaestheticand
therefore non-existent; that in the illiterate servant-girl
heard and retained accuratelythe words of an unknown
language and could, as Yogic experience knows. by a high-
er action of itself understand those superficially unintelli-
gible sounds.

To return to the Vedantic words we have been using,
there is a vaster actionof the Sanjnana which is not limit-
ed by the action of the physicalsense-organs; it was this
which sensed perfectly and made its own through the ear

the words of theunknown language, through the touch the
movementsof the unfelt surgeon's knife, through the sense-

mind or sixth sense the exact location of the centres of lo-
comotion in the beetle. There is also associated with it a

corresponding vaster action of Prajnana, AjnanaandVijt
nana not limited by the smallerapprehensive and compre-
hensive faculties of the external mind. It is this vaster

Prajnanawhich perceived the proper relation of the words
to each other, of the movement of the knife to the unfelt
suffering of the nerves and of the successive relation in

space of the articulations in the beetle's body. Such per-
ception was inherent in theright reproduction of thewords,
the right narration of the sufllrings, the right successive
action of the sting. The Ajnana or Knowledge-Willoria
ginating all these actionswas also vaster, not limited by
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the faltering force that governs the operations directed by

the surface mind. And although in these examples the ac-

tion of the vaster Vijnana is not so apparent, yet it was

evidently there working through them and ensuring their

coordination.

But at present it is with the Sanjnana that we are con-

cerned. Here we should note, first of all, that there is an

action of the sense-mind which is superior to the parti-

cular action of the senses and is aware of things even with-

out imaging them in forms of sight, sound, contact, but

which also as a sort of supordinate operation, subordinate

but necessary to completeness of presentation, does image

in these forms. This is evident in psychical pnenomena.

Those who have carried the study and experimentation

of them to a certain extend, have found that we can sense

things known onlytothe minds of others, things that exist

only at a great distance, things that belong toanother

plane than the terrestrial but have here their effects;

we can both sense them in their images and also feel, as it

were, all that they are without any definite image proper

to the five senses.

This shows, in the first place, that sight and the oth-

er senses are not mere results of the development of our

physical organs in the terrestrial evolution. Mind, subcon-

scious in all Matter and evolving in Matter, has developed

these physical organs in order to apply its inherent capa-

cities of sight, hearing etc, on the physical plane by physi-

cal means for a physical life; but they are inherent capaci-

ties and not dependent on the circumstance of terrestrial

evolution and they can be employed without the use of

the physical eye, ear, skin, palate. Supposing that there

are psychical senses which act through a psychical body

and we thus explain these psychical phenomena, still that

action also is only an organisation of the inherent function-

ing of the essential sense, the Sanjnana, which in itself

can operate without bodily organs. This essential sense

is the original capacity of consciousness to feel in itself all

that consciousness has formed and to feel it in all the es-

sential properties and operations of that which has form,
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the faltering force thatgoverns the operations directed by
the surface mind. And although in these examples the ac-

tion of the vaster Vijnana is not so apparent, yet it was

evidently there working through them and ensuring their
coordination.

But at present it is withthe Sanjnana thatwe are con-

cerned. Here we should note. first of all, that there is an

action of the- sense-mind which is superior to the parti-
cular action of the senses and is aware of thingseven with-
out imaging them in forms of sight, sound, contact, but
which also as a sort of supordinate operation, subordinate
but necessary to completeness of presentation, does image
in these f_orms. This is evident in psychical pnenomena.
Those who have carried the study and experimentation
of them to a certain extend, have found that we can sense

thingsknown only to the minds of others, thingsthatexist
only at a great distance, things that belong to another
plane than the terrestrial but have here their effects;
we can both sense them in their images and also feel. as it
were, all thatthey are withoutany definite image proper
to the five senses.

This shows, in thefirst place, thatsight and the oth-
er senses are not mere results of the development of our

physical organs in theterrestrial evolution. Mind, subcon-
scious in all Matter and evolving in Matter, has developed
these physical organs in order to apply its inherent capa-
cities of sight, hearing etc, on the physical plane by physi-
cal means for a physical life; but theyare inherent capaci-
ties and not dependent on the circumstance of terrestrial
evolution and they can be employed without the use of
the physical eye, ear, skin, palate. Supposing that there
are psychical senses which act through a psychical body
and we thus explain these psychical phenomena,still that
actionalso is only an organisation of the inherent function-
ing of theessential sense, the Sanjnana, which in itself
can operate without bodily organs. This essential sense

is the original capacityof consciousness to feelin itself all
thatconsciousness has formed and to feel it in all the es-
sential properties and operations of that which has form,
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whether represented materially by vibration of sound or

images of light or any other physical symbol.

The trend of knowledge leads more and more to the

conclusion that not only are the propeities of form, even

the most obvious ?uch as colour, light etc, merely opera-

tions of Force, but form itself is only an operation of Force.

This Force again proves to !)e self-power of conscious-

being* in a state of energy and activity. Practically, there-

fore, all form is only an operation of consciousness impress-

ing itself with presentations of its own workings. We see

colour because that is the presentation which conscious-

ness makes to itself of one of its own operations; but colour

is only an operation of Force working in the form of Light,

and Light again is only a movement, that is to say an

operation of Force. The question is what is essential to

this operation of Force taking on itself the presentation

of form? For it is this that must determine the working of

Sanjnana or Sense on whatever plane it may operate.

Everything begins with vibration or movement, the

original hshobha or disturbance. If there is no movtmrnt

of the conscious being, it can only know its own pu.e sta-

tic existence. Without vibration * or movement of being

in consciousness there can be no act of knowledge and

therefore no sense; without vibration or movement of being

in force there can be no object of sense. Movement of

conscious being as knowledge becoming sensible of itself

as movement of force, in other words the knowledge sepa-

rating itself from its own working to watch that and take

it into itself again by feeling,—this is the basis of univeisal

Sanjnana. This is true both of our internal and external

operations. I become anger by a vibration of conscious

force acting as nervous emotion and I feel the anger that

I have become by another movement of conscious force

acting as light of knowledge. I am conscious of my body

• Dtvatmashaktim svaqun'&ir nigddhem., self-power of the divine

Existent hidden by its own modes. Swetaqvatara Vpanishad.

* The term is used not because it is entirely adequate Or accurate,

no physical term can be, but because it is most suggestive of the origi-

nal outgoing of consciousness to seek itself.
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whether represented materially by vibration of sound or

images of light or any other physical symbol.
The trend of knowledge leads more and more to the

conclusion that not only are the properties of form, even
the most obvious such as colour, light etc, merely opera-
tionsof Force, but form itself is only an operation of Force.
This Force again proves to be self-power of conscious-
being* in a state of energy and activity.Practically,there-
fore, all form is only an operation of consciousness impress-
ing itself with presentations of its own workings. VVe see

colour because that is the presentation which conscious-
ness makes to itself of one of its own operations; but colour
is onlyan operation of Force working in the form of Light,
and Light again is only a movement, that is to say an

operation of Force. The question is what is essential to
thisoperation of Force taking on itself the presentation
of form? For it is this that must determine the working of
Sanjnana or Sense on whatever plane it may operate.

Everything begins with vibration or movement, the
original Ieshobha or disturbance. If there is no movement
of the conscious being, it can only know its own pu.e sta-
tic existence. Without vibration * or movement of being
in consciousness there can be no act of knowledge and
thereforeno sense; withoutvibration or movement of being
in force there can be no object of sense. Movemcnt of
conscious being as knowledge becoming sensible of itself
as movement of force, in other words the knowledge sepa-
rating itself from its own working to watch thatand take
it into itself again by feeling,—this is thebasis of universal
Sanjnana. This is true both of our internal and external
operations. I become anger by a vibration of conscious
force acting as nervous emotion and I feel the anger that
Ihave become by another movement of conscious force
acting as light of knowledge. I am conscious of my body
 

0 Dwatmashaktim .wacun'd1'r m'gadham.. self-power of the divine
Existont hidden by its own modes. Swetagvatara Upanishad.

' The term is used not becauseit _is_ entirely adequate or accurate,
no physical term can be, but because it 15 most suggestive ofthe origi.
ml outgoing of consciousness to seek itself.

-
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because I have myself become the body; that same forca

of conscious being which has made this form of itself,

this presentation of its workings knows it in that form, in

that presentation. I can know nothing except what I my-

self am; if I know others, it is because they also arc my-

self, because my self has assumed these apparently alien

presentations as well as that which,is nearest to my own

mental centre. All sensation, all action of sense is thus the

same in essence whether external, or internal, physical or

psychical.

But this vibration of conscious being is presented to

itself by various forms of sense which answer to the suc-

cessive operations of movement in its assumption of form.

For first we have intensity of vib.ation creating regular

rhythm which is the basis or constituent of all creative

formation; secondly, contact or intermiscence of the move-

ments of conscious Di ing which constitute the rhythm;

thirdly, definition of the grouping of movements which

are in contact, their shape; fourthly, the constant welling

up of the essential force to support in its continuity the

movement that has been thus defined; fifthly, the actual

enforcement and compression of the force in its own move-

ment which maintains the form that has been assumed.

In Matter these five constituent operations are said by the

Sankhyas to represent themselves as five elemental con-

ditions of substance, the etheric, atmospheric, igneous,

liquid and solid; and the rhythm of vibration is seen by

them as $abda, sound, the basis of hearing, the intermis-

cence as contact, the basis of touch, the definition as

shape, the basis of sight, the upflow of force as rasa, sap,

the basis of taste, and the discharge of the atomic com-

pression as gandha, odour, the basis of smell. It is true that

this is only predicated of pure or subtle matter; the physi-

cal matter of our world being a mixed operation of force,

these five elemental states are not found there separately

except in a very modified form. But all these are only the

physical workings or symbols. Essentially all formation, to

the most subtle and most beyond our senses such as form of

mind, form of character, form of soul, amount when scru-
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because I have myself become the body; that same force
of conscious being which has made this form of itself,
this presentation of its workings knows it in that form, in
that presentation. I can know nothingexcept what I my-
self am; if I know others, it is because they also are my-
self, because my self has assumed these apparently alien
presentations as well as that which.is nearest to my own

mental centre. All sensation, all action 0! sense is thusthe
same in essence whether external, or internal, physical or

psychical.
But this vibration of conscious being is presented to

itself by various forms of sense which answer to the suc-

cessive operations of movement in its assumption of form.
For first we have intensity of vib.ation creating regular
rhythm which is the basis or constituent of all creative
formation; secondly,contact or intcrmiscence of the move-

ments of conscious being which constitute the rhythm;
thirdly, definition of the grouping of movements which
are in contact, their shape; fourthly,the constant welling
up of the essential force to support in its continuity the
movement that has been thus defined; fifthly,the actual

.

enforcement and compression of the force in its own move-

ment which maintains the form that has been assumed.
In Matter these five constituent operations are said by the
Sankhyas to represent themselves as five elemental con-

ditions of substance,- the etheric, atmospheric, igneous,
liquid and Solid; and the rhythm of vibration is seen by
them as gabda, sound, the basis of hearing, the intermis-
cence as contact, the basis of touch, the definition as

shape, the basis of sight, the upflow of force as raw, sap,
the basis of taste, and the discharge of the atomic com-

pression as gandha, odour, the basis of smell. It is true that
this is only predicated of pure or subtle matter; the physi-
cal matter of our world being a mixed operation of force,
these five elemental states are not found there separately
except in a very modified form. But all these are only the
physicalworkingsor symbols. Essentially all formation, to
the most subtle and most beyondour senses such as form of
mind, form of character, form of soul, amount when scru-
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tinised to this five-fold operation of conscious-force in

movement.

All these operations, then, the Sanjnana or essential

sense must be able to seize, to make its own by that union

in knowledge of knower and object which is peculiar to

itself. Its sense of the rhythm or intensity of the vibrations

which contain in themselves all the meaning of the form,

will be the basis of the essential hearing of which our

apprehension of physical sound or the spoken word is only

the most outward result; so also its sense of the contact or

intermiscence of conscious force with conscious force

must be the basis of the essential touch; its sense of the

definition or form of force must be the basis of the essenti-

al sight; its sense'of the upflow of essential being in the

form, that which is the secret of its self-delight, must be the

basis of the essential taste; its sense ol the compression of

force and the st lf-discharge of its essence of being must

be the basis of the essential inhalation grossly represented

in physical substance by the sense of smell. On whatever

plane, to whatever kind of formation these essentialities

of sense will apply themselves and on each they will se.k

an appropriate organisation, an appropriate functioning.

This various sense will, it is obvious, be in the highest

consciousness a complex unity, just as we have seen that

there the various operation of knowledge is also a complex

unity. Even if we examine the physical senses, say, the

sense of hearing, if we observe how the underlying mind

receives their action, we shall see that in their essence all

the senses are in each other. That mind is not only aware

of the vibration which we call sound; it is aware also of

the contact and interchange between the force in the

sound and the nervous force in us with which that inter-

mixes; it is aware of the definition or form of the sound

and of the complex contacts or relations which make up

the sound; it is aware of the essence or outwelling con-

scious force which constitutes and maintains the sound

and prolongs its vibrations in our nervous being; it is a-

ware of our own nervous inhalation of the vibratory dis-

charge proceeding from the compression of force which
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tinised to this five-fold operation of conscious-force in
movement.

All these operations, then, the Sanjnana» or essential
sense must be able to seize, to make its own by thatunion
in knowledge of knower and object which is peculiar to
itself. Its sense of the rhythmor intensity of the vibrations
which contain in themselves all the meaning of the form,
will be the basis of the essential hearing of which our

apprehension of physicalsound or the spoken word is only
the most outward result; so also its sense of the contact or

intermisccnce of conscious force with conscious force
must be the basis of the essential touch ; its sense of the
definition orform of force must be the basis of the essenti-
al sight; its sense‘ of the upflow of essential being in the
form, thatwhich is thesecret of its self-delight, must be the
basis of the essential taste; its sense of the compression of
force and the self-discharge of its essence of being must
be the basis of theessential inhalation grossly represented
in physical substance by thesense of smell. On whatever
plane, to whatever kind of formation these essentialities
of sense will apply themselves and on each they will se.k
an appropriate organisation, an appropriate functioning.

This various sense will, it is obvious, he in the highest
consciousness a complex unity, just as we have seen that
there the various operation of knowledge is also a complex
unity. Even if we examine the physical senses, say, the
sense of hearing, if we observe how the underlying mind
receives their action, we shall see that in their essence all
the senses are in each other. That mind is not only aware
of the vibration which we call sound ; it is aware also of
the contact and interchange between the force in the
sound and the nervous force in us with which that inter-
mixes; it is aware of the definition or form of the sound
and of the complex contacts or relations which make up
the sound; it is aware of the essence or outwelling con-

scious force which constitutes and maintains the sound
and prolongs its vibrations in our nervous being ; it is a-

ware of our own nervous inhalation of the vibratory dis-
charge proceeding from the compression of force which
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makes, so to speak, the solidity of the sound. All these

sensations enter into the sensitive reception and joy of

music which is the highest physical form of this operation

of force,—they constitute our physical sensitiveness to it

and the joy of our nervous being in it; diminish one of

them and the joy and the sensitiveness are to that extent

dulled. Much more must there be this complex unity in a

higher than the physical consciousness and most of all

must there be unity in the highest. But the essential sense

must be capable also of seizing the secret essence of all

conscious being in action, in itself and not only through

the results of the operation; its appreciation of these results

can be nothing more than itself an outcome of this deeper

sense which it has of the Thing behind its appearances.

If we consider these things thus subtly in the light of

our own deeper psychology and pursue them beyond the

physical appearances by which they are covered, we shall

get to some intellectual conception of the sense behind

our senses or rather the Sense of our senses, the Sight of

our sight and the Hearing of our hearing. The Brahman-

consciousness of which the Upanishad speaks is r.ot the

Absolute withdrawn into itself, but that Absolute in its

outlook on the relative; it is the Lord, the Master-Soul, the

governing Transcendent and All, He who constitutes and

controls the action of the gods on the diff rent planes of

our being. Since it constitutes them, all our workings can be

no more than psychical and physical results and represent-

ations of something essential proper to its supreme creative

outlook, our sense a shadow of the divine Sense, our sight

of the divine Sight, our hearing of the divine Hearing.

Nor is that divine sight and hearing limited to things

physical, but extend themselves to all forms and operations

of conscious being.

The supreme Consciousness does not depend on what

we call sight and hearing for its own essential seeing and

audition. It operates by a supreme Sense, creative and

comprehensive, of which our physical and psychical sight

and hearing are external results and partial operations.

Neither is it ignorant of these, nor excludes them; for
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makes. so to speak, the solidity of the sound. All these
sensations enter into the sensitive reception and joy of
music which is the highest physical form of thisoperation
of for-ce,—-they constitute our physical sensitiveness to it

and the joy of our nervous being in it; diminish one of
them and the joy and the sensitiveness are to that extent
dulle'd. Much more must there be this complex unity in a

higher than the physical consciousness and most of all
must there be unity in the highest. But the essential sense

must be capable also of seizing the secret essence of all
conscious being in action, in itself and not only through
the results of the operation; its appreciation of these results
can be nothing more than itself an outcome of this deeper
sense which it has of the Thing behind its appearances.

If we consider these things thus subtly in the light of
our own deeper psychology and pursue them beyond the

physical appearances by which they are covered, we shall
get to some intellectual conception of the sense behind
our senses or rather the Sense of our senses, the Sight of
our sight and the Hearing of our hearing. The Brahman-
consciousness of which the Upanishad speaks is not the
Absolute withdrawn into itself, but that Absolute in its
outlook on the relative; it is the Lord, the Master-Soul, the
governing Transcendent and All, He who constitutes and
controls the action of the gods on the diff rent planes of
our being. Since it constitutes them,all our workingscan be
no more than psychical and physical results and represent-
ations of somethingessential proper to its supreme creative
outlook, our sense a shadow of the divine Sense. our sight
of the divine Sight, our hearing of the divine Hearing.
Nor is that divine sight and hearing limited to things
physical,but extend themselves to all forms and operations
of conscious being.

The supreme Consciousness does not depend on what
we call sight and hearing for its own essential seeing and
audition. It operates by a supreme Sense, creative and

comprehensive, of which our physical and psychical sight
and hearing are external results and partial operations.
Neither is it ignorant of these, nor excludes them; for
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since it constitutes and controls, it must be aware of them

but from a supreme plane, param dliama, which includes

all in its view; for its original action is that highest move-

ment of Vishnu which, the Veda tells us, the seers be-

hold like an eye extended in heaven. It is that by which

the soul sees its seeings and hears its hearings; but all

sense only assumes its true value and attains to its abso-

lute, its immortal reality when wc cease to pursue the sa-

tisfactions of the mere external and physical senses and

go beyond even the psychical being to this spiritual or

essential which is the source and fountain, the knower,

constituent and true valuer of all the rest.

This spiritual sense of things, secret and snperconsci-

ent in us, alone gives their being, worth and reality to the

psychical and physical sense; in themselves thay have none.

When we attain to it, these inferior operations are as it

were taken up into it and the whole world and everything

in it changes to us and takes on a different and a non-ma-

terial value. That Master-consciousness in us senses our

sensations of objects, sees our seeing, hears our hearings

no longer for the benefit of the senses and their desires, but

with the embrace of the self-existent Bliss which has no

cause, beginning or end, eternal in its own immortality.
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since it constitutes and controls, it must be aware of them
but from a supreme plane, para»: dluzma, which includes
all in its view; for its original action is that highest move-

ment of Vishnu which, the Veda tells us, the seers be-
hold like an eye extended in heaven. It is that by which
the soul sees its seeings and hears its hearings; but all
sense only assumes its true value and attains to its abso-
lute, its immortal reality when we cease to pursue the sa-

tisfactionsof the mere external and physical senses and
go beyond even the psychical being to this spiritual or

essential which is the source and fountain, the knower,
constituent and true valuer of all the rest.

This spiritual sense of things, secret and superconsci-
ent in us, alone gives their being, worth and reality to the
psychical and physical sense; in themselves theyhave none.

\Vhen we attain to it, these inferior operations are as it
were taken up into it and the whole world and everything
in it changes to us and takes on a diflersnt and a non-ma-

terial value. That lVIaster-consciousness in us senses our

sensations of objects, sees our seeing, hears our hearings
no longer for the benefit of the senses and theirdesires, but
with theembraceof the sell"-existent Bliss which has no

cause, beginning or end, eternal in its own immortality.
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The Hymns of the AtrLs

THE SIXTH HYNfN TO AGNI

THE GALLOPING FLAME-POWERS OF THE JOURNEY

J The flames of Agni the divine Will, home and meet-

ing-place of all our increasing and advancing life-powers,

are imaged as galloping on our human journey to the su-

preme good. Divine Will creates in us the divine strength

of impulsion, an illumined and undecaying force and flame

described as the steed of the plenitude, which brings us that

good and carries us to that goal. His flames ate coursers

on the path who increase by the sacrifice; they hasten

uninterruptedly, and race always more swiftly; they bring

in the penned-up illuminations of the hidden knowledge.

Their entire force and rapidity are accorded when the di-

vine Strength is filled and satisfied with the sacrificial of-

ferings. ]

1. On Strength I meditate who is the dweller

in substance and to him as their home go our fos-

tering herds, to him as their home our swift war-

steeds, 1 to him as their home our powers of the ple-

nitude.

Bring to those who affirm thee thy force

of the impulsion. 2

1. The Horse is the symbol of Force in the Veda, es-

pecially ol vital force. It is variously the Arvat or war-

steed in the battle and the Vajin, th steed of the journey

which brings us in the plenty oi our spiritual wealth.

2. The power that enables us to make the journey through

the night of our being tothc divine LiiS'ht.
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THE SIXTH I-IYMN TO AGNI

THE GALLOPING I-‘LAIVIE-POWERS OF THE ]0URNEY
I The flamesof Agni thedivine \Vill,home and meet-

ing-placeof all our increasing and advancing life-powers.
are imaged as galloping on our human journey to the su-

preme good. Divine Will creates in us the divine strength
of impulsion, an illuminedand undecaying force and flame
described as the steed of theplcnitude,which brings us that
good and carries us to that goal. His flames are coursers
on the path who increase by the sacrifice; they hasten
uninterruptedly,and race always more swiftly; they bring
in the penned-up illuminations of the hidden knowledge.
Their entire force and rapidity are accorded when the di-
vine Strength is filledand satisfied with the sacrificialof-
ferings.]

1. On Strength I meditate who is the dweller
in substance and to him as theirhome go our fos-
tering herds, to him as their home our swift war-

steeds, 1 to him as their home our powers of the ple-
nitude.

Bring to those who afiirm thee thyforce
of the impulsion. 2
 

1. The Horse is thesymbol of Force in the Veda, es-

pecially ol vital force. It is variously the Arvat or war-
steed in the battle and the Vajin, th" steed of the journey
which brings us in the plenty of our spiritual wealth.
2. The power thatenables us to make the journey through
the night of our being tothc divine Light.

Co git’



THE HYMNS OF THE ATRIS 355

2. He is that Strength who is the dweller in

substance; him I express in whom come together 3

our fostering herds, in whom meet our swiftly gal-

loping war-steeds, in whom our luminous seers that

come to perfect birth in us.

Bring to those who affirm thee thy force

of the impulsion.

8. Will, the universal toiler, gives to the crea-

ture his steed of the plenitude, Will gives that which

comes into entire being in us for the felicity and, sa-

tisfied, it journeys to the desirable good.

Bring to those who affirm thee thy force

of the impulsion.

4 That fire of thee we kindle O God,0 Flame,

luminous, unaging, when that more effective force

of thy labour blazes in our heavens.

Bring to those who affirm thee thy force

of the impulsion.

5. Will, master of the pure-bright flame, thine

is the offering cast by the illumining word; bearer

of the oblation, to thee it is cast, O master of the

creature, achiever of works, perfect in delight.

Bring to those who affirm ihee thy force

of the impulsion.

6. Those are thy flames that in these thy other

flames nourish and advance every desirable good;

they, they race! they, they run! they drive on in

their impulsions without a break.

Bring to those who affirm thee thy force

of the impulsion.

3. All our growing powers of force and knowledge

move towards the manifestation of thedivine Knowledge-

Force and in it combine and are harmonised.

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

8
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

ms HYMNS or rm: ATRIS 355
 

2. He is that Strength who is the dweller in

substance; him I express in whom come together 3

our fostering herds, in whom meet our swiftlygal-
loping war-steeds, in whom our luminous seers that
come to perfect birth in us.

'

Bring to those who afiirm thee thyforce
of the impulston.

3. Will, the universal toiler, gives to the crea-

ture his steed of the plenitude, Willgives that which
comes into entire being in us for thefelicity and, sa-

tisfied, it journeys to the desirable good. .

Bring to those who afiirm thee thyforce
of the impulsion.

4. That fire of thee we kindle O God,O Flame,
luminous, unaging, when that more efiective force
of thy labour blazes in our heavens.

Bring to those who afiirm thee thyforce
of the impulsion.

5. Will, master of the pure-bright flame, thine
is the offering cast by the illuminingword ; bearer
of the oblation, to thee it is cast, 0 master of the

creature, achieverof works, perfect in delight.
Bring to those who aflirm thee thyforce

of the impulsion.
6. Those are thy flames that in these thyother

flames nourish and advance every desirable good 5

they,they race! they,they run! they drive on in
their impulsions without a break.

Bring to those who afiirm thee thy force
of the imjaulsion.
 

3. All our growing powers of force and knowledge
move towards the manifestationof thedivine Knowledge-
Force and in it combine and are harmonised._
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7. Those are thy fiery rays, O Will, steeds of

the plenitude,, and they increase into the largeness

and with tramplings of their hooves they bring in the

pens of the luminous kine. *

Bring to those who affirm thee thy force

of the impulsion.

8. Bring, O Will, to those who affirm thee new

strengths of impulsion that find aright their dwell-

ing-place 5; may we be they who because they

have thee for their messenger, sing the hymn of

illumination in home and home.

Bring to those who affirm thee thy force

of the impulsion.

9. Both 6 ladles of the running richness thou

approachest to thy mouth, O perfect in delight;

mayst thou in our speakings utterly fill thyself, O

master of shining strength.

Bring to those who affirm thee thy force

of the impulsion.

10. So by our words and our sacrifices they

without any break drive and control the Strength.

May he establish in us an utter energy 7 and that

swift galloping force. 8

Bring to those who affirm thee thy force

of the impulsion.

4. The illuminations of the divine Truth penned up

in the cavern of the subconscient by the lords of sense-ac-

tion. 5. That is, they take us to our home in the world

of Truth, the superconscient plane, own home of Agni, in

which all these impulsions ndvancing find their rest and

dwelling-place. It is reached by an ascent from plane

to plane opened in succession by the power of the divine

illumining Word. 6. Perhaps, the divine and the human

delight. 7. The hero-power of the battling soul. 8. Agu

agvyatn, the swift Horse-Power, with a play on the two

words giving it the sense of " swift horse-swiftness."
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7. Those are thy fiery rays, 0 Will, steeds of
the plenitude, and they increase into the largeness
and with tramplings of theirhooves theybring in the

pens of the luminous kine. 4:

Bring to those who aflirm thee thyforce
of the imjmlsion.

8. Bring, 0 Will, to those who affirm theenew

strengths of impulsion that find aright their dwell-

ing-place 5 ; may we be they who because they
have thee for their messenger, sing the hymn of
illumination in home and home.

Bring to those who aflirm thee thyforce
of the impulsion.

9. Both 6 ladies of the running richness thou

approachest to thy mouth, 0 perfect in delight;
mayst thou in our speakings utterly fill thyself,0
master of shining strength.

Bring to those who afiirm thee thyforce
of the impulsion.

10. So by our words and our sacrifices they
without any break drive and control the Strength.
May he establish in us an utter energy 7and that
swift galloping force. 8

Bring to those who afiirm thee thy force
of the impulsion.
 

4-. The illiiminationsof the divine Truthpenned up
in the cavern of the subconscient by the lords of sense-ac-
tion. 5. That is, they take us to our home in theworld
of Truth,the superconscient plane, own home of Agni, in
which all these irnpulsions advancing find their rest and
dwelling-place. It is reached by an ascent from plane
to plane opened in succession by the power of the divine
illumining Word. 6. Perhaps, the divine and the human
delight. 7. The hero-power of the battling soul. 8. Agu
agvyam, the swift Horse-Power, with a play on the two
words giving it the sense of “ swift horse-swiftness."
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THE SEVENTH HYMN TO AGNI

THE DIVINE WILL, DESIRER, ENJOYER, PROGRESSIVE

FROM THE ANIMAL TO BLISS AND KNOWLEDGE

T Agni is hymned as the divine Force that brings the

bliss and the ray of the truth into the human being and

light into the night of our darkness. He leads men in their

labour to his own infinite levels; he enjoys and tears up

the objects of earthly enjoyment, but all his multitude of

desires are for the building of an universality, an all-em-

bracing enjoyment in the divine home of the human being.

He is the animal moving as the enjoyer by the progressive

movement of Nature, as with an axe through the forest, to

the achievement and the bliss. This passionate, emotional,

animal being of man is given by him to be purified into

the peace and bliss; in it he establishes a divine light and

knowledge and the awakened state of the soul. ]

1. O comrades, in you an absolute force of

impulsion and an utter affirming for the Strength

that lavishes all his abundance on the worlds of our

dwelling 1, for the master of Force, for the son of

Energy.

2. Wheresoever man's soul comes to the utter

meeting with him, it becomes full of delight in its

dwelling-place. Even they who are adepts in the

strength continue to kindle the flame of him and all

creatures born work to bring him to perfect birth.

1. Or, on the dwellers in the world.
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THE SEVENTH HYMN TO AGNI

THE DIVINE WILL, DEBIRER, ENJOYER, PROGRESSIVE

FROM THE ANIMAL T0 BLISS AND KNOWLEDGE

I Agni is hymned as the divine Force that brings the
bliss and the ray of the truth into the human being and
light into the night of our darkness. He leads men in their
labour to his own infinite levels; he enjoys and tears up
the objects of earthly enjoyment,but all his multitude of
desires are for the building of an universality, an all-em-
bracingenjoyment in the divine home of the human being,
He is the animal moving as the enjoyer by the progressive
movement of Nature, as with an axe through the forest, to
the achievementand thebliss. This passionate, emotional,
animal beingof man is given by him to be purified into
the peace and bliss; in it he establishes a divine light and
knowledge and theawakened state of the soul. ]

1. O comrades, in you an absolute force of
impulsion and an utter affirming for the Strength
that lavishes all his abundance on the worlds of our

dwelling 1, for the master of Force, for the son of
Energy.

2. Wheresoever man's soul comes to the utter
meeting with him, it becomes full of delight in its
dwelling-place. Even they who are adepts in the
strength continue to kindle the flameof him and all
creatures born work to bring him to perfect birth.
 

1. Or, on the dwellers in the world.
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8. When wholly we possess and enjoy our

strengths of impulsion, wholly all that men offer as

a sacrifice, then I receive the ray of the TrrSl in its

illumination and shining energy. 2

4. Verily he creates the light of perception even

for one who sits far off in the night, when him-

self undecaying the purifier compresses the lords 3,

of the woodland of delight.

5. When in his circling men cast the sweat 4,

of their toil as an offering on the paths, then they

ascend to him where he sits self-joyous 5 like climb-

ers who arrive upon large levels. 6

6. Him shall mortal man come to know as the

godhead who has this multitude of his desires that

2. Or, "of the light, the luminous force, the truth."

3. Vanaspatin, in its double sense, the trees, the lords

of the forest, growths of the earth, our material existence,

and lords of delight. Soma, producer of the immortalising

wine, is the typical Vanaspati. 4. An equivoque

on the double sense of the word, sweat and the rich drop-

pings of the food-offering. 5. Or, self-victorious.

6. These are the wide free infinite planes of existence found-

ed on the Truth, the open levels opposed elsewheie to the

uneven crookednesses which shut in men limiting their

vision and obstructing their journey. 7. The home of

man, the higher divine world of his existence which is be-

ing formed by the gods in his being through the sacrifice.

This home is the complete Beatitude into which all human

desires and enjoyings have to be transformed and lose

themselves. Therefore Agni, the purifier, devours all the

forms of material existence and enjoyment in order to re.

duce them to their divine equivalent. 8. The material

existence not watered by the streams or rivers which des-

cend from the superconscient Bliss and Truth,
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3. When wholly we possess and enjoy our

strengths of impulsion, wholly all that men offer as

a sacrifice, then I receive the ray of the Trtfifiil in its
illuminationand shining energy. 2

4. Verilyhe creates the light of perception even

for one who sits far off in the night, when him-
self undecaying the purifier compresses the lords 3,
of the woodland of delight.

5. When in his circling men cast the sweat 4,
of their toil as an offering on the paths, then they
ascend to him where he sits self-joyous 5 like climb-
ers who arrive upon large levels. 6

6. Him shall mortal man come to know as the
godhead who has this multitude of his desires that

 

2. Or, “of the light, the luminous force, the truth.”
3. Vanaspatin, in its double sense, the trees, thelords

of the forest, growths of the earth. our material existence,
and lords of delight. Soma, producer of the immortalising
wine, is the typical Vanaspati. 4. An equivoque
on the double sense of the word, sweat and the rich drop-
pings of the food-ofiering. 5. Or, self-victorious.
6. These are thewide free infiniteplanes ofexistence found-
ed on the Truth,the open levelsopposed elsewhere to the
uneven crookednesses which shut in men limiting their
vision and obstructing their journey. 7. The home of
man, the higher divine world of his existence which is be-
ing formed by the gods in his being through the sacrifice.
This home is the complete Beatitude into which all human
desires and enjoyings have to be transformed and lose
themselves. Therefore Agni,thepurifier, devours all the
forms of material existence and enjoyment in order to re.

duce themtotheirdivine equivalent. 8. The material
existence not watered by the streams or rivers which des-
cend from the superconscient Bliss and Truth.
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he may establish in us the all; for he reaches for-

ward to the sweet taste of all foods and he builds a

home for this human being.

7. Yea, he teareth to pieces this desert 8 in

which we dwell as the Animal that teareth its food;

the beard of this Beast is of the golden lights his

fang is a purity and the force in him is not afflicted

by his heats.

8. Pure indeed is he for whom as for the eater

of things there is the flowing progression by Nature 9,

as by an axe, and with a happy travail she, his

Mother, brought him forth that he may accomplish

her works and taste of the enjoyment. 10

9. O strength, O presser out on us of the run-

ning richness, when thou findest one who is a glad

peace 11 for the establishing of thy works, in such

mortals illumination establish and inspired know-

ledge and the conscious soul.

9. Again an equivoque on the double sense of svadhi-

ti, an axe or other cleaving instrument and the self-oider-

ing power of Nature, Swadha. The image is of the pro-

gress of the divine Force through the forests of the mate-

rial existence as with an axe. But the axe is the natural

self-arranging progression of Nature, the World-Energy.the

Mother from whom this divine Force, son of Energy, is

born. 10. The divine enjoyment, bhaga, typified by the,

god Bhaga, the Enjoyer in the power of the Truth. 11.

Qam and garma in the Veda express the idea of peace and

joy, the joy that comes of the accomplished labour, gami,

or work of the sacrifice: the toil of the battle and the jour-

ney find their rest, a foundation of beatitude is acquired

which is already free from the pain of strife and effort.
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he may establish in us the all; for he reaches for-
ward to thesweet taste of all foods and he builds a

home for this human being.
7. Yea, he teareth to pieces this desert Bin

which we dwell _as the Animal thatteareth its food;
the heard of this Beast is of the golden light, his
fang is a purity and the force in him is not afflicted
by his heats.

8. Pure indeed is he for whom as for the eater
of things there is the flowingprogression by Nature 9,
as by an axe, and with a happy travail she, his
.Mother,brought him forth that he may accomplish
her works and taste of the enjoyment. 10

9. O strength, 0 presser out on us of the run-

ning richness, when thou findest one who is a glad
peace 11 for the establishing of thy works, in such
mortals illumination establish and inspired know-
ledge and the conscious soul.

9. Again an equivoque on thedouble sense of svadhc'-
ti, an axe or other cleaving instrument and the self-o:der-
ing power of Nature, Swadha. The image is of the pro-
-gress of the divine Force through the forests of the mate-
rial existence as with an axe. But the axe is the natural
self-arranging progression of Nature, theWorld-Energy,tbe
Mother from whom this divine Force, son of Energy, is
born. 10. The divine enjoyment. bhaga. typified by the,
god Bhaga, the Enjoyer in the power of theTruth. 11.
(Jam and garma in the Veda express the idea of peace and
joy, the joy thatcomes of the accomplished labour, gami,
or work of thesacrifice: the toil of thebattle and the jour-
ney find their rest,.a foundationof " beatitude is acquired
which is already free from the pain of strife and efiort.
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10. For to this end I born in the material ex-

istence receive as thy gift the emotional mind and

the animal being 12. Yea, O Will, may the eater of

things overpower the Dividers 13 who minister not to

his fullness; these souls that rush upon him with their

impulsions may he overcome.

12. Literally, passion-mind and the animal; but the

word^afw may also mean, as it does oftenest in the Veda,

the symbolic Cow of light; in that case the sense will be

the emotional mind and the illumined mind. But the

first rendering agrees better with the general sense of the

hymn and with its previous use of the word. 13. The

Dasyus who hack and cut up the growth and unity of the

soul aud seek to assail and destroy its divine strength, joy

and knowledge. They are powers of Darkness, the sons

of Danu or Diti the divided being.
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10. For to this end I born in the material ex-
istence reoeive as thy gift the emotional mind» and
the animal being 12. Yea, 0 Will, may the eater of
thingsoverpower theDividers 13 who minister not to
his fullness; these souls thatrush upon him with their
impulsions may he overcome.

‘

12. Literally,passion-mind and the animal; but the
word pagu may also mean, as it does oftenest in the Veda,
the symbolic Cow of light; in thatcase the sense will be
the emotional mind and the illumined mind. But the
first renderin agrees better with the general sense of the
hymn and wit its previous use of the word. 13. The
Dasyus who hack and cut up the growth and unity of the
soul and seek to ussail and destroy its divine strength, joy
and knowled e. They are powers of Darkness,the sons
of Dinu or iti the divided being.
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The Eternal Wisdom

THE CONQUEST OF TRUTH

THE MASTERY OF THE MIND

1 They had attained to the supreme perfection of be-

2 ing completely masters of their thought.—Be master of

thy thoughts, O thcu who wrestlest for perfection.—

3 Be master of thy soul, O seeker of the eternal truths,

4 if thou wouldst attain the goal.—The soul not being

mistress of itself, one looks but sees not, listens but

hears not.

5 The self is master of the self; what other master can

it have? The sage who has made himself master of

6 himself, rends his bonds and breaks his chains.—The

self is master of itself, what other master can it have?

A self well controlled is a master difficult to procure.

7 To be master of one's mind! how difficult that is!

it has been compared, not without reason, to a mad

8 monkey.—The mind is difficult to restrain, light, run-

ning whither it pleases; to control it is a helpful thing;

9 controlled, it secures ha ppi ncss.—The mind is restless,

violent, powerful, obstinate; its control seems to me

as difficult a task as to control the wind.

io Just as the fly settles now on an unclean sore and

now on the sweetmeats offeied to the gods, so a world-

ly man's thoughts stop for a moment on religious sub-

jects and the next stray into the pleasures of luxury

1) The Lotus of BUrs.— 2) Book of Golden Precepts.— 3) id—

4) Tseng-tsen-ta-hio VII. 2.— 5) Udanavarga.— 6) Dhan mapada.

160.— 7) Vivekanamla.—8) Dhaimnojiada. 36. — 9) Bhngavad Glta

VI. 84.— 10) Ratirakrishua.—(ll)id.
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mo.— 7)

The Eternal Wisdom
Tn:

THE CONQUEST OF TRUTH

THE MASTERY or THE MIND

They had attained to thesupreme perfection of be-
ing completely mastersof their thought.—Be masterof
thy thoughts, 0 than who wrestlest for perfection.-
Be master of thysoul, 0 seeker of the eternal truths,
if thou wouldst attain the goal.—The soul not being
mistress of itself, one looks but sees not, listens but
hears not.

The self is master of theself; what other master can

it have? The sage who has made himself master of
himself, tends his bonds and breaks his chains.—'l'.‘he
self is masterof itself, what other master can it have?
A self well controlled is a master difficult to procure.

To be master of one's mind! how diflicult that is !
it has been compared, not without reason, to a mad
monkey.—The mind is difficult to restrain, light, run-

ning whither it pleases; to control it is a helpful thing;
controlled, it secures happim-.ss.—The mind is restless,
violent, powerful, obstinate; its control seems to me

as difficult a task as to control the wind.
. just as the fly settles now on an unclean sore and

now on the sweetmeats offered to the gods, so a world-

ly man's thoughtsstop for a moment on religious sub-

jects and the next stray into the pleasures of luxury
—.._g.

1) The Lotus of B1iss.— 2) Book of Golden Precepts.- 3) id.»

Tseng-tsen-ta-hio VII. 2.— 5) Udanavarga.— 6) Dhnn-mapada.
Vivekananda.-— 8) Dlnammnpnda. 35.-— 9) Bhngavad Gita

Vi. 84.-— 10) Ramakrislma.—(ll)id.
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ii and lust.—So long as the mentality is inconstant

and inconsequent, it is worthless, though one have a

12 good teacher and the company of holy men.—On his

mind vacillating, mobile, difficult to hold in, difficult

to master the intelligent man should impose the same

straightness as an arrow-maker gives to an arrow.—

13 Abandoning without exception all desires born of the

will, controlling by the mind the senses in all direc-

tions, a man should gradually cease from mental ac-

tion by the force of an understanding held in the grasp

of a constant will; ho should fix his mind in the self

and think of nothing at all, and whenever the restless

and mobile mentality ranges forth he should draw it

back from whatever direction it takes and bring it

again under control in the self alone: for when the

mind has thus been quieted, there comes to man the

14 highest peace.—The wise man should rein in intent-

ly this mental action like a chariot drawn by untrain-

ed horses.

15 A half-attention prepares the way for fresh errors,

fresh illusions and allows the old to increase. Prevent

by a sustained attent'on the birth of new errors and

destroy the old.

16 Under all circumstances be vigilant.

***

17 Let us watch over our thoughts.

18 A bad thought is the most dangerous of thieves.

19 Let not worldly thoughts and anxieties trouble your

20-21 minds.—Have no vicious thoughts.—When a thought-

rises in us, let us see whether it is not in touch with

22 the inferior worlds.—When the disciple considering

an idea sees rise in him bad or unhealthy thoughts,

thoughts of covetousness, hatred or error, he should

12) Dhammapada-33.— 13) Bhagavnd Gita. VI. 24-26.— 14) Sweta?-

watara Upanishad.— IE) Majjhima Nikaya.— 16) Baha-ulUh.— 17)

Fo-sho-hirtg-tsan-king.— 18) Buddhist scriptures from the Chinese.

19) Ramakrishna.— 20) Confucius. — 21) Antoine the Healer: Reve-

lations.— 22) Mahayana; the Book of the Faith.
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II

I2

13

I4

16

17
I8
:9
20-21 mi nds.—Have no vicious thougi1ts.—Whena thought.
22

12) Dhammapudn-33.— 13)
watara Upanishad.-— IE)
F0-sho-hing-tsan-king.—18)
19) Rama.krishna.— 20) Confucius. — 21)

" ARYA "

.—..—. 

and lust.—So long as the mentality is inconstant
and inconsequent, it is worthless, though one have a

good teacherand the company of holy rnen.—On his
mind vacillating,mobile, difiicult to hold in, dimcult
to master the intelligent man should impose the same

straightness as an arrow-maker gives to an arrow.-

Abandoningwithout exception all desires born of the
will, controlling by the mind the senses in all direc-
tions, at man should gradually cease from mental ac-

tion by the force of an understanding held in the grasp
of a constant will; he should fix his mind in the self
and thinkof nothingat all, and whenever the restless
and mobilementality ranges forth he should draw it
back from whatever direction it takes and bring it
again under control in the self alone: for when the
mind has thusbeen quieted, there comes to man the
highest peace.—The wise man should rein in intent-
ly thismental action like a chariot drawn by untrain-
ed horses.

A half-attention prepares the way for fresh errors.
fresh illusionsand allows the old to increase. Prevent
by a sustained attention the birthof new errors and
destroy the old.

Under all circumstances be vigilant.
I-

*1-

Let us watch over our thoughts.
A bad thought is the most dangerous of thieves.—
Let not worldly thoughts and anxieties trouble your

rises in us, let us see whether it is not in touch with
the inferior worlds.—When the disciple considering
an idea sees rise in him bad or unhealthy thoughts,
thoughts of covetousness. hatred or error, he should
 

Blmgavnd Giza. Vi. 24-26.—-» 14) Swetg;-.
Majjhima Niknya.- 16) Baha-ull.4h.— 17)

Buddhist scriptures from the Chinese.-
Antoine the Henler:Rove-

lations.—— 22) Mahayana; the Book of the Faith.
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either turn his mind away from that idea or concen-

trate it upon a healthy thought, or else examine the

fatal nature of the idea, or analyse it and decompose

it into its different elements, or, making appeal to all

his strength and applying the greatest energy, sup-

press it from his mind; thus are removed and disap-

pear these bad and unhealthy ideas and the mind be-

comes firm, calrr, unified, full of vigour.

23 By dominating the senses ono increased the intelli-

gence.

***

24 The mind is a clear and polished mirror and our con"

tinual duty is to keep it pure and never allow dust to

25 accumulate upon it.—When a mirror is covered with

dust it cannot reflect images; it can only do so when

it is clear of stain. So is it with beings. If their minds

are not pure of soil, the Absolute cannot reveal itself

in them. But if they free themselves from soil, then

of itself it will be revealed.

26 Action like inaction may find its place in thee; if

thy body is in movement, let thy mind be calm, let

27 thy soul be as limpid as a mountain lake.—When wa-

ter is still, it reflects objects like a mirror. This still-

ness, this perfect level is the model of the sage. If wa-

ter is translucent when it is in perfect rest, much more

so must it be with the intellectual essence. The heart

of the sage in perfect repose is the mirror of earth and

28 heaven and all existences.—Even as the troubled sur-

face of rolling waters cannot properly reflect the full

moon, but only gives broken images of it, so a mind

troubled by the desires and passions of the world can-

not fully reflect the light of the Ineffable.

29 The .Eternal is seen when the mind is at rest. When

the sea of the mind is troubled by the winds of desire,

it cannot reflect the Eternal and all divine vision is

impossible.

23) Mahabharata.— 24) Hindu Saying.— 26) A waghosha— 26) Book

of Golden Precepts-— 27) Chwang-t s'e — 28) Rauakrishna.— 29) id.
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either turn his mind away from that idea or concen-
trate it upon a healthy thought, or else examine the
fatal nature of the idea, or analyse it and decompose
it into its different elements, or, making appeal to all
his strength and applying the greatest energy, sup-
press it from his mind; thus are removed and disap-
pear these bad and unhealthy ideas and the mind be-
comes firm, calm, unified, full of vigour.

23 By dominating the senses one increases the intelli-
gence.

ar*#
24 The mind is a clear and polished mirror and our con‘

tinual duty is to keep it pure and never allow dust to
25 accumulate upon it.-When a mirror is covered with

dust it cannot reflect images; it can only do so when
it is clear of stain. So is it withbeings. If theirminds
are not pure of soil, the Absolute cannot reveal itself
in them. But if they free themselves from soil, then
of itself it will be revealed.

26 Action like inaction may find its place in thee; if
thybody is in movement, let thymind be calm, let

27 thysoul be as limpid as a mountain lake.—When wa-
ter is still, it reflects objects like a mirror. This still-
ness, this perfect levtl is the model of thesage. If wa-

ter is translucentwhen it is in perfect rest, much more
so must it be with the intellectual essence. The heart
of the sage in perfect repose is the mirror of earth and

28 heaven aiidall existences.—Even as the troubled sur-

face of rolling waters cannot properly reflect the full
moon, but only gives broken images of it, so a mind
troubled by the desires and passions of the world can-

not fully reflect the light of the Ineffable.
29 TheEternal is seen when themind is at rest. When

the sea of themind is troubled by the winds of desire,
it cannotireflect the Eternal and all divine vision is
impossible.‘

_j_ _.......4_._......  

28) Malnabhai-a\‘a.— 24) HinduSnying.— 26) A4waghosha.—- 26) Book
ofGo1denP;-ecepts.— 27) Cl1\VH)lg-LS8— 28) Ramakrishna.-—29) id.
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The Secret of the Veda

CHAPTER XIV

THE SEVEN-HEADED THOUGHT, SWAR AND THE DACAGWAS

The language of the hymns establishes, then, a double

aspect for the Angiias Rishis. One belongs to tbe external

garb of the Veda; it weaves together its naturalistic ima-

gery of the Sun, the Flame, the Dawn, the Cow, the Horse,

the Wine, the sacrificial Hymn ; the other extricates from

that imagery the internal sense. The Angirases are sons of

the Flame, lustres of the Dawn, givers and drinkers of the

Wine, singers of the Hymn, eternal youths and heroes

who wrest for us tl.e Sun, the Cows, the Horses and all

treasures lrom the grasp of the sons of darkness. But they

are also seers of the Truth, finders and speakers of the

word of the Truth and by the power of the Truth they

win for us the wide world of Light and Immortality which

is described in the Veda as the Vast, the True, the Right

and as the own home of this Flame oi which they are the

children. This physical imagery and these psychological

indications are closely interwoven and they cannot be se-

parated from each other. Therefore we are obliged by or-

dinary common sense to conclude that the Flame of which

the Right and the Truth is the own home is itself a Flame

of that Right and TAuth, that the Light which is won by

the Truth and by the force of true thought is not merely

a physical light, the cows which Sarama finds on the path

of the Truth not merely physical herds, the Horses not

merely the wealth oi the Dravidians conquered by invad-

ing Aryan tribes, nor even merely images of the physical
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The Secret of the Veda

CHAPTER XIV

THE SEVEN-HEADED THOUGHT, SWAR AND THE DAQAGWA3
The language of the hymns establishes, then,a double

aspect for the Angiras Rishis. One belongs to theexternal
garb of the Veda; it weaves together its naturalistic ima-
gery of the Sun, the Flame, the Dawn, theCow, theHorse,
the Wine, the sacrificialHymn; theotherextricates from
that imagery the internal sense. The Angirases are sons of
the Flame, lustres of the Dawn, givers and drinkersof the
Wine, singers of the Hymn, eternal youths and heroes
who wrest for us the Sun, the Cows, the Horses and all
treasures lrom the grasp of the sons of darkness. But they
are also seers of the Truth, finders and speakers of the
word of the Truth and by the power of the Truththey
win for us the wide world of Light and Immortality which
is described in the Veda as the Vast, the True, the Right
and as the own home of this Flame of which theyarethe
children. This physical imagery and these psychological
indications are closely interwoven and they cannot be se-

parated from each other. Therefore we are obliged by 0;.

dinary common sense to conclude thatthe Flameof which
the Right and the Truth is theown home isitself a Flame
of that Right and Truth,that the Light which is won by
the Truthand by the force of true thought is not merely
a physical light, the cows which Sarama finds on thepath
of the Truth not merely physical herds, the Horses not

merely the wealth of the Drnvidians conquered by invad.
ing Aryan tribes, nor even merely images of the physical
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Dawn, its light and its swiftly moving rays and the dark-

ness of which the Panis and Vritra are the defenders

not merely the darkness of the Indian or the Arctic night.

We have even been able to hazard a reasonable hypothesis

by which we can disentangle the real sense of this imagery

and discover the true godhead of these shining gods and

these divine, luminous sages.

The Angiras Rishis are at once divine and human

seers. This double character is not in itself an extraordi-

nary feature or peculiar in the Veda to these sages. The

Vedic gods also have a double action ; divine and pre-exis-

tent in themselves, they are.human in their working upon

the mortal plane when they grow in man to the great as-

cension. This has been strikingly expressed in the allocu-

tion to Usha, the Dawn, "goddess human in mortals ",

devi martyeshu mdnushi. But in the imagery of the.Angiras

Rishis this double character is farther complicated by the

tradition which makes them the human fathers, discoverers

of the Light, the Path and the Goal. We must see how this

complication affects our theory of the Vedic creed and the

Vedic symbolism.

The Angiras Rishisare ordinarily described as seven in

number: they are sapta viprdh, the seven sages who have

come down to us in the Puranic tradition* and are enthroned

by Indian astronomy in the constellation of the Great

Bear. But they are also described as Navagwas and Dacag-

was, and if in VI. 22 we are told of the ancient fathers, the

seven seers who were Navagwas, pdrve pilaro navagvdh

sapta viprdso, yet in III. 39. 5 we have mention of two dif-

ferent classes, Navagwas, and Dacagwas, the latter ten in

number, the former presumably, though it is not expressly

stated, nine. Sakhd hayatra sakhibhir navagvair, abhijnvd

satvabhir gd anugman; satyam tad indro dagabhir dagagvair,

siiryam viveda tamasi kshiyantam; " where, a friend with

his friends the Navagwas, following the cows Indra with

the ten Dacagwas found that truth, even the Sun dwelling

* Not that the names given them by the Parana need be those

which the Vcdio tradition would have given.

13
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Dawn, its light and its swiftlymoving rays and the dark-
ness of which the Panis and Vritra are the defenders
not merely the darkness of the Indian or theArctic night.
We have even been able to hazard a reasonable hypothesis
by which we can disentangle thereal sense of this imagery
and discover the true godhead‘of these shining ‘gods and
these divine, luminous sages.

_

The Angiras Rishis are at once divine ‘and human
seers. This double "character is not in itself an extraordi-
nary feature or peculiar in the Veda to these sages. The
Vedic gods also have a double action ; divineand pre-exis-
tent in themselves, they arehuman in theirworking upon
the mortal plane when they grow in man to the great as-

cension. This has been strikinglyexpressed in the allocu-
tion to Usha, the Dawn, " goddess human in mortals ”,
dam’ martyeshu mdnushi. But in the imagery of the,Angiras
Rishis this double character is farther complicated by the
traditionwhich makes them the human fathers,discoverers
of the Light, the Pathand the Goal. We must see how this
complicationaflects our theory of the Vedic creed and the
Vedic symbolism.

The Angiras Rishis are ordinarilydescribedas seven in
number: they are sapta viprcih, the seven sages who have
come down to us in thePuranictradition*and are enthroned
by Indian astronomy in the constellation of the Great
Bear. But they are also describedas Navagwas and Da¢;ag-
was, and if in VI. 22 we are told of theancient fathers,the
seven seers who were Navagwas, pdrve [Jitaro navagvdh
sapta viprriso, yet in III. 39. 5 we have mention of two dif-
ferent classes, Navagwas, and Daeagwas,the latter ten in
number, the former presumably, though it is not expressly
stated, nine. Sakhd hayatra sakhibhir navagvair, abhijrwd
satvabhirgd anugman; satyam tad indrodapabhir dagagvair,
sdryam vivcda tamasi kshiyantam; “ where, a friend with
his friends the Navagwas, following the cows Indra with
the ten Daeagwasfound that truth, even theSun dwelling

-:'._j—  

‘Not that the names given the b th Pu d th
which the Vedic tradition would havengiveyn. 6 “In Me on
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irr the darkness ." On the other hand we have in IV.51 a

colletive description of the Angiras seven-faced or seven

mouthed, nine-rayed, ten-rayed, ttavagve angire dagagve

saptdsye. In X. 108.2 we have another Rishi Ayasya asso-

ciated with the Navagwa Angirases. In X. "57 this Ayasya

is described as our father who found the vast seven-head-

ed Thought that was born out of the Truth and as singing

the hymn to Indra. According as the Navagwas are seven

or nine, Ayasya will be the eight or the tenth Rishi.

Tradition asserts the separate existence of two classes

of Angiras Rishis, the one Nav.igwas who sacrificed for

nine months, the other Dacagwas whose sessions of

sacrifice endured for ten. According to this interpretation

we must take Navagwa and Da$agwa as " nine-cowed"

and " tan-cowei ", each cow representing collectively the

thiity Dawns which constitute one month of the sacrifi-

cial year. But there is at least one passage of the Rig-

Veda which on its surface is in direct conflict with the

traditional interpretation. For in the seventh verse of V.

45 and again in the eleventh we are told that it was the

Navagwas, not the Dacagwas, who sacrificed or chanted

the hymn for ten months. This seventh verse runs, Antinod

air a hastayuto adrir, archan yena daga'jndso navagvdh; r'i-

tam yati sarantd gd avindad, vicvani satyd angirdg cakdra,

"Here cried (or, moved ) the sto.it impelled by the hand,

whereby the Navagwas chanted for ten months the hymn;

Sarama travelling to the Truth found the cowsjall things

the Angiras made true." And in verse 11 we have the asser-

tion repeated; Dhiyam vo apsu dadhishe svarshdm,yaydtaran

dago mdsa navagvah; ayd dhiyd sydma devagopd, ayd dhiyd

tuturydm* ati anhah. "I hold for you in the waters (i.e. the

seven-Rivers) the thought that wins possession of heaven

* (this is once more the seven-headed thought born from

the Truth and found by Ayasya ), by which the Navagwas

* Sayana takes it to mean, " I rooite tl e hymn for water " i.e. in

order to get rain; the case however is the locative plural, and dadhi-

she means " I place or hold " Or, with the psychological sense, " think"

or " hold in thought, meditate." DhishanA like.) dAt means thought;

dhiyam dadhishe would thus mean " I think or meditate the thought,"
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in the darkness ." On the other hand we have in IV.5l a

co‘ile.;tivedescription of the Angiras seven-faced or seven

mouthed, nine-rayed, ten-rayed, navagvc angire dagagve
saptdsye. In X. 108.2 we have another Rishi Ayasya asso-

ciated with the Navagwa Angirases. In X. 037 thisAyasya
is described as our father who found the vast seven—head-
ed Thought that was born out of the Truthand as singing
the hymn to Indra. According as the Navagwas are seven

or nine, Ayasya will be the eight or the tenth Rishi.
'I‘ra.dition asserts theseparate existence of two classes

of Augiras Rishis, the one Navagwas who sacrificed for
nine months, the other Daeagwas whose sessions of
sacrificeendured for ten. According to this interpretation
we must take Navagwa and Daeagwa as “ nine-cowed "

and “ ten-cowe.l ", each cow representing collectively the
thirty Dawns which constitute one month of the sacrifi-
cial year. But there is at least one passage of the Rig-
Veda which on its surface is in direct conflictwith the
traditional interpretation. For in the seventh verse of V.
45 and again in the eleventh we are told that it was the
Navagwas, not the Daeagwas, who sacrificedor chanted
the hymn for ten months.This seventhverse runs, Antinod
atra hastayuto adrir, archan yena da§a_’_mc’is0 navagvcih ; r’z'-
tam yati saramd gai avindad, vigvani satyzi cmgirdg cakaira,
“ Here cried (or, moved) the stone impelled by the hand,
whereby the Navagwas chanted for ten months the hymn ;
Sarama travelling to the Truth found thecows ;all things
the Angiras made true." And in verse 11 we have theasser-

tion repeated; Dhiyam vo apsu dadhishesvarshdm,yaydtaran
dago mdsa navagvah; ayd dhiydsydma davagopd, ayd dhiyci
tuturydma ati anhah. "I hold for you in the waters (tie. the
seven Rivers) the thought thatwins possession of heaven
* (this is once more the seven-headed thoughtborn from
the Truthand found by Ayasya ), by which the N avagwas
 

0 Bayana takes it to mean, “ I recite tie hymn for water " :'.c. in
order to get rain ; the case however is the looative plural, and dadlci-
she means “ I place or hold " or, with the psychological sense, " think"
og "hold in thought, 1neditat.e.” Dliishand like dirt means thought;
dluyam dadhisho would thus mean “ I thinkor meditate the thought."
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passed through the ten months; by this thought may we

have the gods for protectors, by this thought may we pass

through beyond the evil ". The statement is explicit. Saya-

na indeed makes a faint-hearted attempt to take daga

mdso in v. 7, ten months, as if it were an ephithet daga-

mdso, the ten-month ones i. e. the Dacagwas; but he offers

this improbable rendering only as an alternativs and aban-

dons it in the eleventh rik.

Must we then suppose that the poet of this hymn had

forgotten the tradition and was confusing the Dacagwas

and Navagwas ? Such a supposition is inadmissible. The

difficulty arises because we suppose the Navagwas and Da

cagwas to have been in the minds of the Vedic Rishis two

different classes of Angiras Rishis; rather these seem to

have been two different powers of Angirashood and in

that case the Navagwas themselves might well become

Dacagwas by extending the period of the sacrifice to ten

months instead of nine. The expression in the hymn, daga

mdso ataran, indicates that there was some difficulty in

getting through the full period of ten months. It is dur-

ing this period apparently that the sons of darkness had

the power to assail the sacrifice; for it is indicated that

it is only by the confirming of the thought which conquers

Swar, the solar world, that the Rishis are able to get through

the ten months, but this thought once found they become

assured of the protection of the gods and pass beyond the

assault of the evil, the harms of the Panis and Vritras.

This Swar-conquering thought is certainly the same as

that seven-headed thought which was born from the Truth

and discovered by Ayasya the companion of thn Navagwas;

for by it, we are told, Ayasya becoming universal, embrac-

ing the births in all the worlds, brought into being a fourth

world or fourfold world, which must be the supramental

beyond the three lower sessions, Dyaus, Antariksha and

Prithivi, that which, according to Kanwa son of Ghora,

men reach by crossing beyond the two Rodasi afUr killing

Vritra. This fourth world must be therefore Swar. The

seven-headed thought of Ayasya enables him to become

vigvajanya, which means probaby that he occupies or pos-
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passed through the ten months ; by this thought may we

have the gods for protectors, by thisthought may we pass
through beyond theevil ". The statement is explicit. Saya-
na indeed makes a faint-hearted attempt to take daga
mciso in v. 7, ten months, as if it were an ephithetdam-
mfiso, the ten-month ones 1'. e. the Dar,-agwas; but he ofiers
this improbable rendering only as an alternativeand aban-
dons it in theeleventhrik.

Must we then suppose that the poet of thishymn had
forgotten the tradition and was confusing the Dacagwas
and Navagwas P Such a supposition is inadmissible. The
difficulty arises becausewe suppose the Navagwasand Da
qagwas to have been in the minds of theVedic Rishis two
different classes of Angiras Rishis; rather these seem to
have been two different powers of Angirashood and in
that case the Navagwas themselves might well become
Dacagwas by extending the period of the sacrifice to ten
months instead of nine. The expression in the hymn, daga
mdso ataran, indicates that there was some diflicultiy in
getting through the full period of ten months. It is dur-
ing this period apparently that the sons of darkness had
the power to assail the sacrifice ; for it is indicated that
it is only by theconfirming of the thought which conquers
Swar,thesolarworld, that theRishis are able to get through
the ten months, but this thought once found theybecome
assured of the protection of the gods and pass beyond the
assault of the evil, the harms of the Panis and Vritras.
This Swar-conquering thought is certainly the same as

that seven-headed thought which was born from the Truth
and discovered by Ayasya the companion of thn Navagwas;
for by it, we are told, Ayasya becoming universal, embrac-
ing thebirths in all the worlds, brought into being a fourth
world or fourfold world, which must be the supramental
beyond the three lower sessions, Dyaus, Antariksha and
Prithivi, thatwhich, according to Kanwa son of Ghora,
men reach by crossing beyond the two Rodasi after killing
Vritra. This fourth world must be therefore Swar. The
seven-headed thought of Ayasya enables him to become
vigvajanya, which means probaby that he occupies or pos-
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sesses all the worlds or births of the soul, and to manifest

or give being to a certain fourth world ( Swar ), turiyatn

svij janayad vi^vajanyah; and the thought established in

the seven rivers which enables the Navagwa Rishis to pass

though the ten months, is also svarshd, that which brings

about the possession of Swar. The two are evidently the

same. Must we not then conclude that it is the addition

of Ayasya to the Navagwas which raises the nine Navagwas

to the number of ten and enables them by his discovery of

the seven-headed Swar-conquering thought to prolong their

nine-months' sacrifice through the tenth month? Thus they

become the ten Dacagwas. We may nrte in this connection

that the intoxication of the Soma by which India mani-

fests or increases the Might of Swar (Svarnara) is descri-

bed as ten-rayed and illuminating (dagagvam vcpayantam.)

This conclusion is entirely confirmed by the passage

in 111.39.5 which we have already cited. For there we find

that it is with the help of the Navagwas that Indra pur-

sues the trace of the lost kine, but it is only with the aid

of the ten Dacagwas that he is able to bring the pursuit

to a successful issue and find that Truth, satyam tat, the

Sun that was lying in the darkness. In other words, it is

when the nine-months' sacrifice is prolonged through the

tenth, it is when the Navagwas become the ten Dacagwas

by the seven-headed thought of Ayasya, the tenth Rishi,

that the Sun is found and the luminous world of Swar is

disclosed and conquered. This conquest of Swar is the

aim of the sacrifice and the great woik accomplished by

the Angiras Rishis.

But what is meant by the figure of the months? for

it now becomes clear that it is a figure, a parable; the

year is symbolic, the months are symbolic. * It is in

the revolution of the year that the recovery of the lost

Sun and the lost cows is effected, for we have the explicit

statement in X.62.2, r'itend bhindan parivatsare valam,

"by the truth, in the revolution of the year, they broke

• Observe that in the Puranas the Yugas, moments, months,etc. are

all symbolic and it is stated that the body of man is the year.
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sesses all the worlds or birthsof the soul, and to manifest
or give being to a certain fourth world (Swar), turiyam
svij janayad vipvajanyah; and the thought established in
the seven rivers which enables the Navagwa Rishis to pass
thoughthe ten months, is also svarshd, thatwhich brings
about the possession of Swar. The two are evidently the
same. Must we not then conclude that it is the additim
of Ayasya to the Navagwaswhich raises the nine Navagwas
to the number of ten and enables them by his discovery of
the seven-headedSwar-conqueringthoughtto prolong their
nine-months’sacrificethrough the tenth month?Thus they
becomethe ten Dacagwas.We may nrte in thisconnection
that the intoxication of the Soma by which Indra mani-
fests or increases the Might of Swar (Svarnara) is descri-
bed as ten-rayed and illuminating(dagagvam vapayantam.)

This conclusion is entirely confirmed by the passage
in IIl.39.5 which we have already cited. For there we find
that it is with the help of the Navagwas that Indra pur-
sues the trace of the lost kine, but it is only with the aid
of the ten Dacagwasthat he is able to bring the pursuit
to a successful issue and find that Truth, satyam tat, the
Sun that was lying in thedarkness. In other words, it is
when the nine-months’ sacrifice is prolonged through the
tenth, it is when the Navagwas become the ten Dacagwas
by the seven-headed thought of Ayasya, the tenth Rishi,
that the Sun is found and the luminous world of Swar is
disclosed and conquered. This conquest of Swar is the
aim of the sacrifice and the great work accomplished by
the Angiras Rishis.

But what is meant by the figure of the months? for
it now becomes clear that it is a figure, a parable; the
year is symbolic, the months are symbolic. * It is in
the revolution of the year that the recovery of the lost
Sun and the lost cows is effected, for we have the explicit
statement in X.62.2, r’item2 bhindrm parivatsare valam,
" by the truth, in the revolution of the year, they broke

0 Observe that in the Puranas the Yugas, moments, mont.li.<,etc. are

all symbolic and it is stated that the body of man is the year.
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Vala," or, as Sayana interprets it, "by sacrifice lasting

for a year." This passage certainly goes far to support the

Arctic theory, for it speaks of a yearly and not a daily re-

turn of the Sun. But we are not concerned with the extern-

al figure, nor does its validity in any way affect our own

theory; for it may very well be that the striking Arctic

experience of the long night, the annual sunrise and the

continuous dawns was made by the Mystics the figure of

the spiritual night and its difficult illumination. But that

this idea of Time, of the months and years is used as a

symbol seems to be clear from other passages of the Veda,

notably from Gritsamada's hymn to Brihaspati, II.24.

In this hymn Biihaspati is described driving up the

cows, breaking Vala by the divine word brahman'a, con-

cealing the darkness and making Swar visible. The first

result is the breaking open by force of the well which has

the rock for its face and whose streams are of the honey,

madhu, the Soma sweetness, agmdsyam avatam madhu-

dhdram. This well of honey covered by the rock must be

the Ananda or divine beatitude of the supreme thieefcld

world of bliss, the Satya, Tapas and Jana worlds of the

Puranic system based upon the three supreme principles,

Sat, Chit-Tapis and Ananda; their base is Swar of the

Veda, Mahar of the Upanishads and Puranas, the world of

Truth. * These fcur together make the fourfold fourth

world and are described in the Rig Veda as the four su-

preme and secret seats, the source of the "four upper

rivers." Sometimes, however, this upper world seems to

be divided into two, Swar the base, Mayas or the divine

beatitude the summit, so that there are five worlds or births

of the ascending soul. The three other rivers are the three

lower powers of being, supply the principles of the three

lower worlds.

* Iu the Upanishads and Purnnas ihere is no distinction between

Swar and Dyaus; therefore a fenrth name had to be found for ihe world

of Truth, and this is the Mahrr discovered according to the Taittiriya

Upanishad by the Rishi Vahacranr r,a as the fmrth V)»hriti, the

other three being Swar, Bhuvtr unci I Lur, i e. Li>;n.', / ntciiktbe and

Prithivi of the Veda.
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Vala," or, as Sayana interprets it, “by sacrifice lasting
for a year.” This passage certainly goes far to support the
Arctic theory, for it speaks of a yearlyand not a daily re-

turn of the Sun. But we are not concerned with theextern-
al figure, nor does its validity in any way affect our own
theory ;' for it may very well be that the striking Arctic
experience of the long night, the annual sunrise and the
continuous dawns was made by the Mystics the figure of
the spiritual night and its diflicultillumination. But that
this idea of Time, of the mouths and years is used as a

symbol seems to be clear from other passages of theVeda,
notably from Gritsarnada’s hymn to Brihaspati, II.24.

In this hymn Biihaspati is described driving up the
cows, breaking Vala by the divine word bmhmatfci, cou-

cealing the darknessand making Swar visible. The first
result is the breaking open by force of the well which has
the rock for its face and whose streams are of the honey,
madhu, the Soma sweetness, agmdsyam avatam madhu-
dhdram. This well of honey covered by the rock must be
the Ananda or divine beatitude of the supreme thieefiold
world of bliss, the Satya, Tapas and Jana worlds of the
Puranic system based upon the three supreme principles,
Sat, Chit-Tapas and Ananda; their base is Swar of the
Veda, Mahar of the U ptinishads and Puranas, the world of
Truth.* These four together make the fourfold fourth
world and are described in the Rig Veda as the four su-

preme and secret seats, the source of the " four upper
rivers." Sometimes, however, this upper world seems to

be divided into two, Swar the base, Mayas or the divine
beatitude the summit, so thatthereare five worlds or births
of the ascendingsoul. The three other rivers are the three
lower powers of being, supply the principles of the three
lower worlds.

 n_._....._....-—..—-.—.-—--. 

' In the Upanishads and Purnnas where is no distinction between
Swar and Dyaus; therefore a fourth name had to be fcund for \h0 world
of Truth,and this is the Muhrr disc: vercd according to the Taittxnya
U anishad by the Riahi ltiuliatl-r.n.r~l;,a as the frurlh \')t«lIl‘li'?'u U10
0t 93- tn,“ bean swu, Bhuvur and Ila:-, ié. Dyaus, Animikrba and
Prithiviof the eda.
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This secret well of honey is drunk by all those who

are able to see Swar and they pour out its billowing foun-

tain of sweetness in manifold streams together, tam eva

vicve papire svardrico bahu sdkam sisichur utsam udrin'am.

These many streams poured out together are the seven

rivers poured down the hill by India after slaying Vritra,

the rivers or streams of the Truth, r'itasya dhdrdh; and

they represent, according to our theory, the seven princi-

ples of conscious being in their divine fulfilment in the

Truth and Bliss. This is why the seven-headed thought,—

that is to say, the knowledge of the divine existence with

its seven heads or powers, the seven-rayed knowledge of

Brihaspaii. saptagum, has to be confirmed .or held in

thought in the waters, the seven rivers, that is to say the

s.ven forms of divin.' consciousness are to be held in the

seven forms or movements of divine being; dhiyam vo apsu

dadishe svarsham, I hold the Swar-concjueting thought in

the waters.

That the m iking visible of Swar to the eyes of the

Swar-^eers, svardrigah, and their drinking of the honeyed

well and the outpouring of the divine waters amounts

to the revelation of new worlds or new states of existence

is clearly told us in th ' next verse, II. 24. 5 , sand td kd

chid bhuvand bhavitvd, mddbhih saradbhihduro varanta uah;

ayatantd charalo anyad anyad id, yd chakara vayund brahma-

naspatih "certain eternal wo;lds (states of existence)

are the?e which have to come into being, their doors are

shut * to you (or, opened) by the months and the years;

without effort one (world) moves in the other, and it is

these that Brahmanaspati has made manifest to knowled-

ge." These are the four (or two) eternal worlds hidden in

the guha, the secret, unmanifest or superconscient parts of

being which although in themselves eternally present states

of existence (sand bhuvand) are for us non-existent and in

* Sayana says larantn is here' opened," which i^ quite possible,

bnt vr'i mcim* ordinarily io shut, close up, rover, especially when

applied to ihii doors ol thu hill whence (low the rivers and the cows

come forth; Vritra is the closer of the doors. Vi vr'i and apa ir'i mean

to opon- Neveriholess, if the word means horo to open, that only makes

pur case all iho stronger.
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This secret well of honey is drunk by all those who
are able to see Swar and they pour out its billowingfoun-
tain of sweetness in manifold streams together, tam wa

vigve papire svardrigo balm szilzam sisichur utsam udrin’am.
These many streams poured out together are the seven

rivers poured down the billby Indra after slaying Vritra,
the rivers or streams of the Truth,r’:'!asya dhdrzih; and
they represent, according to our theory, the seven princi-
ples of conscious being in their divine fulfilment in the
Truthand Bliss. This is why the seven-headed thought,-
that is to say, the knowledge of the divine existence with
its seven heads or powers, the sevcn-rayed knowledge of
Brihaspa.ti, saptagum. has to be confirmed .or held in
thought in the waters, the seven rivers, that is to say the
s».-ven forms of divine consciousness arc to be held in the
seven forms or movements of divine being; dhiyamvo apsu
dadishe svarsham, I hold the Swar-conquering thought in
the waters.

That the m iking visible of Swar to the eyes of the
Swat-seers, svardrigah, and their drinking of the honeyed
well and the outpouring of the divine waters amounts
to the revelation of new \\'nrl(l5or new states of existence
is clearly told us in th: next verse, II. 24-. 5 , sand hi kci
chid blmvami blmvitvci, imidbhi/zsaradbhihduro varanta nah;
ayatantd charato anyad anyad id, yd chakrim vnyumi bra/zma-
naspatih “ certain eternal woilds (states of existence)
are these which have to come into being, theirdoors are

shut * to you (or, opened) by the months and the years ;
without effort one (world) moves in the other, and it is
these that Brahmanaspati has made manifest to knowled-
ge." These are the four (or two) eternal worlds hidden in
the guha, the secret, unmanifest or superconscient parts of
beingwhich although in themselveseternally present states
of existence (sand b/mvrmri) are for us non-existent and in

‘ Sayunn. says rarantn 3:4 here ‘ opened," which is quite possible.
but vr'i means ordinnril_v ~.o shin, close up, cover, especially when
applied to L-ltd doors ol the hill whence flow the rivers and the cows
come forth; Vritra is the closer of the doors. V: wr‘i and apa rr‘i mean
tu open. N€V81"rll0l0.\‘S, if Lhc word means here 10 open, that only makes
our case all the stronger.
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the future ; they have to be brought into being, created.

Therefore the Veda sometimes speaks of Swar being made

visible, as here (vyachakshayat svah,) or discovered and taken

possession of, avidat, asanat, sometimes of its being creat-

ed or made (bhil, kr'i.) These secret eternal worlds have

been closed to us, says the Rishi, by the movement of

Time, by the months and years; therefore naturally they

have to be discovered, revealed, conquered, created in us

by the movement of Time, yet in a sense against it. This

development in an inner or paychological Time is, it seems

tome, that which is symbolised by the sacrificial year and

by the ten months that have to be spent before the re-

vealing hymn of the soul (brahma) is able to discover the

seven-headed, heaven-conquering thought which finally

carries us beyond the harms of Vritra and the Panis.

We get the connection of the rivcis and the worlds

very clearly in I.62. where Indra is described as breaking

the hill by the aid of the Navagwas and breaking'Vala by

the aid of the Dacagwas. Hymned by the Angiras Rishis

Indra opens up the darkness by the Dawn and the Sun

and the Cows, he spreads out the high plateau of the

earthly hill into wideness and upholds the higher world

of heaven. For the result of the opening up of the higher

planes of consciousness is to increase the wideness of the

physical, to raise the height of the mental. "This, in-

deed " says the Rishi Nodha, " is his mightiest work, the

fairest achievement of the achiever" dasmasya chdruta-

mam asti dansah, "that the four upper rivers streaming

honey nourish the two worlds of the crookedness," upah-

vareyad upard apinvan madhvam'aso nadyag chatasrah. This

is again the honey-streaming well pouring down its many

streams together; the four higher rivers of the divine

being, divine conscious force, divine delight, divine truth

nourishing the two worlds of the mind and body into

which they descend with their floods of sweetness. These

two, the Rodasi, are normally worlds of crookedness, that is

to say of the falsehood,—the r'ilam or Truth being the

straight, the anr'itam or Falsehood the crooked,—because

they are exposed to the harms of the undivine powers, Vri-
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the future ; they have to be brought into being, created.
Therefore the Yeda sometimes speaks of Swar being made
visible, as here (vyaqlzaleslzayatsvah,) or discovered and taken
possession of, a-uidat, asrmat, sometimes of its being creat-
ed or made (blui, kr'z'.) These secret eternal worlds have
been closed to us, says the Rishi, by the movement of
Time, by the months and years ; therefore naturally they
have to be discovered, revealed, conquered, created in us

by ‘the movement of Time, yet in a sense against it. This
development in an inner or paychologicalTime is, it seems

to me, that which is symboliscd by thesacrificialyear and
by the ten months that have to be spent before the re-

vealing hymn of the soul (brahma) is able to discover the
seven-headed, heaven-conquering thought which finally
carries us beyond the harms of Vritra and the Panis.

We get the connection of the rivers and the worlds
very clearly in I.62. where Indra is described as breaking
the hillby the aid of the Navagwas and breal<ing'Valaby
the aid ofthe Daqagwas. Hymned by the Angiras Rishis
Indra opens up the darkness by the Dawn and the Sun
and the Cows, he spreads out the high plateau of the
earthlyhill into wideness and upholds the higher world
of heaven. For the result of the opening up of the higher
planes of consciousness is to increase the wideness of the

physical, to raise the height’ of the mental. “ This, in-
deed ” says the Rishi Nodha, ‘° is his mightiest work, the
fairest achievementof the achiever ” dasmasya chdruta-
mam asti dansah, “that the four upper rivers streaming
honey nourish the two worlds of the crookcdness," upah-
vareyadujzarfi apinvan madlmarwasonadyag chatasrah. This
is again the honey-streaming well pouring down its many
streams together ; the four higher rivers of the divine

being,divine conscious force, divine delight, divine truth
nourishing the two worlds of the mind and body into
which they descend with their floods of sweetness. These
two, theRodasi, are normallyworlds of crookedness, that is
to say of the falsehood,——the r’:'tam or Truth being the

straight, the anr’z'tam or Falsehood the crooked,—because
they are exposed to the harms of the undivine powers, Vri-
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tras and Panis, sons of darkness and division. The Rishi

then proceeds to define the result of the work of Ayasya,

which is to reveal the true eternal and unified form of earth

and heaven. "In their twofold (divine and human ?) Aya-

sya uncovered by his hymns the two, eternal and in one

neit; perfectly achieving he upheld earth and heaven in

the highest ether (of the revealed superconscient, para-

mam guhyam) as the Enjoyer his twowivas." The soul's

enjoyment of its divinised mental and bodily existence in

the eternal joy of thespirituil beinj could not be more

clearly ani beautifully imaged.

These ideas and many of the expressions are the same

as those of the hymn of Gritsamada. Nodha says of the

Night and Drvwn, the dark physical and the illumined

mental consciousness that they new-born (punarbhavd)

about heaven and earth move into each other with their

own proper movements, svebhir evair...charanto anydnyd,

in the eternal friendship that is worked out by the high

achievement of their son who thus upholds them, sanemi

sakhyam svapasyamdnah, siinur dadhdra cavasd sadansdh. In

Gritsamada's hymn as in Nodha's the Angirases attain to

Swar,—the Truth from which they originally came, the

"' own home " of all divine Purushas,—by the attainment

of the truth and by the detection of the falsehood. "They

who travel towards the goal and attain that treasure of

the Panis, the supreme treasure hidden in the secret cave,

they, having the knowledge and perceiving the falsehoods!

rise up again thither whence they came and enter into that

world. Possessed of the truth, beholding the falsehoods they

seers, rise up again info the great path," mafras pathah, the

path-of the Truth, or the great and wide realm, Mahas of

the Upanishads.

We begin now to unravel the knot of the Vedic ima-

gery. Brihaspati is the seven-rayed Thinker, saptaguh,

saptaragmih, he is the seven-faced or seven-mouthed An-

giras, born in many fo.ins, saptdsyas tuvijdtah, nine-rayed,

ten-rayed. The s^ven mouths are the seven Angirases who

repeat the divine word (brahma) which comes from the

seat of the Truth, Swar, and of which he is the lord (brah
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tras and Panis, sons of darkness and division. The Rishi
then proceeds to define the result of the work of Ayasya,
which is to reveal the true eternal and unified form of earth
and heaven. “ In their twofold (divine and human ?) Aya-
sya uncovered by his hymns the two, eternal and in one

ne;-t ; perfectly achievinghe upheld earth and heaven in
the highest ether (of the revealed superconscient, para.
mam guhyam) as theEnjoyer his two wives.” The soul's
enjoymentof its divinised mental and bodily existence in
the eternal joy of-thespiritual being could not be more

clearlyand beautifullyimaged.
These ideas and many of the expressions are thesame

as those of the hymn of Gritsamada. Nodha says of the
Night and Dawn, the dark physical and the illumined
mental consciousness tl'l'1l'. they new-born (punarbhavd)
about heaven and earth move into each other with their
own proper movements,svebhir avcu'r...charanto auycinyfi,
in the eternal friendship that is worked out by the high
achievementof their son who thus upholds them, sanemi
sakhyam svapasyamduah, sdnur dadhdra gavasd sadansdh. In
Gritsamada’s hymn as in Nodha's the Angirases attain to
Swar,—the Truth from which they originally came, the
" own home ” of all divine Purushas,—by the attainment
of the truth and by the detection of the falsehood. “They
who travel towards the goal and attain that treasure of
thePanis, the supreme treasure hidden in the secret cave,
they,having the knowledgeand perceiving the falsehoods»
rise up again thitherwhence theycame and enter into that
world. Possessed of the truth,beholdingthe falsehoods they,
seers, rise up again into the great path,” mahas pathah, the
path-ofthe Truth, or the great and wide realm, Mahas of
the Upanishads.

We begin now to unravel the knot of the Vedic ima-

gery. Brihaspati is the scvcn-rayed Thinker, saptaguh,
saptaragmih, he is the sevenvfaced or seven-mouthed An-
giras, born in many fosms-, saptdsyas tuvijfitah, nine-rayed,
ten-rayed. The s:ven mouths are theseven Angirases who
repeat the divine word (brahma) which comes from the
seat of theTruth,Swar, and of which he is the lord (bra/it
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man'aspatih.) Each also corresponds to one of the seven

rays of Brihaspati; therefore they are the seven seers, sapta

viprdh, saptar'ishayah, who severally personify these seven

rays of the knowledge. These rays are, again, the seven brilli-

ant horses of the sun, sapta haritah, and their full union con-

stitutes the seven-headed Thought of Ayasya by whichthe

lost sun of Truth is recovered. That thought again is establi-

shed in the seven rivers, the seven principles of being divine

and human, the totality of which founds the perfect spiri-

tual existence. The winning of these seven rivers of our being

withheld by Vritraand these seven rays withheld by Vala,

the possession of our complete divine consciousness delivered

from all falsehood by the free descent of the truth, gives us

the secure possession of the world of Swar and the enjoyment

of mental and physical being lifted into the godhead above

darkness, falsehood and death by the in-streaming of our

divine elements. This victory is won in twelve periods of the

upward journey, represented by the revolution of the twelve

months of the sacrificial year, the periods corresponding

to the successive dawns of a wider and wider truth, until

the tenth secures the victory. What may be the precise sig-

nificance of the nine rays nnd the ten, is a more difficult

question which we are not yet in a position to solve; but

the light we already have is sufficient to illuminate all the

main imagery of the Rig Veda.

The symbolism of the Veda depends upon the image

of the life of man as a sacrifice, a journey and a battle.

The ancient Mystics took for their theme the spiritual Kfe

of man, but, in order both to make it concrete to them-

selves and to veil its secrets from the unfit, they expressed

it in poetical images drawn fron the outward life of their

age. That life was largely an existence of herdsmen and

tillers of the soil for the mass of the people varied by the

wars and migrations of the clans under their kings, and

in all this activity the worship of the gods by sacrifice had

become the most sole ^n and magnificent element, the knot

of all the rest. For by the sacrifice were won the rain

which fertilised the soil, the herds of cattle and horses
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madaspatih.) Each also corresponds to one of the seven

rays of Brihaspati;_ therefore theyare theseven seers, sapta
vipvdh, sapta Wishayah, who severally personify theseseven

rays of theknowledge.These raysare, again, theseven brilli-
ant horses of thesun, sapta haritah, and theirfull union con-
stitutes the seven-headed Thought of Ayasya by which the
lost sun of Truthis.recovered. That thoughtagain is establi-
shed in the seven rivers, theseven principlesof beingdivine
and human, the totality of which founds the perfect spiri-
tual existence. Thewinningof theseseven rivers of our being
withheld by Vritra.and theseseven rays withheld by Vala.
thepossession of our complete divine consciousnessdelivered
from all falsehood by thefree descent of the truth,gives us

thesecure possession of theworld of Swarand theenjoyment
of mental and physicalbeing lifted into thegodheadabovc
darkness, falsehood and death by the in-streaming of our

divineelements. This victory is won in twelve periods of the
upward journey, represented by therevolutionof the twelve
months of the sacrificialyear, theperiods corresponding
to thesuccessive dawns of a wider and wider truth, until
thetenth secures thevictory. What may be the precise sig-
nificance of the nine rays and the ten, is a more difficult
question which we are not yet in a position to solve ; but
the light we already have is sufficient to illuminateall the
main imagery of the Rig Veda.

The symbolism of the Veda depsnds upon the image
of the life of man as a sacrifice, a journey and a battle.
The ancient Mystics took for their themethespiritual life
of man, but, in order both to make it concrete to them-
selves and to veil its secrets from the unfit, they expressed
it in poetical images drawn from the outward life of their
age. 'I_‘hat life was largely an existence of herdsmen and
tillersof the soil for the mass of the people varied by the
wars and migrations of the clans under their kings, and
in all thisactivity the worship of thegods by sacrificehad
become the most sole ‘an and magnificentelement, the knot
of all the rest. For by the sacrifice were won the rain
which fertilised the soil, the herds of cattle and horses
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necessary for their existence in peace and war, the wealth of

gold, land (kshetfa), retainers, fighting-men which constitut-

ed greatness and lordship, the victory in the battle, safe-

ty in the journey by land and water which was so difficult

and dangerous in those times of poor means of communi-

cation and loosely organised inter-tribal existence. All

the principal features of that outward life which they saw

around them the mystic poets took and turned into signi-

ficant images of the inner life. The life of man is repre-

sented as a sacrifice to the gods, a journey sometimes fi-

gured as a crossing of dangerous waters, sometimes as an

ascent from level to level of the hill of being, and, thirdly,

as a battle against hostile nations. Bui these three images

are not kept separate. The sacrifice is also a journey; in-

deed the sacrifice itself is described as travelling, as jour-

neying to a divine goal; and the journey and the sacrifice

are both continually spoken of as a battle against the dark

powers

The legend of the Angirases takes up and combines

all these three essential features of the Vedic imagery. The

Angirases are pilgrims of the light. The phrase nakshantah

or abhinakshantah is constantly used to describe their cha-

racteristic action. They are those who travel towards the

goal and attain to the highest, abhinakshanto abhi ye tam

dna$ur nidhim paramam (11.24.6). Their action is invoked

for carrying forward the life of man farther towards its

goal, sahasrasdve pra Urania dyuh (III. 53. 7 ). But this

journey, if principally of the nature of a quest, the quest

of the hidden light, becomes also by the opposition of the

powers of darkness an expedition and a battle. The Angi-

rases are heroes and fighters of that battle, goshu yodhah.

Indra marches with them saran'yubhih, as travellers on the

path, sakhibhih, comrades, r'itvabhih and kavibhih, seers

and singers of the sacred chnnt, but also satvabhih, fighters

in the battle. They are frequently spoken of by the appel-

lation nr'i or vira. as when Indra is said to win the lumi-

nous herds asmakebhih nr'ibhih, '' by our men ". Strength-

ened by them he conquers in the journey and reaches the

goal, nakshad ddbham taturim. This journey or march pro-
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necessary for t heir existence in peaceand war, thewealthof
gold, land (kshetifa),retainers, fighting-menwhich constitut-
ed greatness and lordship, the victory in the battle, safe-
ty in the journey by land and water which was so difficult
and dangerous in those times of poor means of communi-
cation and loosely organised inter-tribal existence. All
the principal features of that outward life which theysaw

around them the mystic poets took and turned into signi-
ficant images of the inner life. The life of man is repre-
sented as a sacrifice to the gods, a journey sometimes fi-
gured as a crossing of dangerous waters, sometimes as an

ascent from level to level of the hill of being, and, thirdly,
as a battle against hostile nations. But these three images
are not kept separate. The sacrifige is also a journcy ; in-
deed the sacrifice itself is described as travelling, as jour-
neying to a divine goal ; and the journey and the sacrifice
are both continually spoken of as a battle against thedark
powers.

The legend of the Angirases takes up and combines
all these three essential features of theVedic imagery. The
Angirases are pilgrimsof the light. The phrase nakshantah
or abhinakshantah is constantly used to describe their cha-
racteristic action. They are those who travel towards the
goal and attain to the highest, abhinakshanto abhiye tam
dnafur nidhimparamam (ll. 24. 6). Their action is invoked
for carrying forward the life of man farther towards its
goal, sahasrasdw pm tiranta dyuh (III. 53. 7). But this
journey, if principally of the nature of a quest, the quest
of the hidden light, becomes also by the opposition of the
powers of darkness an expedition and a battle. The Angi-
rases are heroes and fighters of that battle, goshu yodhah.
Indra marches with them saran’yubhih, as travellers on the
path, sakhibhih, comrades, r'¢'tvabIu'h and kavibhih, seers

and singers of thesacred chant, but also satvabhih, fighters
in the battle. They are frequently spoken of by the appel-
lation nr’:' or vim. as when Indra is said to win the lumi-
nous herds asmakebhihnr‘iblu'h, “ by our men ”. Strength-
ened by them he conquers in the journey and reaches the
goal, nakshad ddbham taturim. This journey or march pro-
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ceeds along ti.u p^lli dioeovercd Ly Sa.amu., the hound of

heaven, the path of the Truth, r'itasya pantha, the great

path, mahas pathah, which leads to the realms of the Truth.

It is also the sacrificial journey; for its stages correspond

to the periods of the sacrifice of the Navagwas and it is

effected by the force of the Soma-wine and the sacred

Word.

The drinking of the Soma-wine as the means of

strength, victory and attainment is one of the pervading fi-

gures of the Veda. Indra and the Agwins are the great

Soma-drinkers, but all the gods have their share of the

immortalising draught. The Angirascsalso conquer in the

strength of the Soma. Sarama threatens the Panis with

the coming of Ayasya and the Navagwa Angirasesin the

keen intensity of their Soma rapture, ehagamann r'ishayah

somagitd aydsyo angiraso navagvdh. It is the great force by

which men havJ the power to follow the path of the Truth.

"That rapture of the Soma we desire by which thou, O

Indra, didst make to thrive the Might of Swar(orthe

Swar-soul, svamaram), that rapture ten-rayed and making

alight of knowledge (da^agvam vcpayantam) by which

thou didst foster the ocean; that Soma-intoxication by

which thou didst drive forward the great waters (the se-

ven rivers ) like chariots to the r sea,—that we desire that

we may travel on the path of the truth", pantkdm r'itasya

ydtave tam hnahe. It is in the power of the Soma that the

hill is broken open, the sons of daikness overthrown. This

Soma-wine is the sweetness that comes flowing from the

streams of the upper hidden world, it is that which flows

in the seven waters, it is that with which the ghr'ita, the

clarified butter of thejnystic sacrifice, is instinct; it is the

honeyed wave which rises out of the ocean of life. Such

images can have only one meaning; it is the divine delight

hidden in all existence which, once manifest, supports all

life's crowning activities and is the force that finally im-

mortalises the mortal, the amritam, ambrosia of the gods.

But it is especially the Word that the Angirases pos-

sess; their seerhood is their most distinguishing characteris-

tic. They are brdhmandsopitarah s,>mydsah...r'itdvr'idhah
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ceeds along the path S.ilaLOVtred by Sa.arna, the hound of
heaven, the path of the Truth,r’£tasya pantha, the great
path,mahas pathah,which leads to the realms of theTruth.
It is also the sacrificial journey; for its stages correspond
to the periods of the sacrificeof the Navagwas and it is
efiected by the force of the Soma-wine and the sacred
Word.

The drinking of the Soma-wine as the means of
strength,victory and attainment is one of the pervading fi-
gures of the Veda. India and the Aqwins are the great
Soma-drinkers, but all the gods have their share of the
immoitalising draught. The Angirascs also conquer in the
strength of the Soma. Sarama threatens the Panis with
the coming of Ayasya and the Navagwa Angirasesin the
keen intensity of their Soma rapture, aha gamamv r’ishayah
somagitd aydsyo angiraso mwagmih. It is the great force by
which men have thepower to follow thepathof theTruth.
“That rapture of the Soma we desire by which thou, O
Indra, didst make to thrive the Might of Swar (or the
Swar-soul, svamaram),that rapture ten-rayed and making
a light of knowledge (dagagvam vepayantam) by which
thou didst foster the ocean; that Soma-intoxicationby
which thou didst drive forward the great waters ( the se-

ven rivers) like chariots to the r sca,—thatwe desire that
we may travel on thepath of the truth”,panthzim r’¢'tasya
ydtavc tam imahe. It is in the power of the Soma that the
hill is broken open, the sons of darknessoverthrown.This
Soma-wine is the sweetness that comes flowing from the
streams of the upper hidden world, it is that which flows
in the seven waters, it is that with which theghfita. the
clarified butter of the.mysticsacrifice, is instinct; it is the
honeyed wave which rises hut of the ocean of life. Such
images can have only one meaning; it is thedivine delight
hidden in all existence which, once manifest, supports all
life's crowning activities-and is the force that finally im-
mortalises the mortal, theamfitam, ambrosia of the gods.

But it is especially the Word that the Angirases pos-
sess; theirseerhood is theirmost distinguishing characteris-
tic. They are brdhmamisopimrah s-mzydsah”.r’£tdvr'idhah
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(VI. 75. 10;, ths tattlers who are full ol the Somaand have

the word and are therefore increases ol the Truth. Indra

in order to impel tiTein on the path joins himself to the

chanted expressions ol their thought and gives fullness and

force to the words of their soul, angirasdm uchathd jujush-

vdn bralima tutod gdium ishn'an (II. 20. 5 ). It is when en-

riched in light and force of thought by the Angirases that

Indra completes his victorious journey and reaches the

goal on the mountain; "In him our primal lathers, the se-

ven seers, the Navagwas, increase their plenty, him victori-

ous on his march and breaking through (to the goal), stan-

ding on the mountain, inviolate in speech, most luminous-

forceful by his thinkings," nakshad ddbham taturim par-

vdtestham, adroghavdcam matibhih gavistham. It is by

singing the Rik, the hymn of illumination, that they find

the solar illuminations in the cave of ourbcing, archanto gd

avindan. It is by the stubh, th^ all-supporting rhythm of

the hymn of the seven see.s, by the vibrating voice of the

Navagwas that Indra becomes full of the power of Swar,

svaren'a svarydh and by the cry of the Dacigwas that he

rends Vala in pieces ( I. 62. 4). For this cry is the voice of

the higher heaven, the thunder that cries in the lightning-

flash of Indra, and the advance of the Angirases on their

path is the forward movement of this cry of the heavens,

pra brahmqno angiraso nakshante,pra krandanur nabhanyas-

ya vetu ( VII. 4-2. 1.); the voice of Brihaspati the Angira-

sa discovering the sun and the Dawn and the Cow and the

light of the Word is the thunder of Heaven, br'ikaspatir

ushasam suryam gdm, arkatn viveda svanayanniva dyauh. It

is by the satya mantra, the true thought expressed in the

rhythm of the truth, that the hidden light is found and

the Dawn brought to birth, gudham jyotih pitaro avhidan,

satyamantrd ajanayann ushdsam. For these are the Angira-

ses who speak a.rlghl,ittlid-vadadbhih angirobhih (VI.18.5.),

masters of the Ri* who plaee perfectly their thought, svd-

dhibhir r'ikvabhih (VI. 32. 2.); they are the sons of heaven,

heroes of the Mighty Lo.d who speak the truth and think

the straightness and therefore they are able to hold the

seat of illumined knowledge, to mentalise the supreme a-
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376 “ ARYA"

(VI. 75. 10), the fatherswho are full of theSomaand have
the word and are therefore increasers of the Truth.Indra
in order to impel them on the path joins himself to the
chanted expressions of their thoughtand gives fullness and
force to the words of their soul. angirascim’uchatMjujush-
min brahma tfitodgdtum islm'an (II. 20. 5). It is when en-

riched in lig.ht and force of thought by the Angirases that
Indra completes his victorious journey and reaches the
goal on the mountain; “ In him our primal fathers, the se-

ven seers, the Navagwas, increase their plenty, him victori-

ous on his m'=.r_ch-«and breaking through (to the goal), stan-

ding on the mountain, inviolate in speech, most luminous-
forceful by his thinkings,” nalzshad ddbham taturim par-
vdtestluim, adroghavdckam matibhih pavistham. It is by
singing the Rik, the hymn of illumination, that they find
thesolar Illuminationsin thecave of our-being,archanto gd
avindan. It is by the stubh, the all-supporting rhythm of
the hymn of the seven sects, by the vibrating voice of the
Navagwas that Indra becomes full of the power of Swar,
svarorfa svarydh and by the cry of the Daqagwasthat he
rends Vala in pieces ( I. 62. 4). For thiscry is the voice of
the higher heaven, the thunder thatcries in the lightning-
flash of Indra, and the advance of the Angirases on their
path is the forward movement of thiscry of the heavens,
pm brahnuino angiraso nakshante,pra krandarmr nabhanyas-
ya vatu (VII. 42. 1. ); the voice of Brihaspati the Angin-
sa discovering the sun and theDawn and the Cow and the
light of the Word is the thunder of Heaven, brwmspatir
ushasamsaryam gdm, arkam viveda svanaymm iva dyauh. It
is by the satya mantra, the true thought expressed in the
rhythm of the truth, that the hidden light is found and
the Dawn brought to birth, gudhamjyotihpitaro avindan,
satyamantni ajanayann ushdsam. For these are the Angira-
ses who speak aright,£tthd-‘vadadbhilzangirobhih (VI.18.5.),
masters of the Rik who placeperfectlytheir thought, sud-
dhibhirr’ikv4bh:'h (VI. 32. 2.); theyare the sons of heaven,
heroes of the Mighty Lord who speak the truth and think
the straightness and therefore theyare able to hold the
seat of illumined knowledge, to mentalise the supreme a.
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bode of the sacrifice, r'itam gansanta r'iju didhydna divas

putrdso dsurasya virdh; viprampadam aiigiraso dadhdnd,yaj~

nasya dhdma prathamam mananta (X. 67.1)

It is impossible that such expressions should convey

nothing more than the recovery of stolen cows from Dra-

vidian cave-dwellers by some Aryan seers led by a god and

his dog or else the return of the Dawn after the darkness

of the night. The wonders of the Arctic dawn themselves

are insufficient to explain the association of images and

the persistent stress on the idea of the Word, the Thought,

the Truth, the journey and the conquest of the falsehood

which meets us always in these hymns. Only the theory

we are enouncing, a theory not brought in from outside

but arising straight from the language and the suggestions

of the hymns themselves, can unite this varied imagery and

bring an easy lucidity and coherence into this apparent

tangle of incongruities. In fact, once the central idea is

grasped and the mentality of the Vedic Rishis and the

principle of their symbolism are understood, no incongrui-

ty and no disorder remain. There is a fixed system of sym-

bols which, except in some of the later hymns, does not

admit of any important variations and in the light of which

the inner sense of the Veda everywhere yields itself up rea-

dily enough. There is indeed a certain restricted freedom

ia the combination of the symbols, as in those of any fixed

poetical imagery,—for instance, the sacred poems of the

Vaishnavas; but the substance of thought behind is con-

stant, coherent and does not vary.
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bode of the sacrifice, r’¢'tam pansanta r't'ju didhydnadivas
[mtrdso dsurasya virdh;viprampadam angiraso dadhdr:d,yaj‘
nasya dhdinaprathamammananta (X. 67. 1)

It is impossible that such expressions should convey
nothingmore than the recovery of stolen cows from Dra-
vidian cave-dwellers by some Aryan seers led by a god and
his dog or else the return of the Dawn after the darkness
of the night. The wonders of the Arctic dawn themselves
are insufficient to explain the association of images and
the persistent stress on the idea of theWord, theThought,
the Truth,the journey and the conquest of the falsehood
which meets us always in these hymns. Only the theory
we are enouncing, a theory not brought in from outside
but arising straight from the language and thesuggestions
of thehymns themselves, can unite thisvaried imageryand
bring an easy lucidity and coherence into this apparent
tangleof incongruities. In fact, once the central idea is
grasped and the mentality of the Vedic Rishis and the
principle of their symbolism are understood, no incongrui-
ty and no disorder remain. There is a fixed system of sym-
bols which, except in some of the later hymns, does not
admit of any important variationsand in the light of which
the inner sense of the Veda everywhere yields itself up rea-

dilyenough. There is indeed a certain restricted freedom
in thecombinationof the symbols, asin thoseof any fixed

ticalimagery,—for instance, the sacred poems of thegfishnavas; but the substance of thought behind is con-

tent, coherent and does not vary.
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The Ideal of Human Unity

The problem of the unification of mankind lesolves

itself into two distinct difficulties; first, whether the col-

lective egoisms already created in the natura! evolution of

humanity can at this time be so modified or abolished

that even an external unity in some effective form can now

in the present stage of our moral and social progress

be securely established; secondly, whether, even if any

such external unity can be established, it will not be at

the price of ciushing both the free life of the individual

and the free play of the various collective units already

c eated in which there is a real and active life and sub-

stituting a State organisation which will mechanise hu-

man existence. And apait from these two uncertainties,

there is a third question whether a really living unity can

be achieved by the mere economical, political, administra-

tive unification, whether it ought not to be preceded by

at least the strong beginnings of a moral and spiritual one-

ness. It is the first question that \ie shall now consider.

At the present stage of human progress the nation is

the leally living collective unit of humanity. Empires

exist, but they are as yet only political and not real units;

they have no life from within and owe their continuance

to a force imposed on'their constituent elements or else1 to

a political convenience felt or acquiesced in by the consti-

tuents and favoured by the world outside. Austria is the

standing example of such an empire; it was and to some

extent still is a political convenience favoured by the

world outside, acquiesced in until recently by its consti-

tuent elements and maintained by the force of the central

Germanic element incarnated in the Hapsburg dynasty

with the active aid of its Magyar partner. If the politi-

cal convenience ceases, if the constituent elements cease
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The Ideal of Human Unity

V _

The problem of the unification of mankind resolves
itself into two distinct difliculties; first, whether the col-
lective egoisms already created in the natural evolution of
humanity can at this time be so modified or abolished
that even an external unity in some effective form can now
in the present stage of our moral and social progress
be securely established; secondly, whether, even if any
such cxternal unity can be established, it will not be at
the price of crushin both the free life of the individual
and the free play o the various collective units already
c eated in which there is a real and active life and sub-
stituting a State organisation which will mechanise hu-
man existence. And apart from these two uncertainties,
there is a third question whether a really living unity can
be achieved by the mere economical, political, administra-
tive unification, whether it ourrht not to be preceded by
at least the strong beginnings of?a moral and spiritual one-
ness. It is the first question that we shall now consider.

At the present stage of human progress the nation is
the really living collective unit of humanity. Empires
exist, but they are as yet only political and not real units;
they have no life from withinand owe their continuance
to a force imposed on‘their constituent elements or elselto
a political convenience felt or acquiesced in by theconsti-
tuents and favoured by the world outside. Austria is the
standing example of such an empire; it was and to some
extent still is a political convenience favoured by the
world outside, ac uicsced in until recently b its consti-
tuent elements and maintained by the force 0 the central
Germanic element incainated in the Hapsburg dynasty
with the active aid of its Magyar partner. I.’ the politi-
cal convenience ceases. if the constituent elements cease
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to acquiesce and arc drawn more powerfully by a centri-

fugal iorce, as:- is now actually the case, if at the same

time the world outside ceases to favour the combination,

then force alone remains as the one agent of an artificial

unity. There is indeed a new political convenience which

the existence of Austria serves, but that is the convenience

of the Germanic idea which makes it an inconvenience to

the rest of Europe and deprives it of the acquiescence of

important constituent elements which are drawn towards

other combinations outside the Austrian formula. From

that moment the existence of the Austrian empire is in

jeopardy and depends, not on any inner necessity, but first

on the power ol the Austro-M igyar partnership to crush

down the Slav nations within it and, secondly, on the

continued power and dominance of Germany and the Ger-

manic idea in Europe,—that is to say, on force alone. And

although in Austria the weakness of the imperial form of

unity is singularly conspicuous and its conditions, as it

were, exaggerated, still those conditions are the same for

all Empires which arc not at the same tirie nation il units.

It was not so long ago that most political thinkers perceiv-

ed at least the strong possibility of an automatic dissolu-

tion of the British Empire by the self-detachment of the

colonies, in spite of the close links of race, language and

origin that should have bound them to the mother coun-

try. This was because the political convenience of imper-

ial unity, though enjoyed by the colonies, was not suffici-

ently appreciated by them and, on the other hand, there

was no living principle of national unity, the Australian and

Canadian regarding themselves as belonging to new sepa-

rate nations rather than as limbs of an extended British

nationality. Things are now changed in both respects and

the British Empire proportionately stronger.

Nevertheless, why should this distinction be made of

the political and the real unit? It must be made because

it is of the greatest utility to a true and profound politi-

cal science and involves the most important consequences.

Supposing an empire like Austria, a non-national em-

pire, to be broken up as it threatens to break, it will perish

for good; there will be no innate tendency to recover the

outward unity, because there is no real unity, only a poli-

tically manufactured aggregation. On the other hand a

real national unity broken up by circumstances will al-

ways preserve a tendency fo recover and reassert its one-

ness. The Greek Empire has gone the way of all empires,

but the Greek nation after many centuries of political qon»
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to acquiesce and are drawn more powerfully by a centri-
fugal iorce, as; is now actually the case, if at the same
time the world outside ceases to favour the combination,
then force alone remains as the one agent of an artificial
unity. There is indeed a new political convenience which
the existence of Austriziserves, but that is theconvenience
of the Germanic idea which makes it an inconvenienceto
the rest of Europe and deprives it of the acquiescence of
important constituent elements which are drawn towards
other combinations outside the Austrian formula. From
that moment the existence of the Austrian empire is in

jeopardy and depends, not on any inner necessity,but first
on the power of the Austro-Migyar partnership to crush
down the Slav nations within It and, secondly, on the
continued power and dominance of Germany and theGer-
manic idea in Europe,—that is to say, on force alone. And
although in Austria the vreznlmcss of the imperial form of
unity is singularl conspicuous and its conditions, as it
were, exaggerat , still those conditions are the same for
all Empires which are not at the same tirne natioml units.
It was not so long ago that most political thinkersperceiv-
ed at least the strong possibilityof an automatic dissolu-
tion of the British Empire by the self-detachment of the
colonies, in spite of the close links of race. language and
origin that should have bound them to the mother coun-

try. This was because the political convenience of imper-
ial unity, though enjoyed by the colonies, was not suflici-
ently appreciated by them and, on the other hand, there
was no living principleof nationalunity,theAustralian and
Canadian regarding themselves as belonging to new sepa-
rate nations rather than as limbs of an extended British
nationalit . Things are now changed in both respects and
the British Empire proportionately stronger.

Nevertheless, why should thisdistinction be made of
the political and the real unit ? It must be made because
it is of the greatest utility to a true and profound politi-
cal science and involves themost important consequences.
Supposing an empire like Austria, a non-national em-

ire, to be broken up as it threatcns to break, it willperish
or good; there will be no innate tendency to recover the

outward unity, because there is no real unity, only a poli-
tically manufactured aggregation. On the other hand a
real national unity broken up by circumstances will al-
ways preserve a tendency fo recover and reassert its one-
ness. The Greek Empire has gone theway of all em ii-es,
but the Greek nation after many centuries of politics non-
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existence again possesses its separate body, because it has

preserved its sepaiate e^o and therefore really existed

under the covering Luie of the Tuik. So has it been with

all the races under the Tuikish yoke, because that power-

ful suzerainty, stern as it was in many respects, never

attempted to obliterate their national characteristics or

substitute an Ottoman nationality. And these nations

have revived and are naturally attempting to reconstitute

themselves in the measure in which they have preser-

ved their real national sense; the Seebian national idea

attempts to recover all territory in which the Serb exists or

predominates; Greece attempts to reconstitute herself in

her mainland, islands and Asiatic colonies, but cannot

now reconstitute the old Gieece since even Thrace is ra-

ther Bulgar than Hellenic. So also we see Italy rebecome

an external unity alter so many centuries because, though

no lmger a State, she never ciased to be a nation.

So strong is this truth of a real unity, that even

nations which have n ver lealiscd an outward unification,

to which Fate and circumstance and their own selves have

beer adverse, which have been full of centrifugal forces

and easily ove powered by foreign intrusions, have yet al-

ways developed centripetal force as well and arrive in-

evitably at organised oneness. Ancient Greece clung to

her separatist tendencies, h.r self-sufficient city or regional

states, her little mutually repellent autonomies, but the

centripetal force was always there manifested in leagues,

associations of States, suzerainties Ike the Spartan and

Athenian, and finally realised itself, first, imperfectly and

temporarily by the Macedonian oveirule, then, by a strange

enough development, through the evolution of the Eastern

Roman world into a Greek and Byzantine Empire. So

also, we have seen in our own day Germany, constantly

disunited since ancient times, develop at last to portentous

issues its innate sense of oneness formidably embodied in

the Empire ol the Hohenzollerns. Nor would it at all be

surprising to those who study the workings of forces and

not merely the trend of outward circumstances, if one re-

sult of the present war, near or more remote, were to be

the fusion of the one Germanic element still left outside,

the Austro-German, into the Germanic whole,—although

possibly in some other embodiment than a Hohenzollem

empire or a Prussian hegemony. In both these historic

instances, as in so many others, the unification of Saxon

England, mediaeval France, the formation of the United

States of America, it was a real unity, a psychologically
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existence again possesses its separate body, because it has
preserved its separate ego and therefore really existed
under the covering rule of the Turk. So has it been with
all the races under the Turkish yoke, because that power-
ful suz-.-rainty, stern as it was in many respects, never

attempted to obliterate their national characteristicsor
substitute an Ottoman nationality. And these nations
have revived and are naturally attempting to reconstitute
themselves in the measure in which they have preser-
ved thcir real national sense; the Serbian national idea
attempts to recoverall territory in which theSerb exists or

redominates; Greece attempts to reconstitute herself in
er mainland, islands and Asiatic colonies, but cannot

now reconstitute the old Greece since even Thrace is ra-
ther Bulgnr than Hellenic. So also we see Italy rebecome
an external unity after so many centuries because: though
no longer a State, she never ceased to be a nation.

So strong is this truth of a real unity, that even
nations which have n ver realised an outward unification,
to which Fate and circumstance and theirown selves have
been adverse, which have been full of centrifugal forces
and easilyoverpowered by foreign intrusions, have yet al-
ways developed centripetal force as well and arrive in-
evitably at organised oneness. Ancient Greece clung to
her separatist tendencies, h. r self-sutlicient city or regional
states, her little mutually repellent autonomies, but the
centripetal force was always thr re lTla.[)lft'St6d in leagues,
associations of States, snz-rainties‘ like the Spartan and
Athenian, and finally realised itself, first, imperfectly and
temporarilyby the Macedonianoverrule, then, by a strange
enough development, through the evolutionof the Eastern
Roman world into a Greek and Byzantine Empire. So
also, we have seen in our own day Gtrmany, constantly
disunitcd since ancirnt times, develop at last to portentous
issues its innate sense of oneness formidably embodied in
the Empire of the Hohenzollerns. Nor would it at all be
surprising to those who study the workings of forces and
not merely the trend of outward circumstances, if one re-
sult of the present war, near or more remote, were to be
the fusion of the one Germanic element still left outside.
the Austro-German, into the Germanic whole,--although
possibly in some other embodiment than a Hohenzollern
empire or a Prussian hegemony. In both these historic
instances, as in so many others, the unification of Saxon
England, mediaevalF ranre, the formation of the United
States of America, it was a real unity, a psychologically
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distinct unit which, first, tended ignorantly by the sub-

conscious necessity of its rxing and afterwards with a

sudden or gradual awakening to the sense of political one-

ness, towaids an inevitable exteinal unification. It is a dis-

tinct group-soul which is driven by onward necessity and

uses outwaid circumstances to constitute for itself an organ-

ised body.

But the most striking example in history is the evo-

lution of India. Nowhere else have.the centrifugal forces

been so strong, numerous, complex, obstinate ; the mere

time taken by the evolution has been prodigious ; the di-

sastrous vicissitudes through which it has had to work it-

self out have been appalling ; and y t through all the in-

evitable tendency has worked constantly, pertinaciously,

with the dull, obscure, indomitable, lelentless obstinacy

of Nature when she is opposed in her instinctive purposes

by man, and finally, after a struggle enduring through

millenniumSjhas triumphed. And, as usually happens when

she is thus opposed by hd own mental and human materi-

al, it is the most adverse circumstances which ihe subconsci-

ous worker has turned into her most successful instruments.

The beginnings of the centripetal tenuency in Indra go back

to the earliest times of which we have recoid and are ty-

pified in thj ide.U of the Samrat or Chakravarti Raja and

the military and political use of the Acwamedha sacrifice.

The two great national epics might almost have been writ-

ten to illustrate it, for the one lecounts the establishment

of the unifying dharmarajya or imp.iial reign of justice,

the other starts with an idealised description of such a rule

pictured as existing in the ancient and sacied past of the

country. And the political histoiy ol India is that of a

succession of empires indigenous and foreign, each of them

destroyed by centrifugal forces, but each of them bringing

the centripetal tendency nearer to its triumphant emer-

gence. And it is a significant circumstance that the more

foreign the rule, the greater has been its force for the uni-

fication of the subject people. This is always a sure sign

that the essential nation-unit is already theie and that there

is an indissoluble national vitality necessitating the inevit-

able emergence ot the organised nation. In this instance

we see that the conversion of the psychological unity on

which nationhood is based into the external organised

unity by which it perfectly realises itself, has taken a per-

iod of more than two thousand years and is not yet com-

plete and yet the essentiality of the thing being once there

not even the mo^t formidable difficulties and delays, not

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

8
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

nae IDEAL or HU.\xAi\’ UNITY 381
distinct unit which, first, tended ignorantly by the sub-
conscious necessity of its bring and afterwards with a

sudden or gradual awakening to the sense of political one-

riess, towards an inevitableexternal unification. It is a dis-
tinct group-soul which is driven by onward necessity and
uses outward circumstances to constitute for itself an organ-
ised body.

But the most striking example in history is the evo-
lution of India. Nowhere else have,the centrifugal forces
been so strong, miincrous, complex, obstinate; the mere
time taken by the evolution has been prodigious ; the di-
sastrous vicissitudes through which it has had to work it-
self out have been appalling ; and y.t through all the in-
evitable tendency has worked constantly, pertinaciously,
with the dull, obscure, indomitable, relentless obstinacy
of Nature when she is opposed in her instinctive purposes
by man, and finally, after a struggle enduring through
mil1enniuins,hastriumphed. And, as usually happens when
she is thusopposed by her own mental and human materi-
al, it is themost adverse circumstances which thesubconsci-
ous warker has turned into her most successful instruments.
Thebeginningsof the centripetal tendency in India go back
to the earliest times of which we have recoid and are ty-
pified in th; ldell of the Sami-at or Chakravarti Raja and
the military and political use of the Aewamedhasacrifice.
The two great nationalepics might almost have been writ-
ten to illustrate it, for the one recounts the establishment
of the unifying dharmamjyaor imp;‘iiJ.l reign of justice,
the other starts withan idealised description of such a rule
pictured as existing in the ancient and sacred past of the
country. And the political history 0‘. India is that of a
succession of empires indigenous and foreign, each of them
destroyed by centrifugal forces, but each of them bringing
the centripetal tendency nearer to its triumphant emer-

ence. And it is a significant circumstance that the moregoreign the rule, the greater has been its force for theuni-
fication of the subject people. This is always a sure sign
thattheessential nation-unit is alrrady thereand thatthere
is an indissolublenational vitality DCCLssitating the inevit-

-able emergence oi the organised nation. In this instance
we see that the conversion of the psychological unity on
which nationhood is based into the external organised
unity by which it perfectly realises itself, has taken a per-
iod of more than two thousand years and is not yet com-

plete and yet the essentialityof thethingbeing once there
not even the most formidable dificulties and delays, not
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even the most persistent incapacity for union in the peo-

le, not even the most disintegrating shocks from outside

ave prevailed against thv obstinate subconscious neces-

sity. And this is only the extreme illustration of a general

law.

It will be useful to dwell a little upo;i this aid lent by

foreign rule to the process ot nation-making and see how

it works. History abounds with illustrations. But in some

cases the phenomenon of for-ign domination is momentary

and imperfect, in others long-enduring and complete, in oth-

ers often repeated in various forms; in some instances the

foreign element is rejected, its use onceover, in others it is

absorbed, in others accepted with more or less assimilation

for a longer or briefer perioaasa ruling caste. The principle

is the same, but woiked variously, as always, by Nature ac-

cording to the needs of the pa;ticular case. There is no

modern nation in Europe except the Swedish which has

not had to pass through a phase more or less prolonged,

more or less complete, of lorcign domination in order to

realise its nationality. In Russia and England it was the

domination of a foreign conquering race which rapidly

became a ruling caste and was in the end assimilated and

absorbed, in Spain the succession of the Roman, Goth and

Moor, in Italy theoveilordshipof the Austrian, in the Bul-

kans the long suzerainty of the Turk, in Germany the

transient yoke of Napoleon. But in all cases the essential

has been a shock or a pressure which would either waken

a loose psychological unity to the: necessity of organising

itself from within or would crush out, dispirit or deprive

of power, vitality and reality the more obstinate factors

of disunion. In some cases even an entire change of name,

culture and civilisation has been necessary, as well as a

more or less profound modification of the race. Notably

has this been so in the formation of French nationality.

The ancient Gallic nation, in spite of or perhaps because

of their Druidic civilisation and early greatness, were

more incapable of organising a firm political unity than

even the ancient Greeks or the old Indian kingdoms and

republics. It needed the Roman rule and Latin culture, the

superimposition of a Teutonic ruling caste and finally the

shock of the temporary and partial English conquest to

found the unequalled unity of modern France. Yet though,

name, civilisation and all else seem to have changed, the

French nation of today is still and has always remained

the old Gallic nation, with its Basque, Gaelic and Armori-

can elements modified by the French and Latin admixture,
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even the most persistent incapacity for union in the pea-
le, not even the most disintegrating shocks from outsidehave p:evailcdagainst thr obstinate subconscious neces-

sity. And this is only the extreme illustrationof a general
law.

It will be useful to dwell .1 little upon this aid lent by
foreign rule to the process of nation-makingand see how
it works. History abounds with illustrations. But in some
cases the phenomenonof foreign domination is momentary
and imperfect, in others long-enduringand complete, in oth-
ers often repeated in various forms; in some instances the
foreign element is rejected, its use once over, in others it is
absorbed, in othersacceptedwith more or less assimilation
for a longer or brieler period as a ruling caste. The principle
is the same, but W01 ked variously, as always, by Nature ac-
cording to the needs of the particular case. Thc1'6 is no
modern nation in Europe except the Swedish which has
not had to pass through a phase more or less prolonged,
more or less complete, of iorcign domination in order to
realise its nationality. In Russia and England it was the
domination of a. foreign conquering race which rapidly
became a ruling caste and was in the end assimilated and
absorbed, in Spain the succession of the Roman, Goth and
Moor, in Italy theoverlordshipoftheAustrian, in the Bill-
kans the long suzerainty of the Turk, in Germany the
transient yoke of Napoleon. But in all cases the essential
has been a shock or a pressure which would either waken
a loose psychological unity to the necessity of organising
itself from within or would crush out, dispirit or deprive
of power, vitality and reality the more obstinate factors
of disunion. In some cases even an entire change of name,
culture and civilisation has been necessary, as well as a
more or less profound modification of the race. Notably
has this been so in the formation of Frcnch nationality.
The ancient Gallic nation, in spite of or perhaps because
of their Druidic civilisation and early greatness, were
more incapable of organising a firm political un-ity than
even the ancient Greeks or the old Indian kingdoms and
republics. It needed the Roman rule and Latin culture, the
superimposition of a Teutonic ruling caste and finally the
shock of the temporary and partial English conquest to
found the unequalled unity of modern France. Yet though,
name, civilisationand all else seem to have changed, the
French nation of today is still and has always remained
the old Gallic nation, with its Basque, Gaelic and Armori-
can elements modified by theFrenchand Latin admixture,
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Thus the nation is a persistent psychological unit

which Nature has been developing throughout the world

in the most various forms and educating into physical and

political unity. The political unity is not the essential; it

may not yet be realised, but the nation persists and moves

inevitably towards its realisation; it may be destroyed, but

the nation persists and travails and suffers but refuses to

be annihilated. In former times the nation was not always

a real and vital unit; the tribe, the clan, the commune,

the regional peopk were the living groups Therefore those

unities which in the attempt at national evolution destroy-

ed these living groups without arriving at a vital nation-

hood, disappeared once the artificial or political unit was

broken. But now the nation stands as the one living f^roup

unit of humanity into which all others must merge or to

which they must become subservient. Even old persistent

race unities and cultural unities are powerless against it.

The Catalonian in Spain, the Breton and Provencal and

Alsatian in France, the Welsh in England may cherish the

signs of their separate existence; but the attraction of the

greater living unity of the Spanish, the French, the British

nation is too powerful to be injured by these persisti nces.

For this reason the nation in modern times is practically

indestructible, unless it dies from within. Poland, torn as-

under and crushed under the heel of three powerful em-

piies, has ceased to exist; the Polish nation survives.

Alsace after forty years of the German yoke remains faith-

ful to her French nationhood in spite of her affinities of

race and language with the conqueror. All modern atti mpts

to destroy by force or bicak up a nation are foolish and

futile, because they ignore this law of the natural evolution.

Empires are still perishable political units ; the nation is

immortal; and so it will remain until a greater living

unit can be found into which the nation idea can merge

itself obeying a superior attraction.

And then the question arises whether the empire is

not precisely that destined unit in course of evolution. The

mere fact that at present not the empire, but the nation

is the vital unity can be no bar to a future reversal of the

relations. Obviously, in order that they may be reversed the

empire must cease to be a mere political and become

rather a psychological entity. But there have been instan-

ces in the evolution of the nation in which the political

unity preceded and became a basis for the psychological

as in the union of Scotch, English and Welsh to form the

British nation. There is therefore no insurmountable reason
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Thus the nation is a persistent psychological unit
which Nature has been developing throughout the world
in the most various forms and educating into physical and
political unity. The political unity is not the essential; it
may not yet e realised, but the nation persists and moves
inevitably towards its realisation; it may be destroyed, but
thenation persists and travails and suffers but refuses to
be annihilated. In former times thenation was not always
a real and vital unit; the tribe, the clan, the commune,
the regional people were the living groups Therefore those
unities which in the attempt at national evolution destroy-
ed these living groups without arriving at a vital nation-
hood, disappeared once theartificial or political unit was
broken. But now the nation stands as the one living group
unit of humanity into which all others must merge or to
which they must become subservient. Even old -pc-rsi.=atent
race unities and cultural unities are powerless against it.
The Catalonian in Spain, the Breton and Provencal and
Alsatian in France, theWelsh in England may cherish the
signs of their separate existence; but theattraction of the
greater living unity of the Spanish, the French, the British
nation is too powerful to be injured by these persistc nces.
For this reason the nation in modern times is practically
indestructible, unless it dies from within.Poland, torn as-
under and crushed under the heel of three powerfulem-
pines, has ceased to exist; the Polish nation survives.
Alsace after forty years of the German yoke remains faith-
ful to her French nationhood in spite of her aflinitiesof
race and language with theconqueror. All modern attr mpts
to destroy by force or break up a nation are foolish and
futile, becausethey ignore this law hf the natural evolution.
Empires are still perishable political units; the nation is
immortal ; and so it will remain until a greater living
unit can be found into which the nation idea can merge
itself obeying a superior attraction.

And then the question arises whether the empire is
not precisely thatdestined unit in course of evolution.The
mere fact that at present not the empire, but the nation
is the vital unity can be no bar to a future reversal of the
relations. Obviously,in order thattheymay be reversed the
em ire must cease to be a mere political and become
rat er a psychological entity. But there have been instan-
ces in the evolution of the nation in which the political
unity preceded and became a basis for the psychological
as in the union of Scotch, English and Welsh to form the
British nation.T'here is thereforenoinsurmountable reason
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why a similar evolution should not take place and the imperi-

al unity be substituted for the national. Nature has long been

in travail of the imperial grouping, long casting about to give

it a greater force of permanence, and the emergence of the

conscious imperial ideal all over the earth and its attempts,

though still rude, violent and blundering, to substitute it-

self for the national, may not irrationally be taken as the

precursory sign of one oi those rapid leaps and transitions

by which she so often accomplishes what she has long been

gradually and tentatively preparing. This then is the

possibility we have next to consider before we examine the

established phenomenon of nationhood in relation to the

ideal of human unity. For two different ideals and there-

fore two different possibilities have been precipitated much

nearer to realisation by the present European conflict,—a

federation of free European nations, and on the other hand

the distribution of the earth into a few great empires or

imperial hegemonies. A practical combination of the two

ideas is, indeed, the most tangible possibility of the not

distant future. We must therefore pause and consider, whe-

ther, as one element of this possible combination is alrea-

dy a living unit, so the other also can be conveited into a

living unit and the combination, if realised, be made the

foundation of an enduring new order of things and not

merely a transient device without the conditions of a real

stability.
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why a similarevolutionshould not take placeand the imperi-
al unity be substituted for thenational.Nature has long been
in travailof the imperial grouping,long castingabout to give
it a greater force of permanence, and the emergence of the
conscious imperial ‘ideal all over theearthand its attempts,
tho h still rude, violent and blundering, to substitute it-selfufor the national, may not irrationallybe taken as the
prccursory sign of one oi those rapid leaps and transitions
by which she so olten accoinplisheswhat she has long been
gradually and tentatively preparing. This then is the
possibilitywe have next to consider before we examine the
established phenomenon of nationhood in relation to the
ideal of human unity. For two different ideals and there-
fore two difierentpossibilitieshave been precipitated much
nearer to realisation by the present European conflict,-a
federation of free European nations, and on theother hand
the distribution of the earth into a few great empires or

imperial hegemonies. A practicalcombinationof the two
ideas is, indeed, the most tangible possibility of the not
distant future. We must thereforepause and consider, whe-
ther, as one element of thispossible combination is alrea-
dy a living unit, so theother also can conveited into a

livin unit and the combination, if realised, be made the
foun ation of an enduring new order of things and not
merely a transient device without the conditions of a real
stability.
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The Life Divine

CHAPTER XIX

LIFE.

Pranic energy is the life of crca-

lures; for that is said to be the uni-

versal principle of life.

Taittiriya Upanishad

ARGUMENT

[ Mind as a final action of Supermind is a creative and

not only a perceptive power; in fact, material force itself be-

ing only a Will in things working darkly as the expression

of subconscious Mind, Mind is the immediate creator of

the material universe. But the real creator is Supermind;

for wherever there is Mind conscious or subconscious, there

must be Supermind regulating from behind the veil its acti-

vities and educing from them their truth of inevitable result.

Not a mental Intelligence, but Supermind is the creator of

the universe.—Mind manifests itself in the form of Force to

which we give the name of Life, and Life in Matteris an

energy or power in dynamic movement which builds up forms,

energises, maintains, disintegrates and recreates; death itself

is only a process of life. It is one all-pervading Life or con-

stant movement of dynamic energy which creates all these

forms of the material universe and is not destroyed in the

destruction of its forms. — The distinction between animal

and plant life is unreal and that between the animate and the

inanimate unessential. Plant-life has been found to be identi-

cal in organisation with animal life and, although the orga-

nisation may differ, life is also present in the metal, the earth,

the atom. This life-force pervades the universe and is present

in every form of it and there is a constant icterchange of its
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The Life Divine

CHAPTER XIX

LIFE-

Pranic energy is the life of crea-
tures; for that Is said to be the uni-
versal principle of life.

Taittiriya Upaniahad
ARGUMENT

[ Mind as a final action of Supermind is a creative and
not only a perceptive power; in fact,material force itself be-
ing only a Will in things workingdarkly as the expression
of subconscious Mind, Mind is the immediate creator of
the material universe. But the real creator is Supermind;
for wherever there is Mind conscious or subconscious, there
must be Supermind regulating from behind the veil its acti-
vities and educing from them theirtruth of inevitableresult. -

Not a mental Intelligence, but Supermind is the creator of
the universe.—Mind manifests itself in the form of Force to
which we give the name of Life, and Life in Matteris an

energy or power in dynamic movementwhich buildsup forms,
energises, maintains, disintegrates and recreates; death itself
is only a process of life. It is one all-pervading Life or con-
stant movement of dynamic energy which creates all these
forms of the material universe and is not destroyed in the
destruction of its forms. — The distinction between animal
and plant life is unreal and that between the animate and the
inanimate unessential. Plant-lifehas been found to be identi-
cal in organisation with animal life and, although the orga-
nisation may differ, life is also present in themetal, theearth,
the atom. This life-force pervades theuniverse and is present
in every form of it and there is a constant interchange of its
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energies which creates the symptoms and characteristics of

vitality recognised by us; but even where these are suspen-

ded, Life is present and only withdraws by a process of dis-

persion which replaces the process of continual reconstitu-

tion of the form. The presence of these symptoms and cha-

racteristics is not the essential nor is their absence a sign

of the absence of Life-force. Even where we do not detect

Life, it exists.—Conscious nervous sensation accompanies

life in the animal, but much of the action of nervous or life

energy is subconscious; in the plant, as in many actions of

man, the nervous sensation is present but the mentality of the

sensation is subconscious. In the very atom there is a sub-

conscious will and desire which must also be present in all

atomic aggregates because they are present in the Force which

constitutes the atom. That force is Chit-shakti, force of con-

scious being, variously represented in various forms of life.

—Life is an energising of conscious being in substance of

Matter, which on one side is constantly supplying the male-

rial of physical formation and on the other labouring to re-

lease mind and sense from their subconscious sleep in Mat-

ter. It is therefore the dynamic link between Mind and Mat-

ter. To create form and evolve consciousness out of its im-

prisonment in form is the sense of the omnipresent Life in

the universe. ]*

We perceive, then, what Mind is in its divine origin

and how it is related to the Truth-consciousness,—Mind,

the first of the three lower principles which constitute our

human existence. It is a special action of the divine con-

sciousness, or rather it is the final strandof its whole creative

action. It enables the Purusha to hold apart the relations

of different forms and forces of himself to each other; it

creates phenomenal differences which to the individual

soul fallen from the Truth-consciousness take the appear-

ance of real differences and is by that original perversion

the parent of all the resultant perversions which appear

* In response io ,he desire of some of our subscribers we shall

prefix henceforth a brief summary or argument to each chapter of the

"Lifu Divine."
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en_ergies which creates the symptoms and characteristicsof
vitality recognised by us; but even where these are suspen-
ded, Life is present and only withdraws by a process of dis-
persion which replaces the process of continual reconstitu-
tion of the form. The presence of these synfptoms and cha-
racteristics is not the essential nor is their absence a sign
of the absence of Life-force. Even where we do not detect
Life, it exists.—-Conscious nervous sensation accompanies
life in the animal, but much of the action of nervous or life
energy is subconscious; in the plant, as in many actions of
man, the nervous sensationis present but the mentality of the
sensation is subconscious. In the very atom there is a sub-
conscious will and desire which must also be present in all
atomicaggregatesbecausetheyare present in the Force which
constitutes theatom. That force is Chit-shakti, force of con-

scious being, variously represented in various forms of life.
—Life is an energising of conscious being in substance of

. Matter, which on one side is constantly supplying the mate-
rial of physical formation and on the other labouring to re-

lease mind and sense from their subconscious sleep in Mat-
ter. It is therefore thedynamic link between Mind and Mat-
ter. To create form and evolve consciousness out of its im-
prisonment in form is the sense of the omnipresent Life in
theuniverse. ]*

We perceive, then, what Mind is in its divine origin
and how it is related to the Truth-consciousness,—Mind,
the first of the three lower principles which constitute our

human existence. It is a special action of the divine con-

sciousness, or ratherit is thefinalstrandof its wholecreative
action. It enables the Purusha to-hold apart the relations
of different forms and forces of himself to each other; it
creates phenomenal difierences which to the individual
soul fallen [tom the Truth—consciousnesstake theappear-
ance of real diflercnces and is by thatoriginal perversion
the parent of all the resultant perversions which appear
  

0 In response to the desire of some of our subscriberswe shall
prefix henceforth a brief summary or argument to each chapter of mg
*' Lib Divine-"
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as the dualities and oppositions proper to the life of the

Soul in the Ignorance. But so long as it is not separated

from the Supermind it supports not perversions and false-

hoods, but the various working of the universal Truth.

Mind thus appears as a creative agency. This is not

the impression which wc normally have of our mentality;

rather we regard it primarily as a perceptive organ, per-

ceptive of things already created by Force working in

Matter and the only origination we allow to it is a second-

ary creation of new combined forms from those already

developed by Force in Matter. But the knowledge we are

recovering in modern times by the methods of Science be-

gins to show us that in this Force and in this Matter there

is a subconscious Mind at work which is certainly respon-

sible for its osvn emergence first in the forms of life and

secondly in the forms of mind itself, first in the nervous

consciousness of plant-life and the primitive animal, se-

condly in the ever-developing mantality of the evolved ani-

mal and of man. And as we have already discovered that

Matter is only substance-form of Force, so we shall disco-

ver that material Force is only energy-form of Mind. Ma-

terial force is, in fact, a subconscious operation of Will;

Will that works in us in what seems to be light, though

it is in truth no more than a half-light, and material Force

that works in what to us seems to be a darkness of unintel-

ligence, are yet really and in essence the same, as materia-

listic thought has always instinctively felt from the wrong

or lower end of things and as spiritual knowledge working

from the summit had long ago discovered. We may say,

therefore, that it is a subconscious Mind or Intelligence

which, manifesting Force as its driving-power, its execu-

tive Nature, its Prakriti, has created this materral world.

But since, as we have now found, Mind is no indepen-

dent and original entity but only a final operation of the

Truth-consciousness or Supermind, therefore wherever

Mind is, there Supermind must be. Supermind or the Truth-

consciousness is the real creative agency of the universal

Existence. Even when Mind is in its own darkened con-
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as the dualities and oppositions proper to the life of the
Soul in the Ignorance. But so long as it is not separated
from theSupermind it supports not perversions and false-
hoods, but the various working of the universal Truth.

_Mind thus appears as a creative agency. This is not
the impression which we normally have of our mentality;rather we regard it primarily as a perceptive organ, per-ceptive of things already created by Force working in
Matter and the only origination we allow to it is a second-
ary creation of new combined forms from those already
developed by Force in Matter. illmt the knowledge we are

recovering in modern times by the methods of Science be-
gins to show us that in thisForce and in this Matter there
is a subconscious Mind at work which is certainly respon-
sible for its own emergence first in the forms of life and
secondly in the forms of mind itself, first in the nervous
consciousness of plant-life and the primitive animal. se-

condly in theever-developing mentality of theevolved ani-
mal and of man. And as we have already discovered that
Matter is only substance-form of Force, so we shall disco-
ver that material Force is only energy-form of Mind. Ma-
terial force is. in fact, :1 subconscious operation of VVill;
Will thatworks in us in what seems to be light, though
it is in truth no more than a half-light, and"materialForce
that works in what to us seems to be a darkness of unintel-
ligence, are yet really and in essence the same, as materia-
listic thought has always instinctively felt from the wrong
or lower end of things and as spiritual knowledge working
from the summit had long ago discovered. We may say,
therefore, that it is a subconscious Mind or Intelligence
which, manifesting Force as its driving-power, its execu-
tive Nature, its Prakriti, has created this material world.

But since, as we have now found, Mind is no indepen-
dent and original entity but only a final operation of the
Truth-consciousness or Supermind, therefore wherever
Mind is, thereSupermind must be.Supermind or the Truth-
consciousness is the real creative agency of the universal
Existence. Even when Mind isin its own darkened con-

Cu git’



333 •' ARVA"

sciousness separated from its source, yet is that larger move-

ment always there in the woikings of Mind; forcing them

to preserve their right relation, evolving from them the

inevitable reiults they bear in themselves, producing the

right tree from the right seed it compels even the opera-

tions of so brute, inert and darkened a thing as material

Force to result in a world of Law, of order, of right rela-

tion and not, as it would otherwise be, of hurtling chance

and chaos. Obviously, this order ind right lelation can

only ba relative and not the supreme order and supreme

right which would reign if Mind were not in its own con

sciousness sep irated from Supermind; they arrange the re-

sults right and proper to the action of darkened Mind and

its creation of false oppositions and its dual perversions of

the one Truth. The Divine consciousness having conceived

and thrown into operation the Idea of this dual or pervert-

ed representation of Itself deduces from it in real-idea

and educes practically from it in substance of life, by the

governing action of the whole Truth-consciousness behind

it, its own inferior truth or inevitable result of various re-

lation. For this is the nature of Law or Truth in the world

that it is the just working and bringing out of that which

is contained in being, implied in the essence and nature

of the thing itself, latent in its self-being and self-law,

swabliava and swadharma, as seen by the divine Knowledge.

To use one of those wonderful formulas of the Upanishad*

which contain a world of knowledge in a few revealing

words, it is the Self-existent who as the seer and thinker

becoming everywhere has arranged in Himself all things

rightly from years eternil according to the truth of that

which they are.

Consequently, the triple world that we live in, the

world of Mind-Life-Body, is triple only in its actual ac-

complished evolution. Life involved in Matter has emerged

in the form of thinking and mentally conscious life. But

• Kavir manishiparibk&ksvaijambhiir y&thtit.ithyato 'rth&n vyadha-

dh&ch chhasvatUihyah samAbhyah. Isha Upanishad.
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sciousnessseparated from its source, yet is that larger move-

ment always there in the workings of Mind; forcing them
to preserve their right relation, evolving from them the
inevitable results they bear in themselves, producing the
right tree from the‘ right seed it compels even the’ opera-
tions of so brute, inert and darkened a thingas material
Force to result in a world of Law, of order, of right rela-
tion and not, as it would otherwise be, of hurtling chance
and chaos. Obviously,this order and right relation can

only be relative and not the supreme order and supreme
right which would reign if Mind were not in its own con
sciousness sep trated from Supermind; they arrange the re-

sults right and proper to theactionof darkened Mind and
its creation of false oppositions and its dual perversions of
the one Truth.The Divine consciousness having conceived
and thrown into operation the Idea of this dual or pervert-
ed representation of Itself deduces from it in real-idea
and educes practically from it in substance of life, by the
governing action of the whole Truth-consciousnessbehind
it, its own inferior truthor inevitable result of various re-

lation. For this is the nature of Law or Truthin the world
that it is the just working and bringing out of that which
is contained in being, implied in the essence and nature
of the thing itself, latent in its self-being and self-law,
swabhava and swadharma,as seen by the divine Knowledge.
To use one of those wonderful formulas of the Upanishad*
which contain a world of knowledge in a few revealing
words, it is the Self-existent who as the seer and thinker
becoming everywhere has arranged in Himself all things
rightly from years eterml according to the truth of that
which they are.

Consequently, the triple world that we live in, the
world of Mind-Life-Body, is triple only in its actual ac-

complished evolution.Life involved in Matter has emerged
in the form of thinkingand mentally conscious life. But
 

0 Kavir mantsh! paribhathsvayamblntr yd!Iu‘l!:1thyatO'rfh(m rymllna.
dhachchhasrafibhyahsamdbltyah. Isha Upanisharl.
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with Mind, involved in it and therefore in Life and Mat-

ter, is the Supermind that is the origin and ruler of the

other three and this also must emerge. We seek for an in-

telligence at the root of the world, because intelligence is

the highest principle of which we aware and that which

seems to us to govern and explain all our own action and crea-

tion and therefore.if there is a Consciousness at all in the uni-

verse, we presume that it must be an Intelligence, a nn ntal

Consciousness. But intelligence only perceives, reflects and

uses within the measure of its capacity the work of a Truth

of being superior to itself and the power behind that works

must therefore be another and superior form of Conscious-

ness proper to that Truth. We have therefore lo mend our

conception and affirm that not a subconscious Mind or

Intelligence, but an involved Supermind putting Mind in

front of it as the immediately active special form of its

knowledge-will subconscious in Force and using material

Force or Will subconscious in suostance of being as its

executive Nature or Frakriti has created this material uni-

verse.

But we see that here Mind manilests in a specialisa-

tion of Force to which we give the name of Life. What

then is Life ? and what relation has it to Supermind, to

this supreme trinity of Sachchidananda active in creation

by means of the Real Idea or Truth-consciousness? From

what principle in the Trinity does it take its birth ? or by

what necessity divine or undivine, of the Truth ortlie il-

lusion does it come into being? Life is an evil, lings

down the centuries the ancient cry, a delusion, a deliiium,

an insanity from which ve have to flee into the rest of

eternal being. Is it so? and why then is it so ? Why has

the Eternal wantonly inflicted this evil, brought this deli-

rium or insanity upon Himself or else upon the creatures

brought into being by His terribly all-deluding Maya? Or

is it rather some divine principle that thus expresses itself,

some blissful truth of eternal being that had to express and

has thus thrown itself into Time and Space in this con-

stant outburst of the million and million forms of life
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with Mind, involved in it and therefore in Life and Mat-
ter, is the Supermind that is the origin and ruler of the
other three and this also must emerge. We seek for an in-
telligence at the root of the world, because intelligence is
the highest principle of which we aware and that which
seems to us to govern and explain all our own actionand crea-

tion and therefore,ifthere is a Consciousnessat all in theuni-
versc,we presume thatit must be an Intelligence, a nu ntal
Consciousness. But intelligence only perceives, rellects and
uses within the measure of its capacitythework of a'l‘ruth
of being superior to itselfand the power behindthatworks
must therefore beanotherand superior form of Conscious-
ness proper to that Truth.We have therefore to mend our

conception and aflirm that not a subconscious Mind or

Intelligence, but an involved Supermind putting Mind in
front of it as the immediately activespecial form of its
knowledge-willsubconscious in Force and using material
Force or Will subconscious in substance of being as its
executive Nature or Prakriti has created this material uni-
verse.

But we see that here Mind maniiests in a specialisa-
tion of Force to which we give the name of Life. \Vhat
then is Life ? and what relation has it to Supermind, to
this supreme trinity of Sachchidanandaactive in creation
by means of the Real Idea or Truth-consciousness?From
what principle in the Trinitydoes it take its birth? or by
what necessity divine or undivine, of the Truth or the il-
lusion does it come into being? Life is an evil, rings
down the centuries the ancient cry, a delusion, a delirium,
an insanity from which we have to flee into the rest of
eternal being. 15 it so? and why then is it so? Why has
the Eternal wantonly inflictedthisevil,brought thisdeli-
rium or insanity upon Himself or else upon the creatures

brought into being by His terrible, all-deluding Maya? Or
is it rather some divine principle that thus expresses itself,
some blissful truth of eternal being that had to express and
has thus thrown itself into Time and Space in this con-

stant outburst of the million and million forms of life
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which people the countless worlds of the universe?

When we study this Life as it manifests itself upon

earth with Matter as its basis, we observe that essentially

it is a form of energy,a dynamic movement or current possi*

tive and negativ.', a constant act or play of force which

builds up forms, energises them by a continual stream of

electric stimulation and maintains them by an unceasing;

process of disintegration and renewal of their substance.

This at once shows us that the natural opposition we make

between death and life is an error of our mentality, one of

those false oppositions which, deceived by appearances, it

is constantly bringing into the universal unity. Death has

no reility except as a process of life. Disintegration of

substance and renewal of substance, maintenance of form

and change of form are the constant process of life; death

is merely a rapid disintegration subservient to life's neces-

sity of change and variation of formal experience. Even

in the death of the body there is no cessation of Life, only

the material of one form of life is broken up to serve as

material for other forms of life. Similarly we may be sure,

in the uniform law of Nature, that if there is in the bodi-

ly form a mental or psychic energy, that also is not des-

troyed but only breaks out from one form to assume others

by some process of metempsychosis or new ensouling of

body. All renews itself, nothing perishes.

It would seem also to follow that there is one ail-per-

vading Life or movement of dynamic energy that creates

all these formsof the material universe,—Life imperishable

and eternal which even if the whole form of the universe

were quite abolished would itself still go on existing and be

capable of producing a new universe in its place, must

indeed, unless it be held back in a state of rest by some

higher Power or hold itself back, inevitably go on creat-

ing. In that case Life is nothing else than the Force

that builds and maintains and destroys forms in the world;

it is Life that manifests itself in the form of the earth as

much as in the plant that grows upon the earth and the

4nimals that support their existence by devouring the life-
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which people the countless worlds of the universe?
VVhen we study this Life as it manifests itself upon

earth with Matter as its basis, we observe that essentially
it is a form of energy,a dynamicmovement or current posi-
tive and negativ:, a constant act or play of force which
builds up forms, energises them by a continual stream of
electric stimulation and maintains them by an unceasing;
process of disintegration and renewal of their substance.
This at once shows us that the naturalopposition we make
between death and life is an error of our mentality,one of
those false oppositions which, deceived by appearances, it
is constantly bringing into the universal unity. Death has
no reality except as a process of life. Disintegration of
substance and renewal of substance, maintenance of form
and change of form are the constant process of life; death
is merely a rapid disintegration subservient.to life's neces-

sity of change and variation of formal experience. Even
in the death of the body there is no cessation of Life, only
the material of one form of life is broken up to serve as

material for other forms of life. Similarlywe may be sure,
in the uniform law of Nature, that if there is in the bodi-
ly form a mental or psychic energy, thatalso is not des-.
troyed but only breaks out from one form to assume others
by some process of metempsychosis or new ensouling of
body. All renews itself, nothing perishes.

It would seem also to follow that there is one ail-per-
vading Life or movement of dynamic energy that creates
all these formsofthematerial universe,—Lifeimperishable
and eternal which even if the whole form of the universe
were quite abolished would itself still go on existing and be
capable of producing a new universe in its place, must
indeed, unless it be held back in a state of rest by some

higher Power or hold itself back, inevitably go on creat-
ing. In that case Life is nothing else than the Force
that builds and maintains and destroys forms in the world;
it is Life that manifests itself in the form of the earth as
much as in the plant that grows upon the earth and the
animals that support their existence by devouring the life-
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force of the plant Cr of each other. All existence is a univer-

sal Life that takes form of Matter.

It will be said, however, that this is not what we mean

by life; we mean a particular result of universal force with

which we are familiar and which manifests itself only in

the animal and the plant, but not in the metal, the stone,

the gas, operates in the animal cell but not in the pure

physical atom. We must, therefore, in order to be sure of

our ground, examine in what precisely consists this parti-

cular result of the play of Force which we call life and

how it differs from that other result of the play of Force

in inanimate things which, we say, is not life. We see at

once that there are hereon earth three lealms of the play

of Force, the animal " kingdom " of the old classification

to which we belong, the vegetable, and lastly the mere ma-

terial void, as we pretend, of life. How does life in our-

selves differ from the life of the plant, and the life of the

plant from the not-life, say, of the metal, the mineral king-

dom of the old phraseology, or that new chemical king-

dom which Science has discovered?

Formerly, when we spoke of life, we meant animal

life, that which moved, breathed, ate, felt, desired, and, if

we spoke of the life of plant?, it was rather as a meta-

phor than a reality. Especially we associated life with

breathing; the breath is-life, it was said in every language,

and the formula is true if we change our conception of what

we mean by the Breath of Life. But it is now evident that

spontaneous motion or locomotion, breathing, eating are

only processes of life and not life itself; they are means for

the generation or release of that constantly stimulating

energy which is our vitality and for that process of disin-

tegration and renewal by which it supports our substantial

existence: but these processes of our vitality can be main-

tained in other ways than by our respiration and our means

of sustenance. It has been proved that even human life can

remain in the body and can remain in full consciousness

when breathing and the beating of the heart and other con-

ditions formerly deemed essential to it have been suspended.
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forceof theplant or of eachother.All existence is a univer-
sal Life that takes form of Matter.

'

It willbe said, however, that this is not what we mean

by life; we mean a particular result of universal force with
which we are familiarand which manifests itself only in
the animal and the plant, but not in the metal, the stone,
the gas, operates in the animal cell but not in the pure
physical atom. We must, therefore, in order to be sure of
our ground, examine in what precisely consists this parti-
cular result of the play of Force which we call life and
how it differs from thatother result of the play of Force
in inanimate thingswhich, we say, is not life. We see at
once that there are here on earth thrce realms of the play
of Force, the animal " kingdom ” of the old classification
to which we belong, thevegetable,and lastly the mere ma-

terial void, as we pretend, of life. How does life in our-

selves difl'er from the life of the plant, and the life of the
plant from the not-life, say, of themetal. the mineral king-
dom of the old phraseology, or that new chemical king-
dom which Science has discovered ?

Formerly, when we spoke of life, we meant animal
life, that which moved, breathed,ate, felt, desired, and, if
we spoke of the life of plants, it was rather as a meta-

phor than a reality. Especially we associated life with
breathing; the breath is-life, it was said in every language,
and the formula is true if we change our conceptionof what
we mean by the Breath of Life. But itis now evident that
spontaneous motion or locomotion, breathing,eating are

only processes of life and not life itself; they are means for
the generation or release of that constantly stimulating
energy which is our vitality and for that process of disin-
tegration and renewal by which it supports our substantial
existence; but these processes of our vitality can be main.
tained in otherways than by our respiration and our means

of sustenance. It has been proved that even human life can

remain in the body and can remain in full consciousness
when breathingand the beatingoftlie heart and other con-

ditions formerly deemed essential to it have beensuspended.
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And it is now also proved that the plant, to which we deny

consciousness and desire, hns a life identical with our own

and even organised essentially like our own though d:ffe-

rent in its apparent organisation. We must therefore make

a clean sweep of our old facile and false conceptions and

get beyond symptoms and externalities to the root of the

matter.

The recent discoveries of a great Indian physicist

have pointed atttention to the response to stimulus as an

infallible sign of the existence of life. It is especially the

phenomenon of plant-life thai has been triumphantly-

proved and illustrated in all itsfunctioningsjbutwemustnot

forget that in the essential point the same proof of vitali-

ty, the response to stimulus, the positive slate of life and

its negative state which we call death have been establish-

ed in metals as in the plant. Not indeed with the same

abundance, not indeed so as to show an essentially identi-

cal organisation of life; but it is possible that could instru-

ments of the right nature and sufficient delicacy be invent-

ed, more points of similarity between metal life and plant

life could be discovered; and even if it prove not to be so,

this simply means that the organisation is different, but

the fact of vitality remains. But if life exists in the me-

tal, it seems absurd to deny it to the earth or other exig-

ences akin to the metal. We have to pursue our enquiries

farther, not to stop short where our immediate means of

investigation fail us, and we may be sure from our unvary-

ing experience of Nature that investigations thus pursued

will in the end prove to us that there is no such break, no

such rigid line of demarcation between, say, the earth and

the metal formed in it any more than betwetn the metal

and the plant and, pursuing the synthesis farther, that

there is none either between the ebments and atoms that

constitute the earth or metal and the metal or earth that

they constitute. Life is everywhere, universal, all-pervad-

ing, imperishable; only its forms and organisings differ.

We must remember that the physical response to sti-

jnujus is only a sign of life, even as are bieathing and Iq-
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And it is now also proved that the plant, to which we deny
consciousness and desire, has a life identical with our own
and even organised essentially like our own though d‘fie-
rent in its apparent organisation. We must therefore make
a. clean sweep of our old facileand false conceptions and
get beyond symptoms and externalities to the root of the
matter.

The recent discoveries of a great Indian physicist
have pointed atttention to the response to stimulus as an

infallible sign of the existence of life. It is especially the
phenomenon of plant-life that has been triumphantly
proved and illustrated in all its functionings;butwe must not
forget that in the essential point the same proof of vitali-
ty, the response to stimulus, the positive state of life and
its negative state which we call death have been establish-
ed in metals as in the plant. Not indeed with the same

abundance, not indeed so as to show an essentially identi-
cal organisation of life; but it is possible that could instru-
ments of the right nature and sufficientdelicacybe invent-
ed, more points of similaritybetween metal life and plant
life could be discovered; and even if it prove not to be so,
thissimply means thatthe organisation is different, but
the fact of vitality remains. But if life exists in the me-

tal, it seems absurd to deny it to the earth or other exist-
ences akin to the metal. We have to pursue our enquiries
farther, not to stop short where our immediate means of
investigation fail us,and we may besure from our unvary-
ing experience of Nature that investigations thus pursued
will in the end prove to us that there is no such break, no

such rigid line of demarcation between, say, the earth and
the metal formed in it any more than between the metal
and the plant and, pursuing the synthesis farther, that
there is none either between the elzments and atoms that
constitute the earth or metal and the metal or earth that
they constitute. Life is everywhere, universal, all-pervad-
ing, imperishable; only its forms and organisings difler.

VVe must remember that the physical response to sti-
mqlus is only a sign of life, even as are breathingand lo-
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comotion in ourselves. An exceptional stimulus is applied

by the experimenter and vivid responses are given which

we can at once recognise as indices of vitality in the ob.

j>;ct of the experiment. But during its whole existence the

plant is responding constantly to a constant mass of sti-

mulation from its environment; that is to say, there is a

constantly maintained force in it which is capable of res-

ponding to the application of force from its surroundings.

It is said that the idea of a vital force in the plant or other

living organism has been destroyed by these experiments.

But what does this mean? When we say that a stimulus

has been applied to the plant, we mean that an energised

force, a force in dynamic movement has been directed on

that object, and when we say that a response is given, we

mean that an energised force capable of dynamic move-

ment moves out in answer to the shock. The fact would

seem to be then that as there is a constant dynamic force

in movement in the universe which takes various material

forms more or less subtle or gross, so in each gross living

body, plant or animal or metal, there is the same constant

dynamic force, and the interchange of these two wives us

the phenomena which we associate with the idea of life

Even when a form appears to us to be dead, this force

still exists in it and only its familiar operations of vitality

are suspended. Within eeitain limits that which is dead

can be revived; the habitual operations, the response the

circulation of active energy can be iesto;ed; and this proves

that what we call life was still there in the body la-

tent, that is to say not active in its usual habits

its habits of ordinary physical functioning, its habits of

nervous play and response, its habits in the animal of

conscious mental iespouse. It would be absiud to suppose

that there is a distinct entity calkd life which has^one

entirely out of the body and gets into it again when it

feels that somebody is stimulating the form. In certain

cases, such as catalepsy, we sec that the outward physical

signs and operations of life are suspended, but the menta-

lity is there tell-possessed and conscious although unabje
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comotion in ourselves. An exceptional stimulus is applied
by the experimenter and vivid responses are given which
we can at once recognise as indices of vitality in the ob.
ject of the experiinent. But during its whole existence the
plant is responding constantly to a constant mass of sti-
mulation from its environment; that is to say, there is a
constantly maintained force in it which is capable of res-
ponding to the application of force from its surroundings.
It is said that the idea of a vital force in theplant or other
living organism has been destroyed by these experiments.
But what does this mean ? When we say that a stimulus
has been applied to the plant, we mean that an energised
force, a force in dynamic movement has been directed on
that object, and when we say thata response is given, we
mean that an energised force capable of dynamic move-
ment moves oiit in answer to the shock. The [act would
seem to be then that as there is a constant dynamic force
in movement in the universe which takes various material
forms more or less subtle or gross, so in each gross livingbody, plant or animal or metal, there is thesame constant
dynamic force, and the interchange of these two gives us
the phenomena which we associate with the idea of life.

Even when a form appears to us to be dead, this force
still exists in it and only its familiaroperations of vitality
are suspended. VVitl'in ceitain limits that which is dead
can be revived; the habitual operations, the response, the
circulation of active energy can_bc iestoi'efi;and thisprovesthat what we call life was still there in the body_ la.
tent, that is to say not active in its usual habits,
its habitsof ordinary physical functioning, its habits of
nervous play and response, its habits in the animal of
conscious mental l8SpOIlSL'. It would be absuid to suppose
that there is a distinct entity Callnd life which has gone
entirely out of the body and gets into it again when it
feels that somebody is stiinulziting the lorm. In certain
cases, such as catalepsy, we see that the outward physical
signs and operations of life are suspended, but the menta-
lity is there self-pos<i.'ssi-d and conscious although unable
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to compel the usual physical responses. Certainly, it is

not the fact that the man is physically dead but mental-

ly alive or that life has gone out of the body while mind

still inhabits it, but only that the ordinary physical func-

tioning is suspended, while the mental is still active.

So also, in certain forms of trance, both the physical

functionings and the outward mental are suspended, but

afterwards resume their operation, in some cases by exter-

nal stimulation, but more normally by a spontaneous re-

turn to activity from within. What has really happened

is that the surface mind-force has been withdrawn inio

subconscious mind and the surface life-force into subactive

life and either the whole man has lapsed into the subcon-

scious existence or else he has withdrawn his outer life into

the subconscious while his inner being has been lifted into

the superconscient. But the main point for us at present is

that the Force, whatever it be, that maintains dynamic

energy of life in the body has indeed suspended its outer

operations, but still informs the organised substance. A

point comes, however, at which it is no longer possible to

restore the suspended activities; and this occurs when

either such a lesion has been inflicted on the body as

makes it useless or incapable of the habitual functionings

or in the absence of such lesion when the process of dis-

integration has begun, that is to say, when the Force that

should renew it becomes entirely inert to the pressure of

the environing forces with whose mass of stimulation

it was wont to keep up a constant interchange. Even then

there is Life in the body, but a Life that is busy only

with the process of disintegrating the formed substance so

that it may escape in its eh ments and constitute with

them new forms. The Will in the universal force that held

the form together, now withdraws from constitution and

supports instead a process of dispersion. Not till then is

there the real death of the body.

Life then is the dynamic play of a universal Force,

a Force in which mental consciousness and nervous vita-

lity arc in some form or at least in their principle always
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to. compel the usual physical responses. Certainly, it is
not the fact that the man is physicallydead but mental-
ly alive or that life has gone out of the body while mind
still inhabits it, but only that the ordinary physical func-
tioning is suspended, while the mental is still active.

So also, in certain forms of trance, both the physical
functionings and the outward mental are suspended, but
afterwards resume their operation, in some cases by exter-
nal stimulation, but more normally by a spontaneous re-

turn to activity from within. What has really happened
is that the surface mind-force has been withdrawn into
subconscious mind and the surface life-force into subactive
life and either the whole man has lapsed into the subcon-
scious existence or else he has withdrawnhis outer life into
the subconscious while his inner being has been lifted into
the superconscient. But the main point for us at present is
thatthe Force, whatever it be, that maintains dynamic
energy of life in the body has indeed suspended its outer
operations, but still informs the organised substance. A
point comes, however, at which it is no longer possible to
restore the suspended activities ; and this occurs when
either such a lesion has been inflicted on the body as
makes it useless or incapable of the habitual functionings
or in the absence of such lesion when the process of dis-
integration has begun, that is to say. when the Force that
should renew it becomes entirely inert to the pressure of
the environing forces with whose mass of stimulation
it was wont to keep up a constant interchange. Even then
there is Life in the body, but a Life that is busy only
with the process of disintegrating the formed substance so

that it may escape in its elements and constitute with
them new forms. The Will in the universal force thatheld
the form together, now withdraws from constitution and
supports instead a process of dispersion. Not till then is
there the real death of the body.

Life then is the dynamic play of a universal Force,
a Force in which mental consciousness and nervous vita-
lity are in some form or at least in theirprinciple always
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inherent and therefore they appear and organise themselves

in our world in ,the forms of Matter. The play of this

Force manifests itself as an interchange of stimulation

and response to stimulation between the different forms

it has built up and in which it keeps up its constant dy-

namic pulsation ; each form is constantly taking into it-

self a,nd giving out again the breath and energy of the com-

mon Force ; each form feeds upon that and nourishes itself

with it by various means whether indirectly by taking in

other forms in which the energy is stored or directly by

absorbing the dynamic discharges it receives from outside.

All this is the play of Life ; but it is chiefly recognizable

to us where the organisation of it is sufficient for us to pei-

ceive its more outward and complex movements and es-

pecially where it partakes of the nervous type of vital ener-

gy which belongs to our own organisation. It is for this

reason that we are ready enough to admit life in the plant

because it manifests symptoms of nervosity and has a vital

system not very different from our own, but aie unwilling

to recognise it in the metal and th^ earth and the chemi-

cal atom where these developments can with difficulty be

detected or do not apparently at all exist.

Is there any justification for elevating this distinction

into an essential difference f What, lor instance, is the

difference between life in ourselves and lile in the plant?

We see that they differ first, in our possession of the power

of locomotion which has evidently nothing to do with the

essence of vitality, and, secondly, in our possession of

conscious sensation which is, so lar as we know, not yet

evolved in the plant. Our nervous responses are largely,

though by no means always or in their entirety, attended

with the mental response of conscious sensation ; they

have a value to the mind as well as to the nerve system

and the body agitated by the nervous action. In the plant

there are all the symptoms of nervous sensation including

those which would be in us rendered as pleasure and pain,

waking and sleep, exhilaration, dullness and fatigue and

the body is agitated by the nervous action, but there is
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inherentand thereforetheyappear andorganise themselves
in our world in the forms of Matter. The play of this
Force manifests itself as an interchange of stimulation
and response to stimulation between the different forms
it has built up and in which it keeps up its constant dy-
namic pulsation ; each form is constantly taking into it-
self and givingout again the breathand energy of thecom-

mon Force ; each form feeds upon thatand nourishes itself
with it by various means whetherindirectly by taking in
other forms in which the energy is stored or directly by
absorbingthe dynamic discharges it receives from outside.
All this is the play of Life ; but it is chiefly recognizable
to us where the organisation of itis sufficient for us to pen-
ceive its more outward and complex movements and es,-

pecially where it partakes of the nervous type of vital ener-

gy which belongs to our own organisation. It is for this
reason that we are ready enough to admit life in theplant
because it manifests symptoms of nervosity and has a vital
system not very different from our own. but are unwilling
to recognise it in the metal and the earth and the chemi-
cal atom where these developments can with difficulty be
detected or do not apparently at all exist.

Is there any justificationfor elevating thisdistinction
into an essential difference? What, for instance, is the
difference between life in ourselves and lite in the plant 7
We see that theydiffer first, in our possession of the power
of locomotion which has evidently nothing to do with the
essence of vitality, and, secondly, in our possession of
conscious sensation which is, so tar as we know, not yet
evolved in the plant. Our nervous responses are largely,
though by no means always or in their entirety, attended
with the mental response of t0l‘lSClOllS sensation ; they
have a value to the mind as well as to the nerve system
and the body agitated by the nervous action. In the plant
there are all the symptoms of nervous sensation including
thosewhich would be in us rendered as pleasure and pain,
waking and sleep, exhilaration,duliness and fatigue and
the body is agitated by the nervous action, but there is
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no sure sign of the actual presence of mentally conscious

sensation. But sensation is sensation whether mentally

conscious or no, and sensation is a form of consciousness.

When the sensitive plant shrinks from a contact, it is

perfectly evident that it is nervously affe;ted, that some-

thing in it dislikes the contact and tries to draw away

from it; there U, in a word, a subconscious sensation in

the plant, just as there are, ;is we h ive seen, subconscious

operations of the: same kind in ourselves.. In the human

system it is quite possible to bring these subconscious per-

ceptions and sen nations to the surface long alter they have

happened and have ceased to affect the nervous system;

and an ever increising mass of evidence has ine'utably esta-

blished the existence of a subconscious mentality in us

much vaster than the conscious. The mere fact that the

plant has no superficially vigilant mind which can be

awaked to the valuation of its subconscious sensations,

makes no difference to the essential identity of the pheno-

mena. The phenomena being the same, the thing they

manifest must be the same and that is a subconscious mind.

And it is to be noted in addition that there is a more ludi-

mentary operation of the subconscious sense-mind in the

metal, although in the metal there is no bodily agitation

corresponding to the nervous response; but the absence of

bodily agitation makes no essential difference to the pre-

sence of vitality in the metal any more than the absence

of bodily locomotion mak'.s an essentral diffeience to the

presence of vitality in the plant.

What h ippens when tha conscious becomes sub-

conscious in the body or the subconscious becomes

conscious? Tie real diffe.ence lies in the absorption of

the conscious energy in pa. t of its work, its more or less

exclusive concentration. In certain ionnsot concentration,

what we call the mentality, t'.rat is to say, the prajnana or

apprehensive consciousness almost or quite ceases to act

consciously, y t the work of the ojdy aad the nerves and

the sense mini goes on unnoticeJ but constant and per-

fect; it has all oeo ,m e sub o.iscion; and only in on ; acti-
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I_I0rsure.sign of. the actual presence of mentally conscious
Sensation. But sensation is sensation whether mentally
Oonscious or .no, and-sensation is a form of consciousness.
When the: sensitive plant shrinks from a contact, it is
perfectly evident that it is nervously atTe;ted, that some-

thing in it dislikes the contact and tries to draw away
from it: there is, in a word, a subconscious sensation in
the plant, juscas there are, as we h we seen, subconscious
operations of the "same kind in ourselvcs.. In the human

 

system it is quite possible tobring these subconscious per- .

captions and sensationstothesurfacelong after they have
happened and have ceased to affect the nervous system ;
and an ever incre ising massof evidence has iricfutablyestat-
blished the existence of a subconscious mentality in us
much vaster than-theconscious. The mere fact that the
plant has no siiperlicially vigilant mind which can be
Iwaked to the valuation of its subconscioussensations,
makes no dific.-cnce totheessential identity of thepheno-
mena. The phenomena being the same, the thing they
manifest must be thesame and that is asubconsciousmind.
And it is to be noted in addition that there is a more rudi-
mentary operation of the subconscious sense-mind in the
metal, although in themetal there is no bodilyagitation
corresponding to the nu-vous response; but the absence" of
bodily agitation makes-noessential difierence to the pre-
sence of vitality in themetal any move than the absence
of bodily locomotion makes an ess.ntial difieience to the
presence of vitality in theplant. . .

‘ What hippens when the conscious becomessub-
conscious in the body or the subcoiiscious becomes
conscious? The l't.!l.l difl'e.encelies in the absorption of
the conscious energy. in pa.t of its work, its more;or.less
exclusive concentration. In certain forms of concentration‘,
what we call the mentality,that‘ is to say, thepmjnma tat‘

apprehensive consciousness alinnst pr quite: ceases to.-act

consciously, y. t.the».worltof the D-JLiy<El:1d"thef5ndVc5'fl.lid
the sense iniiiJ-- goeson unnot.ice.l,~but cpiistuit and.pev.-
feet": it has all oer mp =siib i0iISQlOlliand only in one achi-.
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vity or chain of activities is the mind luminously active.

While I write the act of writing is largely or sometimes

entirely done by the subconscious mind, the body makes,

unconsciously as we say, certain nervous movements ; the

mind is awake only to the thought with which it is oc-

cupied. The whole man indeed may sink into the sub-

conscious, yet habitual movements implying the action

of mind may continue, as in many phenomena of sleep; or

he may rise into the superconscient and yet be active with

the subconscious mind in the body, as in certain phenome-

na of sainadhi or Yoga trance. It is evident, then, that

the diffeience between plant sensation and our sensation

is simply that in the plant the conscious Force manifes

ting itself in the universe has not yet fully emerged from th j

sleep of Matter, from the absorption which entirel) divides

the worker from his source of work in the superconscient

knowledge and therefore does subconsciously what it will

do consciously when it emerges in man from its absorption

and begins to wake to its knowledge-self. It does exactly

the same thing, but in a different way and with a different

value in terms of consciousness.

Even materialistic philosophy now begins to admit

that in the very atom there is a will and a desire, an at.

traction and repulsion which aie essentially the same thing

as the will and desire, liking and disliking in ourselves,

but are, as it says, inco iscient or, as we should say, sub-

conscicnt. This will and desire are evident everywhere in

Nature and, what is not yet sufficiently admitted, they

are associated with and indeed the expression of a subcon-

scient or, if you will, inconscient sense and intelligence

which are equally pervasive. Present in every atom of

Matter all this is necessarily present in every thing which

is formed by the aggregation of those atoms; and they are

present in the atom because they are present in the Force

which builds up and constitutes the atom; That Force is

the Chit-Tapas or Chit-Shakti of the Vedanta, conscious-

ness-iorce, inherent conscious force of conscious-being,

which manifests itself as nervous energy full of subcon-
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vity or chain of activities is the mind luminously active.
While I write the act of writing is largely or sometimes
entirely done by the subconscious mind, the body makes,
unconsciously as we say, certain nervous movements ;the
mind is awake only to the thought with which it is oc-

cupied. The whole man indeed may sink into the sub-
conscious. yet habitual movements implying the action
of mind may continue, as in many phenomenaof sleep; or
he may rise into the superconscient and yet beactive with
thesubconscious mind in thebody, as in certain phenome-
na-of samadhi or Yoga trance. It is evident, then, that
the difference between plant sensation and our sensation
is simply that in the plant the conscious Force manifes -

ting itself intheuniverse has not'yet fully emerged from the
sleep of Matter, from the absorption which entirely divides
the worker from his source of work in thesuperconscient
knowledge and therefore does subconsciouslywhat it will
do consciously when it emerges in man from its absorption
and begins to wake to its knowledge-self. It does exactly
the same thing,but in a difierentway and with a different
value in terms of consciousness.

Even materialistic philosophy now begins to admit
that in the very atom there is a will and a desire, an at.
tractionand repulsion which are essentially thesame thing
as the will and desire, liking and disliking in ourselves,
but are, as it says, inco iscient or, as we should say, sub-
conscicnt. This will and desire are evident everywhere in
Nature and, what is not yet suflicientlyadmitted, they
are associated with and indeed theexpression of a subcon-
scient or, if you will, inconscient sense and intelligence
which are equally pervasive. Present in every atom of
Matter all this is necessarilypresent in every thingwhich
is formed by the aggregation-of those atoms; and theyare

present in the atom because they are present in the Force
which builds up and constitutes the atom, That Force is
theChit-Tapasor Chit-Shakti of the Vedanta, conscious-'
ness-force, inherent conscious force of conscious-being,
which manifests itself as nervous energy lull of subcon-
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scious sensation in the plant, as desire-sense and desire-will

in the primary animal forms, as self-conscious sense and

force in the developing animal, as mental will and know-

ledge topping all the rest in man.

Life then reveals itself as essentially the same every-

where from the atom to man, the atom containing the sub-

conscious will, sensation, desire which are released into

consciousness in the animal, with plant life as a midway

stage in the evolution. Life is really a universal operation

of Conscious-Force acting subconsciously on and in Mat-

ter ; it is the operation that creates, maintains, destroys

and recreates forms or bodies and attempts by play of nerve-

force, that is to say, by currents of interchange of stimu-

lating energy to awake conscious sensation in those bodies.

In this operation there are three stages, the lowest in

which the sensation is still in the sleep of Matter, entirely

subconscious so as to seem wholly mechanical, the middle

stage in which it becomes capable of sensation still sub-

conscious but on the verge of consciousness, and the high-

est in which life develops conscious mentality in the form

of mental sensation, sensation which in the mental world

is the basis for the development of mind-sense and intel-

ligence. It is in the middle stage that we catch the idea

of Life as distinguished from Matter and Mind, but in

reality it is the same in all the stages and always a middle

term between Mind and Matter, constituent of the latter

and instinct with the former. It is an operation ol con-

scious-force which is neither the mere formation of sub-

stance nor the operation of mind with substance and form

as its ooject of apprehension, but rather an energising of

conscious being which is cause and support of the forma-

tion and source and support of the conscious apprehension.

Life is the energising of conscious being so as to liberate

on one side a form of the creative lorce of existence work-

ing absorbed in its own substance and on the other

the apprehensive consciousness of existence working on

its own forms and to connect and support as a middle

term between them the mutual commerce of the two. Ttie
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scious sensation in the plant, as desire-sense and desire-will
in the primary animal forms, as self-conscious sense and
force in the developing animal, as mental will and know-
hdge topping all the rest in man.

Life then reveals itself as essentially the same every-
where from the atom to man, the atom containing thesub-
conscious will, sensation, desire which are released into
consciousness in the animal, with plant life as a midway
stage in the evolution. Life is really a universal operation
of Conscious-Force acting subconsciouslyon and in Mat-
ter; it is the operation that creates. maintains. destroys
and recreates formsor bodies and attempts by play of nerve.

force. that is to say, by currents of interchange of stimu-
lilting energy to awake conscious sensation in those bodies.
In this operation there are three stages, the lowest in
which the sensation is still in thesleep of Matter, entirely
subconsciousso as to seem wholly mechanical. the middle
stage in which it becomes capable of sensation still sub-
conscious but on the verge of consciousness. and thehigh-
est in which life develops conscious mentality in the form
of mental sensation, sensation which in the mental world
is the basis for the development of mind-sense and intel-
ligence. It is in the middle stage that we catch the idea
of Life as distinguished from Matter and Mind, but in
reality it is the same in all the stages and always a middle
term betwetn Mind and Matter, constituent of the latter
and instinct" with the former. It is an operation of con-

scious-force which is neither the mere formation of sub-
stance nor the operation of mind with substance and form
as its ooject of apprehension, but rather an energising of
conscious being which is cause and support of the forma-
tion and source and support of the conscious apprehension.
Life is the energising of conscious being so as to liberate
on one side a form of the creative ‘force of existence work-
ing absorbed in its own substance and on the other
the apprehensive consciousness of existence working on
its own forms and to connect and support as a middle
term between them the mutual commerce of the two. The
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means of commerce she provides in the continual currents

of her pulsating nerve-energy which carry force of the

form as a sensation to modify Mind and bring back force

of Mind as will to modify Matter. It is therefore this nerve'

energy which we usually mean when we talk of Life, it is

the Prana or Life-force of the Indian system. But nerve-

energy is only the form it takes in the animal being; the

same Pranic energy is present in all forms down to the

atom, since everywhere it is the same in essence and

everywhere the same operation of conscious Force sup*

porting and modifying the substantial existence of its own

forms with sense and mind active but involved in the

form and preparing to emerge from their involution. This

is the whole sense of the omnipresent Life that has mani-

fested and inhabits the material universe.
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means of commerce she provides in the continual currents
of her pulsating nerve-energy which carry force of the
form as a sensation to modify Mind and bring back force
of Mind as willto modify Matter. It is thereforethisnerve-

energy which we usually mean when we talk of Life, it is
the Prana or Life-force of the Indian system. But nerve-

energy is only the form it takes in the animal being ; the
same Pranic energy is present in all forms down to the
atom. since everywhere it is the same in essence and
everywhere the same operation of consciom Force sup-
porting and modifying thesubstantial existence of its own
forms with sense and mind active but involved in the
form and preparing to emerge from their involution. This
is the whole sense of the omnipresent Life thathas mani-
lested and inhabits the material universe.
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The Synthesis of Yoga

CHAPTER XV

THE PURIFIED UNDERSTANDING

The description of the status of knowledge to which

we aspire, determines the means of knowledge which we

shall use. That status of knowledge may be summed up

as a supramental realisation which is prepared by mental

representations through various mental principles in us and

once attained again reflects itself more perfectly in all the

members of the being. It is a re-seeing and therefore a

remoulding of our whole existence in the light of the

Divine and One and Eternal free from subjection to the

appearances of things and the externalities of our super-

ficial being.

Such a passage from the human to the divine, from

the divided and discordant to the One, from the pheno-

menon to the eternal Truth, such an entire rebirth or new

birth of the soul must necessarily involve two stages, one

of preparation in which the soul and its instruments must

become fit and another of actual illumination and realisa-

tion in the prepared soul through its fit instruments. There

is indeed no rigid line of demarcation in sequence of

Time between these two stages; rather they are necessary

to each other and continue simultaneously. For in propor-

tion as the soul becomes fit it increases in illumination

and rises to higher and higher, completer and completer

realisations, and in proportion as these illuminations and
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The Synthesis of Yoga

CHAPTER xv

THE PURIFIED UNDERSTANDING

The description of the status of knowledge to which
we aspire, determines the means of knowledge which we

shall use. That status of knowledge may be summed up
as a supramental realisation which is prepared by mental
representationsthroughvariousmental principles in us and
once attained again reflects itself more perfectly in all the
members of the being. It is a re-seeing and thereforea

remoulding of our whole existence in the light of the
Divine and One and Eternal free from subjection to the
appearances of things and the externalities of our super-
ficial being.

Such a passage from the human to the divine, from
the divided and discordant to the One, from the pheno-
menon to the eternal Truth,such an entire rebirthor new

birth of the soul must necessarily involve two stages, one

of preparation in which the soul and its instruments must
become lit and another of actual illuminationand realisa-
tion in theprepared soul through its fit instruments. There
is indeed no rigid line of demarcation in sequence of
Time between these two stages; rather theyare necessary
to each other and continue simultaneously.For in propor-
tion asthe soul becomes fit it increases in illumination
and rises to higher and higher, completer and complete:
‘ealisations, and in proportion as these llluminationsand
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these realisations increase, becomes fit and its instruments

more adequate to their task : there are soul-seasons of un-

illumined preparation and soul-seasons of illumined growth

and culminating soul-moments more or less prolonged of

illumined possession, moments that are transient like the

flash of the lightning, yet change the whole spiritual future,

moments also that extend over many human hours, days,

weeks in a constant light or blaze of the Sun of Truth.

And through all these the soui once turned God wards grows

towards the permanence and perfection of its new birth and

real existence.

The first necessity of preparation is the purifying of

all the members of our being; especially, for the path of

knowledge, the purification of the understanding, the key

that shall open the door of Truth; and a purified under-

standing is hardly possible without the purification of the

other members. An unpurified heart, an unpurified sense,

an unpurified life confuse the understanding, disturb its

data, distort its conclusions, darken its seeing, misapply

its knowledge ; an unpurified physical system clogs or cho-

kes up its action. There must be an integral purity. Here

also there is an interdependence; for the purification of

each member of our being profits by the clarifying of every

other, the progressive tranquillisation of the emotional

heart helping tor instance the purification of the under-

standing while equally a purified understanding imposes

calm and light on the turbid and darkened workings of the

yet impure emotions. It may even be said that while each

member of our being has its own proper principles of puri-

fication, yet it is the purified understanding that in man

is the most potent cleanser of his turbid and disordered

being and most sovereignly imposes their right working

on his other members. Knowledge, says the Gita, is the

sovereign purity ; light is the source of all clearness and

harmony even as the darkness of ignorance is the cause of

all our stumblings. Love, for example, is the purifier of

the heart and by reducing all our emotions into terms of

divine love the heart is perfected and fulfilled; yet love

itself needs to be clarified by divine knowledge. The heart's
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these realisations increase, becomesfit and its instruments
more adequate to their task : there are soul-seasons of un-

illuminedpreparation and soul-seasons of illuminedgrowth
and culminating soul-moments more or less prolonged of
illuminedpossession, moments that are transient like the
flashof the lightning . yet change thewhole spiritual future.
moments also thatextend over many human hours, days,
weeks in a constant light or blaze of the Sun of Truth.
And throlfghall thesethesoui once turned Godwardsgrows
towards thepermanenceand perfection of its new birthand
real existence.

The firstnecessity of preparation is the purifying of
all the members of our being ; especially, for the path of
knowledge, the purification of the understanding,the key
thatshall open the door of Truth; and a purified under-
standing is hardly possible without the purification of the
other members. An unpurified heart. an unpurified sense,
an unpurified life confuse the understanding,disturb its
data, distort its conclusions, darken its seeing, misapply
its knowledge ; an unpurified physicalsystem clogs or cho-
ices up its action. There must be an integral purity. Here
also there is an interdependence; for the purification of
each member of our being profits by theclarifying of every
other, the progressive tranquillisation of the emotional
heart helping for instance the purification of the under-
standing while equally a purified understanding imposes
calm and light on the turbid and darkenedworkingsof the
yet impure emotions. It may even be said thatwhileeach
memberof our being has its own proper principlesof puri-
fication, yet it is the purified understanding that in man
is the most potent cleanser of his turbid and disordered
being and most sovereignly imposes their right working
on his other members. Knowledge, says the Gita, is the
sovereign purity; light is the source of all clearness and
harmony even as the darkness of ignorance is thecause of
all our stumblings. Love, for example, is the purifier of
the heart and by -reducing all our emotions into terms of
divine love the heart is perfected and fulfilled ; yet love
itself needs to be clarifiedby divineknowledge.The heart":
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love of God may be blind, narrow aqd ignorant and lead

to fanaticism and obscurantism ; it may, even when other-

wise pure, limit our perfection by refusing to see Him ex-

cept in a limited personality and by recoiling from the

true and infinite vision. The heart's love of man may

equally lead to distortions and exaggerations in feeling,

action and knowledge which have to be corrected and pre-

vented by the purification of the understanding.

We must, however, consider deeply and clearly what

we mean by the understanding and by its purification.

We use the word as the nearest equivalent we can get in

the English tongue to the Sanskrit philosophical term

buddhi; therefore we exclude from it the action of the

sense mind which merely consists of the recording of per-

ceptions of all kinds without distinction whether they

be right or wrong, true 01 meie illusory phenomena, pene-

trating or superficial. We exclude that mass of ooniused

conception which is merely a rendering of these percep-

tions and is equally void of the higher principle of judg-

ment and discrimination. Nor can we include that con-

stant leaping curient of habitual thought which does duty

for understanding in the mind ol the average unthinking

man, but is only a constant repetition of habitual associa-

tions, desires, prejudices, prejudgments, received or in-

herited preferences, even though it may constantly enrich

itself by a tiesh stock of concepts streaming in horn the en-

vironment and admitted without the challenge of the

sovereign discriminating reason. Undoubtedly this is a sort

of understanding which has been veiy useful in the deve-

lopment of man from the animal; but it is only one remove

above the animal mind;it is a half-animal reason subservient

to habit, to desire and the senses and is of no avail in the

search whether for scientific or philosophical or spiritual

knowledge. We have to go beyond it ; its purification can

only be effected either by dismissing or silencing it alto-

gether or by transmuting it into the true undeistanding.

By the understanding we mean that which at once

perceives, judges and discriminates, the true reason of the

human being not subservient to the sen Sis, to disiie or tp
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love of God may be blind, narrow and ignorant and lead
to fanaticismand ebscurantism ; it may, even when other-
wise pure, limit our perfection by refusing to see Him ex-

cept in a limited personality and by recoiling from the
true and infinite vision. The heart's love of man may
equally lead to distortions and exaggerations in feeling,
action and knowledge which have to be corrected and pre-
vented by the purification of the understanding.

We must,.however, consider deeply and clearly what
we mean by the understanding and by its purification.
We use the word as the nearest equivalent we can get in
the English tongue to the Sanskrit philosophical term
buddhi; therefore we exclude from it the action of the
sense mind which merely consists of the recording of per-
ceptions of all kinds without distinction whether they
be right or wrong, true or mere illusory phenomena, pene-
trating or superficial. We exclude that mass of confused
conception which is merely a l.'8l1dLl'll)g of these percep-
tions and is equally void of the higher principle of judg~
ment and discrimination. t\'or can we include that con-

stant leaping current of habitual thoughtwhich dow duty
for understanding in the mind of the average unthinking
man, but is only a constant repetition of habitual associa-
tions, desires, prejudices, prcjudgments, received or in-
herited preferences, even though it may constantly enrich
itself by a fresh stock of concepts streaming in from theen-

vironment and admitted without the challenge of the
sovereign discriminating reason. Undoubtedly thisis a sort
of understanding which has been very useful in the deve-
lopment of man from the animal; but it is only one remove

above theanimalmind;it is a half-animalreason subservient
to habit, to desire and the senses and is of no avail in the
search whether for scientific or philosophicalor spiritual
knowledge. We have to go beyond it ; its purification can

only be effected either by dismissing or silencing it alto-
gether or by transmuting it into the true understanding.

By the understanding we mean that which at once

perceives, judges and discriminates, the true reason of the
human being not subservient to the senses, to desire or to
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the blind force of habit, but working in its own right for

mastery, -for knowledge. Certainly, the reason of man as

he is at present does not even at its best act entirely in this

free and sovereign fashion; but so far as it fails, it fails

because it is still mixed with the lower half-animal action,

because it is impure and constantly hampered and pulled

down from its characteristic action. In its purity it should

not be involved in these lower movements, but stand

back from the object, and observe disinterestedly, put it in

its right place in the whole by force of comparison, con-

trast, analogy, reason from its rightly observed data by de-

duction, induction, inference and holding all its gains in

memory and supplementing them by a chastened and

rightly-guided imagination view all in the light of a train-

ed and disciplined judgment. Such is the pure intellectu-

al understanding of which disinterested observation, judg-

ment and reasoning are the law and characterising action.

But the term buddhi is also used in another and pro-

founder sense. The intellectual understanding is only the

lower buddhi; there is another and a higher buddhi which

is not intelligence but vision, is not understanding but

rather an over-standing* in knowledge, and does not seek

knowledge and attain it in subjection to the data it ob-

serves but possesses already the truth and brings it out

in the terms of a revelatory and intuitional thought. The

nearest the human mind usuilly gets to this truth-con-

scious knowledge is that imperfect action of illumined find-

ing which occurs when there is a great stress of thought

and the intellect electrified by constant discharges from

behind the veil and yielding to a higher enthusiasm ad-

mits a considerable instreaming from the intuitive and ins-

pired faculty of knowledge. For there is an intuitive mind

in man which serves as a recipient and channel for these

instreamings from a supramental faculty. But the action

of intuition and inspiration in us is imperfect in kind as

well as intermittent in action ; ordinarily, it comes in res-

* The Divine Being is described as the adhyaksha, he who seated

over all in the supreme ether over-sees things, views and controls

them from above.
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the blind force of habit, but working in its own right for
mastery, for knowledge. Certainly, the reason of man as

he is at present does not even at its best actentirely in this
free and sovereign fashion ; but so far as it fails, it fails
because it is still mixed with the lower half-animal action,
because it is impure and constantly hampered and pulled
down from its characteristicaction. In its purity it should
not be involved in these lower movements, but stand
back from theobject, and observe disinterestedly,put it in
its right place in the whole by force of comparison, con-

trast, analogy, reason from its rightlyobserved data by de-
duction, induction. inference and holding all its gains in
memory and supplementing them by a chastened and
rightly-guided imagination view all in thelight of a train-
ed and disciplined judgment. Such is the pure intellectu-
al understanding of which disinterested observation, judg-
ment and reasoning are the law and characterisingaction.

But the term buddhi is also used in another and pro-
founder sense. The intellectual understanding is only the
lower buddhi; there is another and a higher buddhi which
is not intelligence but vision, is not understanding but
ratheran over-standing’ in knowledge, and does not seek
knowledge and attain it in subjection to the data it ob-
serves but possesses already the truth and brings it out
in the terms of a revelatory and intuitional thought. The
nearest the human mind usu illy gets to this truth-con-
scious knowledge is that imperfect action of illumined find-
ing which occurs when there is a great stress of thought
and the intellect electrified by constant discharges from
behind the veil and yielding to a higher enthusiasm ad-
mits a considerable instreaming from the intuitive and i ns-

pired facultyof knowledge. For there is an intuitive mind
in man which serves as a recipient and channel for these
instreamings from a supramental faculty. But theiaction
of intuition and inspiration in us is imperfect in kind as

well as intermittent in action ; ordinarily,it comes in res-
 

‘ The Divine Being is described as the adhyaksha,he who seated
over all in the supreme ether aver-sees things, views and controls
them from nbove.
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ponseto a claim from the labouring and struggling heart or

intellect and, even before its givings enter the conscious

mind, they are already affected by the thought or aspira-

tion which went up to meet them, are no longer pure but

altered to the needs of the heart or intellect; and after

they enter the conscious min .1, they are immediately seized

upon by the intellectual understanding and dissipated or

broken up so as to fit in with our imperfect intellectual

knowledge, or by the heart and remoulded to suit our blind

or half-blind emotional longings and preferences, or even

by the lower cravings and distorted to the vehement uses

of our hungers and passions.

If this higher buddhi could act pure of the interference

of these lower members, it would give pure forms of the

truth; observation would be dominated or replaced by a vis-

ion which could see without subservient dependence on the

testimonyof the sense-mind and senses; imagination would

give place to the self-assured inspiration of the truth, reaso-

ning to the spontaneous discernment of relations and conclu-

sion from reasoning to an intuition containing in itself those

relations and not building laboriously upon them, judg-

ment to a thought-vision in whose light the truth would

stand revealed without the mask which it now wears and

which our intellectual judgment has to penetrate; while

memory too would take upon itself that larger sense given

to it in Greek thought and be no longer a paltry selection

from the store gained by the individual in his present life,

but rather the all-recording knowledge which secretly holds

and constantly gives from itself everything that we now

seem painfully to acquire but really in this sense remem-

ber, a knowledge which includes the future t no less than-

the past. Certainly, we are intended to grow in our re-

ceptivity to this higher faculty of truth-conscious know-

ledge, but its full and unveiled use is as yet the privilege

of the gods and beyond our present human stature.

We see then what we mean precisely by the under-

f In this sense the power of prophecy hag been ap ly called a me-

mory of the f mure.
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ponse to a claim from the labouring and struggling heart or

intellect and, even before its glvings enter the conscious
mind, they are already affected by the thought or aspira-
tion which went u to meet them, are no longer pure but
altered to the n of the heart or intellect; and after
they enter theconsciousminzl, theyare immediatelyseized
upon by the intellectual understanding and dissipated or

broken up so as to lit in with our imperfect intellectual
knowledge, or by the heart and remoulded to suit our blind
or half-blind emotional longings and preferences, or even

by the lower cravings and distorted to the vehement uses

of our hungers and passions.
If thishigher buddhi could act pure of the interference

of these lower members, it would give pure forms of the
truth; observation would be dominatedor replacedby a vis-
ion whichcould see withoutsubservient dependenceon the
testimonyof the sense-mind and senses; imaginationwould
give place to theself-assured inspiration of the truth, reaso-

ning to thespontaneousdiscernment of relationsand conclu-
sion from reasoningto an intuition containing in itself those
relations and not building laboriously upon them, judg-
ment to a thought-vision in whose light the truth would
stand revealed without themask which it now wears and
which our intellectual judgment has to penetrate ; while
memory too would take upon itself that larger sense given
to it.in Greek thought and be no longer a paltry selection
from the store gained by the individual in his present life.
but ratherthe all-recording knowledgewhich secretly holds
and constantly gives from itself everything that we now

seem painfully to acquire but really in this sense remem-

ber, a knowledge which includes the future-T no less than
the past. Certainly, we are intended to grow in our re-

ceptivity to this higher faculty of truth-conscious know-
ledge, but its full and unveiled use is as yet the privilege
of the gods and beyond our present human stature.

We see then what we mean precisely by the under-
 

f In thissensethe power of prophecy has been ap*ly called g me-
moi-y of the flltIIl'¢-
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standing and by that higher faculty which we may call

for the sake of convenience the ideal faculty and which

stands to the developed intellect much in the same relation

as that intellect stands to the half-animal reason of the

undeveloped man. It becomes evident also what is the

nature of the purification which is necessary before the

understanding can fulfil rightly its part in the attainment

of right knowledge. All impurity is a confusion of wo king,

a departure from the dharma, the just and inherently right

action of things which in that right action are pu.e and

helpful to our perfection and this departure is usually the

result of an ignorant confusion* of dharmas in whii h the

function lends itself to the demand of other tendencies

than those which are properly its own.

The first cause of impurity in the understand.ng is

the intermiscence of desire in the thinking function-, and

desire itself is an impurity of the Will involved in the vi-

tal and emotional paits of our being. When the vit;.l and

emotional desires interfere with the pure will-to-know, the

thought-function becomes subservient to them, pursues

ends other than those proper to itself and its perceptions

are clogged and deranged. The understanding must lift it-

self beyond the siege of desire and emotion and, in order

that it may have perfect immunity, it must get the vital

parts and the emotions themselves purified. The will to

enjoy is proper to the vital being but not the choice or the

reaching after the enjoyment which must be determined

and acquired by higher functions; therefore the vital being

must be trained to accept whatever gain or enjoyment

comes to it in the right functioning of the life in obedi-

ence to the working of the divine Will and to rid itself of

craving and attachment. Similarly the heart must be

freed from subjection to the cravings ot the life-principle

and the senses and thus rid itself of the false emotions of

fear, wrath, hatred, lust, etc. which constitute the chief

impurity of the heart. The will to love is proper to the

heart, but here also the choice and reaching after love

"Sankaru.

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

8
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

THE SYNTHESIS OF YOGA 405

standing and by that higher faculty which we may call
for the sake of convenience the ideal facultyand which
stands to the developed intellect much in thesame rt lation
as that intellect stands to the half-animal reason of the
undeveloped man. It becomes evident also what is the
nature of the purification which is necessary before the
understanding can fulfil rightly its part in the attainment
of right knowledge. All impurity is a confusionof wo king,
:1 departure from thedharma,the just and inherently right
action of things which in that right action are pu.e and
helpful to our perfection and this departure is usually the
result of an ignorant confusion‘ of dharmas in Whit h the
function lends itself to the demand of other tendencies
than those which are properly its own.

The first cause of impurity in the understand.ng is
the intermiscence of desire in the thinking function=, and
desire itself is an impurity of theWill involved in the vi-
tal and emotional parts of our being. When the vital and
emotional desires interfere with the pure will-to-know.the
thought-function becomes subservient to them, pursues
ends other than those proper to itself and its perceptions
are clogged and deranged. The understanding must lift it-
self beyond the siege of desire and emotion and, in order
that it may have perfect immunity, it must get tht vital
parts and the emotions themselves purified. The mill to

enjoy is proper to the vital being but not thechoice or the
reaching after the enjoyment which must be determined
and acquired by higher functions; therefore the vital being
must be trained to accept whatever gain or enjoyment
comes to it in the right functioning of the life in obedi-
ence to the working of the divine Will and to rid itself of
craving and attachment. Similarly the heart must be
freed from subjection to the cravings oi the life-principle
and the senses and thus rid itself of the false emotions of
fear, wrath, hatred, lust, etc. which constitute the chief
impurity of the heart. The will to love is proper to the
heart, but here also the choice and reaching after love
 

‘ Sankara.
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have to be foregone or tranquillised and the heart taught

to love with depth and intensity indeed, but with a calm

depth and a settled and equal, not a troubled and disor-

dered intensity. The tranquillisation and mastery * of

these members is a first condition for the immunity of the

understanding from error, ignorance and perversion. This

purification spells an entire equality of the nervous being

and the heart ; equality, therefore, even as it was the first

word of the path of works, so also is the first word of the

path of knowledge.

The second cause of impurity in the understanding is

the illusion of the senses and the intermiscence of the

sense-mind in the thinking functions. No knowledge can

be true knowledge which subjects itself to the senses or

uses them otherwise than as first indices whose data have

constantly to be corrected and overpassed. The beginning

of Science is the examination of the truths of the world-

force that underlie its apparent workings such as our sen-

ses represent them to be; the beginning of philosophy is the

examination of the principles of things which the senses

mistranslate to us; the beginning of spiritual knowledge is

the refusal to accept the limitations of the sense-life or to

take the visible and sensible as anything more than pheno-

menon of the Reality.

Equally must the sense-mind be stilled and taught

to leave the function of thought to the mind that judges

and understands. When the understanding in us stands

back from the action of the sense-mind and repels its in-

termiscence, the latter detaches itself from the understand-

ing and can be watched in its separate action. It then

reveals itself as a constantly swirling and eddying under-

current of habitual concepts, associations, perceptions,

desires without any real sequence, order or principle of

light! It is a constant repetition in a circle unintelligent

and unfruitful. Ordinarily the human understanding ac-

cepts this undercurrent and tries to reduce it to a partial

order and sequence; but by so doing it becomes itself sub-

* Cama and dama.

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

8
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

406 " ARYA ”

 

have to be foregone or tranquillised and the heart taught
to love with depth and intensity indeed, but with a calm
depth and a settled and equal, not a troubled and disor-
dered intensity. The tranquillisation and mastery * of
these members is a first condition for the immunity of the
understanding from error, ignorance and perversion. This
purification spells an entire equality of the nervous being
and the heart ; equality. therefore, even as it was the first
word of the path of works, so also is the first word of the
path of knowledge.

The second cause of impurity in the understanding is
the illusion of the senses and the intermiscence of the
sense-mind in the thinkingfunctions. No knowledge can

be true knowledge which subjects itself to the senses or

uses them otherwise than as first indices whose data have
constantly to be corrected and overpassed. The beginning
of Science is the examination of the truths of the world-
force that underlie its apparent workings such as our sen-

ses represent them to be; thebeginningof philosophy is the
examination of the principles of thingswhich the senses

mistranslate to us;the beginning of spiritual knowledge is
the refusal to accept the limitations of the sense-lifeor to
take the visible and sensible as anythingmore than pheno-
menon of the Reality.

Equally must the sense-mind be stilled and taught
to leave the function of thought to the mind that judges
and understands. When the understanding in us stands
back from the action of the sense-mind and repels its in-
termiscence, the latter detaches itself from the understand-
ing and can be watched in its separate action. It then
reveals itself as a constantly swirling and eddying under-
current of habitual concepts, associations. perceptions,
desires without any real sequence, order or principle of
light: It is a constant repetition in a circle unintelligent
and unfruitful. Ordinarily the human understandingac-

cepts thisundercurrent and tries to reduce it to a partial
order and sequence; but by so doing it becomes itself sub-
  

' fawn and damp.
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ject to it and partakes of that disorder, restlessness, un-

intelligent subjection to habit and blind purposeless repe-

tition which makes the ordinary human reason a mislead-

ing, limited and even frivolous and futile instrument.

There is nothing to be done with this fickle, restless, vio-

lent and disturbing factor but to get rid of it whether by

detaching it and then reducing it to stillness or by giving

a concentration and singleness to the thought by which

it will of itself reject this alien and confusing element.

A third cause of impurity has its source in the under-

standing itself and consists in an improper action of the

will to know. That will is,proper to the understanding, but

here again choice and unequal reaching after knowledge

clog and distort. They lead to a partiality and attach-

ment which makes the intellect cling to certain ideas

and opinions with a more or less obstinate will to ignore

the truth in other ideas and opinions, cling to certain frag-

ments of a truth and shy against the admission of other

parts which are yet necessary to its fullness, cling to cer-

tain predilections of knowledge and repel all knowledge

that does not agree with the personal temperament of

thought which has been acquired by the past of the think-

er. The remedy lies in a perfect equality of the mind,

in the cultivation of an entire intellectual rectitude and

in the perfection of mental disinterestedness. The puri-

fied understanding as it will not lend itself to any desire

or craving, so will not lend itself either to any predilec-

tion or distaste for any particular idea or truth, and will

refuse to be attached even to those ideas of which it is

the most certain or to lay on them such an undue stress

as is likely to disturb the balance of truth and depreciate

the values of other elements of a complete and perfect

knowledge.

An understanding thus purified would be a perfectly

flexible, entire and faultless instrument of intellectual

thought and being free from the inferior sources of ob-

struction and distortion would be capable of as true and

complete a perception of the truths of the Self and the

universe as the intellect can attain. But for real knowledge
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ject to it and partakes of that disorder, restlessness, un-

intelligent subjection to habit and blind purposeless repe-
tition which makes the ordinary human reason a mislead-
ing, limited and even frivolous and futile instrument

.

There is nothing to be done with this fickle, "restless,-vim
lent and disturbing factor but to get rid of it whether by
detaching it and then reducing it to stillnessor by giving
a concentration and singleness to the thought by which
it will of itself reject this alien and confusing element.

A third cause of impurity has its source in the under-
standing itself and consists in an improper action of the
will to know. That will isiproper to the understanding,but
here again choice and unequal reaching after knowledge
clog and distort. The; lead to a partiality and attach-
ment which makes the intellect cling to certain ideas
and opinions with a more or less obstinate will to ignore
the truth in otherideas and opinions, cling to certain frag-
ments of a truth and shy against the admission of other
parts which are yet necessary to its fullness, cling to cer-
tain predilections of knowledge and repel all knowledge
that does not agree with the personal temperament of
thoughtwhich has been acquired by the past of the think-
er. The remedy lies in a perfect equality of the mind,
in the cultivation of an entire intellectual rectitude and
in the perfection of mental disinterestedness. The puri-
lied understanding as it will not lend itself to any desire
or craving, so will not lend itself either to any predilec-
tion or distaste for any particular idea or truth, and will
refuse to be attached even to those ideas of which it is
the most certain or to lay on them such an undue stress
as is likely to disturb the balance of truth and depreciate
the values of other elements of a complete and perfect
knowledge.

An understanding thus purified would be a perfectly
flexible, entire and faultless instrument -

of intellectual
thought and being free from the inferior sources of ob-
struction and distortion would be capable of as true and
complete a perception of the truths of the Self and the
universe as the intellect can attain. But for real knowledge
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something more is necessary, since real knowledge is by

our very definition of it supra-intellectual. In order that

the understanding may not interfere with our attainment

to real knowledge, we have to reach to that something

more and cultivate a power exceedingly difficult for the

active intellectual thinker and distasteful to his procli-

vities, the power of intellectual passivity. The object ser-

ved is double and therefore two different kinds of passivi-

ty have tobe acquired.

In the first place we have seen that intellectual thought

is in itself inadequate and is not the highest thinking; the

highest is that which comes through the intuitive mind

and from the supramental faculty. So long as we are domi-

nated by the intellectual habit and by the lower workings,

the intuitive mind can only send its messages to us sub-

consciously and subject to a distortion more or less entire

before it reaches the conscious mind; or if it works con-

sciously, then only with an inadequate rarity and a great

imperfection in its functioning. In order to strengthen

the higher knowledge-faculty in us we have to effect the

Same separation between the intuitive and intellectual ele-

ments of our thought as we have already effected between

the understanding and the sense-mind; and this is no easy

task, for not only do our intuitions come to us incrusted

in the intellectual action, but there are a great number

of mental workings which masquerade and ape the appear-

ances of the higher faculty. The remedy is to train first

the intellect to recognise the true intuition, to distinguish

it from the false and then to accustom it, when it arrives

at an intellectual perception or conclusion, to attach no

final value to it, but rather look upward, refer all to the di-

vine principle and wait in as complete a silence as it can

command for the light from above. In this way it is pos-

sible to transmute a great part of our intellectual thinking

into the luminous truth-conscious vision,—the ideal would

be a complete transition,—or at least to increase greatly

the frequency, purity and conscious force of the ideal

knowledge working behind the intellect. The latter must

learn to be subject and passive to the ideal faculty.
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' something more is necessary, since real knowledge is by
our very definition of it supra-intellectual. In order that
the understanding may not interfere with our attainment
to real knowledge, we have to reach to that something
more and cultivate 8. power exceedingly difficult for the
activeintellectual thinker and distasteful to his procli-
vities. the power of intellectual passivity. The object ser-

ved is double and therefore two different kinds of passivi-
ty have tobe acquired.

In thefirst placewe have seen thatintellectual thought
is in itself inadequate and is not the highest thinking;the
highest is thatwhich comes ‘through the intuitive mind
and from the supramental faculty.So long as we are domi-
nated by the intellectual habit and by the lower workings,
the intuitive mind can only send its messages to us sub-
consciously and subject to a distortion more or less entire
before it reaches the conscious mind; or if it works con-

sciously, thenonly with an inadequate rarity and a great
imperfection in its functioning. In order to strengthen
the higher knowledge-faculty in us we have to efiect the
same separation between the intuitive and intellectual ele-
ments of our thought as we have already effected between
the understanding and thesense-mind; and this is no easy
task, for not only do our intuitions come to us incrusted
in the intellectual action, but there areagreat number
of mental workingswhich masquerade and ape the appear-
ances of the higher faculty. The remedy is to train first
the intellect to recognise the true intuition, to distinguish
it from the false and then to accustom it, when it arrives
at an intellectual perception or conclusion, to attach no

final value to it, but rather look upward, refer all to the di-
vine principle and wait in as complete a silence as it can

command for the light from above. In this way it is pos-
sible to transmute a great part of our intellectual thinking
into the luminous truth-conscious vision,—the ideal would
be a complete transition,—or at least to increase greatly
the frequency, purity and conscious force of the ideal
knowledge working behind the intellect. The latter must
learn to be subject and passive to the ideal faculty.
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But for the knowledge of the Self it is necessary to

have the power of a complete intellectual passivity, the

power of dismissing all thought, the power of the mind to

think not at all which th« Gita in one passage enjoins.

This is a hard saying for the occidental mind to which

thought is the highest thing and which will be apt to mis-

take the power of the mind not to think, its complete si-

lence for the incapacity of thought. But this power of

silence is a capacity and not an incapacity, a power and

not a weakness. It is a profound and pregnant stillness.

Only when the mind is thus entirely still, like clear, mo-

tionless and level water, in a perfect purity and peace of

the whole being and the soul transcends thought, can the

Self which exceeds and originates all activities and becom-

ings,the Silence from which all words are born, the Absolute

of which all relativities are partial reflections manifest

itsolf in the pure essence of our being. In a complete silence

only is the Silence heard; in a pure peace only is its Being

revealed. Therefore to us the name of That is the Silence

und the Peace.
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But for the knowledge of the Self it is necessary to

have the power of a complete intellectual passiyity,the
power of dismissing all thought, the power of the mind to
thinknot at all which the Gita in one passage enjoins.
This isa hard saying for the occidental mind to which
thought is the highest thing and which will beapt to mis-
take the power of the mind not to think,its complete si-
lence for the incapacity of thought. But this power of
silence is a capacity and not an incapacity. a power and
not a weakness. It is a profound and pregnant stillness.
Only when the mind is thus entirely still, like clear, mo-

tionless and level water-_ in a perfect purity and peace of
the whole being and thesoul transcends thought, can the
Self which exceeds and originates all activitiesand becom-
ings,theSilencefrom whichallwords are horn, theAbsolute
of which all relativities are partial reflections manifest
itself in the pure essence of our being. In a complete silence
only is theSilenceheard; in a pure peace only is its Being
revealed. Therefore to us the name of That is the Silence
and the Peace.
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COMMENTARY

X

But the Brahman-consciousness is not only Mind of

our mind, Speech of our speech, Sense of our sense; it is

also Life of our life. In other words, it is a supreme and

universal energy of existence of which our own material

life and its sustaining energy are only an inferior result,

a physical symbol, an external and limited functioning.

That which governs our existence and its functionings,

does not live and act by them, but is their superior cause

and the supra-vital principle out of which they are formed

and by which they are controlled.

The English word lifedoesduty for many very differ-

ent shades of meaning; but the word Prana familiar in

the Upanishad and in the language of Yoga is restricted

to the life-force whether viewed in itself or in its function-

ings. The popular sense of Prana was indeed the breath

drawn into and thrown out from the lungs and so, in its

most material and common sense, the life or the life-breath;

but this is not the philosophic significance of the word as

it is used in the Upanishads. The Prana of the Upanishads

is the life-energy itself which was supposed to occupy and

act in the body with a fivefold movement, each with its

characteristic name and each quite as necessary to the

functioning of the life of the body as the act of respiration.
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X

But the Brahman-consciousness is not only Mind of
our mind, Speech of our speech, Sense of our sense; it is
also Life of our life. In other words, it is a supreme and
universal energy of existence of which our own material
life and its sustaining energy are only an inferior result,
a physical symbol, an external and limited functioning.
That which governs our existence and its functionings,
does not live and act by them, but is their superior cause

and thesupra-vital principleout of which theyare formed
and by which they are controlled.

The English word lifedoes duty for-many very differ-
ent shades of meaning; but the word Prana familiar in
the Upa nishad and in the language of Yoga is restricted
to thelife-forcewhetherviewed in itself or in its function-
ings. The popular sense of Prana was indeed the breath
drawn into and thrownout from the lungs and so, in its
most materialand common sense, the life or the life-breath;
but this is not the philosophicsignificance of the word as

it is used in the Upanishads. The Pranaof theUpanishads
is the life-energy itself which was supposed to occupy and
act in the body with a fivefold movement, each with its
characteristic name and each quite as necessary to the
functioningof the life of the body as the act of respiration.
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Respiration in fact is only one action of the chief move-

ment of the life-energy, the first of the five,—the action

which is most normally necessary and vital to the main-

tenance and distribution of the energy in the physical

frame, but which can yet be suspended without the life

being necessarily destroyed.

The existence of a vital force or life-energy has been

doubted by western Science, because that Science concerns

itself only with the most external operations of Nature and

has as yet no true knowledge of anything except the phy-

sical and outward. This Pi ana, this life-force is not phy-

sical in itself; it is not material energy, but rather a differ-

ent principle supporting Matter and involved in it. It

supports.and occupies all forms and without it no physi-

cal form could have come into being or could remain in

being. It acts in all material forces such as electricity and

,s nearest to self-manifestation in those that are nearest to

pure force; no material force could exist or act without it,

for from it they derive their energy and movement and

they are its vehicles. But all material aspects are only field

and form of the Prana which is in itself a pure energy,

their cause and not their result. It cannot therefore be de-

tected by any physical analysis; physical analysis can only

resolve for us the combinations of those material happen-

ings which are its results and thu external signs and sym-

bols of its presence and opeiation.

How then do we become aware of its existence? By

that purification of our mind and body and that subtilisa-

tion of our means of sensatio 1 and knowledge which be-

come possible through Yoga. We become capable of ana-

lysis other than the resolution of forms into their gross

physical elements and are able to distinguish the opera-

tions of the pure mental principle from those of the mate-

rial and both of these from the vital or dynamic which

forms a link between them and supports them both. We

are then able to distinguish the movements of the Pranic

currents not only in the physical body which is all that

we are normally aware of, but in that subtle frame of our
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Respiration in fact is only one action of the chief move-
ment of the life-energy, the first of the five,-—the action
which is most normally necessary and vital to the main-
tenance and distribution of the energy in the physical
frame, but which can yet be suspended without the life
being necessarilydestroyed.

The existence of a vital force or life-energy has been
doubted by western Science, becausethatScience concerns
itself only with the most external operations of Nature and
has as yet no true knowledge of anything except the phy-
sical and outward. This Prana, this life-force is not phy-
sical in itself; it‘ is not material energy, but rather a differ-
ent principle supporting Matter and involved in it. It
supportsand occupies all forms and without it no physi-
cal form could have come into being or could remain in
being. It acts in all material forces such as electricity and
is nearest to self-manifestation in those that are nearest to

pure force; no material force could exist or act without it,
for from it they derive their energy and movement and
they are its vehicles. But all material aspects are only field
and form of the Prana which is in itself a pure energy,
their cause and not their result. It cannot therefore be de-
tected by any physical analysis;physical analysiscan only
resolve for us the combinationsof those material happen-
mgs which are its results and the external signs and sym-
bols of its presence and operation.

How thendo we become aware of its existence? By
thatpurification of our mind and body and that subtilisa-
tion of our means of sensation and knowledge which be-
come possible through Yoga. We become capable of ana-

lysis other than the resolution of forms into their gross
physical elements and are able to distinguish the opera-
tions of the pure -nental principle from those of the mate-
rial and both of these from the vital or dynamic which
forms a link between them and supports them both. We
are then able to distinguish the movements of the Pranic
currents not only in the physical body which is all that
we are normally aware of, but in that subtle frame of our
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being which Yoga detects underlying and sustaining the

physical. This is ordinarily done by the process of Prana-

yann, the government and control of the respiration. By

Pranayama the Hathayogin is able to control, suspend

and transcend the ordinary fixed operation of the Pranic

energy which is all that Nature needs for th? normal func-

tioning of the body and of the physical life and mind, and

he becomes aware of the channels in which that energy

distributes itself in all its workings and is therefore able

to do things with his body which seem miraculous to the

ignorant, just as the physical scientist by his knowledge

of the workings of material forces is able to do things with

them which would seem to us magic if their law and pro-

cess were not divulged. For all the workings of life in the

physical form are governed by the Prana and not only

those which are normal and constant and those which,

being always potential, can be easily brought forward and

set in action, but those which are of a more remote poten-

tiality and seem to our average experience difficult or im-

possible.

But the Pranic energy supports not only the operations

of our physical life, but also those of the mind in the liv-

ing body. Therefore by the control of the Pranic energy

it is not only possible to control our physical and vital

functioningsand totranscendtheir ordinary operation, but

to control also the workings of the mind and to transcend

its ordinary operations. The human mind in fact depends

always on the pranic force which links it with the body

through which it manifests itself, and it is able to deploy

its own force only in proportion as it can make that energy

available for its own uses and subservient to its own purpo-

ses. In proportion, therefore, as the Yogin gets back to

the control of the Prana, and by the direction of its bat-

teries opens up those nervous centres (chakras) in which it is

now sluggish or only partially operative, he is able to ma-

nifest powers of mind, sense and consciousness which trans-

cend our ordinary expe ience. The so-called occult powers

of Yoga a re such faculties which thus op :n up of them-
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being which Yoga detects underlying and sustaining the
physical. This is ordinarilydone by the process of Prana-
yann, the government and control of the respiration. By
Pranayama the Hathayogin is able to control, suspend
and transcend the ordinary fixed operation of the Pranic
energy which is all that Nature needs for the normal func-
tioning of the body and of the physical life and mind, and
he becomes aware of the channels in‘ which that energy
distributes itself in all its workings and is therefore able
to do thingswith his body which seem miraculous to the
ignorant. just as the physical scientist by his knowledge .

of the workingsof material forces is able to do thingswith
them which would seem to us magic if their law and pro-
cess were not divulged. For all the workings of life in the
physical form are governed by the Prana and not only
those which are normal and constant and those which,
beingalways potential, can be easilybrought forward and
set in action, but those which are of a more remote poten-
tiality and seem to our average experience difficult or im-
possible.

But the Pranic energy supports not only the operations
of our physical life, but also those of the mind in the liv-
ing body. Therefore by the control of the Pranic energy
it is not only possible to control our physical and vital
functioningsand to transcendtheirordinary operation, but
to control also the workings of the mind and to transcend
its ordinary operations. The human mind in fact depends
always on the pranic force which links it with the body
through which it manifests itself, and it is able to deploy
its own force only in proportion as it can make that energy
available for its own uses and subservient to its own purpo-
ses. In proportion, therefore, as the Yogin gets back to
the control of the Prana, and by the direction of its bat-
teries opens up thosenervous centres (chakras) in which it is
now sluggish or only partially operative, he is able to ma-

nifest powers ofmind,senseand consciousness which trans-

cend our ordinary experience. The so-called occult powers
of Yoga are such faculties which thus opz.-n up of them-
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selves as the Yogin advances in the control of the Pranic

force and, purifying the channels of its movement, opens

up communication between the consciousness of his subtle,

subliminal being and the consciousness of his gross, phys -

cal and superficial existence.

Thus the Frana is vital or nervous force which bears

the operations of mind and body, is yoked by them as it

were like a horse to a chariot and driven by the mind

along the paths on which it wishes to travel to the goal

of its desire. Therefore it is described in this Upanisha 1

as yoked and moving forward and again as being led for-

ward, the images recalling the Vedic symbol of the Hors.'

by which the pranic force is constantly designated in tie

Rig-Veda. It is in fact that which does all the action 01

the world in obedience to conscious or subconscious min 1

and in the conditions of material force and material form.

While the mind is that movement of Nature in us which

represents in the mould of our material and phenomenal

existence and within the triple ter-i of the Ignorance the'

knowledge aspect of the Brahman, the consciousness of

the knower, and body is that which similarly represent;

the being ot the existent in the mask of phenomenally

divisible substance, so Pr.ina or life-energy represents in

the flux of phenomenal things the torce, the active dyna-

mis of the Lord who controls and enjoys the manifesta-

tion of His own being. It is a universal energy present in

every atom and particle of the universe and active in every

stirring and current of the constant flux and interchange

which constitutes the world.

But just as mind is only an inferior movement of the

supreme Conscious-Being and above mind there is a divine

and infinite principle of consciousness, will and knowledge

which controls the ignorant action of mind, and it is by

this superior principle and not by mind that Brahman

cognises His own being whether in itself or in its mani-

festation, so also it must be with this Life-force. The

characteristics of the life-force as it manifests itself in

us are desire, hunger, an enjoyment which devours the
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selves as the Yogin advances in the control of the Pranic
force and, purifying the channels of its movement, opens
up communication betweentheconsciousness of his subtle,
subliminal beingand the consciousness of his gross, phys -

cal and superficial existence.
Thus the Prana is vital or nervous force which bears

the operations of mind and body, is yoked by them as it
were like a horse to a chariot and driven by the minll
along the paths on' which it wishes to travel to the goal
of its desire. Therefore it is described in this Upanisha.l
as yoked and moving forward and again as being led for-
ward, the images recalling the Vedic symbol of the Horse
by which the pranic force is constantly designated in tl.e
Rig-Veda. It is in fact that which does all the action of
the world in obedience to conscious or subconscious min.l
and in the conditions of material force and material form.
While the mind is that movement of Nature in us which
represents in the mould of our material and phenomenal
existence and within the triple tern of the Ignorance the
knowledge aspect of the Brahman, the consciousness of
the knower, and body is that which similarly represent;
the being of the existent in the mask of phenomenally
divisible substance, so Pruna or life-energy represents in
the flux of phenomenal things the force, the active dyna-
mis of the Lord who controls and enjoys the manifesta-
tion of His own being. It is a universal energy present in
every atom and particle of theuniverse and active in every
stirring and current of the constant flux and interchange
which constitutes the world.

But just as mind is only an inferior movement of the
supreme Conscious-Being and above mind there is a divine
and infinite principle of consciousness. willand knowledge
which controls the ignorant action of mind, and it is by
this superior principle and not by mind that Brahman
cognises His own being whether in itself or in its mam-

festation, so also it must be with this Life-force. The
characteristics of the life-force as it manifests itself in
us are desire, hunger, an enjoyment which devours the
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object enjoyed and a movement and activity which gropes

after possession and seeks to pervade, embrace, take into

itself the object of its desire.* It is not in this breath of

desire and mortal enjoyment that the true life can consist

or the highest, divine energy act, any more than the su-

preme knowledge can think in the terms of ignorant, grop-

ing, limited and divided mind. As the movements of mind

are merely representations in the terms of the duality and

the ignorance, reflections of a supreme consciousness and

knowledge, so the movements of this life-force can only be

similar representations of a supreme energy expressing a

higher and truer existence possessed of that consciousness

and knowledge and there fore free from desire, hunger, tran-

sient enjoyment and hampered activity. What is desire

here must there be self-existent Love; what is hunger here

must there be desireless satisfaction; what is here enjoy,

ment must there be self-existent delight; what is here a gro-

ping action, must be there self-possessing energy, — such

must be the Life of our life by which this inferior action is

sustained and led to its goal. Brahman does not breathe

with the breath, does not live by this Life-force and its

dual terms of birth and death.

What then is this Life of our life? It is the supreme

Energy* which is nothing but the infinite force in action

of the supreme conscious Being in His own illumined self.

The Self-existent is luminously aware of Himself and full

of His own delight; and that self-awareness is a timeless

self-possession which in action reveals itself as a force of

infinite consciousness omnipotent as well as omniscient; for

it exists between two poles, one of eternal stillness and

pure identity, the other of eternal energy and identity of

All with itself) the stillness eternally supporting the ener-

gy. That is the true existence, the Life from which our life

proceeds ; that is the immortality, while what we cling.to

* All these significances are intended by the Vedic Rishis in their

use of die word Acwa, Horse, for the l'rana, the root being capable

of all of them as we sec from the words A$«, hope j urnuA, hunger; a<j,

lo eat ; of, to enjoy: dfu, swiff ; nr, ro move, a* lain, pervade, etc,

» Tapas or Chit-Shakt i.
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object enjoyed and a movement and activitywhich gropes
after possession and seeks to pervade, embrace, take into
itself the object of its desire.‘ It is not in this breath of
desire and mortal enjoyment that the true life can consist
or the highest, divine energy act, any more than the su-

preme knowledge can think in the terms of ignorant, grop-
ing, limited and divided mind. As themovementsof mind
are merely representations in the terms of the duality and
the ignorance, reflections of a supreme consciousness and
knowledge, so the movementsof this life-force can only be
similar representations of a supreme energy expressing a

higher and truer existence possessed of that consciousness
and knowledgeand therefore free from desire, hunger,tran-
sient enjoyment and hampered activity. What is desire
here must there be self-existent Love; what is hunger here
must there be desireless satisfaction;what is here enjoy-
ment must there be self-existent delight; what is here a gro-
ping action,must be there self-possessing energy, — such
must be the Life of our life by which this inferior action is
sustained and led to its goal. Brahmandoes not breathe
with thebreath, does not live by this Life-force and its
dual terms of birthand death.

What then 15 thisLife of our life ? It is the supreme
Energy* which is nothingbut the infinite force in action
of the supreme conscious Being in His own illuminedself.
The Self-existent is luminously aware of Himself and full
of His own delight ; and that self-awareness is a timeless
self-possession which in action reveals itself asa force of
infinite consciousness omnipotent as wellas omniscient; for
it exists between two poles, one of eternal stillnessand
pure identity, the other of eternal energy and identity of
All with itself, the stillness eternally supporting the ener-

gy.'I‘hat is the true existence,tne Life from which our life
proceeds ; that is the immortality, while what we cling.to

I All these significaucesare intended by the Vedic Rishis in their
use of the word Aewn, Horse, for the I’:-ana, the root being capable
of all of them as we see from the words den, hope ; agand, hunger; :19,
to eat. ; ac, to enjoy: den, swif: ; m_-., to move, at rain, pervade, etc.

0 Tapas or Chit-Shnki i.
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as life is "hunger that is death ". Therefore the object

of the wise must be to pass in their illumined conscious-

ness beyond the false and phenomenal terms of life and

death to this immortality.

Yet is this Life-force, however inferior its workings,

instinct with the being, will, light of that which it re-

presents, of that which transcends it; by That it is " led

forward" on its paths to a goal which its own existence

implies by the very imperfection of its movements and

renderings. This death called life is not only a dark figure

of that light, but it is the passage by which we pass

through transmutation of our being from the death-sleep of

Matter into the spirit's infinite immortality.
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as life is “ hunger that is death "._ 'I"herefore the object
of the wise must be to pass in their Illuminedconscious-
ness beyond the false and phenomenal terms of life and
death to this immortality.

Yet is this Life-force, however inferior its workings,
_

instinct with the being, will, light of that which it re-

presents, of that which transcends it ; by That it is “ led
forward " on its paths to a goal which its own existence
implies by the very imperfection of its movements and
renderings. This death called life is not only a dark figure
of that light, but it is the. passage by which we pass
through transmutation of our being from thedeath-sleepof
Matter into the spirit’s infinite immortality.
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The Hymns of the AtrLs

THE EIGHTH HYMN TO AGNI

DIVINE WILL, THE UNIVERSAL FULFILLEK

[ The Rishi having declared the continuity of the

great effort and aspiration from the earliest times hymns

divine Will harboured in us, inmate, priest of the sacri-

fice, master of this-dwelling, who fulfils the universal im-

pulse in all its multiplicity and both stimulates and leads

it in act and knowledge. ]

1. Will who art by force created in us, thee

the pristine Power the pristine seekers of the Truth

kindled entirely that they might grow in their being,

the god in the sacrifice, who because he has the mul-

titude of his delights establishes the all, 1 domiciled

in us. master of the dwelling, inmate supremely de-

sirable.

2. Will, in thee the supreme 2 guest and mas-

ter of the house with his locks of light the peoples

take their foundation because thou hast with thee

vast vision and the multitude of thy forms and the

extraction of our riches and the perfect peace and

perfect being and the destruction of enemies 3 .

1. Or, fosters all. 2. "First," both original and su-

preme. 3. The hostile powers who try to break up

the unity and completeness of our being and from whom

the liches which n,.;htlv belong to us have to be rescued,

not human enemir:?.
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The Hymns of the Atris

THE EIGHTH HYMN TO AGNI

DIVINE WILL, THE UNIVERSAL FULl“ll.LER

[The Rishi having declared the continuity of the
great effort and aspiration from the earliest times hymns
divine Will harboured in us, inmate. priest of the sacri-
fice, master of thisdwelling, who fulfils ‘the universal im-
pulse in all its multiplicity and both stimulates and leads
It in act and knowledge. ]

1. Will who art by force created in us, thee
the pristine Power the pristine seekers of the Truth
kindled entirely that theymight grow in their being,
the god in the sacrifice, who because he has the mul-
titude of his delights establishes the all, I domiciled
in us, master of the dwelling, inmate supremely de-
sirable.

2. Will, in thee the supreme 2 guest and mas-

ter of the house with his locks of light the peoples
take their foundation because thou hast with thee
vast vision and the multitude of thy forms and the
extraction of our riches and the perfect peace and
perfect being and the destruction of enemies 3

.

I. Or, fosters all. 2. “First,” both original and su-

preme. 3. The hostile powers who try to break up
the unity and completeness of our being and from whom
the riches which nightly In-long to us have to ‘be rescued,
not human r.-in-niir--‘.
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8. Will, thee the human peoples seek with

their adoration who hast knowledge of the powers 4

of the sacrifice and rightly discriminating holdest for

us utterly the delight and thou ait seated in our se-

cret being, O perfect enjoyer, seeing with a universal

vision, pouring the multitude of thy voices, doing

aright the sacrifice, agleam with the glory of the

clarity.

4. Will who sustainest the law of things in

their universality, thee we approach with obeisance

of submission and express thee by the words; so do

thou, O puissant seer, approve and cleave to us, a

godhead set high-blazing by the victory 5 of the

mortal, by his right illuminings.

5. Will multiply aifirmed, thou takest many

forms according to the man and establishest for each

his wide manifestation even as of old; thou illumin-

est in thy force the many things that are thy food

and none can do violence to that blaze of thy light

when so thou blazest up.

6. Will, youngest vigour, thee the gods have

kindled high and made their envoy to man and the

bearer of his offerings; wide in thy rapidities, born

from the clarity, receiver of the oblation, thee they

have set in him as a keen and burning eye that urges

his mentality.

7. Will, thee men who seek the bliss kindle

high with an entire kindling, fed by their clarities

in the front of heaven ; t> so increasing, diffused by

its growths that hold its heats, thou enterest widely

into all the earth-life's speeding movements.

4. Or, the process of the oblali.m. ",. Attainment,

or the splendour or jj;lory. li. 11 avri .ind earth, the

pure mental bein^ and the material run:.! iousness.
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3. \\/ill, thee the human peoples seek with
their adoration who hast knmvlctlgc of the powers 4
of the sacrifice and rightly discriminatingholdest for
us utterly the delight and thou art seated in our se-
cret being, 0 perfect enjoyer, seeing with a universal
vision, pouring the multitude of thyvoices, doing
aright the sacrifice, agleam with the glory of the
clarity.

4. Will who sustainest the law of things in
their universality, thee we approach with obeisance
of submission and express thee by the words; so do
thou, O puissant seer, approve and cleave to us, a
godhead set high-blazing by the victory5 of the
mortal, by his right illuminings.

5. Will multiply alfirmed, thou takest many
forms according to the man and establishest for each
his wide manifestation even as of old; thou illumin-
est in thy force the many things that are thyfood
and none can do violence to that blaze of thy light
when so thou blazest up.

6. Will, youngest vigour, thee the gods have
kindled high and made, their envoy to man and the
bearer of his offerings; wide in thy rapidities, born
from theclarity, receiver of the oblation, thee they
have set in him as a keen and burning eye that urges
his mentality.

7. Will, thee men who seek the bliss kindle
high with an entire kindling, fed by their clarities
in the front of heaven; 6 so increasing‘, diffused by
its growths that hold its heats, thou enterest widely
into all the earth-life'sspeaccling l'1mVt'm(:ntS.
 

4:. Or, the p:‘lJC<.SS uftiie UlJiill.luD.. -.3. Attainment,
or the splendour Ur glory. ti. llv;i\'-.n And earth, the
pure mental being and the nuucrnil worm iuusness.

\
it

Go glc



418 "ARYA"

THE NINTH HYMN TO AGNL

DIVINE WILL ASCENDENT FROM THE ANIMAL TO MENTALITY

[ The Rishi speaks of the birth of the divine Will by

the working of the-pure mental on the material conscious-

ness, its involved action in man's ordinary state of mortal

mind emotional, nervous, passionate marked by crooked

activities and perishable enjoyments and its emergence on

the third plane of our being where it is forged and sharp-

ened into a clear and effective power for liberation and

spiritual conquest. It knows all the births or planes of

our existence and leads the sacrifice and its offerings by a

successive and continuous progress to the divine goal and

home. ]

1. Thee the godhead mortals with the obla-

tion seek, O Will; on thee I meditate who knowest

the births; therefore thou carriest to the goal our of-

ferings without a break.

2. Will is the priest of the oblation for man

who gives the offering and forms the seat of sacrifice

and attains to his home; for in him our works of

sacrifice converge and in him our plenitudes of the

Truth's inspirations.

3. True too it is that thou art born from the

two Workings 1 like a new-born infant, thou who art

the upholder of the human peoples, Will that leads

aright the sacrifice.

4. True too it is that thou art hard to seize as a

son of crookednesses 2 when thou devourest the many

1. The two Aranis or tinders by which the fire is

struck out; the word can also mean workings and is relat-

ed to Aryn. Heaven and Earth are the two Aranis which

produce Agni ; Heaven his father, Earth his mother.

2. Literally, of the crooked ones, possibly the seven rivers

or movements of our being winding through the obstruc-

tions of our moital existence.
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THE NINTH HYMN TO AGNL
DIVINE WILL ASCENDENT FROM THE ANIMAL TO MENTALITY

[ The Rishi speaks of the birthof the divine Will by
the working of the~pure mental on thematerial conscious-
ness, its involved action in man’s ordinary state of mortal
mind emotional, nervous, passionate marked by crooked
activitiesand perishable enjoyments and its emergence on
the third plane of our being where it is forged and sharp-
ened into a clear and effective power for liberationand
spiritual conquest. It knows all the births or planes of
our existence and leads the sacrificeand its offerings by a
successive and continuous progress to the divine goal and
home.]

1. Thee the godhead mortals with the obla-
tion seek, 0 Will ; on thee I meditate who knowest
the births; therefore thou carriest to the goal our of-
ferings without a break.

2. Will is the priest of the oblation for man

who gives the offering and forms the seat of sacrifice
and attains to his home; for in him our works of
sacrificeconverge and in him our plenitudes of the
Truth’s inspirations.

3. True too it is that thou art born from the
two Workings 1 like a new-born infant, thou who art
the upholder of the human peoples, Will that leads
aright the sacrifice.

4. True too it is thatthou art hard to seize as a

son of crookednesses 2 when thoudevourest the many

1. The two Aranis or tinders by which the fire is
struck out; the word can also mean workings and is relat-
ed to Arya. Heaven and Earth are the two Aranis which
produce Agni ; Heaven his father,Earth his mother.
2. Literally, of thecrooked ones, possibly thesevenrivers
or movements of our being winding through the obstruc-
tions of our mortal existence.

 

Cu git’



1'HE HYMNS OF THE ATKIS 419

growths of delight like an Animal that feeds in his

pasture.

5. But afterwards thy fiery rays with their

smoky passion meet together entirely; oh then, the

third Soul 3 forges him in our heavens like a smith

in his smithy; 'tis as if in the smith himself that he

whets him into a weapon of sharpness. 4

6. OWill, may I by thy expandings and thy

expressings of the Lord of Love,—yea, may we, as

men assailed by enemies, so besieged by discords, pass

through and beyond these stumblings of mortals.

7. Bring to us human souls that felicity, O

Will, thou forceful one! May he shoot us forward on

our path, may he nourish and increase us and be in

us for the conquest of the plenitude. March with us

in our battles that we may grow.

3. Trita Aptya, the Third or Triple, apparently the

Purusha of the mental plane. In the tradition he is a Ri-

shi and has two companions significantly named Eka, one

or single, and Dwita, second or double, who must be the.

Purushas of the material and the vital or dynamic consci-

ousness. In the Veda he seems rather to be a god. 4?. The

original is very compressed in style and suggestion beyond

even the common Vedic pregnancy of structure and

phrase, '' When, oh, him Trita forges in heaven like a

smith, sharpens as in the smith ". In English we have to

expand in order to bring out the meaning.
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growths of delight like an Animal that feeds in his
pasture.

5. But afterwards thy fiery rays with their
smoky passion meet together entirely; oh then, the
third Soul 3 forges him in our heavens like a smith
in his smithy; ’tis as if in the smith himself thathe
whets him into a weapon of sharpness. 4

6. OWill, may I by thy expandings and thy
expressings of the Lord of Love,—-yea, may we, as

men assailedby enemies, sobesiegedby discords, pass
through and beyond these stumblings of mortals.

7. Bring to us human souls that felicity, 0
Will, thou forceful one! May he shoot us forward on

our path, may he nourish and increase us and be in
us for the conquest of the plenitude. March with us

in our battles that we may grow.

«a1 __?_..._-

3. Trita Aptya, the Third or Triple, apparently the
Purusha of "the mental plane. In the tradition he is a Ri-
shi and has two companions significantlynamed 1*‘.ka, one

or single, and Dwita, second or double, who must be the
Purushas of the material and the vital or dynamic consci-

' ousness. In the Veda he seems rather to be a god. 4:. The
original is very compressed in style and suggestion beyond
even the common Vedic pregnancy of structure and
phrase,“ When, oh, him Trita forges in heaven like a

smith,sharpens as in thesmith". In English we have to
expand in order to bring out themeaning.
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The Eternal Wisdom

THE CONQUEST OF TRUTH

CONCENTRATION

1 The power of the human intelligence is without

bounds; it increases by concentration: that is the se-

cret.

2 The force of attention properly guided and directed

towards the inner life allows us to analyse our soul

and will shed light on many things. The forces of the

mind resemble scattered rays; concentrate them and

they illumine everything. That is the sole source of

knowledge;we possess. To conquer this knowledge there

3 is only one method, concentration.—Just as the pene-

trating rays of the sun visit the darkest corners, so

thought concentrated will master its own deepest se-

crets.

4 Once the mind has been trained to fix itself on form-

ed images, it can easily accustom itself to fix on form-

5 less realities.—So wo should acquire the power of con-

centration by fixing the mind first on forms and when

we have obtained in this a full success, we can easily

fix it on the formless.

6 The powers developed are liable to become obsta-

cles to i perfect concentration by reason of the possibi-

lity of wonder and admiration which results from their

1) Vivckiin.ir.hi.- :".) I— :'0 '■]--*) Kinmkii-hiiii.— 5) id

6) PataujiiM: Aiilim-i*".!" ill. IS*
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T he Eternal Wisdom

THE CONQUEST OF TRUTH

CONCENTRATION

The power of the human intelligence is without
bounds; it increases by concentration: that is the se-

cret.
The force of attention properly guided and directed

towards the inner life allows us to analyse our soul
and will shed light on many things. The forces of the
mind resemble scattered rays; concentrate them and
they illumine everything. That is the sole source of
lcnowledgegwepossess. To conquer thisknowledgethere
is only one method,concentration.—]ustas the pene-
trating rays of the sun visit the darkest corners, so

thought concentrated will master its own deepest se-

crets.
Once the mind has been trained to fix itself on form-

ed images, it can easilyaccustom itself to fix on form-
less realitie-s.—So we should acquire the power of con-
centration by fixing the mind first on forms and when
we have obtained in this a full success, we can easily
fix it on the formlcss.

The powers developed are liable to become obsta-
‘

cles tort pcrllct Ponrtcntmtion by reason of thepossibi-
lity of wonder am.la«imir:1tinn which results from their

1) Vivokun H in. IT) I 7?‘, il--'1) l~'.1m:1l<ri~ln.a__. 5) id...
6) Putnnju?i: A‘lll|\l‘i"-l‘~ ill. 13*’
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7 exercise.—The obstacles met by the seeker after con-

centration are illness, langour, doubt, negligence,

idlenes?, the domination of the senses, false percep-

tion, impotence to attain and instability in a state

8 of meditation once attained.—Such difficulties are root

and product of both physical and mental workings;

they produce their fruits alike in the visible and invi-

sible.

9 When \vc n ndcr natural and easy to us perfect con-

centration (or the operation which consists in fixing

attention, contemplation and meditation), a power

10 of exact discernment develops.—After long practice

one who is master of himself can dispense with di-

verse aids to concentration...and he will be able to

make himself master of any result whatsoever simply

by desiring it.

11 When by a constant practice a man is capable of

effecting mental concentration, then wherever he may

be, his mind will always lift|itself above his surround-

12 ings and will repose in the Eternal.—The greater

his aspiration and concentration, the more he finds

the Eternal.

7) id. I. 30.— 8) ill. II. 1?.— 9) i.1. III. 9.- 10) id. III. 34.- 11) Rama-

krislma.— 12) id.
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7 exercise.—-The obstacles’ met by the seeker after con-

10

II

I2

centration are illness, langour, doubt, negligence,
idleness, the domination of the senses, false percep-tion, impotence to attain and instabilityin a state
of meditation once attained.—-Suchdiflicultiesare root
and product of both physical and mental workings;
they produce their fruits alike in thevisible and invi-
sible.

When we l't'lldCl.' natural and easy to us perfect con-
centration (or the operation which consists in fixing
attention, contemplation and meditation ), a power
of exact discernment develops.——After long practice
one who is master of himself can dispense with di-
verse aids to concentration...andhe will be able to
make himself master of any result whatsoever simply
by desiring it.

_

When by a constant practice a man is capable of
effecting mental concentration, thenwherever he may
be, his mind will always lift|itselfabove his surround-
ings and will repose in the Eternal.—‘I‘he greater
his aspiration and concentration, the more he finds
the Eternal.

 

id. I. 3o.— 3) in.
kn-ishna.—— 12) id.

ll. 1?.— 9) ill. HI. 9.-- 10) id. Ill. 34.- ll) Rama-
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The Secret of the Veda

CHAPTER XV

THE HUMAN FATHERS

These characteristics of the Angiras Rishis seem at

first sight to indicate that they are in the Vsdic system a

class of demigods, in their outward aspect personifications

or rather personalities of the Light and the Voice and the

Flame, but in their inner aspect powers of the Truth who

second the gods in their battles. But even as divine seers,

even as sons of Heaven and heroes of the Lord, these sages

represent aspiring humanity. True, they are originally the

sons of the gods, devaputrdh, children of Agni, forms of

the manifoldly born Brihaspati, and in their ascent to

the world of the Truth they are described as ascending

back to the place from whence they came; but even in

these characteristics they may well be representative of the

human soul which has itself descended from that world

and has to reasccnd; for it is in its origin a mental being,

son of immortality (amr'ilasyaputrah), a child of Heaven

born in Heaven and mortal only in the bodies that it as-

sumes. And the part of the Angiras Kishis in the sacrifice

is the human part, to find the word, to sing the hymn of

the soul to the gods, to sustain and increase the divine

Powers by the praise, the sacred food and the Soma-wine,

to bring to birth by their aid the divine Dawn, to win the

luminous forms of the all-radiating Truth and to ascend

to its secret, far and high-seated home.
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The Secret of the Veda

CHAPTER XV

THE HUMAN FATHERS

These characteristics of the Angiras Rishis seem at
first sight to indicate that they are in the Vsdic system a
class of demigods, in theiroutward aspect personifications
or rather personalities of the Light and the Voice and the
Flame, but in their inner aspect powers of the Truthwho
second the gods in their battles. But even as divine seers,
even as sons of Heaven and heroes of theLord, these sages
represent aspiring humanity.True, they are originally the
sons of the gods, dwaputrdh, children of Agni, forms of
the manifoldly born Brihaspati, and in their ascent to
the world of the Truth they are described as ascending
back to the place from whence they came; but even in
thesecharacteristicstheymaywell be representative of the
human soul which has itself descended from that world
and has to reascend; for it is in its origin a mental being,
son of immortality (amr’¢'tasyaputmh ), a child of Heaven
born in Heaven and mortal only in the bodies that it as-

sumes. And the part of the Angiras Rishis in the sacrifice
is the human part, to find the word, to sing the hymn of
the soul to the gods, to sustain and increase the divine
Powers by the praise, the sacred food and the Soma-wine,
to bring to birthby their aid the divine Dawn, to win the
luminous forms of the all-radiating Truthand to ascend
to its secret, far and high-seated home.
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In this work of the sacrifice they appear in a double

form,* the divine Angirases,r'is/toyo divydh, who symbolise

and preside over certain psychological powers and work-

ings like the gods, and the human fathers, pitaro manu-

shydh, who like the Ribhus, also described as human beings

or at least human powers that have conquered immortality

by the work, have attained the goal and are invoked to

assist a later mortal race in the same divine achievement.

Quite apart from the later Yama hymns of the tenth

Mandala in which the Angirases are spoken of as Barhi-

shad Pitris along with the Bhrigus and Atharvans and

receive their own peculiar portion in the sacrifice, they are

in the rest of the Veda also called upon in a less definite

but a larger and more significant imagery. It is for the

great human journey that they are invoked; for it is the

human journey from the mortality to the immortality,

from the falsehood to the truth that the Ancestors accom-

plished, opening the way to their descendants.

We see this characteristic of their working in VII. 42

and VII. 52. The first of these two hymns of Vasishtha is a

Sukta in which the gods are invoked precisely for this

great journey, adhvarayajna, t the sacrifice that travels or

is a travel to the home of the godheads and at the same

time a battle: for thus it is sung, " Easy of travelling for

thee is the path, O Agni, and known to thee from of old.

Yoke in the Soma-offering thy ruddy (or, actively-moving)

mares which bear the hero. Seated, I call the births divine"

(verse. 2). What path is this? It is the path between the

home of the gods and our earthly mortality down which the

* It is to be noted that the Puranas distinguish specifically be-

tween two classes of Pitris, the divine Fathers, a class ot deities, and

the human Ancestors, to both of whom the pinda is offered. Tho Pu-

ranas, obviously, only continuo in this respect tho original Vediu tra-

dition-

t Sayana takes a-dhvara yajna, the unhurt sacrifice; but "unhurt"

can never have come to be used as a synonymn of sacrifice. Adhvata

is "travelling", "moving", connected with adhvan, a path or journey from

the lost root adh, to move, extend, be wide, compact, etc. We see the

connection between the two words adhvan and adhvara in adhva, air,

sky and adhvara with the same f euse. The passagos in the Veda are

numerous in which the adhvara or adhvara yajna is connected with the.

idea- of travelling, journeying, advancing on uhc path.

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

8
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

‘rue SECRET or run vans 423
  

.In thiswork of the sacrificethey appear in a double
form ,* thedivine Angirases,r'ishayo divydh,who symbolise
and preside over certain psychological powers and work-
ings like the gods, and the human fathers,” pitaro manu-

slrydh, who like theRibhus, also describedas human beings
or at least human powers thathave conquered immortality
by the work, have attained the goal and are invoked to
assist a later mortal race in the same divine achievement.
Quite apart from the later Yama hymns of the tenth
Mandala in which the Angirases are spoken of as Barbi-
shad Pitris along with theBhrigus and Atharvans and
receive their own peculiar portion in thesacrifice,theyare

in the rest of the Veda also called upon in a less definite
but a larger and more significant imagery. It is for the
great human journey that theyare invoked; for it is the
human journey from the mortality to the immortality,
from the falsehood to the truth thatthe Ancestors accom-

plished, opening the way to their descendants.
We see thischaracteristicof their working in VII. 42

and VII. 52. The first of these two hymns of Vasishtha is a

Sukta in which the gods are invoked precisely for this
great journey,adhuarayajna, 1‘ the sacrificethat travels or

is a travel to the home of the godheads and at the same

time a battle : for thus it is sung, " Easyof travelling for
thee is the path, 0 Agni, and known to thee from of old.
Yoke in the Soma-ofieringthyruddy (or, actively-moving)
-mareswhich bear the hero. Seated,I callthe birthsdivine"
(verse. 2). What path is this ? It is the path between the
home of the gods andour earthlymortality down which the
 

' It is tobe noted that the Puranas distinguish specifically be-
tween two classes of Pitris, the divine Fathers, 3 class on deities, and
the human Ancestors, to both of whom the pinda is offered. The Pu-
nous, obviously,only continue in this respect the original Vedic tra-
dition-

1- Sayenn takes a-dhuara yajna, the unhurt sacrifice; but “unhun.”
can never have come to be used as a synonymn of sacrifice. Adlwma
is "travelling","moving", connected withadlwau,a. path or journey from
the lost root adh, to move, extend, be wide, compact, etc. We see the
connection between the two words adlwan and ad Irvara in adlwa, sir,
sky and adlwara with the same sense. The passages in the Veda are

numerous in which the adlwara or rullwara yajua is connected with the
idea of travelling. journeying,advancing on the path.
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gods descend through the antariksha, the vital regions, to

the earthly sacrifice and up which the sacrifice and man by

the sacrifice ascends to the home of the gods. Agni yokes

his mares, his variously-coloured energies or flames of the

divine Force he represents, which bear the Hero, the bat*

tling power within us that performs the journey. And the

births divine are at once the gods themselves and those

manifestations of the divine life in man which are tbe

Vedic meaning of the godheads. That this is the sense

becomes clear from the fourth Rik. '' When the Guest

that lodges in the bliss has become conscious in knowledge

in the gated house of the hero rich (in felicity), when

Agni is perfectly satisfied and firmly lodged in the house,

then he gives the desirable good to the creature that

makes the journey " or, it may be, for his journeying.

The hymn is therefore an invocation to Agni for the

journey to the supreme good, the divine birth, the bliss.

And its opening verse is a prayer for the necessary con-

ditions of the journey, the things that are said here to

constitute the form of the pilgrim sacrifice, adhvarasya

pegah, and among these comes first the forward movement

of the Angirases; "Forward let the Angirases travel,

priests of the Word, forward go the cry of heaven (or, of

the heavenly thing, cloud or lightning), forward move the

fostering Cows that diffuse their waters, and let the two

pressing-stones be yoked (to their work ) — the form of

the pilgrim sacrifice," pra brahman'o angiraso nakshanta,

pra krandanur nabhanyasya vctu; pra dhenava utlapruto

navanta, yujydiam adri adhvarasya pet ah. The Angirases

with the divine Woid, the cry of Heaven which is the voi-

ce of Swar the luminous heaven and of its lightnings thun-

dering out from the Word, the divine waters or seven ri-

vers that are set free to their flowing by that heavenly

lightning of India the master of Swar, and with the out-

flowing of the divine waters the outpressing of the im-

mortalising Soma, these constitute the iovm,pecah, of the

adhvata yajna. And its general characteristic is forward

movement, the advance of all to ihe divine goal, as em-

phasised by the three verbs of motion, uahlianta, vein,
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gods descend through the antariksha, the vital regions, to
theearthlysacrificeand up which the sacrificeand man by
the sacrifice ascends to the home of the gods. Agni yokes
his mares, his variously-coloured energies or flames of the
divine Force he represents, which bear the Hero, the bats
tling power within us that performs the journey. And the
birthsdivine are at once the gods themselvesand those
manifestations of the divine life in man which are the
Vedic meaning of the godheads. That this is the sense
becomes clear from the fourth Rik. “ When the Guest
that lodges in the bliss has become conscious in knowledge
in the gated house of the hero rich (in felicity ), when
Agni is perfectly satisfied and firmly lodged in the house,
then he gives the desirable good to the creature that
makes the journey " or, it may be, for his journeying.

The hymn is therefore an invocation to Agni for the
journey to the supreme good, the divine birth,the bliss.‘
And its opening verse is a prayer for the necessary con-

ditions of the journey, the things that are said here to
constitute the form of the pilgrim sacrifice, adhvaracya
fiegah, and among these comes first the forward movement
of the Angirases ; " Forward let the Angirases travel,
priests of the Word, forward go the cry of heaven (or, of
the heavenly thing,cloud or lightning), forward move the
fostering Cows that diffuse their waters, and let the two

pressing-stones be yoked (to their work) — the form of
the pilgrim sacrifice,"[am brahmdrfo angiraso nakshanta,
[zra krandanur nabhanyasya vctu ; [ml dhenava udapruto
nauauta,yujycitrim adri adlwarasyapapal». The Angirases
with the divine Word, the cry of Heaven which is thevoi-
ce of Swar the luminous heaven and of its lightnings thun-
dering out from the VVord, the divine wattkrs or seven ri-
vers that are set free to their flowing by that heavenly
lightning of Indra the master of Swar, and with the out-
flowing of the divine waters the outpres.-iing of the im-
mortalising Soma, thcsc constitute the form, pegah, of the
adhvam yajmz. And its general <:har.'tctcristic is forward
movement, the advuiicc of all to tilt; divine goal, as em-

phasised by the three verbs of motion, mzI.sIumta, wt»,
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navanta and the emphatic pra, forward, which opens and

sets the key to each clause.

But the fifty-second hymn is still more significant

and suggestive. The first Rik runs, " O Sons of the infinite

Mother (dditydso), may we become infinite beings (aditayah

sydma); may the Vasus protect in the godhead and the

mortality ( devatrd martyatrd ) ; possessing may we possess

you, O Mitra and Varuna, becoming may we become you,

O Heaven and Earth," sane inn mitrdvarund sananto, bJm-

vema dydvdprithivi bhavajttah. This is evidently the sense

that we are to possess and become the infinities or child.

ren of Aditi, the godheads, aditayah, dditydso. Mitra

and Varuna, we must remember, are powers of Surya

Savitri, the Lord of the Light and the Truth. And the

third verse runs, " May the Angirases who hasten through

to the goal move in their travelling to the bliss of the di-

vine Savitri; and that (bliss) may our great Father, he

of the sacrifice, and all the gods becoming of one mind

accept in heart." Turan'yavo nakshanta ratnam devasya

savitur iydndh. It is quite clear therefore that the Angi-

rases are travelleis to the light and truth of the solar deity

from which are born the luminous cows they wrest from

the Panis and to the bliss which, as we always see, is

founded on that light and truth. It is clear also that this,

journey is a growing into the godhead, into the infinite

being (aditayah sydma), said in this hymn (verse 2) to come

by the growth of the peace and bliss through the action

in us of Mitra, Varuna and the Vasus who protect us in

the godhead and the mortality.

In these two hymns the Angiras Rishis generally are

mentioned ; but in others we have positive references to

the human Fathers who first discovered the Light and

possessed the Thought and the Word and travelled to the

secret worlds of the luminous Bliss. In the light of the

conclusions at which we have arrived, we can now study

the more important passages, profound, beautiful and lu-

minous;, in which this great discovery of the human fore-

fathers is hymned. We shall find there the summary of

that great hope which the Vedic mystics held ever before
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navcmta and the emphatic pm, forward, which opens and
sets the key to each clause.

But the fifty-second hymn is still more significant
and suggestive. The first Rik runs, “ 0 Sons of the infinite
Mother (ciditydso),may we become infinite beings (adilayah
sydma); may the Vasus protect in the godhead and the
mortality (devatrd martyatrd) ; possessing may we possess
you, O Mitra and Varuna, becoming may we become you,
0 Heaven and Earth,” sanema. mitnivarumi sammto, bha-
vcma dydvdpritlzizri bhammtah. This is evidently the sense

that we are to possess and become the infinities or child.
ren of Aditi, the gcdheads, aditayah, (idityfiso. Mitra
and Varuna, we must remember, are powers of Surya
Savitri, the Lord of the Light and the Truth. And the
third Verse runs, “ May the Angirases who hasten through
to the goal move in their travelling to the bliss of the di-
vine Savitri ; and that (bliss) may our great Father, he
of the sacrifice, and all the gods becoming of one mind
accept in heart." Turan’yat'o nakshanta ratnam dwasya
savitur iydmih. It is quite clear therefore that the Angi-
rases are travellers to the light and truth of thesolar deity
from which are born the luminous cows they wrest from
the Panis and to the bliss which, as we always see, is
founded on that light and truth. It is clear also that this,
journey is a growing into the godhead, into the infinite
being (aditayahsydma),said in thishymn (verse 2) to come

by the growth of the peace and bliss through the action
in us of Mitra, Varuna and the Vasus who protect us in
the godhead and the mortality.

In these two hymns the Angiras Rishis generally are

mentioned ; but in others we have positive referrnces to
the human Fathers who first discovered the Light and
possessed the Thought and the VVord and travelled to the
serimt worlds of the luminous Bliss. In the light of the
conclusions at which we have arrived, we can now study
the more important passages, profound, beautifuland lu-
mninpusg in which this great discovery of the human fore-
fn,thers_is hymned. \Ve shall find there the summary of‘
that great hope. which the Vcdic mystics held over before
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their eyes; that journey, that victory is the ancient, primal

achievement set as a type by the luminous Ancestors for

the mortality that was to come after them. It was the

conquest of the powers of the circumscribing Night (rdtri

paritakmyd), Vritras, Sambaras and Valas , the Titans,

Giants, Pythons, subconscient Powers who hold the light

and the force in themselves, in their cities of darkness

and illusion, but can neither use it aright nor will give

it up to man, the mental being. Their ignorance, evil and

limitation have not merely to be cut away from us, but

broken up and into and made to yield up the secret of

light and good and infinity. Out of this death that im-

mortality has to be conquered. Pent up behind this igno-

rance is a secret knowledge and a great light of truth;

prisoned by this evil is an infinite content of good ; in

this limiting death is the seed of a boundless immortality.

Vala, for example, is Vala of the radiances, valam goman-

tam, his body is made of the light, govapusham valam,

his hole or cave is a city full of treasures; that body

has to be broken up, that city rent open, those treasures

seized. This is the work set for humanity and the An-

cestors have done it for the race that the way may be

known and the goal reached by the same means and through

the same companionship with the gods of Light. "Let

there be that ancient friendship between you gods and us as

when with the Angirases who spoke aright the word, thou

didst make to fall that which was fixed and slewest Vala

as he rushed against thee, O achiever of works, and thou

didst make to swing open all the doors of his city." At

the beginning of all human traditions there is this ancient

memory. It is Indra and the serpent Vritra, it is Apollo

and the Python, it is Thor and the Giants, Sigurd and

Fafner, it is the mutually opposing gods of the Celtic my-

thology; but only in the Veda do we find the key to this

imagery which conceals the hope or the wisdom of a pre-

historic humanity.

The first hymn we will take is one by the great Rishi,

Vicwamitra, 1I1.39; for it carries us right into the heart

of our subject. It sets out with a description of the ances-
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theireyes; that journey,thatvictory is the ancient, primal
achievement set as a type by the luminous Ancestors for
the mortality that was to come after them. It was the
conquest of the powers of the circumscribing Night (rdtri
paritakmyd), Vritras, Sambaras and Valas

,
the Titans.

Giants, Pythons,subconscient Powers who hold the light
and the force in themselves, in their cities of darkness
and illusion, but can neither use it aright nor will give
it up to man, the mental being. Their ignorance, evil and
limitation have not merely to be cut away from us, but
broken up and into and made to yield up the secret of
light and good and infinity. Out of this death that im-
mortality has to be conquered. Pent up behind this igno-
rance is a secret knowledge and a great light of truth;
prisoned by this evil is an infinite content of good;in
this limiting death is the seed of a boundless immortality.
Vala, for example, is Vala of the radiances, valam goman-
tam, his body is made of the light, govapusham ualam,
his hole or cave is a city full of treasures ; that body
has to be broken up, that city rent open, those treasures
seized. This is the work set for humanity and the An-
cestors have done it for the race that the way may be
known and thegoal reachedby thesame means and through
the same companionship with the gods of Light. “ Let
therebethatancient friendshipbetweenyou gods and us as

when with the Angirases who spoke aright the word, thou
didst make to fall that which was fixed and slewest Vala
as he rushed against thee, O achieverof works, and thou
didst make to swing open all the doors of his city." At
the beginning of all human traditions there is thisancient
memory. It is Indra and the serpent Vritra, it is Apollo
and the Python, it is Thor and the Giants, Sigurd and
Fafner, it is the mutually opposing gods of the Celtic my-
thology ; but only in the Veda do we find the key to this
imagery which conceals the hope or the wisdom of a pre-
historic humanity.

The first hymn we will take is one by the great Rishi,
Viqwamitra, IIL39; for it carries us right into the heart
of our subject. It sets out with a description of theances-
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tral Thought, pitryd dhih, the Thought of the fathers

which can be no other than the Swar-possessing thought

hymned by the Atris, the seven-headed thought discover-

ed by Ayasya for the NavagWas ; for in this hymn also it is

spoken of in connection with the Angirases, the Fathers.

"The thought expressing itself from the heart, formed

into the Stoma, goes towards Indra its lord." Indra is, we

have supposed, the Power of luminous Mind, master of

the world of Light and its lightnings ; the words or the

thoughts are constantly imaged as cows or women, Indra

as the Bull or husband, and the words desire him and are

even spoken of as casting themselves upwards to seek him,

e.g. I. 9. girah prati tvdm ud ahdsala vr'ishabham patitn.

The luminous Mind of Swar is the goal sought by the

Vedic thought and the Vedic speech which express the

herd of the illuminations pressing upward from the soul,

from the cave of the subconscient in which they were

penned; Indra master of Swar is the Bull, the lord of

these herds, gopatih.

The Rishi continues to describe the Thought. It is

"the thought that when it is being expressed, remains

wakeful in the knowledge," does not lend itself to the slum-

ber of the Panis, yd jagr'ivir vidathe casamdnd; "that

which is born of thee (or, for thee), O India, of that take

knowledge." This is a constant formula in the Veda. The

god, the divine, has to take cognizance of what rises up to

him in man, to become awake to it in the knowledge within

US, (viddhi, chetathah, etc.), otherwise it remains a human

thing and does not " go to the gods," (dcveshu gachchati).

And then, "It is ancient (or eternal), it is born from heaven;

when it is being expressed, it remains wakeful in the know-

ledge; wearing white and happy robes, this in us is the

ancient thought of the fathers," seyam asme sanajd pitryd

dhih. And then the Rishi speaks of this Thought as "the

mother of twins, who here gives birth to the twins ; on the

tip of the tongue it descends and stands; the twin bodies

when they are born cleave to each other and are slayers of

darkness and move in the foundation of burning force."

I will not now discuss what arc these luminous twins, for
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tral Thought‘, pitryci dhth, the Thought of the fathers
which can be no other than the Swar-possessing thought
hymned by the Atris, the seven-headed thought discover-
ed by Ayasya for the Navagwas ; for in this hymn also it is
spoken of in connection with the Angirases, the Fathers.
“The thought expressing itself from the heart, formed
into the Stoma, goes towards Indra its lord." Indra is,we
have supposed, the Power of luminous Mind, master of
the world of Light and its lightnings; the words or the
thoughts are constantly imaged as cows or women, Indra
as the Bull or husband, and the words desire him and are

even spoken of as casting themselvesupwards to seek him,
eg. I. 9. girah prati tvdm ad ahdsata vr’£shabham patim,
The luminous Mind of Swar is the goal sought by the
Vedic thought and the Vedic speech which express the
herd of the illuminations pressing upward from the soul,
from the cave of the subconscient in which they were

penned ; Indra: master of Swat is the Bull, the lord of
these herds, gopatih.

The Rishi continues to describe the Thought. It is
“the thought that when it is being expressed, remains
wakeful in the knowledge,” does not lend itself to theslum-
ber of the Panis._ yd jagr'ivir vidatha gasamdmi; “ that
which is born of thee (or, for thee), O Indra, of that take
knowledge.” This is a constant formula in the Veda. The
god, the divine, has to take cognizanceof what rises up to
him in man, to becomeawake to it in the knowledge within
us, (viddhi,chetathah, eta), otherwise it remains a human
thing and does not “ go to the gods,” (dcveshu gachchati).
And then,“It is ancient (or eternal), it is born from heaven;
when it is beingexpressed, it remains wakeful in the know-
ledge; wearing white and happy robes, this in us is the
ancient thought of the fathers," seyam asme sanajd pittyd
dhth.And then the Rishi speaks of this Thought as “ the
motherof twins, who here gives birth to the twins ; on the
tip of the tongue it descends and stands; the twin bodies
when they are born cleave to each other and are slayers of
darkness and move in the foundation of burning force."
I will not now discuss what are these luminous twins, for
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that would carry us beyond the limits of our immediate

subject: suffice it to say that they are spoken of elsewhere

in connection with the Angirases and their establishment

of the supreme birth (the plane of the Truth) as the

twins in whom Indra places the word of the expression

(1.83. 3), that the burning force in whose foundation

they move is evidently that of the Sun, the slayer of dark-

ness, and this foundation is therefore identical with the

supreme plane, the foundation of the Truth, r'ilasya bu-

dhnah, and, finally that they can hardly be wholly un-

connected with the twin children of Surya, Yama and

Yami, —Yama who in the tenth Mandala is associated

with the Angiras Rishis.*

Having thus described the ancestral thought with its

twin children, slayers o( darkness, Vicwamitra proceeds

to speak of the ancient Fathers who first formed it and of

the great victory by which they discovered " that Truth,

the sun lying in the darkness." "None \s there among

mortals who can blame ( or, as it rather seems to me to

mean, no power of mortality that can confine or bind ) our

ancient fathers, they who were fighters for the cows; Indra

of the mightiness, Indra of the achievement released up-

ward for them the fortified pens,—there where, a comrade

with his comrades, the fighters, the Navagwas, following

on his knees the cows, Indra with the ten Dacagwas found

that Truth, satyam tad, even the sun dwelling in the dark-

ness." This is the usual image of the conquest of the lumi-

nous cattle and the discovery of the hidden Sun ; but in

the next verse it is associated with two other related im-

ages which also occur frequently in the Vedic hymns, the

pasture or field of the cow and the honey found in the

cow. ,: Indra found the honey stored in the Shining One,

the footed and hoofed (wealth) in the pasture t of the

• It is in tho light of these facts thai wo must mulerstand tho col-

loquy of Yama and Yami in tho tenth Mandulain which the sister seeks

union with hor brother ami is put off to later generations, meaning re-

ally symbolio periods of time, the word for lator signifying rather

"higher," uttara.

| Name zoh. Noma from nam lo move, range, Greek nemo; nama is

tut) rango, pasture, Greek nomas.
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that would carry us beyond the limits of our immediate
subject: sufiice it to say that theyare spoken of elsewhere
in connection with the Angirases and their establishment
of the supreme birth (theplane of the Truth) as the
twins in whom Indra places the word of the expression
(1. 83. 3), that the burning force in whose foundation
they move is evidently that of the Sun, the slayer of dark-
ness, and this foundation is therefore identical with the
supreme plane, the foundation of the Truth,r's'tasya bu-
dhnah, and, finally that they can hardly be wholly un-

connected with the twin children of Surya, Yama and
Yami, —Yama who in the tenth Mandala is associated
with the Angiras Rishis.‘

Having IZIIIE described the ancestral thought with its
twin children, slayers of darkness, Vicwamitra proceeds
to speak of the ancient Fatherswho first formed it and of
the great victory by which they discovered “ thatTruth,
the sun lying in the darkness.” “ None is there among
mortals who can blame (or, as it rather seems to me to

mean, no power of mortality thatcan confine or bind)our

ancient fathers, theywho were fighters for thecows; Indra
of the mightiness, Indra of the achievement released up-
ward for them the fortified pens.—therewhere, a comrade
with his comrades, the fighters, the Navagwas, following
on his knees the cows, Indra withthe ten Daeagwas found
thatTruth,satyam tad, even the sun dwelling in thedark-
ncss.” This is the usual image of the conquest of the lumi-
nous cattle and the discovery of the hidden Sun; but in
the next verse it is associated with two other related im-

ages which also occur frequently in the Vedic hymns, the
pasture or field of the cow and the honey found in the
cow. “ Indra found the honey stored in the Shining One,
the footed and hoofed (wealth) in the pasture 1' of the
 

0 It is in the light of these facts Ilia: we must understand the col.
loquy of Yama and Yami in the tenth Mandulain which the sister seeks
union withher brotheram! is put off to later generations, meaning re-

ally symbolic periods of time, the word for later signifying rather
“ higher," uttara.

~l Name 301:. Nauru from mm: M) move, range, Greek uamu; uanla is
the range, pasture, Greek rumor.
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Cow." The Shining One. usriyd (also usrd), is another

word which like go means both ray and cow and is used

as a synonym of go in the Veda. We hear constantly oi

the ghr'ita or clarified butter stored in the cow, hidden

there by the Panis in three portions according to Vama-

deva; but it is sometimes the honeyed ghr'ita and some-

times simply the honey, madhumad ghritam and madhu.

We have seen how closely the yield of the cow, the ghrita,

and the yield of the Soma plant are connected in other

hymns and now that we know definitely what is meant

by the Cow, this strange and incongruous connection be-

comes clear and simple enough. Ghr'ita also means shining,

it is the shining yield of the shining cow ; it is the formed

light of conscious knowledge in the mentality which is

stored in the illumined consciousness and it is liberated

by the liberation of the Cow: Soma is the delight, beati-

tude, Ananda inseparable from the illumined state of the

being; and as there are, according to the Veda, three

planes of mentality in us, so there are three portions of

the ghr'ita dependent on the three gods Suiya, Indra and

Soma, and the Soma also is offered in three parts, on the

three levels of the hill, trishu sdnushu. We may hazard

the conjecture, having regard to the nature of the three

gods, that Soma releases the divine light from the sense

mentality, Indra from the dynamic mentality, Surya from

the pure reflective mentality. As for the pasture of the

cow we are already familiar with it; it is the field or ksheira

which Indra wins for his shining comrades from the Dasyu

and in which the Atri beheld the warrior Agni and the lumi-

nous cows, those of whom even the old became young again.

This field, kshetra, is only another image for the luminous

home (kshaya) to which the gods by the sacrifice lead

the human soul.

Vicwamitra then proceeds to indicate the real mystic

sense of all this imagery. " He having Dakshina with him

held in his right hand (dakshine' dakshin'dvdn) the secret

thing that is placed in the secret cave and concealed in

the waters. May he, knowing perfectly, separate the light

from the darkness, jyvtir vr'in'ita lamasu vijdmn, may "we
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Cow.” The Shining One, usriyd (also usni), is another
word which like go means both ray and cow and is used
as a synonym of go in the Veda. We hear constantly of
the ghr’£ta or clarified butter stored in the cow, hidden
there by the Panis in three portions according to Vania-
deva ; but it is sometimes the honeyed ghr'£ta and some-

times simply the honey, madlmmad ghfitam and madhu.
We have seen how closely the yield of the cow, the ghritu,
and the yield of the Soma plant are connected in other
hymns and now that we know definitely what is meant
by the Cow, this strange and incongruous connection be-
comesclear and simple enough. Ghr’£ta also means shining,
it is the shining yield of theshining cow ; it is the formed
light of conscious knowledge in the mentality which is
stored in the illumined consciousness and it is liberated
by the liberationof the Cow : Soma is the delight, beati-
tude, Ananda inseparable from the illumined state of the
being ; and as there are, according to the Veda, three
planes of mentality in us, so there are three portions of
theghfita dependent on the three gods Surya, Indra and
Soma, and the Soma also is ofiered in three parts, on the
three levels of the hill, trislm scinushu. We may hazard
the conjecture, having regard to the nature of the three
gods, that Soma releases the divine light from the sense

mentality, Indra from the dynamic mentality, Surya from
the pure reflective mentality. As [or the pasture of the
cow we are already familiarwith it; it is thefield or ks/tetra
which Indra wins for his shiningcomrades from the Dasyu
and in which the Atri beheld thewarrior Agni and the lumi-
nous cows, thoseof whom even theold becameyoung again,
This field, kshetra, is only another image for the luminous
home (kshaya) to which the gods by the sacrifice lead
the human soul.

Viewamitra then proceeds to indicate the real mystic
sense of all this imagery. " He having Dakshina with him
held in his right hand (dakshin'e’ da/eshimivzin) the secret
thing that is placed in the secret cave and concealed in
the waters. May he, knowing perfectly, separate the light
from the darkness,jyoti-r vr'in'~itu tauuisfi vijcilmn, may we
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be far from the presence of the evil." We have here a

clue to the sense of this goddess Dakshina who seems

in some passages to be a form or epithet of the Dawn

and in others that which distributes the offerings in the

sacrifice. Usha is the divine illumination and Dakshina

is the discerning knowledge that comes with the dawn

and enables the Power in the mind, Indra, to know aright

and separate the light from the darkness, the truth from the

falsehood, the straight from the crooked, vr'in'ita vijdnan.

The right and left hand of Indra are his two powers of

action in knowledge ; for his two arms are called gabhasti,

a word which means ordinarily a ray of the sun but also

forearm, and they correspond to his two perceptive powers,

his two bright horses, hati, which are described as sun-

eyed, sdrachakshasd and as vision-powers of the Sun, sdry-

asya ketii. Dakshina presides over the right-hand power,

dakshina, and therefore we have the collocation dakshin'e

dakshin'dvdn. It is this discernment which presides over

the right action of the sacrifice and the right distribution

of the offerings and it is this which enables Indra to hold

the herded wealth of the Panis securely, in his right hand.

And finally we are told what is this secret thing that

was placed for us in the cave and is concealed in the

waters of being, the waters in which the Thought of

the Fathers has to be set, apsu dhiyam dhishe. It is the

hidden Sun, the secret Light of our divine existence which

has to be found and taken out by knowledge from the

darkness in which it is concealed. That this light is not

physical is shown by the word vijdnan, for it is through

right knowledge that it has to be found, and by the moral

result, viz. that we go far from the presence of evil, duritdd,

literally, the wrong going, the stumbling to which we

are subjected in the night of our being before the sun has

been found, before the divine Dawn has arisen.

Once we have the key to the meaning of the Cows,

the Sun, the Honey-Wine, all the circumstances of the An-

giras legend and the action of the Fathers, which are such

an incongruous patchwork in the ritualistic or naturalistic

and so hopelessly impossible in the historical or Arya-Dra-
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be far from the presence of the evil." We have here a

clue to the sense of this goddess Dakshina who seems
in some passages to be a form or epithet of the Dawn
and in others that which distributes the oflerings in the
sacrifice. Usha is the divine illumination and Dakshina
is the discerning knowledge that comes with the dawn
and enables the Power in the mind, Indra, to know aright
and separate the light from thedarkness.thetruth from the
falsehood, thestraight from the crooked, vr'in’ita vijdnan.
The right and left hand of Indra are his two powers of
action in knowledge; for his two arms are called gabhasti,
a word which means ordinarily a ray of the sun but also
forearm, and theycorrespond to his two perceptive powers,
his two bright horses, hart‘, which are described as sun-

eyed, sdrachakshasd and as vision-powers of the Sun, wry-
asya hem. Dakshina presides over the right-hand power,
daksh:'n'a, and therefore we have the collocation dalzshiofa
daksIu'n'dvdn. It is this discernment which presides over

the right action of the sacrifice and the right distribution
of the ofierings and it is this which enables Indra to hold
the herded wealth of the Panis securely, in his right hand.
And finally we are told what is this secret thing that
was placed for us in the cave and is concealed in the
waters of being, the waters in which the Thought of
the Fathers has to be set, apsu dhiyam dhishe. It is the
hidden Sun, the secret Light of our divine existence which
has to be found and taken out by knowledge from the
darkness in which it is concealed. That this light is not
physical is shown by theword vijdnaiz, for it is through
right knowledge that it has to be found, and by the moral
result, viz. thatwe go far from the presence of evil,duritdd,
literally. the wrong going, the stumbling to which we

are subjected in the night of our being before the sun has
been found, before the divine Dawn has arisen. '

Once we have the key to the meaning of the Cows,
the Sun, theHoney-Wine, all the circumstances of theAn-
giras legend and the action of the Fathers,which are such
an incongruous patchwork in the ritualistic or naturalistic
and so hopelessly impossible in the historical or Arya-Draw
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vidian interpretation of the hymns, become on the contra

ry perfectly clear and connected and each throws light on

the other. We understand each hymn in its entirety and in

relation to other hymns; each isolated line, each passage,

each scattered reference in the Vedas falls inevitably and

harmoniously into a common whole. We know, here, how

the Honey, the Bliss can be said to be stored in the Cow,

the shining Light of the Truth; what is the connection of

the honey-bearing Cow with the Sun, lord and origin of

that Light; why the discovery of the Sun dwelling in the

darkness is connected with the conquest or recovery of the

cows of the Panis by the Angirases; why it is called the

discovery of that Truth; what is meant by the footed and

hoofed wealth and the field or pasture of the Cow. We be-

gin to see what is the cave of the Panis and why that which

is hidden in the lair of Vala is said also to be hidden in

the waters released by Indra from the hold of Vritia, the

seven rivers possessed by the seven-headed heaven-conquer-

ing thought of Ayasya ; why the rescue of the sun out of

the cave, the separation or choosing of the light out of the

darkness is said to be done by an all-discerning knowledge;

who are Dakshina and Sarama and what is meant by In-

dra holding the hoofed wealth in his right hand. And in

arriving at these conclusions we have not to wrest the sense

of words, to interpret the same fixed term by different ren-

derings according to our convenience of the moment or

to render differently the same phrase or line indifferent

hymns, or to make incoherence a standard of right inter-

pretation; on the contrary, the greater the fidelity to word

and form of the Riks, the more conspicuously the general

and the detailed sense of the Veda emerge in a constant

clearness and fullness.

We have therefore acquired the right to apply the

sense we have discovered to other passages such as the

hymn of Vasishtha which I shall next examine,.VII. 76,

although to a superficial glance it would seem to be only an

ecstatic picture of the physical Dawn. This first impression

however, disappears when we examine it; we see that there,

is a constant suggestion of a profoundcr meaning and, the
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vidian interpretation of the hymns, become on the contra
ry perfectly clear and connected and each throws light on
theother. We understand each hymn in its entirety and in
relation to other hymns; each isolated line, each passage,
each scattered reference in the Vedas falls inevitably and
harmoniously into a common whole. We know, here, how
the Honey, the Bliss can be said to be stored in the Cow,
the shining Light of the Truth;what is the connection of
the honey-bearingCow with the Sun, lord and origin of
thatLight; why the discovery of the Sun dwelling in the
darkness is connected with the conquest or recovery of the
cows of the Panis by the Angirases; why it is called the
discovery of that Truth;what is meant by the footed and
hoofed wealth and the field or pasture of theCow. VVe be-
gin to see what is the cave of thePanis and why thatwhich
is hidden in the lair of Vala is said also to be hidden in
the waters released by Indra from the hold of Vritm, the
seven rivers possessed by theseven-headed heaven-conquer-
ing thought of Ayasya ; why the rescue of the sun out of
the cave, the separation or choosing of the light out of the
darkness is said to be done by an all-discerning knowledge;
who are Dakshina and Sarama and what is meant by In-
dra holding the hoofed wealth in his right hand. And in
arriving at these conclusions we have not to wrest thesense

of words, to interpret thesame fixed term by different ren-

derings according to our convenience of the moment or

to render differently the same phrase or line in different
hymns, or to make incoherence a standard of right inter-
pretation; on the contrary, the greater the fidelity to word
and form of the Riks, the more conspicuously the general
and the detailed sense of the Veda emerge in a constant
clearness and fullness.

We have therefore acquired the right to apply the
sense we have discovered to other passages such as the
hymn of Vasishtha which I shall next examine,.VII. 76,
although to a superficial glance it would seem to be only an
ecstatic picture of the physical Dawn. This firstimpression
however, disappears when we examine it; we see that there,
is a constant suggestion of a profoundcr meaning and, the
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moment we apply the key we have found, the harmony of

the real sense appears. The hymn commences with a de-

scription of that rising of the Sun into the light of the su-

preme Dawn which is brought about by the gods and the

Angirases. "Savitri, the god, the universal Male, has as-

cended into the Light that is immortal and of all the births,

jyotir amr'itam vigvajanyam; by the work (of sacrifice)

the eye of the gods has been born ( or, by the will-power

of the gods vision has been born ); Dawn has manifested

the whole world (or, all that comes into being, all existen-

ces, vigvam bhuvanam )". This immortal light into which

the sun rises is elsewhere called the true light, ri'tam jyo-

tih, Truth and immortality being constantly associated in

the Veda. It is the light of the knowledge given by the

seven-headed thought which Ayasya discovered when he

became vigvajanya, univeral in his being; therefore this

light too is called vigvajanya, for it belongs to the fourth

plane, the turtyam svid of Ayasya, from which all the rest

are born and by whose truth all the rest are manifested in

their large universality and no longer in the limited terms

of the falsehood and crookedness. Therefore it is called

also the eye of the gods and the divine dawn that makes

manifest the whole of existence.

The result of this birth or divine vision is that man's

path manifests itself to him and those journeyings of the

gods or to the gods (devaydndh) which lead to the infinite

wideness of the divine existence. '' Before me the paths of

the journeyings of the gods have become visible, journey-

ings that violate not, whose movement was formed by the

Vasus. The eye of Dawn has come into being in front and

she has come towards us (arriving ) over our houses." The

house in the Veda is the constant image for the bodies

that are dwelling-places of the soul, just as the field or

habitation means the planes to which it mounts and in

which it rests. The path of man is that of his journey to

the supreme plane and that which the journeyings of the

gods do not violate is, as we see, in the fifth verse where

the phrase is repeated, the workings iof the gods, the di-

vine law of life into which the soul has to grow. We have
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moment we apply the key we have found, the harmony of
the real sense appears. The hymn commences with a de-
scription of thatrisingof the Sun into the light of the su-

preme Dawn which is brought about by the gods and the
Angirases. “ Savitri, the god, the universal Male, has as-
cended into theLight thatis immortal and of all thebirths,
iyotir amr’¢'tam vigvajanyanz; by the work (of sacrifice)
the eye of the gods has been born (or, by the will-power
of the gods vision has been born ); Dawn has manifested
the whole world (or, all that comes into being, all existen-
ces, vigvam bhuvanam )”. This immortal light into which
the sun rises is elsewhere called the true light, n"tam jyo-
tih, Truthand immortality being constantly associated in
the Veda. It is the light of the knowledge given by the
seven-headed thought which Ayasya discovered when he
became vigvajanya, univeral in his being; therefore this
light too is called vigvajanya, for it belongs to the fourth
plane, the turiyamsvid of Ayasya, from which all the rest
are born and by whose truth all the rest are manifested in
their large universality and no longer in the limited terms
of the falsehood and crookedness. Therefore it is called
also the eye of ‘the gods and the divine dawn thatmakes
manifest the whole of existence.

The result of this birthof divine vision is that man's
path manifests itself to him and those journeyings of the
gods or to the gods (davaydmih) which lead to the infinite
wideness of the divine existence. "Before me the paths of
the jdurneyings of the gods have become visible, journey-
ings thatviolate not, whose movement was formed by the
Vasus. The eye of Dawn has come into being in front and
she has come towards us (arriving ) over our houses." The -

house in the Veda is the constant image for the bodies
that are dwelling-places of the soul, just as the field or

habitation means the planes to which it mounts and in
which it rests. The path of man is that of his journey to
the supreme plane and that which the journeyings of the
gods do not violate is, as we see, in the fifthverse where
the phrase is repeated, the workings Iof the gods, the di-
vine law of life into which the soul has to grow. We have
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then a curious image which seems to support the Arctic

theory. "Many were those days which were before the ris-

ing of the Sun (or which were of old by the rising of the

Sun), in which thou, O Dawn, wert seen as if moving ab-

out thy lover and not coming again." This is certainly a

picture of continual dawns, not interrupted by Night, such

as are visible in the Arctic regions. The psychological sense

which arises out of the verse, is obvious.

What were these dawns? They were those created

by the actions of the Fathers, the ancient Angirases.

"They indeed had the joy (of the Soma) along with the

gods,* the ancient seers who possessed the truth; the fa-

thers found the hidden Light; they, having the true thought

(satyamantrah, the true thought expressed in the inspired

Word), brought into being the Dawn." And to what

did the Dawn, the path, the divine journeying lead the

Fathers ? To the level wideness, samdne urve, termed else-

where the unobstructed vast, Urdu anibddhe, which is evi-

dently the same as that wide being or world which, accord-

ing to Kanwa, men create when they slay Vritra and pass

beyond heaven and earth; it is the vast Truth and the in-

finite being of Aditi. " In the level wideness they meet to-

gether and unite their knowledge (or, know perfectly) and

strive not together; they diminish not (limit not or hurt

not) the workings of the gods, not violating them they

move (to their goal) by the (the strength of) the Vasus."

It is evident that the seven Angirases, whether human or

divine represeut different principles of the Knowledge,

Thought or Word, the seven-headed thought, the seven,

mouthed word of Brihaspati, and in the level wideness

these are harmonised in a universal knowledge; the error,

crookedness, falsehood by which men violate the workings

of the gods and by which different principles of their be-

ing, consciousness, knowledge enter into confused conflict

with each other, have been removed by the eye or vision

of the divine Dawn.

* I adopt provisionally the traditional rendering of sadham&dak

though I am not Mire that, it is tho correct rendering.
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then a curious image which seems to support the Arctic
theory. “ Many were those days which were beforethe ris-

ing of the Sun (or which were of old by the rising of the
Sun ), in which thou, 0 Dawn, wert seen as if moving. ab-
out thy lover and not coming again.” This is certainly a

picture of continual dawns, not interrupted by Night, such
as are visible in theArctic regions. The psychological sense

which arises out of the verse, is obvious.
What were these dawns? They were those created

by the actions of the Fathers, the ancient Angirases.
" They indeed had the joy (of the Soma) along with the
gods,‘ theancient seers who possessed the truth; the fa-
thers found thehidden Light;they,having thetrue thought
(satyamantrdh,the true thought expressed in the inspired
VVord ), brought into being the Dawn." And to ‘what
did the Dawn, the path, the divine journeying lead the
Fathers 1’ To the level wideness, sanuims drva, termed else-
where the unobstructed vast, drdu anibddhe, which is evi-
dently thesame as thatwide beingor world which, accord-
ing to Kanwa, men create when theyslay Vritra and pass
beyond heaven and earth; it is the vast Truthand the in-
finite beingof Aditi. “ In the level wideness they meet to-

gethcr and unite their knowledge (or, know perfectly) and
strive not together; they diminish not (limit not or hurt
not) the workings of the gods, not violating them they
move ( to their goal) by the (the strengthof) the Vasus."
It is evident that the seven Angirases, whether human or

divine represent difierent principles of the Knowledge,
Thought or Word, the seven-headed thought, the seven.

mouthed word of Brihaspati, and in the level wideness
these are harmonised in a universal knowledge; theerror,
crookedness, falsehood by which men violate the workings
of the gods and by which difierent principles of theirhe-
ing,-consciousness,knowledge enter into confused conflict
with each other, have been removed by the eye or vision
of the divine Dawn.
  

0 l adopt provisionally the traditional rendering of sadluuuddab
though I am not sure that it is the oorreot rendering.
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The hymn closes with the aspiration of the Vasishthas

towards this divine and blissful Dawn as leader of the herds

and mistress of plenty and again as leader of the felicity

and the truths (silnritdndm). They desire to arrive at the

same achievement as the primal seers, the fathers and it

would follow that these are the human and not the divine

Angirases. In any case the sense of the Angirasas legend

is fixed in all its details, except the exact identity of the

Panis and the hound Sarama, and we can turn to the con-

sideration of the passages in the opening hymns of the

fourth Mandala in which the human fathers are explicitly

mentioned and their achievement described. These hymns

of Vamadeva are the most illuminating and important

for this aspect of the Angiras legend and they are in them-

selves among the most interesting in the Rig Veda.
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The hymn closes with theaspiration of theVasishthas
towards thisdivine and blissful Dawn as leader ofthe herds
and mistress of plenty and again as leader of the felicity
and the truths (sflnfitdntim).They desire to arrive at the
same achievement as the primal seers, the fathersand it
would follow that these are the human and not the divine
Angirases. In any case the sense of the Angirasas legend
is fixed in all its details, except the exact identity of the
Panis and the hound Sarama, and we can turn to the con-

sideration of the passages in the opening hymns of the
fourth Mandala in which the human fathers are explicitly
mentioned and their achievementdescribed. These hymns
of Vamadeva are the most illuminating and important
for this aspect of the Angiras legend and theyare in them-
selves among the most interesting in the Rig Veda.
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The Ideal of Human Unity

VI

We have to make a clear distinction, to start with, be-

tween two political aggregates which go equally in our cur-

rent language by the name of empire, the homogeneous or

national and the heterogeneous composite empire.In a sense,

all empires are composites, at any rate if we go back to

their origins; but in practice there is a difference between

the imperial aggregate in which the component elements

are not divided from each other by a strong sense of sepa-

rate existence in the whole and that in which such a psy-

chological basis of separation is still in vigour. Japan be-

fore the absorption of Formosa and Corea was so much a

national whole that we might well say it was only an em-

pire in the honorific sense of the word; since that absorp-

tion it has become a real and a composite empire. Germa-

ny again would be a purely national empire if it were not

burdened by three minor acquisitions, Alsace, Poland and

Schleswig- Holstein which are not united to it by thesense

of German nationality but only by military force. Suppos-

ing this Teutonic aggregate to lose these three foreign

elements and acquire instead the Teutonic provinces of

Austria, we should have an example of a homogeneous ag-

gregate which would yet be an empire in the true and not

merely in the honorific sense of the word; since it would bo

a composite of homogeneous Teutonic nations or, as we

may conveniently call them, sub-nations, which would not

naturally harbour any sentiment of separatism, but rather,
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VI

We have to make a clear distinction, to start with,be-
tween two politicalaggregates which go equally in our cur-

rent language by the name of empire. the homogeneous or

nationaland theheterogeneouscomposite empire.In a sense,
all empires are composites. at any rate if we go back to
their origins; but in practice there is a diflerencebetween
the imperial aggregate in which the component elements
are not divided from each other by a strong sense of sepa-
rate existence in the whole and that in which such a psy-
chological basis of separation is still in vigour. Japan be-
fore the absorption of Formosa and Corea was so much a

national whole that we might well say it was only an em-

pire in the honorific sense of the word; since that absorp-
tion it has become a real and a composite empire. Germs..-
ny again would be a purely nationalempire if it were not
burdened by three minor acquisitions, Alsace, Poland and
Schleswig- Holstein which are not united to it by thesense

of German nationalitybut only by military force. Suppos-
ing this Teutonic aggregate to lose these three foreign
elements and acquire instead the Teutonic provinces of
Austria, we should have an example of a homogeneous ag-
gregate which would yet be an empire in the true and not

merely in thehonorific sense of the word; since it would be
a composite of homogeneous ‘Teutonic nations or, as we

may convenientlycall them,sub-nations, which would not

naturally harbour any sentiment of separatism, but rather,
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drawn always to a natural unity, would form easily and

inevitably a psychological and not merely a political unit.

But such a form in its purity is now difficult to find.

The United States are the one example of such an aggre-

gate, although from the accident of their being ruled by a

periodically elected President and not a hereditary monarch,

we do not associate the type with the idea of an empire at

all. Still if the imperial aggregate is to be changed from a

political to a psychological unit, it would seem that it must

be by reproducing mutatis mutandis something of the sys-

tem of the United States, a system in which each element

could preserve its local independence and separate freedom

and yet be part of a really inseparable aggregate. And

this would be effected most easily where the elements are

fairly homogeneous as it would be in a federation of Great

Britain and her colonies.

Such a tendency to large homogeneous aggiegations

has shown itself recently in political thought, as in the

dream of a great Pan-Germanic empire,a great Russian and

Pan-Slavic empire or the Pan-Islamic idea of a united

Mahomedan world. But such tendencies- are usually as-

sociated with the control by this homogeneous aggregate

of other elements heterogeneous to it under the old prin-

ciple of military and political compulsion, the retention

by Russia of her Mongolian subjects, the seizure by Ger-

many of wholly or partially non-Germanic countries and

provinces, the control by the Caliphate of non-Moslem

subjects. Even if such ambitions were absent, the actual

arrangement of the world would lend itself with difficulty

to its remodelling on a racial or cultural basis. Vast aggre-

gates of this kind would find enclaves in their dominion

inhaoited by elements wholly heterogeneous to them or

mixed. Quite apart therefore from the resistance and

refusal of kindred nations to renounce their cherished

nationality and fuse themselves in combinations of this

kind there would be this incompatibility of mixed 01

heterogeneous factors recalcitrant to the idea and the cul-

ture that sought to absorb them. Thus a Pan-Slavonic em-

pire would necessitate the control of the Pialkan Peninsula
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drawn always to a natural unity, would form easilyand
inevitably a psychological and not merely a political unit.

But sucha form in its purity is now difiicult to find.
The United States are the one example of such an aggre-
gate, although from theaccident of their being ruled by a

periodicallyelected Presidentand not a hereditary monarch,
we do not associate the type with the idea of an empire at
all. Still if the imperial aggregate is to be changed from a

political to a psychologicalunit, it would seem thatit must
be by reproducing mutatis mutandis somethingof the sys-
tem of the United States, a system in which each element
could preserve its local independence and separate freedom

.

and yet be part of a really inseparable aggregate. And
thiswould be eflected most easily where the elements are

fairlyhomogeneous as it would be in a federation of Great
Britain and her colonies.

Such a tendency to large homogeneous aggregations
has shown itself recently in political thought, as in the
dream of a great Pan-Germanicempire,a great Russian and
Pan-Slavic empire or the Pan-Islamic idea of a united
Mahomedan world. But such tendencies_ are usually as-

sociated with the control by this homogeneous aggregate
of other elements heterogeneous to it under the old prin-
ciple of military and political compulsion, the retention
by Russia of her Mongolian subjects, the seizure by Ger-
many of wholly or partially non-Germanic countries and
provinces, the control by the Caliphate of non-Moslem
subjects. Even if such ambitions were absent, the actual
arrangement of the world would lend itself with difliculty
to its remodelling on a racialor cultural basis. Vast aggre-
gates of this kind would find enclaves in their dominion
inhabited by elements wholly heterogeneous to them or
mixed. Quite apart therefore from the resistance and
refusal of kindred nations to renounce their cherished
nationality and fuse themselves in combinationsof this
kind there would be this incompatibility of mixed or

heterogeneous factors recalcitrant to the idea and the cul-
ture that sought to absorb them. Thus a Pan-Slavonic em-

pire would necessitate the control of the Balkan Peninsula
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by Russia as the premier Slav State ; but such a scheme

would have to meet not only the independent Serbian

nationality and the imperfect Slavism of the Bulgar but

the quite incompatible Roumanian, Greek and Albanian

elements. Thus it does not appear that this tendency to-

wards vast homogeneous aggregates, although it has for

some time played an important part in the world's history

and is not exhausted or finally baffled, is likely to be the

eventual solution ; for even if it triumphed, it would still

have to meet in a greater or less degree the difficulties of

the heterogeneous type. The true problem of empire there-

fore still remains, how to transform the artificial political

unity of a heterogeneous empire, heterogeneous in racial

composition, language and culture, into a real and psycho

logical unity.

History gives us only one great and definite example

of an attempt to solve this problem on that large scale and

and with those antecedent conditions which could at all

afford any guidance for the vast heterogenous n odern

empires, those of Russia, England, France to whom the

problem now offers itself. The Chinese empire of the five

nations, admirably organised indeed, yet is not a case in

point; for all its constituent parts were Mongolian in race

and presented no formidable cultural difficulties. But the

imperial Roman had to face essentially the same problems

as the modern minus one or two very important compli-

cations and he solved them, up a to certain point, with a

masterly success. His empire endured through many cen-

turies and, though often threatened with disruption, yet

by its inner principle of unity, by its overpowering centri-

petal attraction triumphed over all disruptive tendencies.

Its one failure was the bisection into the Eastern and

Western Empires which hastened its final ending. Still

when that end came it was not by a disruption from with-

in but simply by the decaying of its centre of life, and it

was not till then that the pressure of the barbarian world

without, to which its ruin is wrongly attributed, could

prevail over its magnificent solidarity.

The Roman effected his sway by military conquest and
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by Russia as-thepremier Slav State ,- but such a scheme
would have ‘to meet not only the independent Serbian
nationality and the imperfect Slavism of the Bulgar but
the quite incompatible Roumanian, Greek and Albanian
elements. Thus it does not appear that this tendency to-
wards vast homogeneous aggregates, although it has for
some time played an important part in theworld's history
and is not exhausted or finallybaflled, is likely to be the
eventual solution; for even if it triumphed, it would still
have to meet in a greater or less degree the diflicultiesof
the heterogeneous type. The true problem of empire there-
fore still remains, how to transform the artificial political
unity of a heterogeneous empire, heterogeneous in racial
composition, language and culture, into a real and psycho
logical unity.

History gives us only one great and definite example
of an attempt to solve thisproblem on that large scale and
and with those antecedent conditions which could at all
aflord any guidance for the vast heterogenous rrodern
empires, those of Russia, England.France to whom the
problem now ofiers itself. The Chinese empire of the five
nations, admirably organised indeed, yet is not a case in
point ; for all its constituent parts were Mongolian in race

and presented no formidable cultural difficulties. But the
imperial Roman had to faceessentially thesame problems
as the modern minus one or two very important compli-
cations and be solved them, up a to certain point, with a

masterly success. His empire endured through many cen-

turies and, though often threatened with disruption, yet
by its inner principle of unity, by its overpowering centri-
petal attraction triumphed over all disruptive tendencies.
Its one failure was the bisection into the Eastern and
Western Empires which hastened its final ending. Still
when that end came it was not by a disruption from with-
in but simply by the decaying of its centre of life, and it
was not till then that the pressure of the barbarian world
without, to which its ruin is wrongly attributed, could
prevail over its magnificent solidarity.

TheRoman effected his sway by militaryconquest and
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military colonisation ; but once that conquest was assured

he was not content with holding it together as an artifi-

cial, political unity, nor did he trust solely to that poli-

tical convenience of a good, efficient and well-organised

government economically and administratively beneficent

which made it at first acceptable to the conquered peoples;

he had too sure a political instinct to be so easily satisfied.

And it is certain that if he had stopped short there the

empire would have broken up at a much earlier date; for

the peoples under his sway would have preserved their

sense of separate nationality and once accustomed to

Roman efficiency and administrative organisation would

inevitably have tended to the separate enjoyment of these

advantages as independent organised nations. It was this

sense of separate nationality which the Roman rule suc-

ceeded in blotting out wherever it established itself and

this not by the stupid expedient of a brutal force after the

Teutonic fashion, but by a peaceful pressure. Rome first

compounded with the one rival culture that was superior

in certain respects to her own by accepting it as part of

her own cultural existence and even as its most valuable

part; she created a Graeco-Roman civilisation and leaving

the Greek tongue to spread and secure it in the East she

introduced it everywhere else by the medium of the Latin

language and a Latin education and succeeded in peace-

fully overcoming the decadent or inchoate cultures of Gaul

and her other conquered provinces. Even this, however,

might not have been sufficient to abolish all separatist ten-

dency and therefore she not only admitted her Latinised

subjects to the highest military and civil offices and even

to the impei ial purple so that within less than a century

after Augustus first an Italian Gaul and then an Iberian

Spaniard held the name and power of the Caesars, but

she proceeded rapidly enough to deprive of all vitality and

then even nominally to abolish all the grades of civic

privilege with which she had started and extended the

full Roman citizenship to all her subjects Asiatic, Euro-

pean and African without distinction.

The result was that the whole empire became psy-
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military colonisation ; but once that conquest was assured
he was not content with holding it together as an artifi-
cial, political unity, nor did he trust solely to that poli-
tical convenience of a good, eflicient and well-organised
government economically and administrativelybeneficent
which made it at first acceptable to theconquered peoples;
he had too sure a political instinct to beso easilysatisfied.
And it is certain that if he had stopped short there the
empire would have broken up at a much earlier date; for
the peoples under his sway would have preserved their
sense of separate nationality and once accustomed to
Roman efficiency and administrative organisation would
inevitably have tended to the separate enjoyment of these
advantages as independent organised nations. It was this
sense of separate nationalitywhich the Roman rule suc-

ceeded in blotting out wherever it established itself and
this not by the stupid expedient of a brutal force after the
Teutonic fashion, but by a peaceful pressure. Rome first
compounded with the one rival culture that was superior
in certain respects to her own by accepting it as part of
her own cultural existence and even as its most valuable
part ; she created a Graeco-Romancivilisationand leaving
the Greek tongue to spread and secure it in the East she
introduced it everywhere else by the medium of theLatin
language and a Latin education and succeeded in peace-
fully overcoming thedecadent or inchoate cultures of Gaul
and her other conquered provinces. Even this, however,
might not have been sufficient to abolish all separatist ten-

dency and therefore she not only admitted her Latinised
subjects to the highest military and civil offices and even

to the imperial purple so that within less than a century
after Augustus first an Italian Gaul and then an Iberian
Spaniard held the name and power of the Caesars, but
she proceeded rapidly enough to deprive of all vitality and
then even nominally to abolish all the grades of civic
privilege with which she had started and extended the
full Roman citizenship to all her subjects Asiatic, Euro-
pean and African without distinction.

The result was that the whole empire became psy-
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chologically and not only politically a single Graeco-Roman

unity ; not only superior force or the recognition of the

Roman peace and good government, but all the desires,

associations, pride, cultural affinities of the provinces made

them firmly attached to the maintenance of the empire.

Therefore every attempt of provincial ruler or military

chief to start provincial empires in their own benefit failed

because it found no basis, no supporting tendency, no

national sentiment and no sense of either material or

other advantage to be gained by the change in the popu-

lation on whom the successful continuity of the attempt

had to depend. So far the Roman succeeded; where he

failed, it was due to the essential vice of his method. By

crushing out, however peacefully, the living cultures or

the incipient individuality of the nations he ruled, he

deprived the nations themselves of vitality; and therefore,

though he removed all positive causes of disruption and

secured a passive force of opposition to all disruptive

change, his empire lived only at the centre and when that

centre tended to become exhausted, there was no positive

and abounding life throughout the body from which it

could replenish itself. In the end Rome could not even

depend for a supply of vigorous individuals from the

peoples whose life she had pressed out under the weight of

a borrowed civilisation; she had to draw on the frontier

barbarians. And when she fell to pieces, it was these bar-

barians and not the old peoples resurgent who became her

heirs. For their barbarism was at least a living force and

a principle of life, but the Graeco-Roman civilisation

had become a principle of death ; and it had destroyed the

living cultures by whose contact it could have modified and

renewed its own being. Therefore it had to be destroyed

in its form and its principle resown in the field of the vital

and vigorous culture of mediaeval Europe. What the Ro-

man had not the wisdom to do by his organised empire,—

for even the profoundest and surest political instinct is not

wisdom, — had to be done by Nature herself in the loose

but living unity of mediaeval Christendom.

The example of Rome has haunted the political ac-
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chologicallyand not only politicallya single Graeco-Roman
unity; not only superior force or the recognition of the
Roman peace and good government, but all the desires,
associations, pride, cultural aflinities of theprovinces made
them firmly attached to the maintenance of the empire.
Therefore every attempt of provincial ruler or military
chief to start provincial empires in theirown benefit failed
because it found no basis, '

no supporting tendency, no

national sentiment and no sense of either material or

other advantage to be gained by the change in the popu-
lation on whom the successful continuity of the attempt
had to depend. So far the Roman succeeded; where he
failed, it was due to the essential vice of his method. By
crushing out, however peacefully, the living cultures or

the incipient individuality of the nations he ruled, be
deprived the nations themselves of vitality; and therefore,
though he removed all positive causes of disruption and
secured a passive force of opposition to all disruptive
change, his empire lived only at the centre and when that
centre tended to become exhausted, there was no positive
and abounding life throughout the body from which it
could replenish itself. In the end Rome could not even

depend for a supply of vigorous individuals from the
peoples whose life she had pressed out under the weight of
a borrowed civilisation ; she had to draw on the frontier
barbarians. And when she fell to pieces_ it was these bar-
barians and not the old peoples resurgent who became her
heirs. For their barbarism was at least a living force and
a principle of life, but the Graeco—Roman civilisation
had become a principle of death; and it had destroyed the
living cultures by whose contact it could have modified and
renewed its own being. Therefore it had to be destroyed
in its form and its principle resown in the field of thevital
and vigorous culture of mediaevalEurope. What the Ro-
man had not the wisdom to do by his organised empire,-—
for even theprofoundest and surest political instinct is not
wisdom, —— had to be done by Nature herself in the loose
but living unity of mediaevalChristendom.

The example of Rome has haunted the political ac-
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tion of Europe ever since; not only has it been behind the

Holy Roman empire of Charlemagne and Napoleon's gi-

gantic attempt and the German dream of a world-empire

governed by Teutonic efficiency and Teutonic culture,

but all the imperial nations, including France and Eng-

land, have followed to a certain extent in its footsteps.

But, significantly enough, every attempt at renewing the

Roman success has failed. The modern nations have not

been able to follow Rome completely in the lines she had

traced out or following them have clashed against different

conditions and either failed or been obliged to call a halt.

It is as if Nature had said, "That experiment has been

carried once to its logical consequences and once is enough.

I have made new conditions; find you new means or at

least mend and add to the old where they were deficient or

went astray."

The European nations have extended their empires

by the old Roman method of military conquest and colo-

nisation, abandoning for the most part the pre-Roman prin-

ciple of simple overlordship or hegemony which was prac-

tised by the Assyrian and Egyptian kings, the Indian States

and the Greek cities; yet this principle has also been some-

times used in the shape of the protectorate to prepare the

more normal means of occupation. The colonies have not

been of the pure Roman, but of a mixed Carthaginian and

Roman type, official and military and enjoying like the

Roman colonics superior civic rights to the indigenous

population but, at the same time and far more, commer-

cial colonies of exploitation. The nearest to the Roman

type has been the English settlement in Ulster, while the

German system in Poland has developed under modern

conditions the old Roman principle of expropriation. But

these are exceptions.

The conquered territory once occupied and secured

the modern nations have found themselves brought up

short by a difficulty which they have not been able to sur-

mount as the Romans surmounted it, — the difficulty of

uprooting the indigenous culture and with it the indi-

genous sense of nationality. All these empires have at
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tion of Europe ever since; not only has it been behind the
Holy Roman empire of Charlemagneand Napoleon'sgi-
gantic attempt and the German dream of a world-empire
governed by Teutonic efliciency and Teutonic culture,
but all the imperial nations, including France and Eng-
land, have followed to a certain extent in its footsteps.
But, significantlyenough, every attempt at renewing the
Roman success has failed. The modern natiwns have not
been able to follow Rome completely in the lines she had
traced out or following them have clashed against different
conditions and either failed or been obliged to call a halt.
It is as if Nature had said, “ That experiment has been
carried once to its logical consequences and once is enough.
I have made new conditions; find you new means or at
least mend and add to the old where theywere deficient or

went astray."
The European nations have extended their empires

by the old Roman method of military conquest and colo-
nisation,abandoning for themost part thepre-Roman prin-
ciple of simple overlordship or hegemony which was prac-
tised by theAssyrianand Egyptian kings, the Indian States
and the Greek cities; yet thisprinciple has also been some-
times used in the shape of the protectorate to prepare the
more normal means of occupation. The colonies have not
been of the pure Roman, but of a mixed Carthaginianand
Roman type. oflicial and military and enjoying like the
Roman colonies superior civic rights to the indigenous

' population but, at the same time and far more, commer-

cial colonies of exploitation. The nearest to the Roman
type has been the English settlement in Ulster, while the
German system in Poland has developed under modern
conditions the old Roman principle of expropriation. But
these are exceptions.

The conquered territory once occupied and secured
the modern nations have found themselves brought up
short by a difliculty which they have not been able to sur-

mount as the Romans surmounted it, — the diflicultyof
uprooting the indigenous culture and with it the indi-
genom sense of nationality. All these empires have at
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first carried with them the idea of imposing their culture

along with the flag, first simply as an instinct of the con-

queror and as a necessary adjunct to the fact of political

domination and a security for its permanence but latterly

with the conscious intention of extending, as it is some-

what pharisaically put, the benefits of civilisation to the

"inferior" races. It cannot be said that the attempt has

anywhere been very prosperous. It was tried with consi-

derable thoroughness and ruthlessness in Ireland, but al-

though the Irish speech was stamped out except in the

wilds of Connaught and all distinctive signs of the old

Irish culture disappeared, the outraged nationality simply

clung to whatever other means of distinctiveness it could

find, however exiguous, its Catholic religion, its Celtic race

and nationhood, and even when it became Anglicised,

retused to become F.nglisb. The removal of the pressure

has resulted in a violent recoil, an attempt to revive the

Garlic speech, to reconstitute the old Celtic spirit and

culture. The German has failed to Prussianise Poland or

even his own kin who speak his own language, the Alsatians;

the Finn remains unconquerably Finnish in Russia, the

mild Austrian methods have left the Austrian Pole as

Polish' as his oppressed brother in German Posen. Accord-

ingly we see everywhere except in the dour and unteachable

Prussian mind a growing sense of the inutility of the

endeavour and the necessity of leaving the soul of the

subject nation free, confining the action of the sovereign

State to the enforcement of new administrative and eco-

nomic conditions with as much social change as may

be freely accepted or may come about by education and

the force of circumstances.

The German, indeed, a new and inexperienced nation,

clings to the <jld Roman idea of assimilation which he seeks

to execute both by Roman and un-Roman methods. He shows

even a tendency to go back beyond the Caesars of old to the

methods of the Jew in Canaan and the Saxon in eastern Bri-

tain, methods of massacre and expulsion; yet being after all

modernised and having some sense of economic necessity

and advantage he cannot really carry out this policy with

any thoroughness or in times of peace. Still he insists on the

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

8
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

THE IDEAL or HUMAN UNITY 441
 

first carried with them the idea of imposing their culture
along with the flag, first simply as an instinct of the con-

queror and as a necessary’ adjunct to the fact of political
domination and a security for its permanence but latterly
with the conscious intention of extending,as it is some-
what pharisaically put. the benefitsof civilisation to the
“inferior" races. It cannot be said that the attempt has
anywhere been very prosperous. It was tried with consi-
derable thoroughness and ruthlessness in Ireland, but al-
though the lrish speech was stamped out except in the ~

wilds of Connaught and all distinctive signs of the old
Irish culture disappeared, the outraged nationalitysimply
clung to whatever other means of distinctiveness it could
find, however exiguous, its Catholicreligion, its Celtic race
and nationhood, and even when it became Anglicised,
refused to become English. The removal of the pressure
has resulted in a violent recoil, an attempt to revive the
Gazlic speech, to reconstitute the old Celtic spirit and
Culture. The German has failed to Prussianise Poland or
even his own kin who speak his own language, theAlsatians;
the Finn remains unconquerably Finnish in Russia, the
mild Austrian methods have left the Austrian Pole as
Polish’ as his oppressed brother in German Posen. Accord-
inglywe see everywhere except in thedour and unteachable
Prussian mind a growing sense of the inutility of the
endeavour and the necessity of leaving the soul of the
subject nation free, confining the action of the sovereign
State to the enforcement of new administrative and eco-
nomic conditions with as much social change as maybe freely accepted or may come about by education and
the force of circumstances.

The German, indeed, a new and inexperiencednation,
clings to theold Roman idea of assimilationwhich he seeks
to execute bothby Roman and un-Romanmethods.He shows
even a tendency to go back beyondthe Caesarsof old to the
methodsof theJew in Canaan and theSaxon in eastern Bri-
tain, methodsof massacreand expulsion; yet beingafter all
modernised and having some sense of economic necessity
and advantage he cannot really carry out this policy with
any thoroughnessor in times of peace. Stillhe insists on the
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old Roman method seeking to substitute the German speech

and culture for the indigenous and since he cannot do it by

peaceful pressure, he will try it by force. The attempt was

bound to fail ; instead of bringing about the psychological

unity at which it aims, it succeeds only in accentuating

the national spirit and planting a rooted and invincible

hatred which is dangerous to the Empire and might well

destroy it if the opposed elements are not too small in

number and weak in force. And if this effacing of hetero-

geneous cultures is impossible in Europe where the differ-

ences are only variations of a common type and with such

small and weak elements to overcome, it is obviously out

of the question for those empires which have to deal with

great Asiatic and African masses rooted for many centuries

in an old and well-formed national culture. If a psychologi-

cal unity has to be created, it must be by other means.

Certainly, the impact of different cultures upon each

other has not ceased, rather it has been accentuated by the

conditions of the modern world.but the nature of the impact,

the ends towards which it moves and the means by which

the ends can most successfully be worked out are profoundly

altered. The earth is in travail now of one common, large

and flexible civilisation for the whole human race into

which each modern and ancient culture shall bring its

contribution and each clearly defined human aggregate

shall introduce its necessary element of variation. In the

working out of this aim there must necessarily be some

struggle for survival, the fittest to survive being all that

will best serve the tendencies Nature is working out in

humanity, — not only the tendencies of the ,hour, but the

reviving tendencies of the past and the yet inchoate ten-

dencies of the future,—and also all that can best help as

liberating and combining forces that shall make for adap-

tation and adjustment and for deliverance of the hidden

sense of the great Mother in her strivings. But success

in this struggle is worst and not best served by military

violence or political pressure. German culture for good or

ill was making rapid conquests throughout the world be-

fore the rulers of Germany were ill-advised enough to

rouse the latent force of opposing ideals by armed vio-
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old Roman methodseeking tosubstitute theGerman speech
and culture for the indigenous and since he cannot do it by
peaceful pressure, he will try it by force. The attempt was

bound to fail ; instead of bringing about the psychological
unity at which it aims, it succeeds only in accentuating
the national spirit and planting a rooted and invincible
hatred which is dangerous to the Empire and might well
destroy it if the opposed elements are not too small in
number and weak in force. And if thisefiacingof hetero-
geneous cultures is impossible in Europe where the differ-
ences are only variationsof a common type and with such
small and weak elements to overcome, it is obviously out
of the question for those empires which have to deal with
great Asiatic and Africanmasses rooted for many centuries
in an old and well-formednationalculture. If a psychologi-
cal unity has to be created, it must be by other means.

Certainly, the impact of different cultures upon each
other has not ceased, rather it has been accentuatedby the
conditionsof themodern world,butthenature of theimpact,
the ends towards which it moves and the means by which
theends can most successfully be workedout are profoundly
altered. The earth is in travail now of one common, large
and flexible civilisation for the whole human race into
which each modern and ancient culture shall bring its
contribution and each clearly defined human aggregate
shall introduce its necessary element of variation. In the
working out of this aim there must necessarilybe some

struggle for survival, the fittest to survive being all that
will best serve the tendencies Nature is working out in
humanity, — not only the tendencies of the ,hour, but the
reviving tendencies of the past and the yet inchoate ten-
dencies of the future,—and also all that can best help as

liberatingand combining forces thatshall make for adap-
tation and adjustmentand for deliverance of the hidden
sense of the great Mother in her strivings. But success
in this struggle is worst and not best served by military
violence or political pressure. German culture for good or

ill was making rapid conquests throughout the world be-
fore the rulers of Germany were ill-advised enough to
rouse the latent force of opposing ideals by armed vio-
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lence, and even now that which is essential in it, the State

idea and the organisation of the life of the community

by the State which is common both to German imper-

ialism and to German Socialism, is far more likely to

succeed by the defeat of the former in this war than by

its victory.

This change in the movement and orientation of the

world's tendencies points to a law of interchange and

adaptation and to the emergence of a new birth out of

the meeting of many elements. Only those imperial aggre-

gates are likely to succeed and eventually endure which

recognise the new law and shape their organisation accord-

ingly. Immediate victories of an opposite kind may indeed

be gamed and violence done to the law, but such present

successes are won, as history has repeatedly shown, at the

cost of a nation's whole future. The recognition of the

new truth had already commenced as a result of increased

communication and the widening of knowledge ; the value

of variations had begun to be acknowledged and the old

arrogant claims of this or that culture to impose itself and

ciushout all others were losing their force and self-con-

fidence when the old outworn creed suddenly leaped up

armed with the German sword to vindicate itself, if

it might, before it perished. The only result has been

to give added force and clear recognition to the truth

it sought to deny. The importance even of the smallest

States, Belgium, Serbia, as cultural units in the European

whole has been lifted almost to the dignity of a creed;

the recognition of the value of Asiatic cultures, confined

formerly to the thinker, scholar and artist, has now been

brought into the popular mind by association on the

battle-field; the theory of "inferior" races, inferiority

and superiority being measured by approximation to one's

own form of culture, has received what may well be its

death-blow. The seeds of a new order of things are being

rapidly sown in the conscious mentality of the race.

This new turn of the impact of cultures shows itself

most clearly where the European and the Asiatic meet.

French culture in northern Africa, English culture in

India cease at once to be French or English and become
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lence, and even now thatwhich is essential in it, the State
idea and the organisation of the life of the community
by the State which is common both to German imper-
ialism and to German Socialism, is far more likely to
succeed by the defeat of the former in this war than by
its victory.

This change in the movement and orientation of the
world's tendencies points toa law of interchange and
adaptation and to the emergence of a new birthout of
the meeting of many elements. Only those imperial aggre-
gates are likely to succeed and eventually endure which
recognise the new law and shape their organisation accord-
ingly. Immediatevictories of an opposite kind may indeed
be gained and violence done to the law, but such present
successes are won. as history has repeatedly shown, at the
cost of a nation's whole future. The recognition of the
new truth had already commenced as a result of increased
communication and the widening of knowledge ; the value
of variations had begun to be acknowledged and the old
arrogant claims of this or that culture to impose itself and
crush out all others were losing their force and self-con-
fidence when the old outworn creed suddenly leaped up
armed with the German sword to vindicate itself, if
it might, before it perished. The only result has been
to give added force and clear recognition to the truth
it sought to deny. The importance even ofthe smallest
States, Belgium, Serbia, as cultural units in the European
whole has been lifted almost to the dignity of a creed;
the recognition of the value of Asiatic cultures, confined
formerly to the thinker,scholar and artist, has now been
brought into the popular mind by association on the
battle-field ; the theory of "inferior" races, inferiority
and superiority being measured by approximation to one’s
own form of culture, has received what may well be its
death-blow. The seeds of a new order of things are being
rapidlysown in the conscious mentality of the race.

This new turn of the impact of cultures shows itself
most clearly where the European and the Asiatic meet.
French culture in northern Africa, English culture in
India cease at once to be French or English and become

.Cu git’



44-4 "ARVA"

simply the common European civilisation in face of the

Asiatic; it is no longer an imperial domination seeking

to secure itself by assimilation, but rather continent par-

leying with continent. The political motive sinks into

insignificance; the world-motive takes its place. And in

this confrontation it is no longer the self-confident Euro-

pean civilis ition offering its light and good to the semi-

barbarous Asiatic and the latter gratefully accepting. Even

adaptable Japan has begun to return upon its first enthu-

siasm of acceptance and everywhere else the European

current has met the opposition of an inner voice and

force which cries halt to its victorious impetus. The

East is on the whole in spite of certain questionings and

scruples willing and, where not wholly willing, forced by

circumstances and the general tendency of mankind to

accept the really valuable parts of .nodein European cul-

ture, its science, its curiosity, its ideal of universal edu-

cation and uplift, its abolition of privilege, its broadening,

liberalising, democratic tendency, its instinct of freedom

and equality, its call for the breaking down of narrow

and oppressive forms, for air, space, light. But at a cer-

tain point the East refuses to proceed faither and that is

precisely in the things which are deepest, most essential

to the future of mankind, the things of the soul, the pro-

found things of the mind and temperament. Here again

all points not to substitution and conquest, but to mutual

understanding and interchange, mutual adaptation and

new formation.

The old idea is not entirely dead. There are still

those who dream of a Christianised India, the English

tongue permanently dominating if not replacing the indi-

genous languages or the acceptance of European social

forms and manners as the necessary precondition for an

equal status between Asiatic and European. But they are

those who belong in spirit tu a past generation and can-

not- value the signs of the hour which point to a new era.

Christianity, for instance, has only succeeded where it

could apply its one or two.features of distinct superiority,

the readiness to stoop and uplift the fallen and oppressed

where the Hindu bound in the forms of caste would not
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simply the common European civilisation in face of the
Asiatic ; it is no longer an imperial domination seeking
to secure itself by assimilation,but rathercontinent par-
leying with continent. The political motive sinks into
insignificance; the world-motive takes its place. And in
this confrontation it is no longer the self-confident Euro-
peancivilisition offering its light and good to the semi-
barbarous Asiatic and the latter gratefullyaccepting.Even
adaptable japan has begun to return upon its first enthu-
siasm of acceptance and everywhere else the European
current has met- the opposition of an inner voice and
force which cries halt to its victorious impetus .

The
East is on the whole in spite of certain questionings and
scruples willing and, where not wholly willing, forced by
circumstances and the general tendency of mankind to

accept the really valuable parts of modern European cul-
ture , its science, its curiosity, its ideal of universal edu-
cation and uplift, its abolition of privilege, its broadening,
liberalising,democratic tendency, its instinct of freedom
and equality. its call for the breaking down of narrow

and oppressive forms, for air, space, light. But at a cer-

tain point the East refuses to proceed {anther and that is
precisely in the thingswhich are deepest, most essential
to the future of mankind. the things of the soul. the pro-
found things of the mind and temperament. Here again
all points not to substitution and conquest, but to mutual,
understanding and interchange, mutual adaptation and
new formation.

The old idea is not entirely dead. There are still
those who dream of a Christianised India, the English
tongue permanentlydominating if not replacing lhe indi-
genous languages or the acceptance of European social
forms and manners as the necessary precondition for an

equal status between Asiatic and Iiuropean. But they are

those who belong in spirit to a past generation and can-

not. value the signs of the hour which point to a new era.

Christianity, for instance, has only succeeded where it
could apply its one or two.features of distinct superiority,
the readiness to stoop and uplift the fallen and oppressed
where the Hindu bound in the forms of caste would not
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touch nor succour, its greater swiftness to give relief where

it is needed, in a word the active compassion and help-

fulness which it inherited from its parent Buddhism;

where it could not apply this lever, it has failed totally

and even this lever it may easily lose ; for the soul of

India reawakened by the new impact is beginning to re*

cover its lost tendencies. The social forms of the past are

changing where they are unsuited to the now political

and economic conditions and ideals or incompatible with

the increasing urge towards freedom and equality; but

there is no sign that anything but a new Asiatic society

broadened and liberalised will emerge from this travail. The

signs everywhere are the same; the forces everywhere

work in the same sense. Neither France nor England

has the power — and they are losing the desire —to de-

stroy and replace the Islamic culture in Africa or the

Indian in India. They can only give what they have of

value to be assimilated according to the needs and the

inner spirit of the older nations.

We have had to dwell on this question because Lt is

vital to the future of Imperialism. The replacement of the

local by the imperial culture and so far as possible by the

speech of the conqutror was essential to the old imperial

theory, but the moment that becomes out of question

and the very desire of it has to be renounced as imp.acti-

able, the old Roman model of empire ceases to be of any

avail for the solution of the problem. Something of the

Roman lesson remains valid, — those features especially

that are essential to the very essence of imperialism and

the meaning of empire ; but a new model is demanded.

That new model has already begun to evolve in obedience

to the requirements of the age; it is the model of the

federal Empire. The problem we have to consider then

narrows itself down to this, is it possible to create a

securely federated empire of a vast extent and composed

of heterogeneous races and cultures? and granting that

in this direction lies the future , how can such an empire

so artificial in appearence be welded into a natural and

psychological unit?
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touch nor succour, its greater swiftnessto give relief where
it is needed, in a word the active compassion and help-
fulness which it inherited from its parent Buddhism;
where it could not apply this lever, it has failed totally
and even this lever it may easily lose ; for the soul of
India reawakened by the new impact is beginning to re-

cover its last tendencies. The social forms of the past are

changing where they are unsuited to the new political
and economic conditions and ideals or incompatiblewith
the increasing urge towards freedom and equality ; but
there is no sign that anything but a new Asiatic society
broadenedand liberalisedwillemergefrom this travail.The
signs everywhere are the same ; -the forces everywhere
work in the same sense. Neither France nor England
has the power — and they are losing the desire —Lto de-
stroy and replace the Islamic culture in Africa or the
Indian in India. They can only give what 'they;have of
value tobe assimilated according to .the needs and-t-he
inner spirit of the oldernations.

We have had to dwell on this question because it is
vital to the future of Imperialism. The replacementof the
local by the imperial culture and so far as possible by the
speech of the conqurror was essential to the old imperial
theory, but the moment that becomes out of question
and the very desire of it has to be renounced as impracti-
able, the old Roman model of empire ceases to be of any
avail for the solution of the problem. Something of the
Roman lesson remains valid, — those features especially
that are essential to the very essence of imperialkmand
the meaning of empire ; buta ncw model is demanded.
That new model has already begun to evolve in obedience
to the requirements of the age; it is the model of the
federal Empire. The problem we have to consider then
narrows itself down to this, is it possible .to create .a

securely federated empire of a vast extent and composed
of heterogeneous races and cultures? .and granting that
in this direction lies the future , how can such an empire
so artificial in appearence be welded into a naturaland
psychological unit ?
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A Hymn of the Thought=Gods

The shining host has arisen in my soul, the host of

the Thought-gods and they sing a hymn as they march up-

ward, a hymn of the heart's illumination. March thou on,

O my soul, impetuously to their violent and mighty music.

For they are drunken with the joy of an inspiration that

betrays not to falsehood, because the truth of eternal

Nature is its guide. They are the comrades of a firm and

blazing Light and in the force of the Light they work out

their lofty aggressions; conquerors, violently they march

on their path, self-protecting they guard of themselves the

soul against falsehood; for they are many and march

without a gap in their brilliant ranks. Violent are they as

a herd of rushing bulls; the nights come against them, but

they overleap the nights; they possess the earth in our

thoughts and they rise with them to the heavens. No

half-lights, no impotent things are they, but mighty in

aggression and puissant to attain. Spears of light they hold

and they loose them from their hands at the children of

Darkness; the flashing lightnings of the Thought-gods

search the night and the light of heaven rises of itself on

our souls at their battle-call. Truth is their shining

strength ; the host of the Thought-gods are the artificers

of the soul and they fashion its immortality; themselves

they yoke their coursers to the chariot of our life and they

drive galloping to the joy that is its goal.

They have bathed their limbs in the waters of Puru-

shni, in the stream that has a multitude of currents, they

have put on their divine raiment and now with the wheels

of their chariots they break open all Nature's secret caves.

Sometimes they march on a thousand branching paths,
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A Hymn of the Thought-Gods
The shining host has arisen in my soul. the host of

theThought-gods and they sing a hymn as theymarch up-
ward, a hymn of the heart's illumination.March thouon,
O my soul, impetuously to their violent and mighty music.
For they are drunken with the joy of an inspiration that
betrays not to falsehood, because the truth of eternal
Nature is its guide. They are the comrades of a firm and
blazing Light and in the force of the Light they work out

‘their lofty aggressions; conquerors, violently they march
on theirpath, self-protecting they guard of themselvesthe
soul against falsehood ; for they are many and march
without a gap in theirbrilliant ranks. Violent are theyas

a herd of rushing bulls; the nights come against them,but
they overleap the nights; they possess the earth in our

thoughts and they rise with them to the heavens. No
half-lights, no impotent things are they,but mighty in
aggression and puissant to attain. Spears of light theyhold
and they loose them from their hands at the children of
Darkness; the flashing lightnings of the Thought-gods
search the night and the light of heaven rises of itself on

our souls at their battle-call. Truth is their shining
strength ; the host of the Thought-gods are the artificers
of the soul and they fashion its immortality; themselves
they yoke their coursers to the chariot of our life and they
drive galloping to the joy that is its goal.

They have bathed their limbs in the waters of Puru-
shni, in the stream that has a multitude of currents, they
have put on their divine raiment and now with the wheels
of their chariots they break open all Nature's secret caves.

Sometimes they march on a thousand branching paths,
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A HYMN OF THE THOUGHT-GODS 447

sometimes they rush direct at their goal; sometimes their

paths are within, sometimes they follow outward Nature's

thousand ways; the world-sacrifice fulfils itself by the

many names of their godhead and by their ever-widening

march. Now they make themselves as galloping forces of

our life, now they are gods and powers of the soul; at

last they put on forms of a supreme world, forms of vision,

forms of light. They have attained to the goal, they sup-

port the rhythms of the world, chanting they weave their

glorious dance round the very fountain of things; they

are creators of supreme forms, they expand the soul in

vision and make it a divine blaze of light. For these are

rushing seekers of the Truth; for the Truth their light-

nings stab and search; they are seers, they are creators

and ordainers; their aggressions are inspired by the

might and force of heaven, therefore affirmed in our

thoughts they speed carrying us confidently on their way.

When the rrind is full of them, it is borne on towards

godhead,for they have the radiant inspiration of the path.

Who has known the place of their birth or who has

sat in their high beatitudes? Who desires and seeks his

Friend beyond ? A Mother bore them many-hued in her

soul and of her they tell him; a Violent One was their

Father whose impulse drives all beings that are born, and

him they reveal. Seven and seven the Thought-gods came

to me and seven times they gave a hundred-fold; in Yamu-

na I will bathe the shining herds of my thoughts which

they have given, I will purify my swiftnesses in the river

of my soul.

Lo, they march on in their cohorts and their com-

panies; let us follow in their steps with the pace of our

thinkings. For they bear with them an imperishable

seed of creation and the grain of immortal forms and this if

they plant in the fields of the soul, there shall grow as its

harvest life universal and bliss transcendent. They will

put by all that derides our aspiration and pass beyond all

that limits us ; they will destroy all fault and dumbness

and the soul's poverties. For theirs is the rain of the ab-

undance, of heaven and theirs the storms that set flowing

the rivers of life; their thunders are the chant of the hymn
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A HYMN OF THE T!'l0UGHT'GODS 447
 

sometimes they rush direct at their goal ; sometimes their
paths are within,sometimestheyfollow outward Nature's
thousand ways ; the world-sacrifice fulfils itself by the
many names of their godhead and by their ever-widening
march. Now they make themselves as galloping forces of
our life, now they are gods and powers of the soul; at
last they put on forms of a supreme world, forms of vision.
forms of light. They have attained to the goal, they sup-
port the rhythmsof the world, chanting theyweave their
glorious dance round the very fountain of things; they
are creators of supreme forms, they expand the soul in
vision and make it a divine blaze of light. For these are

rushing seekers of the Truth; for the Truth their light-
nings stab and search; they are seers, theyare creators
and ordainers; their aggressions are inspired by the‘
might and force of heaven, therefore afirmed in our

thoughts they speed carrying us confidentlyon their way.
When the mind is full of them, it is borne on towards
godhead,for they have theradiant inspiration of the path.

Who has known the place of their birthor who has
sat in their high beatitudes? Who desires and seeks his
Friend beyond ? A Mother bore them many-hued in her
soul and of her they tell him; a Violent One was their
Fatherwhose impulse drives all beings that are born, and
him they reveal. Seven and seven the Thought-gods came
to me and seven times they gave a hundred-fold; in Yamu-
na I will bathe the shining herds of my thoughts which
they have given, I will purify my swiftnesses in the river
of my soul.

Lo. they march on in their cohorts and their com-

panies; let us follow in their steps with the pace of our

thinkings. For they bear with them an imperishable
seed of creation andthegrain of immortal forms and thisif
they plant in the fields of the soul, there shall grow as its
harvest life universal and bliss transcendent. They will
put by all that derides our aspiration and pass beyond all
that limits us 3 they will destroy all fault and dumbness
and the soul's poverties. For theirs is the rain of the ab
undance.of heaven and theirs the storms that set flowing
the rivers of life; their thunder:are the chant of thehymn
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of the gods and the proclamations of the Truth. They are

the eye that leads us on a happy path and be who follows

them shall not stumble, nor have pain nor hurt, nor decay

nor die ; their plenitudes are not destroyed nor their feli-

cities diminished; they make of man a seer and-a king.

Their vastness is the blazing of a divine Sun ; they shall

place us in the seats of Immottality.

Of all that was of old and of all that is new, of all that

rises from the soul and all that seeks expression they are

the impellers. They stand in the upper, and the lower and

the middle heaven ; they have.descended from the highest

supreme. They are born of the Truth ; they are luminous

leaders of the mind; they shall drink the sweet wine of

delight.and give usthe.supreme inspirations. The Woman,

the Divine is with them hwo shall put away from us hurt

and thirst and desire and refashion man's mind in the

form.of the godhead. Lo, these are knowersof the Truth,

seers whom the Truth inspires, vast in expression, vast in

diffusion) young for ever and immortal.
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4'48 " ARYA"

of ' the gods and the proclamationsoft-he Truth.They are

theeye that leadsus on a happy path and he who follows
them-shall‘not stumble, nor have pain not hurt, nor decay
nordie ; theirplenitudes are not destroyed nor their feli-
cities diminished ; they make of man a seer- and-a. king.
Theirovastness is theblazing of a divine Sun ; they shall
place us in the seats of Immortality.

OF all thatwasofsoldand=of all that is new,of all that
rises from the soul and all that seeks expression they are

theimpellers. They stand in the upper, and the lower and
the middle-heaven ; they-havedesceudedfrom the highest
supreme. They are born of the Truth;theyare luminous
leaders of the mind; they shall drink the sweet wine of
delightsand give us thesupremeinspirations. The Woman,
the.Divine.is with them hwoeshall put away from us hurt
and. thirst aluhdesire and refashion man's mind in the
formrof the godhead. Lo. these are knowers of theTruth,
seers whom the Truth inspires,vest in expression. vast in
difiusiomvyoung for ever and immortal.
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The Life Divine

CHAPTER XX

DEATH, DESIRE AND INCAPACITY

In Lhe thinning all was cover-

ed by Hunger thai is Death ; that

made for itself Mind so that it

miirhi; attain to possession of self.

firilwihirniKjakn Upanishatl

This Foreo has the mn.lt initio

of its desires I hat it. may establish

the All; ii seeks the tasto of all

foods and builds bis home for the

being,

Riz Veda.

ARGUMENT

[Life is the same whatever its workings and its terms

need not be limited to those proper to physical existence.

Life is a final operation of divine conscious-force for in-

dividualising existence ; it is the energy-aspect of Mind

when that creates and relates itself to form of substance:

it has all the universal conscious-force of existence behind

it and is not a separate entity or movement. Life in us

must become conscious of this divine Force behind it in

order to become divine.—Life, at first darkened, ignorant,

divided and helplessly subject, seeks as it develops to be-

come master and en joyer, to grow in Power; but until it

escapes from the bonds of individuality it must be subject

to its three badges of limitation, Death, Desire and Inca-

pacity.—The nature of physical life imposes death because

all life exists by a mutual devouring and struggle and Life
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The Life Divine
-n—:u—..j_

CHAPTER XX

DEATH, DESIRE AND INCAPACITY

In Um beginning all was cover-
ml by Hunger that is Death ; that
made for itself Mind so that. ii
migrllc mnain to possession of self.

Bn'lmc7nrnm_/al'a U/mnishml
This Force has the mnltiamlo

of its desires Hint. it may 1-smblisli
she All; it senkstlio taste of all
foods and lmilcls his home for the
lining.

Rig Veda.

A RGU MENT

[Life is the same whatever its workings and its terms
need not be limited to those proper to physical existence.
Life isa final operation of divine conscious-force for in-
dividualising existence ; it is the energy-aspect of Mind
when that creates and relates itself to form ol substance:
it has all the universal conscious-force of existence behind
it and is not a. separate entity or movement. Life in us

must become conscious of this divine Force behind it in
order to become divine.——Life, at first darkened, ignorant,
divided and helplessly subject, seeks as it develops to be-
come master and enjoyer, to grow in Power; but until it

escapes from the bonds of individuality it must be subject
to its three badges of limitation, Death, Desire and Inca-
p1city.—The nature of physical life imposes death because
all life exists by a mutual devouring’ and strugv_«.(le and Life
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itself feeds upon the forms it creates ; but the fundamental

justification of Death is the necessity of a constant variation

of experience rn succession of Time, the soul seeking thus

to enlarge itself and move towards the realisation of its own

infinity.—The process of Death results inevitably from the

division of substance. ; life's attempt to aggrandise its being

thus divided and limited translates itself into the hunger that

devours. This hunger is the crude form of Desire, and Desire

isthe necessary lever for self -affirmation; but eventually De-

sire has togrow out of the law of Hunger into the law of Love.

—Desire itself is the result of the limitation of capacity which

is the consequence of divided Life working as the energy of

ignorant mind,all-force being only possible to all-knowledge.

Therefore growth by struggle is the third Law of Life. This

strife agai n has to divinise itself and become the clasp of

Love. Until then Death, Desire and Strife are and must

be the triple mask of the divine Life-principle in its cos-

mic self-affirmation.1

In our last chapter we have considered Life From the

point of view of the material existence and the appear-

ance and worki lg of the vital principle in Matter and we

have reasoned from the data which this evolutionary ter-

restrial existence supplies. But it is ev'dent that wherever

it may appear and however it may work, under whatso-

ever conditions, this principle must be everywhere the same

Life is universal Force working so as to create, energise,

maintain and modify even to the extent of dissolving and

reconstructing substantial forms with mutual play and

interchange of energy as its fundamental character. In

the material world we inhabit Mind is involved and sub-

conscious in Life, just as Supermind is involved and sub-

conscious in Mind, and this Life instinct with subcon-

scious Mind is again involved in Matter. Therefore Matter

is here the basis and the apparent beginning; in the lan-

guage of the Upanishads, Pritbivi the Earth-principle is

our foundation. The material universe staits from the for-

mal atom surcharged with energy, instinct with subcon-

scious desire, will, intelligence. Out of this Matter appa-

rent Life manifests and it delivers out of itself bv means
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itself feeds upon the forms it creates ; but the fundamental
justificationof Death is thenecessity of a constant variation
of experience in succession of Time, the soul seeking thus
to enlarge itself and move towards the realisationof its own

infinity.--Theprocess of Death results. inevitably from the
division of substance. ; life's attempt to aggrandise its being
thus divided and limited translates itself into thehunger that
devours. This hunger is the.crude form of Desire, and Desire
is thenecessary lever forselfaflirmation;but eventuallyDe-
sire has to grow out of the law of Hunger into the law of Love.
—-Desire itself is the result of the limitation of capacitywhich
is the consequence of divided Life working as the energy of
ignorant mind,all-force beingonly possible to all-knowledge.
Therefore growthby struggle is the third Law of Life. This
Strife agai n has to divinise itself and become the clasp of
Love. Until then Death, Desire and Strife are and must
be the triple mask of the divine Life-principle in its cos-

mic Self-afiirmatiom]

In our last chapter we have considercd Life from the
point of view of the material existence and the appear-
ance and worki 1g of the vital principle in Matter and we

have reasoned from the data which this evolutionary ter-
restrial existence supplies. But it is evident that wherever
it may appear and however it may work, under whatso-
ever conditious, thisprinciple must be everywhere thesame

Life is universal Force working so as to create, encrgise,
maintain and modify even to the extent ol dissolving and
reconstructing substantial forms with mutual play and
interchange of energy as its fundamental character. In
the material world we inhabit Mind is involved and sub-
comcious in Life, just as Supermind is involved and sub-
conscious in Mind, and this Life instinct with subcon-
scious Mind is again involved in Matter. Thcrefore Matter
is here the basis and the apparent beginning ; in the lan-
guage of the Upanishads, Prithivi the Earth-principle is
our foundation. The material universe starts from the for-
mal atom surcharged with energy, instinct with subcon-
scious desire, will, intelligence. Out of this Matter appa-
rent Life inanifests and it delivers out of itself bv means
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of the living body the Mind it contains imprisoned within

it; and Mind also ha i still to deliver out of itself the

Supermind concealed in its workings. But we can conceive

a world otherwise constituted in which Mind consciously

uses its innate energy to create substantial forms and

not, as here, only subconsciously. Still though the working

of such a wo Id would be quite different from ours, the

operation of that energy would always be Life. The thing

itself would be the same, even if the process were entirely

reversed.

But then it appears immediately that as Mind is only

a final operation ol Supermind, so Life is only a final ope-

ration of the Conscious-Force of which Real Idea is the

form and creative agent. Consciousness that is Force is

the nature of Being and this conscious Being manifested

as a creative Knowledge-Will is the Real-Idea or Super-

mind. Knowledge-Will is Consciousness-Force rendered

operative for the cieation of forms of being in an ordered

harmony to which we give the name of world or universe;

so also Mind and Life are the same Consciousness-Force,

the same Knowledge-Will operating for the maintenance of

distinctly individual forms in a sort of demarcation, oppo.

sition and interchange in which the soul in each form of

being works out its own mind and life as if they were sepa-

rate irom the others though in reality they are never sepa-

rate but are the play of the one Soul, Mind, Life in diffe-

rent forms. In other words, as Mind is the final individual-

ising operation of the all-compiehending and all-appre-

hending Supermind, the process by which its consciousness

works individualised in each form from the standpoint proper

to it and with the cosmic lelations which p.oceed from

that standpoint, so Life is the final operation by which the

Force of Conscious-Being acting through the all-possessing

and all-creative Will of the universal Supermind maintains

and energises, constitute and reconstitutes individual

forms and acts in them as the basis of all the activities

of the soul thus embodied. Life is the energy of the Divine

continually generating itself in forms as in a dynamo and

Hot only playing with the outgoing battery of it shocks on
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of the living body the Mind it contains imprisoned within
it ; and Mind also has still to deliver out of itself‘ the
Supermind concealed in its workings. But we can conceive
a world otherwise"constituted in which Mind consciously
uses its innate energy to create substantial forms and
not, as here, onlysubsonsciously. Still though the working
of such a wold would be quite difierent from ours, the
opcration of that energy would always be Life. The thing
itself would be the same, even if the p:ocess were entirely
reversed.

But then it appears immediately that as Mind is only
a‘ final operation of Sup: rmind, so Life is onlya final ope-
ration of the Conscious-Force of which Real Idea is the
form and creative agent. Consciousness that is Force is
the nature of Being and this conscious Being manifested
as a creative Knowledge-Will is the Real-Idea or Super-
mind. Knowledge-Will is Consciousness-Force rendered
operative for the creation of forms of being in an ordered
harmony to which we give the name of world or universe;
so also Mind and Life are the same Consciousness-Force,
thesame Knowledge-Willoperating for themaintenanceof
distinctly individual forms in a sort of demarcation, oppo.
sition and interchange in which the soul in each form of
being works out its own mind and life as if they were sepa-
rate lrom theothers though in reality they are never sepa-
rate but are the play of the one Soul, Mind, Life in diffe-
rent forms. In other words, as Mind is the final individual-
ising operation of the all-comprehending and all-appre-
bendingSupermind, the process by which its consciousness
works individualised in each form from thestandpoint proper
to it and with the cosmic relations which psoceed from
thatstandpoint, so Life is the finaloperation by which the
Force of Conscious-Being acting through theall-possessing
and all-creative Willof theuniversal Supermind maintains
and energises, constitutrs and reconstitutes individual
forms and arts in them as the basis of all the activities
of the soul thusembodied. Life is the energy of the Divine
continually generating itself in forms as in a dynamo and
not only playing with the outgoing battery of it shocks on

.Cu git’



452 •' ARYA"

surrounding forms of things but receiving itself the in-

coming shocks of all life around as they pour in upon and

penetrate the form from outside.

Thus Life appears to be simply the form of energy of

consciousness appropriate to Mind ; in a sense, it may be

said to be the energy aspect of Mind when it creates and

relates itself to forms of substance. But it must immedi-

ately be added that just as Mind is not a separate entity,

but has all Supermind behind it and it is Supermind that

creates with Mind only as its final individualising oper-

ation, so Life also is not a separate entity or movement but

has all conscious-Force behind it in every one of its work-

ings and it is that Conscious-Force alone which exists and

acts in created things. Life is only its final operation in-

termediary between Mind and Body. All that we say of

Life must therefore be subject to the qualifications arising

from this dependence. We do not really know Life whe-

ther in its nature or its process unless and until we are a-

ware and grow conscious of that Conscious-Force working

in it of which it is only the external aspect and instru-

mentation. Then only can we perceive an J execute with

knowledge as individual soul-forms and menial and bodily

instruments of the Divine the will of God in Life; then

only can Life and Mind proceed in paths and movements

of an ever-increasing straightnuss of the truth in ourselves

and things by a constant diminishing of the crooked per-

versions of the Ignorance. Just as Mind has to unite itself

consciously with the Supermind from which it is separated

by the action of Avidya, so Life has to become aware of

the Conscious-Force which operates in it for ends and with

a meaning of which the life in us, because it is absorbed

in the mere process of living as our mind is absorbed in

the mere process of mentahsiug life and matter, is un-

conscious in its darkened action so that it serves them

blindly and ignorantly and not, as it must and will in its

liberation and fulfilment, luminously or with a self-fulfilling

knowledge, power and bliss.

In fact, our Life being subservient to the darkened

and dividing operation of Mind, is itself darkened and di-
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surrounding forms of things but receiving itself the in-
coming shocks of all life around as they pour in upon and
penetrate the form from outside.

Thus Life appears to be simply the form of energy of
consciousness appropriate to Mind ; in a sense, it may be
said to be the energy aspect of Mind when it creates and
relates itself to forms of substance. But it must immedi-
ately be added that just as Mind is not a separate entity,
but has all Supermind behind it and it is Supermind that
creates with Mind only as its final individualising oper-
ation, so Life also is not a separate entity or movement but
has all conscious-Force behind it in every one of its work-
ings and it is that Conscious-Force alone which exists and
acts in created things. Life is only its final operation in-
termediary between Mind and Body. All that we say of

‘

Life must therefore be subject to thequalifications arising
from this dependence. We do not really know Life whe-
ther in its nature or its process unless and until we are a-

ware and grow conscious of that Conscious-Force working
in it of which it is only the external aspect and instru-
mentation. Then only can we perceive anl execute with
knowledge as individual soul-forms and mental and bodily
instruments of the Divine the will of God in Life; then
only can Life and Mind proceed in paths and movements
of an ever-increasing straightncss of the truth in ourselves
and things by a constant diminishing of the crooked per-
versions of the Ignorance. Just as Mind has to unite itself
consciouslywith the Supermind from which it is separated
by the action of Avidya, so Life has to become aware of
the Conscious-Force which operates in it for ends and with
a meaning of which the life in us, because it is absorbed
in the mere process of living as our mind is absorbed in
the mere process of mentalisiug life and matter, is un-

conscious in its darkened action so that it serves them
blindly and ignorantly and not, as it must and will in its
liberationand fulfilment, luminouslyor with a self-fulfilling
knowledge, power and bliss.

In fact, our Life being subservient to the darkened
and dividing operation of Mind, is itself darkened and di-
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vided and undergoes all that subjection to death, limita-

tion, weakness, suffering, ignorant functioning of which

the bound and limited creature-Mind is the parent and

cause. The original source of the perversion was, we have

seen, the self-limitation of the individual soul bound to

self-ignorance because it regards itself by an exclusive con-

centration as a separate self-existent individuality and re-

gards all cosmic action only as it presents itself to its own

individual consciousness, knowledge, will, force, enjoyment

and limited being instead of seeing itself as a conscious

formof the One and embracing all consciousness, all know-

ledge, all will, all force, all enjoyment and all being as its

own. The universal life in us obeying this direction of the

soul imprisoned in mind itself becomes imprisoned in an

individual action. It exists and acts as a separate life with

a limited working helplessly undergoing and not freely

embracing the shock and pressure of all the cosmic life

around it. Thrown into the constant cosmic interchange

of Force in the universe as a poor, limited, individual

existence Life at first helplessly suffers and obeys the giant

intei play with only a mechanical reaction upon all that

attacks, devours, enjoys, uses, drives it. But as conscious-

ness develops, as the light of its own being emerges from

the inert darkness of the involutionary sleep, the indivi-

dual becomes dimly aware of the power in it and seeks

first nervously and then mentally to master, use and en-

joy the play. This awakening to the Power in it is the

gradual awakening to self. For Life is Force and Force is

Power and Power is Will and Will is the woiking of the

Master-consciousness. Life in the individual becomes moie

and more aware that it too is the Will-Force of Sachchi-

dananda which is master of the universe and it aspires it-

self to be individually master of its own world. To realise its

own power and to master as well as to know its world is

therefore the increasing impulse of all individual life;

that impulse is an essential feature of the growing self-

manifestation of the Divine in cosmic existence.

But though Life is Power and the growth of indivi-

dual life means the growth of the individual Power, still
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vided and undergoes all that subjection to death, limita-
tion, weakness, sufiering, ignorant lunctioningof which
the bound and limited creature-Mind is the parent and
cause. The original source of the perversion was, we have
seen, theself-limitation of the individual soul bound to
self—ignorance because it regards itself by an exclusive con-

centration as a separate self-existent individuality and re-

gards all cosmic action only as it presents itself to its own

individual consciousness, knowledge,will, force, enjoyment
and limited being instead of seeing itself as a conscious
form of theOne and embracingall consciousness,all know-
ledge, all will, all force, all enjoyment and all being as its
own. The universal life in us obeying this direction of the
soul imprisoned in mind itself becomes imprisoned in an

individual action. It exists and acts as a separate life with
a limited working helplessly undergoing and not freely
embracing the shock and pressure of all the cosmic life
around it. Thrown into the constant cosmic interchange
of Force in the universe as a poor, limited, individual
existence Life at first helplessly sufiers and obeys the giant
interplay with only a mechanical reaction upon all that
attacks, devours, enjoys, uses, drives it. But as conscious-
ness develops, as the light of its own being emerges from
the inert darkness of the invulutionary sleep, the indivi-
dual becomes dimly aware of the power in it and seeks
first nervously and then mentally to master, use and en-

joy the play. This awakening to the Power in it is the
gradual awakening to self. For Life is Force and Force is
Power and Power is Will and VVill IS the working of the
Master-consciousness. Life in the individual becomes more

and more aware that it too is the Will-Force of Sachchi-
dananda which is master of theuniverse and it aspires it-
self to be individuallymaster of its own world. To realise its
own power and to master as well as to know its world is
therefore the increasing impulse of all individual life;
that impulse is an essential feature of the growing sell-
manifestation of the Divine in cosmic existence.

But though Life is Power and the growth of indivi-
dual life means the growth of the individual Power, still
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the mere fact of its being a divided individualised life and

force prevents it from really becoming master of its world.

For that would mean to be master of the All-Force and it is

impossible for a divided and individualised consciousness

with a divided, individualised and therefore limited power

and will to be master of the All-Force ; only the All-Will

can be that and the individual only, if at all, by becoming

again one with the All-Will and therefore with the All-

Force. Otherwise, the individual life in the individual

form must be always subject to the three badges of its

limitation, Death, Desire and Incapacity.

Death is imposed on the individual life both by the

conditions of its own existt nee and by its relations to the

All-Force which manifests itself in the universe. For the

individual life is a particular play of energy specialised

to constitute, maintain, energise and finally to dissolve

when its utility is over one of myriad forms which all

serve, each in it own place, time and scope, the whole play

of the universe. The energy of life in the body has to sup-

port the attack of the energies external to it in the uni-

verse; it has to draw them in and feed upon them and is it-

self being constantly devoured by them. All Matter accord-

ing to the Upanishad is food, and the formula of the

material world is that "the eater eating is being constantly

eaten." The life organised in the body is constantly ex.

posed to the possibility of being broken up by the attack

of the life external to it or, its devouring capacity being

insufficient or not prope.ly served or there being no right

balance between the capacity of devouring and the capa.

city or necessity of providing food for the life outside, it

is unable to protect itself and is devoured or is unable to

renew itself and therefore wasted away.

Not only so but, again in the language of the Upani-

shad, the life-force is the food of the body and the body of

the life-force; in other words, the life-energy in us both

supplies the material by which the form is built up and

constantly maintained and renewed and is at the same

time constantly using up the substantial form of itself

which it thus creates and maintains. If the balance be*
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the mere fact of its being a divided individualised life and
force prevents it from really becoming master of its world.
For thatwould mean to be master of the All-Force and it is
impossible for a divided and individualised consciousness
with a divided, individualised and therefore limited power
and will to be master of the All-Force ; only the All-Will
can be that and the individual only, if at all, by becoming
again one with the All-Will and therefore with the All-
Force. Otherwise, the individual life in the individual
form must be always subject to the three badges of its
limitation, Death, Desire and Incapacity.

Death is imposed on the individual life both by the
conditions ofits own exist:nce and by its relations to the
All-Force which manifestsritself in the universe. For the
individual life is a particular play of energy specialised
to constitute, maintain, energise and finally to dissolve
when its utility is over one of myriad forms which all
serve, each in it own place, time and scope, thewhole play
of the universe. The energy of life in the body has to sup-
port the attack of the energies external to it in the uni-
verse; it has to draw them in and feed upon them and is it-
self being constantly devoured by them. All Matter accord-
ing to the Upanishad is food, and the formula of the
material world IS that “the eater eating is being constantly
eaten.” The life organised in the body is constantly ex.

posed to the possibility of being broktn up by the attack
of the life external to it or, its devouring capacity being
insufiicient or not prope.ly served or there being no right
balance between the capacity of devouring and the capa .

city or necessity of providing food for the life outside, it
is unable to protect itself and is devoured or is unable to
renew itself and therefore wasted away.

Not only so but, again in the language of the Upani-
shad, the life-force is the food of the body and the body of
the life-force; in other words, the life-energy in us both
supplies the material by which the form is built up and
constantly maintained and renewed and is at the same
time constantly using up the substantial form of itself
which it thus creates and maintains. If the balance be-
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tween these two operations is imperfect or is disturbed or

if the ordered play of the different currents of life-force is

thrown out of gear, then disease and decay intervene and

commence the process of disintegration. And the very strug-

gle for conscious rrastery and even the growth of inind

make the maintenance of the life more difficult. For there is

an increasing demand of the life-energy on the form, a de-

mand which is in excess of the original system of supply

and disturbs the original balance of supply and demand,

and before a new balance can be established, many disorders

are introduced inimical to the harmony and to the length

of maintenance of the life; in (addition the attempt at

mastery creates always a corresponding reaction in the en-

vironment which is full of forces that also desire fulfil-

ment and are thererore intolerant of, revolt against and

attack the existence which seeks to master them. There

too a balance is distuibed,a more intense struggle is gene-

rated, and, however strong the mastering life, unless either

it is unlimited or else succeeds in establishing a new har-

mony with its environment, it cannot always resist and

triumph but must one day be overcome and disintegrated.

But apart from all these necessities there is the one

fundamental necessity of the nature and object of embo-

died life itself, which is to seek infinite experience on a

finite basis; and since the form, the basis by its very orga-

nisation limits the possibility of experience, this can only

be done by dissolving it and seeking new forms. For the

soul having once limited itself by concentrating on the

moment and the field, is driven to seek its infinity again

by the principle of succession, by adding moment to mc-

ment and thus storing up a Time-experience which it calls

its past; in that Time it moves through successive fields,

successive experiences or lives, successive accumulations

of knowledge, capacity, enjoyment, and all this it holds

in subconscious or superconscious memory as its fund of

past acquisition in Time. To this process change of form

is essential, and for the soul involved in individual body

change of form means dissolution of the body in subjection

to the law and compulsion of the All-life in the material
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tween these two pperationsis imperfect or is disturbed or
if the ordered play of the ditferent currents of life-force is
thrown out of gear, then disease and decay intervene and
commence the process ofdisintegration.And the very strug-
glc for conscious rrastery and even the growth of mind
make themaintenanceof'thelife more difficult. For there is
an increasing demand of the life-energy on the form, a de-
mand which is in excess of the original system of supply
and disturbs the original balance of supply and demand,
and before a new balance can be established, many disorders
are introduced inimical to the harmony and to the length
of maintenance of the life; in addition the attempt at
mastery creates alwaysa corresponding reaction in the en-
vironment which is full of forces that also desire fulfil-
ment and are therefore intolerant of, revolt against and
attack the existence which seeks to master them. There
too a balance is distuibed,amore intense struggle is gene-
rated, and, however strong the mastering life, unless either
it is unlimited or else succeeds in establishing a new bar-
mony with its environment. it cannot always resist and
triumph but must one day be overcome and disintegrated.

But apart from all these necessities there is the one
fundamental necessity of the nature and object of __embo-
died life itself, which is to seek infinite experience on a
finite basis; and since the form, the basis by its very orga-
nisation limits thepossibilityof expericnce, this can only
be done by dissolving it and seeking new forms. For the
soul having once limited itself by concentrating on the
moment and the field, is driven to seek its infinity again
by the principle of succession, by adding moment to mc-

ment and thus storing up a Time-experiencewhich it calls
its past; in that Time it moves through successive fields,
successive experiences or lives, successive accumulations
of knowledge, capacity, enjoyment ,

and all this it holds
in subconscious or superconscious memory as its fund of
past acquisition in Time. To this process change of form
is essential, and for the soul involved in individual body
change of form means dissolution of the body in subjection
to the law and compulsion of the All-life in the material
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universe, its law of supply of the material of form and de-

mand on the material, its principle of constant intershock

and the struggle of the embodied life to exist in a world

of mutual devouring. And this is the law of Death.

This then is the necessity and justification of Death

not as a denial of Life, but as a process of Life; because

eternal change of form is the sole immortality to which

the finite living substance can aspire and eternal change

of experience the sole infinity to which the finite mind

involved in living body can attain. This change of form

cannot be allowed to remain merely a constant renewal of

the same form-type such as constitutes our bodily life be-

tween birth and death; for unless the form type is chan-

ged and the experiencing mind is thrown into new forms

in new circumstances of time, place and environment, the

necessary variation of experience which the very nature of

existence in Time and Space demands, cannot be effectu-

ated. And it is only the process of Death by dissolution

and by the devouring of life by Life, it is only the absence

of freedom, the compulsion, the struggle, the pain, the sub-

jection to something that appears to be toot-Self which

makes this necessary and salutary change appear terrible

and undesirable to our mortal mentality. It is the sense

of being devoured, broken up, destroyed or forced away

which is the sting of Death and which even the belief in

personal survival of death cannot wholly abrogate.

But this process is a necessity of that mutual devouring

which we see to be the initial law of Life in Matter. Lifee

says the Upanishad, is Hunger who is Death, and by this

Hunger who is Death, Acanaya Mrityu, the material world

has been created. For Life here assumes ns its mould materi-

al substance, and material substance is Being infinitely

divided and seeking infinitely to aggregate itself; between

these two impulses of infinite division and infinite aggre-

gation the materral existence of the universe is constitut-

ed. The attempt of the individual, the atom to maintain

and aggrandise itself is the whole sense of Desire ; a physi-

cal, vital, moral, mental increase by a more and more all-

bracing experience, a more and more all-embracing posses-

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

8
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

455 " ARYA ”

 

universe , its law of supply of thematerial of form and de-
mand on the material. its principle of constant intershock
and the struggle of the embodied life to exist in a world
of mutual devouring. And this is the law of Death.

This then is the necessity and justification of Death
not as a denial of Life, but as a process of Life ,~ because
eternal change of form is the sole immortality to which
the finite living substance can aspire and eternal change
of experience the sole infinity to which the finite mind
involved in living body can attain. This change of form
cannot be allowed to remain merely a constant renewal of
the same form-type such as constitutes our bodily life be-
tween birthand death ; for unless the form-type is chan-
ged and the experiencing mind is throwninto‘ new forms
in new circumstances of time, place and environment,the
necessary variation of experiencewhich thevery nature of
existence in Time and Space demands. cannot be effectu-
ated. And it is only the process of Death by dissolution
and by the devouring of life by Life, it is only the absence
of freedom, thecompulsion, the struggle, the pain. the sub-
jection to somethingthatappears to be Not-Self which
makes this necessary and salutary change appear terrible
and undesirable to our mortal mentality. It is the sense

of being devoured, broken up, destroyed or forced away
which is thesting of Death and which even the belief in
personal survival of death cannot wholly abrogate.

But thisprocess is a necessity of thatmutual devouring
which we see to be the initial law of Life in Matter. Lifee
says the Upanishad, is Hunger who is Death, and by this
Hunger who is Death, Aqanaya M rityu, thematerialworld
has beencreated. For Life here assumes as its mould materi-
al substance, and material substance is Being infinitely
divided and seeking infinitelyto aggregate itself; between
these two impulses of infinite division and infinite aggre-
gation the material existence of the universe is constitut-
ed. The attempt of the individual, the atom to maintain
and aggrandise itself is the whole sense of Desire; a physi-
cal, vital, moral, mental increase by a more and more all-
hracing experience, a more and more all-embracingposses-
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sion, absorption,assimilation, (njoyn ent is ths inevitable,

fundamental, int rndicable impulse of Existence once divided

and individualised, yet ever secretly conscious of its all-em-

bracing, all-possessing infinity. The impulse to realise that

secret consciousness is the spur of the cosmic Divine, the

lust of the embodied Self within every, individual creature;

and it is inevitable, just, salutary that it should seek torea-

lise it first in the terms of life by an increasing growth and

expansion. In the physic 1 world this can only be done by

feeding on the environment, by aggrandising oneself through

the absorption of others or of what is possessed by others;

and this necessity is the universal justification of Hunger

in all its forms. Still what devours, must also be devoured;

for the law of interchange, of action and teaction, of limi-

ted capacity and therefore of a final exhaustion and suc-

cumbing governs all life in the physical world.

In the conscious rr ind that which was still only a vital

hunger in subconscious life, transforms itself into higher

forms; hunger in the vital parts becomes craving of Desire

in the mentalised life, straining of Will in the intellectual

or thinking life. This movement of desire must and ought

to continue until the individual has grown sufficiently so

that he can now at last become master of himself and by

increasing union with the Infinite possessor of his universe.

Desire is the lever by which the divine Life-principle effects

its end of self-affirmation in the univeise and the attempt

to extinguish it in the interests of ineitia is a denial of the

divine Life-principle, a Will-not-to-be which is necessarily

ignoranre; for one cannot cease to be individually ex-

cept by being infinitely. Desire too can only cease rightly

by beconvng the desire of the infinite and satisfying itself

with a supernal fulfilment and an infinite satisfaction

in the all-possessing bliss of the Infinite. Meanwhile it has

to progress from the type of a mutually devouring hunger

to the typo of a mutual giving, of an increasingly joyous

sacrifice of interchange ;—the individual gives himself to

other individuals and receives them back in exchange; the

lower give itself to the higher and the higher to the low-

er so that they may be fulfilled in each othi r; the human

16
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sion, alzsorption, assimilation, rnjoynent is the inevital-le,
fundamental, int radicable impulse of Existence once divided
and individualised, yet ever secretly conscious of its all-em-
bracing,all-possessing infinity. The impulse to realise that
secret consciousness is the spur of the cosmic Divine,the
lust of theembodied Self within every. individualcreature;
and it is inevitable, just, salutary thatit should seek torea-
lise it first in the terms of life by an increasing growth and
expansion. In the physical vrorld this can only be done by
feeding on the environment,by aggrandising oneself through
the absorption of oth'ers or of what is possessed by others ;
and this necessity is the universal justification of Hunger
in all its forms. Still what devours, must also be devoured;
for the law of interchange, of action and reaction, of limi-
ted capacity and therefore of a final exhaustion and ‘suc-
cumbing governs all life in the physical world.

In the conscious mind thatwhich was still only a vital
hunger in subconscious life, transforms itself into higher
forms: hunger in the-vital parts becomescraving of Desire
in the mentalised life, straining of VVill in the intellectual
or. thinking life. This movement of desire must and ought
to continue until the individual has grown suflicientlyso

that he can now at last become master of himself and by
increasing union with the-Infinite possessor of his universe.
Desire is the lever by which thedivineLife-principleeffects
its end of self-aflirmation in the univuse and the attempt
to extinguish it in the interests of inertia is a denial of the
divine Life-principle, a Will-not-to-bewhich is necessarily
ignorance ; for one cannot cease to be individually tx-

cept by being infinitely. Desire too can only cease rightly
. by becoming the desire of the infinite and satisfying itself

with a supernal fulfilrrent and an infinite satisfaction
in the all-possessing bliss of the Infinite. Meanwhile it has
to progress from the type of a mutually devouring hunger
to the type ofa mutual giving. of an increasinglyjoyous
sacrificeof interchange ;—the individual gives himself to
other individuals and receivcs them back in exchange; the
lower give itself to the higher and the higher to the low-
er so that they may be fulfilled in each oth-.r; the human
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gives itself to the Divine and the Divine to the human;

the All in the individual gives itself to the All in the uni-

verse and receives its realised universality as a divine re-

compense. Thus the law of Hunger must give place progres-

sively to the law of Love, the law of Division to the law of

Unity, the law of Death to the law of Immortality. Such

is the necessity, such the justification, such the culmina-

tion and self-fulfilment of the Desire that is at work in

the universe.

As this mask of Death which Life assumes results from

the movement of the finite seeking to affirm its immortality,

so Desire is the impulse of the Force of Being individua-

lised in Life to affirm progressively in theteimsof succes-

sion in Time and of self-extension in Space, in the frame-

work of the finite, its infinite Bliss, the Ananda of Sach-

chidananda. The mask of Desire which that impulse as-

sumes comes directly from the third phenomenon of Life,

its law of incapacity. Life is an infinite Force working in

the terms of the finite; and therefore throughout its overt

individualised action in the finite its omnipotence must

appear and act as a limited capacity and a paitial im-

potence, although behind every act of the individual how-

ever weak, however futile, however stumbling there must be

the whole superconscious and subconscious presence of in-

finite omnipotent Force; without that presence behind it

no least single movement in the cosmos can happen; into

its sum of universal action each single act and movement

falls by the fiat of the omrrpotcnt omniscience which woiks

as the Supermind inherent in things. But the individualis-

ised life-force is to its own censciousness limited and full

of incapacity ; for it has to woi k not only against the mass

of other environing individualised life-forces, but also sub-

ject to control and denial by the infinite Life itself with

whose total will and trend its own will and trend may not

immediately agree. Therefore limitation of force, pheno-

menon of incapacity is the third of the three character-

istics of individualised and divided Life On the other

hand, the impulse of self-enlargement and all-possession re-

mains and it does not and is not meant to m a sure or limit
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_

gives itself to the Divine and the Divine to the human ;
the All in the individualgives itself to the All in the uni-
verse and receives its realised univcrsality as a divine re-

compense. Thus thelaw of Hunger must give place progres-
sively to the law of Love, the law of Division to the law of
Unity, the law of Death to the law of immortality. Such
is the necessity, such the justification,such the culmina-
tion and self-fulfilmentof the Desire that is at work in
the universe.

As thismask of Deathwhich Life assumes results from
themovemfnt of the finite seeking to affirm its immortality.
I0 Desire is the impulse of the Force of Being individua-
lised in Life to affirm progressively in the terms of succes-
sion in Time and of self-extension in Space, in the frame-
work of the finite, its infinite Bliss,the Ananda of Sach-
chidananda. -The mask of Desire which that impulse as-

sumes comes directly from the third phenomenon of Li fc,
its law of incapacity. Life is an infinite Force working in
the terms of the finite; and therefore throughout its overt
individualised action in the finite its omnipotence must

appear and act asa limited capacity and a partial im-

pqtence, although behind every act of the individual how-
~ ever weak. however futile,however stumbling theremust be

the whole superconscious and subconscious presence of in-
finite omnipotent Force; without that presence behind it
no least single movement in thecosmos can happen; into
its sum of universal action each single act and movement
falls by thefiatof the omn’potcnt omnisciencewhich works
as the Supermind inherent in things. But the individualis-
ised life-force is to its own ccnsciousness limited and full
of incapacity ; for it has to work not only against the mass

of other environing individualised life-forces, but also sub-

ject to control and denial by the infinite Life itself with
whose total will and trend its own will and trend may not

immediatelyagree. Therefore limitation of force, pheno-
menon of incapacity is the third of the three character-
istics of individualised and divided Life. On the other
hand, the impulse of self-enlargementand all-possession rc-

mains and it does not and is not meant to m asure or limit
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itself by the limit of its present force or capacity. Hence

from the gulf b.etwecn the impulse to possess and the

force of possession desire arises; for if there were no such

discrepancy, if the force could always take possession of

its object, always attain securely its end, desire would not

come into existence but only a calm and self-possessed

Will without craving such as is the Will of the Divine.

If the individualised force were the energy of a mind

free from ignorance, no such limitation, no such necessity

of desire would intervene. For a mind not separated from

supermind, a mind of divine knowledge would know the

intention, scope and inevitable result of its every act and

would not crave or struggle but put forth an assured force

self-limited to the immediate object in view. It would, even

in stretching beyond the present, even in undertaking move-

ments not intended to succeed immediately, yet not be sub-

jeet to disire or limitation. For the failu.es also of thj Di-

vine are acts of its omniscient omnipotence which know

the right time and circumstance for the incipience, the

vicissitudes, the immediate and the final results of all its

cosmic undertakings. The mind of knowledge being in uni-

son with the divine Supeimind would paiticipate in this

science and this all-determining power. But, as we have

seen.individualised life-force is an energy of individualising

and ignorant Mind, Mind that has fallen from the know-

ledge of its own Supermind. Therefore incapacity is neces-

sary to its relations in Life and inevitable in the nature of

things, the practical omnipotence of an ignorant force even

in a limited sphe.e being unthinkable, since in {hat sphere

such a force would set itself against the working of the divi-

ne and omniscient omnipotence and unfix the fixed purpose

of things, — an impossible cosmic situation. The struggle

of limited forces incieasing their capacity by that struggle

under the driving impetus of instinctive or conscious desire

is therefore the first law of Life. As with desire, so with

this strife; it must rise into a mutually helpful trial of

strength, a conscious wrestling of brother forces in which the

victor and vanquished or lather that which influences by

action fiom above and that which influences by retort of
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itself by the limit of its present force or capacity. Hence
from the gulf hetwecn the impulse to possess and the
force of possession desire arises; for if there were no such
discrepancy, if the force could always take possession of
its object, always attain securely its end, desire would not
come into existence but only a calm and self-possessed
Will without craving such as is the Will of the Divine.

If the individualised force were the energy '0!’ a mind
free from ignorance, no such limitation, no such necessity
of desire would intervene. For a mind not separated from
supermind, a mind of divine knowledge would know the
intention, scope and inevitable result of its every act and
would not crave or struggle but put forth an assured force
self-limited_to the immediate object in view. It would, even

in stretching beyondthepresent,even in undertaking move-

ments not intended to succeed immediately. yet not be sub-
jcct to dr sire or limitation. For the failuresalso of th:Di-
vine are acts of its omniscient omnipotence which know
the right time and circumstance for the incipience, the
vicissitudes, the immediate and the final results of all its
cosmic undertakings. The mind of knowledge being in uni.
son with the divine Supermind would participate in this
science and this all-determining power. But, as we have
seennindividualised life-force is an energy of individualising
and ignorant Mind, Mind that has fallen from the know-
ledge of its own Supermind. Therefore incapacity is neces-

sary to its relations in Life and inevitable in the nature of
things,the practical omnipotenceof an ignorant force even

in a limited sphe.'e being unthinkable,since in that sphere
such a force would set itself against the workingof the divi-
ne and omniscient omnipotence and unfix the fixed purpose
of things, — an impossible cosmic situation. The struggle
of limited forces increasing theircapacity by that struggle
under the driving impetus of instinctive or conscious desire
is therefore the first law of Life. As with desire, so with
this strife; it must rise intoa mutually helpful trial of
strength,a conscious wrestlingof brother forces in which the
victor and vanquished or rather that which influences by
action from above and thatwhich influencesby retort of
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action from below must equally gain and increase. And

this again has eventually to become the happy shock of di-

vine interchange, the strenuous clasp of Love replacing the

convulsive clasp of strife. Still, strife is the necessary and

salutary beginning. Death, Desire and Strife arc the trini-

ty of divided living, the triple mask of the divine Life-

principle- in its first essay of cosmic self-affirmation.
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action from below must equally gain and increase. And
this again has eventually to become the happy shock of di-
vine interchange, thestrenuous clasp of Love replacingthe
convulsive clasp of strife. Still, strife is the necessary and
salutary beginning. Death,Desire and Strife are the trini-
ty of divided living, the triple mask of the divine Life-
principle. in its first essay of cosmic self-affirmation.
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The Synthesis of Yoga

CHAPTER XVI

CONCENTRATION

Along with purity and as a help to bring it about,

concentration. Purity, and concentration are indeed two

aspects, feminine and masculine, passive and active, of

the same status of being ; purity is the condition in which

concentration becomes entire, rightly effective, omnipotent;

by concentration purity does its works and without it

would only lead to a state of peaceful quiescence and eter-

nal repose. Their opposites are also closely connected;

for we have seen that impurity is a confusion of dharmas,

a lax mixed and mutually entangled action of the differ-

ent parts of the being; and this confusion proceeds from an

absence of right concentration of its knowledge on its

energies in the embodied Soul. The fault of our nature is

first an inert subjection to the impacts of things * as they

come in upon the mind pell-mell without order or control

and then a haphazard imperfect concentration managed

fitfully, irregularly with a more or less chance emphasis

on this or on that object according as they happen to

interest! not the higher soul or the judging and discerning

intellect, but the restless, leaping, fickle, easily tired, easily

distracted lower mind which is the chief enemy of our

progress. In such a condition purity, the right working

"Mhyasfarsha
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The Synthesis of Yoga

CHAPTER XVI

CONCENTRATION

Along with purity and as a help to bring it about,
concentration. Purity,and concentration are indeed two

aspects, feminine and masculine, passive and active, of
the same status of being ; purity is the condition in which
concentrationbecomesc ntire, rightlyefiective, omnipotent;’
by concentration purity does its works and without it
would only lead to a state of peaceful quiescence and eter-

nal repose. Their opposites are also closely connected;
for we have seen that impurity is a confusion of dharmas,
a_ lax, mixed and mutually entangled action of the dificr-

ent parts of the being; and thiscon fusion proceeds from an

absence of right concentration of its knowledge on its

energies in the embodied Soul. The fault of our nature is
first an inert subjection to the impacts of things ' as they
come in upon_the mind pell-rnell without order or control
and then a haphazard imperfect concentration managed
fitfully. irregularly with a more or less chance emphasis
on this or on that object according as they happen to

interest. not thehigher soul or the judging and discerning
intel!ect,but the restless, leaping, fickle,easily tired,easily
distracted lower mind which is the chief enemy of our

progress. In such a condition purity, the right working
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of the functions, the clear, unstained and luminous order of

the being is an impossibility; the various workings, given

over to the chances of the environment and external influ-

ences, must necessarily run intoeach other and clog, divert,

distract, pervert. Equally, without purity the complete,

equal, flexible concentration of the being in right thought,

right will, right feeling or secure status of spiritual experien-

ce is not possible. Therefore the two must p.oceed together,

each helping the victory of the other, until we arrive at

that eternal calm from which m ly proceed some partial

image in the human being of the eternal, omnipotent tn.d

omniscient activity.

But in the path of knowledge as it is practised in

India concentration is used in a special and more limited

sense. It means that removal of the thought from all dis-

tracting activities of the mind and that concentration of

it on the idea of the One by which the soul rises out of

the phenomenal into the one Reality. It is Dy the thought

that we dissipate ou.selves in the phenomenal; it is by

the gathering back of the thought into itself that we must

draw ourselves back into the real. Concentration has three

powers by which this aim can be effected. By concentra-

tion on anything whatsoever we are able to know that

thing, to make it deliver up its concealed secrets ; we must

use this power to know not things, but the one Thing-in-

itself. By concentration again the whole will can be

gathered up for the acquisition of that which is still un-

grasped, still beyend us ; this power, if it is sufficiently

trained, sufficiently single-minded, sufficiently sincere, sure

of itself, faithful to itself alone, absolute in faith, we can

use for the acquisition of any object whatsoever ; but we

ought to use it not for the acquisition of the many objects

which the woild offers to us, but to grasp spiritually that

one object worthy of pursu.t which is also the one subject

worthy of knowledge. By concentration of our whole being

on one status of itself, we can become whatever we choose;

we can became, for instance, even if we were before a mass

of weaknesses and fears, a mass instead of strength and

courage, or we can become all a great purity, holiness aqd
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of_the functions, the clear, unstained and luminous order of
the being. is an impossibility; the various workings, given
over to the chances of theenvironment and external influ-
ences, must necessarilyrun intoeach othcr__and clog, divert,
distract, pervert. Equally, without purity the complete,
equal, flexibleconcentration of the being in right thought,
right will, right feeling or secure status of spiritualexperien-
ce is not possible. Therefore the two must proceed together,
each helping the victory of the other,untilwearrive at
thateternal calm from which mty proceed some partial
image in thehuman being of the eternal, omnipotent and
omniscient activity.

But in the path of knowledge as it is practised in
India concentration is used in a special and more limited
sense. It means that removal of the thought from all dis-
tracting actrvities of the mind and that concentration of
it on the idea of the One by which the soul rises out of
the phenomenal into the one Reality. It is oy the thought
that we dissipate ourselves in the phenomenal ; it is by
the gathering back of the thought into itself thatwe must
draw ourselves back into the real. Concentration has three
powers by which this aim can be effected. By concentra-
tion on anything whatsoever we are able to know that
thing, to make it deliver up its concealed secrets ; we must
use this power to know not things,‘but the one Thing-in-
itself. By concentration again the whole will can be
gathered up for the acquisition of thatwhich is still un-

grasped, still beyond us ; this power, if it is sufliciently
trained, sufficientlysingle-minded,suflicientlysince re, sure

of itself, faithful to itself alone, absolute in faith,we can

use for the acquisition of any object whatsoever ; but we

ought to use it not for the acquisitionof themany objects
which the would offers to us, but to grasp spiritually that
one object worthy of pursu.t which is also theone subject
worthy of knowledge. By concentrationof our whole being
on one status of itself, we can becomewhatever we choose;
we can became, for instance, even if we were before a mass

of weaknesses and fears, a mass instead of strength and
courage, or we can become all a great purity. holiness and
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peace or a single universal soul of Love ; but we ought, it

is said, to use this power to become not even these things,

high as they may be in comparison with what we now are,

but rather to become that which is above all things and

free from all action and attributes, the pure and absolute

Being. All else, all other concentration can only be va'u-

able for preparation, for pre vious steps, for a gradual train-

ing of the dissolute and self-dissipating thought, will and

being towards their grand and unique object.

This use of concentration implies like every ether a

previous purification ; it implies also in the end a renun.

ciation, a cessation and lastly an ascent into the absolute

and transcendent state of Samadhi from which if it culmi-

nates, i f it endures, there is, except perhaps for one soul out of

many thousands, no return. For by that we go to the "su-

preme state of the Eternal whence souls revert not" into the

cyclic action of Nature ;* and it is into this Samadhi that

the Yogin who aims at release from the world seeks to

pass away at the time of leaving his body. We see this

succession in the discipline of the Rajayoga. For fi st the

Rajayogin must arrive at a certain moral and spiritual

purity; he must get rid of the lower or downward acti-

vities of his mind, but afterwards he must stop all its

activities and concentrate himself in the one idea that

leads from activity to the quiescence of status. The Raja-

yogic concentration has several stages, that in which the

object is seized, that in which it is held, that in which

the mind is lost in the status which the object represents

or to which the concentration leads, and only the last is

termed Samadhi in the Rajayoga although the word is

capable, as in the Gita, of a much wider sense. But in the

Rajayogic Samadhi there are different grades of status,—

that in which the mind, though loit to outward objects, still

muses, thinks, perceives in the world of thought, that in

which the mind is still capable of primary thought-forma-

tions and that in which, all out-darting of the mind even

within itself having ceased, the soul rises beyond thought

* Yato naiva nivarlante tad dhima paramam mama.
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peace or a single universal soul of Love; but we ought, it
is said, to use this power to becomenot even these things,
high as they may be in comparison with what we now are,
but rather to become thatwhich is above all things and
free from all action and attributes, the pure and absolute
Being. All else, all other concentration can only be va'u-
able for preparation, for prr vious steps, for a gradual train-
ing of the dissolute and selfldissipating thought,will and
being towards their grand and unique object.

This use _of concentration implies like every other a

previous purification ; it implies also in the end a renun.

. ciation, a cessation and lastlyan ascent into the absolute
and transcendent state of Samadhi from which if it culmie
nates, if it endures. thereis, except perhaps for one soul out of
many thousands,no return. For by that we go to the “ su-

preme state of the Eternal whence souls revert not" into the
cyclic action of Nature ;* and it is into this Samadhi that
the Yogin who aims at release from the world seeks to

pass away at the time of leaving his body. We see this
succession in the discipline of the Rajayoga. For ti st the
Rajayogin must arrive at a certain moral and spiritual
purity; he must get rid of the lower or downward acti-
vities of his mind, but afterwards he must stop all its
activities and concentrate himself in the one idea that
leads from activity to the quiescence of status. The Raja-
yogic concentration has several stages, that in which the
object is seized, that in which it is held, that in which
the mind is lost in the status which the object represents
or to which the concentration leads, and only the last is
termed Samadhi in the Rajayoga although the word is
capable, as in the Gita, of a much wider sense. But in the
Rajayogic Samadhi thereare different grades of status,-
that in which the mind, though lost to outward objects, still
muses, thinks, perceives in the world of thought, that in
which the mind is still capable of primary thought-forma-
tions and that in which, all out-darting of the mind even

within itself having ceased, the soul rises beyond thought
 

' Yato uairva nirarlante tad dhllrnaparammu mama.
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into the silence of the Incommunicable and Ineffable. In all

Yoga there are indeed many preparatory objects of thought-

concentration, forms, verbal formulas of thought, signifi-

cant names, all of which are supports* to the mind in

this movement, all of which have to be used and trans-

cended ; the highest support according to the Upanishads

is the mystic syllable AUM, whose three letters represent

the Brahman or Supreme Self in its three degrees of status,

the Waking Soul, the Dream Soul and the Sleep Soul, and

the whole potent sound rises towards th;it which is beyond

status as beyond activity.tFor of all Yoga of knowledge the

fi lal goal is the Transcendent.

We have, however, conceived as the aim of an integral

Yoga something more complex and les s exclusive — less

exclusively positive of the highest condition of the soul,

less exclusively negative of its divine radiations. We must

aim indeed at the Highest, the Source of all, the Trans-

cendent but not to the exclusion of that which it trans-

cends, rather as the source of an established experience

and supreme state of the soul which shall transform all

other states and remould our consci ousness of the world

into the form of its secret Truth. We do not seek to ex-

cise from our being all consciousness of the universe, but

to realise God, Truth and Self i n the universe as well as

transcendent of it. We shall seek therefore not only the

Ineffable, but also His manifestation as infinite being, con-

sciousness and bliss embracing the universe and at play

in it. For that triune infinity is His supreme manifestation

and that we shall aspire to know, to share in and to be-

come ; and since we seek to realise this Trinity not only

in itself but in its cosmic play, we shall aspire also to know-

ledge of and participation in the universal divine Truthi

Knowledge, Will, Love which are His secondary mani-

festation, His divine becoming. With this too we shall

aspire to identify ourselves, towards this too we shall strive

* Avalambana

I Mandakya Upanishad
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into thesilenceof theIncommunicable and Inefiable. In all
Yoga there are indeed many preparatory objects of thought-
concentration, forms, verbal formulas of thought, signifi-
cant names, all of which are supports‘ to the mind in
this movement. all of which have to be used and trans-
cended ; the highest support according to the Upanishads
is the mystic syllable AUM, whose three letters represent
the Brahman or Supreme Self in its threedegrees of status,
the Waking Soul, the Dream Soul and theSleep Soul, and
the whole potent sound rises towards that which is beyond
status as beyondactivity.’rForof all Yoga of knowledge the
fi ial goal is the Transcendent.

\Ve have. however,conceived as theaim of an integral
Yoga something more complex and les s exclusive — less
exclusivel; positive of the highest condition of the soul,
less exclusively negative of its divine radiations. We must
aim indeed at the Highest, the Source of all, the Trans-
cendent but not to the exclusion-of that which it trans-
cends, rather as the source of an established experience
and supreme state of the soul which shall transform all
other states and remould our consciousness of the world
into the form of its secret Truth. We do not seek to ex-

cise from our being all consciousness of the universe, but
to realise God. Truthand Self in the universe as well as
transcendent of it. We shall seek therefore not only the
Ineffable, but also His manifestation as infinite being,con-
sciousness and bliss embracing the universe and at play
in it. For thattriune infinity is His supreme manifestation
and that we shall aspire to know, to share in and to be-
come ; and since we seek to realise this Trinitynot only
in itself but in its cosmic play. we shall aspire also to know-
ledge of and participation in the universal divine Truth»
Knowledge, Will, Love which are His secondary mani-
festation, His divine becoming. With this too we shall
aspire to identify ourselves, towards thistoo we shall strive
\

_j._.

9 Avalambana
1 Mandukya Upanishad
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to rise and, when the period of effort is passed, allow it by

our renunciation of all egoism to draw us up into itself in

our being and to descend into us and embrace us in all cur

becoming. This not only as a means of approach and pas-

sage to His supreme transcendence, but as the condition,

even when we possess and are possessed by the Transcend-

ent, of a divine life in the manifestation of the cosmos.

In order that we may do this, the terms concentia-

tion and Samadhi must assume for us a richer and pro-

found meaning. All cur ccno nlration is merely an image

of the divine Tapas by which the Self dwells gathered in

itself, by which it manifests within itself, by which it

maintains and possesses its manifestation, by which it

draws back from all manifestation into its supreme one-

ness. Being dwelling in consciousness upon itself for bliss,

this is the divine Tapas; and a Knowledge-Will dwelling

in force of consciousness on itself and its manifestations

is the essence of th^ divine concentration, the Yoga of the

Lord of Yoga. Given the self-differentiation of the Divine

in which we dwell, concentration is the means by which

the individual soul identifies itself with and enteis into

any form, state or psychological self-m inifestation (bhdva)

of the Self. To use this means for unification with the

Divine is'the condition for the attainment of divine know*

ledge and the principle of all Yoga of knowledge.

This concentration proceeds by the Idea, using though^

form and name as keys which yield up to the concentrating

mind the Truth that lies concealed behind all thought ,

form and name ; for it is through the Idea that the mental

being rises beyond all expression to that which is expres-

sed, to that of which the Id^a it=ell is only the instrument,

By concentration upon the Idea the mental existence which

at present we are breaks op^n the bair.er of our mentality

and arrives at the state of consciousness, the state of being,

the state of power of conscious-being and bliss of conscious-

being to which the Idea corresponds and of which it is the

symbol, movement and rhythm. Concentration by the Idea

is, then,only a trie ins,a key to open to us the supereonscient

planes of our existenc ; a certain se f-gathered state of our

I6A
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to rise and, when the period of eflort is passed, allow it by
our renunciatian of all egoism to draw us up into itself in
our being and to descend into us and embrace us in all cur

becoming. This not only as a means of approach and pas-
sage to His supreme transcendence, but as the condition,
even when we possess and are possessed by the Tianscend-
ent. of a divine life in the manifestation of the cosmos.

In order that we may do this, the terms concentra-
tion and Samadhi must assume for us a richer and pro-
found meaning. All cur CCHCK niration is merely an image
of the divine Tapas by uhich the Self dwells gathered in
itself, by which it manifests within itself, by which it
maintains and possesses its manifestation, by which it
draws back from all manifestation into its supreme one-

nms. Being dwelling in consciousness upon itself for bliss,
this is the divine Tapas; and a Knowledge-VVilldwelling
in force of consciousness on itself and its manifestations
is the essence of the divine concentration, the Yoga of the
Lord of Yoga. Given the self-differcntiation of the Divine
in which we dwell, concentration is the means by which
the individual soul identifies itself with and enters into

any form, state or psychological self-mtnifestation (bhziva)
of the Self. To use this means for unification with the

Divine is'the condition for theattainment of divine know‘

ledge and the principle of all Yoga of knowledge.
This concentration proceeds by the Idea, using thought:

form and name as keys which yield up to theconcentrating
mind the Truth that lies concealed behind all thought .

form and name ; for it is through the Idea that the mental
being rises beyond all expression to thztrwhich is exp:'es-

sed. to thatof which the Idta itseli is only the instrument‘,
By concentration upon the Idea the mentalexistence which
at present we are breaks open the barr.er of our mentality
and arrives at thestate of consciousness, the state of being,
the state of power of conscious-beingand bliss of conscious‘

being to which the Idea corresponds and of which it is the

symbol, movement and rhythm. Concentration by theldea
is,then,only a me'ins,a key to open to us thesuperconscient
planes of our existunc -; a certain se f-gathered state of our
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whole existence lifted into that supcrconscient truth, unity

and infinity of self-aware, self-blissful existence is the aim

and culmination ; and that is the meaning we shall give to

the term Samadhi. Not merely a state withdrawn from all

consciousness of the outward, withdiawn even from all con

sciousness of the inward into that which exists beyond both

whether as seed of both or transcendi nt even of their seed-

state; but a settled existence in the One and Infinite, uni-

ted and identified with it, and this status to remain whe-

ther we abide in the waking condition in which we are

conscious of the for ins of things or we withdraw into the

inward activity which dwells in the play of the principles of

things, the play of their names and typal forms or we soar

to the condition of static inwardness where we airiveat the

principles themselves and at the principle of all principles,

the seed of name and form. * For the soul that has arrived

at the essential Samadhi and is settled in it (samadltistha)

in the sense the Gita attaches to the word, has that which

is fundamental to all experience and cannot fall from it

by any experience however distracting to one who has not

yet ascended the summit. It can emb.ace all in the scope

of its being without being bound by any or deluded or limi-

ted.

When we arrive at this state, all our being and con-

sciousness being concentrated, the necessity of concentra-

tion in the Idea ceases. For there in that supra mental state

the whole position of things is reversed. The mind is a

thing that dwells in diffusion , in succession; it can only

concentrate on one thing at a time and when not concentra-

ted runs from one thing to another very much at random.

Therefore it has to concentrate on a single idea, a single

subject of meditation, a single object of contemplation,

a single object of will in order to possess or master it, and

this it must do to at least the temporary exclusion of all

others. But that which is beyond the mind and into which

we seek to rise is superior to the running ptocess of the

thought, superior to the division of ideas. The Divine is

* The Waking, Dream and Sleep slates of llie sou'.
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whole existence lifted into thatsupcrconscient truth, unity
and infinityof self-aware, self-blissful existence is theaim
and culmination ,- and that is themeaning we shall give to
the term Samadhi. Not merely a state withdrawn from all
consciousness of theoutward, withdrawn even from all con

sciousness of theinward into that-whichexists beyondboth
whether as seed of both or transcend; nt even of their seed-
state; but a settled existence in the One and Infinite, uni-
ted and identified with it, and this status to remain whe.-
ther we abide in the waking condition in which we are

conscious of the forms of things or we withdraw into the
inward activitywhichdwells in theplay of theprinciplesof
things, the play of their names and typal forms or we soar

to the condition of static inwardness where we arrive at the
principles themselves and at the principleof all pl'lI'lClplks,
the seed of name and form. * For the soul thathas arrived
at the essential Samadhi and is settled in it (samadlristha)
in the sense the Gita attaches to the word, has that which
is fundamental to all experience and cannot fall from it
by any experience however distracting to one who has not

yet ascended the summit. It can emb.ace all in thescope
of its being withoutbeing bound by any or deluded or limi-
ted.

VVhen we arrive at this state, all our being and con-

sciousness being concentrated, the necessity of concentra-
tion in the Idea ceases. For there in that supramental state
the whole position ofthings IS reversed. The mind is a

thing that dwells in diffusion
,

in succession; it can only
concentrateon one thingat a time and when not concentra-
ted runs from one thing to another very much at random.
Therefore it has to concentrate on a single idea, a single
subject of meditation, a single object of contemplation,
a single object of will in order to possess or master it, and
this it must do to at least the temporary exclusion of all
others. But that which is beyond the mind and into which
we seek to rise is superior to the running process of the

thought, superior to the division of ideas. The Divine is

I ‘nu Wgking, Dream and Sleep states ofthe sou‘.
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centred in itself and when it throws out ideas and activities

does not divide itself or imprison itself in them, but holds

tbem and their movement in its infinity; undivided, its

whole self is behind each Idea and each movement and at

the same time behind all of them together. Held by it, each

spontaneously woiks itself out, not through a separate act

of will, but by the general force of consciousness behind it;

if to us there seems to be a concentration of divine Will

and Knowledge in each, it is a multiple and equal and not

an exclusive concentration, and the reality of it is rather

a free and spontaneous working in a self-gathered unity

and infinity. The soul which has risen to the divine samadhi

participates in the measure of its attainment in this rever-

sed condition of things,—the true condition, for that

which is the reverse of our mentality is the truth. It is for

this reason that, as is said in the ancient books, the man

who has arrived at Self-possession attains spontaneously

without the need of concentration in thought and effort

the knowledge or the result which the Idea or the Will in

him moves out to embrace.

To a.rive then at this settled divine status must be

the object of our concentration. The first step in concen-

tration must be always to accustom the discursive mind to

a settled unwavering pursuit of a single course of connect-

ed thought on a single subject and this it must do undis-

tracted by all lures and alien calls on its attention. Such

concentration is common enough in our ordinary life, but

it becomes more difficult when we have to do it inwardly

without any outward object or action on which to keep the

mind 5 yet this inward concentration is what the seeker of

knowledge must effect. Nor must it be merely the consecu-

tive thought of the intellectual thinker, whose only object

is to conceive and intellectually link together his concep-

tions. It is not, except perhaps at first, a process of reaso-

ning that is wanted so much as a dwelling so far as possible

• In the elementary stages of internal debate and judgment, vitarka

and victtara, for the correction of false ideas and arriral at the intel|cw
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centred in itself and when it throwsout ideas and activities
does not divide itself or imprison itself in them, but holds
them and their movement in its infinity; undivided,its
whole self is behind each Idea and each movement and at
the same time behindall of them together. Held by it, each
spontaneously works itself out, not through a separate act
of will,but by the general force of consciousness behind it;
if to us there seems to be a concentration of divine Will
and Knowledge in each, it is a multiple and equal and not
an exclusive concentration, and the reality of it is rather
a free and spontaneous working in a self-gathered unity
and infinity.The soul which has risen to thedivinesamadhi
participates in the measure of its attainment in this rever-
sed condition of things,—the true condition, for that
which is the reverse of our mentality is the truth. It is for
this reason that,as is said in theancient books, the man
who has arrived at Self-possession attains spontaneously
without the need of concentration in thought and effort
the knowledge or the result which the Idea or the Will in
him moves out to embrace.

To a.rive then at this settled divine status must be
the object of our concentration. The first step in concen-
tration must be always to accustom the discursive mind to
a settled unwavering pursuit of a single course of connect-
ed thought on a single subject and this it must do undis-
tracted by all lures and alien calls on its attention. Such
concentration is common enough in our ordinary life, but
it becomes more diflicult when we have to do it inwardly
withoutany outward object or actionon which to ktep the
mind 3 yet this inward concentration is what the seeker of
knowledge must effect. Nor must it be merely the consecu-
tive thought of the intellectual thinker,whose only object
is to conceive and intellectually link together his concep.tions. It is not, except perhaps at first, a process of reaso-
ning that is wanted so much as a dwelling so far as possible
 

0 ln the elementary stages of internal debate and judgment,vilariaand vicnara, for the correction of false ideas and arrival a; rim ;m.,"w.tual truth.
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On the fruitful essence of the idea which by the insistence

of the soul's will upon it must yield up all the facets of its

truth. Thus if it be the divine Love that is the subject of

concentration, it is on the essence of the id a o! God as

Love that the mind should concentrate in such a way that

thevarious manifestation of the divine Love should arise

luminously, not only to the thought, but in the heart and

being and vision of the sadhaka. The thought may come

first and the experience afterwards, but equally the experi-

ence may come first and the knowledge arise out of the ex-

perience. Afterwards the thing attained has to be dwelt on

and more and more held till it becomes a constant experi-

ence and finally the dharma or law of the being.

This is the process of concentrated meditation;, but a

more ■strenuous method is the fixing of the whole mind in

concentration on the essence of the idea only, so as to reach

not the thought-knowledge or the psychological experience

of the subject, but the very essence of the thing behind

the idea. In this process thought ceises and passes into

the absorbed or ecstatic contemplation o the object or by

a merging into it in an inner Samadhi. It this be the

process-followed, then subsequently tie .-tate into which

we rise must still be called down to take possession of the

lower being, to shed its light, power and bliss on our ordi-

nary consciousness. For otherwise we may possess it, as

many do, in the elevated condition or in the inward Sama-

dhi, but we shall lose our hold of it when we awake or dis-

cend into the contacts of the world; and this truncated

possession is not the aim of an integral Yoga.

A third process is neither at first to concentrate in a

strenuous meditation on the one subject nor in a strenu-

ous contemplation of the one object of thought-vision, but

.first to still the mind altogether. This may be done by va-

rious ways; one is to stand back from the mental.action

altogether not participating in but simply watching it

until, tired of its unsanctioned leaping and running, it

falls into an inn easing and finally an absolute quiet.

Another is to reject the thought-suggestions, to cast them

away from the mind whenever they come and firmly bold
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on the fruitful essence of the idea which by the insistence
of the soul's will upon it must yield up all the facetsof its
truth. Thus if~it be the divine Love that is thesubject of

concentration, it is on the essence of the id-.a of God as

Love that the mind should concentrate in such a way that

the'various manifcstation of the divine Love should arise

lurriinously, not only to the thought, but in the heart and

being and vision of the sadhal<a.' The thought may come

first and the experience afterwards, but equally the experi-
ence may come first and the knowledge arise out of the ex-

perience. Afterwards the thingattained has to be dwelt on

and more and more-held till it becomes a constant experi-
ence and finally the dharmaor law of the being.

This is the process of concentratezl meditation;. but a

more ‘st-renuous method is the fixing of the whole mind in
concentration‘on the essence of the idea only,so as to reach
not the thought-knowledgeor the psychological experience
oi‘-the subject, but the very essence of the thing behind
the idea. In this-process thought ceises and passes into
the absorbed or ecstatic contemplation o" the object or by
a merging into it in an inner Samadhi. If this be the

proce3s«followed,.thensubsequently tl e :tate into which

-we rise must still be called down to take possession of the
' lower being, to shed its light, power and bliss on our ordi-

nary consciousncss.~'.For otherwise we may possess it, as

many do, in the elevated condition or in the inward Sama-

dhi,but we shall lose our hold of it ‘when we awake or dis-
cend into the contactsof the world; and this truncated
possession is not the aim.of an integral Yoga.

A third process is neither at first to concentrate in a

strenuous meditation on the one subject nor in a strenu-

ous contemplation of the.one object of thought-vision, but
.firstto still the -mind altogether. This may be done by va-

rious ways; one is to stand back from the mentalaction
altogether not participating in but simply watching .it
until,‘ tired of its unsanctioned leaping and running, it
falls into an increasing and finally an absolute quirt.
-Another. is to reject the thought-suggestions, to cast them

away from the mind whenever they come and firmly hold
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to the peace of the being which re illy and always exists

behind the trouble and riot of the mind. When this secret

peace is unveiled, a great calm settles on the being and

there comes usually with it the perception and experience

of the all-pervading silent Brahman, everything else at first

seeming to be mere form and eidolon. On the basis of this

calm every thing else may be built up in the knowledge and

experience no longer of the external phenomena of things

but of the de;per truth o! the divine manifestation.

Ordinarily, once this state is obtained, strenuous con-

centration will be found no longer necessary. A free con.

centration of will* using thought mi rely for suggestion and

the giving of light to the lower membeis will take its place.

This Will will then insist on the physical being, the vital

existence, the heart and the mind remoulding themselves

in the forms of the Divine which reveal themselves out of

the silent Brahman. By swifter or slower degrees according

to the previous preparation and purification of the mem-

bers, they will be obliged with more or less struggle to

obey the law of the will and its thought-suggestion, so that

eventually the knowledge of the D vine takes possession of

our consciousness on all its pianos and the imagt of the

Divine is formed in our human existence even as it was done

by the old Vedic Sadhakas. For the integral Yoga this is

the most direct and powerful discipline.

* This subject will be dealt, with more in detail when we come tothe

Yoga of solf-jirrlcction.

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

8
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

‘rue SYNTHESIS OF men 469

to the peace of the being which re1lly and always exists
behind the trouble and riot of the mind. When this secret

peace is unveiled,a great calm settles on the being and
there comes usually with it the perception and experience
of theall_~pervading silent Brahman. EVL rythingelse at first
seeming to be mere form and eidolon. On the basis of this
calm every thingelse may bebuilt up in the knowledge and
experience no longer of the external phenomena of things
but of the deeper truth of thedivine manifestation.

Ordinarily,once this state is obtained, strenuous con-

centration will be found no longer necessary. A free con.

centration ofwill* using thoughtmt rely for suggcstion and
thegiving of light tothe lower membeiswill take its place.
This Will will then insist on thephysicalbeing,the vital
existence, the heart and the mind remoulding themselves
in the forms of the Divine which reveal themselves out of
the silent Brahman. By swifter or slower degrees according
to the previous preparation and purification of the mem-

bers. they will be obliged with more or less struggle to
obey the law of thewill and its thought-suggestion, so that
eventually the knowledge of the D vine takes possession of
our consciousness on all its plants and the image of the
Divine is formed in our human existence even as it wasdone
by the old Vedic Sadhakas. For the integral Yoga this is
the most direct and powerful discipline.

 
5 This subject will be dealt. with more in detail when we come to the

Yoga of self-pr-.rI'cction.
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The Kena Upanishad

XI

The thought of the Upanishad, as expressed in its

first chapter in the brief and pregnant sentences of the

Upanishadic style , amounts then to this result that the

lite ot the mind, senses, vital activities in which we dwell

is not the whole or the chief part of our existence, not the

highest, not self-existent, not master of itself. It is an

outer fringe, a lower lesult, an inferior working of some-

thing beyond ; a superconscient Existence has developed,

supports and governs this partial and fragmentary, this in-

complete and unsatisfying consciousness and activity of the

mind, life and senses. To rise out of this external and

surface consciousness towaids andi nto that super consci-

ent is our progress, our goal, our destiny of completeness

and satisfaction.

The Upanishad doe*; not assort the unreality, but only

the incompleteness and inferiority of our present existence.

All that we follow after here is an imperfect representa-

tion, a broken and divided functioning of what is eternally

in an absolute perfection on that higher plane of existence.

This mind of ou.s unpossessed of its object, groping, pur-

blind, besieged byenor and incapacity, its action founded

on an external vision of things, is only the shadow thrown

by a superconscient Knowledge which possesses, creates and

secure 1; uses the truth of things because nothing is external

to it, nothing is other than itself, nothing is divided or at

war within its all-comprehensive self-awareness. That is

the Mind of our mind. Our speech, limited, mechanical,
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XI

The thought of the Upanishad, asexpressed in its
first chapter in the brief and pregnant sentences of the
Upanishadic style , amounts then to this result that the
life of the mind, senses, vital activities in which we dwell
is not the whole or the chief part of our existence, not the
highest, not self-existent, not master of itself. It is an

outer fringe, a lower result, an inferior working of some-

thingbeyond; a superconscient Existence has developed,
supports and governs thispartial and fragmentary,this in-
complete and unsatisfying consciousness and activityof the
mind, life and senses. To rise out of this external and
surface consciousness towards andi nto that super consci-
ent is our progress, our goal, our destiny of completeness
and satisfaction.

The Upanishad does not assert the unreality, but only
the incompletenessand inferiorityof our present existence.
All that we follow after here IS an imperfect representa-
tion, a broken and divided functioningof what is eternally
in an absolute perfection on that higher plane of existence.
This mind of ours unpossessed of its object, groping, pur-
blind, besieged by error and incapacity, its action founded
on an external vision of things, is only the shadow thrown
by a superconscient Knowledgewhich possesses. creates and
securel; uses the truth of thingsbecausenothing is external
to it, nothing is other than itsrlf, nothing is divided or at

war within its all-comprehensive self-awareness. That is
the Mind of our mind. Our speech, limiteil, mechanical,

Cu git’



THE KENA CPANISHAD 47I

imperfectly interpretative of the outsides of things, restrict-

ed by the narrow circle of the mind, based on the appear-

ances of sense is only the fa.-off and feeble response, the

ignorant vibration returned to a creative and revelatory

Word which has built up all the forms which our mind and

speech seek to compreh' nd and express. Our sense, a move-

ment in stuff of consciousness vibratoi y to outward impacts,

attempting impeifectly to grasp them by laboured and se-

parately converging reactions, is only the faulty image of

a supreme Sense which at once, iully, harmoniously unites

itself with and enjoys all that the supreme Mind and

Speech create in the self-joyous activity of the divine and

infinite existence. Our life, a breath of force and move-

ment and possession attached to a form of mind and body

and restricted by the form, limited in its force, hampered

in its movement, besieged in its possession and therefore a

thing of discords at war with itself and its environment,

hungering and unsatisfied, moving inconstantly from ob-

ject to object and unable to embrace and reta;n their mul-

tiplicity, devouring itsobjectsof enjoyment and therefore

transient in its enjoyments is only a broken movement of

the one, undivided, infinite Life which is all-possessing and

ever satisfied because in all it enjoys its eternal self un-

imprisoned by the divisiors of space, unoccupied by the

moments of Time, undeluded by the successions of Cause

and Circumstance.

This superconscient Existence, one, conscious of it-

self, conscious both of its eternal peace and its omniscient

and omnipotent force is also conscious of our cosmic exist-

ence which it holds in itself, inspiies secretly and omni-

potently governs. It is the Lord of the Isha Upanishad

who inhabits all the creations of His Force, all form of

movement in the ever mobile principle of cosmos. It is our

self and that of which and by which we are constituted in

all our being and activities, the Brahman. The mortal life

is a dual representation of That with two conflicting ele-

ments in it, negative and positive. Its negative elements of

death, suffering, incapacity, strife, division, limitation are

a dark figuie which conceal and serve the development of
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imperfectly interpretative of theoutsides of things, restrict-
ed by the narrow circle of the mind, based on theappear-
ances of sense is only the fa:-off and feeble response, the
ignorant vibration returned to a creative and revelatory
Word which has built up all the forms which our mind and
speech seek to compreh' nd and express. Our sense,a move-

ment in stuff of consciousness vibratory to outward impacts,
attempting imperfectly to grasp them by laboured and se-

parately converging reactions, is only the faulty image of
a supreme Sense which at once, fully, harmoniously unites
itself with and enjoys all that the supreme Mind and
Speech create in the self-joyous activityof the divine and
infinite existence. Our life, a breathof force and move-

‘

ment and possession attached to a form of mind and body
and restricted by the form, limited in its force, hampered
in its movement, besieged in its possession and therefore a

thing of discords at war with itself and its environment
,

hungering and unsatisfied, moving inconstantly from ob-
jcct to object and unable to embraceand retain their mul-
tiplicity,devouring itsobjectsof enjoyment and therefore
transient in its enjoyments is only a broken movement of
the one, undivided, infiniteLife which is all-possessing and
ever satisfied because in all it enjoys its eternal self un-

imprisoned by the divisions of space, unoccupied by the
moments of Time. undeluded by the successions of Cause
and Circumstance.

This superconscient Existence, one, conscious of it-
self, conscious both of its eternal peace and its omniscient
and omnipotent force is also conscious of our cosmic exist-
ence which it holds in itself, inspires secretly and omni-
potently governs. It is the Lord of the lsha Upanishad
who inhabits all the creations of His Force, all form of
movement in the ever mobileprincipleof cosmos. It is our

self and that of which and by which we are constituted in
all our being and activities, the Brahman. The mortal life
is a dual representation of That with two conflictingele-
ments in it, negative and positive. its negative elements of
death, suffering, incapacity,strife, division, limitation are

a dark figure which conceal and serve the development of
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that which its positive elements cannot yet achieve,—inn-

mortality hiding itself from life in the figure of death, de-

light hiding itself from pleasure in the figure of suffering,

infinite force hiding itself fiom finite effort in the figure of

incapacity, fusion of love hiding itself from desire in the

figure of strife, unity hiding itself from acquisition in the

figure of division, infinity hiding itself from growth in the

figure of limitation. The positive elements suggest what the

Brahman is, but never are what the Brahman is, although

their victory, the victory of the gods is always the victory

of the Brahman over its own self-negations, always the self-

affirmation of His vastness against the denials of the dark

and limiting figure of things. Still, it is not this vastness

merely, but the absolute infinity which is Brahman itself.

And therefore, within this dual figure of things we cannot

attain to our self, our Highest ; we have to transcend in

order tc attain. Our pursuit of the positive elements of this

e> istence, cur worship of the gods of the mind, life, sense is

only a preparatory to the real travail of the soul, and we

must leave this lower Brahman and know that Higher if

we are to fulfil ourselves We pursue, for instance, our men-

tal growth, we become mental beings full of an accompli-

shed thought-power and thought-acquisition, dkirah, in

order that we may by thought of mind go beyond mind it-

self to the Eternal. For always the life of mind and senses

is the jurisdiction of death and limitation ; beyond is the

immortality.

The wise, therefore, the souls seated and accomplish-

ed in luminous thought-power put away from them the

dualities of our mind, life and senses and go forward from

this world ; they go beyond to the unity and the immoi-

tality. The word used for going foiwatd is that which

expresses the passage of death ; it is also that which the

Upnnishad uses for the forward movement oT the Life-

force yoked to the car of embodied mind and sense on the

paths of life. And in this coincidence we can find a double

and most pregnant suggestion.

It is not by abandoning life on earth in oider to pur-

sue immortality on other more favouiable planes of exist-
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that which its positive elements cannot yet achieve.-—ir_n-
mortality hiding itself from life in the figure of death, de-
light hiding itself from pleasure in the figure of suffering,
infinite force hiding itself from finite effort in the figure of
‘ncapacity,fusion of love hiding itself from desire in thehgure of strife, unity hiding itself from acquisition in the
figure of division, infinity hiding itself from growth in the
figure of limitation. The positive elements suggest what the
Brahman’ is, but never are what the Brahman is, although
their victory, thevictory of the gods IS always the victory
of theBrahman over its own self-negations,always the self-
afiirmation of His vastness against the denials of the dark
and limiting figure of things. Still, it is not thisvastness
merely ,

but the absolute infinity which is Brahman itself.
And thereforewithinthis dual figure of thingswe cannot
attain'to our self, our Highest ; we have to transcend in
order tc attain. Our pursuit of the positive elements of this
es istence, our worship of the gods of themind, life, sense is
only a preparatory to the real travail of the soul, and we

must leave this lower Brahman and know that Higher if
we are to fulfil ourselves. We rursue, for instance, our men-
tal growth, we become mental beings full of an accompli-
shed thought-power and thought—acquisition, dhirdh,in
order that we may by thought of mind go beyond mind it-
self to theEternal. For alwaysthe life of mind and senses

is the jurisdiction of death and limitation ; beyond is the
immortality.

The wise, therefore, the souls seated and accomplish-
ed in luminous thought-power put away from them the
dualities of our mind, life and senses and go forward from
this world ; they go beyond to the unity and the immor-
tality. The word used for going forward is that which
expresses the passage of death ; it is also that which the
Upanishad uses for the fomard mqvtment 0T the Life-
force yoked to the car of embodied mind and sense on the
paths of life. And in thiscoincidence we can find a double
and most pregnant suggestion.

It is not by abandoning life on earth in order to pur-
sue immortality on other more favourable planes of exist-

Cu git’



THE KENA UPAN1SHAD 473

ence that the great achievement becomes possible It is

here, ihaiva, in this moital lift and body that immortality

must be won, here in this lower Brahrran and by this

embodied soul that the Higher must be known and pos-

seised. "If here one find it not, great is the perdition."

This life-force in u: is led forward by the attraction of

the supreme Life on its path of constant acquisition through

types of the Brahrran until it n.aches a point where it

has to go 1 ntirely forward, to goacrossout of the mor-

tal life, the rro.tal visicn of things to some Beyond. So

long as death is not entirely conquered, this going beyond

is rep.esented in the terms of death and by a passing into

other worlds where death is not present, where a type of

immortality is tasted corresponding to that which we have

found here in our soul-experience; but the attraction of

death and limitation is not overpassed because they still

conceal something of immortality and infinity which we

have net yet achieved; therefore there is a necessity of

return, an insistent utility of farther life in the mortal

body which we do not overcome until we have passed

beyond all types to the very being of the Infin te, One

and Immortal.

The worlds of which the Upanishad speaks are es-

sentially soul-conditions and not geographical divisions

of the cosmos. This material universe is itself only exis-

tence as we eee it when the soul dwells on the plane of

material movement and experience in which the spirit

involves itself in form, and therefore all the framework of

things in which it moves by the life and which it embraces

by the consciousness is determined by the principle of

infinite division and aggregation proper to Matter, to sub-

stance of form. This becomes then its world or vision of

things. And to whatever soul-condition it climbs, its vision

of things will change and correspond to that condition,

and in that framework it will move in its living and em-

brace it in its consciousness. These are the worlds of the

ancient tradition.

But the soul that hasentirely realised immortality pas-

ses beyond all worlds and is free Irom frameworks It enters,
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race that the great achievement becomes possible. It is
here, iliaiva, in this mortal liftand body that immortality
must be won, here in this lower Brahntan and by this
embodied soul that the Higher must be known and pos-
sessed. “ If here one find it not. great is the perdition.”
This lifL—force in u: is led forward by the attractionof
thesupreme Life on its pathofconstant acquisitionthrough
types of the Brahrran until it rt aches a point where it
has to go rntirely forviard, to go acrossout of the mor-

tal life, the rro.tal visicn of things to some Beyond. 80
long as death is not entirely conquered, thisgoing beyond
is rep.esented in the terms of death and by a passing into
other worlds where death is not prestnt, where a type of
immortality is tasted corresponding to thatwhich we have
found here in our soul-experience ; but the attraction of
death and limitation is not overpassed because they still
conceal something of immortality and infinity which we

have nct yet achieved; thercforethere is a necessity of
return, an insistent utility of farther life in the mortal
body which we do not overcome until we have passed
beyond all types to the very being of the lnfin te, One
and Immortal.

The worlds of which the Upanishad speaks are es-

sentially soul-conditions and not geographical divisions
of the cosmos. This material universe is itself only exis-
tence as we see it when the soul dwells on the plane of
material movement and exptrience in which the spirit
involves itself in form, and therefore all the framework of
things in which it moves by the life and which it embraces
by the consciousness is determined by the principle of
infinite division and aggregation proper to Matter, to sub-
stance of form." This becomesthen its world or vision of
things.And to whatever soul-zondition it climbs, its vision
of things will change and correspond to that condition,
and in that framework it will move in its living and em-

brace it in its consciousness. These are the worlds of the
ancient tradition.

But the soul that has entirely realised immortality pas-
ses beyond all worlds and is free from frameworks.It tnttrs
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into the bjing of the Lord j like this supreme supercon-

scient Self and Brahman, it is not subdued to life and

death. It is no longer subject to the necessity of entering

into the cycle of rebirth, of travelling continually between

the imprisoning dualities of death and birth, affirmation

and negation ; for it has transcended name and form. This

victory, this supreme immortality it must achieve here as

an embodied soul in the mortal framework of things. After-

wards, like the Brahman, it transcends and embraces the

cosmic existence without being subject to it. Pergonal

freedom, personal fulfilment is then achieved by the libe-

ration of the soul from imprisonment in the form of this

changing personality and its by ascent to the One that is

the All. If afterwards there is any assumption of the figure of

mortality, it is an assumption and not a suojection, a help

brought to the world and not a help to bj derived from it,

a descent of the ensouled superconscient existence not from

any personal necessity, but from the universal need in the

cosmic labour for those yet unfree and unfulfilled to be

helped and strengthened by the force that luis already des-

cribed the path up to the goal in its experience and achie-

ved under the same conditions the Work and the Sacrifice.
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into the being of the Lord; like this supreme supercon-
scient Self and Brahman, it is not subdued to life and
death. It is no longer subject to the necessity of entering
into the cycle of rebirth, of travelling continuallybetween
the imprisoning dualities of death and birth,afiirmation
and negation ; for it has transcended name and form. This
victory, th_issupreme immortality it must achieve here as

an embodied soul in the mortal framework of things.After-
wards, like the Brahman, it transcends and embraces the
cosmic existence without being subject to it. Personal
freedom, personal fulfilmentis then achieved by the libe-
ration of the soul from imprisonment in the form of this
changing personality and its by ascent to the One thatis
the All. If afterwards there is any assumption of the figure of
mortality, it is an assumption and not =1 subjection, a help
brought to the world and not a help to be derived from it,
a descent of the ensouled supercon scient existence not from
any personal necessity, but from the universal need in the
cosmic labour for those yet unfree and unfulfilled to be
helped and strengthenedby the force that has already des-
cribed thc path up to thegoal in its experience and achie-
ved undcr the same conditions the Work and the Sacrifice.
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Hymns of the Atris

THE TENTH HYMN TO AGNT

A HYMN OF THE SrLENDID SOULS WHO ATTAIN

[ The Rishi prays to the divine Flame to work in him

by the triple force of Power, Knowledge and Delight. He

speaks of the splendid souls of knowledge in our humanity

who attain to the Truth and Vnstness ; they are the bur-

ning and overpowering flame-rays of this transcendent

Conscious-Force of the Divine that is at work in us to

climb to divine mastery. Some have become such souls,

others are still hampered but growing. He desires the

increasing affirmation of Agni so that all may advance to

a rich and all-comprehending universality. J

1. O Flame, O Ray in our limited existence,

bring for us an illumination full of utter energy, by

an all-encompassing felicity cleave forward our path

towards the plenitude.

2. O Flame, thou supreme and wonderful thing,

it is thou who by force of will becomest in us the

greatness of discerning power; in thee the all-har-

monising Friend 1 in the sacrifice accomplishes the

work and climbs to divine mastery. 2

1. Mitra, the Lord of Love, who introduces the prin-

ciple of harmony into the workings of the divine effort in

us and thus combines all the line? of our advance, all the

strands of our sacrifice until the work is accomplished in

the supreme unity of Knowledge, Power and Delight.

2. Asuryam, the god-power, the mastering force of

the Lord, the divine '' Asura" in us.
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Hymns of the Atris
THE TENTH HYMN TO AGNI

A HYMN OF THE SPLENDID SOULS WHO ATTAIN

[The Rishi prays to the divine Flame to work in him
by the triple force of Power, Knowledge and Delight. He
speaks of the splendid souls of knowledge in our humanity
who attain to the Truth and Vastness ; they- are the bur-
ning and overpowering flame-rays of this transcendent
Conscious-Force of the Divine that is at work in us to
climb to divine mastery. Some have become such souls.
others are still hampered but growing. He desires the
increasing aflirmation of Agni so that all may advance to
a rich and all-comprehending universa1ity.J

1. 0 Flame, 0 Ray in our limited existence,
bring for us an illuminationfull of utter energy, by
an all-encompassing felicity cleave forward our path
towards the plenitude.

2. 0 Flame, thousupreme and wonderful thing,
it is thou who by force of will becomest in us the
greatness of discerning power; in thee the all-har-
monising Friendl in the sacrifice accomplishes the
work and climbs to divine mastery. 2

1. Mitra, the Lord of Love, who introduces the prin-
ciple of harmony into the workings of the divine effort in
us and thus combinesall the lines of our advance, all the
strands of our sacrifice until the work is accomplished in
the supreme unity of Knowledge, Power and Delight.

2. Asuryam, the god-power, the mastering force of
the Lord, the divine “ Asura " in us.
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B. Thou, O Strength, increase the advancing 3

and the growth of these who are splendid souls of

knowledge that by their affirmations of thee attain

to our fullnesses.

4. These are they, O Strength, O Delight,

who have a happy richness of the swift forces of life

and turn to a happy light the words of the thought,

souls puissant with hero-puissances, for whom even

in heaven 4 is the Vastness; of itself its perfect work-

ing awakes to knowledge for these.

5. These are thy flaming rays, O Strength,

that go blazing violently and are like lightnings that

run over all the quarters and are like a resonant cha-

riot that speeds towards the plenitude.

6. Now, O Strength, alike may those that are

beset and hampered attain to expansion and the

soul's riches and may these our splendid souls of

knowledge traverse all the regions 5 and beyond.

7. O Strength, O Soul of Puissance, when thou

art affirmed and in thy affirming, bring to us, O priest

of the offering, felicity 6 of an all-pervading force-

fulness for all that affirm thee and for thy affirmation

again. March with us in our battles that we may

grow.

3. Or attainment.

4. That is to stay, en the heights of the pure ment-

ality where it meits with and passes into the vastness

of the supirconscient. 5. The regions of the hea-

vens of the mental existence which have all to be em-

braced in our consciousness and overpassed. 6. That

richness and abundance in the soul full of divine posses-

sions which is its spiritual prosperity or felicity, an image

of the infinite store of the divine Bliss and by which it

advances to an ever greater and more richly-equipped

wideness of it being.
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‘8. Thou, 0 Strength, increase the advancing 3
and the growth of these who are splendid souls of
knowledge -that by their aflirmations of thee attain
to our fullnesses.

4. These are they, 0 Strength, 0 Delight,
who have a happy richness of the swift forces of life
and turn to a happy light the words of the thought,
souls puissant with hero-puissances, for whom even

in heaven 4 is the Vastness;of itself its perfect work-
ing awakes to knowledge for these.

5. These are thy flaming rays, 0 Strength,
that go blazing violently and are like lightnings that
run over all the quarters and are like a resonant cha-
riot that speeds towards the plenitude.

6. Now, 0 Strength,alike may those that are
beset and hampered attain to expansion and the
soul's riches and may these our splendid souls of
knowledge traverse all the regions 5 and beyond.

7. 0 Strength,0 Soul of Puissance, when thou
art affirmed and in thyaflirming, bring to us, 0 priest
of the offering, felicity 6 of an all-pervading force-
fulness for all that aflirm thee and for thyallirmation
again. March with us in our battles that we may
grow.
 

3. Or attainment.
4., That is to stay._cn the heights of the pure ment-

ality where it meats vuth and passes into the vastness
of the 5up(I’COl'lSCl€nt._ 5. The regions of the hea-
vens of the mental existence which have all to be em-

braced in our consciousness and overpassed. 6. That
richness and abundance in the soul full of divine posses-
sions which is- its spiritual prosperity or felicity, an image
of the infinite store of the divine Bliss and by whicl‘ it
advances to an _ever greater and more richly-equipped
wideuess of it being.
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THE ELEVENTH HYMN TO AGNI

A HYMN TO THE DIVINE PRIEST AND SACRIFICIAL FLAME

[ The Rishi hymns the birth of the wakeful and dis-

cerning sacrificial Flame who is vision and will-power, the

seer whose passion of effort turns into a divine knowledge,

in the heavens of mind. This s^er-will the inspired words

the of Thought have to increase. It is a thing of puissance,

the Son of Force, and found by the ancient Souls of lumi-

nous puissance concealed in the growths of earth, in all the

experiences that the soul here seeks to enjoy. ]

J. The protector of the creature is born, the

Flame that is wakeful and perfect in discernment, for

a new march to felicity. His front is of the clarities,

luminously he shines wide so that the vastness of

him touches the heavens, he is pure for the bringers

of the riches.

2. Men have kindled high in the triple world 1

of the session the Flame supreme to be vision in

the sacrifice and the vicar set in front; he comes in

one chariot with the God Mind and fhe divine Powers

and sits on the seat of sacrifice, the Priest of the

oblation perfect in will-power for the sacrificing.

8. Unovercome and pure 2 thou art born from

thy mothers twain; thou hast risen up a rapturous

seer from the all-luminous sun; they have Increased

thee with the clarity, O Flame, and the passion-

smoke of thee becomes vision when it reaches and

lodges in the heavens.

I. The triple world of mind, life and body in which

the session of our sacrifice takes place or in which the

work of self-perfection proceeds. 2. Or, pure without

clfansing.
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THE ELEVENTH HYMN TO AGNI

A HYMN TO THE DIVINE PRIEST AND SACRIFICIAL FLAME

[ The Rishi hymns the birthof the wakeful and dis-
cerning sacrificialFlame who is vision and will-power.the
seer whose passion of effort turns into a divine knowledge,
in the heavens of mind. This seer-will the inspired words
theof Thought have to increase. It is a thingof puissance,
the Son of Force, and found by the ancient Souls of lumi-
nous puissance concealed in the growthsof earth, in all the
experiences that the soul here see ks to enjoy. ]

l. The protector of the creature is born, the
Flamethat is wakeful and perfect in discernment, for
a new march to felicity. His front is of the clarities,
luminously he shines wide so that the vastness of
him touches the heavens, he is pure for the bringers
of the riches.

2. Men have kindled high in the triple world 1
of the session the Flame supreme to be vision in
the sacrificeand the vicar set in front; he comes in
one chariot with the God-Mind and thedivine Powers
and sits on the seat of sacrifice, the Priest of the
oblation perfect in will-powerfor thesacrificing.

8. Unovercome and pure 2 thouart born from
thy mothers twain; thou hast risen up a rapturous
seer from the all-luminous sun; they have increased
thee with the clarity, 0 Flame, and the passion-
smoke of thee becomes vision ‘when it reaches and
lodges in the heavens.

I. The triple world of mind, life and body in which
the session of our sacrifice takes place or in which the
work of self-perfection proceeds. 2. Or, pure without
cleansing.

Cu git’



478 "ARYA"

4. May the Flame come to our sacrifice with po-

wer to accomplish ; the Flame men carry into every

room of their dwelling - place; the Flame has be-

come our messenger and the bearer of our offering;

when men accept the Flame into themselves, it is

the seer-will that they accept.

5. For thee, O Flame, this Word fraught full-

est with the honey, 3 for thee this Thought and

may it be the peace and bliss in thy heart. For the

words of the Thought satisfy and increase thee as

those great fostering streams 4 fill and increase that

ocean

6. O Flame, the souls of puissance 5 discover-

ed thee hidden in the secret place, 6 lodging in every

object of delight; by our pressure on thee thou art

born, a mighty force; the Son of Force they have

called thee, O Puissance.

3. The honeyed Soma-wine, outflowing of the prin-

ciple of Delight in things. 4. The seven rivers or

movements which descend from the superconscient being

and fill the conscious ocean of our existence. They are

called the Mothers, the fostering C)ws, the Mighty Ones

of Heaven, the Waters of Knowledge, the streams of the

Truth, etc. 5. The :even ancient seers or fathers,

the Angiras Rishis, sons of Agni and divine or human

types of the seer-will. 6. The subconscient heart in

things.
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4. May the Flamecome to our sacrifice with pn-
wer to accomplish ; theFlame men carry into every
room of their dwelling - place ; the Flame has be-
come our messenger and the bearer of our offering;
when men accept the Flame into themselves, it is
the seer-will that they accept.

5. For thee, 0 Flame, this Word fraught full-
est with the honey, 3 for thee this Thought and
may it be the peace and bliss in thy heart. For the
words of the Thought satisfy and increase thee as

those great fostering streams 4 fill and increase that
ocean.

6. 0 Flame, the souls of puissance 5 discover-
ed thee hidden in the secret place, 6 lodging in every
object of delight; by our pressure on thee thou art

born, a mighty force; the Son of Force they have
called thee, O Puissance.

2:.- 1 —1 

3. The honeyed Soma-wine, outflowing ofthe prin-
ciple of Delight in things. 4-. The seven rivers or
movements which descend from the superconscient being
and fill the conscious ocean of our existence. They are

called the Mothers, the fosteringC)ws, the Mighty Ones
of Heaven, the Waters of Knowledge, the streams of the
Truth,etc. 5. The :even ancient seers or fathers,
the Angiras Rishis, sons of Agni and divine or human
types of the seer-will. 6. The subconscient heart in
things.
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The Eternal Wisdom

THE CONQUEST OF TRUTH

CONTEMPLATION

1 Whoever applies himself intelligently to profound

meditation, soon finds joy in what is gocd; he be-

comes conscious that beauty and riches are transient

2 things and wisdom the fairest ornament. — He thinks

actively, he opens his heart, he gathers up his inter-

nal illuminations.

3 How can he be long in peace who troubles himself with

foreign cares, who seeks to diffuse himself into the

outward and withdraws little or rarely into himself?

4 — Without contemplation there is no tranquillity and

without tranquillity how shall there Le happiness?

The mind that orders itself according to the motions

of the senses, carries away the intelligence as the

wind carries away a ship on the sea. Therefore only he

whose senses are drawn back from the objects of sense,

has a firmly seated wisdom.

5 Let him destroy by deep meditation the qualities

G that are opposed to the divine nature. — As in a house

with a sound roof the rain cannot penetrate, so in a

mind where meditation dwells passion cannot enter.

7 Having attained to that unalterable calm which

nothing can trouble one can afterwards meditate and

form an assuied judgment on the essence of things;

1) Fo-slio-liintf-tsan-kint,'.— 2) Lao Tsc— 8) Initiation of Christ

1.11.7. 4) Bhaguvad Oitu II. 60-bU— 6) Laws of Maim VI. 72.—

6) Phaiiiuitiitaiia.— 7) Ramukrislinu.
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The Eternal Wisdom

THE ‘CONQUEST OF TRUTH

CONTEMPLATION

I Whoever applies himself intelligently to profound
meditation, soon finds joy in what is good ; he be-
comes conscious that beautyand riches are transient

2 things and wisdom the fairest ornament. — He thinks
actively,he opens his heart, he gathers up his inter-
nal illuminations.

3 How can he be long in peace who troubles himself with
foreign cares, who seeks to diffuse himself into the
outward and withdraws little or rarely into himself 1’

4 -— Without contemplation there is no tranquillityand
without tranquillity how shall there be happiness P
The mind that orders itself according to the motions
of the senses, carries an ay the intelligence as the
wind carries away a ship on thesea. Therefore only he
whose senses are drawn back from the objects of sense,
has a firmly seatcd wisdom.

_

Let him destroy by deep meditation the qualities
that are opposed to thedivine nature. — As in a house
with a sound roof the rain cannot penetrate, so in a

mind where meditation dwells passion cannot enter.

7 Having attained to that unalterable calm which
nothingcan trouble one can afterwards meditate and
form an assured judgment on the essence of things;

CNUI

  .._,,,,_,___,,_.........-_-.. -..___- .._ ....

1) [.‘(,.,..|,0.1,;..,_,.;.—;m.king.— 2) Lao T»-c.— 8) Imitation of Christ
|_ 11. 7_ 4) ijhggbrnvud Gitn. II. 66-68.— 5) Laws of Mann VI. 72...
5) p|,“..u.upada.-— 7) Rumulsrislrnu.
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when one has meditated and formed a sure judgment

on the essence of things, afterwards one tan attain to

the desired state of perfection.

8 One who during his contemplation is entirely in-

conicient of all external things to such a point that

if birds made a nest in his hair he would not know it,

y has acquired the perfection of meditation.— He will

go from doubt to certitude, from the night of eiror to

the light of the Guidance; he will see with the eye

of knowledge and begin to converse in secret with

10 the Well-belovi-d. — " To him who is perfect in me-

ditation salvation is near" is an old saying. Do you

know when a man is perfect in meditation? When

as soon as he sits to meditate, he is surrounded with

the divine atmosphere and his soul t ommunes with

the Ineffable.

***

11 Meditate on the Eternal either in an unknown

nook or in the solitude of the forests or in the solitude

12 of thy own mind. — Silence thy thoughts and fix all

thy attention on the Master within whom thou seest

13 not yet, but of whom thou hast a presentiment.—His

form stands not within the vision of any, none sceth

Him with the eye. By the heart and the thought and

the mind H is experienced ; who seize this with the

14 knowledge, they become immoital.— He is not

s?ized by the eye, nor by the speech, nor by the other

gods, nor by theausteiity offeree, nor by action;

when a man's being has been purified by a calm cla-

rity of knowledge, he meditating beholds that which

15 has not parts nor membe.s. — One who lras not ceased

from evil living or is without peace or without con-

centration or whose mind has not been tranquillised,

16 cannot attain to Him by the intelligence. — This self

can always be won by truth and austerity, by purity

and by entire knowledge.

8) Ramakrishna.— 9) Baha-ullah : The Seven Valleys.— 10) Rama-

kristina.— 11) id- — 12) Tho Book of Golden Precept*.- 13) Hatha

Upanishml. VI 9. 1*) Mumlaka Uiianisluul III. 1-8.— 101 Katha

Upauishud 11. H4— 16) Muwlaku Upanishail III- 1-&.
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when one has meditated and formed a sure judgment
on the essrnce of things,afterwards one can attain to
the desired state of perfection.

8 One who during his contemplation is entirely in-
conscient of all external things to such a point that
if birds made a nest in his hair he would not know it,

9 has acquired the perfection of meditation.— He will
go from doubt to certitude, from the night of error to
the light of the Guidance; he will see with the eye
of knowledge and begin to converse in secret with

10 the Well-beloved.—-
“ To him who is perfect in me-

ditation salvation is ncar " is an old saying. Do you
know when a man is perfect in meditation? When
as soon as he sits to meditate, he is surrounded with
the divine atmosphere and his soul communes with
the Inelfable.

'K'**
11 Meditate on the Eternal either in an unknown

nook or in thesolitude of the forests or in the solitude
12 of thy own mind. — Silence thy thoughts and fix all

thyattention on the Master within whom thou srest

13 not yet, but of whom thou hast a prcsentiment .—His
form stands not within the vision of any, none sceth
Him with the eye. By the heart and the thought and
the mind He is experienced; who seize this with the

:4 knowledge, they become immortal. — He is not
szized by the eye, nor by the speech, nor by the other
gods, nor by the austerity of force, nor by action ;

when a man's being has been purified by a calm cla-

rity of knowledge, he meditating beholds that which

15 has not parts nor mcmbe;s.— One who has not ceased
from evil living or is without peace or without con-

centration or whose mind has not been tranquillised,
16 cannot attain to Him by the intelligence. — This self

can always be won by truth and austerity, by purity
and by entire knowledge.

._.i-..¢.«....- ....a-.._..  

3) Rama.krishnn.— 9) Baha-ullah : The Seven Valleys.— 10) Rama-
krishn&.—- 11) id. -— 12) Tho Book of Golden Precept-.-.-— 13) Katha.
Upgnishiul. VI. 9. 1‘) Mumhokat Ulnallisllatil Ill. l-8.»- ID) Kgtlig
Upauighud ll. 2{.—- 16) Mumlaku Upamisharl Ill. 1-S.
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17 When thy understanding shall stand immovable

and unshakeable in concentration, then thou shalt

attain to the divine Union.

18 Those who pursue attentively their contemplation,

have no sorrow to fear, nor can any vicissitude of

Fate affect them . They contemplate this history

written in ourselves to guide us in the execution of

the divine laws which, equally, art engraved in our

hearts.

17) BhugavaU Gita 11. 53.— 18) Giordano Bruno.
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17 When thy understanding shall stand immovable
and unshakeablein- concentration, then thou shalt
attain to the divine Union.

18 Those who pursue attentively their contemplation.
have no sorrow to fear, nor can any vicissitude of
Fate affect them. They contemplatevthis history
written in ourselves to guide us in the execution of
the divine laws which, equally, are engraved in our

hearts.

 

17) Bhngavad Gitall.53.— 18) Gionluno Bruno.
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The Secret of the Veda

CHAPTER XVI

THE VICTORY OF THE FATHERS

The hymns addressed by the great Rishi Vamadeva to

the divine Flame, to the Seer-Will, Agni are among the

most mystic in expression in the Rig-Veda and though quite

plain in their sense if we hold firmly in our mind the system

of significant figures employed by the Rishis, will i therwise

seem only a brilliant haze of images baffling our comprehen-

sion. The reader has at every moment to apply that fixed

notation which is the key to the sense of the hymns; other-

wise he will be as much at a loss as a reader of me tzphysics

who has not mastered the sense of the philosophical terms

that are being constantly used or, Itt us say, one who tries

to read Panini's Sutras without knowing the peculiar sys-

tem of grammatical notation in which they are expressed.

We have, however, already enough light upon this system

of images to understand well enough what Vamadeva has

to tell us about the great achievement of the human fore-

fathers.

In order to hold clearly in our minds at the stait what

that great achievement was we may put before our-

selves the clear and sufficient formulas in which Paracara

Caktya expresses them. "Our fathers broke open the firm

and strong places by their words, yea, the Angirases broke

open the bill by their cry ; they made in us the path to

the great heaven ; they found the Day and Swar aqd visioq
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The Secret of the Veda

CHAPTER XVI

THE VICTORY or ‘nu-; FATHERS

The hymns addressed by thegreat Rishi Vamadeva to
the divine Flame, to the Seer-Will, Agni are among the
most mystic in expression in the Rig-Veda and though quite
plain in theirsense if we hold firmly in our mind the system
of significant figures employed by theRishis, will ctherwise
seem only a brillianthaze of images bat-‘fling our comprehen-
sion. The reader has at every moment to apply that fixed
notation which is the key to the sense of the hymns; other-
wise he will be as much at a loss as a reader of nutaphysics
who has not mastrrcd the sense of the philosophicalterms
that are being constantly used or, let us say, one who tries
to read Panini’s Sutras without knowing the peculiar sys-
tem of grammatical notation in which they are expressed.
We have, however, already enough light upon this system
of images to understand well enough what Vamudeva. has
to tell us about the great achievementof the human fore-
fathers.

In order to hold clearly in our minds at thestart what
that great achievemcnt was vie may put before our-

selves the clear and sufficient formulas in which Paraeara.
Qaktya expresses them. " Our fathers broke open the firm
and strong places by their words, yea, the Angirases broke
open the billby their cry; they made in us the path to
the great heaven ; they found the Day and Swar and vision
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and the luminous Cows." ckakrur diva bri'hato gdtutn

name, ahah svar vividuh ketum usrdh, (I. 71-2.). This path,

he tells us, is the path which leads to immortality ; ''they

who entered into all things that bear right fruit formed a

path towards the immortality; earth stood wide for them

by the greatness and by the Great Ones, the mother Aditi

with her sons came (or, manifested herself) for the up.

holding." (I. 72. 9).* That is to say, the physical being

visited by the greatness of the infinite planes above and by

the power of the great godheads who reign on those planes

breaks its limits, opens out to the Light and is upheld in its

new wideness by the infinite Consciousness, mother Aditi,

and her sons, the divine Powers of the supreme Dcva.

This is the Vedic immortality.

The means of this finding and expanding are also very

succinctly stated by Paracira in his mystic, but still clear

and impressive style. "They held the truth, they enriched

its thought; then indeed, aspiring souls (aryah), they, hold-

ing it in thought, bore it diffused in all their being, dadh-

ami r'itam dhanayann asya dliitim. dd id 'aryo didhishvo

vibhr'ltrdh, I. 71. 3). The image in vibhr'itrah suggests the

upholding of the thought of the Truth in all the principles

of our being or, to put it in the ordinary Vedic image, the

seven-headed thought in all the seven waters, apsu dhiyam

dhishe, as we have seen it elsewhere expressed in almost

identical language; this is shown by the image that im-

mediately follows, — " the doers of the work go towards

the unthirsting ( vaters ) which increase the divine births

by the satisfaction of delight,"' atrishyantir apaso yanti

achchd, devdn jantna prayasd vardhayantih. The sevenfold

Truth-consciousness in the satisfied sevenfold Truth-being

increasing the divine births in us by the satisfaction of the

soul's hunger for the Beatitude this is the growth of im-

mortality. It is the manifestation of that trinity of divine

being, light and bliss which the Vedantins afterwards call-

ed Sachchidananda.

• AyevifvA srapatyhni tasthuh kr'in'vhn&so amritatv&ya gdtum'

mnhtiii mohadbhih prithivi vi tmihe) mdta pntrair uiitir iih&yi/st vrh.
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and the luminous Cows .” chakrur diva bn"hato gaitum
asme, ahah svar vividuh kctum usrdh. (1. 71-2.). This path,
he tells us, is the path which leads to immortality ; “ they
who entered into all thingsthat bear right fruit formed a-
path towards the immortality ; earth stood wide for them
by the greatness and by the Great Ones, the mother Aditi
with her sons came (or, manifested herself) for the up-
holding." (I. 72. 9).’ That is to say, the physical being
visited by the greatness of the infinite planes above and by
the power of the great godheadswho reign on those planes
breaks its limits, opens out to the Light and is upheld in i_ts
new wideness by the infinite Consciousness, mother Aditi,
and her sons, the divine Powers of the supreme Deva.
This is the Vedic immortality.

The means of this findingand expanding are also very
succinctly stated by Paracam in his mystic, but still clear
and impressive style. “ They held the truth, they enriched
its thought; then indeed, aspiring souls (aryah). they,hold-
ing it in thought. bore it diffused in all their being,dad]:-
cmn r':'tam dhanayamiasya dhitim, dd id 'aryo. didhishvo
m'bhr'¢trdh, I. 71. 3). The image in m°bhr’z'trah suggests the
upholding of the thoughtof the Truthin all the principles
of our being or, to put it in the ordinary Vedic image, the
seven-headed thought in all the seven waters, apsu dhiyam
dhishc, as we have seen it elsewhere expressed in almost
identical language; this is shown by the image that im-
mediately follows, —-

“ the doers of the work go towards
the unthirsting ( waters ) which increase the divine births
by the satisfaction of delight,” atrishyanlir apaso yauti
achchd, dcvdn ianma prayasd vardhayanfih.The sevenfold
Truth-consciousnessin the satisfied sevenfold Truth-being_
increasing the divine birthsin us by thesatisfaction of_the
soul's hunger for the Beatitude this is the growth of im-
mortality. It is the manifestation of that trinity of divine
being,light and bliss which theVedantinsafterwards call-
ed Sachchidananda.
 

0 A ye viqvd xrapntydni tastlmln kr'fu'vllndto unritalvdya gum»,-
mahnd malmdbhilzprirhir-F vi tmthe, mdfa .pu!ra1'r ad ifir dlidgmso wk.
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The sense of this universal diffus-on of Truth and the

birth and activity of all the godheads in us assuring an

universal and immortal life in place of our present limited

mortality is made yet clearer by Paracara in I. 68. Agni.

the divine Seer-Will, is described as ascending to heaven

and unrolling the veil of the nights from all that is stable

and all that is mobile, "when he becomes the one God

encompassing all these godheads with the greatness of his

being. Then indeed all accept and cleave to the Will (or

the Work ) when, O godhead, thou art bom a living soul

from the dryness (i. e from the material being, the desert,

as it is called, unwatered by the streams of the Truth );

all enjoy godhead attaining to the truth and the immorta-

lity by their movements, bhajanta vigve devatvam ndma,

r'itam sapanto amr'itam evaih. The impulse of the Truth,

the thinking of the Truth becomes a universal life, (or per.

vades all the life) and in it all fulfil their workings," r'itasya

preshd r'itasya dhitir, vigvdyur vigve apdnsi chakruh.

And in order that we may not, haunted by the unfortu-

nate misconstruction of the Veda which European scholar-

ship has imposed on the modern mind, carry with us the

idea of the seven eaithly rivers of the Punjab into the

super-terrestrial achievement of the human forefathers, we

will note what Paracara in his clear and illuminating fashion

tells us about the seven rivers. "The fostering cows of the

Truth (dhenavah,an image applied to the rivers, while gdvah

or usrdh expresses the luminous cows of the Sun) nourished

him, lowing, with happy udders, enjoyed in heaven; ob-

taining right thinking as a boon from the supreme (plane)

the rivers flowed wide and evenly over the hill; r'itasya

hi dhenavo vdvagdndh, smadiidhmh pipayanta dyubhaktdh;

pirdvalah sumatim bhikshamdnd, vi sindhavah satnayd sas-

rur adrim, (I. 73.6). And in I. 72.8. speaking of them

in a phrase which is applied to the rivers in other hymns,

he says "The seven mighty ones of heaven, placing aright

the thought, knowing the Truth, discerned in knowledge

the doors of felicity; Sarama found the fastness, the wide-

ness of the luminous cows ; thereby the human creature

fnjrys the bliss," \%vfidhyo diva d saptn yahvlh, rCiyo dura
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The sense of this universal diffusion of Truthand the
birthand activity of all the godheads in us assuring an

universal and immortal life in place of our present limited
mortality is made yet clearer by Paracara in I. 68. Agni:
the divine Seer-Will. is described as ascending to heaven
and unrolling the veil of the nights from all that is stable
and all that is mobile, “ when he becomes the one God
encompassing all these godheadswith the greatness of his
being. Then indeed all accept and cleave to the Will (or
the Work) wh en. 0 godhead, thou art born a living soul
from the dryness ( i. e from the material being,thedesert,
as it is called. unwatered by the streams of the Truth);
all enjoy godhead attaining to the truth and the immorta-
lity by their movements. bhajautavigve dwatvam mima.
r's'¢am sapanto amr's'tam cvaih. The impulse of the Truth,
the thinkingof theTruthbecomes a universal life, (or per.
vades all the life)and in it all fulfil theirworkings."Vitasya
freshd r’¢'tasya dhitir.vigvdyur vigve apdnsi chabruh.

And in order thatwe may not, haunted by theunfortu-
nate misconstruction of the Veda which European scholar-
ship has imposed on the modern mind, carry with us the
idea of the seven emthly rivers of the Punjab into the
super-terrestrial achievement of thehuman forefathers. we

willnote what Paraeara in his clear and illuminatingfashion
tells us about the seven rivers. “ The fostering cows of the
Truth(dhanavah,an imageappliedto therivers, whilegdvah
or usrdh expresses the luminous cows of the Sun) nourished
him, lowing. with happy udders. enjoyed in heaven‘; oh-

taining right thinking as a boon from the supreme (plane)
the rivers flowed wide and evenly over the hill '. Witasya
hi dhemwo vdvapcindh. smadddlmih fifiayanta dyubhaktdh;
pmivalah sumatim bhikshamdufi. vi sindhavahsamayd sas-

rur adrim. (I. 73. 6). And in I. 72. 8. speaking of them
in a phrase which is applied to the rivers in other hymns,
he says “The seven mightyones of heaven, placing aright
the thought. knowing the Truth,discerned in knowledge
the doors of felicity; Sarama found the fastness, the wide-
ness of the luminous cows ; thereby the human creature

enjoys the bliss,” ‘st.-(idhyo dim Ii sapfa yahrih, rd)-0 darn
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vi r'itajnd ajdnan ; vidad gavyam saramd dr'idham urvam,

yend nu kam mdnushi bhojate vit'. These are evidently not the

waters of the Punjab, but the rivers of Heaven, the streams

of the Truth,* goddesses like Saraswati, who possess the

Truth in knowledge and open by it the doors of the beati-

tude to the human creature. We see here too what I have

already insisted on. that there is a close connection be-

tween the finding of the Cows and the outflowing of the

Rivers; they are parts of one action, the achievement of

the truth and immortality by men, r'itam sapanto am-

r'itam evaih.

It is now perfectly cjear that the achievement of the

Angirases is the conquest of the Truth and the Immortal-

ity, that Swar called also the great heaven, br'ihat dyauh,

is the plane of the Truth above the ordinary heaven and

earth which can be no other than the ordinary mental

and physical being; that the path of the great heaven,

the path of the Truth created by the Angirases and follow-

ed by the hound Sarama is the path to the Immortality,

amr'itatvdya gatum; that the vision ( ketu ) of the Dawn,

the Day won by the Angirases, is the vision proper to the

Truth-consciousness ; that the luminous cows of the Sun

and Dawn wrested from the Panis are the illuminations

of this truth-consciousness which help to form the thought

of the Truth, r'itasya dhitih, complete in the seven-head-

ed thought of Ayasya; that the Night of the Veda is the ob-

scured consciousness of the mortal being in which the Truth

is subconscient, hidden in the cave of the hill; that the re-

covery of the lost sun lying in this darkness of Night is

the recovery of the sun of Truth out of the darkened sub-

conscient condition ; and that the downflowing earthward

of the seven rivers must be the outstreaming action of

the sevenfold principle of our being as it is formulated in

the Truth of the divine or immortal existence. Equally

* Note that in I. 32 Hiranyastnpa Angirasa describes the waters

released from Vritrfi as "ascending the mind", manoruk&n'Ah, and else-

where they are railed ehe waters that have the knowledge,hpo vichetasuh-

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

9
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

rmt SECRET or rm: vim 4R5
 

vs’ r's'tajnd ajdnan ,- pidad gavyam saramzi dr'r‘dhamairvam,
yemi nu ham mdnushibhojate vit’. These areevidentlynot the
waters of the Punjab. but the rivers of Heaven, thestreams
07 the Truth.‘goddesses like Saraswati, who possess the
Truth in knowledge and open by it the doors of the beati-
tude to the human creature. Vi/e see here too what I have
already insisted on. that there is a close connection be-

tvveen the findingof the Cows and the outflowing of the
Rivers; they are parts of one action. the achievementof
the truth and immortality by men, fitam sapanto am-
r’s'tam wail».

It is now perfectly clear that theachievement of the
Angirases is the conquest of the Truthand the Immortal-
ity, that Swar called also thegreat heaven, br'ihat dyauh,
is the plane of the Truthabove the ordinary heaven and
earth which, can be no other than the ordinary mental
and physical being ; that the path of the great heaven.
the path of the Truthcreated by theAngirases and follow-
ed by the hound Sarama is the path to the Immortality,
amritatvdya gatum ; that the vision ( Izetu) of the Dawn,
the Day won by the Angirases, is the vision proper to the
Truth-consciousness;that the luminous cows of the Sun
and Dawn wrested from the Panis are the illuminations
of thistruth-consciousnesswhich help to form the thought
of the Truth.r’:'tas_ya dhitih, complete in the seven-head-
ed thoughtof Ayasya; that the Night of the Veda is theob-
scured consciousness of themortal being in which theTruth
is subconscient, hidden in the cave of thebill;that the re-

covery of the lost sun lying in this darkness of Night is
the recovery of thesun of Truthout of the darkened sub-
conscient conditicn ; and that the downflowingearthward
of the seven rivers must he the outstreaming action of
the sevenfold principle of our being as it is formulated in
the Truth of the divine or immortal existence. Equally
 

' Note that in l. 32 Hiranyastupn Angiraaa detlcribes the waters
released from Vritrn. as “ascendingthe mind". mnnorubdnflth.and else-
nhere they are called the waters that have the knowledgmdpn 1'1'clvefnsuh-
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then must the Panis be the powers that prevent the Truth

from emerging out of the subconscient condition and that

constantly strive to steal its illuminations from man and

throw him back into the Night, and Vritra must be the

power that obstructs and prevents the free movement of

the illumined rivers of the Truth, obstructs the impulsion

of the Truth in us, r'itasya presha, the luminous impul-

sion, jyotirmayim isham, which carries us beyond tha

Night to the immoitality. And the gods, the sons of Aditi,

must be on the contrary the luminous divine powers, born

of the infinite consciousness Aditi, whose formation and

activity in our human and mortal being are necessary for

our growth into the godhead, into the being of the Deva

(devatvam) which is the Immoitality. Agni, the truth-

conscious seer-will, is the principal godhead who enables

us to effect the sacrifice; he leads it on the path of the

Truth, he is the warrior of the battle, the doer of the work,

and his unity and universality in us comprehending in it-

self all the other godheads is the basis of the Immortality.

The plane of the Truth to which we arrive is his own

home and the own hone of the other gods, and the final

home also of the soul of man. And this immortality is di-

scribed as a beatitude, a state of infinite spiritual wealth

and plenitude, ratna, rayi, vdja, rddhas, etc ; the opening

doors of our divine home are the doors of the felicity,

rdyo durah, the divine doors which swing wide open to

those who increase the Truth (r'itdvr'idhah) and which are

discovered for us by Saraswati and her sisters, by the seven

Rivers, by Sarama; to them and to the wide pasture (kshetra)

in the unobstructed and equal infinities of the vast Truth

Brihaspati and Indra lead upward the shining Herds.

With these conceptions clearly fixed in our minds we

shall be able to understand the verses of Vamadeva which

only repeat in symbolic language the substance of the

thought expressed more openly by Paracara. It is to Agni

the Seer-Will that Vamadeva's opening hymns are ad-

dressed. He is hymned as the friend or builder of man's

sacrifice who awakes him to the vision, the knowledge

( kelu ), sa chetayan mantisho yajnabandhuh (IV, 1. fl ); so
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then must the Panis be the powers thatprevent theTruth
from emerging out of the subconscient condition and that
constantly strive to steal its illuminations from man and
throw him back into the Night, and Vritra must bethe
power that obstructs and prevents the free movement of
the illumined rivers of the Truth,obstrutts the impulsion
of the Truth in us, r’itasya presha, the luminous impul-
5l0n. jyotirmayinz isham. which carries us beyond the
Night to the immortality. And the gods. the sons of Aditi.
must be on the contrary the luminous divine powers, born
of the infinite consciousness Aditi,whose formation and
activity in our human and mortal being are necessary for
our growth into the godhead, into the beingof the Deva
(dwatvam) which is the Immortality. Agni, the truth-
conscious seer-will, is the principal godhrad who enables
us to effect the sacrifice ; he leads it on the path of the
Truth,he is thewarrior of the battle, thedoer of thework,
and his unity and universality in us comprehending in it-
self all the other godheads is the basis of the Immortality.
The plane of the Truth to which we arrive is his own

home and the own borne of the other gods, and the final
home also of the soul of man. And this immortality is di-
scribed as a beatitude, a state of infinite spiritual wealth
and plenitude, ratna, rays’, vrija, r/idhas,etc ; the opening
doors of our divine home are the doors of the felicity,
rdyo durah, the divine doors which swing wide open to
those who increase theTruth (r’it¢ivr't'dhah)and which are

discovered for us by Saraswati and her sisters, by theseven

Rivers, by Sarama; to them and to thewide pasture (kshetra)
in theunobstructed and equal infinitiesof the vast Truth
Brihaspati and Indra lead upward the shining Herds.

With these conceptions clearly fixed in our minds we

shall be able to understand the verses of Vamadeva which
only repeat in symbolic language the substance of the
thought expressed more openly by Paracara. It is to Agni
the Seer-Will that Vamadeva’s opening hymns are ad-
dressed. He is hymned as the friend or builder of man's
sacrifice who awakes him to the vision. the knowledge
(I.-cm ). sa rlzrtayan manusho yajnabandlmh ( IV. 1. 9 ) ; so
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doing, "he dwells in the gated hones of this being, ac-

complishing; he, a god, has come to be the means of ac-

complishment of the mortal," sa ksheti asya durydsu sd-

dhan, devo martyasya sadhanilvam dpa. What is it that he

accomplishes? The next veise tells us. " May this Agni

lead us in his knowledge towards that bliss of him which

|s enjoyed by the gods, that which by the thought all the

immortals created and Dyauspita the father out-pouring

the Truth "; sa no agnir nayatu prajdnann, achchhd ratnam

devabhaktam yad asya; dhiyd yad vigve amr'itd akr'in'van

dyaushpitd janitd satyam ukshan. This is Paracara's beati-

tude of the Immortality created by all the powers of the

immortal godhead doing their work in the the thought of

the Truth and in its impulsion, and the out-pouring of the

Truth is evidently the out-pouring of the waters as is in-

dicated by the word ukshan, Para?ara's equal diffusion of

the seven rivers of the truth ovtr the hill.

Vamadeva then goes on to tell us of the biith of this

great, first or supreme force, Agni, in the Truth, in its

waters, in its original home. "He was born, the first, in

the waters, in the foundation of the vast world ( Swar ),

in its womb, (i. e. its seat and birthplace, its original

home ); without head and feet, concealing his two extre-

mities, setting himself to his work in the lair of the Bull."

The Bull is the Deva or P0l usha, his lair is the plane of

the Truth, and Agni the Seer-Will, working in the truth-

consciousness, creates the worlds; but he conceals his two

extremities, his head and feet; that is to say, his workings

act between the superconscient and the subconscient in

which his highest and his lowest states are respectively

concealed, one in an utter light, the other in an utter dark-

ness. From that he goes foith as the first and supieme

force and is boin to the Bull cr the Lord by the acion of the

seven powers of the Bliss, the seven Beloved. "He went

forward by illumined knowledge as the first force, in the

seat of the Tmth, in the lair of the Bull, desirable, young,

full in body, shining wide; the seven Beloved bore him to

the Lord."

The Rishi then, comes to the achievement of the
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doing, " he dwells in the gated hontes of this being,ac-
complishing ; he, a god, has come to be the means of ac-
complishment of the mortal,” sa ksheti asya duryésu sti-
dhan, dwo martyasya sadlzanitvam dpa. What is it that he
accomplishes? The next verse tells us. " May this Agnilead us in his knowledge towards that bliss of him which
'5 enjoyed by the gods, thatwhich by the thought all the

‘immortals created and Dyauspita the father out—pouringthe Truth"; sa no agnir nayatu prajzinarm, achchlui ratnam
davabhaktam yad asya ;- dhiydyad vigve amr’i¢¢i akr'in’van,dyaushpita‘janitd satyam uleshan. This is Para9ara’s beati-
tude of the Immortality created by all the powers of the
immortal godhead doing their work in the the thought of
the Truthand in its impulsion, and the out-pouring of the
Truth is evidently the out-pouring of the waters as is in-
dicated by the word ukshan, Para<;ara's equal diffusion of
the seven rivers of the truth over the hill.

Vamadeva then goes on to tell us of the birthof this
great, first or supreme force, Agni, in the Truth, in its
waters, in its original home. " He was born, the first, in
the waters, in the foundation of the vast world (Swar ),
in its womb, (i. e. its seat and birthplace, its original
home ); without head and feet, concealing his two extre-
mities, setting himself to his work in the lair of the Bull.”
The Bull is the Deva or Pnrusha, his lair is the plane of
the Truth,and Agni the Seer-Will, working in the truth-
consciousness, creates the worids ; but he conceals his two
extremities, his head and feet ; that is to say, his workings
act between the superconscient and the subconscient in
which his highest and his lowest states are respectively
concealed, one in an utter light, the other in an utter dark-
ness. From that he goes foith as the first and supreme
force and is born to theBull or theLord by the acion of the
seven powers of the Bliss, the seven Beloved. “He went
forward by illumined knowledge as the first force, in the
seat of the Truth, in the lair of the Bull, desirable, young.
full in body, shining wide: the seven Beloved bore him to
the Lord.”

The Rishi then comes to the achievement of the
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human fathers, asmdkam atra pitaro manushyd, abhi pra

sedur r'itam dfushdn'dh: " here our human fathers seeking

possession of the Truth went forward to it ; the bright

cows in their covering prison, the good milkers whose pen

is in the rock they drove upward (to the Truth), the

Dawns answered their call. They rent the hill asunder

and made ttem bright; others all around them declared

wide this (Truth ) of theirs; drivers of the herds they

sang the hymn to the doer of woiks (Agni), they found the

light, they shone in their thoughts (or, they accompl shed

the work by their thoughts). They with the mind that

seeks the light (the covrs.gavyatd manasd ) rent the firm

and compact hill that environed the luminous cows; the

souls that desire opened by the divine word, vachasd daiv-

yew, the firm pen full of the kine." These are the ordin-

ary images of the Angiras legend, but in the next verse

Vamadeva uses a still more mystic language. -'They concei-

ved in mind the first name of the fostering cows, they

found the thrice seven supreme (seats) of the Mother; the

females of the herd knew that and they followed after it;

the ruddy one was manifested by the victorious attain-

ment (or, the splendour) of the cow of Light," te manvata

prathamam ndma dhenos, trill sapta mdtuh paramdni vindani

tajjdnatir abhyanusliata vrd, dvirbhuvad arunir yagasd goh.

The Mother here is Aditi, the infinit: consciousness, who

is the Dhenu or fostering Cow with the seven rivers for

her sevenfold streaming as well as Gau the Cow of Light

with the Dawns fo> her children ; the Ruddy One is the

divine Dawn and the herd or rays are her dawning illmi*

nations. The first name of the Mother with her thrice

seven supreme seats, that which the dawns or mental illu-

minations know and move towards, must be the name or

deity of the supreme Deva, who is infinite being and in-

finite consciousness and infinite bliss, and the seats are the

three divine worlds, called earlier in the hymn the three

supreme births of Agni, Satya Tapas and Jana of the

Puranas, which correspond to these three infinities of the

Deva and each fulfil in ils own way the sevenfold prin-

ciple of our existence: thus we get the scries of thrice
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human fathers, asmcikam atra pitaro mauushyd, abhi [ml
sedur r'itam eigusluinkihz " here our human fathers seeking
possession of the Truth went forward to it ; the bright
cows in their covering prison, the good milkers whose pen
is in the rock they drove upward (to the Truth),the
Dawns answered their call. They rent the hill asunder
and made them bright ; others all around them declared

_

wide this (Truth) of theirs ; drivers of the herds they
sang thehymn to the deer of works (Agni), they founzl the

light, they shone in their thoughts (or, they accompl shed
the work by their thoughts). They with the mind that
seeks the light ( the cowskgavyaici manasci) rent the firm
and compact hill that environed the luminous cows; the
souls thatdesire opened by the divine word, vachasd dairi-

yana, the firm pen full of the kine." These are the ordin-

ary images of the Angiras legend, but in the next verse

Vamadevauses a still more mystic language. "Theyconcei-
ved in mind the first name of the fostering cows, they
foundthe thrice seven supreme (seats) of the Mother; the
females of the herd knew that and they followed after it;
the ruddy one was manilested by the victorious attain-
ment (or, the splendour) of the cow of Light ,” to mammta

prathamammima dhenos, trih sapta mdtuh paramdni vindani
tajjainatir abhyamfshatauni, civirbhuvad cmmiryagasri goh.
The Mother here is Aditi,the infinite consciousness, who
is the Dhenu or fostering Cow with the seven rivers for
her sevenfold streaming as well as Gau the Cow of Light
with the Dawns fox her children; the Ruddy One is the
divine Dawn and the hard or rays are her dawning illmi-
nations. The first name of the Mother with her thrice
seven supreme seats, that which the dawns or mental illu-
minations know and move towards, must be the name or

deity of the supreme Deva, who is infinite being and in-
finite consciousness and infinite bliss, and theseats are the
three divine worlds, called earlier in the hymn the three
supreme births of Agni, Satya Tapas and Jana of the
Puranas, which correspond to these three infinitiesof the
Deva and each fulfil in its ovm way the sevenfold prin-
ciple of our existence: thus we get the series of tbrlw
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seven seats of Aditi manifested in all her glory by the

opening out of the Dawn of Truth.* Thus we see that

the achievement of the Light and Truth by the human

fathers is also an ascent to the Immortality of the supreme

and divine status, to the first name of the all-creating in-

finite Mother, to her thrice seven supreme degrees of this

ascending existence, to the highest levels of the eternal

hill (sdnu, adri).

This immortality is the beatitude enjoyed by the

gods of which Vamadeva has already spoken as the thing

which Agni has to accomplish by the sacrifice, the su-

preme bliss with its thrice seven ecstasies (I. 20.',). For he

proceeds; "Vanished the darkness, shaken in its founda-

tion; Heaven shone out (rochata dyauh, implying the

manifestation of the three luminous worlds of Swai, divo

rochandni); upward rose the light of the divine Dawn;

the Sun entered the vast fields (of the Truth ) beholding

the straight things and the crooked in mortals. There-

after indeed they awoke and saw utterly (by the sun's

separation of the straight from the crooked, the truth from

the falsehood ); then indeed they held in them the Hiss

that is enjoyed in heaven, ratnam dhdrayanta dyubhaktam.

Let all th gods hi in all our homes, let there be the truth

for our thought, O Mitra, O Varuna;" vieve vigvdsu dury

dsu devd, mitra dhiyc varuna satyam.astu. This is evidently

the same idea as has been expressed in different language

by Paracara Caktya, the pervasion of the whole existence

by the thought and impulse of the Truth and the work-

ing of all the godheads in that thought and impulsion to

create in every part of our existence the bliss and the im-

mortality.

The hymn closes thus: ,: May I spe.ik the word to-

wards A<*ni shining pure, the priest of the offering great-

est in sacrifice who brings to us the all; may he press out

both the puve udder of tha Cows of Light and the purified

* The same idea is expressed by Medhatithi Kanwa ( 1. 20. 7 ) as

the thrice seven ecstasies of the Beatitude, ratniini trih sapthni, or more

liverally, the ecstasies in their three series of seven, each of which the

Ribhns bring ont in their separate and complete expression- rknm "kum

swastibhih.
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seven seats of Aditi manifested in all her glory bythe
opening out of the Dawn of Truth.‘ Thus we see that
the achievement of the Light and Truth by the human
fathers is also an assent to the Immortality of thesupretne
and divine status, to the first name of the all-creating In-
finite Mother, to her thrice seven supreme degrees of this
ascending existence. to the highest levels of the eternal
hill (sdnu, adri ).

This immortality is the beatitude enjoyed by the
gods of which Vamadeva has already spoken as the thing
which Agni has to accomplish by the sacrifice, the su-

preme bliss with its thriceseven ecstasies (I. 20. '.). For he
proceeds ; " Vanished the darkness, shaken in its founda-
tion ; Heaven shone out (rochata dyauh, implying the
manifestation of the three luminous worlds of Swar, diva
rochamini) ; upward rose the light of the divine Dawn ;
the Sun entered the vast fields (of theTruth) beholding
the straight thingsand the crooked in mortals. There-
after indeed they awoke and saw utterly (by the sun's
separationof the straight from the crooked, the truth from
the falsehood); then indeed theyheld in them the bliss
that is enjoyed in heaven, ratnam dhdrayanta dyubhaklam.
Let all th gods be in all our homes, let therebe the truth
for our thought,0 Mitra, O Varuna ;" vigve’ vigvdsn dury-
tisu dwd, mitra dhiyevarun'a satyam.astu. This is evidently
the same idea as has been expressed in different language
by Paracara Qaktya, the pervasion of the whole existence
by the thought and impulse of the Truth and the work-
ing of all the godheads in that thought and impulsion to
create in every part of our existence the bliss and the im-
mortality.

The hymn closes thus: “ May I speak the word to-
wards Agni shining pure, the priest of the offering great-
est in sacrifice who brings to us the all ; may he press out
both the pure udder of the Cows of Light and the purified

' The same idea is expressed hy Medhatithi Kanwa ( 1. 20. 7) as
the thriceseven eostasies of the Beatiturle, mhillnitrill sap!/mi, or more

literally,the ccstasios in their three series of seven, each of which the
Ribhus bring out in their separate and complete expression, rknm vknm
smfast{bk 1'Ir.
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food of the plant of delight (the Sona ) poured out every*

where. He is the infinite being of all the lords of sacrifice

(the gods ) and the guest of all human beings ; may Agni,

accepting into himself the increasing manifestation of

the gods, knower of the births, be a giver of happiness."

In the second hymn of the fourth Mandala we get

very clearly and suggestively the parallellism of the seven

Rishis who are the divine Angirases and the human fathers.

The passage is preceded by four verses, IV. 2. 11-14, which

bring in the idea of the human seeking after theTiuth

and the Bliss. " May he the knower discern perfectly the

Knowledge and the Ignorance, the wide levels and the

crooked that shut in mortals; and, O God, for a bliss fruit-

ful in offspring, lavish on us Diti and protect Aditi."

This eleventh verse is very striking in its signifance. We

have th'. opposition of the Knowledge and the Ignorance

familiar tu Vedanta ; and the Knowledge is likened to the

wide open levels which are frequently referred to in the Ve-

da; they are the large levels to which those ascend who la-

bour in the satrifice and they find there Agni seated self-

blissful (V.7.5); they are the wide being which he makes for

his own body (V. 4. 6), the level wideness, the unobstructed

vast. It is therefore the infinite being of the Deva to which

we arrive on the plane of the Truth, and it contains the

thrice seven supreme seats of Aditi the Mother, the three

supreme births of Agni within the Infinite, anante antah

(IV. I. 7 ). The Ignorance on the other hand is identified

with the ciooked or uneven levJs* which shut in mortals

and it is therefore the limited, divided mortal existence.

Moreover it is evident that the Ignorance is t'.e Diti of

the next half-ve.£e, diiim cha rdsva aditim urushya, and

the Knowledge is Aditi. Diti, called also Danu, mians

division and the obstructing poweis or Viitras are her

* Chitlim acliitlim chinorad viritlran, pristhiva rilii vr'ij itra c ha

virr/An. Vr'ijinnmeans crooked, :ind is used in the Veda to indicate the

crookedness of the falsehood as opposed .o the open straiglilness of the

Truth, hut the poet has evidently in his mind the verbal sense of vr'ij, to

separate, screen off. and \t is this v' rbal sen^e in the adjee ive tha: gu-

Terna nraitiin.
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food of the plant of delight (theSona ) poured out every-
where. He is the infinite being of all the lords of sacrifice
(thegods) and the guest of all human beings; may Agni,
accepting into himself the increasing manifestation of
the gods, knower of the births,be a giver of happiness."

In the second hymn of the fourth Mandala we get
very clearly and suggestively the parallellism of the seven

Rishis who are thedivineAngirases and thehuman fathers.
The passage is preceded by four verses, IV. 2. 11-14, which
bring in the idea of the human seeking after the Truth
and the Bliss. " May he the knower discern perfectly the
Knowledge and the Ignorance, the wide levels and the
crooked that shut in mortals; and, O God, for a bliss fruit-
ful in offspring. lavish on us Diti and protect Aditi."
This eleventh verse is very striking in its signifance. \Ve
have th: opposition of the Knowledge and the Ignorance
familiar to Vedanta ; and the Knowledge is likened to the
wide open levels which are frequently referred to in the Ve-
da: they are the large levels to which those ascend who la-
bour in thesacrificeand they find there Agni seated self-
blissful (V.7.5);theyare thewide being which he makes for
his own body (V. 4. 6), the level wideness, the unobstructed
vast. It is therefore the infinite being of the Deva to which
we arrive on the plane of the Truth, and it contains the
thrice seven supreme seats of Aditi the Mother, the three
supreme birthsof Agni within the Infinite, anante antah
(IV. 1. 7). The Ignorance on the other hand is identified
with the crooked or uneven levels‘ which shut in mortals
and it is therefore the limited, divided mortal existence.
Moreover it is evident that the Ignorance is t::c Diti of
the next half-verse, ditim cha nisva aditim urushya, and
the Knowleclge is Aditi. Diti, called also Dénu, mrans

division and the obstructing powers or Vritras are her

 

‘ Clriflim nclrillim ¢'lu'mrr'nd rri 1-ialr-An, prislhwn 1-1‘!r‘l1-r'ijr'na clm
mnrmn. Vr'r'jr'rmmeans crooked, and is used in the Veda to indicate the
m-nakedness of the falsehood as opposed no the open straighlnens of the
Truth,but the poet hasevidently in his mind the verbal sense of r~r’r'j, to

separate, screen off, and it. is this vz rbal sense in the adjcc ire llm: gu-
verns marlflu.
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children, Danus, Danavas, Daityas, while Aditi is exist

ence in its infinity and the mother of the gods. The Rishi

desiies a bliss fruitful in offspring, that is in divine works

and their results and this is to be effected through the

conquest of all the liches held in itself by our divided mor-

tal being but kept from us by the Vritras and Panis and

through the holding of them in the infinite divine being.

The latter is to bj in us protected from the ordinary ten-

dency of our hu nan existence, from subjection to the sons

of Danu or Diti. The idea is evidently identical with that

of the Isha Upanishad which declares the possession of

the Knowledge and the Ignorance, the unity and the mul-

tiplicity in the one Brahman as the condition for the at-

tainment of Immortality.

We then come to the seven divine seers. ;' The seers

unconquired declared the Seer (the Deva, Agni) holding

him within in the homes of the human being; thence

(from this embodied human being ) mayst thou, O Agni,

aspiring by the work ( aryah ), behold by thy advancing

movements these of whom thou must have the vision

the transcendent ones (the godheads of the Deva)"; kavim

^acdsith kavayo adabdhdh, nidhdrayants durydsu dyoh; atas

Ivam dri\;yan agna elan, pad'hhih pa^yer adbhutdn aryu

evaih. This is again the jou.ney to the vision of the God-

head. "Thou, O Agni, youngest power, art the perfect

guide (on that journey) to him who sings the word and

offers the Soma and orders the sacrifice ; bring to the illu-

mined who accomplishes the woik the bliss with its vast

delight for his increasing, satisfying the dotr of the work

( or, the man, charshariiprdh ). Now, O , Agni, of all that

we have done with our hands and our ftet and our bodies

the right thinkers (the Angiraies) make as it were thy

chariot by the work of the two arms ( Heaven and Earth,

bhurijoh); seeking to possess the Truth they have worked

their way to it (or won control of it)," r'itamyemuh sudkya

dcHshan'dh. "Now as the seven seers of Dawn the Mother

the supreme disposers ( of the sacrifice), may wo beget for

ourselves the gods ; may we become the Anguases, sons of

Heaven, breaking open thy wealth-filled hill, shining iq
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children, Danus, Danavas, Daityas, while Aditi is exist
ence in its infinity and themother of the gods. The Rishi
desires a bliss fruitful in ofispring, that is in divine works
and their results and this is to be effected through the
conquest of all theriches held in itself by our divided mor-
tal being but kept from us by the Vritras and Panis and
through the holding of them in the infinite divine being,
The latter IS to b.- in us protected from therordmary ten-
dency of our hu.nan existence, from subjection to the sons
of Danu or Diti. The idea is evidently identical with that
of the Isha Upanishad which declares the possession of
the Knowledge and the Ignorance, the unity and the mu}.
tiplicity in the one Brahman as thecondition for the at-
tainment of Immortality. ‘

VVe then come to the seven divine seers. “ The seers.

unconqurred declared the Seer (theDeva, Agni) holding
him within in the homes of the human being ; thence
(from this embodied human being) mayst thou, O Agni,
aspiring by the work (aryah), behold by thyadvancing
movements these of whom thou must have the vision
the transcendent ones ( the godheadsof the Deva)”; ]mm',,;
gagrisuh /mvayo adnbdhdh,nidluirayanto durydsu dyoh. am‘
tvam dri’gyan agna etdn, pad’lohih pagyer adblmttiniaqya
evaih. This is again the jou.nty to the vision of the God-
head. “ Thou, O Agni, youngest p0W(I', art thei perfect
guide (an that journey) to him who sings the word and
offers the Soma and orders the sacrifice ; bring to the illu-
mined who accomplishes the work the bliss with its vast
delight for his increasing, satisfying the doer of the work
(or, the man, charslmn'z'prailz). Now, 0 ,Agni, of all that
we have done with our hands and our fret and our bodies
the right thinkers (the Angirases) make as it were thy
chariot by the work of the two arms ( Heaven and Earth,
blmrijoh ); seeking to possess the Truth they have worked
their way to it (or won control of it ),” r‘¢'tam yemuh sudhya
riiguslzarwili. “ Now as the seven seers of Dawn the Mother
the supreme disposcrs (of the sacrifice),may we beget for
ourselves the gods ; may we become the Angirases, sons oi
H.‘ar~sn. b;eaking open the wealth-filled hill, shining in
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purity." We have here very clearly the seven divine Seers

as the supreme ordainers of the world-sacrifice and the

idea of the human being "becoming" these sevi n Seers,

that is to say, creating them in himself and growing into

that which they mean, just as he becomes the Heaven and

Earth and the other gods or, as it is otherwise put, begets

or creates or forms (jan, kr'i, tan) the divine biiths in his

own being.

Next the example of the human fathers is given as

the original type-of this great becoming and achievement.

'' Now also, even as our supreme ancient fathers, O Agni,

seeking to possess the Truth, expressing the Word, travel-

led to the purity and the light; breaking open the earth

(the material being ) they uncovered the tuddy ones (the

Dawns, the Cows); perfected in woiks and in light, seek-

ing the godheads, gods, forging the Births like iron ( or,

torging the divine births like iron ), making Agni a pure

flame, increasing Indra, they attained and reached the

wideness of the Light (of the Cows, gavyam iirvani). As

if herds of the Cow in the field of riches, that was mani-

fested to vision which is the Births ol the Gods within,

O puissant One ; they both accomplished the wide enjoy-

ments (or, longings) of mortals and worked as aspirers

for the increase ol the higher being ; a yutheva kshtimati

pacvo, akhyad devdndm yaj janimdni anti ugra; martdndm

chid Arvacir akt'ipran, vr'idhe chid arya uparasya dyoh.

Evidently, this is a repetition in other Language of the

double idea of possessing the riches of Diti, yet safeguard-

ing Aditi. "We have done the work for thee, we have

become perfect in works, the wide-shining Dawns have

taken up their home in the Truth ( or, have rcbed them-

selves with the Truth), in the fullness of Agni and his

manifold delight, in the shining eye of the god in all his

brightness.''

The Angirases are again mentioned in IV. 3. 11, and

some of the expressions which lead up to this verse, are

worth noting ; tor it cannot be too often repeated that no

verse in the Veda can be properly understood except by

reference to its context, to its place in the thought of tbf
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purity.” We have here very clearly the seven divine Seers
as the supreme ordainers of the world-sacrifice and the
idea of the human being “ becoming " these seven Seers,
that is to say, creating them in himself and growing into
thatwhich they mean, just as he becomes the Heaven and
Earth and the other gods or, as it is otherwise put, begets
or creates or forms (jan, kr’r', tan) the divine births in his
own being.

Next the example of the human fathers is given as"

the original type of this great becoming and achievement.
" Now also, even as our supreme ancient fathers, O Agni,
seeking to possess the Truth,expressing the Word, travel-
led to the purity and the light; breaking open the earth
(the material being ) they uncovered the ruddy ones (the
Dawns, the Cows); perfected in woi ks and in light, seek-
ing the godheads, gods, forging the Births like iron (or,
iorging the divine births like iron), making Agni a pure
flame, increasing Indra, they attained and reached the
wideness of the Light (of the Cows, gavyam rirvam). AI
if herds of the Cow in the field of riches, that was mani-
fested to vision which is the Births oi the Gods within,
0 puissant One; they both accomplished the wide enjoy-
merits (or, longings) of mortals and worked as aspirers
for the increase of the higher being ; ti yfitheva Izshumati
pagvo, akhyad davcimim yaj janinzdni anti ugru ; mamimim
chid rirvagir alzfipran, vr'idhe chid arya upamsya dyoh.
Evidently, this is a repetition in other language of the
double idea of possessing the riches of Diti, yet safeguard-
ing Aditi. “ We have done the work for thee, we have
become perfect in works, the wide-shining Dawns have
taken up their home in the Truth ( or, have rcbed them-
selves with the Truth), in the fullness of Agni and his
manifold delight, in the shining eye of the god in all his
brightness."

The Angirases are again mentioned in IV. 3. 11, and
some of the expressions which lead up to this verse, are

worth noting ; for it cannot be too often repeated that no

verse in the Veda can be properly understood except by
reference to its context. to its place in the thought of the
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sukta, to all that precedes and all that follows. The hymn

opens with a call to men to create Agni who sacrifices in

the truth, to create him in his form of golden light (hiranya-

riipam, the gold being always the symbol of the solar light

of the Truth, r'itamjyotih ) before the Ignorance can form

itself, pura tamyitnor achittdt. The god is asked to awa-

ken to the work of man and the truth in him as being him-

self "the Truth-conscious who places aright the thought",

r'itasya bodhi r'itachit svddhih, — for all falsehood is

merely a wrong placing of the Truth. He is to refer all

fault and sin and defect in man to the various godheads

or divine powers of the Divine Being so that it may be

removed and the man declared finally blameless before the

Infinite Mother—aditaye andgasah, or for the infinite ex-

istence, as it is elsewhere expressed.

Then in the ninth and tenth verses we have, expressed

in various formulas, the idea of the united human and

divine existence, Diti and Aditi, the latter founding, con-

trolling and flooding with itself the former. "The Truth

controlled by the Truth I desire, (i.e. the human by the

divine), together the unrip; things of the Cow and hir

ripe and honeyed yield ( again the imperfect human and

the perfect and blissful divine fruits of the universal con-

sciousness and existence); she (the cow) being black

(the dark and divided existence, Diti) is nourished by the

shining water of the foundation, the water of the com-

panion streams (jdmaryen'a payasd). By the Truth Agni

the Bull, the Male, sprinkled with the water of its levels,

ranges unquivering, establishing wideness (wide space or

manifestation ); the dappled Bull milks the pure shining

teat." The symbolic opposition between the shining white

purity of the One who is the source, seat, foundation and

the variegated colouring of the Life manifested in the

triple world is frequent in the Veda ; this image of the

dappled Bull and the pure-bright udder or source of the

waters only repeats therefore, like the other images, the

idea of the multiple manifestations of the human life

purified, tranquillised in its activities, fed by the waters

of the Truth and the Infinity,
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sulcta, to all that precedes and all that follows. The hymn
opens with a call to men to create Agni who sacrifices in
thetruth,to create him in his form of golden light (hiran'ya-
rzipani, the gold being always the symbol of thesolar light
of the Truth,r'itamjyotih ) before the Ignorance can form
itself, purd tauayitnor achittdt. The god is asked to awa-

ken totheworkof man and the truthinhim as being him-
self “ the Truth-consciouswho places aright the thought”,
r’itasya bodhi r’itaclu't svridhih, — for all falsehood is
merely a wrong placing of theTruth. He is to refer all
fault and sin and defect in man to the various godheads
or divine powers of the Divine Being so that it may be
removed and the man declared finally blameless before the

.

Infinite Mother-aditayaamigasah, or for the infinite ex-

istencc, as it is elsewhere expressed.
Then in theninth and tenth verses we have, expressed

in various formulas, the idea of the united human and
divine existence, Diti and Aditi,the latter founding, con-

trolling and flooding with itself the former. “ The Truth
controlled by the Truth I desire (i. e. the human by the
divine), together the unripe things of the Cow and her
ripe and honeyed yield (again the imperfect human and
the perfect and blissful divinc fruits of the universal con-

sciousness and existence) ; she (the cow ) being black
(thedark and divided existence, Diti ) is nourished by the
shining water of the foundation, the water of the com-

panion streams (jdma~ryen’apayaszi). By the TruthAgni
the Bull, the Male, sprinltltd with the water of its levels,
ranges unquivering, establishing wideness (wide space or

manifestation ); the dappled Bull milksthe pure shining
teat." The symbolic opposition between the shining white
purity of the One who is thesource, seat, foundation and
the variegated colouring of the Life manifested in the
triple world is frequent in the Veda; this image of the
dappled Bull and the pure-bright udder or source of the
waters only repeats therefore, like the other images, the
idea of the multiple manifestations of the human life
purified, tranquillised in its activities, fed by the watetl
of the Truthand the Infinity.
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Finally the Rishi proceeds to the coupling, which we

so repeatedly find, or the luminous Cows and the Waters.

"By the Truth the Angirases broke open and hurled asunder

the hill and came to union with the Cows; human souls,

they took up their dwelling in the blissful Dawn, Swar

became manifest when Agni was born. By Truth the di-

vine immortal waters, unoppressed, with their honeyed

floods, O Agni, like a horse breasting forward in its gal-

lopings ran in an eternal flowing." These four verses in

fact are meant to give the preliminary conditions for the

great achievement of the Immortality. They are the sym-

bols of the grand Mythus, the mythus of the Mystics in

which they hid their supreme spiritual experience from

the profane and, alas ! effectively enough from their pos-

terity. That they were secret symbols, images meant to

reveal the truth which they protected but only to the

initiated, to the knower, to the seer, Vamadeva himself tells

m in the most plain and emphatic language in the last

verse of this very hymn ; "All these are secret words that

I have uttered to thee who knowest, O Agni, O Disposer,

words of leading, words of sejr-knowledge that express

their meaning to the seer, — I have spoken them illumin-

ed in my words and my thinkings;" ctd vicvd vidushe tii-

bhyam vedlw, nithdni ague nin'yd vacluinsi; nivachand ka-

vaye kdvydni, acansisham matibhir vipra ukthaih. Secret

words that have kept indeed their secret ignored by the

priest, the ritualist, the grammarian, the pandit, the his-

torian, the mythologist, to whom they have been words

of darkness or seals of confusion and not what they were

to the supreme ancient forefathers and their illumined

posterity, nin'yd vacluinsi nithdni nivachand kdvydni.
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Finally the Rishi proceeds to the coupling, which we

so repeatedly find, 0' the luminous Cows and the Waters.
“By theTruththeAngirases broke open and hurled asunder
the hill and came to union with the Cows; human souls,
they tool: up their dwelling in the blissful Dawn, Swar
became manifcst when Agni was born. By Truththe di-
vine immortal waters, unoppressed, with their honeyed
floods, O Agni, like a horse breasting forward in its gal-
lopings ran in an eternal flowing." These four verses in
fact are meant to give the preliminary conditions for the
great achievementof the Immortality. They are the sym-
bols of the grand Mythus, the mythus of the Mystics in
which they hid their supreme spiritual experience from
the profane and, alas I eflectively enough from their pos-
terity. That they were secret symbols, images meant to
eveal the truth which they protected but only to the

initiated, to theknower,to theseer, Vamadevahimself tells
us in the most plain and emphatic language in the last
verse of this very hymn ; “All these are secret words that
I have uttered to the who knowest. O Agni, O Disposer,
words of leading. words of sesr-knowledge that expl'LS5
their meaning to the seer, — I have spoken them illumin-
ed in my words and my thinkiugs;” chi vigmi vidushe hi-
bhyam vedho. nit/uiniagm: nin'y¢i vacluinsi ,- nivachamika-
vaye kdvyzini, agansisham matibhir vipra ukthailz. Secret
words that have kept indeed their secret ignored by the
priest, the ritualist, the grammarian, the pandit, the his-
torian, the mythologist, to whom they have been words
of darkness or seals of confusion and not what they were

to the supreme ancient forefathers and their illumincd
posterity, m'n'y:i vaclniusinilluiuiuiuaclzarui lz«ivy¢iru'.
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Review

SANSKRIT RESEARCH «

The appearance of this Anglo-Sanskrit Quarterly " de-

voted to research work in all fields of Indian Antiquity"

is a welcome sign of the recent development towards a wider

culture, a more flexible and strenuous scholarship and a

more original thinking which promises to lift the Indian

mind out of the rut of secondhand provincialism and sterile

repetition of commonplaces into which the vices of its school

and university education had betrayed it and to equip it for

the important contribution we may expect it to make to the

world's increasing stock of knowledge. There has heen a

considerable expansion in this country, both in English and

the vernaculars, of that ordinary periodical literature which

caters for the popular mind and supplies it with snippets

of knowledge, facile information and repdy but not always

very valuable opinions on all sorts of subjects. But there has

been hitherto little or nothing corresponding to those more

serious publications common in every European country

which appeal to a more limited audience but succeed in po-

pularising within those limits a more serious and original

thinking and a more thorough knowledge in each branch of

human enquiry. Attempts have been made but, outside the

field of religion and philosophy, they have usually foundered

in their inception for want of adequate support; they have

not found, as they would have found elsewhere, an interested

* An Anglo-Sanskrit Quarterly, conducted by the Sanskrit Acade-

my of India, Bangalore, and edited by Pnndit Lingeca MahAhhApawat.

We regret that this review comes Out very lelated as it had to be

held over last month for wain of spare.
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SANSKRIT RESEARCH '

The appearance of this Anglo-SanskritQuarterly “ de-
voted to research workin all fields of Indian Antiquity "

is a welcome sign of the recent development towards 8 Wid”
culture, a, more flexible and strenuous scholarship and a

more original thinking which promises to lift the Indian
mind out of the rut of secondhand provincia-lism and. Si€1'“¢
repetition of commonplacesintowhich the vices of its school-
and university education had betrayed it and to equip if 701’
the important contribution we may expect it to make to the
world's increasing stock of knowledge, There has been a

considerable expansion in thiscountry, both in English and
thevernaculars,of that ordinary periodical literature which
caters for the popular mind nd supplies it with snippets
of knowledge, facile informaficn and ready but not always
very valuable opinions on all sorts of subjects.But there has
been hitherto little or nothingcorresponding to those more

serious publications common in every European country
which appeal to a more limited audience but succeed in po-
pularising within those limits a more serious and original
thinkingand a more thorough knowledge in each branch of
human enquiry. Attempts have been made but, outside the
field of religion and philosophy,theyhave usually foundered
in their inception for want of adequate support; they have
not found, as they would have found elsewhere, an interested
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circle of readers. Now, however, there ought to be a suflfici-

ent number of cultivated minds interested and competent in

Sanskrit scholarship and the research into Indian antiquity

to ensure an adequate support and an increasing usefulness

for this new Quarterly.

The second (October) number of the Quarterly is be-

fore me and its sound editing and the value and interest of

its contents promise well for its future. There are especi-

ally two very solid articles, one by Mr. Tilak on "A Miss-

ing Verse in the Sankhya Karikas," and another by Profes-

sor R. D. Ranade of the Ferguson College headed "Greek

and Sanskrit: a Comparative Study," but there is no article

without its interest and value. I note that in this number all

the contributors, with one exception, are either from Maha-

rashtra or the Madras Presidency. It is to be hoped that the

editor will be able to secure the cooperation of Sankrit scho.

lars in the north so that this Review may become an All-

India organ of Indian research.

Mr. Tilak's article shows all the thoroughness and

acuteness which that great scholar brings to his work great

or small whether he is seeking for the original home of the

Aryans in the cryptic mass of the Rig Veda or restoring

with his rare powers of deduction a lost verse in the Kari-

kas. The point he seeks to establish, though apparently a

small one, has really a considerable importance. He points

out that there is a consensus of authority for the existence

of 70 verses in Ishwarakrishna's Sankhya-Karikas, but, if

we exclude the last three which do not belong to the doc-

trinal part of the text, we have both in the Indian text and

in the Chinese version only 69; at the same time he shows

that both Gaudapada's Bhashya and the commentary in

the Chinese version contain a passage developing a refuta-

tion of four possible subtler causes of the world Ishwara,

Purusha, Kala and Swabhava (God, the Soul, Time and

Nature) rejected by the Sankhyas, a refutation which

logically ought to be but is not found in the text itself.

From the passage in the Bhashya he seeks to reestablish the

sense and even the language of the missing verse. It seems

to me that he has established hoth the fact of the missing

verse and its substance. But the interesting point is the

reason assigned by him for the loss of the verse; it was, he
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circle of readers. Now, however, thereought to be a snfiiciv
ent number of cultivated minds interested and competent in
Sanskrit scholarship and the research into Indian antiquity
to ensure an adequate support and an increasing usefulness
for this new Quarterly.

The second (October) number of the Quarterly is be-
fore me and its sound editing and the value and interest of
its contents promise well for its future. There are especi-
ally two very solid articles, one by Mr. Tilalt on “ A Miss-
ing Verse in the Sankhya Karikas," and another by Profes-
sor R. D. Ranade of the Ferguson College headed “ Greek
and Sanskrit: a Comparative Study," but there is no article
without its interest and value. I note that in this numberall
the contributors, with one exception, are either from Maha-
rashtra or the Madras Presidency. It is to be hoped that the
editor will be able to secure the cooperation of Sankrit scho.
lars in the north so that this Review may become an All-
India organ of Indian research.

Mr. Tilak's article shows all the thoroughness and
acuteness which thatgreat scholar brings to his work great
or small whether he is seeking for the original home of the
Aryans in the cryptic mass of the Rig Veda or restoring
with his rare powers of deduction a lost verse in the Kari-
kas. The point he seeks to establish, though apparently a

small one, has really a considerable importance. He points
out that there is a consensus of authorityfor the existence
of 70 verses in Ishwarakrishna's Sankhya-Karikas, but, if
we exclude the last three which do not belong to the doc-
trinal part of the text, we have both in the Indian text and
in the Chinese version only 69; at the same time he shows
that both Gaudapada's Bhashya and the commentary in
the Chinese version contain a passage developinga refuta-
tion of four possible subtler causes of the world Ishwara,
Purusha, Kala and Swabhava (God, the Soul, Time and
Nature) rejected by the Sanlrhyas, a refutation which
logically ought to be but is not found in the text itself.
From the passage in the Bhashya he seeks to reestablish the
sense and even the language of the missing verse. It seems
to me that he has established both the fact of the missing
verse and "its substance. But the interesting point is the
reason assigned by him for the loss of the verse; it was, he
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thinks, no accident, but a deliberate suppression made at a

t'me when the Sankhya philosophy was being re-explained

by thinkers like Vijnanabhikshu in a Vedantic sense. If

so, the point made sheds a very interesting light on the his-

toric course of philosophical thought in India.

The general line which that development followed

arises more indirectly from an interesting and carefully rea-

soned article by Mr. Y. Subbarao on the question of the origi-

nality of Shankara's philosophy. Mr. Subbarao seeks to es-

tablish his point that it was no new system of thought which

Shankara created, but only the re-statement perhaps in a

more developed form of a very ancient school of Vedantic

interpretation. Certainly, it cannot be supposed that Shankara

invented a new philosophy out of his own brain; he believed

himself to be establishing against attack the real sense of

the Vedantic philosophy founded on the original texts of its

canon and supported by the best tradition. Nor does any

greater thinker really invent a system new-born from his own

intellect; what hedoes is to take up the material available to-

himin the past history of thought, to choose, select, reject;, to

present new lights on old ideas, to develop latent sugges-

tions, to bring into prominence what was before less pro-

minent or not so trenchant and definite, to give afresh, strik-

ing and illuminatingsense to old terms, to combine what was

before not at all or else ill-combined; in doing so he creates;

his philosophy, though not new in its materials, is new in

the whole effect its produces and the more powerful light

that in certain directions it couveys to the- thinking mind.

The question is whether Shankara's system was not new in

this sense and, though the previous material still subsisting

is insufficient to decide the question, it must, I think, be an-

swered provisionally in the affirmative. Adwaitavada undoubt-

edly existed before, but it was the form Shankara gave it

which made it a clear, well-thought-out and powerfully tren.

chant philosophy and put his name at the head of Indian

metaphysicians.

Mr. Subbarao admits that it is impossible to establish an

exclusive Adwaitavada, much less the Mayavada, from the

Veda, Upanishads, Brahmasutras.or the Gita. It is impossible

not because the great thinkers who gave us these writings

ibought confusedly cr without a cleargrasp of principles, but
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thinks,no accident, but a deliberate suppression made at a

t'me when the Sankhya philosophywas being re-explained
by thinkers like Vijnanabhikshu in a Vedantic sense. If
so, the point made sheds a. very interesting light on the his-
toric course of philosophicalthought in India.

The general line which that development followed
arises more indirectly from an interesting and carefully rea-

soned articleby Mr. Y. Subbarao on the question of the origi-
nality ot Shankara's philosophy. Mr. Subbarao seeks to es-

tablish his point that it was no new system of thought which
.Shanko.ra created, but only the re-statement perhaps in a

more developed form of a very ancient school of Vedantic
interpretation.Certainly, it cannot be supposed thatShankara
invented a new philosophyout of his own brain; he believed
himself to be establishing against attack the real sense of
the Vedantic philosophyfounded on the original texts of its
canon and supported by the best tradition. Nor does any
greater thinkerreally inventa system new-born fromhis own

intellect; what he does is to take up the material availableto-
him in thepast history of thought, to choose, select, reject;, to
present new lights on old ideas, to develop latent sugges-
tions, to bring into prominence what was before less pro-
minent or not so trenchantanddefinite, to give afresh, strik-
ing and illuminatingsense to old terms, to combinewhat was

before not at all or else ill-combined;in doing so he creates;
his philosophy,though not new in its materials, is new in
the whole eflect its produces and the more powerful light
that in certain directions it conveys to the thinking mind.
The question is whether Shankara's system was not new in
this sense and, thoug_h the previous material still subsisting
is insufficient to decide the question, it must, I think, he an-
swered provisionallyin theaflirmative.Adwaitavadaundoubt-
edly existed before, but it was the form Shankara gave it
which made it a clear, well-thought-out and powerfully tren.
chant philosophy and put his name at the head of Indian
metaphysicians.

Mr. Subbarao admits thatit is impossible to establish an
exclusive Adwaitavada, much less the Mayavada, from the
Veda, Upanishads, Brahmasutrasorthe Gita. It is impossible
not because the great thinkerswho gave us these writings
thoughtconfuscdly or withouta ch.-argraspof principles, but
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because theirs was an entirely different method. India be-

gan with a synthetic and intuitive manner of thinking based

not upon logical distinctions and verbal oppositions, but up-

on thefacts of spiritual experience and vision. In such

synthetic aqd intuitive philosophies truths are arranged ac-

cording to the place of each in the actual fact of things, as

different laws and generalisations are arranged in Science,

each positive in its own field and each having its proper

relation to the others. The perfection of this method is to

be found in the Upanishads and the Gita; and that is the

reason why all attempts to interpret these great works by the

methods of logical debate .and the rigorous exclusions dear

to the analytic metaphysician always fail even in the strong-

est hands; they raise questions about the sense of these

works which cannot be conclusively solved, but must ne-

cessarily lead to eternal debate, because the method is wrong

and the oiiginal work itself never intended to cause or con-

tenance such discussions. Only a synthetic method of in-

terpretation can explain a synthetic and intuitive philoso-

phy.

The analytical tendency began with the gradual divi-

sions which ended in the establishment of the six philoso-

phical schools. Each of them claims to be justified by the

Veda and from its own point of view each is quite in the

right, for the primary data of each are there in the sacred writ-

ings. It is where they press to exclusive conclusions and de-

ny and refute each other that they can no longer truly claim

Vedic authority, liven the Buddhists could, if they had cho-

sen, have based themselves on the Veda, for there are passa-

ges which, if taken by themselves, seem to deny the Atman

and attribute all to Karma or to assert the Non-Existent as

the source ot things. The perfect resort to the analytical

method came later; it was employed with great effect though

r.ften rather naively by the Buddhists,but it was Shankara who

applied rigorously the analytical method of the intellectual

reason in all its trenchant clearne s and force to metaphy-

sics. Hence the greatness of his position in the history of

Indian thought. From his time forward Indian metaphysics

was bound to the wheels of the analytical and intellectual
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because theirs was an entirely different method. India be-
gan witha syntheticand intuitive manner of thinkingbased
not upon logical distinctions and verbal oppositions, but up-
on thefacts of spiritual experience and vision. In such
synthetic and intuitive philosophiestruths are arranged ac-

cording to the placeof each in the actual fact of things, as

different laws and generalisations are arranged in Science,
each positive in its own field and each having its proper
relation to the others. The perfection of this method is to
be found in the llpanishads and the Gita; and that is the
reason why all attempts to interpret thesegreat works by the
methods of logical debate and the rigorous exclusionsdear
to the analytic metaphysicianalwaysfail even in the strong-
est hands; they raise questions about the sense of these
works which cannot be conclusively solved, but must ne-

cessarily lead to eternal debate, because the method is wrong
and the original work itself never intended to cause or con-

tenance such discussions. Onlya synthetic method of in-
terpretation can explain a synthetic and intuitive philoso-
phy.

The analytical tendency began with the gradual divi-
sions which ended in the establishment of the six philoso-
phical Schools. Eilcll of themclaims to be justified by the
Veda and from its own point of view each is quite in the
right, for the primary data of each are there in thesacredwrit-
ings. It is where theypress to exclusive conclusions and de-
ny and refute each other that theycan no longer truly claim
Vedic authority. liven the Buddhists could, if they had cho.
sen, have based themselves on theVeda, for there are passa-
ges which, it taken by themselves, seem to deny the Atman
and attribute all to Karma or to assert the Non-Existent as
the source of things. The perfect resort to the analytical
method came later; it was employed withgreat efl'ect though
.r~t' ten rathernaively by theBuddhists,butit was Shankarawho
applied rigorously the analytical method of the intellectual
reason in all its trenchant clearne s and force to metaphy.
sics. Hence the greatness of his position in the history of
Indian thought. From his time forward Indian metaphysic
was bound to the wheels of the analyticaland intellectual
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mind. Still, it is to be noted th.'il while the philosophers thus

split the catholicity of the ancient Truth into warring

schools, the general Indian mind was always overpowering-

1y attracted by the synthetical tendency. The Gita seems to

be in part the expression of such a synthetic reaction, the

Puranas show constantly the same tendency and even into

the philosophical schools it made its entry.

Prof. Ranade's article on Greek and Fanskrit carries

us into another field, that of Comparative Philology. Hisob-

ject is in a brief scope to establish the identical origin of

Greek and Sanskrit in that which is most essential in the

growth of a language, its grammatical forms and syntacti-

cal peculiarities. He has had to allow himself only a very

small space for so large and important a subject, but within

these narrow limits he has done his work with great thorough-

ness and, subject to a few minor reservations, with a minute

accuracy. It is to be regretted that by printing the Greek

words in their proper character instead of in Roman type

Mr. Ranade has made this interesting essay unintelligible

to all but a very few Indian readers. He lays down the prir-

ciple that the words of each langunge should be printed in

its own type and that anyone who wishes to study Compar-

ative Philology must take the trouble to familiarise himself

with the original alphabets. This is a counsel of perfection

which is not practicable in India, nor indeed on any large

scale in Europe either. If for instance a scholar were deal-

ing with the philology of the Aryan languages and had to

cite largely verbal forms bcth from the European tongues

and from Sanskrit and its Indian descendants he would be

compelled on this principle to require at least nine different

types from the Press to which he entrusted his work. No

Press would be able to meet the demand and very few even

of his learned readers but would be baffled by the variety.

Mr. Ranade himself gives us German words and a German

sentence, but not in the Gothic character which alphabeti-

cal purism would demand.

There are three or four statements in the artcle to which

objection can be taken and, since in philology even the

smallest details are of importance, the learned writer will

not object to my pointing them out with some emphasis; ivt
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mind. Still, it is to be noted thatwhile the philosophersthus
split the catholicity of the ancient Truth into warring
schools, the general Indian mind was always overpowering-
ly attracted by the synthetical tendency. The Gita seems to
be in part the expression of such a synthetic reaction, the
Puranas show constantly the same tendency and even into
the philosophicalschools it made its entry.

Prof. Ranade’s article on Greek and Sanskrit carries
us into another field, thatof Comparative Philology. Hisob-
ject is in a brief scope to establish the identical origin of
Greek and Sanskrit in that which is most essential in the
growth of a language, its grammatical forms and syntacti-
cal peculiarities. He has had to allow himself only a very
small space for so large and important a subject. but within
these narrow limits he has done his workwithgreat thorough-
ness and, subject to a few minor reservations, with a minute
accuracy. It is to be regretted that by printing’ the Greek
words in their proper character instead of in Roman type
Mr. Ranade has made this interesting essay unintelligible
to all but a very few Indian readers. He lays down the prin
ciple that the words of each language should be printed in
its own type and that anyone who wishes to study Compar-
ative Philology must take the trouble to familiarisehimself
with the original alphabets. This is a counsel of rerfecticn
which is not practicable in India, nor indeed on any large
scale in Europe either. If for instance a scholar were deal.
ing with the philologyof the Aryan languages and had to
cite largely verbal forms bcth from the European tongues
and from Sanskrit and its Indian descendants he would be
compelled on thisprinciple to require at least nine different
types from the Press to which he entrusted his work. No
Press would be able to meet the demand and very few even

of his learned readers but would be baffled by the variety.
Mr. Ranade himself gives us German words and a German
sentence, but not in the Gothic character which alphabeti-
tical purism would demand.

There are three or four statements in the article to which
objection can be taken and, since in philolcgy even the
smallestdetails are of importance, the learned writer will
not object to my pointing them out with some emphasis; in
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one case at last he has fallen into a serious error by correct-

ing which he may add an interesting and not unimportant

subsection to his arrav of grammatical and syntactical

identities between the two languages. I do not understand

in the first place what is meant by the statement that " in

Greek no difference is made between the dentals and the

Unguals and thev are fused together." If it is meant that the

Greek language possessed both dental and lingual sounds

but expressed them hv the same characters, I do not think

this can be correct. The distribution of dentals and Unguals

in the various languages is one of the most curious pheno-

mena in the historv of linguistic phonetics and deserves a

closer inquiry than has been accorded to it. The Latin and

Celtic languages reject the lingua] and use only the dental;

English on the other hand prefers the Unguals, though it

uses occasionally the dental t, th and d, all of which it re-

presents by th, as in with, thin, though,—a desperately clum-

sy device thoroughly in keeping with the chaotic wildness of

English orthographv. Every one in Tndiaknowsthe difficulty

«n Englishman finds in pronouncing thft Indian dentals; he

turns then resolutely into Unguals. On thecontrary a French-

man who has not educated himself into the right English

pronunciation, will turn the English lingual intr a dental;

he will say feasth instead of feast, troth instead of not and

pronounce do as if it were the English though. A similar

peculiarity is one of the chief features of the brogue, the

Irish mispronunciation of English speech; for the natural

Irish tongue cannot manage the hard lingual sound in such

words as Peter and shoulder, it mollifies them into true dent-

als. I have noticed the same peculiarity in the pronunciation

of a Spanish actress playing in English on a London stage;

otherwise perfect, it produced a strange impression by its in-

variable transformation of the harder English into the softer

Latin sound. Now Greek must certainly have belonged to

the Latin Celtic group in this phonetic peculiarity; other-

wise the difference would have been too striking to escape

the sensitive ear of the ancient poets and scholars. It seems

to me therefore that in the comparative scheme of the two

alphabets the Sanskrit Unguals should be marked as absent

in the Greek and, r.ot as Mr. Ranade represents them, cor-
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one case at last he has fallen into a serious error by correct-
imz which he may add an interesting and not unimportant
subsection to his array of grammatical and syntactical
identities between the two languages. Ido not understand
in the first place what is meant by the statement that “ in
Greek no difference is made between the dentals and the
Iinguals and they a.re fused together." If it is meant that the
Greek language possessed both dental and lingual sounds
but expressed them by the same characters. I do not think
this can be correct. The distribution of dentals and linguals
in the various languages is one of the most curious pheno-
mena in the history of linguistic nhonetics and deserves a.

closer inquiry than has been accorded to it. The Latin and
Celtic languages reiect the lingual and use only the dental :

English on the other hand prefers the linguals. though it
uses occasionally the dental t, t]: and d. all of which it re-

presents bv th. as in with. thin, though.—a desperately clum-
sv device thoroughly in keeping with the chaotic wildnessof
English orthography. Every one in Indiaknows the difficulty
an Englishman finds in pronouncing the Indian dentals: he
turns then resolutely into linguals. On thecontrary a French-
man who has not educated himself into the right English
pronunciation, will turn the English lingual int!‘ a dental ;
he will say feast}: instead of feast, myth instead of not and

pronounce do as if it were the English though. A similar
peculiarity is one of the chief features of the hrogue, the
Irish mispronunciation of English speech ; for the natural
Irish tongue cannot manage the hard lingual sound in such
words as Peter and shoulder. it mollifies them into true dent-
als. I have noticed the same peculiarity in the pronunciation
of a Spanish actress playing in English on a London stage ,-
otherwiseperfect, it produced a strange impression by its in-
variable transformation of the harder English into the softer
Latin sound. Now Greek must certainly have belonged to
the Latin Celtic group in this phonetic peculiarity; Other-
wise the difierence would have been too striking to escape
the sensitive ear of the ancient poets and scholars. It seems

to me therefore that in the comparative scheme of the two

alphabets the Sanskrit linguals should be marked as absent
in the Greek and, not as Mr. Ranade represents them. cor-
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respondent equally with the dentals to the Greek tau, theta,

and delta.

In the comparison of the declensions Mr. Ranade asserts

that Greek feminine nouns in long alike chdrd correspond in

theirendings to Sanskrit nounsof the type of bhdryd and Greek

nouns in long e like titni to Sankrit nouns of the type of

ddst. Surely this is an error. The writer has fallen into it

because he was looking only at the Attic dialect, but the

Attic is only one variation of the Greek language and it is

misleading to study it by itself. As a matter of fact, this d

and this e both represent the same original sound which must

have been the feminine termination in d; only the Doric

dialect prefers always the original d, the Ionic modifies it

into £,and the Attic standing between the Doric and the Ionic

belts makes a compromise. In the Attic when this feminine

d is preceded by a vowel it remains unmodified, as also

usually when it is preceded by r, but if it is preceded by a

consonant it becomes 6; thus philid, chdrd, but ttntd, kdtnA.

Ionic will say philid and not philid; Doric timd and not

timf.. This is enough to negative Mr. Ranade's identification

of this Attic & with the Sanskrit feminine I. Certainly there

are cases in which Sanskrit uses this t termination where

Attic has the 6, as in chaturihl and tetarti ; but this simply

means that the Greek has rejected the Sanskrit deviation in-

to the I form and kept to the more regular d which here too

will appear in its pure form in the Doric. *

In the comparison of tenses Mr. Ranade makes the

rather curious assertion that the Sanskrit Conditional does not

occur in any other language except perhaps German ; but

surely if the German " warden getodet warden sein" corres-

ponds to the Sanskrit abhavishyat, the French conditionals

e. g. auraient die tuts and the English "would have been kill-

ed " ought equally to be considered as parallel syntactical

constructions; they have the same sense and with a slight

difference the same form as the German.

Finally, Mr. Ranade tells us that there are no such com-

pounds in Greek as in Sanskrit and again that there are no

• Tliis pnonotic variation is a general mle in the dialects and no*

confined .o the feminine termination.
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respondent equally with the dentals to the Greek tau, theta,
and delta.

In the comparison of thedeclensions Mr. Ranade asserts
that Greek femininenouns in long alike ckdrd. correspond in
theirendingsto Sanskrit nounsof the type of bhdryd and Greek
nouns in long a like thin! to Sankrit nouns of the type of
dctst. Surely this is an error. The writer has fallen into it
because he was looking onlyat the Attic dialect, but the
Attic is only one variation of the Greek language and it is
misleading to study it by itself. As a matter of fact, this 4
and this e bothrepresent thesame original sound which must

have been the feminine termination in 4; only the Doric
dialect prefers always the original 4, the Ionic modifies it
into e, and theAttic standingbetween the Doric and the Ionic
belts makes a compromise. In the Attic when this feminine
4 is preceded by a vowel it remains unmodified, as also
usually when it is preceded by 1, but if it is preceded by a

consonant it becomes é ; thus plxilid, chord, but ttmé. kouré.
Ionic will say faluilid and not phitia; Doric timid and not
mail. This is enough to negative Mr. Ranade's identification
of this Attic é with the Sanskrit feminine t. Certainly there
are cases in which Sanskrit uses this! termination where
Attic has the e, as in clmturthi and tatarte ; but this simply
means that the Greek has rejected the Sanskrit deviation in-
to the t form and kept to the more regular (1 which here too
will appear in its pure form in the Doric. *

In the comparison of tenses Mr. Ranade makes the
rathercurious assertion thattheSanskrit Conditional does not

occur in any other language except perhaps German ; but

surely it the German “ warden getodet warden scin " corres-

ponds to the Sanskrit abhavishyat, the French conditionals
e. g. auraieut em tries and the English “would have been kill-

ed ” ought equally to be considered as parallel syntactical
constructions; they have the same sense and witha slight
difference the same form as the German.

Finally,Mr. Ranade tells usthatthereare no such com-

pounds in Greek as in Sanskrit and again that there are no

  

‘ This p‘nom-tic variation is a general rule in the dialects and no‘
cnnfuu-d .0 the femininv ts-rminatinn.
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dwandwa, karmadhdraya and bahuvrtki compounds in Greek,

although there are verbs compounded with prepositions. lam

at a loss to understand how so sound a scholar can have

come to make a statement so contrary to all the facts. The

power of the Greek language to make compounds is one of its

most notable characteristics and its rich though never intem-

perate use is one of the great beauties of the Greek poetical

style. When the Romans came into contact with Greek lite-

rature, their earlier poets tried to introduce this faculty into

Latin and even Virgil describes the sea as velivolum, sail-

flying, i.e. with sails flying over it like the wings of birds

through the air, but the usage \.as too contrary to the Latin

genius to succeed. Not only did the Greek compound pre-

positions with its verbs, but it compounded nouns and verbs

together. Thus from nau-archos, ship-ruler, i.e. admiral, they

made nau-archein, to be an admiral; nor did they hesitate be-

fore such forms as paido-poiein, to beget children, paido-trih-

tin, to train boys, timtsikakein, to remember wrongs, nto/to-

tropheisthai, to be brought up like the voung of a bird. In

fact with the exception of nominal dwandwas the Greek illus-

trates all the main varieties of the Sanskrit compound. For

it is capablfe of such compounds as pseudo-martur, a false wit-

ness, pseudo-ckristos, a false Christ, chautto-polites, a silly cit;

as andro-phonos, man-killing, paid-oletor, a destroyer of one's

children, phusi-zoos, life-producing, horuth-aiolos, helmet-glan-

cing, lao-hataratos, cursed by the people, thumo Icon, heart-

lion, as ahaladin and kafabadett answering to the Sanskrit

avyayibhdva; as oxu-thumos, sharp-passioned, oxu-schoinos,

having sharp reeds, polu-tehws, having mantv children, io-stt-

phattos, violet-crowned. The language indeed pullulates with

compounds. It is true that they are usually composed of two

members only, but compounds of three members are found,

as tris-hako-daimon, thrice-evil-fated and Aristcphanes even

perpetrates such iormsasglischr-antilog-exepitriptos andsphra-

gid-onuch-argo-hometes.

I have dwelt on these points because they leap to the

eye in the perfection otherwise complete of an admirable

essay which, I hope, is only the first sketch of a more im-

portant treatise. But with the exception of the last they are

minor points and do not seriously detract from the complet--
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dwandwa, Izarmadhdrayaand behuvrlhi compounds in Greek.
although there are verbs compounded with prepositions. I am

ata loss to understand how so sound a scholar can have
come to make a statement so contrary to all the facts. The
power of theGreek language to make compounds is one of its
most notable characteristicsand its rich though never intem-
perate use is one of the great beautiesof the Greek poetical
style. VVhen the Romans came into contact with Greek lite-
rature, their earlier poets tried to introduce this faculty 'into
Latin and even Virgil describes the sea as vclivolum, sail-
flying, i.e. with sails flyingover it like the wings of birds
through the air, but the usage \.as too contrary to the Latin
genius to succeed. Not only did the Greek compound pre-
positions with its verbs, but it compounded nouns and- verbs
together. Thus from mm-art/tos, ship-ruler, i.e. admiral, they
made nau-archein, to be an admiral; nor did they hesitate be-
fiore such forms as /aaido-poiein, to beget children, fzaido-Iriln
tin, to train boys, mnésikaluin, to rememberwrongs, motto-

troflseisthai, to be brought up like the young of a bird. In
factwith the exception of nominal dwamiwas the Greek illus-
trates all the main varietiesof the Sanskrit compound. For
it is capabfe of such compounds as pseudo-martur, a false wit-
ness, pseudo-clm'sto:, afalse Christ. chauno-polites, a sillycit ;
as audra-phouos. man-killing. {mi'd—oIetor. a destroyer of one's
children,phusi-zoos, life-producing, koruth-aialos,helmet-glam
cing, lao-kataratos, cursed by the people, thumo-lam, heart-
lion, as ambadén and Ieafabadén answering to the Sanskrit
avyayibhdva: as oxu-thumos, sharp-passioned, oxu-schoiuos,
having sharp reeds, fiolu-teknos,having mant_vchildren, foam-
phanos, violet-crowned. The language indeed pullulates with
compounds. It is true that they are usually composed of two
members only, but compounds of three members are found,
as Iris-Izako-daimon, thrice-evil-fatedand Aristcphanes even

perpetrates such formsasglischr-antilog-axepitriptosand spina-
gid-onuch-arga-kometes.

I have dwelt on these points because they leap to the
eye in the perfection otherwise complete of an admirable
essay which, I hope, is only the first sketch of a more im-
portant treatise. But with the exception of the last theyare

minor points and do not seriously detract from thecomplet".
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ness of ihe exposition. Especially new and interesting are

theparallel between Greek and Vedic accents and the rear-

rangement of Greek conjugations according to the Sanskrit

classification. The common origin of Greek and Sanskrit is

apparent enough, but like other philologists Mr. Kanade is

far too sure of the conclusion he draws from it. I believe

him to be right in thinking that the Indian Aryans and the

Greeks came from one stock, but when he says that this has

been proved beyond dispute by the discoveries of the philo.

logist he is going much too fast. Common origin of language

or even common language does not prove common ethnic ori.

gin. The French and Spaniards are not Latins nor the Irish

of Dublin and Munster Anglo-Saxons. From the possible

causes of linguistic similarity which the writer has given he

his omitted one, conquest and cultural pressure. Accord-

ing tothe theory of the Italian ethnologist, Sergi, all the Me-

diterranean races of Northern Africa and Southern Europe

belong to one " Mediterranean " stock ancient and highly ci-

vilised which was conquered by Aryan savages and this ac-

counts for their "Aryan" languages. It is the same theory

that now prevails in a different form with regard to the Aryan

conquest of a highly civilised Dravidian India. Philology can

bring no sufficient argument to contradict it.

Mr. Ranade deprecates the scorn of the linguistically

ignorant for philology, but we must not forget that in Europe

it is not the ignorant alone who feel this contempt, but the

scientists, and that there is a certain justification for their

contempt ; this was admitted by so great a philological scho-

lar as Renan when in the evening of his days he had to

apologise for his favourite pursuits as "our petty conjectural

sciences." Philology is in fact not yet a science, but rather

far too largely a structure of ingenuities and plausible con-

jectures. It set out with the hope of discovering the origin of

language and the scientific laws of its development, but it

has failed entirely; and it failed not because they are un-

discoverable, — I believe the clue is there lying ready to our

hands in the Sanskrit language,—but because it strayed off

to the facile pursuit of obvious similarities and identities

instead of delving patiently and scrupulously, as all true

Science must do, behind the outward appearances of things
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ness of the exposition. Especially new and interesting are

theparallel between Greek and Vedicaccents and the rear-

rangement of Greek conjugationsaccording to the Sanskrit
classification. The common origin of Greek and Sanskrit is
apparent enough, but like other philologistsMr. Ranade is
far too sure of the conclusion he draws from it. I believe
him to be right in thinking that the Indian Aryans and the
Greeks came from one stock, but when he says that this has
been proved beyond dispute by the discoveriesof the philo.
logist he is going much too fast. Common origin of language
or even common language does not prove common ethnicori,
gin. The French and Spaniards are not Latins not the Irish
of Dublin and Munster Anglo-Saxons. From the possible
causes of linguistic similarity which the writer has given he
has omitted one, conquest and cultural pressure. Accord-
ing tothe theoryof the Italian ethnologist, Sergi, all the Me-
diterranean races of Northern Africaand Southern Europe
belong to one “ Mediterranean" stock ancient and highly ci-
vilisedwhich was conquered by Aryan savages and this ac-

counts for their “ Aryan" languages. It is the same theory
thatnow prevails in a diflerent form withregard to the Aryan
conquest of ahighlycivilisedDravidian India. Philology can

bring no suflicient argument to contradict it.
Mr. Ranade deprecates the scorn of the linguistically

ignorant for philology,but we must not forget‘ that in Europe
it is not the ignorant alone who feel this contempt, but the
scientists, and that there is a certain justification for their
contempt ', this was admitted by so great a philologlcalscho-
lar as Renan when in the evening of his days he had to

apologise for his favourite pursuits as “our petty conjectural
sciences." Philology is in fact not yet a science, but rather
far too largely a structure of ingenuities and plausiblecon.

jectures. It set out with the hope of discovering the origin of
language and the scientific laws of its development, but it
has failed entirely ; and it failed not because they are un-
discoverable, — I believethe clue is there lying ready to our
hands in the Sanskrit language,-but because it strayed off
to the facile pursuit of obvious similarities and identities
instead of delving patiently and scrupulously, as all true
Science must do. behind the outward appearances of things
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to get back at origins and embryonic indices. And on its

scanty and uncertain data it began to build up enormous

structures of theory such as the common origin of Aryan-

speaking races, their original habitat, their common form

of culture before separation, etc. Such facile play of an in-

genious imagination is still the failing of the scholar and jus-

tifies to a certain extent the scorn of the patient, accurate

and scrupulous physical scientist for the freaks and preten-

tions of the " philolog."

Not altogether is it justified, for philology has made se-

veral interesting and useful discoveries, established a few

minor generalisations and, above all, substituted a sounder

though not yet entirely sound critical method for the fantas-

tic license of the old unscientific philology which, once it

left the sure ground of grammar, was capable of anything

and everything however absurd or impossible. But much has

to be learned and a great deal more unlearned before we can

measure ourselves with the physical scientist or deserve his

approval. It is here that much is to be hoped from the Indian

intellect which is mote accustomed than the European to

move with a penetrating subtlety and accuracy in the things

of the mind. But to justify the hope it must first get rid

on one side of its-attachment to the methods of the Pundit

and his subservience to traditional authority and on the other

not give itself bound hand and foot to the method of the

European scholar or imitate too freely that swiftly leaping

ingenious mind of his which gives you in a trice a Scythian

or a Persian Buddha, identifies conclusively Murghab and

Maurya, Mayasura and Ahura Mazda and generally con-

structs with magical rapidity the wrong animal out of the

wroDg bone. We h.ive to combine the laboriousness of the

Pundit, the slow and patient conscientiousness of the physi-

cal scientist abhorrent of a too facile conclusion and the

subtlety of the psychologist in order to deserve the same

success in these other sciences and to lift them beyond the

shifting field of conjecture.

Sanskrit Research gives us Sanskrit articles as well a9

English with the laudable object of bringing together with a

view to mutual helpfulness the old and the new scholarship.

Sanskrit ought still to have a future as a language of the
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to get back at origins and embryonic indices. And on its
scanty and uncertain data it began to build up enormous

structures of theory such as the common origin of Aryan-
speaking races, their original habitat, their common form
of culture before separation, etc. Such facile play of an in-
genious imagination is still the failingof the scholar and jus-
tifies to a certain extent the scorn of the patient, accurate
and scrupulous physical scientist for the freaks and preten.
tions of the " philolog."

Not altogether is it justified, for philologyhas made se-

veral interesting and useful discoveries, established a few
minor generalisations and, above all, substituted a sounder
though not yet entirely sound critical method for the fantas-
tic license of the old unscientific philology which, once it
left the sure ground of grammar, was capable of anything
and everythinghoweverabsurd or impossible. But much has
to be learned and a great deal more unlearned beforewe can

measure ourselves with the physical scientist or deserve his

approval. It is here that much is to be hoped from the Indian
intellect which is more accustomed than the European to

move with a penetrating subtlety and accuracy in the things
of the mind. But to justify the hope it must first get rid
on one side of its-attachment to the methods of the Pundit
and his subservience to traditionalauthorityand on the other
not give itself bound hand and foot to the method of the
European scholar or imitate too freely that swiftly leaping
ingenious mind of his which gives you in a trice a Scythian
or a Persian Buddha, identifies conclusively Murghab and
Maurya, Mayasura and Ahura Mazda and generally con.

structs with magical rapidity the wrong animal out of the
wrong bone. We have to combine the laboriousness of the
Pundit, the slow and patient conscientiousness of the physi.
cal scientist abhorrent of atoo facile conclusion and the
subtlety of the psychologist in order to deserve the some
success in these other sciences and to lift them beyond the
shifting field of conjecture. v

Sanskrit Research gives us Sanskrit articles as well as

English with the laudableobject of bringing together witha.
view to mutual helpfulness the old and the new scholarship.
Sanskrit ought still to have a future as a language of :11.
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learned and it will not be a good day for India when the

ancient tongue ceases entirely to be written or spoken. But

if it is to survive, it must get rid of the curae of the heavy

pedantic style contracted by it in its decline with the lum-

bering impossible compounds and the overweight of hair-

splitting erudition. The Sanskrit articles in this number are

learned and laborious, but they suffer heavily from this de-

fect of style. If the contact established by the Sanskrit

Research can teach the new scholarship the patient thorough-

ness of the old and the old the flexibility and penetrating cri-

tical sense of the new, it will have done to both a great and

much-needed service.

A. G.
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learned and it will not be a good day for India when the
ancient tongue ceases entirely to be written or spoken. But
if it is to survive, it must get rid of the curze of the heavy
pedantic style contracted by it in its decline with the lum-
bering impossible compounds and the overweight of hail’-
splitting erudition. The Sanskrit articles in this numberare

learned and laborious, but they suffer heavily from this de-
fect of style. If the contact established by the Sanskrit
Research can teach the new scholarship the patient thorough-
ness of the old and the old the flexibilityand penetrating cri-
tical sense of the new, it will have done to both a great and
much-needed se rvice.

A. G.
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The Ideal of Human Unity

VII

The problem of a federal empire founded en the sole

firm foundation, the creation of a true psychological unity

hetween heterogeneous elements, resolves itself into two

different factors, the question of the form and the question

of the reality which the form is intended to serve. The

former is of great practical importance, but the latter

alone is vital. A form of unity may lender possible, may

favour or even help actively to create the corresponding

reality, but it can never replace it. And, as we have seen,

the tiue reality is in this oider of Nature the psychologi-

cal, since the mere physical fact of political and admini-

strative union may be nothing more thin a temporary and

artificial creation destined to collapse irretrievably as soon

as its immediate usefulness is over or the circumstances fa-

vouring its continuance are radically or even seriously al-

tered. The first question, then, that we have to consider

is what this reality may be that it is intended to create

in the form of a federal empire and especially whether it

is to be merely an enlargement of the nation-type of hu-

man aggregate already evolved by Nature or rather a new

type of aggregate which is to exceed and must tend to

supersede the nation, as that has replaced the tribe, the

clan and the city or regional State.

The first natural idea of the human mind in facing

such a problem is to favour the idea which most Hatters

and seems to continue its familiar notions. For the human

mind is, in the mass, averse to a radical change of con-

ception and accepts it most easily whin it veils itself be-

hind a habitual form of things or else a ceremonial, legal,

intellectual or sentimental fiction. It is such a fiction that

some think to create as a bridge from the nation-idea

to the empire-idea of natural unity. That which unites

men most securely now is the physical unity of a common

country to live in and defend, a common economical life

dependent on that geographical oneness and the senti-

ment of the motherland which grows up around the phy.
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The Ideal of Human Unity

VII

The problem of a federal empire founded cn the sole
firm foundation, the creation of a true psychological unity
between heterogeneous elements, resolves itself into two
different factors, the question of the form and the question
of the reality which the form is intended to serve. The
former is of great practical importance, but the latter
alone is vital. A form of unity may render possible, may
favour or even help actively to create the corresponding
reality, but it can never replace it. And, as we have seen,
the true reality is in this order of Nature the psychologi-
cal, since the mere physical fact of political and admini-
strative union may be nothing more than a temporary and
artificial creation destined to collapse irretrievablyas soon

as its immediate usefulness is over or the Circumstances fa-
vouring its continuance are radicallyor even seriously al-
tered. The first question, then. that we have to consider
is what this reality may be that it is intended to create
in the form of a federal empire and especially whether it
is to be merely an enlargement of the nation-type of hu-
man aggregate already evolved by Nature or rather a new

type of aggregate which is to exceed and must tend to
supersede the nation, as that has replaced the tribe, the
clan and the city or regional State.

The first natural idea of the human mind in facing
such a problem is to favour the idea which most Hatters
and seems to continue its familiarnotions. For the human
mind is, in the mass, averse to a radical change of con-

ception and accepts it most easily Wht n it veils itself be-
hind a habitual form of thingsor else a ceremonial, legal,
intellectual or sentimental fiction. It is such a fiction that
some think to create as a bridge from the nation-idea
to the empire—idea of natural unity. That which unites
men most securely now is the physical unity of a common

country to live in and defend, a common economical life ‘

dependent on that geographical oneness and the senti-
meat of the motherland which grows up around the phy-
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sical and economical tact and either creates a political

and adnrnistrative unity or keeps it to a secure perma-

nence on :e it has been created. Let us then extend this

powerful sentiment by a fiction; let us demand of the hetero-

geneous constituents of the empire that each shall regard

not his own physical motherland but the empire as the .no-

theror at least, if he clings to the old sentiment, lea.n to

regard the empire first and foremost as the greater mother.

A variation of this id^a is the French notion of the mother

country, France; all the other possessions of the empire,

although in English phraseology they would rather be

classed as dependencies in spite of the large share of

political rights conceded to them, are to be ugarded as

colonies of the mother-country, grouped together in idea

as France beyond the seas and educated to centre their

national sentiments around the greatness, glory and love-

ableness of France, the common mothe.-. It is a notion

natural to the Celto-Latin temperament though alien to

the Teutonic and it is supported by a comparative weak-

ness of the race and colour prejudice and by that remark-

able power of attraction and assimilation which the French

share with all the Celtic nations.

The power, the often miraculous power of such fic-

tions ought not for a moment to be ignored. They con-

stitute Nature's most common and effective method when

she has to deal with her own ingrained resistance to change

in her mentalised animal, man. Still, there are conditions

without which a fiction cannot succeed; it must in the

first place be based on a plausible supeificial lescmblance;

secondly, it must lead to a lealisable fact strong enough

either to replace the fiction itself or eventually to justify

it; thirdly, this realisable fact must progressively realise

itself and not remain too long in the stage of the formless

nebula. There was a time when these conditiens were less

insistently necessary, a time when the mass of men were

more imaginative, unsophisticated, satisfied with a senti-

ment or an appearance ; but as the race advances, it be-

er mes more mentally alive, self-conscious, critical and

quick to seize dissonances between fact and pretention
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sical and economical fact and either creates a political
and administrative unity or keeps it to a secure perma-
nence on :e it has been created. Let us then extend this
powerful sentiment by a fiction; let us demand of the hetero-
geneous constituents of the empire that each shall regard
not his own physical motherlandbut theempire as themo-

theror at least, if he clings to theold sentiment, lean to
regard the e.npire first and foremost as the greater mother.

,

A variation of this idea is the French notion of the mother
country, France ; all the other possessions of the empire,
although in English phraseology they would rather be
classed as dependencies in spite of the large share of
political rights conceded to them, are to be regarded as

colonies of the mother-country, grouped together in idea
as France beyond the seas and educated to centre their
national sentiments around the greatness, glory and love-
ableness of France, the common mothes. It is a notion
natural to the Celto-Latin temperament though alien to
the Teutonic and it is supported by a comparative weak-
ness of the race and colour prejudice and by that remark-
able power of attractionand assimilationwhich theFrench
share with all the Celtic nations.

The power, the often miraculous power of such fic-
tions ought not for a moment to be ignorrd. They con-

stitute Nature's most common and effective method whcn
she has to deal withher own ingrained resistancetochange
in her mentalised animal, man. Still, there are conditions
without which a fi\.tiOl'l cannot succeed; it must in the
first place be based on a plausiblesuperficial resemblance,-
secondly, it must lead to a iealisable fact strong enough
either to replace the fiction itself or eventually to justify
it '. thirdly, this realisable fact must progressively realise
itself and not remain too long in the stage of the formless
nebula. There was a time when these conditicns were less
insistently necessary, a time when the mass of men were

more imaginative, unsophisticated,satisfied with a senti-
ment or an appearance ; but as the race advances, it be-
crmes more mi ntally alive

, self-conscious, ‘critical and
quick to seize dissonances between fact and pretention
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Moreover, the thinker is abroad ; his words are listened to

and understood to an extent unprecedented in the known

history of mankind; and the thinker tends to become

more and more an inquisitor, a critic, an enemy of fictions.

Is, then, this fiction based upon a realisable parallel,

— in other words, is it true that the true imperial unity

when realised will be only an enlarged national unity ? or,

if not, what is the realisable fact which this fiction is in-

tended to prepare? There have been plenty of instances

in history of the composite nation and, if the former idea

is to be preferred, it is such a composite nation on a large

scale which it is the business of the federal empire to cre-

ate. We must, therefore, cast a glance at the most typical

instances of the successful composite nation and see how

far the parallel applies and whether there are difficulties

in th2 way which point rather to the necessity of a new

evolution than to the variation of an old success. To have

a just idea of the difficulties may help us to see how they

can be overcome.

The instance most before our eyes both of the success-

fully evolved composite or heterogeneous nation and of the

fortunately evolving heterogeneous empire is that of the

British nation in the past and ihe British empire in the

present, — successfully, but with a qualification, fortu-

nately, but subject to the perils of a mass of problems yet

unsolved . The British nation has been composed of an

English-speaking Anglo-Norman England, a Welsh-speak-

ing Cymric Wales, a half-Saxon, half Gaelic English-

speaking Scotland and very imperfectly, very partially

of a Gaelic Ireland with a dominant Saxon-Norman colony

holding it by force to the united body but unable to com-

pel a true union. Ireland was, until recently, the element

of failure in this formation and it is only now and under

other circumstances to its other members that her psy-

chological unity with the whole is becoming possible and

beginning to realise itself. What were the determining cir-

cumstances of this general.sucress and this partral failure

and what light do they shed on the possibilities of the

/arger problem?
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Moreover, the thinker is abroad ; his words are listened to

and understood to an extent unprecedented in the known

history of mankind ; and the thinker tends to become

more and more an inquisitor, a critic, an enemy of fictions.

Is, then, this fiction based upon a realisable parallel,
-— in other words, is it true that the true imperial unity
when realised will be only an enlarged national unity Y or,

if not, what is the realisable fact which this fiction is in-

tended to prepare P There have been plenty of instances

in history of the composite nation and, if the former idea

is to be preferred, it is such a composite nation on a large
scale which it is the business of the federal empire to cre-

ate. We must, therefore, cast a glance at themost typical
instances of the successful composite nation and see how

far the parallel applies and whether there are difficulties
in the way which point rather to the necessity of a new

evolution than to the variation of an old success. To have

a just idea of the difll.-tultiesmay help us to see how they
can be overcome.

The instance most before our eyes both of the success-

fully evolved composite or heterogeneous nation and of the

fortunately evolving heterogeneous empire is that of the

British nation in the past and the British empire in the

present, -— successfully, but with a qualification, fortu-

nately, but subject to the perils of a mass of problems yet
unsolved .

The British nation has been composed of an

English-speaking Anglo-NormanEngland,a Welsh-spealo
ing Cymric Wales, a half-Saxon, half Gaelic English-
speaking Scotland and very imperfectly, very partially
of a Gaelic Ireland with a dominant Saxon-Norman colony
holding it by force to the united body but unable to com-

pel a true union. Ireland was, until recently, the element

of failure in this formation and it is only now and under

other circumstances to its other members that her psy-

chological unity with the whole is becoming possible and

beginning to realise itself. What were the determining cir-

cumstances of this general.success and this partial failure

and what light do they shed on the possibilities of the

larger problem ?
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In building up her human aggregates Nature has fol-

lowed in general principle the same law that she observes

in her physical aggregates. She has provided first a natu-

ral body, secondly a common life and vital interest for the

constituents of the body, thirdly a conscious sentinent of

unity and a centre or governing organ through which that

common ego-sense can realise itself and act. There must

be in her ordinary process either a common bond of des-

cent and past association enabling like to adhere to like

and distinguish itself from unlike or else a common habi-

tation, a country, so disposed that all who inhabit within

its natural boundaries are under a sort of geographical

necesssity to unite. In earlier times when communities

were less firmly rooted to the soil, the first of these condi-

tions was the more important; in settled modern commu-

nities the second predominates; but the unity of the race,

pure or mixed—for it need not have been one in its origin,

—remains a factor of importance and strong disparity and

difference may easily create serious difficulties in the way

of the geographical necessity imposing itself. In order

that it may impose itself, there must be a considerable

force of the second natural condition, that is to say, a

necessity of economical unity or habit of common suste-

nance and a necessity of political unity or habit of com-

mon vital organisation for survival, functioning and ag-

grandisement. And in order that this second condition may

fulfil itself in complete force there must be nothing to de-

press or destroy the third in its creation or its continuance;

that is to say, nothing most be done which will have the

result of emphasizing disunity in sentiment or perpetuat-

ing the feeling of separateness from the totality of the

rest of the organism and thus making the centre or govern-

ing organ psychologically unrepresentative of the whole

and therefore not a true centre of its ego-sense. Separatism,

we must always understand, is not the absence of particu-

larism, but the sentiment of the impossibility of true union.

The geographical necessity of union was obviously

present in the forming of the British nation; the conquest

of Wales and Ireland and the union with Scotland were
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In building up her human aggregates Nature has fol-
lowed in general principle the same law that she observes
in her physical aggregates. She has prcvided first a natu-
ral body, secondly a common life and vital interest for the
constituents of the body, thirdlya conscious sentirrent of
unity and a centre or governing organ through which that
common ego-sense can realise itself and act. There must
be in her ordinary process either a common bond of des-
cent and past association enabling like to adhere to like
and distinguish itself from unlike or else a common habi-
tation, a country, so disposed that all who inhabitwithin
its natural boundaries are under a sort of geographical
necessity to unite. In earlier times when communities
were less firmly rooted to the soil, the first of these condi-
tions was the more important; in settled modern commu-

nities the second predominates; but the unity of the race,
pure or mixed—for it need not have been one in its origin.
—remains a factor of importance and strong disparity and
difference may easilycreate serious difficulties in the way
of the geographical necessity imposing itself. In order
that it may impose itself, there must be a considerable
force of the second natural condition, that is to say, a

necessity of economical unity or habit of common suste-
nance and a necessity of political unity or habit of com-

mon vital organisation for survival, functioning and ag-
grandisement. And in order thatthissecond condition may
fulfil itself in complete force there must be nothing to de-
press or destroy the third in its creation or its continuance;
that is to say, nothing most be done which will have the
result of emphasizing disunity in sentiment or perpetuat-
ing the feeling of separateness from the totality of the
rest of the organism and thusmaking the centre or govern-
ing organ psychologically unrepresentative of the whole
and thereforenot ‘a true centre of its ego-sense. Separatism,
we must always understand, is not the absence of particu-
larism,but thesentiment of the impossibilityof true union.

The geographical necessity of union was obviously
present in the forming of the British nation; theconquest
of Wales and Ireland and the union with Scotland were‘
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historical events which merely represented the working of

this necessity; but the unity of race and past association

were wholly ab=ent and had with greater or less difficulty

to be created. It w is effected successfully with Wales and

Scotland in a greater or less lapse of time, not at all with

Ireland. Geographical necessity is only a relative force; it

can be overridden by a powerful sentiment of disunion

when nothing is done effectively to dissolve the disintegrat-

ing impulsion; so thit even when the union has been po-

litically effected, it tends to be destroyed, especially when

there is within the geographical unity a physical barrier

or line of division sufficiently strong to be the base of con-

flicting economic interests,—as in that which divides Bel-

gium and Holland, Sweden and Norway, Ireland and

Great Britain. In the case of I.eland the British rulers not

only did nothing to bridge over or dissolve this line or

economical division and counteract the sentiment of a se-

parate body, a separate physital country in the Irish mind,

but by a violent miscalculation of cause and effect they

emphasised both in the strongest possible manner.

In the first place, the economical life and prosperity

of Ireland were deliberately crushed in the interests of Bri-

tish lrade and commerce. After that it was of little use to

bring about by means which one slninks trom sciutinising

the political "union" of the two islands in a common

legislature, a common gov( rning organ; for that governing

organ was not a centre of psychological unity. Where the

most vital interests were not only different, but in conflict,

it could only represent the continred control and asser-

tion o'.'the interests of the " predominant partner" and

the continued subjection and denial of the interests of the

foreign body bound by legislative fetters to the larger mass

but not united through a real fusion. The famine which

depopulated 11 eland while En.land throve and prospeied

was N it-ire's tenible testimony to the sinister character

of this *' union" which was not unity but the sharpest

opposition of the most essential inteieots; and the Irish

movements of Home Rule and separatism were the natu-

ral and inevitable expression of the will to survive; they
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historical events which merely represented the working of
this mcessity; but the unity of race and past association
were wholly absent and had with greater or less difficulty
to be created. It w rs effected successfully with Wales and
S;-otlaud in a greater or less lapse 0‘ time, not at all with
Ireland. Qeographical necessity is only a relative force; it

can be overridden by a powerful sentiment of disunion
when nothing is done eflectively to dissolve thedisintegrat-
ing impulsion; so thit even when the union has been po~
litically eficcted, it tends to be destroyed, especially when
there is within the geographical unity a physical barrier
or line of division sufficientlystrong to be the base of con-

flicting economic interests,—-as in that which divides Bel-
gium and H.0ll:rnfl, Sweden and Norway, Ireland and
Great Britain. In the case of I.-eland the British rulers not

only did nothing to bridge over or dissolve this line of
economical division and counteract the sentiment of a se-

parate body, a separate physicalcountry in the Irish mind,
but by a violent miscalculation of cause and effect they
emphasised both in the strongest possible manner.

In the first place, the economical life and prosperity
of Ireland v ere deliberatelycrushed in the interests of Bri-
tish trade and commerce. After that it was of little use to

bring about by mrans which one shrinks from scrutinising
the political “union” of the two islands in a common

legislature, a common govr rning organ; for that governing
organ was not a centre of psychological unity. Where the
most vital interests were not only difierent, but in conflict,
it could only represent the continred control and asser-

tion o‘.'the interests of the " predominant partner" and
the continued subjection and denial of the interests of the
foreign body bound by legislative letters to thelargermass

but not united through a real fusicn. The famine which

depopulated Ireland while England throveand prospered
was NitJre‘s terrible testimrny to the sinister character
of this “union” which was not unity but the sharpest
opposition of the most essrntial interests; and the Irish
movements of Home Rule and separatism were the natu-

ral and inevitable expression of the will to survive; they
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amounted to nothing more than the instinct of self-preser-

vation divining and insisting on the one obvious means of

sslf-preservation.

In human lifeeconomic interests aie those which are,

ordinarily, violated with the least impunity; for they are

bound up with the life itself and the persistent violation

of them, if it does not destroy the oppressed organism,

provokes necessarily the bitterest revolt and end in one of

Nature's inexorable retaliations. But in the third order of

natural conditions also B.itish statesmanship in Ireland

committed an eqally radical mistake in its attempt togct

rid by violence of all elements of Iiish particularism. Wales

like Ireland was acquired b) conquest, but no such elabo-

rate attempt was made to assimilate it; after the fi.st un-

ease that follows a process of violence, after one or two

abortive attempts at resistance, Wales was left to under-

go the peaceful pressue of natural conditions and its pre-

servation of its own race and language have been no obs-

tacle to the gradual union of the Cymric race and the

Saxon in a common British nationality. A similar non-

interference, apart from the minor problem of the High-

land clans, has resulted in a still more lap.d fusion of the

Scotch race with the English. There is now in the island

of Great Britain a composite British race with a common

country bound together by the community of mingled

blood, by a settled past association in oneness, by m o»ra-

phical necessity, by a common political and economic in-

terest, by the realisation of a common ego. The opposite

process in Ireland, the attempt to substitute an artificial

process where the working of natural conditions with a

little help of management and conciliation would have

sufficed, the application of old-world methods to a new

set of circumstances has resulted in the oppposite effect.

And when the error was discovered, the result of the past

Karma had to be recognised and the union has had to be

effected through the method demanded by Irish interests

and Irish particularist sentiments, by Home Rule and not

under a complete legislative union.

This result has reached beyond itself; it has created
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amounted to nothing more than the instinct of self-pr.eser-
vation divining and insisting on the one obvious means of
self-preservation.

In human life economic interests are those which are,
ordinarily-,violated with the least impunity; for they are

bound up with the life itself and the persistent violation
of them, if it does not destroy the oppressed organism,
provokes necessarily the bitten.-st revolt and end in one of
Nature's inexorable retaliation5. But in the third order of
natural conditionsalso B.itish statesmanship in Ireland
committed an eqally radical mistake in its attempt togct
rid by violenceofall elementsof Irish particularism. Wales
like Ireland was acquired b) conquest, but no such elabo-
rate attempt was made to assimilate it; after the first un-

ease that follows a process of violence, after one or two
abortive attempts at resistance, Wales was left to under-
go the peaceful pressu.'e of natural conditions and its pre-
servation of its own race and language have been no obs-
tacle to the gradual union of the Cymric race and the
Saxon in acommon British nationality. A similar non-
interference, apart from the minor problem of the High-
hnd clans, has resulted in a still more rapzd fusion of the
Scotch race with the English. There is now in the island
of Great Britain a composite British race with a common
country bound together by the community oi‘ mingled
blood, by a settled past association in omness, by giogra.
phical necessity, by a common political and economic in-
terest, by the realisation of a common ego. The opposite.
process in Ireland, the attempt to substitute an artificial
process where the working of natural conditions with a
little help of management and conciliation would have
sufficed, the application of old-world methods toa new
set of circumstances has resulted in the oppposite effect.
And when the error was discovered, the result of the past
Karma had to be recognised and the union has had to be
effected through the method demanded by Irish interests
and Irish particularist scntiments, by Home Rule and not
under a complete legislative union.

This result has reached beyond itself; it has created
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the necessity of an eventual remodelling not only of the

British Empire but of the whole Anglo-Celtic nation on

new lines with the principle of federation at the base. For

Wales and Scotland have not been fused into England

with the same completeness as Breton, Alsatian, Basque

and Provencal were fused into the indivisible unity of

France. Although no economical interest, no pressing phy-

sical necessity demands the application of the federative

principle to Wales and Scotland, yet a sufficient, though

minor particularist sentiment lemains to feel the repercus-

sion of the Irish settlement and to awake to the satisfac-

tion and convenience of a similar recognition for the pro-

vincial separateness of these two Celtic countries. And

this sentiment is bound to receive fresh strength and en-

couragement by the practical woiking out of the federative

principle in the now inevitable reorganisation of the colo-

nial empire hitherto governed by Gieat Britain on the ba-

sis of Home Rule without federation. The peculiar circum-

stances both of the national and the colonial formation and

expansion of the races inhabiting the British isles have

indeed been such as to make it almost appear that this

empire has throughout been intended and prepared by

Nature in her workings to be the great field of experiment

for the creation of this new type in the history of human

aggregates, the heterogeneous tederal empire,
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the necessity of an eventual remodelling not only of the
British Empire but of the whole Anglo-Celtic nation on

new lines with the principle of federation at the base. For
Wales and Scotland have not been fused into England
with the same completeness as Breton, Alsatian, Basque
and Provencal were fused into the iudivisible unity of
France. Although no economical interest, no pressing phy-
sical necessity demands the application of the federative
principle to Wales and Scotland, yet a sufficient, though
minor particularist sentiment remains to feel the repercus-
sion of the Irish settlement and to awake to the satisfac-
tion and convenience of a similar recognition for the pro-
vincial separateness of these two Celtic countries. And
this sentiment is bound to receive fresh strength and en-

couragement by the practicalwoiking out of the federative
principle in the now inevitable reorganisatic-r. of the colo-
nial empire hitherto governed by Great Britain on the ba-
sis of Home Rule without federation. The peculiar circum--
stances both of the national and the colonial formation and
expansion of the races inhabiting the British isles have
indeed been such as to make it almost appear that this
empire has throughout been intended and prepared by
Nature in her workings to be the great field of experiment
for the creation of this new type in the history of human
aggregates, the heterogeneous lederal empire.

Cu git’



A PHILOSOPHICAL

REVIEW

15th April 1916.

CONTENTS

The Lifft Divine Aurobindo Ghose.

Ch. XXI. The Ascent of Life.

The Synthesis of Yoga A. G.

Ch. XVII. Renunciation.

The Kena Upanishad A. G.

Commentary XII.

Hymns of the Atris A. G

The Twelfth Hymn to Agni.

The Thirteenth Hymn to Agni.

The Fourteenth Hymn to Agni.

The Fifteenth Hymn to Agni.

The Eternal Wisdom Paul Richard

Silence.

The Secret of the Veda A. G.

Ch. XVII. The Hound of

Heaven.

The Ideal of Human Unity VIII.

The Passing of War?

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

9
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

A PI-IILOSOPI-IICAL

IIENHIIEYY

18th April 1916.

 
—..j.—_... _ __ I:.__j___._,_é__

CONTENTS

Tm: Ltrm. I)IVlNE’.......--.................Aurobindo Chose,
Ch. XXI. The Ascent of Life.

THE. SYNTHESIS 01-“ YOGA................ A. G.
Ch. XVII. Rcnunciation.

THE KENA UPANISHAD................... A. G.
Commentary XII.

Hymns or -rm: Am1s........... A. G
The 'I‘welft‘n Hymn to Agni.
The Thirteenth Hymn to Agni.
The Fourteenth Hymn to Agni.
The Fifteenth Hymn to Agni.

Tm: ETERNAL WISDOM...................
Paul Richard

Silence.
Tm: SECRET OF THE V1=:m........... .. A. G.

Ch. XVII. The Hound of
Heaven.-

Tm: IDEAL op‘ HUMAN UNITY VIII.
Tm: PASSING or VVAR

.?I ._j._,j__I__ _

 

-316
A

:' _



G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

9
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

Digitized bl’, C;0U8le UNIVERSOI${iF(Ei)|l:r:’\/r1Y1|CH|GAN



The Life Divine

CHAPTER XXI

THE ASCENT OF LIFE

Let the path of the soul to the

godhead lead up townrds the origin-

al ocean by tho working of the Mind.

Rig Veda

The great Delight of things con-

quering the third law of status affirms

and governs all by tho soul of univer-

sality; then in his winged and wide

ascent he manifests the fourth status

and adheres firmly to the ocean that

is the fountain of these waters.

id.

These are three steps of his

movement that Vishnu has made,

uplifted out of the primal dust, but

from beyond ho upholds their laws.

Scan the workings of Vishnu and see

from whence he has manifested their

laws. Thar, is his highest puce and

seat, for that the awakened soul here

heaps tho fuel and turns it into a blazo

of light, oven Vishnu's supreme status.

id.

ARGUMENT.

[The development of Life starts from an original status

Of division, subconscious will and inert subjection to mecha-

nical forces. This is the type of material existence.—The

terms of the second status which we recognise as vitality,
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CHAPTER XXI

THE ASCENT OF LIFE

Let theswath of the soul to the
godhoad lea up towards the origin-
al ocean by theworking of the Mind.

Rig Veda

The great Delight of thingscon-
quering thethird law of status affirms
and governs all by the soul of univer-
sality; then in his winged and Wide
ascent he manifests the fourth status
and adheres firmly to theocean that
is the fountain of these waters.

‘dc

These are three steps of his
movement that Vishnu has made,
uplifted out of the primal dust, but
from beyondho upholds their laws.
Scan the workings of Vishnu and see
from whence he has manifested their
laws. That is his highest pace and
seat, for that the awakened soul here
heaps the fuel and turns it into I blaze
of light, oven Vishuu's supreme status.

id.

ARGUMENT.

[The development of Life starts from an original status
of division, subconsciouswilland inert subjection to mecha-
nical forces. This is the type of material existence.-—The
terms of the second status which we recognise as vitality,
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are death, hunger and conscious desire, sense of limited ca-

pacity and the str-uggle for survival and mastery. This is

the basis of the Darwinian conception of Life, the struggle

for life and the survival of the fittest. But this struggle in-

volves a third status whose preparation is marked by the

emergence of the conscious principle of love.—The third

status contradicts the others in appearance, but really fulfils

them. Life begins with division and aggregation based on

the refusal of the atom, the first principle of ego and indivi-

duality to accept death and fusion by dissolution. This gives

a firm basis for the creation of aggregate forms to be occu-

pied by vital and mental individualities. In the next stage we

have the general principle of death and dissolution by which

the individual form fuses itself in its elements into other

lives. This principle of constant fusion and interchange is

the law of Life and extends into vital and mental existence

as well as the physical. The two principles of individual

persistence and mutual fusion have to be harmonised and

this can only be done by the emergence and full develop-

ment of mind which alone is subtle enough to persist in indi-

vidual consciousness beyond all fusion and dissolution of

forms. Here the union and harmony of the persistent indivi-

dual and the persistent aggregate life become possible.—Love

is the power by which this union and harmony are worked

out; for love exists by the persistence of the individual and

his conscious acceptance of the necessity and desire of inter-

change and self-giving. Its growth means the emergence of

Mind imposing its law on the material existence, for Mind

does not need to devour in order to possess and grow; it in-

creases by giving and confirms itself by fusion withothers.—

Subconscious will in the atom becomes hunger and con-

scious desire in the vital being. Love is the transfiguration

of desire, a desire of possessing others but also of self-giving;

at first subject to hunger and the desire of possession it reveals

its own true law by an equal or greater joy in self-giving —

The inert subjection of the will in the atom to the not-self

becomes in the vital being the sense of limited capacity and

the struggle for possession and mastery. In the third status

the not-self is recognised as a greater self and subjection to

its law and need freely accepted; at the same time the indivi-

dual by making the aggregate life and all it has to give his
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are death, hunger and conscious desire, sense of limited ca-

pacity and the struggle for survival and mastery. This is
the basis of the Darwinian conception of Life, the struggle
for life and the survival of the fittest. But this struggle in-
volves a third status_ whose preparation is marked by the
emergence of the conscious principle of love.—The third
status contradicts the others in appearance, but really fulfils
them. Life begins with division and aggregation based on

the refusal of the atom, the first principle of ego and indivi-
duality to accept death and fusion by dissolution. This gives
a firm basis for the creation of aggregate forms to be occu-

pied by vital and mental individualities. In thenext stage we

have thegeneral principle of death and dissolution by which
the individual form fuses itself in its elements into other
lives. This principle of constant fusion and interchange is
the law of Life and extends into vital and mental existence
as well as the physical. The two principles of individual

persistence and mutual fusion have to be harmonised and
this can only be done by the emergence and full develop-
ment of mind which aloneis subtle enough to persist in indi-
vidual consciousness beyond all fusion and dissolution of
forms. Here the union and harmony of the persistent indivi-
dual and thepersistent aggregate life becomepossible.—Love
is the power by which this union and harmony are worked
out; for love exists by the persistence of the individual and
his conscious acceptance of the necessityand desire of inter-

change and self -giving. Its growth means the emergence of
Mind imposing its law on the material existence, for Mind

does not need to devour in order to possess and grow; it in-

creases by giving and confirms itself by fusionwithothers.-

Subconscious will in the atom becomes hunger and con-

scious desire in the vital being. Love is the transfiguration
of desire, a desire of possessing others but also of self -giving;
at first subject to hunger and thedesire of possession it reveals

its own true law by an equal or greater joy in self-giving.——
The inert subjection of the will in the atom to the not-self

becomes in the vital being the sense of limited capacity and

the struggle for possession and mastery. In the third status

the not-self is recognised as a greater self and subjection to

its law and need freely accepted; at thesame time the indivi-

dual by making the aggrcgate life a_nd all it has to give his
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own, fulfils his impulse of possession. This is the Mind's re-

conciliation of the two conflicting principles which we find

at the root of all existence.—But the true andperfect recon-

ciliation can only come by passing beyond Mind and found-

ing all the operations of life on the essential freedom and

unity of the spirit.]

We have seen that as the divided mortal Mind, parent

of limitation and ignorance and the dualities, is only a

dark figure of the supermind, of the self-luminous divine

Consciousness in its first dealings with the apparent nega-

tion of itself from which our cosmos commences, so also

Life as it emerges in our material universe, an energy of

the dividing Mind subconscious, submerged, imprisoned in

Matter, Life as the parent of death, hunger and incapa-

city is only a dark figure of the divine superconscient Force

whose highest terms are immortality, satisfied delight and

omnipotence. This relation fixes the nature of that great

cosmic procession of which we are a part; it determines

the first, the middle and the ultimate terms of our evolu-

tion. The first terms of Life are division, a force-driven

subconscient will and the impotence of an inert subjection

to the mechanical energies that govern the interchange

between the form and its environment. This is the type

of the material universe as the physical scientist sees it

and which he tries mistakenly to extend to the whole of

existence; it is the conscience of Matter and the accom-

plished type of material living. But there comes anew equi-

poise, there intervene a new set of terms which increase in

proportion as Life delivers itself out of the form and be-

gins to evolve towards conscious Mind; for the middle

terms of Life are death and mutual devouring, hunger and

conscious desire, the sense of limited capacity and the

struggle to increase, to conquer and to possess. These three

terms are the basis of that status of evolution which the

Darwinian theory first made plain to human knowledge.
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own, fulfilshis impulse of possession. This is the Mind's re-

conciliationof the two conflictingprinciples which we find
at the root of all existence.—But the true and perfect recon-
ciliation can only come by passing beyond Mind and found-
ing all the operations of life on the essential freedom and
unity of the spirit]

We have seen thatas thedivided mortal Mind, parent
of .limitation and ignorance and the dualities, is only a
dark figure of the supermind, of the self-luminous divine '

Consciousness in its first dealings with the apparent nega-
tion ol itself from which our cosmos commences, so also
Life as it emerges in our material universe, an energy of
the dividing Mind subconscious,submerged, imprisoned in
Matter, Life as the parent of death, hunger and incapa-
city is only a dark figure of thedivine superconscient Force
whose highest terms are immortality, satisfied delight and
omnipotence. This relation fixes the nature of that great
cosmic procession of which we are a part; it determines
the iirst, the middle and the ultimate terms of our evolu-
tion. The first terms of Life are division, 3. force-driven
subconscientwill and the impotence of an inert subjection
to the mechanical energies that govern the interchange
between the form and its environment. This is the type
of the material universe as the physical scientist sees it
and which he tries mistakenly to extend to the whole of
existence; it is the conscience of Matter and the accom-

plished type of material living. But therecomes a new equi-
poise, there intervene a new set of terms which increase in
proportion as Life delivers itself out of the form and be‘-
gins to evolve towards conscious Mind ; for the middle
terms of Life are death and mutual devouring, hunger and
conscious desire, the sense of limited capacity and the
struggle to increase, to conquer and to possess. These three
terms are the basis of thatstatus of evolution which the
Darwinian theory first made plain to human knowledge,
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For the phenomenon of death involves in itself a struggle

to survive since death is only the negative term in which

Life hides from itself and tempts its own positive being to

fioek for immortality; the phenomenon of hunger and de-

sire involves a struggle towards a status of satisfaction and

security, since desire is only the stimulus by which Life

tempts it own positive being to rise out of that negation

towards the full possession of the delight of existence; the

phenomenon of limited capacity involves a struggle to-

wards mastery and possession, the possession of the self

and the conquest of the environment, since limitation and

defect are only the negation by which Life tempts its own

positive being to seek for the perfection of which it is eter-

nally capable. The struggle for life is not only a struggle

to survive, it is also a struggle for possession and perfec-

tion; since only by taking hold of the environment whe-

ther more or less, whether by self-adaptation to it or by

adapting it to oneself either by accepting and conciliating

it or by conquering and changing it, can survival be se-

cured; and equally is it true that only by a greater and grea-

ter perfection can a continual permanence, a lasting survival

be assured. It is this truth that Darwinism sought to ex-

press in the formula of the survival of the fittest.

But as the scientific mind sought to extend the mecha-

nical principle proper to the existence and conscience of

Matter to Life, not see ng that a new principle has enter-

ed whose very reason of being is to subject to itself the

mechanical, so Darwinism sought to extend too largely

the aggressive principle of Life, the vital selfishness of the

individual, the instinct and process of self-preservation,

self-assertion and aggressive living. For these two first

states of Life contain in themselves the seeds of a new

principle and another state which must increase in propor-

tion as Mind evolves out of matter through the vital for-

mula into its own law; and still more must all things change

when as Life evolved upwards towards Mind, so Mind

evolves upward towards Supcumind and Spirit. Precisely

bcratise the struggle for survival, the impulse towards per-
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For the phenomenon of death involves in itself a struggle
to survive since death is only the negative term in which
Life hides from itself and tempts its own positive beingto
seek for immortality; the phenomenon of hunger and de-
sire involves a struggle towards a status of satisfactionand
security, since desire is only the stimulus by which Life
tempts it own positive being to rise out of that negation
towards the full possession of the delight of existence; the
phenomenon of limited capacity involves a struggle to-
wards mastery and possession, the possession of the self
and the conquest of the environment, since limitation and
defect are only the negation by which Life tempts its own

positive being to seek for the perfection of which it is eter-

nally capable. The struggle for life is not only a struggle
to survive, it is also a struggle for possession and perfec-
tion ; since only by taking hold of the environment whe-
ther more or less, whether by self-adaptation to it or by
adapting it to oneself either by accepting and conciliating
it or by conquering and changing it, can survival be se-

cured; andequally is it true thatonlyby a greater and grea-
ter perfection can a continual permanence,a lastingsurvival
be assured. It is this truth that Darwinism sought to ex-

press in the formula of the survival of the fittest.
But as thescientific mind sought to extend the mecha-

nical principle proper to the existence and conscience of
Matter to Life, not see ng that a new principle has enter-
ed whose very reason of being is to subject to itself the
mechanical, so Darwinism sought to extend too largely
the aggressive principleof Life, the vital selfishness of the
individual, the instinct and process of self-preservation,
self-assertion and aggressive living. For these two first
states of Life contain in themselves the seeds of a new

principle and another state which must increase in propor-
tion as Mind evolves out of matter through the vital for-
mula into its own law; and stillmore must all thingschange
when as Life evolved upwards towards Mind, so Mind
evolves upward towards Supermind and Spirit. Precisely
because the struggle for survival, the impulse towards per-
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manence is contradicted by the law of death, the indivi-

dual life is compelled to secure permanence rather for its

species than for itself and this it cannot do without the

co-operation of others; and the principle of co-operation

and mutual help, the desire of others, the desire of the

wife, the child, the friend and helper, the associated group

are the seeds of the principle of love. Let us grant that

at first love may only be an extended selfishness and that

this aspect of extended selfishness may persist and dom'nate,

as it does still persist and dominate, in higher stages of

the evolution: still as mind evolves and more and more

finds itself, it comes by the experience of life and love and

mutual help to perceive that the individual is only a minor

term of being and exists only by the universal. Once this

is discovered, as it is inevitably discovered by man the

mental being, his destiny is determined; for he has reach-

ed the point at which Mind perceives that there is some-

thing beyond itself and from that moment his evolution

towards that superior something, towards supermind, to-

wards supermanhood is inevitably predetermined.

Therefore Life is predestined by its own nature to a

third status, a third set of terms of its self-expression. If

we examine this.asccnt of Life we shall see that the last

terms of its evolution, the terms of that which we have

called its third status, must necessarily be in appearance

the very contradiction and opposite but in fact the very

fulfilment and transfiguration of its first conditions. Life

starts with the extreme divisions and rigid forms of Mat-

ter, and of this rigid division the atom, which is the basis

of all material form, is the very type. The atom stands

apart from all others even in its union with them, rejects

death and dissolution under any ordinary force and is the

physical type of the separate ego defining its existence

against the principle of fusion in Nature. But unity is as

strong a principle in Nature as division; it is indeed the

master principle of which division is only a subordinate

term and to the principle of unity every divided form must

therefore subordinate itself in some fashion or other. There-

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

9
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

THE LIFE DIVINE 517
 

manence is contradicted by the law of death, the indivi-
dual life is compelled to secure permanence rather for its
species than for itself and this it cannot do without the
co-operation of others; and the principle of co-operation
and mutual help, the desire of others, the desire of the
wife, the child, the friend and helper, the associated group
are the seeds of the principle of love. Let us grant that
at first love may only be an extended selfishness and that
thisaspect of extendedselfishness may persist and dom’nate,
as it does still persist and dominate, in higher stages of
the evolution: still as mind evolves and more and more
finds itself, it comes by the experience of life and love and
mutual help to perceive thatthe individual is only a minor
term of being and exists only by the universal. Once this
is discovered, as it is inevitably discovered by man the
mental being,his destiny is determined; for he has reach-
ed the point at which Mind perceives that there is some-

thing beyond itself and from that moment his evolution
towards that superior something,towards supermind, to-
wards supermanhood is inevitablypredetermined.

Therefore Life is predestined by its own nature to a

third status, a third set of terms of its self—expression. If
we examine this_ascrnt of Life we shall see that the last
terms of its evolution, the terms of that which we have
called its third status,‘must necessarilybe in appearance
the very contradiction and opposite but in fact the very.
fulfilmentand transfiguration of its first conditions. Life
starts with the extreme divisions and rigid forms of Mat-
ter, and of this rigid division the atom, which is the basis
of all material form, is the very type. The atom stands
apart from all others even in its union with them, rejects
death and dissolution under any ordinary force and is the
physical type of the separate ego defining its existence
against the principle of fusion in Nature. But unity is as

strong a principle in Nature as division; it is indeed the
master principle of which division is only a subordinate
term and to the principle of unity every divided form must
therefore subordinate i tsolfin some fashion or other. There-
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fore, if Nature for her own ends, in order principally to

have a firm basis for her combinations and a fixed seed of

forms, allows the atom ordinarily to resist the process of

fusion by dissolution, she compels it to subserve theproces9

of fusion by aggregation; the atom is the first basis of

aggregate unities.

When Life reaches its second status, that which we

recognise as vitality, the contrary phenomenon takes the

lead and the physical basis of the vital ego is obliged to

consent to dissolution. Its constituents are broken up so

that the elements of one life can be used to enter into the

elemental formation of other lives. The extent to which

this law reigns in Nature has not yet been fully recog-

nised and indeed cannot be until we have a science of men-

tal life and spiritual existence as sound as our present

science of physical life and the existence of Matter. Still

we can see broadly that not only the elements of our phy-

sical body, but those of our subtler vital being, our life-en-

ergy, our desire-energy, our powers, strivings, passions enter

both during our life and after our death into the life-exist-

ence of others. The science of Indian Yoga tells us that

we have a vital frame as well as a physical and this too

is after death dissolved and lends itself to the constitution

of other vital bodies. A similar law governs the mutual

relations of our mental life with the mental life of other

beings. There is a constant dissolution and reconstruction

effected by the shock of mind upon mind with a constant

interchange and fusion of elements.

We have then two principles in Life, the will of the

separate ego to survive in its distinctness and guard its

identity and the compulsion imposed upon it by Nature to

fuse itself with others. In the physical world at least she

begins with the former impulse, since it is her first and

really her most difficult problem to create and maintain

any such thing as a survival of individuality in the unity

of the infinite. In the atomic life therefore the individual

persists as the basis and secures by his aggregation with

others the more or less prolonged existence of aggregate
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fore, if Nature for. her own ends, in order principally to

have a firm basis for her combinations and a fixed seed of
forms, allows the atom ordinarilyto resist the process of
fusion by dissolution, she compels it to subserve theprocess
of fusion by aggregation; the atom is the first basis of
aggregate unities.

When Life reaches its second status, that which we

recognise as vitality, the Contrary phenomenon takes the
lead and the physical basis of the vital ego is obliged to

consent to dissolution. Its constituents are broken up so

that the elements of one life can be used to enter into the
elemental formation of other lives. The extent to which
this law reigns in Nature has not yet been fully recog-
nised and indeed cannot beuntilwe have a science of men-

tal life and spiritual existence as sound as our present
science of physical life and the existence of Matter. Still
we can see broadly that not only the elements of our phy-
sical body, but thoseof our subtler vital being, our life-en-
ergy, our desire-energy,our powers, strivings, passions enter

both during our life and after our death into the life-exist-
ence of others. The science of Indian Yoga tells us that
we have a vital frame as well as a physical and this too

is after death dissolved and lends itself to theconstitution
of other vital bodies. A similar law governs the mutual
relations of our mental life with the mental life of other
beings. There is a constant dissolution and reconstruction
effected by the shock of mind upon mind with a constant

interchange and fusion of elements.
We have then two principles in Life, thewill of the

separate ego to survive in its distinctness and guard its

identity and the compulsion imposed upon it by Nature to

fuse itself with others. In the physical world at least she

begins with the former impulse, since it is her first and

really her most difficult problem to create and maintain

any such thingas a survival of individuality in the unity
of the infinite. In the atomic life therefore the individual

persists as the basis and secures by his aggregation with

others the more or less prolonged existence of aggregate
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forms which shall be the basis of vital and mental indivi-

dualisations. But as soon as Nature has secured a suffi-

cient firmness in this respect for the safe conduct of her

ulterior operations, she reverses the process; the indivi-

dual form perishes and the aggregate life profits by the

elements of the form that is thus dissolved. This, however,

cannot be the last stage; that can only be reached when

the two principles are harmonised, when the individual is

able to persist in the consciousness of his individuality and

yet fuse himself with others.

The terms of the problem presuppose the full emer-

gence of Mind; for in vitality without conscious mind there

can be no equation, but only a temporary unstable equili-

brium ending in the death of the body, the dissolution of

the individual and the dispersal of its elements into the

universality. The nature of physical Life forbids the idea

of an individual form possessing the same inherent power

of persistence and therefore of continued individual exist-

ence as the atoms of which it is composed. Only a men-

tal being can hope to persist by his power of linking on

the past to the future in a stream of continuity which the

breaking of the form may break in the physical memory

but need not destroy in the mental being itself and which

may even by an eventual development bridge over the gap

of physical memory created by death and birth of the body.

Even as it is, even in the present imperfect development

of embodied mind the mental being is conscious in the

mass of a past and a future extending beyond the life of

the body; he is conscious of an individual past, of indivi-

dual lives that have created his and of which he is a deve-

lopment and modified reproduction and of future indivi-

dual lives which his is creating out of itself; he is con-

scious also of an aggregate life past and future through

which his own continuity runs as one of its iibies. This

which is evident to physical Science in the terms of here-

dity, becomes otherwise evident to the developing soul in

the terms of persistent personality. The mental being is

therefore the nodus of the persistent individual and the

is
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forms which shall be the basis of vital and mental‘ indivi-
dualisations. But as soon as Nature has seemed a suffi-
cient firmness in this respect for the safe conduct of her
ulterior operations, she reverses the process ; the indivi-
dual form perishes and the aggregate life profits by the
elements of the form that is thus dissolved. This, however,
cannot be the last stage; thatcan only be reached when
the two principles are harmonised, when the individual is
able to pers'rst in the consciousness of his individualityand
yet fuse himself with others.

The terms of the problem presu pose the full emer-

gence of Mind; for in vitalitywithout onscious mind there
can be no equation, but only a temporary unstable equili-
brium ending in the death of the body, the dissolution of
the individual and the dispersal of its elements into the
universality. The nature of physicalLife forbids the idea
of an individual form possessing the same inherent power
of persistence and therefore of continued individual exist-
ence as the atoms of which it is composed. Only a. men-

tal being can hope to persist by his power of linking on

the past to the future in a stream of continuity which the
breaking of the form may break in the physical memory
but need not destroy in the mental being itself and which
may even by an eventual development bridge over the gap
of physical memory created by deathand birthof the body.
Even as it is, even in the present imperfect development
of embodied mind the mental being is conscious in the
mass of a past and a future extending beyond the life of
the body; he is conscious of an individual past, of indivi-
dual lives that have created his and of which he is a deve-
lopment and modified reproduction and of future indivi-
dual lives which his is creating out of itself; he is con-

scious also of an aggregate life past and future through
which his own continuity runs as one of its fibres. This
which is evident to physical Science in the terms of hurt-
dity, becomes otherwise evident to the developing soul in
the terms of persistent personality. The mental being is
therefore the nodus of the persistent individual and the
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persistent aggiegate life ; in him their union and harmony

become possible.

Love is the type, the power of this new relation and

love therefore is the governing principle of the develop-

ment into the third status of life. The conscious preser-

vation of individuality with the consciously accepted neces-

sity and desire of interchange, self-giving and fusion with

other individuals is the principle of love; for if either is

abolished, the working of love ceases whatever may take

its place. Fulfilment of love by entire self-immolation,

even with an illusion of self-annihilation, is indeed an idea

and an impulse in the mental being, but it points to a de-

velopment beyond this third status of Life. This third

status is a condition in which we rise progressively beyond

the struggle for life by mutual devouring and the survival

of the fittest by that struggle; for there is more and more

a survival by mutual help and a self-perfectioning by mu-

tual adaptation, interchange and fusion. The individuals

and the aggregates who develop most the law of love, who

harmonise most successfully survival and mutual self-giving,

the aggregate increasing the individual and the individual

the aggregate, as well as individual increasing individual

and aggregate aggregate by mutual interchange, will be

the fittest for survival in this tertiary status of the evolu-

tion.

This development is really the increasing predomi-

nance of Mind which progressively imposes its own law

more and more upon the material existence. For Mind by

its greater subtlety does not need to devour in order to as*

similate, possess and grow ; rather the more it gives, the

more it receives and grows; and the more it fuses itself in-

to others, the more it fuses others into itself and increases

the scope of its being. Physical life exhausts itself by too

much giving and ruins itself by too much devouring; but

though Mind in proportion as it leans on the law of Mat-

ter suffers the same limitation, yet on the other hand in

proportion as it grows into its own law it tends to over-

Come this limitation, and in proportion as it overcomes
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persistent aggregate life ; in him their union and harmony
become possible.

Love is the type, the power of thisnew relation and
love therefore is the governing principle of the develop-
ment into the third status of life. The conscious preser-
vation of individualitywith the consciouslyaccepted neces-

sity and desire of interchange, self-giving and fusion with
other individuals is the principleof love; for if either is
abolished, the working of love ceases whatever may take
its place. Fulfilment of love by entire self-immolation,
even with an illusionofself-annihilation, is indeed an idea
and an impulse in the mental being,but it points to a de-
velopment beyond this third status of Life. This third
status is a condition in which we rise progressively beyond
the struggle for life by mutual devouring and the survival
of the fittest by thatstruggle; for there is more and more

a survival by mutual help and a self-perfectioning by mu-

tual adaptation, interchange and fusion. The individuals
and the aggregates who develop most the law of love, who
harmonise most successfullysurvivalandmutualself-giving,
the aggregate increasing the individual and the individual
the aggregate, as well as individual increasing individual
and aggregate aggregate by mutual interchange, will be
the fittest for survival in this tertiary status of the evolu-
tion.

This development is really the increasing predomi-
nance of Mind which progressively imposes its own law
more and more upon the material existence. For Mind by
its greater subtlety does not need to devour in order to as-

similate, possess and grow 3 rather the more it gives. the
more it receives and grows; and the more it fuses itself in-
to others, the more it fuses others into itself and increases
the scope of its being. Physical life exhausts itself by too
much giving and ruins itself by too much devouring ; but
though Mind in proportion as it leans on the law of Mat-
ter suffers the same limitation, yet on the other hand in
proportion as it grows into its own law it tends to over-

come this limitation, and in proportion as it overcomes
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the material limitation giving and receiving become one.

For it grows in its upward ascent towards the rule of con-

scious unity in differentiation which is the divine law of

the manifest Sachchidananda.

The second term of the original status of life is sub-

conscious will which in the secondary status becomes

hunger and conscious desire,—hunger and desire the first

seed of conscious mind. The growth into the third status

of life by the principle of love does not abolish the law of

desire, but rather transforms and fulfils it. Love is in its

nature the desire to give oneself to others and to receive

others in exchange, it is a commerce between being and

being. Physical life does not desire to give itself, it de-

sires only to receive. It is true that it is compelled to give

itself, for the life which only receives and does not give,

must become barren, wither and perish if indeed such life

in its entirety is possible at all here or in any world; but

it is compelled, not willing, it obeys the subconscious

impulse of Nature rather than consciously shares in it.

Even when love intervenes, the self-giving at first still

preserves to a large extent the mechanical character of

the subconscious will in the atom. Love itself at first

obeys the law of hunger and enjoys the receiving and the

exacting from others rather than the giving and surrender-

ing to others which it admits chiefly as a necessary price

for the thing that it desires. But here it has not yet at-

tained to its true nature; its tiue^law is to establish an

equal commerce in which the joy of giving is equal to the

joy of receiving and tends in the end to become even

greater; but that is when it is shooting beyond itself to

attain to the fulfilment of utter unity and has therefore to

realise that which seemed to it not-self as an even greater

and dearer self than its own individuality. Essentially, the

law of love is the impulse to realise and fulfil oneself in

others and by others, to be enriched by enriching, to pos-

sess and be possessed because without being possessed one

dees not possess oneself utterly.

The inert incapacity of atomic existence to possess.
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thematerial limitation giving and receiving become one.
For it grows in its upward ascent towards the rule of con-

scious unity in diflerentiation which is the divinelaw of
the manifest Sachchidananda.

The second term of the original status of lifeis sub-
conscious will which in the secondary status becomes
hunger and conscious desire,-hunger and desire the first
seed of conscious mind. The growth into thethird status
of life by the principle of love does not abolish the law of
desire, but rather transforms and fulfils it. Love is in its
nature the desire to give oneself to others and to receive
others in exchange, it is a commerce between being and
being. Physical life does not desire to give itself, it de-
sires only to receive. It is true that it is compelled to give
itself, for the life which only receives and does not give,
must become barren, wither and perish if indeed such life
in its entirety is possible at all here or in any world; but
it is compelled, not willing, it obeys the subconscious
impulse of Nature rather than consciously shares in it.
Even when love intervenes, the self-giving at first still
preserves to a large extent the mechanical character of
the subconscious will in the atom. Love itself at first
obeys the law of hunger and enjoys the receiving and the
exacting from others rather than thegivingand surrender-
ing to others which it admits chiefly as a necessary price
for the thing that it desires. But here it has not yet at-
tained to its true nature; its true\law is to establish an

equal commerce in which the joy of giving is equal to the
joy of receiving and tends in the end to become even

greater; but that is when it is shooting beyond itself to
attain to the fulfilmentof utter unity and has therefore to
realise thatwhich seemed to it not-self as an even greater
and dearer self than its own individuality. Essentially,the
law of love is the impulse to realise and fulfil oneself in
others and by others, to be enriched by enriching, to pos-
sess and be possessed becausewithout being possessed one
dces not possess oneself uttc rly.

The inert incapacity of atomic existence to Apossess
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itself, the subjection of the material individual to the not-

selt belongs to the first status of life. The consciousness

of limitation and the struggle to possess, to master both

self and the not-self is the type of the secondary status.

Here too the development to the third status brings a

transformation of the original terms into a fulfilment and

a harmony which repeat the terms while seeming to con-

tradict them. There comes about through love a recogni-

tion of the not-self as a greater self and therefoie a con-

sciously accepted submission to its law and need which ful-

fils the increasing impulse of aggregate life to absorb the in-

dividual ; and there is a possession again by the individual

of the life of others as his own and of all that it has to give

him as his own which fulfils the opposite impulse of indivi-

dual possession. Nor can this relation between the individu-

al and the world he lives in be complete or secure unless

the same relation is established between individual and

individual and between aggregate and aggregate. All the

difficult effort of man towards the harmonization of free-

dom by which he possesses himself with love or fraternity

in which he gives himself toothers and equality by which

he creates a balance of the two oppesites, is really an

attempt inevitably predetermined in its lines to solve the

original problem of Nature, the very problem of Life itself

by the resolution of the conflict between the two oppo-

sites which present themselves in the very foundations of

Life in Matter. The resolution is attempted by the higher

principle of Mind which alone can find the road to the

harmony intended.

But if the data with which we have started are cor-

rect, the end of the road, the goal itself can only be reach-

ed by Mind passing beyond itself into that which is beyond

Mind, since of That Mind itself is only an inferior term and

an instrument fiist for descent into form and individuality

and secondly for reascension into that reality which the

fom embodies and the individuality represents. Therefore

the perfect solution of the problem of Life is not likely to

be realised by the interchange and accommodations of love
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itself, the subjection of the material individual to the not-
seli belongs to the first status of life. The consciousness
of limitation and the struggle to possess, to master both
self and the not-self is the type of the secondary status.
Here too the development to the third status brings a

transformation of the original terms into a fulfilment and
a. harmony which repeat the terms while seeming to con-

tradict them. There comes about through love a recogni-
tion of the not-self as a greater self and therefore a con-

sciously accepted submission to its law and need which ful-
fils the increasing impulse of aggregate life to absorb the in-
dividual ; and there is a possession again bythc individual
of the life of others as his own and of all that it has to give
him as his own which fulfilstheopposite impulse of indivi-
dual possession. Nor can this relation between the individu-
al and the world he lives in be complete or secure unless
the same relation is established between individual and
individual and between aggregate and aggregate. All the
difficult effort of man towards the harmoniration of free-
dom by which he possesses himself with love or fraternity
in which he gives himself to others and (quality by which
he creates a balance of the two opposites, is really an

attempt inevitably predetermined in its lines to solve the
original problem of Nature, the very problem of Life itself
by the resolution of the conflict between the two oppo-
sites which present themselves in the vc ry foundations of
Life in Matter. The resolution is attempted by the higher
principle of Mind which alone can find the road to the
harmony intended.

But if the data with which we have started are cor-

rect, the end of the road, the goal itself can only be reach-
ed by Mind passing beyond itself into thatwhich is beyond
Mind,since of That Mind itself is only an inferior term and
an instrument first for descent into form and individuality
and secondly for reascension into that reality which the
form embodies and the individuality represents. Therefore
the perfect solution of the problem of Life is not likely to
be realisvd by the interchange and accommodationsof love
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alone or through the law of the mind and the heart alone,

It must come by a fourth status of life in which the eter-

nal unity of the many is realised through the spirit and

the conscious foundation of all the operations of life are laid

no longer in the divisions of body, nor in the passions and

hungers of the vitality, nor in the groupings and the har-

monies of the mind, nor in a combination of all these, but

in the unity and freedom of the Spirit.
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alone or through the law of themind and the heart alone,
It must come by a fourth status of life in which the eter-
nal unity of the many is realised through the spirit and
theconscious foundation of all theoperations of life are laid
no longer in the divisions of body. nor in the passions and
hungers of the vitality, nor in the groupings and the bar-
monies of the mind, nor in a combinationof all these, but
in the unity and freedom of the Spirit.
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The Synthesis of Yoga

CHAPTER XVII

RENUNCIATION.

If discipline of all the members of our being by purifi-

cation and concentration may be described as the right

arm of the body of Yoga, renunciation is its left arm. By

discipline or positive practice we confirm in.ourselves the

truth of things, truth of being, truth of knowledge, truth

of love, truth of works and replace with these the falsehoods

that have overgrown and perverted our nature; by renun-

ciation we seiz: upon the falsehoods, pluck up their roots

and cast them out of our way so that they shall no longer

hamper by their persistence, their resistance or their re-

currence the happy and harmonious growth of our divine

living. Renunciation is an indispensable instrument of our

perfection.

How far shall this renunciation go ? what shall be its

nature ? and in what way shall it be applied? Theie is an

established tradition long favoured by great religious teach-

ings and by men of piofcund spiritual experience that

renunciation must not only be complete as a discipline but

definite and final as an end and that it shall fall nothing

short of the renunciation of life itself and of our mundane

existence. Many causes have contributed to the growth of

this pure, lofty and august tndition. Tbeieis first the pro-

founder cause of the radical opposition between the sullied

and imperfect nature of life in the world as it now is in
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The Synthesis of Yoga

CHAPTER XVII

RENUNCIATION.

If disciplineof all themembers of our being by purifi-
ca.tion and concentration may be described as the right
arm of the body of Yoga, renunciation is its left arm. By
discipline or positive practice we confirm inourselves the
truth of things, truth of being, truth of knowledge, truth
of love, truthofworl-:s and replace with thesethe falsehoods
thathave overgrown and pcrvertfld our nature ; by renun-

ciation we seize upon the falsehoods, pluck up their roots
and cast them out of our way so that they shall no longer
hamper by their persistence, their resistance or their re-

currence the happy and harmonious growth of our divine
living. Renunciation is an indispensable instrument of our

perfection.
How far shall this renunciation go ? what shall be its

nature ? and in what way shall it be applied i’ There is an

established tradition long favoured by great religious teach-
ings and by men of profound spiritual experience that
renunciation must not only be complete as a discipline but
definite and final as an end and that it shall fall nothing
short of the renunciation of life itself and of our mundane
existence. Many causes have contributed to the growthof
this pure, lofty and augusttridition.There is first the pro-
founder cause of the radical opposition between thesullied
and imperfect nature of life in the world as it now is in
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the present stage of our hurmn evolution and the nature

of spiritual living; and this opposition has led to the entire

rejection of world-existence as a lie, an insanity of the

soul, a troubled and unhappy dream or at best a flawed,

specious and almost worthless good or to its characterisa-

tion as a kingdom of the world, the flesh and the devil, and

therefore for the divinely led and divinely attracted, soul

only a place of ordeal and preparation or at best a play

of the All-existence, a game of cross-purposes which He

tires of and abandons. A second cause is the soul's hunger

for personal salvation, for'escape into some farther or far-

thest height of unalloyed bliss and peace untroubled by the

labour and the struggle; or else it is its unwillingness to

return from the ecstasy of the divine embrace into the low-

er field of work and service. But there are other slighter

causes incidental to spiritual experience,—strong feeling

and practical proof of the great difficulty, which we will-

ingly exaggerate into an impossibility, of combining the

life of works and action with spiritual peace and the life

of realisation; or else the joy which the mind comes to take

in the mere act and state of renunciation,—as it comes in-

deed to take joy in any thing that it has attained or to

which it has inured itself,—and the sense of peace and

deliverance which is gained by indifference to the world

and to the objects of man's desire. Lowest causes of all are

the weakness that shrinks from the struggle, the disgust

and disappointment of the soul baffled by the great cos-

mic labour, the selfishness that cares not what becomes of

those left behind us so long as we personally can be free

from the monstrous ever-circling wheel of death and rebirth,

the indifference to the cry that rises up from a labouring

humanity.

For the sadhakaofan integral Yoga none of these rea-

sons are valid. With weakness and selfishness, however

spiritual in their guise or trend, he can have no dealings;

a divine strength and courage and a divine compassion

and helpfulness are the very stuff of that which he would

be, they are that very nature of the Divine which he would
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the present stage of our human evolution and the nature
of spiritual living; and thisopposition has led to theentire
rejection of world-existence asa lie, an insanity of the
soul, a troubled and unhappy dream or at best a flawed,
specious and almost worthless good or to its characterisa-
tion as a kingdom of theworld, the flesh and the devil, and
therefore for the divinely led and divinely _attractedsoul
only a place of ordeal and -preparation or at best a play
of the All-existence, a game of cross-purposes which He
tires of and abandons. A second cause is the soul's hunger
for personal salvation, for’ escape into some farther or far-
thest height of unalloyed bliss and peace untroubled by the
labour and the struggle; or else it is its unwillingnessto
return from the ecstasy of the divine embrace into the low-
er field of work and service. But there are other slighter
causes incidental to spiritual experience,—-strong feeling
and practical proof of the great difficulty,which we will-
ingly exaggerate into an impossibility,of combining the
life of works and action with spiritual peace and the life
of realisation; or else the joy which themind comes to take
in the mere act and state of renunciation,--as it comes in-
deed to take joy in any thing that it has attained or to

which it has inured itself,—and the sense of peace and
deliverance which is gained by indifiereuce to the world
and to the objects of man's desire. Lowest causes of all are

the weakness that shrinks fromrthe struggle, the disgust
and disappointment of the soul baffled by the great cos-

mic labour, the selfishness that cares not what becomes of
those left behind us so long as we personally can be free
from the monstrous ever-circling wheel of deathand rebirth, .

the indifference to the cry that rises up from a labouring
humanity.

For the sadhakaof an integralYoga none of these rea-

sons are valid. VVith weakness and selfishness, however
spiritual in their guise or trend, he can have no dealings;
a divine strength and courage and a divine compassion
and helpfulness are the very stufi of that which he would
be, they are thatverynature of the Divine which he would
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take upon himself as a robe 0f spiritual light and beauty.

The revolving of the great wheel bring to him no sense

of terror or giddiness; he rises above it in his soul and

knows from above their divine law and their divine pur-

pose. The difficulty of harmonising the divine life with

human living, of being in God and yet living in man is

the very difficulty that he is set here to solve and not to

shun. He has learned that the joy, the peace and the deli-

verance are an imperfect crown and no real possession if

they do not form a state secure in itself, inalienable to the

soul, not dependent on aloofness and inaction but firm in

the storm and the race and the battle, unsullied whether

by the joy of the world or by its suffering. The ecstasy of

the divine embrace will not abandon him because he obevs

the impulse of divine lovo for God in humanity; or if it

seems to draw back from him for a while, he knows by ex-

perience that it is to try and test him still farther so that

some imperfection in his own way of meeting it may fall

away from him. Personal salvation he does not seek except

as a necessity for the human fulfilment and because he who

is himself in bonds cannot easily free others,—though to

God nothing is impossible; fora heaven of personal joys he

has no hankerings even as a hell of personal sufferings has

for him no terrors. If there is an opposition between th?

spiritual life and that of the world, it is that gulf which he

is here to bridge, that opposition which he is here tochange

into a harmony. If the world is ruled by the flesh and the

devil, all the more reason that the children of Immortality

should be here to conquer it for God and the Spirit. If life

is an insanity, then there are so many million souls to whom

there must be brought thelight of divine reason; if a dream,

yet is it real within itself to so many dreamers who must be

brought either to dream nobler dreams or to awaken; or if

a lie, then the truth has to be given to the deluded. Nor, if

it be said that only by the luminous example of escape from

the world can we help the world, shall we accept that

dogma, since the contrary example of great Avitaras is

there to show that not only by rejecting the life of the
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take upon himself as a robe of spiritual light and beauty.
The revolvings of the great wheel bring to him no sense
of terror or giddiness; he rises above it in his soul mid
knows from above their divine law and their divine pur-
pose. The difficulty of harrnonising the divine life with
human living, of being in God and yet living in man is
the very difliculty that he is set here to solve and not to
shun. He has learned that the joy, the peace and thedeli-
verance are an imperfect crown and no real possession if
they do not form a state secure in itself, inalienableto the
soul, not dependent on aloofness and inaction but firm in
the storm and therace and the battle, unsullied whether
by the joy of the world or by its suffering. The ecstasy of
thedivine embracewill not abandon him becausehe" obevs
the impulse of divine love for God in humanity; or if it
seems to draw back from him for a while, he knows by ex-

perience that it is to try and test him still farther so that
some imperfection in his own way of meeting it may fall
away from him. Personal salvationhe does not seek except
as a necessity for thehuman fulfilmentand becausehe who
is himself in bonds cannot easily free others,——thnugh to
God nothing isimpossible; foraheaven of personal joys he
has no hankerings even as a hell of personal sufferings has
for him no terrors. If there is an opposition betweenthe
spiritual life and thatof theworld, it is that gulf which he
is here tobridge, thatopposition which he is here tochange
intoa harmony. If the world is ruled bythe flesh and the
devil,all the more reason thatthe children of Immortality
should be here to conquer it for God and the Spirit. If life
is an insanity,thenthereare so manymillionsouls to whom
there must bebrought thelight of divine reason; if a dream.
yet is it real within itself to so many dreamers who must be
brought either to dream nobler dreams or to awaken; or if
a lie, then the truth has to be given to thedeluded. Nor. if
it be said thatonlyby the luminous exampleof escape from
the world can we help the world, shall we accept that
dogma, since the contrary example of great Av‘-It-iras is
there to show that not only by rejecting the life of the
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world as it is can we help, but also and more by accepting

and uplifting it. And if it is a play of the All-Existence,

then we may well consent to play out our part in it with

grace and courage, well take delight in the game along with

our divine Playmate.

But, most of all, the view we have taken of the wcrld

forbids the renunciation of world-ixistence so long as we

can be anything to God and man in their working-out of

its purposes. We regard the world not as an invention of

the devil or a self-delusion of the soul, but as a manifesta-

tion of the Divine, although as yet a paitial because a

progressive and evolutionary manifestation. Therefore lor

us renunciation of life cannot be the goal of life nor rejec-

tion of the world the object for which the world was creat-

ed. We seek to realise our unity with God, but for us that

realisation involves a ct.mpU.tc and absolute recognition of

our unity with man and we cannot cut the two asunder.

To use Christian language, the Son of God is also the Son

of Man and both elements are necessary to the complete

Christhood; or to use an Indian form of thought, the di-

vine Narayana of whom the universe is only one ray is re-

vealed and fulfilled in man; the complete man is Nara-

Narayana and in that completeness he symbolises the su-

preme mystery of existence.

Theiefore renunciation must be for us merely an in-

strument and not an object; nor can it be the only or the

chief instrument since qui object is the fulfilment of the

Divine in the human being, a positive aim which cannot

be reached by negative means. The negative means can

only be for the removal of that which stands in the way

of the positive fulfilment. It must be a renunciation, a

complete renunciation of all that isothei than and opposed

to the divine self-fulfilment and a progressive renunciation

of all that is a lesser or only a paitial achievement. We

shall have no attachment to our life in the world; if that

attachment exists, we must renounce it and lenounce utter-

ly; but neither shall we have any attachment to the escape

1 rom the world, to salvation, to the great self-annihilation;
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world as it is can we help, but also and more by accepting
and uplifting it. And if it is a play of the All-Existence,
then we may well consent to play out our part in it with
grace and courage, well take delight in thegamealong with
our divine Playmate.

But, most of all, the view we have taken of the world
forbids the renunciation of world-rxistence so long as we

can be anything to God and man in their working-outof
its purposes. We regard theworld not as an invention of
the devilor a self-delusion of the soul, but as a manifesta-
tion of the Divine, although as yet a partial because a

progressive and evolutionary manifestation. Therefore for
us renunciation of life cannot be the goal of life not rejec-
tion of theworld theobject for which the world was creat-
ed. We seek to realise our unity withGod, but for us that
realisation involves a complete and absolute recognition of
our unity with man and we cannot cut the two asunder.
To use Christian language, the Son of God is also the Son
of Man and both elements are necessary to the complete
Christhood; or to use an Indian form of thought, the di-
vine Narayana of whom the universe is only one ray is re-

vealed and fulfilled in man; the complete man is Nara-
Narayana and in that completeness he symbolises the su-

preme mystery of existence.
Therefore renunciation must be for us merely an in-

strument and not an object; nor can it be the only or the
chief instrument since our object is thefulfilment of the
Divine in the human being, a positive aim which cannot
be reached by negative means. The negative means can

only be for the removal of that which stands in the way
of the positive ‘fulfilment. It must be a renunciation, a

complete renunciationof all that is otherthan and Opposed
to the divine self-fulfilmentand a progressive renunciation
of all that is a lesser or only a partial achievement. We
shall have no attachment to our life in the world; if that
attachment exists, we must renounce it and renounce utter-
ly; but neither shall we have any attachment to theescape
from theworld, to salvation, to thegreat self-annihilation;
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if that attachment exists, that also we must renounce and

renounce it utterly.

Again our renunciation must obviously be an inward

renunciation; especially and above all, a renunciation of

attachment and the craving of desire in the senses and the

heart, of self-will in the thought and action and of egoism

in the centre of the consciousness. For these things are

the three knots by which we are bound toour lower nature

and if we can renounce these utterly, there is nothing else

that can bind us. Therefore attachment and desire must

be utterly cast out; there is nothing in the world to which

we must be attached, not wealth nor poverty, nor joy nor

suffering, nor life nor death, nor greatness nor littleness,

nor vice nor virtue, nor friend, nor wife, nor children, nor

country, nor our work and mission, nor heaven nor earth,

nor all that is within them or beyond them. And this does

not mean that there is nothing at all that we shall love,

nothing in which we shall take delight; for attachment is

egoism in love and not love itself, desire is limitation and

insecurity in a hunger for pleasure and satisfaction and not

the seeking after the divine delight in things. A universal

love we must have, calm and yet eternally intense beyond

the brief vehemence of the most violent passion; a delight

in things rooted in a delight in God that does not adhere

to their forms but to that which they conceal in themselves

and that embraces the universe without being caught in

its meshes.*

Self-will in thought and action has, we have already

seen, to be quite renounced if we would be perfect in the

way of divine works; it has equally to be renounced if we

are to be perfect in divine knowledge. This self-will means

an egoism in the mind which attaches itself to its prefe-

rences, its habits, its past or present formations of thought

and view and will because it regards them as itself or its

own, weaves around them the delicate threads of "I-ness"

*Nirlipta The divine Ananda in things is nishkama and nirlipta, free

from desire and therefore not attached.
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if that attachmentexists, that also we must renounce and
renounce it‘ utterly.

Again our renunciation must obviously be an inward
renunciation; especially and above all, a renunciation of
attachment and the craving of desire in the senses and the
heart, of self-will in the thoughtand action and of egoism
in the centre of the consciousness. For these things are

the three knots by which we are bound to our lower nature
and if we can renounce these utterly,there is nothing else
that can bind us. Therefore attachment and desire must
be utterly cast out; there IS nothing in the world to which
we must be attached, notwealth nor poverty, nor joy nor

suflering, not life nor death, nor greatness nor littleness,
nor vice nor virtue, nor friend, nor wife, nor children, nor

country, nor o_ur work and mission, nor heaven nor earth,
nor all that is within them or beyond them. And thisdoes
not mean that there is nothingat all that we shall love,
nothing in which we shall take delight; for attachment is
egoism in love and not love itself, desire is limitation and
insecurity in a hunger for pleasureand satisfactionand not
the seeking after the divine delight in things. A universal
love we must have, calm and yet eternally intense beyond
thebrief vehemence of the most violent passion; a delight
in things rooted in a delight in God that does not adhere
to their forms but to thatwhich theyconceal in themselves
and that embraces the universe without being caught in
its meshes.‘

Self-will in thought and action has, we have already
seen, to be quite renounced if we would be perfect in the
way of divine works; it has equally to-be renounced if we

are to be perfect in divine knowledge. This self-willmeans

an egoism in the mind which attaches itself to its prefe-
rences, its habits, its past or present formationsof thought
and view and will because it regards them as itself or its
own, weaves around them the delicate threadsof "I—ness”
  

'NirIipta The divine Ananda in thingsis nishkama and uirlipta, free
from dclire and therefore not attached.
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and '" my-ness' and lives in them like a spider in its web.

It hates to be disturbed, as a spider hates attack on its

web, and feels foreign and unhappy if transplanted to fresh

view-points and formations as a spider feels foreign in an-

other web than Wis own. This attachment must be entire-

ly excised from the mind. Not only must we give up the

ordinary attitude to the world and life to which the un-

awakened mind clings as its natural element; but we must

not remain bound in any mental construction of our own

or in any intellectual thought-system or arrangement of reli-

gious dogmas or logical conclusions; we must not only cut

asunder the snare of the mind and the senses, but flee also

beyond the snare of the thinker, the snare of the theologi-

an and the church-builder, the meshes of the Word and

the bondage of the Idea. All these are within us waiting

to wall in the spirit with forms; but we must always go

beyond, always renounce the lesser for the greater, the fi-

nite for the Infinite; we must be prepared to proceed from

illumination to illumination, from experience to experience,

from soul-state to soul-state s i as to reach the utmost tran-

scendence of the Divine and its utmost universality. Nor

must we attach ourselves even to the truths we hold most

securely, for they are but forms and expressions of the In-

effable who refuses to limit himself to any form or expres-

sion; always we must keep ourselves open to the higher

Word from above that does not confine itself to its own

sense and the light of the Thought that carries in it its own

opposites.

But the centre of all resistance is egoism and this we

must pursue into every covert and disguise and drag it out

and slay it; for its disguises are endless and it will cling to

every shred of possible self-concealment. Altruism and in^

difference are often its most effective disguises; so draped,

it will riot boldly in the very face of the divine spies who

are missioned to hunt it out. Here the formula of the su-

preme knowledge comes to our help;r we have nothing to

do in our essential standpoint with these distinctions, for

there is no I nor thou, but only one divine Self equal in all
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snd " my—ness "and lives in them like a spider in its web.
It hates to be disturbed, as a spider hates attack on its
web, and feels foreign and unhappyif transplanted to fresh
View-points and formations as a spider feels foreign in an-
other web than is-i-s own. This attachment must be entire-
ly excised from the mind. Not only must we give up the
ordinary attitude to the world and life to which the un-
awakened mind clings as its natural element; but we must
not remain bound in any mental construction of our own
or in any intellectual thought-systemor arrangementof relic
gious dogmas or logical conclusions; we must not only cut
asunder the snare of the mind and the senses, but flee also
beyond the snare of the thinker,the snare of the theologi-
an and the chnrch-builder, the meshes of the Word and
the bondage of the Idea. All these are within us waiting
to wall in the spirit with forms; but we must always go
beyond,always renounce the lesser for the greater, the fi-
nite for the Infinite; we must be prepared to proceed from

' illuminationto illumination.from experience to experience,
from soul-state to soul-state s: as to reach the utmost tran-
scendence of the Divine and its utmost universality. Nor
must we attach ourselves even to the truths we hold most
securely, for they are but forms and expressions of the In-
efiable who refuses to limit himself to any form or expres-
sion; alwa_vs we must keep ourselves open to the higher
Word from above thatdoes not confine itself to its own
sense and the light of theThought thatcarries in it its own

opposites.
But the centre of all resistance is egoism and this we

must pursue into every covert and disguise and drag it out
and slay it; for its disguises are endless and it will cling to
every shred of possible self-concealment.Altruism and in.-
difierence are often its most effective disguises; so draped,
it will riot boldly in the very face_of the divine spies who
are missioned to hunt it out. Here the formula of the su-

preme knowledge comes to our help;’,_we have nothing to
do in our essential standpoint with these distinctions, for
there is no I nor thou, but only one divine Self equal in all
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embodiments, equal in the individual and the group, and

to realise that, to express that, to serve that, to fulfil that

is all that matters. Self-satisfaction and altruism, enjoy-

ment and difference are not the essential thing. If the reali-

sation, fulfilment, service of the one Self demands from us

an action that seems to others self-service or self-assertion

in the egoistic sense or seems egoistic enjoyment and self-

indulgence, that action we must do; we must be governed by

the guide within rather than by the opinions of men. The

influence of the environment works often with great sub-

tlety; we prefer and put on almost unconsciously the garb

which will look best in the eye that regards us from out-

side and we allow a veil to drop over the eye within; we

are impelled to drape ourselves in the vow of poverty, or in

the garb of service, or in outward proofs of indifference

and renunciation and a spotless sainthood because that is

what tradition and opinion demand of us and so we can

make best an impression on our environment. But all this

is vanity and delusion. We may be called upon to assume

these things, for that may be the uniform of our service;

but equally it may not. The eye of man outside matters

nothing; the eye within is all.

We see in the teaching of the Gita howsubtlea thing

is the freedom from egoism which is demanded. Arjuna is

driven to fight by the egoism of strength, the egoism of the

Kshatriya; he is turned from the battle by the contrary

egoism of weakness, the shrinking, the spirit of disgust, the

false pity that overcomes the mind, the nervous being and

the senses,—not that divine compassion which strength-

ens the arm and clarifies the knowledge. But this weak-

ness comes garbed as renunciation, as virtue: " Better the

life of the begger than to taste these blood-stained enjoy-

ments; I desire not the rule of all the earth.no, nor the king-

dom of the gods." How foolish of the Teacher, we might

say, not to confirm this mood, to lose this sublime chance

of adding one more great soul to the army of Sannyasins,

one more shining example before the world of a holy re-

nunciation. But the Guide sees otherwise, the Guide who
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embodiments, equal in the individual and the group, and
to realise that, to express that, to serve that, to fulfil that
Is all thatmatters. Self-satisfactionand altruism, enjoy-
mentand diflerenceare not theessential thing.If the reali-
sation, fulfilment,service of the one Self demands from us

an action thatseems to others self-service or self-assertion
in the egoistic sense or seems egoistic enjoyment and self-
indulgencc,thatactionwe must do; we must be governedby
the guide within rather thanby the opinions of men. The
influenceof the environment works often with great sub-
Uety; we prefer and put on almost unconsciously the garb
which will look best in the eye that regards us from out-
side and we allow a veil to drop over the eye within; we

are impelled to drape ourselves in the vow of poverty, or in
the garb of service, or in outward proofs of indifference
and renunciation and a spotless sainthood because that is
what tradition and opinion demand of us and so we can

make best an impression on our environment. But all this
is vanity and delusion. We may be called upon to assume

these things, for that may be the uniform of our service;
but equally it may not. The eye of man outside matters
nothing; the eye within is all.

We see in the‘teachingof the Gita how subtlea thing
is the freedom from egoism which is demanded. Arjuna is
driven to fight by theegoism of strength, the egoism of the
Kshatriya; he is turned from the battle by the contrary
egoism of weakness, theshrinking,thespirit ofdisgust, the
false pity thatovercomes the mind, the nervous being and
the senses.—not that divine compassion which strength-
ens the arm and clarifies the knowledge. But this weak-
ness comes garbed as renunciation,as virtue: " Better the
life of the begger than to taste these blood-stained enjoy-
ments;I desire not therule of all the earth,no, nor theking-
dom of the gods.” How foolish of the Teacher,we might
say, not to confirm this mood, to lose thissublime chance
of adding one more great soul to thearmy of Sannyasins,
one more shining example before the world of a holy re-

nunciation. But the Guide sees otherwise, the Guide who
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is not to be deceived by words;"This is weakness and de-

lusion and egoism that speak in thee. Behold the Self, open

thy eyes tothe knowledge, purify thy soul of egoisrr." And

afterwards? " Fight, conquer, enjoy a wealthy kingdom."

Or to take another example from ancient Indian tradition.

It was egoism, it would seem, that drove Rama, the Ava-

tara, to raise an army and destroy a nation in order to re-

cover his wife from the King of Lunka. But would it have

been a lesser egoism to di.ape hirrst If in indifference and

misusing the formal terms of the-knowledge to say, "I

have no wife, no enemy, no desire; these are illusions of the

senses; let me cultivate the Brahman-knowledge and let

Ravana do what he will with the daughter of Janaka".

Thecriterion is within,as the Gita insists. It isto have

the soul free from craving and attachment, but free from the

attachment to inaction as well as from the egoistic impulse

to action, free from attachment tothe forms of virtue as

well as from the attraction to sin. It is to be rid of " I-

ness " and '* my-ness " so as to live in the one Self and act

in the one Self; to reject the egoism of refusing to work

through the individual centre of the universal Being as

well as the egoism of serving the individual mind and lite

and body to the exclusion of others. To live in the Self

is not to dwell for oneself alone in the Infinite immersed

and oblivious of all things in that ocean of impersonal sell-

delight; but it is tc i:."e as the Self and in the Self equal

in this embodiment and all embodiments and beyond all

embodiments. This is the intrgr.il knowledge.

It will be seen that the scope we give to the idi.a ot

renunciation is different from the meaning currently at-

tached to it. Currently its meaning is self-denial, inhibi-

tion of pleasure, rejection of the objects of pleasure. Self-

denial is a necessary discipline for the soul of man, be-

cause his heart is ignorantly attached; inhibition of plea-

sure is necessary because his sense is caught and clogged

in the mud-heney of sensuous satisfactions; rejection of

the objects of pler.suie is imposed because the mind fixes

on tic object and will not leave it to go beyond it and
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is not to be deceived by words; “This is weakness and de-
lusion and egoism thatspeak in thee. Behold the Self, open
thyeyes to-theknowledge, purify thysoul of egoisrr.” And
afterwards? “ Fight, conquer, enjoy a wealthy kingdom.”
Or to take another example from ancient Indian tradition.
It was egoism, it would seem, that drove Rama, the Ava-
tara, to raise an army and destroy a nation in order to re-

cover his wife from the King of Lunka. But would it have
been a lesser egoism to drape himsr if in indifference and
misusing the formal terms of the-knowledge to say, “I
have no wife, no enemy, no desire; theseare illusionsof the
senses; let me cultivate the Brahman-knowledge and let
Ravana do what he will with the daughter of Jan-aka".

The criterion is within,as theGita insists. It isto have
thesoul free from craving and attachment,but free from the
attachment to inactionas well as from the egoistic impulse
to action, free from attachment to the forms of virtue as

well as from the attraction to sin. It is to be rid of “ [-
ness " and “ my—ness " so as to live in the one Self and act

in the one Self ; to reject the egoism of refusing to work
through the individual centre of the universal Being as

well as the egoism of serving the individual mind and life
and body to the exclusion of others. To live in the Self
is not to dwell for oneself'alone in the Infinite immersed
and oblivious of all things in thatocean of impersonal self-
delight; but it is to live as the Self and in the Self equal
in this embodiment and all embodiments and beyond all
embodiments. This is the integral knowledge.

It will be seen that the scope we give to the idea of
renunciation is different from the meaning currently at-
tached to it. Currently its meaning is self-denial, inhibi-
tion of pleasure, rejection of the objects of pleasure. Self-
denial is a necessary discipline for the soul of man, be-
cause his heart is ignorantly attached; inhibitionof plea-
sure is necessary because his sense is caught and clogged
in the mud-hcney of sensuous satisfactions; rejection of
the objects of pleasure is imprscd tecziizse the mind fixes
on tic object and will not leave it to go beyond it and
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within itself. If the mind of man were not thus ignorant,

attached, bound even in its rest1.ess inconstancy, deluded

by the forms of things, renunciation would not have been

needed; the soul could have travelled on the path of de-

light, from the lesser to the greater, from joy to diviner

joy. At present that is not practicable. It must give up

from within everything to which it is attached in order

that it may gain that which they are in their reality. The

external renunciation is not the essential, but even that

is necessary for a time, indispensable in many things

and sometimes useful in all; we may even say that a com-

plete external renunciation is a stage through which the

soul must pass at some period of its progress,—though

always it should be without those self-willed violences and

fierce self-torturings which are an offence to the Divine

seated within us. But in the end this renunciation or self-

denial is always an instrument and the period for its use

passes. The rejection of the object ceases to be necessary

when the object can no longer ensnare us because what

the soul enjoys is no longer the object as an object but the

Divine which it expresses; the inhibition oi pleasure is no

longer needed when the soul no longer seeks pleasure but

possesses the delight of the Divine in all things equally

without the need of a personal or physical possession of

the thing itself; self-denial loses its field when the soul no

longer claims anything, but obeys consciously the. will of

the one Self in ail beings. It is then that we are freed from

the Law and released into the liberty of the Spirit.

We must be prepared to leave behind on the path not

only that which we stigmatise as evil, but that which

seems to us to be good, yet is not the one good. There are

things which were beneficial, helpful, which seemed per-

haps at cne time the one thing desirable, and yet once

their work is done, once they are attained, they become

obstacles ?nd even hostile forces when we are called to

advance beyond them. There are desirable states of the

soul which it is dangerous to rest in after they have been

masteied, because then we do not march on to the wider
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within itself. If the mind of man were not thus ignorant,
attached, bound even in its restless inconstancy,deluded
by the forms of things, renunciation would not have been
needed; the soul could have travelled on the path of de-
light, from the lesser to the greater, from joy to diviuer
joy. At present that is not practicable. It must give up
from within hverything to which it is attached in order
that it may gain thatwhich they are in their reality. The
external renunciation is not the essential, but even that
is necessary for a time, indispensable in many things
and sometimes useful in all ; we may even say thata com-
plete external renunciation is a stage through which the
soul must pass at some period of its progress,—though
always it should be without those self-willed violeneesand
fierce self-torturings which are an offence to the Divine
seated within us. But in the end this renunciation or self-
denial is always an instrument and the period for its use

passes. The rejection of the object ceases to be necessary
when the object can no longer ensnare us because what
the soul enjoys is no longer the object as an object but the
Divine which it expresses; the inhibitionol pleasure is no
longer needed when the soul no longer S6L‘kS pleasure but
possesses the delight of the Divine in all things equally
without the need of a personal or physical possession of
the thing itself; self-denial loses its field when the soul no
longer claims anything, but obeys consciously the. will of
the one Self in all beings. It is then that we are freed from
the Law and released into the liberty of the Spirit.

We must be prepared to leave behind on the pathnot
only that which we stigmatise as evil, but that which
seems to us to be good, yet is not the one good. There are
thingswhich were beneficial,helpful, which seemed per.
haps at one time the one thing desirable, and yet once
their work is done, once they are attained, they become
obstacles and even hostile forces when we are called to
advance beyond them. There are desirable states of the
soul which it is dangerous to rest in after they have been
mastered, because then we do not march on to the wider
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kingdoms of God beyond. Even divine realisations must

not be clung to, if they are not the divine realisation in its

utter essentiality and completeness. We must rest at no-

thing less than the All, nothing short of the utter trans-

cendence. And if we can thus be free in the spirit, we shall

find out all the wonder of God's workings; we shall find

that in inwardly renouncing everything we have lost no-

thing. "By all this abandoned thou shalt come to enjoy

the All." For everything is kept for us and restored to us

but with a wonderful change and transfiguration into the

All-Good and the All-Beautiful, the All-Light and the All-

Delight of Him who is for ever pure and infinite and the

mystery and the miracle that ceases not through the ages,
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kingdoms of God beyond. Even divine realisations must
not be clung to, if theyare not thedivine realisation in its
utter essentiality and completeness. We must rest at no-

thing less than the All, nothing short of the utter trans-
cendence. And if we can thusbe free in the spirit, we shall
find out all the wonder of -God's workings; we shall find
that in inwardly renouncing everything’we have lost no-

thing. “ By all this abandoned thou shalt come to enjoy
theAll.” For everything is kept for us and restored to us

but with a wonderful change and transfiguration into the
All-Good and the All-Beautiful, the All-Light and theAll-
Delight of Him who is for ever pure and infinite and the
mystery and the miracle that ceases not through the ages.

.- C0 SIC



The Kena Upanishad

COMMENTARY

XII

Before we can proceed to the problem how, being

what we are and the Brahman being what it is, we can

effect the transition from the status of mind, life and sen-

ses proper to man over to the status proper to the supreme

Consciousness which is master of mind, life and senses,

another and prior question arises. The Upanishad does

not state it explicitly, but implies and answers it with the

strongest emphasis on the solution and the subtlest variety

in its repetition of the apparent paradox that is present-

ed.

The Master-Consciousness of the Brahman is that for

which we have to abandon this lesser status of the mere

creature subject to the movement ol Nature in the cosmos;

but after all this Master-Consciousness, however high and

great a thing it may be, has a relation to the universe and

the cosmic movement; it cannot be the utter Absolute,

Brahman superior to all relativities. This Conscious-Being

who originates, supports and governs our mind, life, senses

is the Lord; but where there is no universe of relativitieSi

there can be no Lord, for there is no movement to trans-

cend and govern. Is not then this Lord, as one might say

in a later language, not so much the creator of Maya as

himself a creation of Maya? Do not both Lord and cosmos
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COMMENTARY

XII

Before we can proceed to the problem how, being
what we are and the Brahman being what it is, we can

effect the transition from the status of mind, life and sen-
ses proper to man over to the status proper to the supreme
Consciousness which is master of mind, life and senses,
another and prior question arises. The Upanishad does
not state it explicitly,but implies and answers it with the
strongest emphasison the solution and the subtlest variety
in its repetition of the apparent paradox that is present-
ed.

The Master-Consciousnessof the Brahman is that for
which we have to abandon this lesser status of the mere

creature subject to the movement of Nature in thecosmos;
but after all this Master—Conseiousness, however high and
great a thing it may be, has a relation to the universe and
the cosmic movement -, it cannot be the utter Absolute,
Brahman superior to all relativities. This Conscious-Being
who originates, supports and governs our mind, life, senses

is the Lord ; but where there is no universe of relativitics.
there can be no Lord, for there is no movement to trans-
cend and govern. Is not then this Lord, as one might say
in a later language, not so much the creator of Maya. as

himself a creation of Maya? Do not bothLord and cosmos
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disappear when we go beyond all cosmos? And is it not

beyond all cosmos that the only true reality exists? Is it

not this only true reality and not the Mind of our mind,

the Sense of our sense, the Life of our life, the Word be-

hind our speech, which we have to know and possess? As

we must go behind all effects to the Cause, must we not

equally go beyond the Cause to that in which neither cause

nor effects exist? Is not even the immortality spoken of

in the Veda and Upanishads a petty thing to be overpassed

and abandoned? and should we not reach towards the

utter Ineffable where mortality and immortality cease to

have any meaning?

The Upnnishad does not put to itself the question in

this form and language which only became passible when

Nihilistic Buddhism and Vedantic Illusionism had passed

over the face of our thought and modified philosophical

speech and concepts. But it knows of the ineffable Abso-

lute which is the utter reality and absoluteness of the Lord

even as the Lord is the absolute of all that is in the cos-

mos. Of That it proceeds to speak in the only way in

which it can be spoken of by the human mind.

Its answer to the problem is that That is precisely

the Unknowable * of which no relations can be affirmed t

and about which therefore our intellect must for ever be

silent. The injunction to know the utterly Unknowable

would be without any sense or practical meaning. Not that

That is a Nihil, a pure Negative, but it cannot either be

described by any of the positives of which our mind, speech

or perception is capable, nor even can it be indicated by

any of them. It is only a little that we know; it is only

in the terms of the little that we can put the forms of our

knowledge. Even when we go beyond to the real form of

the Brahman which is not this universe, we can only in-

dicate-, we cannot really describe. If then we think we

have known it perfectly, we betray our ignorance; we

•*Ajneyam atarhram.

f AvyavaliAryam.
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disappear when we go beyondall cosmos? And is it not

beyond all cosmos that the only true reality exists ? Is it
not thisonly true reality and not the Mind of our mind,
the Sense of our sense, theLifeof our life, the Word be-
hind our speech, which we have to know and possess? As
we must go behind all etfects to the Cause, must we not
equally go beyondthe Cause to that in which neithercause

nor effects exist ? Is not even the immortality spoken of
in the Veda and Upanishads a petty thingto be ovcrpassed
and abandoned? and should we not reach towards the
utter lneffable where mortality and immortality cease to
have any meaning ?

The Upanishad does not put to itself the question in
this form and language which only became possible when
Nihilistic Buddhismand Vedantic Illusionismhad passed
over the face of our thought and modified philosophical
speech and concepts. But it knows of the ineffahle Abso-

1ute which is the utter reality and absolutenessof theLord
even as the Lord is the absolute of all that is in the cos-

mos. Of That it proceeds to speak in the only way in
which it can be spoken of by the human mind.

Its answer to the problem is that That is precisely
the Unknowalvle* of which no relations can be affirmed 1‘

and about which therefore our intellect must for ever be

silent. The injunction to know the utterly Unknowable
would be without any sense or practicalmeaning. Not that
That is a Nihil, a pure Negative, but itcannot either be

described by any of thepositives of which our mind, speech
or perception is capable, nor even can it be indicated by
any of them. It is only a little that we know ; it is only
in the terms of the little that we can put the forms of our

knowledge. Even when we go beyond to the real form of
the Brahman which is not this universe, we can only in-
dicate, we cannot really describe. If then we think we

have known it perfectly. we betray our i gnorancc ; we

"Ajneyamntnrl-glam.
1- A1-ya:-aIu’lryam.
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show that we know very little indeed, not even the little

that we can put into the forms of knowledge. For the uni-

verse is the little, the divided, the parcelling out of exist-

ence and consciousness in which we know and express things

by fragments, and we can never really cage in our intellec-

tual and verbal fictions that infinite totality. Yet it is through

the principles manifested in the universe that we have to

arrive at That, thioughthe life, the mind and that know-

ledge which grasps-at the fundamental Ideas that are like

doors concealing behind them the Brahman and yet seem-

ing to reveal Him.

Much less, then, if we can only thus know the Master-

Consciousness which is the form of the Brahman, can we

pretend to know its utter ineffable reality which is beyond

all knowledge. But if this were all, there would be no hope

for the soul and a resigned Agnosticism would be the last

word of wisdom. The truth is that though thus beyond

our mentality and our knowledge, the Supreme does give

Himself to both knowledge and mentality in the way pro-

per to each and by following that way we can arrive at

Him, but dhly on condition that we do not take our men-

talising by the nind and our knowing by the higher thought

for the full knowledge and rest in that with a satisfied

possession.

The way is to use our mind rightly for such knowledge

as is open to its highest, purified capacity. We have to

know the form of the Brahman, the Master-Consciousness

of the Lord through and yet beyond the universe in which

we live. But first we must put aside what is mere form and

phenomenon in the universe; for that has nothing to do

with the form of the Brahman, the body of the Self, since

it is not His form, but only His most external mask. Our

fiist step therefore must be to get behind the forms of Mat-

ter, the forms of Life, the forms of Mind and go back to

that which is essential, most real, nearest to actual entity.

And when we have gone on thus eliminating, thus analys-

ing all forms into the fundamental entities of the cosmos,

we shall find that these fundamental entities are really
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show that we know very little indeed, not even the little
that we can put into the forms of knowledge. For theuni-
verse is the little, the divided, the parcelling out of exist-
enceand consciousness in which we know and express things
by fragments, and we can never really cage in our intellec-
tual and verbal fictionsthatinfinite totality. Yetit is through
the principles manifested in the universe that we have to
arrive at That, though the life, the mind and thatknow-
ledge which grasps‘ at the fundamental Ideas that are like
doors concealing behind them the Brahman and yet seein-
ing to reveal Him.

Much less, then, if we can only thus know the Master-
Consciousness which is the form of the Brahman, can we

pretend to know its utter ineffable reality which is beyond
all knowledge. But if this were all, there would be no hope
for the soul and a resigned Agnosticism would be the last
word of wisdom. The truth is that though thus beyond
our mentality and our knowledge, the Supreme does give
Himself to both knowledge and mentality in the way pro-
per to each and by following thatway we can arrive at
Him, but dhlyon condition thatwe do not take our men-

talising by the .nind and our knowing by thehigher thought
for the full knowledge and rest in that with a satisfied
possession.

The way is to use our mind rightly for such knowledge
as is open to its highest, purified capacity. We have to
know the form of the Brahman, the Master-Consciousness
of the Lord throughand yet beyond the universe in which
‘we live. But first we must put aside what is mere form and
phenomenon in the universe; for that has nothing to do
with the form of the Brahman. the body of the Self, since
it is not His form, but only His most external mask. Our
finst step therefore must be to get behind the forms of Mat-
ter, the forms of Life, the forms of Mind and go back to
thatwhich is essential, most real, nearest to actual entity.
And when we have gone on thus eliminating. thus analys-
ing all forms into the fundamental entities of the cosmos,
we shall find that these fundamental entities are really
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only two, ourselves and the god9.

The gods of the Upanishad have been supposed to be

a figure for the senses, but although they act in the sen-

ses, they are yet much more than that. They represent the

divine power in its great and fundamental cosmic func-

tionings whether in man or in mind and life and matter in

general; they are not the functionings themselves but some-

thing of the Divine which is essential to their operation

and its immediate possessor and cause. They are, as we

see from other Upanishads, positive self-representations

of the Brahman leading to good, joy, light, love, immortal-

ity as against all that is a dark negation of these things.

And it is necessarily in the mind, life, senses, and speech

of man that the battle reaches its height and approaches

to its full-meaning. The gods seek to lead these to good

and light; the Titans, sons of darkness, seek to pierce them

with ignorance and evil.* Behind the gods is the Master-

Consciousness of which they are the positive cosmic self-

representations.

The other entity which represents the Brahman in the

cosmos is the self of the living and thinking creature, man.

This self also is not an external mask; it is not form of the

mind or form of the life or form of the body. It is some-

thing that supports these and makes them possible, some-

thing that can say positively like the gods, '' I am " and

not only " I seem ". We have then to scrutinise these two

entities and see what they are in relation to each other

and to the Brahman; or, as the Upanishad puts it, " That

of it which is thou, that of it which is in the gods, this is

what thy mind has to resolve." Well, but what then of

the Brahman is myself? and what of the Brahman is in

the Gods? The answer is evident. I am a representation

in the cosmos, but for all purposes of the cosmos a real re-

presentation of the Self; and the gods are a representation

in the cosmos,—a real representation since without them

* Chhandogya and Brihadaranyaka Upanishad.
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only two, ourselves and the gods.
The gods of the Uptmishad have been supposed to be

a figure for the senses, but although they act in the sen-

ses. they are yet much more thanthat.They represent the
divine power in its great and fundamental cosmic func-
tionings whether in man or in mind and life and matter in
general; theyare not the functionings themselvesbut some-

thingof the Divine which is essential to their operation
and its immediate possessor and cause. They are, as we

see from other Upanishads, positive sell-representations
of theBrahman leading to good, joy,light, love, immortal-
ity as against all that is a dark negation of these things.
And it is necessarily in the mind. life, senses, and speech
of man that the battle reaches its height and approaches
to its full-meaning. The gods seek to lead these to good
and light; theTitans. sons of darkness,seek to pierce them
with ignorance and evil.‘ Behind the gods is the Master-
Consciousness of which theyare thepositive cosmic self-
representations.

The otherentity which represents theBrahman in the
cosmos is theself of the living and thinkingcreature, man.

This self also is not an external mask; it is not form of the
mind or form of the life or form of the body. It is some-

thing thatsupports these and makes them possible, some-

thing that can say positively like the gods, °‘ 1’ am " and
not only " I seem ". We have then to scrutinise these two
entities and see what they are in relation to each other
and to the Brahman; or, as the Upanishad puts it, “ That
of it which is thou, that of it which is in the gods, this is
what thymind has to resolve.” ‘Well, but what then of
the Brahman is myself? and what of the Brahman is in
the Gods? The answer is evident. lam a representation
in the cosmos, but for all purposes of the cosmos a real re-

presentation of the Self; and the gods are a representation
in thecosmos,—a real representation since without them
  

‘ Chhandogya and Brihadaranyaka Upanishad.
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the cosmos could not continue,—of the Lord. The one su-

preme Self is the essentiality of all these individual exis-

tences; the one supreme Lord is the Godhead in the gods.

The Self and the Lord are one Brahman, whom we

can realise through our self and realise through that which

is essential in the cosmic movement. Just as our self con-

stitutes our mind, body, life, senses, so that Self consti-

tutes all mind, body, life, senses; it is the origin and essen-

tiality of things. Just as the gods govern, supported by

our self, the cosmos of our individual being, the action of

our mind, senses and life, so the Lord governs as Mind of

the mind, Sense of the sense, Life of the life, supporting

His active divinity by His silent essential self-being, all

cosmos and all form of being. As we have gone behind the

forms of the cosmos to that which is essential in their be-

ing and movement and found our self and the gods, so we

have to go behind our self and the gods and find the one

supreme Self and the one supreme Godhead. Then we can

say, " I think that I know."

But at once we have to qualify our assertion. I think

not that I know perfectly, for that is impossible in the

terms of our instruments of knowledge. I do not think for

a moment that I can know the Unknowable, that that can

be put into the forms through which I must arrive at the

Self and Lord; but at the same time I am no longer in ig-

norance, I know the Brahman in the only way in which I

can know Him, in His self-.evelation to me in terms not

beyond the grasp of my psychology, manifest as the Self

and the Lord. The mystery of existence is revealed in a

way that utterly satisfies my being because it enables me

first to comprehend it through these figures as far as it

can be comprehended by me and, secondly, to enter into, to

live in, to be one in law and being with and even to merge

myself in the Brahman.

If we fancy that we have grasped the Brahman by

the mind and in that delusion fix down our knowledge of

Him to the terms our mentality has found, then our know-

ledge is no knowledge; it is the little knowledge that turns
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the cosmos could not continue,—of the Lord. The one su-

preme Self is the essentiality of all these individual exisv
tences; the one supreme Lord is theGodhead in the gods.

The Self and the Lord are one Brahman, whom we

can realise throughour self and rcalise through that which
is essential in the cosmic movement. just as our self con-

stitutes our mind, body, life, senses, so that Self consti-
tutes all mind, body, life, senses; it is theorigin and essen-

tiality of things. Just as the gods govern, supported by
our self, the cosmos of our individual being, the action of
our mind, senses and life, so the Lord governs as Mind of
the mind, Sense of the sense, Life of the life, supporting
His active divinity by His silent essential self-being, all
cosmos and all form of being. As we have gone behind the
forms of the cosmos to thatwhich is essential in their be-
ing and movement and found our self and the gods, sowe
have to go behind our self and the gods and find the one

supreme Self and the one supreme Godhead. Then we can

say, “I thinkthat I know."
But at once we have to qualify our assertion. I think

not that I know perfectly, for that is impossible in the
terms of our instruments of knowledge. I do not thinkfor
a moment that I can know the Unknowablc, that that can

be put into the forms through which I must arrive at the
Self and Lord; but at the same time I am no longer in ig-
norance, I know the Brahman in the only way in which I
can know Him, in His self-revelation to me in terms not
beyond the grasp of my psychology, manifest as the Self
and the Lord. The mystery of existence is revealed in a

way that utterly satisfies my being because it enables me

first to comprehend it through these figures as far as it
can becomprehended by me and, secondly, to enter into, to
live in, to be one in law and being with and even to merge
myself in the Brahman.

If we fancy that we have grasped the Brahman by
the mind and in that delusion fix down our knowledge of
Him to the terms our mentality has found, then our know-
ledge is no kno'Nle(igc; it is the little lmowledgc that turns
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to falsehood. So too those who try to fix Him into our no-

tion of the fundamental ideas in which we discern Him by

the thought that rises above ordinary mental perception,

have no real discernment of the Brahman, since they take

certain idea-symbols for the Reality. On the other hand if

we recognise that our mental perceptions are simply so

many clues by which we can rise beyond mental percep-

tion and if we use these idea-symbols and the arrangement

of them which our thought makes in order to go beyond

the symbol to that reality, then we have rightly used mind

and the higher discernment for their supreme purpose.

Mind and the higher discernment are satisfied of the Brah-

man even in being exceeded by Him.

The mind can only reflect in a sort of supreme under-

standing and awakening the foim, the image of the su-

preme as He shows Himself to our mentality. Through

this reflection we find, we know ;the purpose of knowledge

is accomplished, for we find immortality, we enter into the

law, the being, the beatitude of the Brahman-conscious-

ness. By sell-realisation of B.ahman as our self we find

the force, the divine energy which lifts us beyond the limi-

tation, weakness, darkness, sorrow, all-pervading death of

our mortal existence; by the knowl-dge of the one Brah-

man in all beings and in all the various movement of the

cosmos we attain beyond these things to the infinity, the

omnipotent being, the omniscient light, the pure beatitude

of that divine existence.

This great achievement must be done here in this

mortal world, in this limited body ; for if we do it, we ar-

rive at our true existence and are no longer bound down to

our phenomenal becoming; but if here we find it not,

great is the loss and perdition; for we remain continualiy

immersed in the phenomenal life of the mind and body

and do not rise above it into the true supramental exist-

ence. Nor, if we miss it here, will death give it to us by our

passage to another and less difficult world. Only those who

use their awakened and enlightened thought to distinguish

and discover that One and Immortal in all existences,
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to falsehood. So too those who try to fix Him into our no-

tion of the fundamental ideas in which we discern Him by
the thought that rises above ordinary mental perception,
have no real discernment of the Brahman, since they take
certain idea-symbols for the Reality. On the other hand if
we recognise that our mental perceptions are simply so

many clues by which we can rise beyond mental percep-
tion and if we use these idea-symbols and the arrangement
of them which our thought makes in order to go beyond
the symbol to that reality, then we have rightly used mind
and the higher discernment for their supreme purpose.
Mind and the higher discernment are satisfied of theBrah-
man even in being exceeded by Him.

The mind can only reflect in a sort of supreme under-
standing and awakening the form, the image of the su-

preme as He shows Himself to our mentality. Through
this reflection we find, we know ;the purpose of knowledge
is accomplished, for we find immortality, we enter into the
law, the being, the beati-tude of the Brahman-conscious-
ness. By self-realisation of B.ahman as our self we find
the force, the divine energy which lifts us beyond the limi-
tation, weakness, darkness, sorrow, all-pervading death of
our mortal existence; by the knowledge of the one Brah-
man in all beings and in all the various movement of the
cosmos we attain beyond these things to the infinity,the
omnipotent being, the omniscient light, the pure beatitude
of thatdivine existence.

This great achievement must be done here in this
mortal world, in this limited body ; for if we do it, we ar-

rive at our true existence and are no longer bound down to

our phenomenal becoming ; but if here we find it not,
great is the loss and perdition ; for we remain continually
immersed in the phenomenal life of the mind and body
and do not rise above it into the true supramental exist-
ence. Nor, if we miss it here, will death give it to us by our

pa.s:age to anotherand less difficult world. Only thosewho
use their awakened and enlightened thoughtto distinguish
and discover that One and Immortal in all existenees,
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the all-originating self, the all-inhabiting Lord, can make

the real passage which transcends life and death,can pass

oat of this mortal status, can press beyond and rise upward

into a world-transcending immortality.

This then, and no other is the means to be seized on

and he goal to be reached. "There is no other path for the

great journey." The Self and the Lord are that indeter-

minable, unknowable, ineffable Parabrabman and when we

f;ek rather that which is indeterminable and unknowable

tons, it is still the Self and the Lord always that we find,

though by an attempt which is not the straight and possible

road intend' d for the embodied soul seeking hire to accom-

plish its true existence.* They are the self-manifested

Reality which so places itself before man as the object of

bis highest aspiration and the fulfilment of all his ac-

tivtt ies.
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the all-originatingself, the all-inhabitingLord. canlnake
the real passage which transcends life and death,canpass
out of thismortal status, can press beyondand rise upward
into a world-transcending immortality.

This, then, and no other is the means to be seized on

and be goal to be reached. “ There is no otherpath for the
great journty.” The Self and the Lord are that indeter-
minable, unlrnowahle, ineflableParabrahman and when we

Ir.-elt rather that which is indeterrninableand unknowable
to us, it is still the Self and the Lord always that we find,
thoughby an attempt which is not the straight and possible
road intendc d for theembodied soul seeking here to accom-

plish its true existence.‘ They are the self-manifested
Reality which to places itself before man as the object of
his highest aspiration and the fulfilment of all his ac-
tivities.
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Hymns of the AtrLs

THE TWELFTH HYMN TO AGNI

A HYMN OF MANS ASPIRATION TO THE TRUTH

[ The Rishi invokes this flame of the Divine Force,

this vast Lord of the superconscient Truth, this Truth-

conciousOne, to accept thought and word into himself,

become truth-conscient in man and cleave out the many

streams of the Truth. Not by mere force of effort nor un-

der the law of the duality can the Truth be attained, but

by the Truth itself. But there are not only powers of this

Force that battle with the falsehood and guard and conquer,

there are others also who have helped so far in the march,

but who would keep to the foundation of the falsehood be-

cause they cling to the present self-expression of man and

refuse to advance beyond it; these in their self-will speak

the word of crookedness to the Truth-seeker. By the sacri-

fice and by submission in the sacrifice man, the ever-ad-

vancing pilgrim, brings near to him his wide dwelling-

place beyond, the seat and home of the Truth. ]

]. To Will, master of sacrifice, the Mighty

One, the vast lord and diffuser of the Truth I bring

forward my thought as an offering and it is as the

clarified butter of the sacrifice purified in the mou^h
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Hymns of the Atris

THE TWELFTH HYMN TO AGNI

 

A HYMN OF MAN'S ASPIRATION TO THE TRUTH

[The Rishi invokes this flame of the Divine Force,
this vast Lord of the superconscient Truth, this Truth-
concious One, to accept thought and word into himself,
become truth-conscient in man and cleave out the many
streams of the Truth. Not by mere force of efl'ort nor un-
der the law of the duality can the "Truthbe attained, but
by the Truth itself. But there are not only powers of this
Force thatbattlewiththe falsehood and guard andconquer,
there are others also who have helped so far in the march,
but who would keep to the foundation of the falsehood be-
cause they cling to the present self-expression of man and
refuse to advance beyondit; these in their self-will speak
the word of crookedness to the Truth-seeker.By the sacri-
lice and by submission in the sacrifice man, the ever-ad-
vancing pilgrim, brings near to him his wide dwelling-
place beyond,the seat and home of the Truth.]

1. To Will, master of sacrifice, the Mighty
One, the vast lord and diffuser of the TruthI bring
forward my thought as an offering and it is as the
clarifiedbutter of the sacrifice purified in the mouth
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of the flame; my word 1 I bring forward that goes

to meet its lord. 2.

2. O conscious seer of the Truth, the Truth

alone perceive in my consciousness; cleave out 3

many flowing streams of the Truth. * Not by force,

nor by the duality can I achieve the journey nor at-

tain to the Truth of the shining Worker, the fertilis-

ing Lord.

3. By what thought in me, O Will, shalt thou

seeking the Truth by the Truth become the impeller

to knowledge of a new word? The godhead who

guards the times and seasons 5 of the Truth, knows

all in me, but him I know not, the lord of that all-

possessing felicity.

4. Who are they, O Will, that are thy bind-

ers of the Enemy? who are the shining ones, the

guardians, the seekers after possession and conquest?

Who, O Will, protect the foundations of the false-

hood? who are the keepers of a present 6 word?

6. These are comrades of thine, O Will, who

1. To turn thought and word into form and expies-

sion of the supcrconscient Truth which is hidden beyond

the division and duality of the mental and physical exis-

tence was the central idea of the Vedic discipline and the

foundation of its mysteries. 2. The Dull; the thought

is symbolised as the shining cow fronting and offering it-

self to the Godhead. 3. From the rock in the hill where

they are guarded by the opposing powers. 4. The

descent of the supcrconscient into our life was imaged

as the rain of heaven; it formed the seven celestial rivers

that flow down upon the earth-consciousness. 5. The

periods, sometimes described as years, sometimes as the

twelve symbolic months ot the progress of the sacrifice.

6. Or, fake woid. In cither case it means the old false-

hood as opposed to the "new word" of the Truth of which

Agni has to create the knowledge.
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of the flame ; my word 1 I bring forward that goes
to meet its lord. 2.

2. O conscious seer of the Truth, the Truth
alone perceive in my consciousness; cleave out 3

many flowing streams of the Truth. 4 Not by force,
nor by the duality can I achieve the journey nor at-
tain to the Truthof the shining VVorker,the fertilis-
ing Lord.

3. By what thought in me, 0 Will, shalt thou
seeking the Truthby the Truthbecome the impeller
to knowledge of a new word? The godhead who
guards the times and seasons 5 of the Truth,knows
all in me, but him I know not, the lord of that all-
possessing felicity.

4. Who are they,0 Will, that are thy bind-
ers of the Enemy? who are the shining ones, the
guardians, the seekers after possession and conquest?
Who, 0 Will, protect the foundations of the false-
hood ? who are the keepers of a present 6 word?

6. These are comrades of thine, 0 Will, who
 

1. To turn thought and word into form and expres-
sion of the supcrconscient Truth which is hidden beyond
the division and duality of the mental and physical exis-
tence was the central idea of the Vcdic discipline and the
foundation of its mysteries. 2. The Bull; the thought
is s mboliscd as the shining cow fronting and offering it-
sel to the Godhead. 3. From the rock in the hillwhcre
they are guarded by the opposing powers. 4. The
descent of the superconscicnt into our life was imaged
as the rain of heaven; it formed the seven celestial rivers
that flow down upon theearth-consciousness. 6. The
periods, sometimes described as ycars, sometimes as the
twelve symbolic months ol the progress of the sacrifice.

6. Or, false word. In either case it means the old false-
hood as opposed to the"newword” of the Truthof which
Agni has to create the knowledge.
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have gone astray from thee; benignant were they,

they have become malignant. These do violence to

themselves by their words speaking crooked things

to the seeker after straightness.

6. But he, O Will, who desires with submis-

sion thy sacrifice, guards the truth of the shining

Worker, the Fertiliser. 7 To him may there come

that wide habitation 8 in which all is perfected, even

that which is left 9 for man the pilgrim to accom-

plish in his forward journeying.

7. "The shining Bull or Male." but the latter word

means also therainer, fertiliser crdiffiiser of abundance

and sometimes the strong and abundmt, the former seems

to beir also the sense of active or moving.

8. The plane of the superconscient Truth or world

of Swar beyond mental Heaven and physical earth in

which all is accomplished that hf re we strive after; it is

describ d as the wide habitation and the wide and fear-

fre.: pasture of the shining cows. 9. This world is

sometimes described as what is left or the ixcess; it is

the additional fi :ld of being beyond this tiiplicity ofmind,

life and body which constitute our normal stale of exis-

tence.
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have gone astray from thee; benignant were they,
they have become malignant. These do violence to
themselves by their words speaking crooked things
to the seeker after straightness.

6. But he, 0 Will, who desires with submis-
sion thy sacrifice, guards the truth of the shining
Worker, the Fertiliser. '7 To him may there come

that wide habitation 8 in which all is perfected, even

that which is left 9 for man the pilgrim to accom-

plish in his forward journeying.

7. “ The shining Bull or Male,” but the latter word
means also the rainer, fertiliser cr diffuser of abundance
and sometimes thestrong and abundant, the former seems
to be1r also the sense of active or moving.

8. The plane of the superconscient Truth or world
of Swar beyond mental Heaven and physical earth in
which all is accomplished that htrc we strive after; it is
describqd as the wide habitation and the wide and fear-
free pasture of thv shining cows. 9. This world is
sometimes described as what is left or the ixcc-ss; it is
the additional field of being beyond thistriplicityofmind,
life and body which constitute our normal state of exis-
tcnce.
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THE THIRTEENTH HYMN TO AGNI

A HYMN OF AFFIRMATION OF THE DIVINE WILL

[ The Rishi declares the power of the Word affirming

the Divine Will who attains to the touch of heaven for

man. That Will affirmed in us by the word becomes the

priest of our sacrifice and the winner in us of the divine

riches and of the energy that conquers. This godhead con-

tains all the others in its being as the nave of a wheel con-

tains the spokes and therefore brings us all the varied

wealth of the spiritual felicity.]

1. Chanting the word that illumines we call to

thee, chanting the word that illumines we kindle thee,

O Will, chanting the word that illumines for our

increase.

2. To-day we seize with the mind the affirma-

tion all-effective, the hymn of the Will, of the god-

head that seeks for us our divine substance, 1 of him

who touches the heavens.

3. May the Will accept with love our words,

he who is here as the priest in men; may he offer

the sacrifice to the divine people.

4. Very wide and vast art thou, O Will, the

priest of our offering desirable and beloved; by thee

men extend wide the form of their sacrifice.

5. Thee, once rightly affirmed, the illumined

increase, O Will, so that thou conquerest utterly the

plenitude; therefore do thou lavish on us a complete

hero-energy.

1, The divine riches which are the object of the

sacrifice.
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THE THIRTEENTHHYMN TO AGNI

A HYMN OF AFFIRMATION OF‘ THE DIVINE WILL

[ The Rishi declares thepower of theWord aflirming
the Divine Will who attains to the touch of heaven for
man. That Will affirmed in us by the word becomes the
priest of our sacrifice and the winner in us of the divine
riches and of the energy thatconquers. This godheadcon-

tains all the others in its being as the nave of a wheel con-

tains the spokes and therefore‘ brings us all the varied
wealth of the spiritual felicity.]

1. Chanting the word that illumineswe call to

thee, chanting the word that illumineswe kindle thee,
0 Will, chanting the word that illumines for our

increase.
'

2. To-day we seize with the mind the affirma-
tion all-effective, the hymn of the Will, of the god-
head that seeks for us our divine substance, 1 of him
who touches the heavens.

8. May the Will accept with love our words,
he who is here as the priest in men; may he offer
the sacrifice to the divine people.

4. Very wide and -vast art thou, 0 Will, the
priest of our offering desirable and beloved ; by thee
men extend wide the form of their sacrifice.

5. Thee, once rightly affirmed, the illumined
increase, 0 Will, so that thou conquerest utterly the
plenitude ; therefore do thou lavish on us a complete
hero-energy.

1, The divine riches which are the object of the
sacrifice.
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6. O Will, as the nave of a wheel contains the

spokes, so thou containest in thy being all the gods;

thou shalt bring to us a varied joy of those riches.

THE FOURTEENTH HYMN TO AGNI;

A HYMN OF THE FINDER OF LIGHT AND TRUTH

[ The Rishi declares Agni as the Priest of the aacri.

fice, the slayer of the powers of Darkness, the finder of

the world of the Sun of Truth, of his radiant herds and of

his luminous waters; he is the seer in us who is increased

by the clarities of right thought and speech. ]

1. Awaken the Flame by the word that affirms

him, kindle high the Immortal; let him place our

offerings in the godheads.

2. Him in their pilgrim sacrifices mortal men

desire and adore, the divine, the immortal, who is

strongest for sacrifice in the human creature.

3. Him, the godhead, man's continuous genera-

tions adore with the ladle 1 dripping with the cla-

rities; the Will they adore that he may bear their

offering.

4. Born, the Flame shines out slaying the Dis-

troyers, 2 yea he smites the Darkness with the Light

1. This ladle is the constantly lifted movement of

man's aspiration towards the Truth and the Godhead.

2. The Titans, dividers of our unity and complet-

ness of being and sons of the Mother of Division, who are

powers of the nether cave and the darkness,
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6. 0 Will, as the nave of a wheel contains the
spokes, so thou containest in thy being all the gods;
thou shalt bring to us a varied.joy of those riches.

qqowfliwvwFl

THE FOURTEENTHHYNIN TO AGNI:

A HYMN 01‘ THE FINDER OF LIGHT AND TRUTH

[ The Rishi declares Agni as the Priest of the sacri-
flee, the slayer of the powers of Darkness. the finder of
the world of the Sun of Truth,of his radiant herds and of
his luminous waters; he is the seer in us. who is increased
by the clarities of right thought and speech.)

1. Awaken the Flame by the word thataflirms
him, kindle high the Immortal; let him place our

offerings in the godheads.
2. Him in their pilgrim sacrifices mortal men

desire and adore, the divine, the immortal, who is
strongest for sacrifice in the human creature.

8. Him, the godhead, man's continuous genera-
tions adore with the ladle 1 dripping with the cla-
rities; the Will they adore that he may bear their
offering.

4. Born, the Flame shines out slaying the Dis-
troyers, 2 yea he smites the Darkness with the Light
 

1. This ladle is the constantly lifted movement of
man's aspiration towards the Truth and the Godhead.

2. The Titans, dividers of our unity and complet-
ness of being and sons of the Mother of Division, who are

powers of the nether cave and the darkness.
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and he finds the shining Herds 3 and those Waters

and the luminous world. ±

5. The Will serve and seek, the object of our

adoration, the Seer with his surface of the clarities;

may he come, may he hearken to my call.

6. The Will men increase by the offering of

th'iir clarities, they increase the universal doer of their

works by their hymns of affirmation which place a-

right the thought, which find the revealing word.

3. The Hords and the Waters are the two principal

image.? of the Veda; the former are the trooping Rays of

the divine Sun, herds of the luminous Consciousness', the

waters are the outpouring of the luminous movement and

impulse of the divine or snpramental existence. 4?. Swar,

the world of divine solar light to which we have to ascend

and which is revealed by the rcli asc of the luminous herds

from the nether cave and the consequent uprising of the

divine Sun.
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and he finds the shining Herds 3 and those Waters
and the luminous world. 4

5. The Will serve and seek, the object of our

adoration, the Seer withhis surface of the clarities ;
may he come, may he hearken to my call. '

6. The Will men increase by the offering of
their clarities,they increase the universal doer of their
works by their hymns of affirmation which place a-

right the thought, which find the revealing word.

3. The Herds and the Waters are the two principal
images of the Veda; the former are the trooping Rays of
the divine Sun, herds of the luminous Consciousness; the
waters are the outpouring of the luminous movement and
impulse of thedivine or supramental existence. 4.-. Swar,
the world of divine solar light to which we have to ascend
and which is revealed by the release of the luminous herds
from the nether cave and the consequent uprising of the
divine Sun.

Cu git’



HYMNS OF THE ATMS 547

THE FIFTEENTH HYMN TO AGNI

A HYMN OF THE DIVINE UPHOLDER AND CONQUEROR

[ The Rishi hymns the Divine Will as the Seer and

the Mighty One, the upholder of the Bliss and the Truth,

by which men attain to the supreme-seated godheads. He

breaks leonine through an army of opposers, sees and con-

firms for man all the possible births and manifestations of

the soul, forms in him the secret superconscient plane and

by knowledge delivers him into that vast beatitude. ]

1. To the Seer and Ordainer who is the object

of knowledge I bring the offering of the Word, to

the glorious and victorious, to the pristine and su-

preme. He is the Mighty One accomplished in joy

who goes forward to the clarities, the strength that

is holder of the bliss and holder of the substance.

2. By the Truth they uphold the Truth that

holds all, in the power of the Sacrifice, in the su-

preme ether, even they who by the godheads born in

them travel to the godheads unborn, to the Powers

who are seated for ever in the Law that upholds the

heavens.

3. Putting evil away from them they create

wide-extended forms and embodiments of the soul

that are a vast birth and indestructible manifestation

for this first and supreme godhead; new-born he

shall break through armies that join like converging

floods ; they stand encompassing him like hunters who

enring an angry lion.

4. Thou art even as a mother when in thy

wideness thou bearest in thy arms birth after birth
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THE FIFTEENTH HYMN T0 AGNI
 

A HYMN OF THE DIVINE UPHOLDER AND CONQUEROR

[The Rishi hymns the Divine Will as the Seer and
the Mighty One, the upholder of the Bliss and the Truth,
by which men attain to the supreme-seated godheads. He
breaks leonine through an army of opposcrs, sees and con-

firms for man all the possible birthsand manifestations of
the soul, forms in him the secret superconscient plane and
by knowledge delivers him into thatvast beatitude. ]

1. To the Seer and Ordainer who is theobject
of knowledge I bring the offering of the \/Vord, to

theglorious and victorious, to the pristine and su-

preme. He is the Mighty One accomplished in joy
who goes forward to theclarities, the strength that
is holder of the bliss and holder of the substance.

2. By the Truth they uphold the Truththat
holds all, in the power of the Sacrifice, in the su-

preme ether, even they who by thegodheadsborn in
them travel to the godheads unborn, to the Powers
who are seated for ever in the Law that upholds the
heavens.

3. Putting evil away from them they create
wide-extended forms and embodiments of the sou]
that are a vast birthand indestructible manifestation
for this first and supreme godhead ; new-born he
shall break through armies that join like converging
floods ; theystand encompassinghim like hunters who
enring an angry lion.

4. Thou art even as a mother when in thy
wideness thou bearest in thy arms birthafter birth
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to the firm foundation and to the vision. When thou

holdest in thee and enjoyest manifestation after

manifestation, thou movest abroad with thy self in

many different forms.

5. May our plenitude possess the furthest limit

of thy might, O godhead, where in its wideness and

all-yielding abundance it upholds the bliss. Thou

art he that forms and upholds in himself that secret

abode to which we move; by thy awakening of him

into knowledge thou hast rescued the enjoyer of

things for a vast beatitude.
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to the firm foundation and to the vision. When thou
holdest in thee and enjoyest manifestation after
manifestation, thou movest abroad with thy self in
many different forms.

5. May our plenitude possess the furthest limit
of thy might, O godhead, where in its wideness and
all-yielding abundance it upholds the bliss. Thou
art he that forms and upholds in himself that secret
abode to which we move; by thy awakening of him
into knowledge thou hast rescued the enjoyer of
things for a vast beatitude.
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The Eternal Wisdom

THE CONQUEST OF TRUTH

SILENCE

1 And, first, ordinarily be silent.

2 For the ignorant there is no better rule than silence

and if he knew its advantage he would not be ignor-

rant.

3 The seeker ought to avoid any preference of him-

self to another; he should efface pride and arrogance

from his heart, arm himself with patience and endur-

ance and follow the law of silence so that he may

keep himself from vain words.

4 My brothers, when you accost each other, two things

alone are fitting, instructive words or a grave silence.

5 —It is far more useful to commune with oneself than

6 with others.—The word echoes more profoundly in

thyself than from the mouth of others. If thou canst

listen for it in silence, thou shalt hear it at once.—

7 Before the soul can understand and remember it must

be united to Him who speaks by His silence, as to

the mind of the potter the form on which the clay is

modelled.

8 The eyes of our mentality are incapable as yet of

contemplating the incorruptible and incomprehensi*

1) Epictetus 33. 2.—2) Sadi: Culist.m VIII—3) Baha-ullab: Kitab-

el-ikon.— 4) Uudtlhist Scripture. — o) Domopliiluis. — 0) Angelius

Silosius I. 299.— 7) Hook of Guldcu Precepts.— 8) Hermes; The Key
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THE CONQUEST OF TRUTH

SlLENCE

I And, first, ordinarilybe silent.
2 For the ignorant there is no better rule thansilence

and if he knew its advantage he would not be ignor-
rant.

3 The seeker ought to avoid any preference of him-
self to another; he should efiace pride and arrogance
from his heart, arm himself with patienceand endur-

ance and follow the law of silence so that he may
keep himself from vain words.

4 My brothers,when you accost each other,two things
alone are fitting, instructive words or a grave silence.

5 —It is far more useful to commune with oneself than
6 with others.——The word echoes more profoundly in

thyself than from the mouthof others. If thou canst
listen for it in silence, thou shalt hear it at ‘once.-

7 Before the soul can understand and rememberit must
be united to Him who speaks by His silence, as to
themind of the potter the form on which the clay is
modelled.

8 The eyes of our mentality are incapable as yet of
contemplating the incorruptible and incomprehensi-
 

l) Epictelus 38. 2.— 2) Saudi: Gulistan \'lll.— 3) Baha-ullah: Kimb-
¢|.i]¢on,..- 4) Buddhist Scripture.-— 5) Demophilus.— 6) Angelina
55193;“; 1, 299,- 7) Book of (mldcu Prcccpts.-— B) Hermes: The Key
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ble Beauty...Thou shalt see it when thou hast no-

thing to say concerning it; for knowl dgc, for contem-

plation are silence, are the sinking to rest of all sensa-

tion.

9 So long as a man cries aloud, O Allah, O Allah, be

sure he has not yet found his Allah; for whoever has

10 found Him becomes calm and full of peace.—It is God

within who hushes the tongue of prayer by a sublimcr

thought. A voice speaks to us in the depths of the

heart, " I am, my child, and by me are and subsist

thy body and the luminous world. I am, all things are

in me and all that is mine is thine."

ii When one considers the clamorous emptiness of

the world, words of so little sense, actions of so lit-

tle merit, one loves to reflect on the great reign of si-

lence. The noble silent men scattered here and there

each in his province silently thinking and silently act-

ing of whom no morning paper makes mention, these

12 are the salt of the earth.—Real action is done in mo-

ments of silence.

13 The ancients might well make of silence a god, for

it is the element of all divinity, of all infinity, of all

transcendent greatness, at once the source and the

14 ocean in which all begins and ends.—Silence, the great

empire of silence, loi tier than the stars, profounder

than the kingdom of Death ! It alone is great; all the

rest is petty.

( Ramakrishna—12) ETursm. - 13) Carlyle.-U) id—
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ble Beauty...Thou shalt see it when thou hast no-

thingto say concerning it; for knowl dgc, for contem-

plation arc silence, are thesinking to rest of all sensa-

tion.
9 So long as a man cries aloud, O Allah, O Allah, be

sure he has not yet found his Allah; for whoever has
10 found Him becomescalm and full of peace.—It is God

within who hushes the tongue of prayer by a sublimcr
thought. A voice spcaks to us in the depths of the
heart, " I am, my child, and by me are and subsist
thy body and the luminous world. I am, all thingsare

in me and all that is mine is thine.”
_

II When one considers the clamorous emptiness of
the world, words of so little sense, actions of so lit-
tle merit, one loves to reflect on the great reign-of si-
lence. The noble silent men scattered here and there
each in his province silentlythinkingand silentlyact-

ing of whom no morning paper makes mention, these

12 are the salt of theearth.—Real action is done in mo-

ments of silence.

13 The ancients might well make of silence a god, for
it is the element of all divinity, of all infinity,of all
transcendent greatness, at once the source and the

:4 ocean in which all beginsand ends.—Silence,thegreat
empire of silence, loltier than the stars, profounder
than the kingdom of Death! It alone is great; all the
rest is petty.

\

 _.

( Ramakrishna--12) E:n:rson.-13) Carlyle.-11-) id.-
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The Secret of the Veda

CHAPTER XVII

THE HOUND OF HEAVEN.

There yet remain two constant features of the Angi-

ras legend with regard to which we have to acquire a little

farther light in order to master entirely this Vedic concep-

tion of the Truth and the discovery of the illuminations of

the Dawn by the primeval Fathers; we have to fix the

identity of Sarama and the exact function of the Panis,

two problems of Vedic interpretation which are very close-

ly related to each other. That Sarama is some power of the

Light and probably of the Dawn is very clear; for once

we know that the struggle between Indra and the original

Aryan seers on the one hand and the sons of the Cave on

the other is no strange deformation of primitive Indian

history but a symbolic struggle between the powers of

Light and Darkness, Sarama who leads in the search for

the radiant herds and discovers both the path and the

secret hold in the mountain must be a forerunner of the

dawn of Truth in the human mind. And if we ask our-

selves what power among the truth-finding faculties it is

that thus discovers out of the darkness of the unknown in

our being the tiuth that is hidden in it, we at once think

of the intuition. For Sarama is not Saraswati, she is not

the inspiration, even though the names are similar. Saras-

wati gives the full flood of the knowledge; she is or awak-

ens the great stream, maho amah, and illumines with ple-

nitude all the thoughts, vicva dhiyo vi rajati. Saraswati

19
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The Secret of the Veda
 

CHAPTER XVII

THE HOUND OF HEAVEN.

There yet remain two constant features of the Afl8i'
ras legend ‘with regard to which we have to acquire a little
farther light in order to master entirely this Vedic concep-
tion of the Truthand the discovery of the illuminationsof
the Dawn by the primeval Fathers; we have to fix the
identity of Sarama and the exact function of the Panis.
two problems of Vedic interpretation which are very close-
ly related to each other. That Sarama is some power of the
Light and probably of the Dawn is very clear; for once

we know thatthe struggle between Indra and the original
Aryan seers on the one hand and the sons of the Cave on

theother is no strange deformation of primitive Indian
history but a symbolic struggle between the powers of
Light and Darkness, Sarama who leads in the search for
the radiant herds and discovers both the path and the
secret hold in the mountain must be a forerunner of the
dawn of Truth in the human mind. And if we ask our-

selves what power among the truth-finding faculties it is
that thus discovers out of the darkness of the unknown in
our being the truth that is hidden in it, we at once think
of the intuition. For Sarama is not Saraswati, she is not
the inspiration, even though the names are similar. Saras-
wati gives the full flood of the knowledge; she is or awak-
ens the great stream, maho arnah, and illumines with ple-
nitude all the thoughts, view? dhiyovi rfijati. Saraswati
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possesses and is the flood of the Truth; Sarama is the tra-

veller and seeker on its path who does not herself possess

but rather finds that which is lost. Neither is she the ple-

nary word of the revelation, the Teacher of man like the

goddess Ila; for even when what she seeks is found, she

does not take possession but only gives the message to

the seers and their divine helpers who have still to fight

for the possession of the light that has been discovered.

Let us see, however, what the Veda itself says of Sara-

ma. There is a verse in I.104.5 which does not mention her

name, nor is the hymn itself about the Angirases or Panis,

yet the line describes accurately enough the part attribut-

ed to her in the Veda :—" When this guide became visi-

ble, she went, knowing, towards the seat that is as if the

home of the Dasyu," pratiyat syd nithd adarshi dasyor, oho

na acchd sadanam jdnali gat. These are the two essential

characteristics of Sarama; the knowledge comes to her

beforehand, before vision, springs up instinctively at the

least indication and with that knowledge she guides the

rest of the faculties and divine powers that seek. And she

leads to that seat, sadanam, the home of the Destroyers,

which is at the other pole of existence to the seat of the

Truth, sadanam r'itasya, in the cave or secret place of dark-

ness, guhdyam, just as the home of the gods is in the

cave or secrecy of light. In other words, she is a power

descended from the superconscient Truth which leads us

to the light that is hidden in ourselves, in the subconscient.

All these characteristics apply exactly to the intuition.

Sarama is mentioned by name only in a few hymns

of the Veda, and invariably in connection with the achieve-

ment of the Angirases or the winning of the highest planes

of existence. The most important of these hymns is the

Sukta of the Atris we have already had to take note of in

our scrutiny of the Navagwa and Dacagwa Angirases,

V.45. The first three verses summarise the great achieve-

ment. "Severing the hill of heaven by the words he found

them, yea, the radiant ones of the arriving Dawn went

abroad; he uncovered those that were in the pen, Swar

rose up; a god opened the human doors, The Sun attain-
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possesses and is the flood of the Truth; Sarama is the tra-
veller and seeker on its path who does not herself possess
but rather finds thatwhich is lost. Neither is she the pie-
nary word of the revelation, the Teacherof man like the
goddess Ila ; for even when what she seeks is found, she
does not take possession but only gives the message to
the seers and their divine helpers who have still to fight
for‘the possession of the light that has been discovered.

Let us see. however. what theVeda itself says of Sara-
ma. There is a verse in I.104.5 which does not mention her
name, nor is the hymn itself about the Angirases or Panis,
yet the line describes accuratelyenough the part attribut-
ed to her in_ the Veda :—“ When this guide became visi-
ble, she went, knowing, towards the seat that is as if the
home of the Dasyu,”pratiyat syti nithd ada-rshi dasyor, oko
ml acchd sadamzm jdnati grit. These are the two essential
characteristics of Sarama; the knowledge comes to her
beforehand. before vision, springs up instinctively at the
least indication and with that knowledge she guides the
rest of the faculties and divine powers that seek. And she
leads to that seat, sadanam, the home of the Destroyers,
which is at the other pole of existence to the seat of the
Truth,sadrmam r’¢'tasya, in thecave or secret placeof dark-
ness. guhciyam, just as the home of the gods is in the
cave or secrecy of light. In other words, she is a power
descended from the superconscient Truth which leads us

to the light that is hidden in ourselves, in thesubconscient.
All these characteristicsapply exactlyto the intuition.

Sarama is mentioned by name only in a few hymns
of theVeda, and invariablyin connection with the achieve-
ment of the Angirases or the winning of thehighest planes
of existence. The most important of these hymns is the
Sukta of the Atris we have already had to take note of in
our scrutiny of the Navagwa and Daqagwa Angirases,
VA5. The first three verses summarise the great achieve-
ment. “ Severing thehill of heaven by thewords he found
them, yea, the radiant ones of the arriving Dawn went
abroad; he uncovered those thatwere in the pen. Swar
rose up ; a god opened the human doors. The Sun attain-
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ed widely to strength and glory; the Mother of the Cows

(the Dawn), knowing, came from the wideness; the rivers

became rushing floods, floods that cleft (their channel), hea-

ven was made firm like a well-shaped pillar. To this word

the contents of the pregnant hill (came forth) for the su-

preme birth of the Great Ones (the rivers or, less probably,

the dawns) ; the hill parted asunder, heaven was perfected

(or, accomplished itself); they lodged (upon earth) and

distributed the largeness." It is of Indra and the Angiia-

ses that the Rishi is speaking, as the rest of the hymn

shows and as is indeed evident from the expressions used;

for these are the usual formulas of the Angiras mythus and

repeat the exact expressions that are constantly used in

the hymns of the delivery of the Dawn, the Cows and the

Sun. We know already what they mean. The hill of our

already formed triple existence which rises into heaven at

its summit is rent asunder by Indra and the hidden illu-

minations go abroad: Swar, the higher heaven of the

superconscient, is manifested by the upward streaming of

the brilliant herds. The sun of Truth diffuses all the

strength and glory of its light, the inner Dawn comes from

the luminous wideness instinct with knowledge,—jdnati

gat, the same phrase that is used of her who leads to the

house of the Dasyu in I.104.5 ; and of Sarama in III.31.6,

—the rivers of the Truth, representing the outflow of its

being and its movement (r'itasya preshd) descend in their

rushing streams and make a channel hsre for their waters;

heaven, the mental baing, is perfected and made firm like

a well-shaped pillar to support the vast Truth of the high-

er or immortal life that is now made manifest and the

largeness of that Truth is lodged here in all the physical

being. The delivery of the pregnant contents of the hill,

parvatasya garbhah, the illuminations constituting the

seven-headed thought, r'itasya dhitih, which come forth

in answer to the inspired word, leads to the supreme birth

of the seven great rivers who constitute the substance of

the Truth put into active movement, r'itasya preshd.

Then after the invocation of Indra and Agni by the

''words of perfect speech that are lovqd oi the gods"/—
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ed widely to strength and glory ; the Mother of the Cows
(the Dawn), knowing, came from the wideness; the rivers
became rushing floods, floods thatcleft (theirchannel), hea-
ven was made firm like a well-shaped pillar. To this word
the contents of the pregnant hill (came forth) for the su-

preme birthof the Great Ones (the rivers or, less probably,
thedawns) ; the hill parted asunder, heaven was perfected
(or, accomplished itself); they lodged (upon earth) and
distributed the largeness.” It is of Indra and the Angina-
ses that the Rislii is speaking, as the rest of the hymn
shows and as is indeed evident from the expressions used ;
for these are the usual formulas of the Angir-as mythusand
repeat the exact expressions that are constantly used in
the hymns of the delivery of the Dawn, the Cows and the
Sun. VVe know already what they mean. The hill of our

already formed triple existence which rises into heaven at
its surnmit is rent asunder by Indra and the hidden illu-
minations go abroad ; Swar, the higher heaven of the
superconscient, is manifested by the upward streaming of
the brilliant herds. The sun of Truth diffuses all the
strength and glory of its light, the inner Dawn comes from
the luminous wideness instinct with knowledge,-jtiuatf.
grit, the same phrase that is used of her who leads to the
house of the Dasyu in I.l04-.5; and of Sarama in III.31.6,
—the rivers of theTruth, representing the outflow of its
being and its movement (r’itasya pres/ui) descend in their
rushing streams and make a channel here for their waters;
heaven, the mental being, is perfected and made firm like
a well-shaped pillar to support the vast Truthof the high»
er or immortal life that is now made manifest and the
largeness of that Truth is lodged here in all the physical
being. The delivery of the pregnant contents of the hill,
parvatasya garbhah, the illuminations constituting the
seven—headed thought, r’z'tasya dhitih, which come forth
in answer to the inspired word, leads to the supreme birth
of the seven great rivers who constitute the substance of
the Truthput into active movement, r’itas_ya pres/ni.

Then after the invocation of Indra and Agni by the
0‘ words of perfect speech thatare loved of the gods ”,--
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for by those words the Maruts * perform the sacrifices as

seers who by their secr-knowledge do well the sacrificial

work, ukthebhir hi shma kavayah suyajnd...marutoyajanti,—

the Rishi next puts into the mouth of men an exhortation

and mutual encouragement to do even as the Fathers and

attain the same divine results. "Come now, to-day let us

become perfected in thought, let us destroy suffering and

unease, let us embrace the higher good," eto nu adya stidhyo

bhavdma, pra duchchhundminavdma dvariyah; "far from us

let us put always all hostile things ( all the things that at-

tack and divide, dveshdnsi); let us go forward towards the

Master of the sacrifice. Come, let us create the Thought,

O friends,( obviously, the seven-headed Angiras-thought),

which is the Mother (Aditi or the Dawn) and removes the

screening pen of the Cow." The significance is clear en-

ough; it is in such passages as these that the inner sense of

the Veda half disengages itself from the veil of the symbol.

Then the Rishi speaks of the great and ancient exam-

ple which men are called upon to repeat, the example of

the Angirases, the achievement of Sarama. "Here the stone

was set in motion whereby the Navagwas chanted the

hymn for the ten months, Sarama going to the Truth found

the cows, the Angiras made all things true. When in the

dawniug of this vast One ( Usha representing the infinite

Aditi, mdtd gavdm aditer anikam) all the Angirases came

together with the cows (or rather, perhaps by the illumi-

nations represented in the symbol of the cows or Rays);

there was the fountain of these (illuminations) in the su-

preme world; by the path of the Truth Sarama found the

cows." Here we see that it is through the movement of Sa-

rama going straight to the Truth by the path of the Truth,

that the seven seers, representing th^ seven-headed or seven-

rayed thought of Ayasya and Biihaspati, find all the con-

cealed illuminations and by force of these illuminations

they all come together, as we have been already told by

Vasishtba, in the level wideness, samdne urve, from which

the Dawn has descended with the knowledge (ilrvadja-

• i"hc ,L;uu;jht?n--J|i|;"o i'jw-r^ ejI .hu Life as will appear hcr«'

*iu-r.

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

9
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

554 “ ARYA "

 

for by those words the Maruts * perform the sacrificesas

seers who by their seer-knowledge do well the sacrificial
work, ukthebhirhi shma kavayah suyajnd...marutoyajanti,—
the Rishi next puts into the mouth of men an exhortation
and mutual encouragement to do even as the Fathers and
attain the same divine results. “ Come now, to-day let us

become perfected in thought, let us destroy suffering and
unease, let us embracethe higher good,” do nu adya sudhya
bhavcima,[mt duchchhzmd minavzima ti variyah; “far from us

let us put always all hostile things (all thethingsthat at-
tack and divide, dveshdnsi ); let us go forward towards the
Master of the sacrifice. Come, let us create the Thought,
0 friends,(obviously, the seven-headed Angiras-thought),
which is the Mother (Aditi or the Dawn) and removes the
screening pen of the Cow." The significance is clear en-

ough; it is in such passages as these that the inner sense of
the Veda half disengages itself from theveilof the symbol.

Then the Rishi speaks of the great and ancient exam-

ple which men are called upon to repeat, the example of
the Angirases, the achievementof Sarama. “Here thestone

was set in motion whereby the Navagwas chanted the
hymn for the ten months,Sarama going to theTruthfound
the cows, the Angiras made all things true. When in the
dawning of this vast One (Usha representing the infinite
Aditi,mritd gcwtim aditer cmikam) all the Angirases came

together with the cows (or rather, perhaps by the illumi-
nations represented in the symbol of the cows or Rays);
there was the fountain of these ( illuminations) in the su-

preme world-, by the path of the TruthSarama found the
cows." Here we see that it is through the movement of Sa-
[ama going straight to the Truthby the pathof the Truth,
thattheseven seers, representing theseven-headed or seven-

gayed thought of Ayasya and Brihaspati, find all the con-

cealed illuminations and by force of these illuminations
they all come together, as we have been already told by
Vasishtba, in the level wideness, samcine urve, from which
the Dawn has descended with the knowledge (drvad ja-

_____,__.,__ ,- ...a.._ .. .. . - ...-v-.r.-—-xu.-—.-.4--r y\n.v~—wa-¢..— 

e um "hQ||DIh6l‘..,t'lIl!1lln'”x|J\V..r_. o1'.he Life as will appear he-:9-
,lll.t‘l‘.
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nati gdt, v. 2.) or, as it is here expressed, in the dawning

of this vast One, that is to say, in the infinite conscious-

ness. There, as Vasistha has said, they, united, agree in

knowledge and do not strive together, sangat&sah santjd~

nata na yatante mithas te, that is to say, the seven become

as one, as is indicated in another hymn; they become

the one seven-mouthed Angiras, an image corresponding

to that of the seven-headed thought, and it is this single

unified Angiras who makes all things true as the result of

Sarama's discovery (iverse7). The harmonised, united

perfected Seer-Will corrects all falsehood and crookedness

and turns all thought, life, action into terms of the Truth.

In this hymn also the action of Sarama is precisely that

of the Intuition which goes straight to the Truth by the

straight path of the Truth and not through the crooked

paths of doubt and error and which delivers the Truth out

of the veil of darkness and false appearances; it is through

the illuminations discovered by her that the Seer-mind can

attain to the complete revelation of the Truth. The rest

of the hymn speaks of the rising of the seven-horsed Sun

towards his " field which spreads wide for him at the end

of the long journey," the attainment of the swift Bird to

the Soma and of the young Seer to that field of the lumi-

nous cows, the Sun's ascent to the " luminous Ocean," its

crossing over it " like a ship guided by the thinkers " and

the descent upon man of the waters of that ocean in res-

ponse to their call. In those waters the sevenfold thought

of the Angiras is established by the human seer. If we re-

member that the Sun represents the light of the super-

conscient or truth-conscious knowledge and the luminous

ocean the realms of the superconscient with their thrice

seven seats of the Mother Aditi, the sense of these symbo-

lic expressions * will not be difficult to understand. It is

the highest attainment of the supre.ne goal which follows

upon the complete achievement of the Angirases, their

'It is in this sense that we can easily understand many now obs-

cure expressions of the Veda, c'r VIII. (58. 9 " May we oonquor \,y thy

•id in our battles the great wealth in the waters and the Sun, afsu

s&nie mahad dhanam.
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nut! gdt, v. 2.) or, as it is here expressed, in the dawning
of thisvast One, that is to say, in the infinite conscious-
ness. There, as Vasistha has said, they,united, agree in
knowledge and do not strive together, scmgatdsah sam jd«
mm M yatanta mithas ta, that is to say, the seven become
as one, as is indicated in another hymn; they become
the one seven-mouthed Angiras, an image corresponding
to thatof theseven-headed thought, and it is thissingle
unified Angiras who makes all things true as the result of
Sarama’s discovery (uverse 7 ). The harmonised, united
perfected Seer-Will corrects all falsehood and crookedness
and turns all thought, life, action into terms of theTruth.
In this hymn also theaction of Sarama is precisely that
of the Intuition which goes straight to the Truthby the
straight path of the Truth and not through the crooked
paths of doubt and error and which delivers the Truthout
of the veil of darkness and false appearances; it is through
the illuminationsdiscovered by her that theSeer-mind can
attain to the complete revelation of the Truth. The rest
of thehymn speaks of the rising of the seven-horsed Sun
towards his “ field which spreads wide for him at the end
of the long journey,” the attainment of the swift Bird to
the Soma and of the young Seer to that field of the lumi-
nous cows, the Sun's ascent to the " luminous Ocean," its
crossing over it “ like a ship guided by the thinkers” and
the descent upon man of the waters of that ocean in res-

ponse to their call. In those waters thesevenfold thought
of the Angiras is established by the human seer. If we re-
member that the Sun represents the light of the super-
conscient or truth-conscious knowledge and the luminous
ocean the realms of the superconscient with their thrice
seven seats of the Mother Aditi,the sense of these symbo-
lic expressions * will not be difficult to understand. It is
the highest attainment of the supreme goal which follows
upon the complete achievement of the Angirases, their

.__.._.._a

" It is in this sense thatwe can easily understand many now obs.
cure expressions of the Veda. cg VH1. 68. 9 ‘* May we conquer by thy
aid in our battles the great wealth in the waters and the Sun,apsu
31171/e mahad dhanam.
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united ascent to the plane of the Truth, just as that achieve-

ment follows upon the discovery of the herds by Sarama.

Another hymn of great importance in this connection

is the thirty-first of the third Mandala, by Vicwamitra.

"Agni (the Divine Force) is born quivering with his flame

of the offering for sacrifice to the great Sons of the Shin-

ing One (the Deva, Rudra ); great is the child of them, a

vast birth; there is a great movement of the Driver of the

shining steeds (Indra, the Divine Mind) by the sacrifices.

The conquering (dawns) cleave to him in his struggle,

they deliver by knowledge a great light out of the darkness;

knowing the Dawns rise up to him, Indra has become the

one lord of the luminous cows. The cows who were in the

strong place (of the Panis) the thinkers clove out; by the

mind the seven seers set them moving forward (or upwards

towards the supreme ), they found the entire path ( goal or

field of travel) of the Truth; knowing those (supreme seats

of the Truth ) Indra by the obeisance entered into them,"

vil'au satir abhi dhird alrindan, prdchd ahinvan manasd

sapta viprdh; vigvdm avindan pathydm r'ilasya, prajdnann

it td iiamasd vivega. This is, as usual, the great birth, the

great light, the great divine movement of the Truth-know-

ledge with the finding of the goal and the entry of the

gods and the sesrs into the supreme planes above. Next

we have the part of Sarama in this work. " When Sarama

found the broken place of the hill, he ( or perhaps she, Sa-

rama ) made continuous the great and supreme goal. Shci

the fair-footed, led him to the front of the imperishable

ones (the unslayable cows of the Dawn ); first she went,

knowing, towards their cry." It is again the Intuition that

leads; knowing, she speeds at once and in front of all to-

wards the voice of the concealed illuminations, towards the

place where the hill so firmly formed and impervious in

appearance ( vil'u, dr'idha ) is broken and can admit the

seekers.

The rest of the hymn continues to describe the ach-

ievement of the Angirasesand Indra. "He went, the great-

est seer of them all, doing them friendship; the pregnant

hill ?ent foith its contents for the doer of perfect works.
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united ascent to the plane of theTruth,just as thatachieve-
ment follows upon the discovery of the herds by Sarama.

Another hymn of great importance in thisconnection
is the thirty-first of the third Mandala, by Viewamitra.
" Agni (theDivine Force) is born quivering with his flame
of the offering for sacrifice to the great Sons of the Shin-
ing One (the Deva, Rudra ); great is the child of them, a

vast birth; there is a great movement of the Driver of the
shining steeds ( Indra, the Divine Mind) by the sacrifices.
The conquering (dawns) cleave to him in his struggle,
theydeliver by knowledge a great light out of thedarkness;
knowing the Dawns rise up to him, Indra has become the
one lord of the luminous cows. The cows who were in the
strong place (of the Panis) the thinkersclove out; by the
mind the seven seers set them moving forward (or upwards
towards the supreme ), they found the entire path (goal or

field of travel) of theTruth;knowing those (supreme seats
of the Truth) Indra by the obeisance entered into them,"
v!l’au satir abhi dhirzi alrindan. [michd ahinvan manasd
sapta vipnih; vigvdm avindrm pathyaimr'¢'tasya. prajdnmm
it td namasci vi-uega. This is, as usual, the great birth,the

great light, the great divine movement of the Truth-know-
ledge. with the finding of the goal and the entry of the
gods and the seers into the supreme planes above. Next
we have the part of Sarama in this work. “ When Sarama
found the broken place of thehill, he (or perhaps she, Sa-
rama ) made continuous the great and supreme goal. Shut
the fair-footed, led him to the front of the imperishable
ones (the unslayable cows of the Dawn); first she went,
knowing, towards their cry." It is again the Intuition that
leads; knowing, she speeds at once and in front of all to-
wards the voice of theconcealed illuminations,towardsthe
place where the hill so firmly formed and impervious in

appearance (vil’u,dr’z'dha) is broken and can admit the
seekers.

The rest of the hymn continues to describe the ach-
ievement of the Angirases and Indra. “He went, the great-
est seer of them all, doing them friendship; the pregnant
hill sent forth its contents for the doer of perfect works.’
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in the strength of manhood he with the young (Angirases)

seeking plenitude of riches attained possession, then sing-

ing the hymn of light he became at once the Angiras. Be-

coming in our front the form and measure of each existing

thing, he knows all the births, he slays Cushua;" that is

to say, the Divine Mind assumes a form answering to each

existing thing in the world and reveals its true divine image

and meaning and slays the false force that distorts know-

ledge and action. "Seeker of the cows, traveller to the seat

of heaven, singing the hymns, he, the Friend, delivers his

friends out of all defect ( of right self-expression ). With

a mind that sought the Light (the cows) they entered

their seats by the illumining words, making the path to-

wards Immortality (ni gavyatd manasd sedur arkair kr'in'-

vdndso amr'Uatvdya gdtmn). This is that large seat of

theirs, the Truth by which they took possession of the

months (the ten months of the Dacagwas ). Harmonised

in vision ( or, perfectly seeing) they rejoiced in their own

(!abode, Swar) milking out the milk of the ancient seed

( of things). Their cry ( of the Word ) heated all the earth

and heaven (created, that is to say, the burning clarity,

gharma, taptam ghr'itam, which is the yield of the solar

cows ); they established in that which was born a firm abid-

ing and in the cows the heroes (that is, the battling

force was established in the light of the knowledge).

"Indra, the Vritra slayer, by those who were boin (the

sons of the sacrifice ), by the offerings, by the hymns of

illumination released upward the shining ones; the wide

and delightful Cow (the cow Aditi, the vast and blissful

higher consciousness) bringing for him the sweet food,

the honey mixed with the ghr'ita, yielded it as her milk.

For this Father also ( for Heaven ) they fashioned the vast

and shining abode-, doers of perfect works, they had the

entire vision of it. Wide-upholding by their support the

Parents ( Heaven and Earth ) they sat in that high world

and embraced all its ecstasy. When for the cleaving away

(of evil and falsehood ) the vast Thought holds him im-

mediate ly incieasing in his pervasion of earth and heaven,

—then for Indra in whom are the equal and faultless words,
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in the strength of manhood he withthe young (Angirases)
seeking plenitude of riches attained possession, then sing-
ing the hymn of light he becameat once the Angiras. Be-
coming in our front the form and measure of each existing
thing,he knows all the births, he slays (}ushna;” that is
to say, the Divine Mind assumes a form answering to each
existing thing in the world and reveals its true divine image
and meaning and slays the false force that distorts know-
ledge and action. “Seeker of the cows, traveller to the seat
of heaven, singing the hymns, he, the Friend, delivers his
friends out of all defect (of right self-expression ). With
a mind that sought the Light (the cows) they entered
their seats by the illumining words, making the path to-
wards Immortality (ni gavyatd mamrsd sedur arkair kr’in'-
vdmiso amr’itatmiya gdtum ). This is that large seat of
theirs, the Truth by which they took possession of the
months (the ten months of the Dacagwas). Harmonised
in vision (or, perfectly seeing) they rejoiced in their own

(labode, Swar) milkingout the milk of the ancient seed
(of things).Their cry (of the Word ) heated all the earth
and heaven (created, that is to say, the burning clarity,
gharma, taptam ghr’z'tum, which is the yield of the solar
cows ); they established in thatwhich was born a firm abid-
ing and in the cows the heroes (that is, the battling
force was established in the light of the knowledge).

“ Indra, theVritra slayer, by those who were born (the
sons of the sacrifice), by the offerings, by the hymns of
illumination released upward the shining ones; the wide
and delightful Cow ( the cow Aditi, the vast and blissful
higher consciousness) bringing for him the sweet food,
the honey mixed with the ghr’ita, yielded it as her milk.
For this Fatheralso (for Heaven) they fashioned the vast
and shining abode; doers of perfect works, they had the
entire vision of it. \Vide—upholdin-g by their support the
Parents ( Heaven and Earth) they sat in that high world
and embraeeclall its ecstasy. \Vhen for the cleaving away
(of evil and falsehood) the vast Thought holds him im-
modiatvly increasing in his pervasion of earth and heaven,
—thun for Indra in whom are theequal and faultless words,
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there are all irresistible energies. He has found the great,

manifold and blissful Field (the wide field of the cows,

Swar ); and he has sent forth together all the moving herd

for his friends. Indra shining out by the human souls (tha

Angirases) has brought into being, together, the Sun, the

Dawn, the Path and the Flame."

And in the remaining verses the same figures continue,

with an intervention of the famous image of the rain which

has been so much misunderstood. "The Ancient-born I mike

new that I may conquer. Do thou remove our many un-

divine hurters and set Swar for our possessing." The puri-

fying rains are extended before us (in the shape of the

waters ); take us over to the state of bliss that is the other

shore of them. Warring in thy chariot protect us from the

foe; soon, soon make us conquerors of the Cows. The Vri-

tra-slayer, the Master of the Cows, showed (to men ) the

cows; he has entered with his shining laws (or lustres )

within those who are black (void of light, like the Panis);

showing the truths (the cows of truth ) by the Truth he

has opened all his own doors," pra siinr'ita digamdna

r'itena durag cha vigvd avr'in'od apa svdh; that is to say,

he opens the doors of his own world, Swar, after breaking

open by his entry into our darkness ( antar krithndn gdt)

the " human doors " kept closed by the Panis.

Such is this remarkable hymn, the bulk of which I

have translated because it both brings into striking relief

the mystic and entirely psychological character of the Ve-

dic poetry and by so doing sets out vividly the nature of

the imagery in the midst of which Saraina figures. The

other references to Sarama in the Rig Veda do not add

anything essential to the conception. We have a brief al-

lusion in IV. J6. 8, " When thou didst tear the waters out

of the hill, Sarama became manifest before thee; so do

thou as our leader tear out much wealth for us, breaking

the pens, hymned by the Angirases." It is the intuition

manifesting before the Divine Mind as its forerunner when

there is the emergence of the waters, the streaming move-

ments of the Truth that break out of the hill in which they

were confined by Vritra ( verse 7); and it is by means of
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there are all irresistible energies. He has found the great,
manifold and blissful Field (thewide field of the cows,
Swar ); and he has sent forth together all the moving herd
for his friends. Indra shining out by the human souls (the
Angirases) has brought into being, together, the Sun, the
Dawn, the Pathand the Flame."

And in the remaining verses thesame figures continue,
withan intervention of the famous image of the rain which
hasbeen so much misunderstood.“TheAncient-born I make
new that I may conquer. Do thou remove our many un-

divine hurters and set Swar for our possessing." The puri-
fying rains are extended before us (in the shape of the
waters); take us over to the state of bliss that is the other
shore of them.Warring in thychariot protect us from the
foe; soon, soon make us conquerors of the Cows. The Vri-
tra-slayer, the Master of theCows, showed (to men) the
cows; he has entered with his shining laws (or lustres)
within those who are black (void of light, like the Panis );
showing the truths (the cows of truth) by the Truthhe
has opened all his own doors,” [bra sdnr’r'ta digamdna
fitemz durag cha vigvd am-'in’od apa svah; that is to say,
he opens the doors of his own world, Swar, after breaking
open by his entry into our darkness (antar krishmin grit)
the " human doors " kept closed by the Panis.

Such is this remarkable hymn, thebulk of which I
have translated becauseit both brings into striking relief
the mystic and entirelypsychologicalcharacter of the Ve-
dic poetry and by so doing sets out vividly the nature of
the imagery in the midst of which Sarama figures. The
other references to Sarama in the Rig Veda do not add
anythingessential to the conception. We have a brief al-
lusion in IV. 16. 8, " When thoudidst tear the waters out
of the hill, Sarama became manifest before thee; so do
thou as our leader tear out much wealth for us, breaking
the pens, hymned by the Angirases.” It is the intuition
manifesting before the Divine Mind as its forerunner when
there is the emergence of thewaters, the streaming move-
ments of theTruththatbreak out of thehill in which they
were confined by Vritra (verse 7); and it is by means of
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the Intuition that this godhead becomes our leader to the

rescue of the Light and the conquest of the much wealth

hidden within in the rock behind the fortress gates of

the Panis.

We find another allusion to Sarama in a hymn by

Paracara £aktya, I.72. This is one of the Suktas which

most clearly reveal the sense of the Vedic imagery, like

most indeed of the hymns of Para£ara, a very luminous

poet who loves always to throwback something more than

a corner of the mystic's veil. It is brief and I shall trans-

late it in full. "He has created, within, the seer-know-

ings of the eternal Disposer of things, holding in his hand

many powers (powers of the divine Purushas, naryd purii-

ne); Agni creating together all immortalities becomes the

master of the (divine) riches. All the immortals, they who

are not limited (by ignorance), desiring, found him in us

as if the Calf (of the cow Aditi) existing everywhere; la-

bouring, travelling to the Seat, holding the Thought they

attained in the supreme seat to the shining (glory) of Agni.

O Agni, when through the three years (three symbolic

seasons or periods corresponding perhaps to the passage

through the three mental heavens) they, pure, had served

thee, the pure one, with the ghr'ita, they held the sacrifi-

cial names and set moving (to the supreme heaven) forms

well born. They had knowledge of the vast heaven and

earth and bore them forward, they the sons of Rudra,

the lords of the sacrifice ; the mortal awoke to vision and

found Agni standing in the seat supreme. Knowing per-

fectly (or in harmony) they kneeled down to him; they

with their wives (the female energies of the gods) bowed

down to him who is worthy of obeisance; purifying them-

selves (or, perhaps, exceeding the limits of heaven and

earth) they created their own (their proper or divine)

forms, guarded in the gaze, each friend, of the Friend. In

thee the gods of the sacrifice found the thrice seven secret

seats hidden within; they, being of one heart, protect by

them the immortality. Guard thou the herds that stand

and that which moves. O Agni, having knowledge of all

manifestations (or births,) in the worlds (or, knowing all the
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the Intuition thatthis godhead becomes our leader to the
rescue of theLight and the conquest of the much wealth
hidden within in the rock behind the fortress gates of
the Panis.

We find another allusion to Sarama in a hymn by
Paraqara Qaktya, 1.72. This is one of the Suktas which
most clearly reveal the sense of the Vedic imagery, like
most indeed of the hymns of Paracara, a very luminous
poet who loves always to throwback somethingmore than
a corner of the mystic's veil. It is brief and I shall trans-
late it in full. “ He has created, within, the seer-know-
ings of the eternal Disposer of things, holding in his hand
many powers (powers of the divine Purushas, naryai pard-
ne); Agni creating together all immortalities becomes the
master of the (divine) riches. All the immortals, theywho
are not limited (by ignorance), desiring, found him in us

as if the Calf (of the cow Aditi) existing everywhere; la-
bouring, travelling to the Seat, holding the Thought they
attained in the supreme seat to theshining (glory) of Agni.
O Agni, when through the three years (three symbolic
seasons or periods corresponding perhaps to the passage
through the three mental heavens) they,pure, had served
thee, the pure one, with the ghr’¢'ta, they held the sacrifi-
cial names and set moving (to the supreme heaven) forms
well born. They had knowledge of the vast heaven and
earth and bore them forward, they the sons of Rudra,
the lords of the sacrifice ; the mortal awoke to vision and
found Agni standing in the seat supreme. Knowing per-
fectly (or in harmony) they kneeled down to him; they
with their wives (the female energies of the gods) bowed
down to him who is worthy of obeisance; purifying them-
selves (or, perhaps, exceeding the limits of heaven and
earth) they created their own (their proper or divine)
forms, guarded in the gaze, each friend, of the Friend. In
thee the gods of the sacrifice found the thrice seven secret
seats hidden within ; they,being of one heart, protect by
them the immortality. Guard thou the herds that stand
and thatwhich moves. 0 Agni, having knowledge of all
manifestations (or births,)in theworlds (or, knowing all the
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knowledge of the peoples) establish thy forces, continu-

ous, for life. Knowing, within, the paths of the journeying

of the gods thou becamest their sleepless messenger and the

bearer of the offerings. The seven mighty ones of heaven

(the rivers) placing aright the thought, knowing the

Truth, discerned the doors of the felicity; Sarama found

the fastness, the wideness of the cows whereby now the

human creature enjoys (the supreme riches). They who

entered upon all things that bear right issue, made the

path to Immoitality; by the great ones and by the great-

ness earth stood wide; the mother Aditi with her sons came

for the upholding. The Immortals planted in him the

shining glery, when they made the two eyes of heaven

(identical probably with the two'vision-powers of the Sun,

the two horses of Indra) ; rivers, as it were, flow down re-

leased; the shining ones (the cows) who were here below

knew, O Agni."

So runs this hymn of Paragara, translated with the

utmost possible literalness even at the cost of some uncouth-

ncs'3 in the English. It is clear at the very first glance

that it is throughout a hymn of knowledge, of the Truth,

of a divine Flame which is hardly distinguishable from

the supreme Deity, of immortality, of the ascent of the

gods, the divine powers, by the sacrifice to their godhead,

to their supreme names, to their proper forms, to the shinn-

ing glory of the supreme state with its thrice seven scats

of the Godhead. Such an ascent can have no other mean-

ing than the ascent of the divine powers in man out of

their ordinary cosmic appearances to the shining Truth

beyond, as indeed Paracara himself tells us that by this

action of the gods mortal man awakens to the knowledge

and finds Agni standing in the supreme seat and goal;

vidan marto ntmadhitd chikitvdn, agnim padt parame las-

thivdnsam. What is Sarama doing in such a hymn if she

is not a power of the Truth, if her cows are not the rays

of a divine dawn ol illumination? What have the cows of

old warring tribei and the sanguinary squabbles of our

Aryan and Dravidran ancestors over their mutual plunder-

inland cattle-liftings to do with this luminous apocalypse
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knowledge of the peoples) establish thy forces, continu-
ous, for life. Knowing,within, the paths of the journeying
of the gods thoubecamesttheirsleepless messenger and the
bearer of the oflerings. The seven mighty ones of heaven
(the rivers) placing aright the thought, knowing the
Truth,discerned the doors of the felicity ; Sarama found
the fastness, the widcness of the cows whereby now the
human creature enjoys (the supreme riches). They who
entered upon all things that bear right issue, made the
path to Immortality; by the great ones and by the great-
ness earth stood wide; themotherAditi withher sons came

for the upholding. The Immortals planted in him the
shining glory. when they made the two eyes of heaven
(identical probablywith the two'vision-powers of the Sun,
the two horses of Indra) ; rivers, as it were, flow down re-

leased; the shining ones (the cows) who were here below
knew, O Agni."

So runs this hymn of Paraqara, translated with the
utmost possible literalness even at thecost of some uncouth-
ncss in the English. It is clear at the very first glance
that it is throughout a hymn of knowledge, of the Truth,
of a divine Flame which is hardly distinguishable from
the supreme Deity,of immortality. of the ascent of the
gods, the divine powers, by the sacrifice to their godhead,
to theirsupreme names, to their proper forms, to the shin»
ing glory of the supreme state with‘its thrice seven seats
of the Godhead. Such an ascent can have no other mean-

ing than the ascent ol the divine powers in man out of
their ordinary cosmic appearances‘ to the shining Truth
beyond, as indeed Paracara himself tells us that by this
action of the gods mortal man awakens to the knowledge
and finds Agni standing in the supreme seat and goal;
vidan marto nemadhitdcliikitvein, agnim pad: paramc tas-

thiminsam. What is Sarama doing in such a hymn if she
is not a power of the Truth,if her cows are not the rays
of a divine dawn of illumination? \Vhat have the cows of
old warring tribes and the sanguimry squabbles of our

Aryan and Dravidian ancestors over their mutual plunder-
ings and cattle-liftingsto do with thisiuminous apocalypse
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of the immortality and the godhead? Or what are these

rivers that think and know the Truth and discover the

hidden doors? Or must we still say that these were the

rivers of the Panjab dammed up by drought or by the

Dravidians and Sarama a mythological figure for an Aryan

embassy or else only the physical Dawn?

One hymn in the tenth Mandala is devoted entirely

to this " embassy " of Sarama, it is the colloquy of Sarama

and the Panis; but it adds nothing essential to what we

already know about her and its chief importance lies in the

help it gives us in forming our conception of the masters of

the cavern treasure. We may note, however, that neither in

this hymn, nor in the others we have noticed is there the

least indication of the figure of the divine hound which

was attributed to Sarama in a possibly later development

of the Vedic imagery. It is surely the shining fair-footed

goddess by whom the Panis are attracted and wbom they

desire as their sister,—not as a dog to guard their cattle,

but as one who will share in the possession of their riches.

The image of the hound of heaven is, however, exceed-

ingly apt and striking and was bound to develop out of

the legend. In one of the earlier hymns we have mention

indeed of a son for whom Sarama " got food " according

to an ancient interpretation which accounts for the phrase

by a story that the hound Sarama demanded food for her

offspring in the sacrifice as a condition of her search for

the lost cows. But this is obviously an explanatory inven-

tion which finds no place in the Rig Veda itself. The

Veda says "In the sacrifice' or, as it more probably means,

"in the seeking of India and the Angirases (for the cows)

Sarama discovered a foundation for the Son," vidat sarama

tanaydya dhdsim; for such is the more likely sense here of

the word dhdsim. The son is in all probability the son born

of the sacrific", a constant element in the Vi_dic imagery

and not the dog-race born of Siraivui. We have similar

phrases in the Veda as in 1.96.4, mdtarigvd puruvdrapu-

slitir vidad gdtum tanaydya svarvit, "Mataiicwan (the

Life-god, Vayu) incieasing the many desiiable things (the

higher objects of life) discovered thu path for the Son, dis,-
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of the ‘immortality and the godhead ? Or what are these
.

rivers that think and know the Truth and discover the
hidden doors? Or must we still say that these were the
rivers of the Panjab dammed up by drought or by the
Dravidians and Sarama a mythological figure for an Aryan
embassy or else only the physical Dawn 1’

One hymn in the tenth Mandala is devoted entirely
to this “ embassy ” of Sarama, it is thecolloquy of Sarama
and the Panis ; but it adds nothing essential to what we

already know about her and its chief importance lies in the
help it gives us in forming our conceptionof the masters of
the cavern treasure. We may note, however,thatneitherin
this hymn, nor in the others we have noticed is there the
least indication of the figure of the divine hound which
was attributed to Sarama in a possibly later development
of the Vedic imagery. It is surely the shining fair-footed
goddess by whom the Panis are attracted and whom they
desire as their sister,—not as a dog to guard their cattle,
but as one who will share in the possession of their riches.
The image of the bound of heaven is, however, exceed-
ingly apt and striking and was bound to develop out of
the legend. In one of the earlier hymns we have mention
indeed of a son for whom Sarama “ got food ” according
to an ancient interpretation which accounts for the phrase
by a story that the hound Sarama demanded food for her
offspring in the sacrifice as a condition of her search for
the lost cows. But this is obviously an explanatory inven-
tion which finds no place in the Rig Veda itself. The
Veda says “In the sacrifice"or, as it more probably means,
" in the seeking of India and the Angirases (for the cows)
Sarama discovered a foundation for the Son," vidatsaranui
tanaydya dhdsim; for such is the more likely sense here of
the word dluisim. The son is in all probabilitythe son born
of the sacrifice, a constant element in the Vedic imagery
and not the dog-race born of Snrama. We have similar
phrases in the Veda as in 1.96.4, nuitarigvri puruvcirapru
shtir vidad gritum tcmayziya svarvit, “ Mataripwan (the
Life-god, Vayu) increasing the many desirable things (the
higher objects of life) discovered the path for the Son. dis-
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covered Swar ", where the subject is evidently the same

but the son has nothing to do with any brood of puppies.

The two Sarameya dogs, messengers of Yama, are

mentioned in a late hymn in the tenth Mandala, but with-

out any reference to Sarama as their mother. This occurs

in the famous "funeral" hymn X. 14, and it is worth while

noting the real character of Yama and his two dogs in the

Rig Veda. In the later ideas Yama is the god of Death

and has his own special world; but in the Rig Veda he

seems to have been originally a form of the Sun,—even as

late as the Isha Upanishad we find the name used as an

appellation of the Sun,—and then one of the twin children

of the wide-shining Lord of Truth. He is the guardian of

the dharma, the law of the Truth, satyadharma, which is

a condition of immortality, and therefore himself the guar-

dian of immortality. His world is Swar, the world of im-

mortality, amrite loke akshite, where, as we are told in IX.

113, is the indestructible Light, where Swar is established,

yalrajyotir ajasram, yasmin loke svar hitam. The hymn X.

14, is indeed not a hymn of Death so much as a hymn of

Life and Immortality. Yama and the ancient Fathers have

discovered the path to that world which is a pasture of

the Cows whence the enemy cannot bear away the radiant

herds, yamo no gdtum prathamo viveda, naishd gavyiltir

apabhartavd u, yalra nah pnrve pitarah pareynh. The soul

of the heaven-ascending mortal is bidden to "outrun the

two four-eyed varicoloured Sarameya dogs on the good (or

effective) path." Of that path to heaven they are the four-

eyed guardians, protecting man on the road by their divine

vision,.y« te gvanauyama rak'shitdrau chattirakshdtt pathirak*

slid nri'chakshasau and Yama is asked to give them as an

escort to the soul on its way. These dogs are "wide-mov.

ing, not easily satisfied" and range as the messengers of the

Lord of the Law among men. And the hymn prays " May

they (the dogs) give us back bliss here in the unhappy

(world) so that we may look upon the Sun." We are still in

the order of the old Vcdic ideas, the Light and the Bliss and

the Immortality, and these Sarameya dogs have the essen-

tial characteristics of Sarama, the vision, the wide-ranging
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covered Swar", where the subject is evidently the same

but the son has nothing to do with any brood of puppies.
The two Sarameya dogs, messengers of Yama, are

mentioned in a late hymn in the tenth Mandala, but with-
out any reference to Sarama as their mother. This occurs

in the famous “funeral” hymn X. 14:, and it is worth while
noting the real characterof Yama and his two dogs in the

Rig Veda. In the later ideas Yama is the god of Death
and has his own special world; but in the Rig Veda he

seems to have been originally a form of the Sun,—even as

late as the Isha Upanishad we find the name used as an

appellation of theSun,—and then one of the twin children
of the widc—shining Lord of Truth. He is the guardian of

the dharma, the law of the Truth,satyadharma, which is

a condition of immortality, and therefore himself the guar-
dian of immortality. His world is Swat, the world of im-

mortality, amrite lake akshite, where, as we are told in 1X.

113, is the indestructibleLight, where Swat is established,
yam:jyotir ajasram, yasmin lake svar hitam. The hymn X.
14 is indeed not a hymn of Death so much as a hymn of
Life and Immortality. Yama and theancient Fathershave
discovered the path to that world which is a pasture of
the Cows whence the enemy cannot bear away the radiant

herds, yamo no gcitum pratlmmo viveda, uaislui gavyfitir
apablmrtavd u, yatra nah purve pitarah pareyuh. The soul
of the heaven-ascending mortal is hidden to "outrun the
two four—eyed varicoloured Sarameya dogs on the good (or
effective) path." Of thatpath to heaven they are the four-

eycd guardians, protecting man on the road by theirdivine
vision,yd ta gvzinrmyama rak'sIn'tdmu chaturakshdupathiralr.
slid nrfchakshasau and Yama is asked to give them as an

escort to the soul on its way. These dogs are “ wide-mov,
ing, not easilysatisfied” and range as themessengers of the
Lord of the Law among men. And the hymn prays " May
they (the dogs) give us back bliss here in the unhappy
(world) so that we may look upon theSun." We are still in
theorder oftheold Vcdic ideas, theLight and theBliss and
the Immortality, and these Sarameya dogs have the essen.

tial characteristicsof Sarama, the vision, the xvideqanging
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movement, the power to travel on the path by which the

goal is reached. Sarama leads to the wideness of the cows;

these dogs protect the soul on its journey to the inviolable

pasture, the field (kshelra) of the luminous and imperish-

able herds. Sarama brings us to the truth, to the sun-vision

which is the way to the bliss; these dogs bring the weal to

man in this world of suffering so that he shall have the

vision of the Sun. Whether Sarama figures as the fair-foot-

ed goddess speeding on the path or the heavenly hound,

mother of these wide-ranging guardians of the path, the

idea is the same, a power of the Truth that seeks and dis-

covers, that finds by a divine faculty of insight the hidden

Light and the denied Immortality. But it is to this seek-

ing and finding that her function is limited.
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movement, the power to travel on the path by which the
goal is reached.S_arama leads to the wideness of the cows;
these dogs protect the soul on its journey to the inviolable
pasture, the field (Izshetra) of the luminousand imperish-
able herds. Sarama brings us to the truth, to thesun-vision
which is the way to thebliss; these dogs bring the weal to
man in this world of sufiering so that he shall have the
vision of the Sun. Whether Sarama figures as the fair-foot-
ed goddess speeding on the path or the heavenly hound,
mother of these wide-ranging guardians of the path, the
idea is the same, a power of the Truththat seeks and dis-
covers, that finds by a divine facultyof insight the hidden
Light and the denied Immortality. But it is to this seek-
ing and finding that her function is limited.
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The Ideal of Human Unity

VIII

If the building up of a composite nation in the British

Isles was from the beginning a foregone conclusion, a

geographical and economical necessity only delayed in its

entire completion by the most violent and perverse errors

of statesmanship, the same cannot be said of the swifter

but still gradual and almost unconscious process by which

the Colonial Empire of Great Britain has been evolving to

a point at which it can become a real unity. It was not so

long ego that the eventual separation of the Colonies and

the evolution of Australia and Canada at least into young

independent nations was considered the inevitable end of

the colonial empire, its one logical and hardly regrettable

conclusion.

There were sound reasons for this mental attitude.

The geographical necessity of union was entirely absent;

on the contraiy the distance created a positive mental se-

paration, and each colony having a separate physical body

seemed predestined on the lines on which human evolution

was then running, to become a separate nationality. The

economical interests of the mother-country and the colo-

nies were disparate, aloof from each other, often.opposite

as was shown by the adoption by the latter of protection

as against the British free-trade policy. Their sole politi-

cal interest in the empire was the safety given by the Bri-

tish fleet and army against foreign invasion, and they did

not share and took no direct interest in the government of
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The Ideal of Human Unity

VIII

If thebuildingup of a composite nation in theBritish
Isles was from the beginning a foregone conclusion. a

geographical and economical necessity only delayed in its
entire completion by the most violent and perverse errors

of statesmanship.the same cannot be said of the swifter
but still gradual and almost unconscious process by which
the Colonial Empire of Great Britain has been evolving to
a point at which it can become a real unity. It was not so

long ego that the eventual separation of the Colonies and
the evolution of Australia and ‘Canada at least into young
independent nations was considered the inevitable end of
the colonial empire, its one logical and hardly regrettable
conclusion.

There were sound reasons for this mental attitude.
The geographicalnecessity of union was entirely absent ;
on the contrary the distance created a positive mental se-

paration, and each colony having a separate physical body
seemed predestined on the lines on which human evolution
was then running, to become a separate nationality. The
economical interests of the mother-country and the colo-
nies were disparate, aloof from each other, oftemopposite
as was shown by the adoption by the latter of protection
as against the British free-trade policy. Their sole politi-
cal interest in the empire was the safety given by theBri-
tish fleetand army against foreign invasion, and theydid
not share and took no direct interest in the government of
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the Empire or the shaping of its destinies. Psychologically,

the sole tie was a frail memory of origin and a tepid sen-

timent which might easily evaporate and which was com-

bated by a definite separatist sentiment and the natural

inclination of strongly marked human groupings to make

for themselves an independent life and racial type. The

race-origin varied, in Australia British, in South Africa

predominantly Dutch, in Canada half French, half En-

glish; but in all three countries habits of life, political

tendencies, a new type of character and temperament and

a culture, if it can be so called, were being developed which

were as the poles asunder from the old British culture,

temperament, habits of life and social and political tenden-

cies. On the other hand the mother-country derived no

tangible political, military or economical advantage from

these offshoots, only the prestige which the possession of

an Empire in itself could give her. On both sides therefore

all the circumstances pointed to an eventual peaceful se-

paration which would leave England only the pride of

having been the mother of so many new nations.

Owing to the drawing together of the world by phy-

scial Science, the resulting tendency towards larger aggre-

gates, changed political world-conditions and the profound

political, economical and social changes towards which

Great Britain has been moving, all the conditions now are

altered and it is easy to see that the fusion of the Colonial

Empire into a great federated nation or something that

can plausibly go by that name is practically inevitable.

There are difficulties in the way,—economical difficulties, to

begin with; for, as we have seen, geographical separation

does tend towards a divergence, often an opposition of

economical interests and an imperial Zollverein, natural

enough between the states of the German Empire or a

Central European Confederation such as is now being

planned by one side in the great war would be an artifici-

al creation as between widely separated countries and would

need constant vigilance and tender handling; yet, at the

same time, political unity tends to demand economical

union ns its natural concomitant and seems to itself hard-

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

9
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

‘run. IDEAL or HUMAN uzurir 56$
 

the Empire or theshaping of its destinies.Psychologically:
the sole tie was a frail memory of origin and a tepid sen-
timent which might easilyevaporate and which was com-
bated by a definite separatist sentiment and the natural
inclinationof strongly marked human groupings to make
for themselves an independent life and racial type. The
race-origin varied, in Australia British, in South Africa
predominantly Dutch, in Canada half French, half En-
glish ; but in all three countries habits of life, political
tendencies, a new type of character and temperament and
a culture, if it can be so called. were being developedwhich
were as the poles asunder from the old British culture.
temperament, habitsof lifeand social and political tenden-
cies. On the other hand the mother-country derived no

tangible political, military or economical advantage from
these ofishoots, only the prestige which the possession of
an Empire in itself could give her. On both sides therefore
all the circumstances pointed to an eventual peaceful se-

paration which would leave England only the pride Of
having been the mother of so many new nations.

Owing to the drawing together of the world by phy-
scial Science, the resulting tendency towards larger aggre-
gates, changed political world-conditionsand theprofound
political, economical and social changes towards which
Great Britain has been moving, all the conditions now are
altered and it is easy to see that the fusion of the Colonial
Empire into a great federated nation or somethingthat
can plausibly go by that name is practically inevitable.
There are diflicultiesin theway,—economicaldifliculties,to
begin with ; for, as we have seen, geographical separation
does tend towards a divergence, often an opposition of
economical interests and an imperial Zollverein, natural
enough between the states of the German Empire or a
Central European Confederation such as is now being
planned by one side in the great war would be an artifici-
al creation as betweenwidely separated countries and would
need constant vigilance and tender handling ; yet, at the
same time, political unity tends to demand economical

'

union as its natural concomitant and seems to itself hard-
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ly complete without it. Political and other difficulties also

there are which might become manifest if the practical

process of unification were rashly and unwisely handled;

but none of these need be insuperable or even a real stum-

bling-block. The race difficulty which was at one time

serious and menacing in South Africa and is not yet eli-

minated, need not be more formidable than in Canada;

for in both countries there is the English element which,

whether a majority or minority, can by friendly union or

fusion attach the foreign element to the Empire, Nor is

there any such powerful outside attraction or clash of

formed cultures or incompatible temperaments as makes

so difficult the real union of Austro-Hungary.

All that is needed is that England should continue to

handle the problem with a right instinct and not commit

anything like her fatal American blunder or the mistake

she committed but fortunately receded from in South Afri-

ca. She has to keep it always in mind that her possible des-

tiny is not that of a dominant country compelling all the

parts of her dominions to uniformity with her or to perpe-

tual subordination, but that of the centre of a great confede-

ration of States and nations coalescing by her attraction

into a new supra-national unity. Here the first condition is

that she must scrupulously respect the free internal life and

will, the social, cultural, economical tendencies of the co-

lonies while giving them an equal part with herself in the

management of the great common questions of the empire.

She herself can be nothing more in thefuture of such a new

type of aggregate than a political and cultural centre, the

clamp or nodusof the union. Given this orientation of the

governing mind in England nothing short of some unfore-

seen cataclysm can prevent the formation of an empire-unit

in which Home Rule with a loose British suzerainty will

be replaced by Federation with Home Rule as its basis.

But the problem becomes much more difficult when

ihe question of the other two great constituent parts of

the Empire arises, Egypt and India,—so difficult that the

first temptation of the political mind, supported as it will

be by a hundred prejudices and existing interests, will be
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I)‘ complete without it. Political and other diflculties also
there are which might become manifest if the practical
process of unification were rashlyand unwisely handled;
but none of these need be insuperable or even a real stum-

bling-block. The race difliculty which was at one time
serious and menacing in South Africa and is not yet eli-
minated, need not be more formidable than in Canada 3
for in both countries there is the English element which,
whether a majority or minority, can by friendlyunion or

fusion attach the foreign element to the Empire. Nor is
there any such powerful outside attraction or clash of
formed cultures or incompatible temperaments as make!
so difficult the real union of Austro-Hungary.

All that is needed is thatEngland should ctmtinue to
handle the problem witha right instinct and not commit
anything like her fatal American blunder or the mistake
she committed but fortunately receded from in South Afri-
ca. She has to keep it always in mind thather possible des-
tiny is not thatof a dominant country compelling all the
parts of her dominions to uniformitywith her or to perpe-
tual subordination.but thatof thecentre of a great confede-
ration of States and nations coalescing by her attraction
into a new supra-national unity. Here the first condition is
thatshe must scrupulously respect the free internal lifeand
will. the social, cultural, economical tendencies of the co-

lonies while giving them an equal part withherself in the
managementof thegreat common questions of the empire.
She herself can be nothingmore in thefuture of such a new

type of aggregate than a political and cultural centre, the
clamp or nodusof theunion. Given thisorientationof the
governingmind in England nothingshort of some unfore-
seen cataclysmcan prevent the formation of an empire-unit
in which Home Rule with a loose British suzerainty will
be replacedby Federation with Home Rule as its basis.

But theproblem becomes much more difficult when
the question of the other two great constituent parts of
the Empire arises, Egypt and India,—so difficult that the
first temptation of the political mind, supported as it will
be by a hundred prejudices and existing interests, will be
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naturally to leave the problem alone and create a federated

Colonial Empire with these two great countries as subject

dependencies. It is obvious that such a solution if arrived

at cannot last and, if obstinately persisted in, will lead to

the most undesirable results, if not to eventual disaster.

The renascence of India is as inevitable as the rising of

tomorrow's sun and the renascence of a great nation of

three hundred millions with so peculiar a temperament,

such unique traditions and ideas of life, so powerful an

intelligence and so gieat a mass of potential energies can-

not but be one of the most formidable phenomena of the

modern world. It is evident that the new federated empire-

unit cannot afford to put itself in permanent antagonism

to this renascent nation of three hundred millions and that

the short-sighted statesmanship of those servants of to-day

and its interests who would stave off the inevitable future

as long as possible cannot be allowed to prevail. This has

indeed been recognised in principle; the difficulty will be

in the handling of the problems that will arise when the

practical solution of the Indian question can no longer be

put off.

The nature of the difficulties in the way of a practi-

cal union between such different aggregates is obvious

enough. There is first that geographical scparateness which

has always made India a country and a nation apart even

when it was unable to realise its political unity and was

receiving by invasion and mutual communication of cul-

tures the full shock of the civilisations around it. There is

the mere mass of its population of three hundred millions

whose fusion in any sort with the rest of the nations of the

empire will be a far other matter than the fusion of the

comparatively insignificant populations of Australia, Cana-

da and South Africa. There is the salient line of demarca-

tion by race, colour and temperament between the Euro-

pean and the Asiatic; there is the age-long past, the abso-

lute divergence of origins, indelible associations, inherent

tendencies which forbid any possibility of the line of de-

marcation being effaced or minimised by India's acceptance

of rq entirely or predominantly English or European cul•
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naturally to leave the problem alone and create a federated
Colonial Empire with these two great countries as subject
dependencies. It is obvious that such a solution if arrived
at cannot last and, if obstinately persisted in, will lead to
the most undesirable results, if not to eventual disaster.
The rcnascence of India is as inevitable as the rising of
tomorrow's sun and the renascence of a great nation of
three hundred millions with so peculiar a temperament.
such unique traditions and ideas of life, so powerful an

intelligence and so great a mass of potential energies can-

not but be one of the most formidable phenomenaof the
modern world. It is evident that the new federated empire-
unit cannot afford to put itself in permanent antagonism
to this renascent nation of three hundred millionsand that
the short-sighted statesmanshipof those servants of to-day
and its interests who would stave off the inevitable future
as long as possible cannot be allowed to prevail. This has
indeed been recognised in principle; the diflicultywillbe
in the handling of the problems that will arise when the
practicalsolution of the Indian question can no longer be
put off.

The nature of the ditficulties in the way of a practi-
cal union between such different aggregates is obvious
enough. There is lirst thatgeographicalscparatenesswhich
has always made India a country and a nation apart even
when it was unable to realise its political unity and was

receiving by invasion and mutual communication of cul-
tures the full shock of thecivilisationsaround it. There is
the mere mass of its population of three hundred millions
whose fusion in any sort with the rest of the nations of the
empire will be a far other matter than the fusion of the
comparatively insignificant populationsof Australia, Cana-
da and South Africa.There is the salient line of demarca-
tion by race, colour and temperament between the Euro-
pean and the Asiatic; there is theage-long past, the abso-
lute divergence of origins, indelible associations, inherent
tendencies which forbid any possibility of the line of de.
marcation beingefiaeedorminimisedby India's acceptance
of an entirely or predominantly English or European eul-
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ture. All these difficulties need not necessarily mean the

insolubility of the problem; on the contrary we know that

no difficulty can be presented to the human mind which

the human mind, if it will, cannot solve. We assume that

in this case there will be both the will and the necessary

wisdom; that British statesmanship will commit no irrepar-

rable error, that from the minor errors which it cannot fail

to commit in the handling of such a problem, it will re-

treat in time as has been its temperament and habit in the

past, and that, accordingly, a little sooner or a little later

some kind of psychological unity will be created between

these two widely disparate aggregates of the human race.

The question remains under what conditions this

is possible and of what nature the unity will be. It is

clear that the governing race must apply with a far great-

er scrupulosity and firm resolution.the principle it has al-

ready applied elsewhere with such success and the depar-

ture from which has always after a certain stage been so

detrimental to its own wider interests. It must allow, res-

pect and even favour actively the free and separate evolu-

tion of India subject to the unity of the empire. So long

as India does not entirely govern itself, her interests must

take a first place in the mind of those who do govern her,

and when she has self-government, it must be of a kind

which will not hamper her in her care of her own inter-

ests. She must not for example, be forced into an imperial

Zollverein which under present conditions would be dias-

trous to her economical future until or unless those condi-

tions are changed by a resolute policy of stimulating and

encouraging her industrial development even though that

will necessarily be prejudicial to many existing commercial

interests within the empire. No effort must be made to im-

pose English culture or conditions upon her growing life or

make them a sine qua non for her recognition among the

free peoples of the Empire and no effort of her own to de-

pend and develop her own culture and characteristic de-

velopment must be interfered with or opposed. Her digni-

ty, sentiments, national aspirations must be increasingly

recognised in practice as well as in principle. Given tug*:
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ture. All these difficulties need not necessarilymean the
insolubilityof the problem; on the contrary we know that
no difliculty can be presented to the human mind which
the human mind, if it will, cannot solve. We assume that
in this case there will be both thewill and the necessary
wisdom; thatBritish statesmanshipwill commit no irrepar-
rable error, that Erom the minor errors which it cannot fail
to commit in the handling of such a problem, it will re-

treat in time as has been its temperament and habit in the
past, and that,accordingly, a little sooner or a little later
some kind of psychological unity will be created between
these two widely disparate aggregates of the human race.

The question remains under what conditions this
is possible and of what nature the unity will be. It is
clear that the governing race must apply with a far great-
er scrupulosity and firm resolution-theprinciple it has al-
ready applied elsewhere with such success and the depar-
ture from which has always after a certain stage been so

detrimental to its own wider interests. It must allow, res-

pect and even favour actively the free and separate evolu-
tion of India subject to the unity of the empire. So long
as India does not entirely govern itself, her interests must
take a first place in the mind of those who do govern her,
and when she has self-government, it must be of akind
which will not hamper her in her care of her own inter-
ests. She must not for example, be forced into an imperial
Zollverein which under present conditions would be dias-
trous to her economical future until or unless thosecondi-
tions are changed by a resolute policy of stimulating and
encouraging her industrial development even though that
will necessarilybe prejudicial to manyexistingcommercial
interests within the empire. No effort must be made to im-
pose English culture or conditionsupon her growing life or

make them a sine qua non for her recognition among the
free peoples of the Empire and no effort of her own to de-

pend and develop herown culture and characteristicde-
velopment must be interfered with or opposed. Her digni-
ty, sentiments, national aspirations must be increasingly
recognised in practice as well as in principle. Given tin.-st:
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conditions all her political and economical interests and

the care for her own untroubled growth will bind her to the

empire and time will be given for the rest, for the more

subtle and difficult part of the process of unification to ful-

fil itself more or less rapidly.

The unity created can never take the form of a Indo-

British nation; that is a figment of the imagination, a

chimera which it will never to do to hunt to the detri-

ment of the real possibilities. The possibilities are, first,

a firm political unity secured by common interests, second-

ly, a sound commercial interchange and mutual industrial

helpfulness on healthy lines; thirdly, a new cultural re-

lation of the two most important sections of humanity,

Europe and Asia, in which they could exchange all that is

great and valuable in either as equal members of one human

household; and finally, it may be hoped, in place of the

common past association of political and economical de-

velopment and military glory which have chiefly helped in

building up the nation-unit, the greater glory of associa-

tion and close partnership in the building of a new, rich

and various culture for the life of a nobler humanity. Such,

surely, should be. the type of the supra-national unit which

is the possible next step in the progressive aggregation of

humanity.

It is evident that this next step would have no reason

or value except as a stage which would make possible by

practical demonstration and the creation of new habits of

sentiment, mental attitude and common life the unity of

the whole human race in a single family. The mere crea-

tion of a big empire-unit would be a vulgar and even re-

actionary phenomenon if it had not this greater issue be-

yond it. The mere construction of a multicoloured Indo-

Rritish-Egvtian-Colonial unity arrayed in armour of bat-

tle and divided by commercial, political and military ego-

ism from other huge unities Russian, French, German,

Americnn, would be a retrogression, not nn advance. If at

all, therefore, this kind of development is intended—for

we have only tnkrn the instance of the British Empire as

the best example of n possible new type,—then it must be
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conditions all her political and economical interests and
the care for her own untroubled growthwill bindher to the
empire and time will be given for the rest. for the more

subtle and difficult part of the process of unification to ful-
fil itself more or less rapidly.

The unity created can never take the form of a Indo-
British nation; that is a figment of the imagination,a

chimera which it will never to do to hunt to the detri-
ment of the real possibilities. The possibilitiesare, first,
a firm political unity secured by common interests, second-
lv. :1 sound commercial interchange and mutual industrial
helpfulness on healthy lines; thirdly,a new cultural re-

lation of the two most important sections of humanity,
Europe and Asia, in which theycould exchange all that is
great and valuable in either as equal membersof one human
household ; and finally,it may be hoped, in place of the
common past association of political and economical de-
velopment and military glory which have chiefly helped in
building up the nation-unit, the greater glory of assoria—
tion and close partnership in the building of a new, rich
and various culture for the life of a nobler humanity. Such,
surely, should be the type of the supra-nationalunit which
is the possible next step in the progressive aggregation of
humanity.

It is evident that this next step would have no reason
or value except as a stage which would make possible by
practical demonstration and the creation of new habits of
sentiment. mental attitude and common life the unity of
the whole human race in a single family. The mere crea-

tion of a big empire-unit would be a vulgar and even re-

actionary phenomenon if it had not this greater issue be-
yond it. The mere construction ofa multicoloured Indo-
British-Egvtian-Colonial unity arrayed in armour of bat-
tle and divided by commercial. political and military ego-
ism from other huge unities Russian, French. German,
American, would be a retrogrcssion, not an advance. If at
all, therefore, this kind of development is intendcd—for
we have only tnkrn the instance of the British Iimpire as

the best rxample of a possible new typo,-—thcn it must he

Cu git’



370 "AftYA" ______

as such a half-way house and with this ideal before U9,

that it can be accepted by the lovers of humanity who are

not bound by the limitations of the old local patriotism of

nation against nation. Always provided that the political

and administrative means are those which are to lead us

to the unity of the human race,—for on that doubtful hy-

pothesis we are at present proceeding.
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as such a half-way house and with this ideal before us.
that it can be accepted by the lovers of humanity who are

not bound by the limitations of the old local patriotismof
nation against nation. Always provided that the political
and administrative means are those which are to lead us

to the unity of the human race,-for on thatdoubtful hy-
pothesis we are at present proceeding.
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The Passing of War?

The progress of humanity proceeds by a series of ima-

ginations which the will in the race turns into accom-

plished facts and a train of illusions which contain each

of them an inevitable truth. The truth is there in the se-

cret Will and Knowledge that are conducting our affairs

for us and it reflects itself in the soul of mankind; the il-

lusion is in the shape we give to that reflection, the veil of

arbitrary fixations of time, pla,ce and circumstance which

that deceptive organ of knowledge, the human intellect,

weaves over the face of the Truth. Human imaginations

are often fulfilled to the letter; our illusions on the contra-

ry find the truth behind them realised most unexpectedly,

at a time, in ways, under circumstances far other than

those we had fixed for the-n.

Man's illusions are of all sorts and kinds, some of them

pttty though not unimportant,—for nothing in the world

is unimportant,—others vast and grandiose. The greatest

of them all are those which cluster round the hope of a

perfected society, a perfected race, a terrestrial millennium.

Each new idea religious or social which takes possession

of the epoch and seizes on large masses of man, is in turn

to be the instrument ofthesehigh realisations; each in turn

betrays the hope which gave it its force to conquer. And

the reason is plain enough to whosoever chooses to see; it

is that no change of ideas or of the intellectual outlook

upon life, no bt lief in God or Avatar or prophet, no victo-

rious science or liberating philosophy, no social scheme or

system, no sort of machinery internal or external can real*

ly bring about the great desire implanted in the race, true,

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

9
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

The Passing of War?

The progress of humanity proceeds by a series of ima-
ginations which the will in the race turns into accom-

plished facts and a train of illusions which contain each
of them an inevitable truth. The truth is there in the se-

cret Will and Knowledge that are conducting our affairs
for us and it reflects itself in the soul of mankind; the il-
lusion is in the shape we give to that reflection, the veil of
arbitrary fixationsof time, place and circumstance which
that deceptive organ of knowledge, the human intellect,
weaves over the face of the Truth. Human imaginations
are often fulfilled to the letter; our illusions on the contra-
ry find the truth behind them realised most unexpectedly,
at a time, in ways, under circumstances far other than
those we had fixed for then.

Man's illusions are of all sorts and kinds, some of them
petty though not unimportant,-—for nothing in the world
is unimportant,-othersvast and grandiose. The greatest
of them all are those which cluster round the hope ofa
perfected society,a perfected race, a terrestrial millennium.
Each new idea religious or social which takes possession
of the epoch and seizes on large masses of man, is in turn
to be the instrument of thesehigh realisations; each in turn
betrays the hope which gave it its force to conquer. And
the reason is plain enough to whosoever chooses to see; it
is that no change of ideas or of the intellectual outlook
upon life, no belief in God or Avatar or prophet, no victo-
rious science or liberatingphilosophy,no social scheme or

system, no sort of machinery internal or external can real-
ly bring about thegreat desire implanted in the race, true
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though that desire is in itself and the index of the goal

to which we are being led. Because man is himself not a

machine nor a device, but a being and a most complex one

at that, therefore he cannot be saved by machinery; only

by an .entire change which shall affect all the members of

his being can he be liberated from his discords and imper-

fections.

One of the illusions incidental to this great hope is

the expectation of the passing of war. This grand event

in human progress is always being confidently expected

and since we are now all scientific minds and rational be-

ings, we no longer expect it by a divine intervention, but

assign sound physical and economical reasons for the faith

that is in us. The first form taken by this new gospel was

the expectation and the prophecy that the extension of

commerce would be the extinction of war. Commercialism

was the natural enemy ot militarism and would drive it

from the face of the eartb. The growing and universal lust

of gold and the habit of comfort and the necessities of in-

creased production and intricate interchange would crush

out the lust of power and dominion and glory and battle.

Gold-hunger or commodity-hunger would drive out earth-

hunger, the dharma of the Vaishya would set its foot on

thedharmaof the Kstatriya and give it its painless quietus.

The ironic reply of the gods has not been long in coming.

Actually this very reign of commercialism, this increase of

production and interchange, this desirefor commodities

and markets and this piling up of a huge burden ot un-

necessary necessities has been the cause of halfthe wars

that have since afflicted the human race. And now we see

militarism and commercialism united in a loving clasp,

coalescing into a sacred biune duality of national life and

patriotic aspiration and causingand driving by their force

the most irrational, the most monstrous and merely cata-

clysmic, the hugest war of modern and indeed of all historic

times.

Another illusion was that the growth of democracy

would mean the growth of pacifism and the end of war. It

was fondly thought that wars a;e in their n itur; dynastic.
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though thatdesire is in itself and the index of the goal
to which we are being led. Because man is himself not a

machine nor a device, but a beingand a most complex one

at that, therefore he cannot be saved by machinery;only
by an entire change which shall aflect all the members of
his being can he be liberated from his discords and imper-
fections.

One of the illusions incidental to this great hope is
the expectation of the passing of war. This grand event
in human progress is always being confidently expected
and since we are now all scientific minds and rational be-
ings, we no longer expect it by a divine int? rvcntion, but
assign sound physicaland economical reasons for the faith
that is in us. f_l‘he first form taken by this new gospel was

the expectation and the prophecy that the extension of
commerce would be theextinction of war. Commercialism
was the natural enemy of militarismand would drive it
from the face of the earth. -Thegrowing and universal lust
of gold and the habit of comfort and the necessities of in-
creased production and intricate interchange would crush
out the lust of power and dominion and glory and battle.
Gold-hunger or commodity-hunger would drive out earth-
hunger, the dharma of the Vaishya would set its foot on

thedharmaof theKstatriya and give it its painless quietus.
The ironic reply of the gods has not been "long in coming.
Actually this very reign of commercialism,this increase of
production and interchange, this desirefor commodities
and markets and this piling up of a huge burden of un.

necessary necessities has been the cause of halfthe wars

that have since afllicted the human race. And now we see

militarismand commercialism united in a loving clasp,
coalescing into a sacred biuneduality of national life and
patriotic aspiration and causingand driving by their force
the most irrational, the most monstrous and merely cata.
clysmic,thehugest war of modern and indeedof all historic
times.

Another illusion was that the growth of democracy
would mean thegrowth of pacifismand the end of war. It
was fondly thought that wars are in their nitur: dynagtjg
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and aristocratic; greedy kings and martial nobles driven

by earth-hunger and battle-hunger, diplomatists playing

at chess with the lives of men and the foitunes of nations,

these were the guilty causes of war who diove the unfortu-

nate peoples to the battle-field like sheep to the shambles.

These proletariates, mere food for powder, who had no

interest, nodesiie, no battle-hunger driving them to armed

conflict, had only to become instructed and dominant to

embrace each other and all the world in a free and frater-

nal amity. Man refuses to learn from that history of whose

lessons the wise prate to us; otherwise the story of old de-

mocracies ought to have been enough to prevent this parti-

cular illusion. In any case the answer of the gods has

been, here too, sufficiently ironic. If kings and diploma-

tists are still often the moveis of war, none more ready than

the modern democracy to make itself their enthusiastic

and noisy accomplice, and we see even the modern specta-

cle of governments and diplomats hanging back in affright

or doubt from the yawning and clamorous abyss while an-

gry shouting peoples impel them to the verge. Bewildered

pacifists who still cling to their principles and illusions,

find themselves howled down by the people and, what is

piquant enough, by their own recent comrades and leaders.

The socialist, the syndicalist, the internationalist of yester-

day stands forward as a banner-bearer in the great mutual

masssacxe and his voice is the loudest to cheer on the dogs

of war.

Another recent illusion was the power of Courts of

Arbitration and Concerts of Europe to prevent war. There

again the course that events immediately took was suffici-

ently ironic; for the institution of thegreat Court of inter-

national arbitration was followed up by a series of little and

ereat wars which led by an inexorable logical chain to the

lon"-dreaded European conflict and the monarch who had

first conceived the idea, was also ths first to unsheathe his

sword in a conflict dictated on both sides by the most un-

righteous greed and aggression. In fact this series of wars,

whether fought in Northern or Southern Africa, in Man'

churia or the Balkans, were maikcd most prominently by
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and aristocratic; greedy kings and martial nobles driven
by earth-hunger and battle-hunger, diplomatists playing
at chess with the lives of men and the fortunes of nations,
these were the guilty causes of war who drove theunfortu-
nate peoples to thebattle-field like sheep to theshambles.
These proletariates, mere food for powder, who had no

interest, no desire, no battle-hunger driving themto armed
conflict,had only to become instructed and dominant to
embrace each other and all the world in a free and frater-
nal amity. Man refuses to learn from thathistory of whose
lessons the wise prate to us; otherwise the story of old de-
mocracies ought to have been enough to prevent thisparti-
cular illusion. In any case the answer of the gods has
been, here too, sufliciently ironic. If kings and diploma-
tists are stilloften the movers of war, none more ready than
the modern democracy to make itself their enthusiastic
and noisy accomplice,and we see even the modern specta-
cle ol governmentsand diplomats hanging back in aflright
or doubt from the yawning and clamorous abyss whilean-

gry shouting peoples impel them to the verge. Bewildered

pacilistswho stillcling to their principles and illusions,
find themselves howled down by the people and, what is
piquant enough, by theirown recent comrades and leaders.
The socialist, the syndicalist, the internationalistof yester-
day stands forward as a banner-bearerin the great mutual
masssacreand his voice is the loudest to cheer on the dogs
of war.

Another recent illusionwas the power of Courts of
Arbritration and ConcertsofEurope to prevent war. There
again the course that events immediately took was sufiici-

cntly ironic; for the institution of thegreat Court of inter-
nationalarbitrationwas followed up by a seriesof little and

gfeat wars which led by an inexorable logical chain to the

long-dreaded European conflictand the monarch who had
first conceived the idea, was also ths first to unsheathe his
sword in a conflictdictated on both sides by the most un-

gighteous greed and aggression. In fact thisseries of wars,
whether fought in Northern or Southern Africa, in Man-

ghuria or the Balkans, were marked most promiiirntly by
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the spirit which disregards cynically that very idea of in-

herent and existing rights, that balance of law and equity

upon which alone arbitration can be founded. As for the

Concert of Europe, it seems far enough from us now, al-

most antediluvian in its antiquity,—as it belongs indeed

to the age before the deluge; but we can remember well en-

ough what an unmusical and discordant concert it was,

what a series of fumblings and blunderings and how its

diplomacy led us fatally to the inevitable event against

which it struggled. Now it is suggested by many to sub-

stitute a United States of Europe for the defunct Concert

and for the poor helpless Hague tribunal an effective Court

of international Law with force behind it to impose its

decisions. But so long as men go on believing in the sove-

reign power of machinery, it is not likely that the gods ei-

ther will cease from their studied irony.

There have been other speculations and reasonings;

ingenious minds have searched for a firmer and more ration-

al ground of faith. The first of these was propounded in

a book by a Russian writer which had an enormous success

in its day but has now passed into the silence. Science

was to bring war to an end by making it physically im-

possible. It was mathematically proved that with modern

weapons two equal armies would fight each other to a stand-

still, attack would become impossible except by numbers

thrice those of the defence and war therefore would bring

no military decision but only an infructuous upheaval and

disturbance of the organised life of the nations. When the

Russo-Japanese war almost immediately proved that at-

tack and victory were still possible and the battle-fury of

man superior to the fury of his death-dealing engines, an-

other book was published, called by a title which has turn-

ed into a jest upon the writer, the Great Illusion, to prove

that the idea of a commercial advantage to be gained by

war and conquest was an illusion and that as soon as this

was understood and the sole benefit of peaceful inter-

change realised, the peoples would abandon a method of

settlement now chiefly undertaken from motives of com-

mercial expansion, yet whose disistrous result was only to
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thespirit which disregards cynically that very idea of in-
herent and existing rights, that balance of law and equity
upon which alone arbitration can be founded. As for the
Concert of Europe, it seems far enough from us now, al-
most antediluvian in its antiquity,—as it belongs indeed
to theage beforethe deluge; but we can rememberwell en-

ough what an unmusical and discordant concert it was,
what a series of fumblings and blunderings and how its
diplomacy led us fatally to the inevitable event against
which it struggled. Now it is suggested by many to sub-
stitute a United States of Europe for the defunct Concert
and for the poor helpless Hague tribunal an efiective Court
of international Law with force behind it to impose its
decisions. But so long as men go on believing in the sove-

reign power of machinery,it is not likely thatthe gods ei-
ther will cease from their studied irony.

There have been other speculations and reasonings;
ingeniousminds havesearched for a firmer and more ration-
al ground of faith. The first of these was propounded in
a book by a Russian writer which had an enormous success

in its day but has now passed into the silence. Science
was to bring war to an end by making it physically im-
possible. It was mathematically proved that with modern
weapons two equal armieswould fight each other to a stand-
still, attack would become impossible except by numbers
thricethose of the defence and war therefore would bring
no military decision but only an infructuous upheaval and
disturbance of the organised life of the nations.When the
Russo-Japanese war almost immediately proved thatat-
tack and victory were still possible and the battle-fury of
man superior to the fury of his death-dealingengines, an-

otherbook was published, called by a title which has turn-
ed into a jest upon thewriter, theGreat Illusion, to prove
that the idea of a commercial advantage to be gained by
war and conquest was an illusion and thatas soon as this
was understood and the sole benefitof peaceful inter-
change realised, the peoples would abandon a method of
settlement now chiefly undertaken from motives of com-

mgrcial expansion, yet whose disistrous result was only to
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disorganise fatally the commercial prosperity it sought to

serve. The present war came as the immediate answer of

the gods to this sober and rational proposition. It has

been fought for conquest and commercial expansion and

it is proposed, even when it has been fought out on the

field, to follow it up by a commercial struggle between the

belligerent nations.

The men who wrote these books were capable thinkers

but they ignored the one thing that matters, human na-

ture. The present war has justified to a certain extent the

Russian writer though by developments he did not fore-

see; scientific warfare has brought miluary movement to a

standstill and baffled the strategist and the tactician, it

has rendered decisive victory impossible except by over-

whelming numbers or an overwhelming weight of artillery.

But this has not made war impossible, it has only changed

its character; it has at the most replaced the war of mili-

tary decisions by that of military and financial exhaustion

aided by the grim weapon of famine. The English writer

on the other hand erred by isolating the economic motive

as the one factor that weighed; he ignored the human lust

of dominion which, carried into the terms of commercial-

ism, means the undisputed control of markets and the

exploitation of helpless populations. Again, when we rely

upon the disturbance of organised national and internation-

al life as a preventive of war, we forget the boundless

power of self-adaptation which man possesses; that power

has been shown strikingly enough in the skill and ease with-

which the organisation and finance of peace were replaced

in the present crisis by the organisation and finance of

war. And when we rely upon Science to make war impos-

sible, we forget that the progress of Science means a series

of surprises and that it means also a constant effort of hu-

man ingenuity to overcome impossibilities and find fresh

means of satisfying our ideas, desires and instincts. Science

may well make war of the present type with shot and

shell and mines and battleships an impossibility and yet

develop or leave in their place other and simpler means

which may bring back the type of ancient warfare.
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disorganise fatally the commercial prosperity it sought to
serve. The present war came as the immediate answer of
the gods to this sober and rational proposition. It has
been fought for conquest and commercial expansion and
it is proposed, even when it has been fought out on the
field, to follow it up by a commercial struggle between the
belligerent nations.

The men who wrote thesebooks were capable thinkers
but they ignored the one thing that matters, human na-

ture. The present war has justified to a certain extent the
Russian writer though by developments he did not fore-
see; scientific warfare has brought military movement to a

standstill and bafiled the strategist and the tactician, it
has rendered decisive victory impossible except by over-

whelming numbersor an overwhelming weight of artillery.
But this has not madewar impossible, it has only changed
its character; it has at the most replaced the war of mili-
tary decisions by that of military and financial exhaustion
aided by the grim weapon of famine. The English writer
on the other hand erred by isolating the economic motive
as the one factor thatweighed; be ignored the human lust’
of dominion which, carried into the terms of commercial-
ism, means the undisputed control of markets and the
exploitation of helpless populations. Again, when we rely
upon thedisturbance of organised nationaland internation-
al life as a preventive of war, we forget the boundless
power of self-adaptation which man possesses; that power
hasbeen shown strikinglyenough in the skilland ease with-
which the organisation and financeof peace were replaced
in the present crisis by the organisation and finance of
war. And when we rely upon Science to make war impos-
sible, we forget that the progress of Science means a series
of surprises and that it means also a constant effort of hu-
man ingenuity to overcome impossibilities and find fresh
means of satisfying our ideas, desires and instincts. Science
may well make war of the present type with shot and
shell and mines and battleships an impossibilityand yet
develop or leave in their place other and simpler means

which may bring back the type of ancient warfare.
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So long as war does not become psychologically im-

possible, it will remain or. if banished for a while, return.

War itself, it is hoped, will end war; the expense, the

horror, the butchery, the disturbance of tranquil life, the

whole confused sanguinary madness of the thing has reach-

ed or will reach such colossal proportions that the human

race will fling tfie monstrisity behind it in weariness and

disgust. But weariness and disgust, horror and pity, even

the opening of the eyes to reason bv the practical fact of the

waste of human life and energy and the harm and extrava-

gance are not permanent factors; they last only while the

lesson is fresh. Afterwards, there is forgetfulness; human

nature recuperates itself and recovers the instincts that

were temporarily dominated. A long peace, oven a certain

organisation of peace may conceivably result out so long

as the heart of man remains what it is, the peace will

come to an end, the organisation will break down under

the stress of human passions. War is no longer, perhaps,

a biological necessity, but it is still a psychological neces-

sity; what is within us, must manifest itself outside.

Meanwhile it is well that every false hope and confi-

dent prediction should be answered as soon as may well be

by the irony of the gods ', for only so can we be driven to

the perception of the real remedy. Onh when man has

developed not merely a fellow-feel'ng with all men, but a

dominant sense of unity and commonalty, only when he

is aware of them not merely as brothers,—that is a fragile

bond,—but as parts of himself, only when he has learned to

live not in his separate personal and communal ego-sense,

but in a larger universal consciousness can the phenome-

non of war, with whatever weapons, pass out of his life

without the possibility of return. Meanwhile that he should

struggle even by illusions towards that end, is an excel-

lent sign; for it shows that the truth behind the illusion is

pressing towards the hour when it may become manifest

as reality.
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So long as war does not become psychologically im-

possible, it will remain or. if banished for a while, return.
War itself. it is hoped, will end war; the expense. the
horror, the butchery, the disturbance of tr-anqnil life, the
whole confused sanguinary madness of thethinghas reach-
ed or will .reach such colossal proportions that the human
race will fling the monstrisity behind it in weariness and
disgust. But wear-iness and disgust, horror and pity, even

theopening of theeyes to reason by the practicalfactof the
waste of human life and energy and the harm and extrava-

gance are not permanent factors; they last only while the
lesson is fresh. Afterwards. there is forgetfulness: human
nature recuperates itself and recover: the instincts that
were temporarilydominated. A long peace. even a certain
organisation of peace may conceivably result, ..)ui.’ so low!
as the heart of man remains what it is. the peace will
come to an end, the organisation will break down under
the stress of human passions. \Var is no longer, perhaps.
a biological necessity. but it is still a psychological neces-

-city : what is within us. must manifest itself outside.
Meanwhile it is well that every false hope and confi-

dent prediction should be answered as soon as may well be

by the irony of the gods; for only so can we be driven to

the perception of the real remedy. Only when man has

developed not merely a fellow-feeling with all men. but a

dominant sense of unity and commonalty,only when he
is aware of them not merely as brothers,-—-thatis a fragile
bond,—but as parts of himself, only when he has learned to

live not in his separate personal and communal ego-sense,
but in a larger universal consciousness can the phenome-
non of war, with whatever weapons. pass out of his life
without the possibilityof return. Meanwhile thathe should
struggle even by illusions towards thatend, is an excel-
lent sign ; for it shows that the truth behind the illusion is

pressing towards the hour when it may become manifest
as reality.
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The Life Divine

CHAPTER XXII

the problem of life

This it is that is called the

universal Life.

Ta'tliriya UpanishaA.

The Lord seated in the heart of

all existcncos turns all as upon a

machine by his Maya.

Gita.

Man when he knows the Eternal

who is Truth, Knowledge and Infini-

ty shall enjoy, in association with

the Eternal who has tlio all-discern-

ing consciousness, all that he now

desires.

Taittiriya Upanishml.

ARGUMENT.

[ Life being a divided movement of consciousness a

though really an undivided force becomes a clarh of oppos-

ing truths each striving to fulfil itself. Mind has to solve

the thousand and one problems resulting but in Life itself,

not merely in thought. The difficulty lies in its ignorance

of itself and the world. Man knows only the surface of his

own being and does not know the universality of the Force

of which he is a part; therefore he can master neither him-

self nor the world. He has to know and solve the problem

or else give place to some higher evolutionary being.—The
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The Life Divine
__

CHAPTER XXII

THE Pnmzmu or LIFE

This it is that is called the
universal Life.

TaiftiriyaU/mnishad.
The Lord seated in the heart of

all oxistcncos turns all as npona
rrachinc by his Maya.

Gi la.

Man when he knows the Eternal
who is Truth,Knowledgeand infini-
ty shall enjoy, in association with
the Eternal who has the all-disccrm
iug consciousness, all that he now
desires.

Tm‘lIz'n'ya Upamkhml.

ARGUMENT.

[Life being a divided movementof consciousness :1

though really an undivided force becomes a clash of oppos-
ing truths each striving to fulfil itself. Mind has to solve
the thousand and one problems resulting but in Life itself,
not merely in thought. The difliculty lies in its ignorance
of itself and the world. Man knows only the surface of his
own being and does not know the universality of the Force
of which he is a part ; therefore he can master neither him-
self nor the world. He has to know and solve the problem
or else give place to some higher evolutionary being.-The
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poise of Life is determined by the relation of the Force to

the Consciousness which drives it. Accordingly we have,

besides the Infinite Existence, first the life of material Na-

ture ruled by the infallible Inconscient; secondly the life

of conscious being in material Nature emerging out of the In-

conscient, fallible, bewildered, only half-potent, which is

our own; and thirdly the life of the real Man to which we

are moving where Consciousness and Force are fulfilled and

in harmony and the One at unison with the many. That life

will be founded on the awareness of one Consciousness in

many minds, one Force working in many lives, one Delight

of being in many hearts and bodies.—Man's difficulties; first,

he only knows and governs a part of himself, the greater

part of himself is subconscient and it is this greater cosmic

part that really governs his surface being. This is What is

meant by his being governed by his Nature and by the Lord

seated within through the Maya or apparent denial of Sach-

chidananda by Himself. It is only by becoming one with

the Lord that man can be master of himself, but this union

must be in the Divine Maya, in the superconscient and not

only or chiefly in this lower Maya of the mental existence.—

Secondly, he is separated by his individuality from the uni-

versal and does not know his fellow-beings. He must be not

only in sympathy with them, but arrive at a conscious uni-

ty with all and this conscious unity exists only in what is

now superconscient to us.—Thirdly, Life is at war with

body, Mind at war with the life and the body, each trying

to subject the others to its own law. Only the suprament-

al can find the law of immortal harmony which shall recon-

cile this discord of our mortality. Each of these principles

has besides a soul in it which seeksa self-fulfilment beyond

what the present force of life, mirdor body can give. There

is a conflict between opposing instincts of the body, opposing

desires and impulses of the life, opposing ideas of the mind.

The principle of unity is above in the supermind.—Man as

he develops becomes acutely aware of all these discords

and seeks a reconciliation with himself and with his fellow-

beings. This can only come by the perfection of his own

existence through the principle in himself to which he has

not yet attained and by embracing consciously the life of

others in his own through an universal consciousness which
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poise of Life is determined by the relation of the Force to
theConsciousness which drives it. Accordinglywe have,
besides the Infinite Existence, first the life of material Na-
ture ruled by the infallible Inconscient; secondly the life
of consciousbeing in material Nature emerging out of the In-
conscient, fallible, bewildered,only half-potent, which is
our own ; and thirdly the life of the real Man to which we
are moving where Consciousness and Force are fulfilledand
in harmony and the One at unison with the many. That life
willbe founded on the awareness of one Consciousness in
many minds, one Force working in many lives, one Delight
of being in many hearts andbodies.-—Man’sdifliculties;first,
he only knows and governs a part of himself, the greater
part of himself is subconscient and it is this greater cosmic
part that really governs his surface being. This is what is
meant by his beinggoverned by his Nature and by the Lord
seated within through the Maya or apparent denial of Sach-
chidananda by Himself. It is only by becoming one with
the Lord that man can be master of himself, but this union
must be in the Divine Maya, in the superconscient and not
onlyor chiefly in this lower Maya of themental existence.-
Secondly, he is separated by hisindividuality from the uni-
versal and does not know his fellow-beings.He must be not

only in sympathywith them, but arrive at a conscious uni-
ty with all and this conscious unity exists only in what is
now superconscient to us.—-Thirdly, Life is at war with
body, Mind at war with the life and the body, each trying
to subject the others to its own law. Only the suprament-
al can find the law of immortal harmony which shall recon-

cile this discord of our mortality. Each of these principles
has besides a. soul in it which seeksa self-fulfilmentbeyond
what the present force of life, mind or body can give. There
is a conflictbetweenopposing instincts of the body, opposing
desires and impulses of the life, opposing ideas of themind.
The principle of unity is above in the supermind.—Man as

he develops becomes acutely aware of all these discords
and seeks a reconciliationwith himself and with his fellow-
beings. This can‘ only come by the perfection of his own

existence through the principle in himself to which he has

not yet attained and by embracing consciously the life of
others in hisown through an universal consciousness which
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must also be gained by the superconscient becoming cons-

cient in us through an upward evolution. ]

Life is, we have seen, the putting forth, under certain

cosmic circumstances, of a Conscious-Force which is in its

own nature infinite, absolute, untrammelled, inalienably

possessed of its own unity and bliss, the Conscious-Force

of Sachchidananda. The central circumstance of this cos-

mic process, in so far as it differs in its appearances from

the purity of the infinite Existence and the self-possession

of the undivided Energy, is the dividing faculty of the Mind

obscured by ignorance. There results from this divided ac-

tion of an undivided Force the apparition of dualities,

oppositions, seeming denials of the nature of Sachchidan-

anda which exist as the reality for the mind, but only as a

phenomenon for the divine cosmic consciousness conceal-

ed behind the veil of mind. Hence the world takes the

appearance of a clash of opposing truths each seeking to

fulfil itself, each having the right to fulfilment and there

fore of a mass of problems and mysteries which have to be

solved because behind all this confusion there is the con-

cealed Truth and unity pressing ior the solution and by

the solution for its own unveiled manifestation in the

world.

This solution has to be made by the mind, but not by

the mind alone; it has to be a solution in Life, in act of

being as well as in consciousness of being. Consciousness

as Force has created the world-movement and its problems;

consciousness as Force has to solve the problems it has crea-

ted and carry the world-movement to the inevitable fulfil-

ment of its secret sense and evolving Truth. But this Life

has taken successively three appearances; first, materi-

al, submerged consciousness concealed in its own super-

ficial expiessive action and its representative forms of force,

where the consciousness disappears from view in the act and

is lost in the form; secondly, vital, emerging consciousness

half-apparent as power of life and process of the giowth, ac-

tivity and decay of form, where the consciousness, hall-deli-

vered out ol its original imprisonment, is vibiant in power,

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

9
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

THE LIFE DIVINE 57‘)
 

must also be gained by the superconscient becoming 00115‘

cient in us through an upward evolution.]

Life is, we have seen, theputting forth,under Certain
cosmic circumstances, of a Conscious-Force which is in its
own nature infinite, absolute, untrammelled, inalienably
possessed of its own unity and bliss, the Conscious-Force
of Sachchidananda. The central circumstance of this cos-

mic process, in so far as it ‘differs in its appearances from '

the purity of the infinite Existence and thesell’-possession
of the undividedEnergy, is thedividingfacultyoftheMind-
obscured by ignorance. There results from thisdivided ac-

tion of an undivided Force the apparition of dualities,
oppositions, seeming denials of the nature of Sachchidan-
anda which exist as the reality for the mind, but only as a

phenomenon for the divine cosmic consciousness conceal-
ed behind the veil of mind. Hence the world takes the
appearance of a clash of opposing truths each seeking to
fulfil itself, each having the right to fulfilment and there
fore of a mass of problems and mysteries which have to be
solved because behind all this confusion there is the con-
cealed Truth and unity pressing lot the solution and by
the solution for its own unveiled manifestation in the
world.

This solution has to be made by the mind, but not by
the mind alone ; it has to be a solution in Life, in act of
being as well as in consciousness of being. Consciousness
as Force hascreated theworld-movementand its problems 5
consciousness as Force has to solve theproblems it has crea-
ted and carry the world-movement to the inevitablefulfil-
ment of its secret sense and evolving Truth. But this Life
has taken successively three appearances; first, materi-
al, submerged consciousness concealed in its own super-
ficialexpressive action and its representative forms of force,
where theconsciousness disappears from view in theactand
is lost in the form; secondly,vital, emerging consciousness
half-apparentas power of life and process of thegrowth,ac-
tivityand decay of form, where the consciousness, half-deli-
Vcred out of its original imprisonment, is vibrant in power,
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as vital craving and satisfaction of repulsion, but at first not

at all and then only imperfectly vibrant in light as know-

ledge of its own self-existence and its environment; thirdly,

mental, emerged consciousness reflecting fact of life as men-

tal sense while as new idea it tries to become fact of life,

modifies the internal and attempts to modify conformably

the external existence of the being. Here, in mind, con-

sciousness is delivered out of its imprisonment in the act

and form of its own force, but it is not yet master of the

act and form because it has emerged as an individual con-

sciousness and is aware therefore only of a fragmentary

movement of its own total activities.

The whole crux and difficulty of human life lies here.

Man is this mental being, this mental consciousness working

as mental force, aware in a way of the universal force and

life of which he is part but, because he has not knowledge

of its universality or even of the totality of his own being,

unable to deal either with life in general or with his own

life in a really effective and victorious movement of mast-

ery. He seeks to know Matter in order to be master of the

material environment, to know Life in order to be master

of the vital existence, to know Mind in order to be master

of the great obscure movement of mentality in which he is

not only a jet of light of self-conscioucness like the animal

but also more and more a flame of growing self-knowledge.

Thus he seeks to know himself in order to be master of

himself; to know the world in order to be master of the

world. This is the impulse of Existence in him, the im-

pulse of the Consciousness he is, of the Force that is his

life, the impulse of Sachchidananda appearing as the in-

dividual in a world in which He expresses and yet seems

to deny Himself. To find the conditions under which this

impulse is satisfied is the problem man must strive always

to resolve and to that he is compelled by the very nature

of his own existence and of the Deity seated within him;

and until the problem is solved, the impulse satisfied, the

human race cannot rest from its labour. Either man must

fulfil himself by satisfying the Divine within him or ha

must produce out of himself a new and greater being who
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as vitalcravingand satisfaction of repulsion, but at first not
at all and then only imperfectly vibrant in light as know-
ledge of its own self-existence and its environment;thirdly,
mental, emerged consciousness reflecting factof life as men-
tal sense while as new idea it tries to become fact of life,
modifies the internal and attempts to modify conformably
the external existence of the being. Here, in mind, con-

‘ sciousness is delivered out of its imprisonment in the act
and form of its own force, but it is not yet master of the
act and form because it has emerged as an individualcon-

sciousness and is aware therefore only of a. fragmentary
movement of its own total activities.

The whole crux and diflieulty of human life lies here.
Man is thismentalbeing,thismental consciousness working
as mental force, aware in a way of the universal force and
life of which he is part but, because he has not knowledge
of its universality or even of the totality of his own being,
unable to deal either with life in general or with his own

life in a really effective and victorious movement of mast-

ery. He seeks to know Matter in_or'der to be master of the
material environment, to know Life in order to be master
of the vital existence, to know Mind in order to be master
of the great obscure movement of mentality in which he is
not onlya jet of light of self-consciousness like the animal
but also more and more a flame of growing self-knowledge.
Thus he seeks to know himself in order to be master of
himself ; to know the world in order to be master of the
world. This is the impulse of Existence in him, the im-
pulse of the Consciousness he is, of the Force that is his
life, the impulse of Sachchidananda appearing as the in-
dividual in a world in which He expresses and yet seems

to deny Himself. To find theconditions under which this
impulse is satisfied is the problem man must strive always
to resolve and to that he is compelled by the very nature
of his own existence and of the Deity seated within him;
and until the problem is solved, the impulse satisfied, the
human race cannot rest from its labour. Either man must
fulfil himself by satisfying the Divine within him or he
must produce on‘. of himself a new and greater being who
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will be more capable of satisfying it. He must either him-

self become a divine humanity or give place to Superman.

This simply means that the mental consciousness of

man not being the completely illumined consciousness en-

tirely emerged out of the obscuration of Matter but only

a progressive term in the great emergence, the line of evo-

lutionary creation in which he has appeared cannot stop

where he now is, but must go either beyond its present

term in him or else beyond him if he himself has not the

force to go forward. Mental idea trying to become fact

of life must pass on till it becomes the whole Truth of

existence delivering itself out of its successive wrappings

and becoming piogressively fulfilled in consciousness and

joyously fulfilled in power ; for in and through these two

terms of power and light Existence manifests itself, because

existence is in its nature Consciousness and Force ; but the

third term in which these, its two constituents, meet,

become one and are fulfilled, is satisfied Delight of self-

existence. For an evolving life like ours this inevitable

fulfilment must necessarily mean the finding of the self

that was contained in the seed of its own biith and with

that self-finding the fulfilment of the potentialities deposi-

ted in the movement of conscious-force frcm which this

life took its rise. The potentiality thus contained in our

human existence is Sachchidananda realising Himself in a

certain harmony and unification of the individual life and

the universal so that mankind shall express in a common

consciousness, common movement of power, common deli-

ght the transcendent Something which has cast itself into

this form of things.

All life depends for its nature on the fundamental poise

of its own constituting consciousness; for as the Conscious-

ness is, so will the Force be. Where the Consciousness is

infinite, one, transcendent of its acts and forms even while

embracing and informing and executing them as is the

consciousness of Sachchidananda, so will be the Force,

infinite in its scope, one in its works, transcendent in its

power and self-knowledge. Wharc the Consciousness is like

that of. material Nature submerged, selfoblivious, driving
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willbe more capable of satisfying it. He must either him-
self become a divine humanity or give place to Superman.

This simply means that the mental consciousness of
man not being the completely illuminedconsciousness en-

tirely emerged out of the obscuration of Matter but only
a progressive term in the great emergence, the line of evo-

lutionarycreation in which he has appeared cannot stop
where he now is, but must go either beyond its present
term in him or else beyond him if he himself has not the
force to go forward. Mental idea trying to become fact
of life must pass on till it becomes the whole Truthof
existence delivering itself out of its successive wrappings
and becoming progressively fulfilled in consciousness and
joyously fulfilled in power ;for in and through these two
terms of power and light Existencemanifests itself, because
existence is in its nature ConsciousnessandForce ; but the
third term in which these, its two constituents, meet,
become one and are fulfilled, is satisfied Delight of self-
existence. For an evolving life like ours this inevitable
fulfilment must necessarily mean the finding of the self
thatwas contained in the seed of its own birthand with
thatself-finding the fulfilmentof thepotentialities deposi-
ted in the movement of conscious-force from which this
life took its rise. The potentiality thus contained in our

human existence is Sachchidanandarealising Himself in a

certain harmony and unification of the individual life and
the universal so that mankind shall express in a common

consciousness, common movement of power, common deli-
ght the transcendent Somethingwhich has cast itself into
this form of things.

All life depends for its nature on the fundamental poise
of its own constituting consciousness; for as theConscious-
ness is, so will the Force be. Where the Consciousness is
infinite, one, transcendentof its acts and forms even while
embracing and informing and executing them as is the
consciousness of Sachchidananda, sowill be the Force,
infinite in its scope, one in its works, transcendent in its
power and self-knowledge. Where theConsciousness is like
that of material Nature submerged, self-oblivious, driving
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along in the drift of its own Force without seeming to

know it even though by the very nature of the eternal re-

lation between the two terms it really determines the drift

which drives it, so will be the Force; it will be a monstrous

movement of the Inert and Inconscient, unaware of what

it contains, seeming mechanically to fulfil itself by a sort

of inexorable accident, an inevitably happy chance, even

vth'ilc all the while it really obeys faultlessly the law of

the Right and Truth fixed "for it by the will of the super-

nal Conscious-Being concealed within its movement. Where

the Consciousness is divided in itself, as in Mind, limiting

itself in various centres, setting each to fulfil itself with-

out knowledge of what is in other centres and of its rela-

tion to others, aware of things and forces in their appa-

rent division and opposition to each other but not in their

real unity, such will be the Force; it will be a life like that

we are and see around us; it will be a clash of individual

lives seeking each its own fulfilment without knowing its

relation to others, a conflict of divided and opposing forces

and, in the mentality, a shock and wrestle of divided and

opposing ideas which cannot arrive at the simple know-

ledge of their necessity to each other or grasp their place

as elements of that Unity behind which is expressing it-

self through them and in which their discords must cease.

But where the Consciousness is in possession of both the

diversity and the unity and the latter contains and go-

verns the former, where it is aware at once of the Law,

Truth and Right of the All and the Law, Truth and Right

of the individual and the two become consciously harmo-

nised in a mutual unity, where the whole nature of the con-

sciousness is the One knowing itself as the Many and the

Many knowing themselves as the One, there the Force also

will be of the same nature; it will be a Life that conscious-

ly obeys the law of Unity and yet fulfils each thing in the

diversity according to its proper rule and function; it will

be a life in which all the individuals live at once in them-

selves and in each other as one conscious Being in many

souls, one power of Consciousness in many minds, one joy

of Force working in ma.jy 1'ves, one reality of Delight fuU
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along in the drift of its own Force without seeming to
know it even though by the very nature of the eternal re-

lation between the two terms it really determines the drift
which drives it, so will be the Force; it willbe a monstrous
movement of the Inert and Inconscient, unaware of what
it contains, seeming mechanically to fulfil itself by a sort
of inexorable accident, an inevitably happy chance, even
ulaiule all the while it really obeys faultlessly the law of
the Right and Truth fixed" for it by the will of the super-
nal Conscious-Being concealedwithinits moveinent.Where
the Consciousness is divided in itself, as in Mind, limiting
itself in various centres, setting each to fulfil itself with-
out knowledge of what is in other centres and of its rela-
tion to others, aware of things and forces in their upper
rent division and opposition to each otherbut not in their
real unity, such willbe the Force; it willbe a life like that
we are and see around us; it will be a clash of individual
lives seeking each its own fulfilment without knowing its
relation to others, a conflictof divided and opposing forces
and, in the mentality, a shock and wrestle of divided and
opposing ideas which cannot arrive at the simple know-
ledge of their necessity to each other or grasp their place
as elements of that Unity behind which is expressing it-
self through them and in which theirdiscords must cease.
But where the Consciousness is in possession of both the
diversity and the unity and the latter contains and go-
verns the former, where it is aware at once of the Law.
Truthand Right of theAll and the Law, Truthand Right
of the individual and the two become consciously harmo-
nised in a mutual unity,where thewhole nature of the con-
sciousness is the One knowing itself as the Many and the
Many knowing themselves as the One, there the Force also
will be of thesame nature; it will be :1 Life thatconscious-
ly obeys the law of Unity and yet fulfilseach thing in the
diversity according to its proper rule and function; it will
be a life in which all the individuals live at once in them-
selves and in each other as one conscious Being in many
souls, one power of Consciousness in many minds, one joy
of Force working in many lives, one reality of Delight ful-
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filling itself in many hearts and bodies.

The first of these four positions, the source of all this

progressive relation between Consciousness and Force, is

their poise in the being of Sachchidananda where they are

one; for the Force is simply consciousness of being working

itself out without ever ceasing to be consciousness and the

Consciousness is simply luminous Force of being eternally

aware of itself and of its own Delight and never ceasing

to be this power of utter light and self-possession. The se-

cond relation is that of material Nature, it is the poise of

being in the material universe which is the great denial of

Sachchidananda by Himself; for here there is the utter

apparent separation of Force from Consciousness, the

specious miracle of the all-governing and infallible Incon-

scient which is only the mask but which modern knowledge

has mistaken for the real face of the cosmic Deity. The

third relation is the poise of being in Mind and in the

Life which we see emerging out of this denial, bewildered

by it, struggling—without any possibility of cessation

by submission but also without any clear knowledge or

instinct of a victorious solution—against the thousand and

one problems involved in this perplexing apparition of

man the half-potent conscient being out of the omnipo-

tent Inconscience of the material universe. The fourth

relation is the poise of being in Supermind; it is the ful-

filled existence which will eventually solve all this com-

plex problem created by the partial affirmation emerging

out of the total denial; and it must needs solve it in the

only possible way, by the complete affirmation fulfilling

all that was secretly there contained in potentiality and

intended in fact of evolution behind the mask of the great

denial. That is the real life of the real Man towards which

this partial life and pnrtial unfulfilled manhood is striving

forward with a perfect knowledge and guidance in the so-

called Inconscient within us, but in our conscient parts

with only a dim and struggling prevision, with fragments

of realisation, with glimpses of the ideal, with flashes of

revelation and inspiration in the poet and prophet, the

seer and the transcendentalist.thc mystic and the thinker,
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fillingitself in many hearts and bodies.
The first of these four positions, the source of all this

progressive relation between Consciousness and Force, is
their poise in the being of Sachchidanandawhere they are

one; for theForce is simply consciousness of being working
itself out without ever ceasing to be consciousness and the
Consciousness is simply luminous Force of being eternally
aware of itself and of its own Delight and never ceasing
to be this power of utter light and self-possession. The se-

cond relation is that of material Nature, it is the poise of
being in the material universe which is the great denial of
Sachchidanandaby Himself; for here there is the utter
apparent separation of Force from Consciousness, the
specious miracleof the all-governing and infallible Incon-
scient which is onlythemaskbut which modern knowledge
has mistaken for the real face of the cosmic Deity. The
third relation is the poise of being in Mind and in the
Life which we see emerging out of this denial, bewildered
by it, struggling-without any possibility of cessation
by submission but also without any clear knowledge or

instinct of a victorious solution—against the thousand and
one problems involved in this perplexing apparition of
man the half-potent conscient being out of the omnipo-
tent Inconscience of the material universe. The fourth
relation is the poise of being in Supermind; it is the ful-
filled existence which will eventually solve all this com-

plex problem created by the partial aflirmationemerging
out of the total denial; and it must needs solve it in the
only possible way, by the complete affirmation fulfilling
all that was secretly there contained in potentiality and
intended in fact of evolution behind the mask of the great
denial. That is the real life of the real Man towards which
this partial life and partial unflalfilledmanhood is striving
forward with a perfect knowledge and guidance in the so-

called Inconscient within us, but in our conscient parts
with only a dim and struggling prevision, with fragments
of realisation, with glimpses of the ideal, with flashes of
revelation and inspiration in the poet and prophet, the
seer and the transccndentalist,thcmystic and the thinker,
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the great intellects and the great souls of humanity.

From the data we have now before us we can see that

the difficulties which arise from the imperfect poise of

Consciousness and Force in man in his present status of

mind and life are principally three. First, he is aware only

of a small part of his own being; his surface mentality, his

surface life, his surface physical being is all that he knows

and he does not know even all of that; below is the huge

surge of his suboonsclent mind, his subconscious life-im-

pulses, his subconscious corporeality which he does not

know and which he cannot govern, but which rather know

and govern him. For existence and consciousness and force

being one we can only have real power over so much of our

existence as we are identified with by self-awareness, the

rest must be governed by its own consciousness which is

subliminal to our surface mind and life and body. And yet

the two being one movement and not two separate move-

ments the larger and more potent part of ourselves must

govern and determine in the mass the smaller and less

powerful; therefore we are governed by the subconscient

even in our conscious existence and in our very self-mastery

and self-direction we are only instruments of what seems

to us the Inconscient within us.

This is what the old wisdom meant when it said that

man imagines himself to be the doer of the work by his

free will, but in reality Nature determines all his works

and even the wise are compelled to follow their own Na-

ture. But since Nature is the creative force of conscious-

ness of the Being within us who is masked by His own

inverse movement and apparent denial of Himself, they

called that inverse creative movement of His consciousness

the Maya or Illusion-power of the Lord and said that all

existences are turned as upon a machine through His Ma-

ya by the Lord seated within the heart of all existences.

It is evident then that only by man so far exceeding mind

as to become one in self-awareness with the Lord can he

become master of his own being. And since this is not pos-

sible in the inconscience or subconscient itself, since pro-

fit cannot come by plunging down into'our depths back
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the great intellects and the great souls of humanity.
From the data we have now before uswe can see that

the difliculties which arise from the imperfect poise of
Consciousness and Force in man in his present status of
mind and life are principallythree. First, he is aware only
of a smallpart of his own being; his surface mentality,his
surface life, his surface physicalbeing is all thathe knows
and he does not know even all of that; below is the huge
surge of his suboonsclent mind, his subconscious life-im-
pulses. his subconscious corporeality which he does not
know and which he cannot govern. but which ratherknow
and govern him. For existence and consciousness and force
being one we can only have real power over so much of our

existence as we are identified with by self-awareness, the
rest must be governed by its own consciousness which is
subliminal to our surface mind and life and body. And yet
the two being one movement and not two separate move-

ments the larger and more potnnt part of ourselves must
govern and determine in the mass

‘ the smaller and less
powerful; therefore we are governed by the subconscient
even in our conscious existence and in our very self-mastery
and self-direction we are only instruments of what seems
to us the Inconscient withinus.

This is what the old wisdom meant when it said that
man imagines himself to be the doer of the work by his
free will, but in reality Nature determines all his works
and even thewise are compelled to follow their own Na-
ture. But since Nature is the creative force of conscious-
ness of the Being within us who is masked by His own

inverse movement and apparent denial of Himself, they
called that inverse creative movement of His consciousness
the Maya or Illusion-powerof the Lord and said that all
existences are turned as upon a machine through His Ma-
ya by the Lord seated within the heart of all existences.
It is evident then thatonly by man so far exceeding mind
as to become one in self-awareness with the Lord can he
become master of his own being. And since this is not pos-
sible in the inconscience or subconscient itself, since pro-
fit cannot come by plunging down into‘our depths back
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towards the Inconscicnt, it can only be by ascending into

that which is still superconscient to us, into the Super-

mind, that this unity can be wholly established. For there

in the higher and divine Maya is the conscious knowledge,

in its law and truth, of that which works in the subcons-

cient by the lower Maya under the conditions of the

Denial which seeks to become the Affirmation,For this

lower Nature works out what is willed and known in that

higher Nature. The Illusion-Power of the divine knowledge

in the world which creates appearances is governed by the

Truth-Power of the same knowledge which knows the truth

behind the appearances and keeps ready for us the Affir-

mation towards which they are working. The partial and

apparent Man here will find there the perfect and real

Man capable of an entirely self-aware being by his full

unity with that Self-existent who is the omniscient lord

of His own cosmic evolution and procession.

The second difficulty is that man is separated in his

mind, his life, his body from the univ2rsal and therefore,

even as he dees not know himself, is equally and even more

incapable of knowing his fellow-creatures. He forms by

inferences, theories, obseivations and a certain imperfect

capacity of sympathy a rough mental construction about

them; but this is not knowledge. Knowledge can only

come by conscious identity, for that is the only true know-

ledge,—existence aware of itself. We know what we are

so far as we are consciously aware of oursclf, the rest is

hidden; so also we can come really to know that with

which we become one in our consciousness, but only so

far as we can become one with it. If the means of know-

ledge are indirect and imperfect, the knowledge attained

will also be indirect and imperfect. It will enable us to work

out with a certain precarious clumsiness but still perfectly

enough from our mental standpoint certain limited practi-

cal aims, necessities conveniences, a certain imperfect and

insecure harmony of our relations with that which we know;

but only by a conscious unity with it can we artive at a

perfect relation. Therefore we must arrive at a conscious}
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towards the Inconscient, it can only be by ascending into
that which is still superconscient to us, into the Super-
mind, that this unity can be wholly established. For there
in the higher and divine Maya is the conscious knowledge,
in its law and truth, of that which works in the subcons-
cient by the lower Maya under the conditions of the
Denial which seeks to become the Affirmation.For this
lower Nature works out what is willed and known in that

higher Nature. The Illusion—Power of the divine knowledge
in theworld which creates appearances is governed by the
Truth-Powerof the same knowledge which knows the truth
behind the appearances and keeps ready for us the Affir-
mation towards which they are working. The partial and
apparent Man here will find there the perfect and real
Man capable of an entirely self-aware being by his full
unity with that Self-existent who is the omniscient lord
of His own cosmic evolutionand procession.

The second difliculty is that man is separated in his
mind, his life, his body from the universal and therefore,
even as he does not know himself, is equally and even more

incapable of knowing his fellow-creatures. He forms by
inferences, theories,observations and a certain imperfect
capacity of sympathy a rough mental construction about
them ; but ‘this is not knowledge. Knowledge can only
come by conscious identity, for that is the only true know-
ledge,—existence aware of itself. We know what we are
so far as we are consciously aware of ourself, the rest is
hidden ; so also we can come really to know thatwith
which we become one in our consciousness, but only so
far as we can become one with it. If the means of know-
ledge are indirect and imperfect, the knowledge attained
willalso be indirect and imperfect. It will enable us to work
out witha certain precariousclumsiness but stillperfectly
enough from our mental standpoint certain limited practi-
cal aims, necessitie=, conveniences, a certain imperfect and
insecure harmonyof our relationswiththatwhich we know;
but only by a conscious unity with it can we arrive at a

perfect relation. Therefore we must arrive at a conscious
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unity with our fellow-beings and not meiely at the sym-

pathy created by love or the understanding created by

mental knowledge, which will always be the knowledge of

their superficial existence and therefore imperfect in itself

and subject to denial and frustration by the uprush of the

unknown and unmastered from the subconscient in them

and us. But this conscious oneness can only be establish-

ed by entering into that in which we are one with them,

the universal; and the fullness of the universal exists con-

aciently only in that which is superconscient to us, in the

Supermind; for here in our normal being the greater part

of it is subconscient and therefore in this normal poise of

mind, life and body it cannot be pes-essed. The lower

nature is bound down to ejb in all rts activities, chained

triply to the slake of differentiated individuality. The

Supermind alone commands unity in diversity.

The third difficulty is the division between force and

consciousness in the evolutionary existence. There is, first,

the division which has been created by the evolution itself

in its three successive formations of Matter, Life and Mind

each with its own law of wording. The Life is at war

with the body; it attempts to force it to satisfy life's desires,

impulses, satisfactions and demands of its limited capacity

what could only be possible to an immortal and divine

body; and the body, enslaved and tyrannised over, suffers

and is in constant dumb revolt against the demands made

upon it by the Life. The Mind is at war with both; some-

times it helps the Life against the Body, sometime re-

strains the vital urge and seeks to protect the corporeal

frame from life's desires, passions and over-driving ener-

gies; it seeks also to possess the Life and turn its energy

to the mind's own end-, to the utmost joys of the mind's

own activity, to the satisfaction of mental, aesthetic, emo-

tional aims and their fulfilment in human existence; and

the Life too finds itself enslaved and misused and is in fre-

quent insurrection against the ignorant, half-wise tyrant

seated above it. This is the war of our members which the

miud cannot satisfactorily reeolve because it has to deal

with a problem insoluble to it, the aspiration of an immor-
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unity with our fellow-beingsand not merely at the sym-
pathy created by love or the understanding created by
mental knowledge, which will always be the knowledgeof
their Superficial existence and therefore imperfect in itself
and subject to denial and frustration by the uprush of the
unknown and unmastered from the subconscient in them
and us. But this conscious oneness can only be establish-
ed by entering into that in which we are one with them,
the universal ; and the fullmss of the universal exists con-

seicntly only in thatwhich is supereonseient to us, in the
Supermind; for here in our normal being the greater part
of it is subconseient and thrrt-fore in this normal poise of
mind, life and body it cannot be possessed. The lower
nature is bound down to eg) in all its activities, chained
triply to the stake of differentiated individuality. The
Supermind alone commands unity in diversity.

The third difliculty is the division between force and
consciousness in theevolutionaryexistence. There is, first,
thedivision which has been created by theevolution itself
in its three successive formations of Matter, Life and Mind
each with its own law of woflring. The Life is at war

with the body; it attempts to force it to satisfy life'sdesires,
impulses, satisfactionsand demandsof its limited capacity
what could only be possible to an immortal. and divine

body ; and the body, enslaved and tyrannised over, suffers
and is in constant dumb revolt against thedemands made

upon it by the Life. The Mind is at war withboth; some-

times it helps the Life against the Body, sometime re-

strains the vital urge and seeks to protect the corporeal
frame from life's desires, passions and over-driving ener-

gies; it seeks also to possess theLife and turn its energy
to the mind's own ends, to the utmost joys of the mind's
own activity,to the satisfactionof mental, aesthetic,emo-

tional aims and their fulfilment in human existence; and
the Life too finds itself enslaved and misused and is in fre-

qpent insurrection against the ignorant, half-wise tyrant
seated above it. This is thewar of our members which the
mind cannot satisfactorilyresolve because it has to deal
will) a problem insoluble to it, the aspiration of an immor-
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tal being in a mortal life and body. It can only arrive-

either at a succession of compromises or end in an aban-

donment of the problem either by submission with the

materialist to the mortality of our apparent being or with

the ascetic and the religionist by the rejection and con-

demnation of the earthly life and withdrawal to happier

and easier fields of existence. But the true solution lies in

finding the principle beyond Mind of which Immortality

is the law and conquering by it the moitality of our exist-

ence.

But there is also that fundamental division between

the force and the consciousness which is the original cause

of this incapacity. Not only is there a division between

the mental, the vital and the physical being, but each of

them is also divided against itself. The capacity of the

body is less than the capacity of the instinctive soul with-

in it, the capacity of the vital force less than the capacity

of the impulsive soul within it, the capacity of the mental

energy less than the capacity of the intellectual and emo-

tional soul within it. For the soul is the inner conscious-

ness which aspires to its own complete self-realisation and

therefore always exceeds the individual formation of the

moment, and the Force which has taken its poise in the

formation is always pushed by its soul to that which is abnor-

mal to the poise, transcendent of it; thus constantly pushed

it has much trouble in answering, more in evolving from

the present to a greater capacity. In trying to fulfil the

demands of this triple soul it is distracted and driven

to set instinct against instinct, impulse against impulse,

emotion against emotion, idea against idea, satisfying this,

denying that, then repenting and returning on what it has

done, adjusting, compensating, readjusting ad infinitum,

but not arriving at any principle of unity. And in the mind

again the conscious-power that should harmonise and unite

is not only limited in its knowledge and in its will, but

the knowledge and the will are disparate and often at dis-

cord. The principle of unity is above in the supermind;

for there alone is the conscious unity of all diversities;

there alone will and knowledge are eqiuj and In perfect
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tal being in a mortal life and body. It can only arrive~
either at a succession of compromises or end in an aban-
donment of the problem either by submission with the
materialist to the mortality of our apparent being or with
the ascetic and the religionist by the rejection and con-

demnation of the earthly life and withdrawal to happier
and easier fields of existence. But the true solution lies in
finding the principle beyond Mind of which Immortality
is the law and conquering by it the mortality of our exist-
ence.

But there is also that fundamental division between
the force and the consciousness which is theoriginal cause
of this incapacity. Not only is there a division between
the mental, the vital and the physical being,but each of
them is also divided against itself. The capacity of the
body is lessathan the capacity of the instinctivesoul with-
in it, the capacity of the vital force less than the capacity
of the impulsive soul within it, thecapacity of the mental
energy less than the capacity of the intellectual and emo-
tional soul within it. For the soul is the inner conscious-
ness which aspires to its own complete self-realisation and
therefore always exceeds the individual formation of the
moment, and the Force which has taken its poise in the
formation is alwayspushed by its soul to thatwhich is abnor-
mal to thepoise, transcendent of it; thusconstantly pushed
it has much trouble in answering, more in evolving from
the present to a greater capacity. In trying to fulfil the
demands of this triple soul it is distracted and driven
to set instinct against instinct, impulse against impulse,
emotion against emotion, idea against idea, satisfying this,
denying that,then repenting and returning on what it has
done, adjusting, compensating, readjusting ad z'nfim'tum,
but not arriving at any principleof unity. And in themind
again the conscious-power thatshould harmonise and unite
is not only limited in its knowledge and in its will, but
the knowledge and thewill are disparate and often at dis-
cord. The principle of unity is above in the supermind;
for there alone is the conscious unity of all diversities ;
there alone will and l;n3\vl-edge are equal and In perfect
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harmony; there alone Consciousness and Force arrfve at

their divine equation.

Man, in proportion as he becomes self-conscious and

a truly thinking being, becomes acutely aware of all this

discord aud disparateness in the members of his being and

he seeks to arrive at a harmony of his mind, life and bod}',

a harmony of his knowledge and will and emotion, a har-

mony of all his members. Sometimes this desire stops

short at the attainment of a workable compromise which

will bring with it a relative peace; but compromise can

only be a halt on the way, since the Deity within will not

be satisfied eventually with less than a perfect harmony

combining in itself the integral development of our many-

sided potentialities. Less than this would be an evasion

of the problem, not its solution, or else only a temporary

solution provided as a resting-place for the soul in its con-

tinual self-enlargement and ascension. Such a perfect har-

mony would demand as essential terms a perfect mental-

ity, a perfect play of vital force, a perfect physical exist-

ence. But where in the radically imperfect shall we find

the principle and power of perfection? Mind raoted in

division and limitation cannot provide it to us nor can

life and the body which are the energy and the frame of

dividing and limiting mind. The principle and power of

perfection are there in the subconscient wrapped up in

the tegument or veil of the lower Maya and in the super-

conscient open and eternally realised but separated from

us by the veil of our self-ignorance. It is above, then, and

not either in our present poise nor below it that we must

seek for the reconciling power and knowledge.

Equally, man as he develops, becomes acutely aware

of the discord and ignorance that governs his relations

with the world, acutely intolerant of it, more and more set

upon finding a principle of harmony, peace, joy and unity.

This too can only come to him from above. For only by

developing a mind which shall have knowledge of the mind

of others as of itself, free from our mutual ignorance and

misunderstanding, a will that feels and makes itself one

with the will of othsrs, an emotional heart that contains
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harmony; there alone Consciousness and Force arrive at
their divine equation.

Man, in proportion as he becomes self-conscious and
a truly thinkingbeing. becomes acutely aware of all this
discord and disparateness in the members of his being and
he seeks to arrive at a harmony of his mind, life and body,
a harmony of his knowledge and will and emotion, a bar-

mony of all his members. Sometimes this desire stops
short at the attainment of a workable compromise which
will bring with it a relative peace; but compromise can

only be a halt on the way, since the Deity withinwill not
be satisfied eventually with loss than a perfect harmony
combining in itself the integral development of our many-
sided potentialities. Less than thiswould be an evasion
of the problem, not its solution, or else only a temporary
solution provided as a resting-place for the soul in its con.

tinual self-enlargement and ascension. Such a perfect har-
mony would demand as essential terms a perfect mental-
ity, a perfect play of vital force, a perfect physicalexist-
ence. But where in the radically imperfect shall we find
the principle and power of perfection? Mind rooted in
division and limitation cannot provide it tous nor can
life and the body which are the energy and the frame of
dividing and limiting mind. The principle and power of
perfection are there in the subconscient wrapped up in
the tegument or veil of the lower Maya and in the super-
conscient open and eternally realised but separated from
us by theveil of our self-ignorance. It is above, then, and
not either in our present poise nor below it that we must
seek for the reconcilingpower and knowledge.

Equally, man as he develops, becomesacutely aware

of the discord and ignorance that governs his relations
with the world, acutely intolerant of it, more and more set

upon finding a principleof harmony, peace, joy and unity.
This too can only come to him from above. For only by
developinga mind which shall have knowledgeof the mind
of others as of itself, free from our mutual ignorance and
misunderstanding. a will that feels and makes itself one

with the will of others, an emotional heart that contains
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the emotions of others as its own, a life-force that feels the

energies of others and accepts them for its own and seeks

to fulfil them as its own and a body that is not a wall of

imprisonment and defence against the world, and all this

under the law of a Light and Truth that shall transcend

the aberrations and errors, the much sin and falsehood of

our minds, wills, emotions, life-energies,—only so can the

life of man practically become one with that of his fellow-

beings and the individual recover his own universal self.

The subconscient has this life of the All and the super-

conscient has it, but under conditions which necessitate

our motion upwards. For not towards the Godhead conceal-

ed in the" inconscient ocean where darkness is wrapped

within darkness",* but towards the Godhead seated in the

sea of eternallight. in the highest ether of our being, is

the original impetus which has carried upward the evolv-

ing soul to the type of our humanity.

Unless therefore the race is to fall by the wayside and

leave the victory to other and new creations of the eager

travailing Mother, it must aspire to this ascent, conduct-

ed indeed through love, mental illumination and the vi-

tal urge to possession and self-giving but leading beyond

to the supramcntal unity which transcends and fulfils them;

in the founding of human life upon the supramental reali-

sation of conscious unity with all in our being and in all its

members humanity must seek its final good and salvation.

And this is what we have described as the fourth status

of Life in its ascent towards the Godhead.

* Rig Veda.
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theemotions of others as its own, a life-force that feels the
energies of others and accepts them for its own and seeks
to fulfil them as its own and a body that is not a wall of
imprisonment and defence against the world. and 3“ this
under the law of a Light and Truththat shall transcend
the aberrationsand errors. the much sin and falsehood of
our min ds, wills, emotions, life-energies,—onlyso can the
life of man practicallybecome one with thatof his fellow-
beings and the individual recover his own universal self.
The subconscient has this life of the All and the super-
conscient has it, but under conditions which necessitate
our motion upwards. For not towards theGodheadconceal-
ed in the “ incon_scient ocean where darkness is wrapped
withindarkness”,*but towards the Godhead seated in the
sea of eternal light, in the highest ether of our being. is
the original impetus which has carried upward the evolv-
ing soul to thetype of our humanity.

Unless therefore the race is to fall by thewayside and
leave the victory to other and new creations of the eager
travailing Mother, it must aspire to this ascent, conduct-
ed indeed through love, mental illumination and thevi-
tal urge to possession and self-giving but leading beyond
to thesupramental unity which transcends and fulfils them;
in the founding of human life upon the supramental reali-
sation of conscious unity with all in our beingand in all its
members humanity must seek its final good and salvation.
And this is what we have described as the fourth status
of Lifle in its ascent towards tin Godhead.
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The Synthesis of Yoga

CHAPTER XVIII

THE SYNTHESIS OF THE DISCIPLIN* OF KNOWLEDGE

In the last chapter we have spoken of renunciation in

its most general scope, even as we spoke of concentration

in all its possibilities; what has been said, applies there-

fore equally to the path of Works and the path of Devo-

tion as to the path of Knowledge; for on all three concen-

tration and renunciation are needed, though the way and

spirit in which they are applied may vary. But we must

now turn more particularly to the actual steps of the Path

of Knowledge on which the double force of concentration

and renunciation must aid us to advance. Practically, this

path is a reascent up the great ladder of being down which

the soul has descended vnto the material existence.

The central aim of Knowledge is the recovery of the

Self, of our true self-existence, and this aim presupposes

the admission that our present mode of being is not our

true self-existence. No doubt, we have rejected the tren-

chant solutions which cut the knot of the riddle of the

universe; we recognise it neither as a fiction of material

appearance created by Force, nor as an unreality set up by

the Mind, nor as a bundle of sensations, ideas and results

of idea and sensation with a great Void or a great blissful

Zero behind it to strive towards as our true truth of eternal

non-existence. We accept the Self as a reality and the

universe as a reality of the Self, a reality of its conscious-

ness and not of mere material force and formation, but

n*Jne the less or rather all the more for that reason a real-
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CHAPTER XVIII

rm: svurnesxs or we mscrrnmu or KNOWLEDGE

In the last chapter we have spoken of renunciation in
its most general scope, even as we spoke of concentration
in all its possibilities; what has been said, applies there-
fore equally to the pathof Works and the path of Devo-
tion as to the path of Knowledge-; for onrall three concen-

tration and renunciation are needed, though the way and
spirit in which they are applied may vary. But we must
now turn more particularly to the actual steps of the Path
of Knowledge on which the double force of concentration
and renunciation must aid us to advance. Practically,this
path is a reascent up thegreat ladder of being down which
the soul has descended into the material existence.

The central aim of Knowledge is the recovery of the
Self, of our true self-existence, and this aim presupposes
the admission that our present mode of being is not our

true self-existence. No doubt, we have rejected the tren-
chant solutions which cut the knot of the riddle of the
universe ; we recognise it neither as a fiction of material
appearance created by Force, nor as an unreality set up by
the Mind, nor as a bundle of sensations, ideas and results
of idea and sensation with a great Void or a great blissful
Zero behind it to strive towards as our true truth of eternal
non-existence. VVe accept the Self as a reality and the
universe as a reality of the Self, a reality of its conscious-
ness and not of mere material force and formation, but
none the less or rather all the more for that reason a real-
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ity. Still, though the universe is a fact and not a fiction,

a fact of the divine and universal and not a fiction of the

individual self, our state of existence here is a state of

ignorance, not the true truth of our being. We conceive of

ourselves falsely, we see ourselves as we are not; we live in

a false relation with our enviroment, because we know

neither the universe nor ourselves for what they really are

but with an imperfect view founded on a temporary fiction

which the Soul and Nature have established between them-

selves for the convenience of the evolving ego. And this

falsity is the root of a general perversion, confusion and

suffering which besiege at every step both our internal life

and our relations with our environment. Our personal life

and our communal life, our commerce with curtelves and

our commerce with our fellows are founded on a falsity

and are theiefore false in their recognised principles and

methods, although through all this error a growing truth

continually seeks to express itself. Hence the supreme im-

portance to man of Knowledge, not what is called the

practical knowledge of life, but of the profoundest know-

ledge of the Self and Nature* on which alone a true prac-

tice of life can be founded.

The error proceeds from a false identification. Nature

has created within her material unity separate-seeding

bodies which the Soul manifested in material Nature en-

folds, inhabits, possesses, uses; the Soul forgetting itself

experiences only this single knot in Matter and says' " I am

this body." It thinks of itself as the bedy, suffers with

the body, enjoys with the body, is born with the body, is

dissolved with the body; or so at least it views its self-

existence. Again, Nature has created within her unity of

universal life separate-seeming currents of life which form

themselves into a whorl of vitality around and in each body,

and the Soul manifested in vital Nature seizes on and is

seized by that current, is imprisoned momentarily in that

little whirling vortex of life. The Soul, still forgetting

itself, says '' I am this life "; it thinks of itself as the life,

* Mmvjn&na and tettweju&na,
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ity. Still, though the universe is a fact and not a fiction,
a fact of thedivine and universal and not a fiction of the
individual self, our state of existence here is a state of
ignorance, not the true truth of our being. We conceive of
ourselves falsely, we see ourselves as we are not; we live in
a false relation with our enviroment, because we know
neither the universe nor ourselves for what they really are

but withan imperfect view founded on a temporary fiction
which the Soul and Nature have established betweenthem-
selves for the convenience of the evolving ego. And this
falsity is the root of a general perversion, confusion and
sufiering which besiege at every step both our internal life
and our relations with our environment. Our personal life
and our communal life, our commerce with ourselves and
our commerce with our fellows are founded on a falsity
and are therefore false in their recognised principles and
methods, although through all thiserror a growing truth
continuallyseeks to express itself. Hmce the supreme im-
portance to man of Knowledge, not what is called the
practical knowledge of life, but of the profoundest know-
ledge of the Self and Nature* on which alone a true prac-
tice of life can be founded.

The error proceeds from a false identification. Nature
has created within her material unity separate-seeming
bodies which the Soul manifested in material Nature en-

folds, inhabits, possesses, uses ; the Soul forgetting itself
experiences only this single knot in Matter and says “I am
this body.” It thinksof itself as the body, suffers with
the body, enjoys with the body, is born with the body, is
dissolved withthe body ; or so at least it views its self-
existence. Again, Nature has created within her unity of
universal life separate-seeming currents of life which form
themselvesinto a whorl of vitality around and in eachbody,
and the Soul manifested in vital Nature seizes on and is
seized by thatcurrent, is imprisoned momentarilyin that
little whirling vortex of life. The Soul, still forgetting
itself, says "I am this life "; it thinksof itself as the life,

5-.,-‘mac-—o—'.i‘,
" Mm!/Indus and nlluajndru.
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craves with its cravings or desires, wallows in its pleasures,

bleeds with its wounds, rushes or stumbles with its move-

ments. If it is still mainly governed by the body-sense, it

identifies its own existence with that of the whorl and

thinks " When this whorl is dissipated by the dissolution

of the body round which it has formed itself, then / shall

be no more ." If it has been able to sense the cuirent of

life which has formed the vortex, it thinks of itself as that

current and says " I am this stream of life; I have entered

upon the possession of this body, 1 shall leave it and enter

upon the possession of other bodies:' I am an immortal life

revolving in a cycle of constant rebirth ."

But again Nature has created within her mental uni-

ty, formed in the universal Mind separate-seeming dyna-

mos as it were of mentality, constant centres for the

generation, distribution and leabsorption of mental force

and mental "activities, stations as it were in a system of

mental telegraphy where messages are conceived, written,

sent, received, deciphered, and these messages and these

activities are of many kinds, sensational, emotional, per-

ceptual, conceptual, intuitional, all of which the Soul

manifested in mental Nature accepts, uses for its outlook

on the world and seems to itself to project and to receive

their shocks, to suffer or to master their consequences. Na-

ture instals the base of these dynamos in the material bo-

dies she has formed, makes these bodies the ground for

her stations and connects the mental with the material by

a nerve-system full of the movement of vital currents

through which the mind becomes conscious of the materi-

al world and, so far as it chooses, of the vital world of

Nature. Otherwise the mind would beconscious of the men-

tal world first and chiefly and would only indirectly glim-

pse the material. As it is, its attention is fixed on the body

and the material world in which it has been installed and

it is aware of the rest of existence only dimly, indirectly

or subconsciously in that vast remainder of itself with

regard to which superficially it has become irresponsive

and oblivious,

The SjuI identifies itself with tbis mental dynamo or

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

9
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

592 “ Anni “

craves with its cravings or desires, wallows in its pleasures,
bleeds with its wounds, rushes or stumbles with its move-

ments. If it is still mainly governed by the body-sense, it
identifies its own existence with that of the whorl and
thinks" When this whorl is dissipated by the dissolution
of the body round which it has formed itself

,
then I shall

be no more." If it has been able to sense the current of
life which has formed the vortex, it thinksof itself as that
current and says “ I am thisstream of life; I have entered
upon the possession of thisbody, I shall leave it and enter

upon the possession of otherbodies: I am an immortal life
revolving in a cycle of constant rebirth.”

But again Nature has created within her mental uni-
ty, formed in the universal Mind separate-seeming dyna-
mos as it were of mentality, constant centres for the
generation, distribution and reabsorption of mental force
and mental'activities, stations as it were in asystem of
mental telegraphywhere messages are conceived, written,
sent, received, deciphered, and these messages and these
activities are of many kinds. sensational, emotional, per-
ceptual, conceptual, intuitional , all of which the Soul
manifested in mental Nature accepts, uses for its outlook
on the world and seems to itself to pro'pct and to receive
theirshocks, to sufler or to master their consequences. Na-
ture instals the base of these dynamos in the material bo-
dies she has formed, makes these bodies the ground for
her stations and connects the mental with the material by
a nerve-system full of the movement of vital currents

through which the mind becomesconscious of themateri-
al world and, so far as it chooses, of the vital world of
Nature. Otherwise themind would beconsciousof themen-

tal world first and chiefly and would only indirectlyglim-
pse the material. As it is, its attention is fixed on thebody
and the material world in which it has been installed and
it is aware of the rest of existence only dimly, indirectly
or subconsciously in that vast remainder of itself with
regard to which superficially it has become irresponsive
and oblivious.

The Soul identifies itself with thismental dynamo or
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station and says "- I am this mind." And since the mind

is absorbed in the bodily life, it thinks '' 1 am a mind in a

living body " or, still moie commonly,'' I am a body which

lives and thinks." It identifies itself with the thoughts,

emotions, sensations of the embodied mind and imagines

that because when the body is dissolved all this will dis-

solve, itself also will cease to exist. Or if it becomes con-

scious of the current of persistence of mental personality, it

thinks of itself as a mental soul occupying the body whe-

ther once or repeatedly and returning from earthly living

to mental worlds beyond; the persistence of this mental

being mentally enjoying or suffering sometimes in the

body, sometimes on the mental or vital plane of Nature it

calls its immortal existence. Or else, because the mind is

a principle of Ilftat and knowledge, however imperfect, and

can have some notion of what is beyond it.it sees the

possibility of a dissolution of the mental being into that

which is beyond, some Void or some eternal Existence,

and it says, "There I, the mental soul, cease to be." Such

dissolution it dreads or desires, denies or affirms according

to its measure of attachment to or repulsion from this pre-

sent play of embodied mind and vitality.

Now, all this is a mixture of truth and falsehood.

.Mind, Life, Matter exist and mental, vital, physical indi-

vidualisation exists as facts in Nature, but the identifica-

tion of the soul with these things is a false identification.

Mind, Life and Matter ar» ourselves only in this sense that

they are principles of being which the true self has evolved

by the meeting and interaction of Soul and Nature in order

to express a form of its one existence as the Cosmos. In-

dividual mind, life and body are a play of these princi-

ples which is set up in the commerce of Soul and Nature

as a means for the expression of that multiplicity of itself

of which the one Existence is eternally capable and which

it holds eternally involved in its unity. Individual mind,

life and body are forms of ourselves in so far as we are

centres of the multiplicity of the One ; universal Mind,

Life and Body are also form of our self, because we are

that One in our being. But the s^lf is more than universal
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station and says 41 I am this mind." And since the mind
is absorbed in the bodily life, it thinks " I am a mind in a

living body " or, stillmore commonly,“ I am a body which
lives and thinks.” It identifies itself with the thoughts,
emotions, sensations of the embodied mind and imagines
thatbecausewhen the body is dissolved all this will dis-
solve, itself also willcease to exist. Or if it becomes con-

scious of thecurrent of persistence of mental personality,it
thinksof itself as a mental soul occupying the body whe-
theronce or repeatedly and returning from earthly living
to mental worlds beyond: the persistence of this mental
being mentally enjoying or suffering sometimes in the
body, sometimes on the mental or vital plane of Nature it
calls its immortal existence. Or else, because the mind is
a principleof light and knowledge, however imperfect, zmd
can have some notion of what is beyond it, it sees the
possibilityof a dissolution of the mental being into that
which is beyond, some Void or some eternal Existence,
and it says, “ There I, the mental soul, cease to be.” Such
dissolution it dreads or desires, denies or affirms according
to its measure of attachment to or repulsion from this pre-
sent play of embodied mind and vitality.

Now, all this is a mixture of truth and falsehood.
Mind, Life, Matter exist and mental, vital, physical indi-
vidualrsation exists as facts in Nature, but the identifica-
tion of the soul with these things is a. false identification.
Mind, Life and Matter an ourselves only in this sense that
they are principles of being which the true self has evolved
by themeeting and interactionof Soul and Nature in order
to express a form of its one existence as the Cosmos. In-
dividu.-11 mind. life and body are a play of these princi-
ples which is set up in the commerce of Soul and Nature
as a means for the expression of that multiplicity of itself
of which the one Existence is eternally capable and which
it holds eternally involved in its unitys Individual mind,
life and body are forms of ourselves in so far as we are

centres of the multiplicity of the One; universal Mind,
Life and Body are also form of our self, becausewe are

that One in our being. But the self is more than universal

Cu git’
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or individual mind, life and body and when we limit our*

selves by identification with these things, we found our

knowledge on a falsehood, we falsify our determining

view and our practical experience not only of our self-

being but of our cosmic existence and of our individual

activities.

The Self is an eternal utter Being and pure existence

of which all these things are becomings. From this know-

ledge we have to proceed ; this knowledge we have to rea-

lise and make it the foundation of the inner and the out-

er life of the individual. The Yoga of Knowledge, starting

from this primary truth, has conceived a negative and

positive method of discipline by which we shall get rid of

these false identifications and recoil back from them into

true self-knowledge. The negative method is to say al-

ways" I am not the body" so as to contradict and root

out the false idea " I am the body," to concentrate on this

knowledge and by renunciation of the attachment of the

soul to the physical get rid of the body-sense. We say again

"lam not the life " and by concentration on this know-

ledge and renunciation of attachment to the vital move-

ments and desires, get rid of the life-sense. We say, final,

ly,'* I am not the mind, the motion, the sense, the thought"

and by concentration on this knowledge and renunciation

of the mental activities, get rid of the mind-sense. When

we thus constantly create a gulf between ourselves and the

things with which we identified ourselves, their veils progres-

sively fall away from us and the Self begins to be visible to

our experience. Of that then we say " I am That, the pure,

the eternal, the self-blissful " and by concentrating our

thought and beinn' upon it we become That and are able

finally to renounce the individual existence and the Cos-

mos. Another positive method belonging rather to the

Rajayoga is to concentrate on the thought of the Brah-

man and shut out from us all other ideas, so that this

dynamo of mind shall cease to woik upon our external or

varied internal existence; by mental cessation the vital

and physical play also shall fall to rest in an eternal

samadhi, some inexpressible deepest trance of the being
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or individual mind. life and body and when we: limit our-

selves by identificationwith these things.we found our

knowledge on a falsehood, we falsify our determining
view and our practical experience not only of our self-
being but of our cosmic existence and of our individual
activities.

The Self is an eternal utter Being and pure existence
of which all these thingsare becomings. From thisknow-
ledge we have to proceed ; this knowledge we have to rea-

lise and make it the foundation of the inner and theout-
er lileof the individual. The Yoga of Knowledge, starting
from this primary truth, has conceived a negative and
positive methodof disciplineby which we shall get rid of
these false identificationsand recoil back from them into
true self-knowledge. The negative method is to say al-
ways " I am not thebody " so as to contradict and root
out the false idea “ I am the body,” to concentrateon thin
knowledge and by renunciation of the attachment of the
soul to thephysical get rid of thebody-sense. Wesay again
" I am not the life " and by concentrationon this know-
ledge and renunciation of attachment to the vital move-

ments and desires, get rid of the life-sense. We say, final.
ly," I am not the mind, themotion.thesense, thethought"
and by concentration on this knowledge and renunciation
of the mental activities,get rid of the mind-sense. When
we thus constantly create a gulf between ourselves and the
thingswithwhich we identi ficdourselves, theirveilsprogres-
sively fall away from us and theSelf begins to bevisible to
our experience. Of that then we say “ I am That,thepure,
the eternal, the self-blissfu " and by concentrating our

thought and being upon it we become That and are able
finally to renounce the individual existence and the C05-
mos. Another positive method belonging ratherto the
Rajayoga is to concentrate on the thought of the Brah-
man and shut out from us all other ideas, so that this
dynamo of mind shall cease to work upon our external or

varied internal existence : by mental cessation the vital
and physical play also shall fall to rest in an eternal
samadhi,some inexpressible deepest trance of the being
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in which we shall pass into the absolute Existence.

This discipline is evidently a self-centred and exclu-

sive inner movement which gets rid of the world by deny-

ing it in thought and shutting the eyes of the soul to it in

vision. But the universe is there as a truth in God even

though the individual soul may have shut its eyes to it and

the Self is there in the Universe really and not falsely,

supporting all that we have rejected, truly immanent in

all things, really embracing the individual in the universal

as well as embracing the universe in that which exceeds

ani transcends it. What shall we do with this eternal Self

in this persistent universe which we see encompassing us

every time we come out of the trance of inner meditation?

The ascetic Path of Knowledge has its solution and its

discipline for the soul that looks out on the universe. It is

to regard the immanent and all-encompassing and all-

constituting Self in the image of the ether in which all forms

are, which is in all forms, of which all forms are made. In that

ether cosmic Life and Mind move as the Breath of things,

an atmospheric sea in the ethereal, and constitute from it

all these forms ; but what they constitute are merely name

and form and not realities; the form of the pot we see is

a form of earth only and goes back into the earth, earth

a form resolvable into the cosmic Life, the cosmic Life

a movement that falls to rest in that silent immutable Ether.

Concentrating on this knowledge, rejecting all phenomenon

and appearance, we come to see the whole as an illusion of

name and form in the ether that is Brahman; it becomes

unreal to us; and the universe becoming unreal the im-

manence becomes unreal and there is only the Self upon

which our mind has falsely imposed the name and form of

the universe. Thus are we justified in the withdrawal of

the individual self into the Absolute.

Still, the Self goes on with its imperishable aspect of

immanence, its immutable aspect of divine envelopment,

its endless trick of becoming each thing and all things;

our detection of the cheat and our withdrawal do not

seem to effect one tittle either the Sdf or the universe,

Must we not then know also what it is that thus persists
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in which we shall pass into the absolute Existence.
This discipline is evidently a self—centred and exclu-

sive inner movement which gets rid of theworld by deny-
ing it in thoughtand shutting the eyes of the soul to it in
vision. But the universe is there as a truth in God even

though the individualsoul may have shut its eyes to it and
the Self is there in the universe really and not falsely,
supporting all that we have rejected, truly immanent in
all things, really embracingthe individual in theuniversal
aswell as embracing the universe in that which exceeds
and transcendsit. What shall we do with this eternal Self
in this persistent universe which we see‘ encompassing us

every time we comeout of the trance of inner meditation ?
The ascetic Path of Knowledge has its solution and its

discipline for the soul thatlooks out on the universe. It is
to regard the immanent and all-encompassing and all-
constitutingSelf in the imageof theetherin which all forms
gt-e, which is in all forms,of which all forms are made. In that
other cosmic Life and Mind move as the Breath of things,
an atmospheric sea in the ethereal, and constitute from it
all these forms; but what theyconstitute are merely name

and form and not realities; the form of the pot we see is
I form of earth only and goes back into the earth, earth
a form resolvable into the cosmic Life, the cosmic Life
a movement thatfallsto rest in thatsilentimmutableEther.
Concentratingon thisknowledge,rejectingall phenomenon
and appearance, we come to see thewhole as an illusion of
name and form in theether that is Brahman ; it becomes
unreal to us; and the universe becoming unreal the im.
manence becomes unreal and there is only the Self upon
which our mind has falsely imposed thename and form of
the universe. Thus are we justified in the withdrawalof
the individual self into the Absolute.

Still, theSelf goes on with its imperishable aspect of
immanence, its immutable aspect of divine envelopment.
its endless trick of becoming each thing and all things 3
our detection of the cheat and our withdrawal do not
"em to eflect one tittle either the Self or the universe.
Must we not then know also wlnt it is that thus persists
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superior to our acceptance and rejection and too great,

too eternal to be affected by it? Here too there must be

some invincible reality at work and the integrality of

Knowledge demands that we shall see and realise it; other-

wise it may prove that our own knowledge and not the

Lord in the universe was the cheat and the illusion. There-

fore we must concentrate again and see and realise also

this which persists so sovereignly and must know the Self

as no other than the Supreme Soul which is the Lord of

Nature, the upholder of cosmic existence by whose sanc-

tion it proceeds, whose will compels its multitudinous actions

and determines its perpetual cycles. And we must yet concen-

trate once again and see and realise and must know the

Self as the one Existence who is both the Soul of all and

the Nature of all, at once Purusha and Prukriti and so

able both to express himself in all these forms of things

and to be all these formations. Otherwise we have exclud-

ed what the Self does not exclude and made a wilful choice

in our knowledge.

The old ascetic Path of Knowledge admitted the unit) of

things and the concentration on all these aspects of the

one Existence, but it made a distinction and a hierarchy.

The Self that becomes all these forms ol thing is the Virat

or universal Soul; the Self that creates all these forms is

Hiranyagarbha, the luminous or creatively perceptive Soul;

the Self that contains all these things involved in it is Prajna,

the conscious Cause or originally determining Soul; be-

yond all these is the Absolute who permits all this unreal-

ity, but has no dealings with it. Into That we must with-

draw and have no farther dealings with the universe, since

Knowledge rrifcans the final Knowledge, and therefore

these lesser realisations must fall away from us or be lost

in That. But evidently from our point of view these are

practical distinctions made by the mind which have a

value for certain purposes, but no ultimate value. Our

view of the world insists on unity; the universal Self is not

different from the perceptive and creative, nor the percep,

tive from the causal, nor the causal from the Absolute,

put it is one" Self-being which haa become all becomings,"
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superior to our acceptance and rejection and too great.
too eternal to be aflected by it 1’ Here too -there must be
some invincible reality at work and the integrality of
Knowledgedemandsthatwe shall see and realise it ; other-
wise it may prove thatour own lnowledge and not the
Lord in theuniverse was the cheat and the illusion. There-
fore we must concentrate again and see and realise also
thiswhich persists so sovereignly and must know the Self
as no other than the Supreme Soul which is the Lord of
Nature, the upholder of cosmic existence by whose sanc-
tion it proceeds. whosewillcompels its multi tudinous actions
anddetermines its perpetual cycles. And we must yet concen-
trate once again and see and realise and must know the
Self as the one Existence who is both the Soul of all and
the Nature of all, at once Purusha and Prakriti and so
able both to express himself in all these forms of things
and to be all these formations. Otherwise we have exclud-
ed what the Selfdoes not exclude and made a wilfulchoice
in our knowledge.

The old ascetic Pathof Knowledgeadmitttd theunit) of
things and the concentration on all these aspects of the
one Existence. but it made a distinction and a hierarchy.
The Self thatbecomes all these forms of thing is the Viral‘.
or universal Soul ; the Self that creates all these forms is
Hiranyagarbha,the luminous or creatively perceptive Soul;
theSelf thatcontains all thesethingsinvolved in it is Prajna,
the conscious Cause or originally determining Soul; be-
yond all these is the Absolutewho permits all this unreal-
ity, but has no dealings with it. Into That we must with-
draw and have no farther dealings withthe universe, since
Knowledge mans the final Knowledge, and therefore
these l¢sscr realisation! must fall away from us or be lost
in That. But evidently from our point of view these are

practical distinctions made by the mind which have a

value for certain purposes, but no ultimate value. Om-
view of the world insists on unity; the universal Self is not
different from the perceptive and creative, nor the percep.
live from the causal, nor the causal from the Absolute,
‘put it is one" Self-being which has become all becomings,"
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and which is not any other than the Lord who manifests

Himself as all these individual existences nor the Lord

any other than the sole-existing Brahman who vtrily is

all this that we can see, sense, live or mentalise. That

Self, Lord, Brahman we would know that we may realise

our unity with it and with all that it manifests and in that

unity we would live. For we demand of knowledge that it

shall unite; the knowledge that divides must always be a

paitial knowing good for certain practical purposes; the

knowledge that unites is the knowledge.

Therefore our integral Yoga will take up these vari-

ous disciplines and concentratiens, but harmonise and if

possible fuse them by a synthesis which removes their

mutual exclusions. Not lealising the Lord and the All on-

ly to reject them for silent Sell or unknowable Absolute as

would an exclusively transcendental, nor living for the Lord

alone or in the All alone as would an exclusively Theistic

or an exclusively Pantheistic Yoga, the seeker of integral

knowledge will limit himself neither in his thought nor in

his practice nor in his realisation by any religious creed or

philosophical dogma. He will seek the Truth of existence

in its completeness. The ancient disciplines he will not

reject, for they rest upon eternal truths, but he will give

them an orientation In conformity with h'is aim.

We must recognise that our primary aim in knowledge

must be to realise oui- own supreme Self moie than that

Self in others or as the Lord of Nature or as the All; for

that is the pressing need of the individual, to arrive at the

highest truth of his own being, to set right its disorders,

confusions, false identifications, to arrive at its right con-

centration and purity and to know and mount to its source.

But we do this not in order to disappear into its source,

but so that our whole existence and all the members of this

inner kingdom may find their right basis, may live in our

highest self, live lor our highest self oily and obey no

other law than that which pioceeds from our highest self

and is given to our purified being without any falsification

in the transmitting mentality. And if we do this rightly

we shall discover that in rinding this supreme Self we have
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and which is not any other than the Lord who manifests
Himself as all these individual existences nor the Lord
any other than the sole-existing Brahman who verilyis
all this that we can see, sense, live or mentalise. That
Self, Lord, Brahman we would know that we may realise
our unity with it and with all that it manifests and in that
unity we would live. For we demand of knowledge that it
shall unite; the knowltdge that divides must always be a

partial knowing good for certain practical purposes; the
knowledge that unites is the knowledge.

Therefore our integral Yoga will take up these vari-
ous disciplines and concentrations, but harmonise and if
possible fuse them by a synthesis which removes their
mutual exclusions. Not realising the Lord and the All on-

ly to reject them for silent Sell" or unknowable Absolute as

would an exclusively transcendental,nor living for the Lord
alone or in the All alone as would an exclusively Theistic
or an exclusively PantheisticYoga, the seeker of integral
knowledge will limit himself neither in his thoughtnot in
his practicenor in his realisation by any religious creed or

philosophicaldogma. He will seek the Truthof existence
in its completeness. The ancient disciplines he will not

reject, for they rest upon eternal truths, but he will give
them an orientation in conformity with his aim.

We must recognise thatour primary aim in knowledge
must be to realise our own supreme Self more than that
Self in others or as the Lord of Nature or as the All; for
that is the pressing need of the individual, to arrive at the
highest truth of his own being, to set right its disorders,
confusions, false identifications, to arrive at its right con-
centration and purity and to know and mount to its source.
But we do this not in order to disappear into its source,
but so that our whole existence and all the membersof this
inner kingdom may find theirright basis, may live in our

highcst self, live for our highest self only and obey no
other law than that which proceeds from our highest self
and is given to our purified being withoutany falsification
in the transmitting mentality. And if we do this rightly
we shall discover that in finding this supreme Self we have
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found the one Self in all, the one Lord of our nature and of

all Nature, the All of ourselves who is the All of the uni-

verse. For this that we see in ourselves we must necessar-

ily see everywhere, since that is the truth of His unity.

By discovering and using rightly the Truth of our being the

barrier between our individuality and the universe will

necessarily be forced open and cast away and the Truth that

we realise in our own being cannot fail to realise itself to

us in the universality which will then be our self. Realis-

ing in ourselves the " I am He " of the Vedanta, we can-

not but realise in looking upon all around us the identical

knowledge on its other side," Thou art That." We have

only to see how practically the discipline must be conduct-

ed in order that we may arrive successfully at this great

unification.

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

9
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

598 " .u=.u’
 

found the one Self in all, theone Lord of our nature and of
all Nature, the All of ourselves who is theAll of the uni-
verse. For this that we see. in ourselves we must necessar-
ily see everywhere. since that is the truth of His unity.
By discoveringand using tightly theTruthof our beingthe
barrier between our individuality and the universe will
necessarilybe forced open and cast away and theTruththat
we realise in our own being cannot fail to realise itself to
us in theuniversality which will then be our self. Realis-
ing in ourselves the " I am He " of the Vedanta, we can-

not but realise in looking upon all around us the identical
knowledge on its other side, " Thou art That." We have
only to see how practicallythe discipline must be conduct-
ed in order that we may arrive successfully at this great
unification.
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The Kena Upanishad

COMMENTARY

XIII

From its assertion of the relative knowableness of the

unknowable Brahman and the justification of the soul's

aspiration towards that which is bejond its present capa-

city and status the Upanishad turns to the question of the

means by which that high-reaching aspiration can put it-

self into relation with the object of its search. How is the

veil to be penetrated and the subject consciousness of man

to enter into the master-consciousness of the Lord ? What

bridge is there over this gulf? Knowledge has already been

pointed out as the supreme means open to us, a knowledge

which begins by a sort of reflection of the true existence

in the awakened mental understanding. But Mind is one

of the gods; the Light behind it is indeed the greatest of

the gods, Indra. Then, an awakening of all the gods through

their greatest to the essence of that which they are, the

one Godhead which they represent. By the mentality

opening itself to the Mind of our mind, the sense and

speech also will open themselves to the Sense of our sense

and to the Word behind our speech and the life to the

Life of our life. The Upanishad proceeds to develop this

consequence of its central suggestion by a striking para-

ble or apologue.

The gods, the powers that affirm the Good, the Light,

the Joy and Beauty, the Strength and Mastery have found
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The Kena Upanishad

COMMENTARY

XIII

From its assertion of the relative knowableness of the
unlruowable Brahman and the instiflcation of the soul's
aspiration towards thatwhich is beyond its present capa-
city and status the Upanishad turns to thequestion of the
means by which that high-reaching aspiration can put it-
self into relation with the object of its search. How is the
veil to be penetrated and the subject consciousness of man

to enter into the master-consciousnessof the Lord ? What
bridge is thereover this gull 1' Knowledge has already been
pointed out as the supreme means open to us,a knowledge
which begins by a sort of reflection of the true existence
in the awakened mental understanding. But Mind is one

of the gods; theLight behind it is indeed the greatest of
the gods, Indra. Then, an awakeningof all thegods through
their greatest to the essence of that which they are, the
one Godhead which they represent . By the mentality
opening itself to the Mind of our mind, the sense and
speech also will open themselves to the Sense of our sense

and to the Word behind our speech and the life to the
Life of our life. The Upanishad proceeds to develop this
consequence of its central suggestion by a striking para-
ble or apologue.

The gods. thepowers thatafiirm theGood. theLight,
the joy and Beauty, theStrength and Mastery have found
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themselves vic-torious in their eternal battle with the pow-

ers that deny. It is Brahman that has stood behind the

gods and conquered for them; the Master of all who guides

all has thrown His deciding will into the balance, put

down his darkened children and exalted the children of

Light. In this victory of the Master of all the gods are

conscious of a mighty development of themselves, a splen-

did efflorescence of their greatness in man, their joy, their

light, their glory, their power and pleasure. But their vi-

sion is as yet sealed to their own deeper truth; they know

of themselves, they know not the Eternal; they know the

godheads, they do not know God. Therefore thi y see the

victory as their own, the greatness as their own.This opu-

lent efflorescence of the gods and uplifting of their great-

ness and light is the advance of man to his ordinary ideal

of a perfectly enlightened mentality, a strong and sane vi-

tality, a well-ordgred bodv and senses, a harmonious, rich,

active and happy life, the Hellenic ideal which the modern

world holds to be our ultimate potentiality. When such an

efflorescence takes place whether in the individual or the

kind, the gods in man grow luminous, strong, happy; they

feel they have conquered the world and they proceed to

divide it among themselves and enjoy it.

But such is not the full intention of Brahman in the

universe or in the creature. The greatness of the gods is

His own victory and greatness, but it is only given in or-

der that man may grow nearer to the point at which his

faculties will be strong enough to go beyond themselves

and realise the Transcendent. Therefore Brahman mani-

fests Himself before the exultant gods in their well-ordered

world and puts to them by His silence the heart-shaking,

the world-shaking question, " If ye are all, then what am

I? for see, I am and I am here." Though He manifests,

He does not reveal Himself, but is seen and felt by them as

a vague and tremendous picsence, the Yaksha, the Daemon,

the Spirit, the unknown Power, the Terrible beyond good

and evil for whom good and evil are insttuments towards

His final self-expression. Then there is alarm and confu-

sion in the divine assembly; they feel a demand and a me-
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themselves victorious in their eternal battle with the pow-
ers that deny. It is Brahman that has stood behind the
gods and conquered for them; the Master of all who guides
all has thrown His deciding will into the balance. put
down his darkened children and exalted the children of
Light. In this victory of the Master of all the gods are

conscious of a mighty development of themselves, a splen-
did efflorescence of theirgreatness in man, their joy. their
light, theirglory, their power and pleasure. But their vi-
sion is as yet sealed to theirown deeper truth; theyknow
of themselves, they know not the Eternal; they know the
godheads, they do not know God. Therefore they see the
victory as theirown, the greatness as their own. This opu-
lent efflorescence of the gods and uplifting of their great-
ness and light is the advance of man to his ordinary ideal
of a perfectly enlightened mentality, a strong and sane vi-
tality, a well-ordgred body and senses, a harmonious, rich,
activeand happy life, the Hellenic ideal which themodern
world holds to be our ultimate potentiality. VVhen such an

efflorescence takes Place whether in the individual or the
kind, the gods in man grow luminous, strong, happy; they
feel they have conquered the world and they proceed to
divide it among themselves and enjoy it.

But such is not the full intention of Brahman in the
universe or in the creature. The greatness of the gods is
His own victory and greatness. but it is only given in or-

der that man may grow nearer to the point at which his
faculties will be strong enough to go beyond themselves
and realise the Transcendent. Therefore Brahman mani-
fests Himself before the exultant gods in theirwell-ordered
world and puts to them by His silence the heart-shaking,
the world-shaking question, “ If ye are all, then what am

I? for see, I am and I am here." Though He manifests,
He does not reveal Himself,but is seen and felt by them as

a vague and tremendous presence, the Yaksha, the Daemon,
the Spirit, the unknown Power, the Terrible beyond good
and evil for whom good and evil are instruments towards
His final self-expression. Then there is alarm and confu-
sion in the divine assembly; they feel a demand and a me-

Cu gin’



THE KENA UPANISHAD 6oI

nace, on the side of the evil the possibility of monstrous

and appalling powers yet unknown and unmastered which

may wreck the fair world they have built, upheave and shat-

ter to pieces the brilliant harmony of the intellect, the

aesthetic mind, the moral nature, the vital desires, the bo-

dy and senses which they have with such labour establish-

ed, on the side of the good the demand of things unknown

which are beyond all these and therefore are equally a

menace, since the little which is realised cannot stand

against the much that is unrealised, cannot shut out the

vast, the infinite that presses against the fragile walls we

have erected to define and shelter our limited being and

pleasure. Brahman presents itself to them as the Unknown;

the gods knew not what was this Daemon.

Therefore Agni first arises at their bidding to discover

its nature, limits, identity. The gods of the Upanishad dif-

fer in one all-important respectfrom the gods of the Rig

Veda; for the latter are not only powers of the One, but

conscious of their source and true identity; they know the

Brahman, they dwell in the supreme Godhead, their ori-

gin, home and proper plane is the superconscient Truth.

It is true they manifest themselves in man in the form of

human faculties and assume the appearance of human limi-

tations, manifest themselves in the lower cosmos and as-

sume the mould of its cosmic operations; but this is only

their lesser and lower movement and beyond it they are

for ever the One, the Transcendent and Wonderful, the

Master of Force and Delight and Knowledge and Being.

But in the Upanishads the Brahman idea has grown and

cast down the gods from this high preeminence so that

they appear only in their lesser human and cosmic work-

ings. Much of their other Vedic aspects they keep. Here

the three gods Indra, Vayu, Agni represent the cosmic

Divine on each of its three planes, Indra on the mental,

Vayu on the vital, Agni on the material. In that order,

therefore, beginning from the material they approach the

Brahman.

Agni is the heat and flame of the conscious force in

Matter which has built up the universe; it is he who baa

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

9
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

-rm: xem UPANISHAD 601
 

nace. on the side of the evil the possibility of monstrous
and appalling powers yet unknown and unmastered which
may wreckthe fair world theyhave built,upheave and shat-
ter to pieces the brilliant‘ harmony of the intellect, the
aestheticmind, the moral nature, thevital desires, the bo-
dy and senses which they have with such labour establish-
ed, on the side of the good the demand of thingsunknown
which are beyondall these and therefore are equally a

menace, since the little which is realised cannot stand
against the much that is unrealised, cannot shut out the
vast, the infinite that presses against the fragile walls we

have erected to define and shelter our limited being and
pleasure. Brahman presents itself to them as the Unknown;
the gods knew not what was this Daemon.

Therefore Agni first arises at theirbiddingto discover
its nature, limits, identity. The gods of the Upanishad dif-
fer in one all-important respecefrom the gods of the Rig
Veda; for the latter are not only powers of the One, but
conscious of their source and true identity; they know the
Brahman, they dwell in the supreme Godhead, their ori-
gin. home and proper plane is the superconscient Truth.
It is true they manifest themselves in man in the form of
human facultiesand assume theappearance of human limi-
tations, manifest themselves in the lower cosmos and as-

sume the mould of its cosmic operations; but this is only
their lesser and lower movement and beyond it they are
for ever the One, the Transccndent and Wonderful. the
Master of Force and Delight and Knowledge and Being.
But in the Upanishads the Brahman idea has grown and
cast down the gods from this high preeminence so that
they appear only in their lesser human and cosmic work-
ings. Much of their other Vedic aspects they keep. Here
the three gods Indra, Vayu, Agni represent the cosmic
Divine on each of its three planes, Indra on the mental,
Vayu on the vital, Agni on the material. In that order,
therefore, beginning from the material they approach the
Brahman.

Agni is the heat and flame of the conscious force in
Matter which has built up the universe; it is he who has
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made life and mind possible and developed them in the

material universe where he is the greatest deity. Especi-

ally he is the primary impeller of speech of which Vayu

is the medium and Indra the lord. This heat of conscious

force in Matter is Agni Jatavedas, the knowerof all births;

of all things born, of every cosmic phenomenon he knows

the law, the process, the limit, the relation. If then it is

some mighty Birth of the cosmos that stands before them,

some new indeterminate developed in the cosmic struggle

and process, who shall know him, determine his limits,

strength, potentialities if not Agni Jatavedas?

Full of confidence he rushes towards the object of his

search and is met by the challenge " Who ait thou? What

is the force in thee?" His name is Agni Jatavedas, the

Power that is at the basis of all birth and process in the

material universe and embraces and knows their workings

and the force in him is this that all that is thus born, he

as the name of Time and Death can devour. All things are

his food which he assimilates and turns into material of

new birth and formation. But this all-devourer cannot de-

vour with all his force a fragile blade of grass so long as

it has behind it the power ol the Eternal. Agni is compell-

ed to return, not having discovered. O.ie thing only is

settled that this Daemon is no Birth of the material cos-

mos, no transient thing that is subject to the flame and

breath of Time; it is too great for Agni.

Another god rises to the call. It is Vayu Matari-

5wan, the great Life-Principle, he who moves, breathes, ex-

pands infinitely in the mother element. All things in the

universe are the movement of this mighty Life; it is he

who has brought Agni and placed him secretly in all ex-

istence; for him the worlds have been upbuilded that Life

may move in them, that it may act, that it may riot and

enjoy. If this Daemon be no birth of Matter, but some

stupendous Life-force active whether in the depths or on

the heights of being, who shall know it, who shall seize it

in his universal expansion if not Vayu Matarfcwan?

There is the same confident advance upon the object,

luc same formidable challenge " Who ait thou ? What U
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made life and mind possible and developed them in the
material universe where he is the greatest deity. Especi-
ally he is the primary impeller of speech of which Vayu
is the medium and Indra the lord. This heat of conscious
force in Matter is Agni ]5.tav¢ias,thelcnowerofall births;
of all things born, ofevery cosmic phenomenon he knows
the law, the process, the limit, the relation. If then it is
some mighty Birth of the cosmos that stands before them,
some new indeterminate developed in the cosmic struggle
and process, who shall know him, determine his limits,
strength, potentialities if not Agni jatavedas l’

Full of confidence he rushes towards theobject of his
search and is met by thechallenge " Who art thou? What
is the force in thee ? " His name is Agni jatavedas, the
Power that is at the basis of all birthand process in the
material universe and embraces and knows their workings
and the force in him is this that all that is thus born, he
as the flame of Time and Deathcan devour. All things are

his food which he assimilatesand turns into material of
new birthand formation. But thisall-devourer cannot de-
vour with all his force a fragile blade of grass so long as

it has behind it thepower of the Eternal. Agni is compell-
ed to return, not having discovered. One thing only is
settled that this Daemon is no Birth of the material cos-

mos, no transient thing that is subject to the flame and
breathof Time; it is too great for Agni.

Another god rises to the call. It is Vayu Matari-
<;wan,thegreat Life-Principle,he who moves, breathes, ex-

pands infinitely in the mother element. All things in the
universe are the movement of this mighty Life ; it is he
who has brought Agni and placed him secretly in all ex-

istence ; for him the worlds have been upbuilded that Life
may move in them, that it may act, that it may riot and
enjoy. If this /Daemon be no birthof Matter, but some

stupmdous Life-force active whether in the depths or on

the heights of being,who shall know it, who shall seize it
in his universal expansion if not Vayu M ataricwan P

There is the same confident advance upon the object,
the same formidable challenge “ Who art thou ? What is
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the force in thee?" This is Vayu Mataricwan and the po-

wer in him is this that he, the Life, can take all things in

his stride and growth and seize on them for his mastery

and enjoyment. But even the veriest frailest trifle he can-

not seize and master so long as it is protected against him

by the shield of the Omnipotent. Vayu too returns, not

having discovered. One thing only is settled that this is

no form or force of cosmic Life which operates within the

limits of the all-grasping vital impulse; it is too great for

Vayu.

Indra next arises, the Puissant, the Opulent. Indra

is the power of the Mind ; the senses which the Life uses

for enjoyment, are operations of Indra which he conducts

for knowledge and all things that Agni has upbuilt and

supports and destroys in the universe are Indra's field and

the subject of bis functioning. If then this unknown Exi-

stence is something that the senses can grasp or, if it is

something that the mind can envisage, Indra shall know

it and make it part of his opulent possessions. But it is noth-

ing that the senses can grasp or the mind envisage, for as

soon as Indra approaches it, it vanishe?. The mind can

only envisage what is limited by Time and Space and this

Brahman is that which, as the Rig Veda has said, is nei-

ther today nor tomorrow and though it moves and can be

approached in the conscious being of all conscious exi-

stences, yet when the mind tries to approach it and study

it in itself, it vanishes from the view of the mind. The

Omnipresent cannot be seized by the senses, the Omni-

scient cannot be known b^the mentality.

But Indra does not turn back from the quest like Agni

and Vayu; he pursues his way through the highest ether

of the pure mentality and there he approaches the Wo-

man , the many-shining, Uma Haimavati; from her he

learns that this Daemon is the Brahman by whom alone

the gods of mind and life and body conquer and affirm

themselves, and in whom alone they are great. Uma is the

supreme Nature from whom the whole cosmic action takes

its birth; she is the pure summit and highest power of

the One who here shines out in many forms. From this
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the force in thee?" This is Vayu Mataricwan and thepo-
war in him is this that he, the Life, can take all things in
his stride and growth and seize on them for his mastery
and enjoyment. But even the veriest frailest trifle-he can-
not seize and master so long as it is protected against him
by the shield of the Omnipotent. Vayu too returns, not
having discovered. One thingonly is settled that this is
no form or force of cosmic Life which operates withinthe
limits of the all-grasping vital impulse; it is too great for
Vayu.

Indra next arises, the Puissant, the Opulent. Indra
is the power of the Mind ; the senses which the Life uses
for enjoyment, are operations of Indra which he conducts
for knowledge and all things that Agni has upbuilt and
supports and destroys in the universe are Indra's field and
the subject of his functioning. If then thisunknown "Exi-
stence is something that the senses can grasp or, if it is
something that the mind can envisage, Indra shall know
it and make it part of his opulent possessions. But it is noth-
ing that the senses can grasp or the mind envisage, for as

soon as Indra approaches it, it vanishes. The mind can

only envisage what is limited by Time and Space and this
Brahman is that which, as the Rig Veda has said, is nei-
ther today nor tomorrow and though it moves and can be
approached in the conscious being of all conscious exi-
stences, yet when the mind tries to approach it and study
it in itself, it vanishes from the view of the mind. The
Omnipresent cannot be seized by the senses, the Omni-
scient cannot be known bgthementality.

But Indra does not turn back from the quest like Agni
and Vayu ; he pursues his way through the highest ether
of the pure mentality and there he approaches the W0-
man, the many-shining, Uma Haimavati; from her he
learns that this Daemon is the Brahman by whom alone
the gods of mind and life and body conquer and aflirm
themselves, and in whom alone they are great. Uma is the
supreme Nature from whom thewhole cosmic action takes
its birth; she is the pure summit and highest power of
the One who here shines out in many forms. From this
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supreme Nature which is also the supreme Consciousness

the gods must learn their own truth; they must proceed

by reflecting it in themselves instead of limiting them-

selves to their own lower movement. For she has the know-

ledge and consciousness of the One, while the lower nature

of mind, life and body can only envisage the many. Al-

though therefore Indra, Vayu and Agni are the greatest of

the gods, the flist comingtoknow the existence of the Brah-

man, the others approaching and feeling the touch of it,

yet it is only by coming into contact with the supreme

consciousness and reflecting its nature and by the elimi-

nation of the vital, mental, physical egoism so that their

whole function shall be to reflect the One and Supreme

that Brahman can be known by the gods in us and posses-

sed. The conscious force that supports our embodied life

must become simply and purely a reflector oi at supreme

Consciousness and Power of which its highest ordinary ac-

tion is only a twilight figure; the Life must become a pas-

sively potent reflection and pure image of that supreme

Life which is greater than all our utmost actual and poten-

tial vitality; the Mind must resign itself to be no more than

a faithful mirror of the image of the superconscient Exis-

tence. By this conscious surrender of mind, life and senses

to the Master of our senses, life and mind who alone really

governs their action, by this turning of the cosmic exist-

ence into a passive reflection of the eternal being and a

faithful reproductor of the nature of the Eternal we may

hope to know and through knowledge to rise into that

which is superconscient to us; we shall enter into the

Silence that is master of an eternal, infinite, free and all-

blissful activity.
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supreme Nature which is also the supreme Consciousness
the gods must learn their own truth; they must proceed
by reflecting it in themselves instead of limiting them-
selves to their own lower movement. For she has theknow-
ledge and consciousnessof the One, whilethe lower nature
of mind, life and body can only envisage the many. Al-
though therefore Indra, Vayu and Agni are the greatest of
thegods, the first coming to know theexistenceof the Brah-
man, the others approaching and feeling the touch of it,
yet itis only by coming into contact with the supreme
consciousness and reflecting its nature and by the elimi-
nation of the vital, mental, physical egoism so that their
whole function shall bcto reflect the One and Supreme
thatBrahman can be known by the gods in us and posses-
sed. The conscious force that supports our embodied life
must become simply and purely a reflector of at supreme
Consciousness and Power of which its highest ordinary ac-

tion is only a twilight figure ; theLife must becomea pas-
sively potent reflection and pure image of that supreme
Life which is greater thanall our utmost actual and poten-
tialvitality; the Mind must resign itself to be no more than
a faithful mirror of the imageof thesuperconscient Exis-
tence. By thisconscious surrender of mind, life and senses

to the Master of our senses, life and mind who alone really
governs their action, by this turning of the cosmic exist-
ence into a passive reflection of the eternal being and a

faithful reproductor of the nature of the Eternal we may
hope to know and through knowledge to rise into that
which is superconscient to us; we shall enter into the
Silence that is master of an eternal, infinite, free and all-
blissful activity.
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The Hymns of the Atris

THE SIXTEENTH HYMN TO AGNI

A HYMN TO THE BRINGER OP ALL DESIRABLE GOOD

[ The Rishi affirms the Divine Will in man as the

offering and representative priest who brings light and

strength and inspired knowledge and every desirable good;

for he is the aspirer by works in whom is the puissance of

all the gods and the full plenitude of their force.]

1. Sing thou out by the word avast manifesta-

tion for the shining Light, for the divine, for the Will

whom mortals by their expressions of his godhead as

the Friend 1 put in their front.

2. The Will is the priest of offering of the

peoples; by the illuminations of the discerning mind

he bears abroad in both his arms the continuous or-

1. Mitra. Agni contains and is all the gods. Mortals

have to discover in the action of the divine Will the light,

love and harmony of the true knowledge and true exist-

ence, the Mitra-power; it is in this aspect that he has to

be set in front of the human consciousness as the represen-

tative priest in the sacrifice.
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The Hymns of theAtris

THE SIXTEENTH I-IYMN TO AGNI

A HYMN TO THE BRINGER OF ALL DESIRABLEGOOD

[The Rishi afiirms the Divine Will in man as the
oflering and representative priest who brings light and
strength and inspired knowledge and every desirable good;
for he is the aspirer by works in whom is the puissance of
all the gods and the full plenitude of their force.]

I. Sing thouout by the word avast manifesta-
tion for theshining Light, for thedivine, for theWill
whom mortals by their expressions of his godheadas
the Friend 1 put in their front.

2. The Will is the priest of oflering of the
peoples; by the illuminationsof the discerning mind
he hears abroad in both his arms the continuous or-

.:_.:1_.j._.jj.

1. Mitra. Agni contains and is all the gods. Mortals
have to discover in theactionof thedivine Will the light,
love and harmony of the true knowledge and true exist-
ence, the Mitra-power; it is in this aspect that he has to
be set in front of the human consciousness as the represen-
tative priest in the sacrifice.
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der 2 of their offerings and as the divine enjoyer 3

he moves to his good.

3. In the affirmation of him and in his com-

radeship when he has increased his flame of purity are

all the lords of the plenitude ; 4 for all things are in

the sound of his many voices and on him, the aspi-

rer in his works, they have laid the burden of their

strength.

4. Even now, O Will, may there be the full

plenitude of their utter force. Around this mighty

Will earth and heaven have become as if one voice

of inspired knowledge. 5

5. Even now come to us, O Will, hymned by

our words and bring to us our desirable good. May

we who are here and those luminous masters of

knowledge together found that blissful state of our

being. March with us in our battles that we may

grow.

2. As the Purohit, the representative priest in the

sacrifice and the leader in the van of its march. He stands

in front of our consciousness, leader of all our powers, to

guide and carry on our Godward work, so that there shall be

no interruption, no gap in the order of the sacrifice, the

right stages of its march to the gods, the right placing of

its woiks according to the times and seasons of the Truth.

3. The Divine Will becomes the Enjoyer Bhaga,

brother power of Mitra, who enjoys all delight of existence

but by Mitra's power of pure discernment and according to

the light, truth and harmony of the divine living. 4. The

gods; the Divine Force contains and sustains all the other

divine powers in their working; in him resides therefore

the power of all the other godheads. 5. The whole

physical and the whole mental consciousness become full

of the knowledge which streams into them from the supra-

mental plane and they, as it were, turn into the supramen-

tal light and action around the divine Seer-Will as he

moves about in them at his work of transfiguration.
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der 2 of their offerings and as the divine enjoyer 3
he moves to his good.

8. In the affirmation of him and in his com-

radeship when he hasincreasedhis flame of purity are

all the lords of the plenitude ; 4- for all things are in
the sound of his many voices and on him, the aspi-
rer in his works, they have laid the burden of their
strength.

4. Even now, 0 Will, may there be the full
plenitude of their utter force. Around this mighty
Will earth and heaven have become as if one voice
of inspired knowledge. 5

5. Even now come to us, 0 Will, hymned by
our words and bring to us our desirable good. May
we who are here and those luminous masters of
knowledge together found that blissful state of our

being. March with us in our battles that we may
grow.
 

2. As the Purohit, the representative priest in the
sacrificeand the leader in the van of its march. He stands
in front of our consciousness, leader of all our powers. to
guide and carry on our Godward work, sothat thereshall be
no interruption, no gap in the order of thesacrifice, the
right stages of its march to the gods, the right lacingof
its W01 ks according to the times and seasons of the Truth.

3. The Divine Will becomes the Enjoyer Bhaga,
brother power of Mitra, who enjoys all delight of existence
but by Mitra’s power of pure discernment and according to
the light, truth and harmony of the divine living. 4. The
gods; the Divine Force contains and sustains all the other
divine powers in their working; in him resides therefore
the power of all the other godhcads. 5. The whole
physical and the whole mental consciousness become full
of the knowledge which streams into them from the supra-
mental plane and they,as it were, turn into thesupramen-
tal light and action around the divine Seer-Will as he
moves about in them at his work of transfiguration.
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THE SEVENTEENTH HYMN TO AGNI

A HYMN OF ENLARGEMENT AND ULTIMATE ASPIRATION

[ A state arrives in which man goes beyond the nere

subtlety and fineness of the intelligence and reaches to a

rich and manifold largeness of soul. Even then though he has

now the wide law of his being which is our right founda-

tion, he needs a force greater than his to lead him; for

largeness and multiplicity of soul-force and knowledge are

not enough, there must be the divine truth in thought,

word and act. For we have to attain beyond the enlarged

mental being to the beatitude of a state beyond mind. Agni

has the light and the force, the Word and the true impul-

sion, the embracing knowledge and the achieving power.

He shall bring the divine wealth in his chariot and carry

us towards the blissful state and the supreme good.]

1. I am mortal who call thee, O godhead, for

thy strength is greater than mine and it is righteous

in its acts. Let the man of multiple soul when he

has made perfect his sacrifice, adore the Will for his

increasing.

2. Man, thou who hast won to the wide law of

thy being, 1 by the mouth of this flame thou shalt

be self-mightier to attain and shalt mentalise the pa-

radise of his richest flamings, the paradise of rapture

beyond the thought of the mind. 2

1. The larger working of consciousness and power in

the being by which the rigid limitations of the ordinary mind

and life and physical being are broken and man is able to

experience a full inner liie and open himself to communi-

cation with all the planes of his own and of the cosmic

existence. 2. The state of bliss of which Swar, the

supramental plane oi existence, is the basis.
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THE SEVENTEENTH HYMN TO AGNI

A HYMN OF ENLARGEMENT AND ULTIMATE ASPIRATION

[ A state arrives in which man goes beyond the were

subtlety and fineness of the intelligence and reaches to a

rich and manifold largeness ofsoul. Even thenthough he has
now the wide law of his being which is our right founda-
tion, he needs a force greater than his to lead him; for
largeness and multiplicity of soul-force and knowledge are

not enough, there must be the divine truth in thought,
word and act. For we have to attain beyond the enlarged
mental being to thebeatitudeof a state beyond mind. Agni
has the light and the force, the Word and the true impul-
sion, the embracing knowledge and the achievingpower.
He shall bring the divine wealth in his chariot and carry
us towards the blissful state and the supreme good.]

1. I am mortal who call thee, O godhead, for

thystrength is greater than mine and it is righteous.
in its acts. Let the man of multiple soul when he
has made perfect his sacrifice,adore the Will for his

increasing.
2. Man, thou who hast won to the wide law of

thy being, 1 by the mouth of this flame thou shalt
be self-mightier to attain and shalt mentalise thepa-
radise of his richest flamings, the paradise of rapture
beyond the thought of the mind. 2
 

1. The larger workingof consciousness and power in
thebeingby which the rigid limitationsof theordinary mind
and life and physical being are broken and man is able to
experience a full inner lite and open himself to communi-
cation with all the planes of his own and ofthe cosmic
existence. 2. The state of bliss of which Swar, the
supramental plane oi existence. is the basis.
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3. For by the mouth and radiance of his flame

he has yoked himself with the impelling force and the

word, and vast as if with the seed of heaven blazes

out the purity of his rays.

4. Because by the force of his workings he has

the embracing knowledge and the achieving power,

his chariot carries a divine wealth; therefore in all

creatures he is the godhead to be expressed and the

helper to whom men call.

5. Even now and even for us may the lumi-

nous masters of knowledge be firm by the mouth of

the flame to our supreme good. 3 O Son of Energy,

guard us so that we may enter in, be mighty to at-

tain our blissful state. March with us in our battles

that we may grow.

3. The luminous gods in us must keep our conscious-

ness fiimly attached to the light and truth that is brought

by the workings of the Will so that we may not fall away

fro.Ti the right movement and its divine joy.

THE EIGHTEENTH HYMN TO AGNI

A HYMN OF THE LORDS OF THE PLENITUDE

[The Divine Will is invoked to complete the mani-

festation of the divine powers after the second state of

the soul when it has passed beyond the mere physical be-

ing and is full of the, perfect energy of the vital plane;

for the gods have given ail the life's fifty steeds of swiftness,

Agni is there as the light and flame of its far-extended

existence which has broken the limitations of the materi.
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8. For by the mouth and radianceof his flame
he has yoked himself with the impelling force and the
word, and vast as if with the seed of heaven blazes
out the purity of his rays.

4. Because by the force of his workingshe has
the embracing knowledge and the achievingpower,
his chariot carries a divine wealth ; therefore in all
creatures he is the godhead to be expressed and the
helper to whom men call.

5. Even now and even for us may the lumi-
nous masters of knowledgebe firm by the mouth of
the flame to our supreme good. 3 0 Son of Energy,
guard us so that we may enter in, be mighty to at-
tain our blissful state. March with us in our battles
that we may grow.
...2..———— —.—j———————-——— —:—

3. The luminous gods in us must keep our conscious-
ness firmly attached to the light and truth that is brought
by the workingsof the Will so that we may not fall away
from the right movement and its divine joy.

THE EIGHTEENTH HYMN TO AGNI

A HYMN OF THE LORDS OF THE PLENITUDE

[The Divine Will is invoked to complete the mani-
festation of the divine powers after the second state of
the soul when it has passed beyond the mere physical be-
ing and is full of the, perfect ‘energy of the vital lane;
for the gods have given all the life's filtysteeds of swi tness,
Agni is there as the light and flame of its far-extended
existence which has broken the limitations of the znateri.
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al being and he is full of the joys of this new and rich su-

pra-physical life. Now the third state, the free mental

being, is to be perfected by a richly varied and luminous

play of thought and word ending in the manifestation of

the highest reach of ihe mental realms, the power of the

suptamental Light in the mentality; there begins the

manifestation of the intuitive and inspired mind. Agni has

to create that vastness and hght and divinity of the Truth-

knowledge and so crown with it the already attained free

swiftness of force and wide range of life and enjoyment

proper to the perfected and god-filled vitality. ]

1. Let the Will be affirmed in the dawning, 1

guest of the creature with his many delights who,

immortal in mortals, takes joy in all their offerings.

2. He is the plenitude of his own discerning

mind for the second soul 2 when it bears the puri-

fied intelligence; then it holds in itself the continu-

al wine of delight and affirms thee, O Immortal.

3. Such art thou I call, the pure flame of this

far-extending existence for the lords of the plenitude

whose chariot inviolate ranges wide, 3 O giver of the

steeds of swiftness ,—

4. The lords of the plenitude in whom is rich

light of the thought and they keep the words of our

1. The dawning of the divine Dawn of the higher

knowledge in the mind. 2. Dwita, the god or Rishi

of the second plane of the human ascent. It is that of the

Life-force, the plane of fulfilled force, desire, free range of

the vital powers which are no longer limited by the strict

limitations of this mould of Matter. We become conscious

of and conscious in new realms, immense ranges of life,

the " far-extending existence " of the next verse, which

are screened off from our ordinary physical consciousness.

Trita is the god or Rishi of the thud plane, full of lumi-

nous mental kingdoms unknown to the physical mind.

3. In these new worlds of life the divine movement

is now fulfilled there and ranges unpierced by the "harm./

of the powers of Death and Darkness,

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

9
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

HYMNS on THE ATRIS 609

al being and he is full of the joys of thisnew and rich su-

pra-physical life. Now the third state, the free mental
being, is to be perfected by a richly varied and luminous
play of thought and word ending in the manifestation of
the highest reach of the mental realms, the power of the
supiamental Light in the mentality; there begins the
manifestation of the intuitive and inspired mind. Agni has
to create that vastness and light and divinity of theTruth-
knowledge and so crown with it the already attained free
swiftness of force and wide range of life and enjoyment
proper to the perfected and god-filledvitality.]

1. Let the Will be affirmed in the dawning, 1

guest of the creature with his many delights who,
immortal in mortals, takes joy in all their offerings.

2. He is the plenitude of his own discerning
mind for the second soul 2 when it bears the puri-
fied intelligence; then it holds in itself the continu-
al wine of delight and affirms thee, O Immortal.

8. Such art thou I call, the pure flame of this
far-extending existence for the lords of the plenitude
whose chariot inviolate ranges wide, 3 O giver of the
steeds of swiftness ,—

4. The lords of the plenitude in whom is rich
light of the thought and they keep the words of our

 j.._. .-———..——..—....a--Q..._._—...o-._......_. — ...:.—

l. The dawning of the divine Dawn of the higher
knowledge in the mind. 2. Dwita, the god or Rishi
of the second plane of the human ascent. It is thatof the
Life-force, the plane of fulfilled force, desire, free range of
the vital powers which are no longer limited by the strict
limitations of this mould of Matter. We become conscious
of and conscious in new realms, immense ranges of life.
the " far-extending existence” of the next verse, which
are screened off from our ordinary physical consciousness.
Trita is the god or Rishi of the third plane, full of lumi-
nous mental kingdoms unknown to the physicalmind.

3. In these new worlds of life the divine movement
is now fulfilled there and ranges uupierecd by the “hat ms:
of the powers of Death and Darkness.
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utterance in their mouth ; * the fullness of the soul

has been spread as a seat of sacrifice in the power5 of

the luminous world and all its inspirations are set

round about.

5. They who have given me fifty steeds of

swiftness 6 with a perfect affirming,'the divine souls

that are lords of the plenitude, for them, O Flame-

Immortal, create the large, the vast, the luminous

knowledge full of the godheads.

4. This verse describes the farther ascent of the

movement from the realms of Dwita to the realms of

Trita. 5. Swarnara, often spoken of as if it were a count-

ry; it is not Swar itself, the utter superconscient plane, but

the power of itself which the light of that world forms in

the pure mentality. Here its inspirations and illuminations

descend and take their place round the seat of the sacrifice.

These are elsewhere called the scouts, "eclaireurs ", of

the solar Deity, Varuna. 6 The Acwa or Horse is

the symbol of the Life-Force as the Cow is the symbol of

the Light. Fifty, hundred, a thousand arc numbers sym-

bolic of completeness.

THE NINETEENTH HYMN TO AGNl

A HYMN OF THE REVEALING RAY AND CONQUERING WILL

[ That epiphany of the soul is sung in which all the

coverings of its higher states are penetrated and open to

the divine light. It is the opening of the whole third plane

of our existence which was before as a fortified city with

its gates closed to the soul embodied in Matter. By this

new action of the Divine Force the mental and physical

consciousness arc wedded to the high supramental which

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

9
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

6ro " ARYA"

utterance in their mouth ; 4 the fullness of the soul
has been spread as a seat of sacrifice in thepower5 of
the luminous world and all its inspirations are set
round about.

5. They who have given me fifty steeds of
swiftness 6 with a perfect affirming,vthe divine souls
that are lords of the plenitude; for them,0 Flame-
Immortal, create the large, the vast, ‘the luminous
knowledge full of the godheads.
 

4.-. This verse describes the farther ascent of the
movement from the realms of Dwita to the realms of
Trita. 5. Swarnara, often spoken of as if it were :1 count-
ry; it is not Swar itself, the utter superconscient plane, but
the power of itself which the light of that world forms in
the pure mentality. Here its inspirations and illuminations
descend and take their lace round theseat of the sacrifice.
These are elsewhere ca led the scouts, “ eclaireurs ”, of
the solar Deity, Varuna. 6 The Acwa or Horse is
thesymbol of the Life-Force as the Cow is the symbol of
the Light. Fifty,hundred, a. thousand are numbers sym-
bolic o completeness.

THE NINETEENTH HYMN TO AGNI

A HYMN OF THE REVEALINGRAY AND CONQUERING WILL

[ That epiphany of the soul is sung in which all the
coverings of its higher states are penetrated and open to
the divine light. It is the opening of thewhole third plane
of our existence which was before as a fortified city with
its gates closed to the soul embodied in Matter. By this
new action of the Divine Force the mental and physical
consciousness are wedded to the high supramental which
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was till now separated from them and the life-ferce blaz-

ing in its works with the heat of the divine Sun is har-

monised with the play of the sun-ray of the divine know-

ledge. ]

1. State upon state is born, covering upon

covering opens to consciousness of knowledge; in

the lap of its Mother 1 the soul sees. 2

2. Awakened to an embracing knowledge men

cast in thee the offering, they guard a sleepless man-

hood, they enter into the fortified city.

3. Men who are born in the world and labour

at the work "increase the luminous state of the son

of the white-shining Mother, 3 he wears the golden

necklace, 4 he utters the vast word; with that and

with the honey wine of delight he becomes a seeker

of the plenitude.

4. He is as the delightful and desirable yield

of the Mother, 5 he is that which being without a fel-

low 6 yet dwells with the two companions, he is the

heat of the Light and the belly of the plenitude, he

is the eternal unconquerable who tramples all things

under his feet.

5. O Ray, be born in us and dwell there at

play harmonising thy knowledge with the blazing

1, Aditi, the infinite consciousness, Mother of all

things. 2. With the all-embracing vision of the su-

pramental infinite consciousness. 3. Aditi; her dark

state or black form is Diti, mother of the powers of

Darkness. 4. Of the rays of the divine Sun of Truth.

5. The milk of the Cow, Aditi. 6. The all-

creating and self-sufficing Snpermind high and remote and

separated in our consciousness from the mental and physi-

cal planes; yet it is really there behind their action and

reaction upon each other and in the liberated state of

man the separation is abolished.
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was till now separated from them and the life-force blaz-
ing in its works with the heat of the divine Sun is har-
monised with the play of the sun-ray of the divine know-
ledge.]

1. State upon state is born, covering upon
covering opens to consciousness of knowledge; in
the lap of its Mother I the soul sees. 2

2. Awakened to an embracing knowledge men

cast in thee the offering, they guard a sleepless man-

hood, they enter into the fortified city.
8. Men who are born in the world and labour

at the worlrincrease the luminous state of the son
of the white-shining Mother, 3 he wears the golden
necklace, 4 he utters the vast word; with that and
with the honey wine of delight he becomes a seeker
of the plenitude.

4. He is as the delightful and desirable yield
of the Mother, 5 he is that which beingwithout a fel-
low 6 yet dwells with the two companions,he is the
heat of the Light and the belly of the plenitude, he
is the eternal unconquerable who tramples all things
under his feet.

5. 0 Ray, be born in us and dwell there at

play harmonising thy knowledge with the blazing

1, Aditi,the infinite consciousness. Mother of all
things. ' 2. With the all-embracing vision of the su-

pramental infinite consciousness. 3. Aditi; her dark
state or black form is Diti, mother of the powers of
Darkness. 4. Of the rays of the divine Sun of Truth.

5. The milk of the Cow. Aditi. 6. The all-
creating and self-sufficing Supermind high and remote and
separated in our consciousness from the mental and physi-
cal plancs; yet it is really there behind their action and
reaction upon each other and in the liberated state of
man the separation is abolished.
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life-god . 1 May these flames of the will that bear

our works be violent and keen and sharpened to a

perfect intensity and firmly founded in the Bearer of

all things.

7. Vayu.

THE TWENTIETH HYMN TO ACNI

A HYMN OF THE WORK AND THE ATTAINMENT

[The Rishi desires a state of spiritual wealth full of

the divine working in which nothing shall fall away to

the division and the crookedness. So, increasing by our

works the divine Force in us daily, we shall attain to the

, Bliss and the Truth, the rapture of the Light and the rap-

ture of the Force, ]

1. O Will, O conqueror of our plenitude, the

felicity which thou alone canst conceive in the mind,

that make full of inspiration by our words and set it

to labour in the gods as our helper.

2. They who are powers increased of thee in

the fierceness of thy flame and strength, yet impel

us not on the path, they fall away to the division

they cleave to the crookedness of a law that is other

than thine.

8. Thee, O Will, we take to us as the priest

of the offering and the accomplisher of a discerning

knowledge; holding for thee all our delights we call
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life-god .
'7 May these flames of the will that bear

our works be violent and keen and sharpened to a

perfect intensity and firmly founded in theBearer of
all things.
 

7. Vayu.

THE TWENTIETH HYMN TO AGNI

A HYMN OF THE WORK AND THE ATTAINMENT

[The Rishi desires a state of spiritual wealth full of
the divine working in which nothing shall fall away to
the division and the crookedness. So, increasing by our

works the divine Force in us daily, we shall attain to the
. Bliss and the Truth,the rapture of the Light and the rap-
ture of the Force.]

1. 0 Will, 0 conqueror of our plenitude, the
felicity which thou alone canst conceive in the mind,
that make full of inspiration by our words and set it
to labour in the gods as our helper.

2. They who are powers increased of thee in
the fierceness of thy flame and strength, yet impel
us not on the path, they fall away to the division,
they cleave to the crookedness of a law that is other
than thine. .

3. Thee, 0 Will, we take to us as the priest
of the offering and the accomplisher of a discerning
knowledge; holding for thee all our delights we call

Cu git’



HYMNS OF THE ATRIB 613

thee the ancient and supreme to our sacrifices by the

word;

4. Rightly and in such wise that, O forceful

god, O perfect power of works, we may increase thee

day by day, that we may have the Bliss, that we may

have the Truth, that we may have perfect rapture

by the Rays of the knowledge, that we may have

perfect rapture by the Heroes of the Force.

21
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the the ancient and supreme to our sacrificesby the
word;

4. Rightly and in such wise that-, O forceful
god, 0 perfect power of works, we may increase thee
day by day, that we may have the Bliss, thatwe may
have the Truth, that we may have perfect rapture
by the Rays of the knowledge, that we may have
perfect rapture by the Heroes of the Force.
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The Eternal Wisdom

THE PRACTICE OF TRUTH

TO PRACTISE

If you live one sixth of what is taught you, you

will surely attain the goal.

Since the important thing is to practise, it is in vain

that one is near the master, if one does not practise

oneself; no profit of any kind comes out of it.—The

mind may be compared to a precious stone which is

pure and brilliant in itself, but hidden in a coarse coat-

ing of foulness. There is no reason to suppose that

anyone will be able to clean and purify it simply by

gazing at it without any process of cleansing.—It is

not difficult to know the good, but it is difficult to put

it in practice.

The man who knows the principles of right reason

is less than the man who loves them and he less than

the man who makes of them his delight and practises

them.—Better are those who have read than those

who have studied little; preferable those who possess

what they have read to those who have read and for-

gotten; more meritorious those who understand than

those who know by heart; those to be more highly va-

lued who do their duty than those who merely know

it.

Hindu almanachs contain predictions about the

annual rains foretelling how many centimetres will

fall in the country; but by pressing the book which is

so full of predictions of rain, you will extract not a

drop of water. So also many good words are to be

found in pious books, but the mere reading of them

does not give spirituality.

1) Ramakrishna.— 2) Surra in 42 articles.— 3) Acwaghosha.—

4) Tsu King.— 5) Confucius:Lun-yu: — C) Laws of Manu. - 7) Ra-

jnakristma.
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The Eternal Wisdom

THE PRACTICE OF TRUTH
‘ro mucnse

I If you live one sixth of what is taught you. you
will surely attain the goal.

2 Since the important thingis to practise. it is in vain
thatone is near the master, if one does not practise

3 00999173 no profit of any kind comes out of it.—The
mind may be compared to a precious stone which is
pure and brilliantin itself, but hiddenin a coarse coat-

ing of foulness. There is no reason to suppose that
anyone will be able to clean and purify it simply by

4 Sazing at it without any process of cleansing.—It is
not diflicult to know thegood, but it is difficult to put
it in practice.\

5 The man who knows the principles of right reason
‘is less than the man who loves them and he less than
the man who makes of them his delight and practises

6 them.—Better are those who have read than those
who have studied little; preferable those who possess
what they have read to those who have read and for-
gotten; more meritorious those who understand than
those who know by heart; those to be more highly va-

lued who do their duty than those who merely know
it.

7 Hindu almanachs contain predictions about the
annual rains foretelling how many centimetres will
fall in the country; but by pressing the book which is
so full of predictions of rain. you will extract not _a
drop of water. So also many good words are to be
found in pious books, but the mere reading of them
does not give spirituality.

 

 —._—.
-—-—

1) Ramnkrishna.— 2) Santa in62 artieles.— 3) Aewaghosha.—-
5) Tsu King.— 6) Couiucius:l.nn-ya:— 0) Laws of Mann. - 7) Rs-
maltrishna»
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8 There are two persons who have given themselves

useless trouble and made efforts without profit. One

is he who has amassed wealth and has not spent it

and the other is he who has acquired knowledge and

9 has made no use of it.—The man of knowledge with-

10 out a good heart is like the bee without honey.—The

11 knowledge one dees not practise is a poison.—Intelli-

gence divorced from virtue is no longer intelligence.—

12 All good thoughts, good words, good actions are works

of intelligence; all bad thoughts, bad words, bad actions

13 are works of unintelligcnce.—Freedom from pride and

arrogance, harmlessness, patience, sincerity, purity,

constancy, self-control, indifference to the objects of

sense, absence of egoism,...freedom from attachment

to son and wife and house, constant equality of heart

towards desirable or undesirable events, love ofsolitude

and withdrawal from the crowd, perpetual knowledge

of the Supreme and study of the principles of things,

this is knowledge ; what is contrary in nature to this,

is ignorance.

14 One may say boldly that no man has a just percep-

tion of any truth, if that truth has not reacted on

him so intensely that he is ready to be its martyr.

* *

15 Speak well, act better.

16 Apply thyself to think what is good, speak what is

17 good, do what is good. — Let your words corres-

pond with your actions and your actions with your

X8-19 words.—Act as you speak.— As the perfect man speaks

so he acts; as he acts, so the perfect man speaks. It

is because he speaks as he acts and acts as he speaks

20 that he is called the perfect.—Who is the superior

man? It is he who first puts his words in practice

21 and then speaks in agreement with his acts.—Ordi-

nary men pronounce a sackful of discourses on reli-

8) Sadi: Gulistan.— 9) id.—10) Hitopadeaha—11) Minokhired.

— la) Avesta.— 13) Bhagavad Gita— 14) Emerson.— 15) Catinat

Xfl) Avesta.— 17) Contucius.— 18) Lalita-vistara.—19) Buddliist

Scripture. - 20) Confucius.— 21) Ranukrishna.
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8 There are two persons who have given themselves
useless trouble and made efforts without profit. One
is he who has amassed wealth and has not spent it
and the other is he who has acquired knowledge and

9 has made no use of it.—The man of knowledge with-
10 out a good heart is like the bee without honey.—The
1: knowledge one does not practise is a poison.—Intelli-

gence divorced from virtue is no longer intelligence.—
12 All good thoughts, good words, good actionsare works

of intelligence; all bad thoughts,bad words, bad actions
13 are works of unintelligcnce.-—Freedomfrom pride and

arrogance, harmlessness, patience, sincerity, purity,
constancy, self—control, indifierence to the objects of
sense, absence of egoisrn,...freedom from attachment
to son and wife and house, constant equality of heart
towards desirable or undesirable events, love ofsolitude
and withdrawal from the crowd, perpetual knowledge
of theSupreme and study of the principles of things.
this is knowledge ; what is contrary in nature to this,
is ignorance.

.

14‘ One may say boldly that no man has a just percep.
tion of any truth, if that truth has not reacted on
him so intensely thathe is rady to be its martyr.

C*Q
:5 Speak well, act better.
15 Apply thyselfto thinkwhat is good, speak what is
17 good, do what is good. -- Let your words corres-

pond with your actions and your actions with your
18-I9 words.—Act as you speak.-As theperfect man speaks

so he acts ; as he acts, so the perfect man speaks, It
is because he speaks as he acts and acts as he speaks

20 that he is called the perfect.-Who is the superior
man ? It is he who first puts his words in practice

at and then speaks in agreement with his acts.—Ordi-
nary men pronounce a sackful of discourses on reli-
 

B) SacliaGulistan.——9) id.— 10) HitoEadeaha.— 11) Miuokhired.
.. 12) Avesta.- 18) Bbagavad Gita.— 16) ‘merson.- 15% Catinat.--
13) 5...“... 17 Con1uclus.- 18) l..olita-vistaru.- 1 ) Buddhilt
g¢,1pm.,,.. 20) onfuoins.- 21) Ramakrishna.
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gion.but do not put a grain into practice, while the

sage speaks little, but his whole life is religion put in-

22 to action.—Fine language not followed by acts in har-

mony with it is like a splendid flower brilliant in col-

our but without perfume.

23 To conform one's conduct to one's talk is an emi-

nent virtue; attain to that virtue and then you may

24 speak of the duties of others.—Thou wouldst exhort

men to good? but hast thou exhorted thyself? Thou

wouldst be useful to them? Show by thy own exam-

ple what men philosophy can make and do not prate

25 uselessly.—Improve others not by reasoning but by

example. Let your existence, not your words be your

preaching.

26 Make yourself loved by the example of your life.—

27 Bad example is a spiritual poisoning of men.

*

* *

28-29 The tree is known by its fruit.—Gold is tested by

the fire, the good man by bis acts, heroes by perils,

the prudent man by difficult circumstances, friends

and enemies by great needs.

30 Virtue shows itself in the lowest as well as in the

31 sublimcst things.—Now that you have learned to know

the truth, let your hearts henceforth enlightened take

32 pleasure in a conduct in conformity with it.—Be holy

33 in every kind of action.—Be unshakeable in the ac-

complishment of your duties great and small; lead a

life proof against censure in accordance with the pre.

cepts and let your words likewise be above reproach.

34 .—The man who doeth these things shall live by

35 them.—Happy is his portion who knows and performs

and has knowledge of the ways.

22) Dhammapa4a.— 23) Li-Ki.— 24) Epicletus. — 1.6) Amiel,

— 26) St. Vincent de Paul.— 18) Matthew.— 29) Mahnbharata.

— 30) Confucius.— 31) Fo-sho-hing-l»i n-king.— 82) Bhagavad

Gita. -- 33) Mahapariuibban* Sutu. 34) Epistle to tl.u Komaui. —

86) Labor.
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gion, but do not put a grain into practice, while the

sage speaks little, but his whole life is religion put in-
22 to action.—Fine language not followed by acts in bar-

mony with it is like a splendid flower brilliant in col.
our but without perfume.

23 To conform onc’s conduct to one's talk is an emi-
nent virtue ,- attain to that virtue and then you may

24 speak of the duties of others.—Thou wouldst exhort
men to good i’ but hast thou exhorted thyself? Thou
wouldst be useful to them P Show by thyown exam-

ple what men philosophycan make and do not prate
25 uselessly.—lmprove others not by reasoning but by

example. Let your existence, not your words be your
preaching.

26 Make yourself loved by the example of your life.-
27 Bad example is a spiritual poisoning of men.

I-
‘II

28-29 The tree is known by its fruit.—Gold is tested by
the fire, the good man by his acts, heroes by perils.
the prudent man by diflicult circumstances, friends
and enemies by great needs.

30 Virtue shows itself in the lowest as well as in the
3! sublimcst things.—-Nowthatyou have learned to know

the truth, let your hearts henceforth enlightened take

32 pleasure in a conduct in conformitywithit.-Be holy
33 in every kind of action.—Be unsbakeable in the ac-

complishment of your duties great and small; lead a

life proof against censure in accordance with the pre.
cepts and let your words likewise be above reproach.

34 I —The man who doeth these things shall live by
35 them.—I-lappy is his portion who knows and performs

and has knowledge of the ways.
 urn

Alllltflo22) Dhammapa<1a.—— 23) Li-Ki.-— 26) Epictelus.— 25)
Mahabharata... 26) S:-.Vineen: de Paul.— 28) Matthew.-— 29)

— 80) Confucius.-. 31) !'o~aho-hirani-tnn-king.— 82) Bhagavad
Gita. -- 83) MahapartnibbauaSutta. ) Epistle to the Romans. —-

86) Labor.
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The Secret of the Veda

CHAPTER XVIII

THE SONS OF DARKNESS

We h«ve««en, not once but repeatedly, that it is im-

possible to read into the story of the Angirases, Indra and

Sarama, the cave of the Panis and the conquest of the

Dawn, the Sun and the Cows an account of a political and

military struggle between Aryan invaders and Dravidian

cave-dwellers. It is a struggle between the seekers of Light

and the powers of Darkness; the cows are the illumina-

tions of ihe Sun and the Dawn, tbey cannot be physical

cows; the wide fear-free field of the Cows won by Indra

lor the Aryans is the wide woild of Swar, the world of the

solar Illumination, the threefold luminous regions of Hea-

ven. Therefore equally the Panis must be taken as powers

of the cave of Darkness. It is quite true that the Panis are

Dasyus or Dasas; they are spoken of constantly by that

name, they are described as the Dasa Varna as opposed to

the Arya Varna, and vama, colour, is the word used for

caste or class in the Brahmanas and later writings, al-

though it does not therefore follow that it has that sense

in the Rig Veda. The Dasyus are the haters of the sacred

word; they are those who givo not to the gods the gift or

the holy wine, who keep their wealth of cows and horses

and other treasure for themselves and do not give them to

the seers; they are those who do not the sacrifice. We

may, if we like, suppose that there. was a struggle between

two different cults in India and that the Rishis took their
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The Secret of the Veda

CHAPTER XVIII

THE. sons or DARKNESS

We haveuen, not once but repeatedly, thatsit is im-
possible to read into thestory of the Angirases, Indra and
Sarama, the cave of the Panis and the conquest of the
Dawn, the Sun and the Cows an account of a political and
militarystruggle between Aryan invaders and Dravidian
cave-dwellers. It is a strugglebetweenthesedters of Light
and the powers of Darkness; the cows are the illumina-
tions of the Sun and the Dawn, they cannot be physical
cows; the wide fear-free field of the Cows won by Indra
for the Aryans is the wide world of Swar, theworld of the
solar Illumination,the threefold luminous regions of Hea-
ven. Therefore equally the Panis must be taken as powers
of the cave of Darkness.It is quite true that the Panis are

Dasyus or Dasas; they are spoken of constantly by that
name, theyare describedas the Dasa Varna as opposed to
the Arya Varna, and varna, colour, is the word used for
caste or class in the Brahmanas and later _v/ritings, al-
though it does not therefore follow that it has that sense
in the Rig Veda. The Dasyus are the haters of the sacred
word; they are those who give not to the ‘gods the gift or

the holy wine, who keep their wcalth of cows and horses
and other treasure for themselves and do not give them to
the sec-rs; they are those who do not the sacrifice. We
may, if we like. suppose thattherewas a struggle between
two differcnt cults in India and that the Rishis took their
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images from the physical struggle between the human re-

presentatives of these cults and applied them to the spiri-

tual conflict, just as they employed the other details of

their physical life to symbolise the spiritual sacrifice, the

spiritual wealth, the spiritual battle and journey. But it

is perfectly certain that in the Rig Veda at least it is the

spiritual conflict and victory, not the physical battle and

plunder of which they are speaking.

It is either an uncritical or a disingenuous method to

take isolated passages and give them a particular sense

which will do well enough there only while ignoring the

numerous other passages in which that sense is patently

inapplicable. We must take as a whole all the references

in the Veda to the Panis, their wealth, their characteris-

tics, the victory of the Gods, the seers and the Aryans over

them and adopt uniformly that conclusion which arises

from all the passages thus taken together. When we fol-

low this method we find that in many of these passages

the idea of the Panis as human beings is absolutely impos-

sible and that they are powers either of physical or of

spiritual darkness; in others that they cannot at all be po-

wers of physical darkness, but may well be either human

enemies of the god-seekers and sacrifices or else enemies

of the spiritual Light; in yet otters that they cannot be

either human enemies or enemies of the physical Light,

but are certainly the enemies of the spiritual Light, the

Truth and the Thought. From these data there can be only

one conclusion, that they ate always and only enemies of the

spiritual Light.

We may take as the master-clue to the general cha-

racter of these Dasyus the rik V.l 4.4, " Agni born shone out

slaying the Dasyus, the darkness by the Light; he found

the Cows, the Waters, Swar," agnirjdto arochata, ghnan

dasyun jyotishd tamah, avindad gd apah svah. There are

two great divisions of the Dasyus, the Panis who inter-

cept both the cows and the waters but are especially asso-

ciated with the refusal of the cows, the Vritras who in-

tercept the waters and the light, but are especially asso-

ciated with the withholding of the waters; all Dasyus
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:n 

images from the physical struggle between ‘the human re-

presentatives of these cults and applied them to the spiri-
tual eonflict, just as they employed the other details of
their physical life to symbolise thespiritual sacrifice.the
spiritual wealth, the spiritual battle and journey. But it
is perfectly certain that in theRig Veda at least it is the
spiritual conflictand victory, not the physical battle and
plunder of which they are speaking.

It is either an uncriticalor a disingenuous method to
take isolated passages and give them a particular sense

which will do well enough there only while ignoring the
numerous other passages in which that sense is patently
inapplicable. We must take as a whole all the references
in the Veda to the Panis, their wealth, their characteris-
tics, the victory of the Gods, the scrrs and the Aryans over

them and adopt uniformly that conclusion which arises
from all the passages thus taken together. When we fol-
low this method we find that in many of these passages
the idea of the Panis as human beings is absolutely impos-
sible and that they are powers either of physical or of
spiritual darkness ; in others thattheycannot at all be po-
wers of physical darkness, but may well be either human
enemies of the god-seekers and sacrificersor else enemies
of the spiritual Light; in yet others that they cannot be
either human enemies or enemies of the ph_vsi<‘al Light,
but are certainly the enemies of the spiritual Light, the
Truthand the Thought. From these data there can beonly
one conclusion, thattheyare always and only enemies of the
sgiritual Light.

We may take as themaster-clue to the general cha-
racterof these Dasyus therikVJ 4.4, “ Agni born shone out
slaying the Dasvus, the darkness by the Light ,- he found
the Cows, the Waters, Swat,” agnir jzito arochata, ghnan
dasydn jyotishd tamah, avindad gd apuh svah. There are

two great divisions of the Dasyus, the Panis who inter-
cept both the cows and the waters but are especially asso-

ciated with the refusal of the cows, the Vriti-as who in-
tercept the waters and the light, but are especially asso-

ciated with the withholdingof the waters ; all Dasyus
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without exception stand in the way of the ascent to Swar

and oppose the acquisition of the wealth by the Aryan

sters. The refusal of the light is their opposition to the

vision of Swar, svardrig, and the vision of the sun, to

the supreme vision of knowledge, upamd ketuh; the refus-

al of the waters is their opposition to the abundant move-

ment of Swar, svarvatir apah, the movement or streamings

of the Truth, r'itasya preshd, r'itasya dhdrdh; the op-

position to the wealth-acquisition is their refusal of the

abundant substance of Swar, vasu, dhana, vdja, hiran'ya,

that great wealth wh.ch is found in the sun and in the

waters, ap%u s&rye niahad dhanam. Still since the whole

struggle is between the Light and the Darkness, the Truth

and the Falsehood, the divine Maya and the undivine, all

the Dasyus alike are here identified with the Darkness;

and it is by the birth and shining of Agni that the Light

is created with which he slays the Dasyus and the Dark-

ness. The historical interpretation will not do at all here,

though the naturalistic may pass if we isolate the passage

and suppose the lighting of the sacrificial fire to be the

cause of the daily sunrise; but we have to judge from a

comparative study of the Veda and not on the strength of

isolated passages.

The opposition between the Aryans and the Panis or

Dasyus is brought out in another hymn of the fifth Manda*

la and in III. 34 we have the expression Arya Varna. We

must remember that the Dasyus have been identified with

the Darkness; therefore the Aryans must be connected

with the Light and we actually find that the light of the

Sun is called in the Veda the Aryan Light in contradis-

tinction evidently to the Dasa darkness. Vasishtha also

spaaks of the three Aryan peoples who are jyotiragrdh, led

by the light, having the light in their front. The Aryan-

Dasyu question can only be adequately treated by an ex-

haustive discussion in which all the relevant passages are

Bcrutinised and the difficulties faced, but for my present

purpose this is a sufficient starting-point. We must re-

member also that we have in the Veda the expressions r'i-

tam jyotih, hirm'yMnjyotih, the true 1 ght, the golden light,
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without exception stand in the way of the ascent to Swar
and oppose the acquisition of the wealth by the Aryan
scers. The refusal of the lightis their opposition to the
vision of Swar, svardrig, and the vision of the sun, to
the supreme vision of knowledge, upamd ketuh; the refus-
alof the waters is their opposition to the abundant move-

mcnt of Swar, svarvatir apah, the movement or streamings
of the Truth, r'itasya preshd, fitasya dhdrdh; the op-
position to the wealth-ac.quisition is their refusal of the
abundant substance of Swar, vasu, dhana, vdja, h£ran’ya,
that great wealth whzch is found in the sun and in the
waters, apsu sdrye mahad dhanam. Still since the whole
struggle is between theLight and theDarkness,the Truth
and the Falsehood, the divine Maya and the undivine,all
the Dasyus alike are here identified with the Darkness;
and it is by the birthand shining of Agni that the Light
is created with which he slays the Dasyus and the Dark-
ness. The historical interpretation will not do at all here,
though the naturalistic may pass if we isolate the passage
and suppose the lighting of the sacrificialfire to be the
cause of the daily sunrise; but we have to judge from a

comparative study of the Veda and not on the strengthof
isolated passages.

The opposition between the Aryans and the Panis or

Dasyus is brought out in anotherhymn of the, firth Manda.
la and in III. 34: we have the expression Arya Varna. We
must rememberthat the Dasyus have been identified with
the Darkness; therefore the Aryans must be connected
with the Light and we actually find that the light of the
Sun is called in the Veda the Aryan Light in contradis-
tinction evidently to the Dasa darkness. Vasishtha also
speaks of the three Aryan peoples who are jyotiragrdh, led
by the light, having the light in their front. The Aryan-
Dasyu question can only be adequately treated by an ex-
haustive discussion in which all the relevant passages are
scrutinised and the diflizulties faced, but for my present
purpose this is a sufficient starting-point. We must re-

member also that we have in the Veda theexpressions r’s'-
Gam jyotih, h£m'n'ya.-njyotih. thetrue! ght, the golden light,
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which give us an additional clue. Now these three epithets

of the solar light, drya, r'ita, hirariya are, I suggest, mu-

tually illuminative and almost equivalent. The Sun is the

Lord of Truth, therefore its light is the r'itamjyotih; this

light of truth is that which the Aryan, god or mortal,

possesses, and which constitutes his Arya-hood; again the

epithet golden is constantly applied to the Sun and gold

is in Veda probably the symbol of the substance of the

truth, for its substance is the light which is the golden

wealth found in Surya and in the waters of Swar, apsu

silrye,—therefore we have the epithet hiran'yam jyotih.

This golden or shining light is the hue, varna, of the truth;

it is also the hue of the thoughts full of that illumination

won by the Aryan, the cows who are bright in colour,

gukra,gvela, the colour of Light; while the Dasyu, being

a power of darkness, is black in hue. I suggest that the

brightness of the light of the truth, dryam jyotih, is the

Arya varna, the hue of these Aryans who are jyotiragrdh;

the daikness of the night of the ignorance is the hue of

the Panis, the Dasa varna. In this way varna would come

to mean almost the nature or else all those of that parti-

cular nature, the colour being the symbol of the nature;

and that this idea was a current notion among the anci-

ent Aryans seems to me to be shown by the later use of

different colours to distinguish the four castes, white, red,

yellow and black.

The passage in V. 34. runs as follows. " He (Indra)

desires not to ascend by the five and by the ten; he cleaves

not to him who gives not the Soma even though he grow

and increase; he overcomes him or else he slays in his impe-

tuous movement; he gives to the god-seeker for his enjoy-

ment the pen full of the Cows. Cleaver (of the foe) in

the battle-shock, firm holder of the discus(or the wheel),

averse from him who gives not the Soma but increaser

of the Soma-giver, terrible is Indra and the tamer of all;

Aryan, he brings into utter subjection the Dasa. He comes

driving this enjoyment of the Pani, robbing him of it,

and he apportions entirely to the giver for his enjoyment

the wealth rich in hercpowus (lit, in men, sunaram vasu,
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which give us an additional clue. Now these three epithets
of the solar light, drya,r’c'ta, hiran'ya are, I suggest, mu-

tuallyilluminativeand almost equivalent. The Sun is the
Lord of Truth, therefore its light is the fitamjyotih; this
light of truth is that which the Aryan, god or mortal,
possesses, and which constitutes his Arya-hood; again the
epithet golden is constantly applied to the Sun and gold
is in Veda probably the symbol of the substance of the
truth, for its substance is the light which is the golden
wealth found in Surya and in the waters of Swar, apsu
sflrye,-—therefore we have the epithet hirarfyam jyotih.
Thisgolden or shining light is thehue, varna, of the truth;
it is also the hue of the thoughts full of that illumination
won by the Aryan, the cows who are bright in colour,
gukra, gveta, the colour of Light; while the Dasyu, being
a power of darkness, is black in hue. I suggest that the
brightness of the light of the truth, ciryamjyotih, is the
Arya vama, the hue of these Aryans who are jyotiragrdh;
the darkness of the night of the ignorance is the hue of
the Panis, the Dasa uarna. In this way varna would come

to mean almost the nature or else all those of that parti-
cular nature, the colour being the symbol of the nature;
and that this idea was a current notion among the anci-
ent Aryans seems to me to be shown by the later use of
different colours to distinguish the four castes, white, red,
yellow and black.

Thepassagein V. 34:. runs as follows. " He (Indra)
desires not to ascend by the five and bytheten; he cleaves
not to him who gives not the Soma even though he grow
and increase; he overcomes him ore lse he slays in his impe.
tuous movement; he gives to the god-seeker for his enjoy-
ment the pen full of the Cows. Cleaver (oi the foe) in
the battle-shock, firm holder of the discus(or the wheel),
averse from him who gives not the Soma but increaser
oi the Soma-giver, terrible is Indra and the tamer of all;
Aryan, he brings into utter subjection the Dasa. He comes

driving this enjoyment of the Pani, robbing him of it,
and he apportions entirely to the giver for his enjoyment
the wealth rich in hero-powers (lit. in men, szinaram mm,
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vira and nr'i being often used synonymously); that man

who makes wroth the strength of Indra is held back mani-

foldly in a difficult journeying, (durge * chana dhr'iyate d

puru ). When Maghavan has known in the shining cows

the Two who are rich in wealth and have all forces, he

growing in knowledge makes a third his helper and rush-

ing impetuously looses upward the multitude of the cows

(gavyam) by the help of his fighters." And the last rik

of the Sukta speaks ot the Aryan ( god or man ) arriving

at the highest knowledge-vision ( upamdm ketum aryah ),

the waters in their meeting nourishing him and his hous-

ing a strong and brilliant force of battle, kshatram amavtit

tvesham.

From what we already know of these symbols we can

easily grasp the inner sense of the hymn. Indra, the Di-

vine Mind-Power takes their secret wealth from the pow-

ers of the Ignorance with whom he refuses to ally himself

even when they are rich and prosper; he gives the imprison-

ed herds of the illumined Dawn to the man of the sacrifice

who desires the godheads. He is himself the Aryan who

brings the life of the ignorance into complete subjection

to the higher life so that it yields up to it all the wealth

it holds. The use of the words drya and arya to signify

the god?, not only in this but in other passages, tends to

show in itself that the opposition of Arya and Dasyu is

not at all a national or tribal or merely human distinction,

but has a deeper significance. The fighters are certainly

the seven Angirases; for they and not the Maruts, which

is Sayana's interpretation of satvabhih, are Indra's helpers

in the release of the Cows. But the three persons whom

Indra finds ot comes to know by entering among the bright

cows, by possessing the trooping illuminations of the

Thought, are more difficult to fix. In all probability it is

these three by whom the seven rays of the Angiras-know-

ledge are raised to ten so that they pass successfully through

• The Rishis pray always to the gods to make their path to tho

highest bliss easy of going and thornless, suqa; durqa is tho opposite of

this easy going, it is the pilh bosct by manifold (puru ) dangers und

Buffering* and difficulties.
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vini and nr’i being often used synonymousl)’ )3 that man

who makes wroth the strengthof Indra is held back mani.
foldly in a difficult journeying, (durge *‘ chana dhr'iyate ei
fmru). When Maghavan has known in the shining cows

the Twowho are rich in wealth and have all forces, he
growing in knowledge makes a third his helper and rush-
ing impetuously looses upward the multitude of the cows

(gcwyam) by the help of his fighters." And the last rik
of the Sukta speaks of the Aryan (god or man ) arriving
at the highest knowledge—vision (upamdm ketum aryah ),
the waters in their meeting nourishing him and his hous-
ing a strong and brilliant force of battle, kshatram amzwat
tvesham.

From what we already know of these symbols we can

easily grasp the inner sense of the hymn. Indra. the Di-
vine Mind-Powcr takes their secret wealth from the pow-
ers of the Ignorance with whom he refuses to ally himself
even when theyare rich and prosper; he gives the imprison-
ed herds of the illuminedDawn to theman of the sacrifice
who desires the godheads. He is himself the Aryan who
brings the life of the ignorance into complete subjection
to the higher life so that it yields up to it all the wealth
it holds. The use of the words cirya and arya to signify
the gods, not only in this but in other passages, tends to
show in itself that the opposition of Arya and Dasyu is
not at all a national or tribal or merely human distinction,
but has a deeper significance. The fighters are certainly
the seven Angirases; for they and not the Maruts, which
is Sayana's interpretation of satvabhih, are Indra's helpers
in the release of the Cows. But the three persons whom
Indra finds or comes to know by entering among the bright
cows, by possessing the trooping illuminations of the
Thought, are more difficult to fix. In all probabilityit is
these three by whom the seven rays of the Angiras-know-
ledge are raised to ten so thattheypass successfully through

 *m\

' The Rishis pray always to the gods to make t_héll' path to tho
highest bliss easy of going and thornless,sage; (large 18 the opposite of
this easy going, it is the pathbeset by umnifold (punt ) dangers “ad
sufferings and dil5°“1\'vi=3~
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the ten months and release the sun and the cows; for it is

after finding or knowing the two and getting the help^of

the third that Indra releases the cows of the Panis. They

may also be connected with the symbolism of the three

Aryan peoples led by the light and the three luminous

worlds of Swar; for the attainment of the supreme know-

ledge-vision, upamd ketuh, is the final result of their action

and this supreme knowledge is that which has the vision

of Swar and stands in its three luminous worlds, rochandni,

as we find in III.2.14, svardrigam keium divo rochanasthdm

usharbudham, " the knowledge-vision that sees Swar, that

stands in the shining worlds, that awakes in the dawn."

In III. 34 Vicwamitra gives us the expression drya

varna and at the same time the key to its psychological

significance. Three verses of the hymn ( 8-10 ) run as fol-

lows; "(They hymn)the supremely desirable, the ever

overcoming, the giver of strength who wins possession of

Swar and the divine waters; the thinkers have joy in the

wake of Indra who takes possession of the earth and the

heaven. Indra wins possession of the Steeds,winsthe Sun,

wins the Cow of the many enjoyments; he wins the golden

enjoyment, having slain the Dasyus he fosters (or protects)

the Aryan varna; Indra wins the herbs and the days, the

trees and the mid-world; he pierces Vala and impels for-

ward the speaker of the words ; so be becomes the tamer

of those who set against him their will in works, (abhikra-

tun iw)." We have here the symbolic elements of all the

wealth won by Indra for the Aryan, and it includes the

Sun, the days, the earth, the heavens, the middle world, the

horses, the growths of earth, herbs and trees ( vanaspatin

in the double sense lords of the forest and lords of enjoy-

meut); and we have as against Vala and his Dasyus the

Aryan varna.

But in the verses that precede (4--6 ) we have aheady

the word varna as the hue of the Aryan thoughts, the

thoughts that are true and full of light. "Indra, Swar-

conquering, bringing to birth the days assailed and con-

quered by the desirers (the Angirases) these armies (of the

jjasyus ); he made to shine for man the knowledge-vision
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the ten monthsand release thesun and the cows; for it is
after finding or knowing the two and getting the help,of
the third that Indra releases the cows of the Panis. They
may also be connected with the symbolism of the three
Aryan peoples led by the light and the three luminous
worlds of Swar; for the attainment of the supreme know-
ledge-vision, upamd lzetuh, is the final result of theiraction
and this supreme knowledge is that which has the vision
of Swar and stands in its three luminous worlds, rochandni,
as we find in III.2,l4, svardrigam ketum diva rochanasthdm
usharbudham, “ the knowledge-vision that sees Swar, that
stands in the shining worlds, that awakcs in the dawn.”

In III. 34 Vicwamitra gives us the expression drya
varna and at the same time the key to its psychological
significance. Three verses of the hymn (8-10) run as fol-
lows; “ (They hymn)the supremely desirable, the ever

overcoming, the giver of strength who wins possession of
Swar and the divine waters; the thinkers have joy in the
wake, of Indra who takes possession of the earth and the
heaven. Indra wins possession of theStceds,winsthe Sun,
wins the Cow of the many enjoyments; he wins the golden
enjoyment, having slain the Dasyus he fosters (or protects)
the Aryan varna; Indra wins the herbs and the days, the
trees and the mid—world; he pierces Vala and impels for-
ward the speaker ol the words; so he becomes the tamer
‘of those who set against him their will in works, (abh:'kra-
t:‘4'n1m)." We have here the symbolic elements of all the
wealth won by Indra for the Aryan, and it includes the
Sun,thedays, theearth,the heave ns, the middle world, the
horses, the growthsof earth, herbs and trees (vanaspatin
in the double sense lords of the forest and lords of enjoy-
meut ); and we have as against Vala and his Dasyus the
Aryan varna.

But in the verses that precede (4-6) we have already
the word vama as the hue of the Aryan thoughts, the
thoughts that are true and full of light. “ Indra, Swar-
conquering, bringing to birth the days assailed and con-

quered by the desirers (the Angirases) thesearmies (of the
Dasyus )5 he made to shine for man the knowledge-vision
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of the days (ketum ahndm), he found the Light for the

vast enjoyment;...he made conscious in knowledge these

thoughts for his adorer, he carried forward (beyond the

obstruction of the Dasyus) this bright varna of these

(thoughts), achetayad dhiya imdjaritre,pra imam varn'am

atirach chhukram dsam. They set in action (or, praise)

many great and perfect work* of the great Indra; by bis

strength he crushes, in his overwhelming energy, by his

workings of knowledge ( mdydbhih ) the crooked Dasyus."

We find here the Vedic phrase ketumahndm, the know-

ledge-vision of the days, by which is meant the light of

the Sun of Truth that leads to the vast beatitude; for the

"days "are those produced through Indra's conquest of

Swar for man following as we know upon his destruction

of the Pani armies with the help of the Angirases and the

ascent of the Sun and the shining Cows. It is for man and

as powers of man that all this is done by the gods, not on

their own account since they possess already;—for him that

as the Nri, the divine Man or Purusha, Indra holds many

strengths of that manhood, nr'ivad...naryd puruni; him he

awakes to the knowledge of these thoughts which are sym-

bolised as the shining cows released from the Panis; and

the shining hue of these thoughts cukram varn'am dsdm,

is evidently the same as that cukra or cveta Aryan hue

which is mentioned in verse 9. Indra carries forv.aid or

increases the "colour " of these thoughts beyond the op-

position of the Panis, p-a varn'am atirach chhukram; in

doing so he slays the Dasyus and protects or fosters and

increases the Aryan •' colour ", hatvi dasyfin pra dryam

varn'am dvat. Moreover these Dasyus are the crooked ones,

vr'ijin'dn and are conquered by Indra's works or forms of

knowledge, his "maya"sby which, as we art: elsewhere told,

he overcomes the opposing " maya"s of the Dasyus, Vri-

tra or Vala. The straight and the crooked arc constantly

synonymous in Vedn with tie truth and the falsehood.

Therefore it is clear that these Pani Dasyus are crooked

powers of the falsehood and ignorance who set their false

knowledge, their false strength, will and works against

the true knowledge, the true strength, will and works of
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of the days (lzetum almdm). he found the Light for the
vast enjoyment;...he made conscious in knowledge these
thoughts for his adorer, he carried forward (beyond the
obstruction of the Dasyus) this bright varna of these
(thoughts).achetayad dhiyaimdjaritre,pm imam varrfam
atirach chhukram dsam. They set in action (or, praise)
many great and perfect works'of the great Indra; by his
strength he crushes, in his overwhelming energy, by his
workings of knowledge (mdydbhih) the crooked Dasyus."

We find here the Vedic phraseketum ahndm. theknow-
]edge.vi5ion of the days, by which is meant the light of
the Sun of Truththat leads to the vast beatitude; for the
“days " are those produced through Indra’s conquest of
Swar for man following as we know upon his destruction
of the Pani armies with the help of the Angirases and the
ascent of the Sun and the shining Cows. It is for man and
as powers of man that all this is done by the gods, not on

theirown accountsince theypossess already;—-for him that
as the NM‘, the divine Man or Purusha, Indra holds many
strengths of that manhood, nr’:'vad...nar_ydpurflni; him he
awakes to the knowledge of these thoughtswhich are sym-
bolised as the shining cows released from the Panis; and
the shining hue of these thoughts gukram varn'am risdm,
is evidently the same as that gukra or gveta Aryan hue
which is mentioned in verse 9. Indra carries forward or
increases the “ colour ” of these thoughts beyond the op-
position of the Panis, pm vam’am atirach chhukmm; in
doing so he slays the Dasyus and protects or fosters and
increases the Aryan " colour ", hatvi dasyfin [am riryam
varn'am ti-oat. Moreover these Dasyus are thecrooked ones.
vr'ijin’zin and are conquered by Indra’s works or forms of
knowledge, his “maya”sby which, as we are else where told,
he overcomes the opposing “ ma_ya”s of the Dasyus, Vri-
tra or Vala. The Straight and the crooked are constantly
synonymous in Veda with the truth and the falsehood.
Therefore it is clear that three Pani Dasyus are crooked
powers of the falsehood and ignorance who set their false
knowledge, their false st rr ngth, will and works against
the true knowledge, the true strength. will and works of
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the gods and the Aryans. The triumph of the Light is the

triumph of the divine knowledge of the Truth against the

darkness of this false or demoniac knowledge; that victory

is the ascent of the Sun, the birth of the Days, the advent

of the Dawn, the release of the herds of the shining Rays

and their mounting to the world of Light.

That the cows are the thoughts of the Truth we are

told clearly enough in IX. Ill, a hymn to Soma. " By this

brilliant light he, purifying himself, breaks through all

hostile powers by his self-yoked horses, as if by the self-

yoked horses of the Sun. He shines, a stream of the out-

pressed Soma, purifying himself, luminous, the brilliant

One, when he encompasses all forms ( of things ) with the

speakers of the Rik, with the seven-mouthed speakers of

the Rik (the Angiras powers). Thou, O Soma findest that

wealth of the Pnnis; thou by the Mothers (the cows of the

Panis, frequently so designed in other hymns) makest thy-

self bright in thy own home ( Swar ), bv the thoughts of

th<^ Truth in thy home, sam matrib'nih marjayase sva d

damn r'itasya dliitibir dame. As if the Sama (equal fulfil-

ment, samdne iirve, in the level wideness) of the higher

world (pardvatah), is that (Swar) where the thoughts (of the

Truth) take their delight. By those shining ones of the

triple world (or triple elemental nature) he holds the wide

manifestation ( of knowledge ), shining he holds the wide

manifestation." We see that these cows of the Panis by

whom Soma becomes clear and bright in his own home,

the hone of Agni and the other gods, which we know to

be the vast Truth of Swar, r'itam br'ihat, these shining

cows who have in them the triple nature of the supreme

world, tridhdtubhir arushibhir, and by whom Soma holds

the birth or wide manifestation of that Truth*, are the

thoughts which realise the Truth. ThisSwar with itsthree

shining worlds in whose wideness there is the equal fulfil-

* Vmiah. cf. VI. 21 4, where it is said thai Inrtra who has the know-

ledge and who upholds our words and is by the words increased in the

sacrifice, intrant yovHCiJio i;irv(iiiasnm girbhir yajnavr'uhl ham, forma

by ihe Sun into that which has manifestation of knowledge the dark-

ness which had uxtciui.od itself and in which there was no knowledge,

sa it tumo avayunam latan'jal s&r-joii'a vaijunavach chakira.
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the gods and the Aryans. The triumph of theLight is the
triumph of the divine knowledge ofthe Truth against the
darkness of this false or demoniacknowledge; that victory
is the ascent of the Sun, the birthof the Days. the advent
of the Dawn, the release of the herds of the shining Rays
and their mounting to the world of Light.

That the cows are the thoughts of the Truthwe are

‘told clearly enough in IX. III, a hymn to Soma. “ By this
brilliant light he, purifying himself, breaks through all
hostile powers by his sclf—yoked horses, as if by the self-
yoked horses of the Sun. He shines, a stream of the out-

pressed Soma, purifying himself, luminous, the brilliant
One, when he encompasses all forms (of things) with the
speakers of the Rik, with the seven-mouthedspeakers of
the Rik (the Angiras powers). Thou, 0 Soma findest that
wealth of the Panis; thouby the Mothers (the Cows of the
Panis, frequently so designed in other hymns) makest thy-
self bright in thyown home (Swar ), bv the thoughts of
the Truth in thy home. sum mcitribhih marjayase sun :2
damn r’itasya dhitibir dame. As if the Sama (equal fulfil-
ment, samrfne firve, in the level wideness) of the higher
world (ptmivatah), is that (Swar) where the thoughts (of the
Truth) take their delight. By those shining ones of the
triple world (or triple elemental nature) he holds the wide
manifestation (of knowledge), shining he holds the wide
manifestation." We see that these cows of the Panis by
whom Soma becomes clear and bright in his own home,
the home of Agni and the other gods, which we know to
be the vast Truth of Swar, r’itam br'z'hat, these shining
cows who have in them the triple nature of the supreme
world, trirlhritubhir amshibhir, and by whom Soma holds
the birth or wide manifestation of that Truth*,are the
thoughts which realise the Truth.This Swar with its three
shining worlds in whose wideness there is the equal fulfil-

‘ Vuuah. cf. VI. 21 4, where it is said that Indra who has the know-
led,-.,;e anal who upholds our words and is by the words increased in the
szwrifice, in-Iram yo vivmno g3rz'l‘lI1asam gfrbhir ynjna1r'1'r?dham,forms
by lllC Sun into that. which has manifestation of knowledge the dark-
nms which had extended itself and in which there was no knowledge,
su if ft.-mu nm{(.'nmnz Im‘mwur si‘ir—a-:n'a vug/mznmch cha/tdra.
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ment of the tridhdtu, a phrase often used for the supreme

triple principle forming the triune highest world, tisrah

pardvatah, is elsewhere described as the wide and fear-free

pasture in which the Cows range at will and take their

delight (ran'yanti) and here too it is that region where the

thoughts of the Truth take their delight, yatra ran'anti

dhitayah. And it is said in the next verse that the divine

chariot of Soma follows, getting knowledge, the supreme

direction and labours forward, having vision, by the rays,

purvam anu pradigam ydti chekitattsam ragmibhir yatatt

dargato ratho divyo dargato rathah. This supreme direc-

tion is evidently that of the divine or vast Truth; these

rays are evidently the rays of the Dawn or Sun of Truth;

they are the cows concealed by the Panis, the illumined

thoughts, dhiynh of the bright hue, r'itasya dhitayah.

All the internal evidence of the Veda wherever this

image of the Panis, the Cows, the Angirases occur esta-

blishes invariably the same crnclusion. The Panis are the

withholders of the thoughts of the Truth, dwellers in the

darkness without knowledge ( tamo avayunam) which Tn-

dra and the Angitases by the Word, by the Sun replace

with Light to manifest in its stend the wideness of the

Truth. It is not with physical weapons but with words

that Indra fights the Panis ( VI. 39-2 ), panlnr »achobhir

abhi yodhad indrah. It will be enough to translate with-

out comment the hymn in which this phrase occurs so as

to show finally the nature of this symbolism. "Of this di-

vine and rapturous seer ( SonU y, bearer of the sacrifice,

this honeyed speaker with the illumined thought, O god,

join to us, to the speaker of the word the impulsions that

are led by the cows of light (isho goagrah). He it was

who desired the shining ones (the cows, usrdh) all about

the hill, truth-yoked, yoking his car with the thoughts of

the Truth, r'itadhitibhir r'itayug yujdnah; (then) Indra

broke the unbroken hill-level of Vala, by the words he

fought agiinst the Panis. He it was ( Scma ) who as the

Moon-Power (Indu) day and night and through the years

made the lightless nights to shine out, and they held the

vision of the days; he ciealed tie dawns puie in their birth,
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ment of the tridhdtu, a phrase often used for the supreme
triple principle forming the triune highest world, tisrah
pardvatah, is elsewhere described as thewide and fear-free
pasture in which the Cows range at will and take their
delight (ran'yant¢') and here too it is that region where the
thoughts of the Truth take their delight, yam: ran’ant:'
dhitayah. And it is said in the next verse that the divine
chariot of Soma follows, getting knowledge, the supreme
direction and labours forward, having vision, by the rays,
pm-rmm arm pradig,-am ydti cheIzitat,sam ragmibhiryatate
dargato ratho divyo dargato rathah. This supreme direc-
tion is evidently that of the divine or vast Truth; these
rays are evidently the rays of the Dawn or Sun of Truth;
they are the cows concealed by the Panis, the illumined
thoughts, dhiyahof the bright hue, r’£tasya dhitayah.

All the internal evidence of the Vcda wherever this
image of the Panis, the Cows, the Angirases occur esta-
blishes invariably the same ccnclusion. The Panis are the
withholders of the thoughts of the Truth.dwellers in the
darkness without knowledge ( tamo avayunam ) which In-
dra and the Angirases by the Word, by the Sun replace
with Light to manifest in its stead the wideness of the
Truth. It is not with physical weapons but with words
that Indra fights the Panis ( VI. 39-2),ptminr wacltobhir
abhi yodhad indrah. It will be rnough to translate with-
out comment the hymn in which this phrase occurs so as

to show finally the nature of this symbolism. “ Of this di-
vine and rapturous seer ( Soma ), bearer of the sacrifice,
this honeyed speaker with the illuminedthought, 0 god,
join to us, to the speaker of the word the impulsions that
are led by the cows of light (isho goagrah). He it was

who desired the shining ones (thecows, usrdh) all about
the hill,truth-yoked, yoking his car with the thoughtsof
the Truth, r’itadh€t1'bIu'r r’¢'tayug yujdnah; (then) Indra
broke the unbroken hill-level of Vala, by the words he
fought against the Panis. He it was (Scma) who as the
Moon-Power (Indu) day and night and through the years
made the lightless nights to shine out, and they held the
vision of the days;he created tle dam ns pure in theirbirth.
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He it was becoming luminous who made full of light the

lightless ones ; he made the many (dawns) shine by the

Truth, he went with horses yoked by the Truth, with the

wheel that finds Swar, satisfying ( with the wealth ) the

doer of works." It is always the thought, the Truth, the

word that is associated with the Cows of the Panis; by the

words of Indra the Divine Mind-Power those who with-

hold the cows are conquered; that which was dark becomes

light; the chariot drawn by the horses yoked by the Truth

finds (by knowledge, svarvidd ndbhind )the luminous vast-

nesses of being and consciousness and delight now conceal-

ed from our vision. "By the brahma Indra pierces Vala,

conceals the darkness, makes Swar visible (II. 24. 3 ),"

udgd djad abhinad brahman'd valam agiihat tamo vyachaksh-

ayat svah.

The whole Rig-Veda is a triumph-chant of the powers

of Light, and their ascent by the force and vision of the

Truth to its possession in its source and seat whrre it is

free from the attack of the falsehood. 'By Truth the cows

( illumined thoughts ) enter into the Tiuth; labouring to-

wards the Tiuth the Truth om conquers; the aggressive

force of the Truth seeks the cows of Light and goes break-

ing through (the enemy); for Truth the two wide encs

( Heaven and Earth ) become multitudinous and dtep, for

Truth the two supreme Mothers give their yield," r'itena

gdva r'itam d viveguh; r'itam yemdna r'itam id vanoti, rV_

tasya cushmas ttirayd u gavyuh; ritdya prithvi bahule ga-

bhire, r'itdya dlienil parame dulidte.
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He it was tecoming luminous who made full of light the
llghtless ones ; he made the many (dawns) shine by the
Truth.he went with horses yoked by the Truth,with the
wheel that finds Swar, satisfying ( with the wealth) the
door of works." It is always the thought, the Truth,the
word that is associated with the Cows of the Panis; by the
words of Indra the Divine Mind-Power those who with-
hold thecows are conquered; thatwhich was darkbecomes
light; the chariot drawn by thehorses yoked by the Truth
finds ( by knowledge, svarvidd ndbhind)the luminousvast-
nesses of being and consciousness and delight now conceal-
ed from our vision. “ By the brahma Indra pierces Vala,
conceals the darkness, makes Swar visible ( II. 24. 3 ),"
ud gd a‘jad abhinad brahmaifdvalam agfihat tamo vyachakslr
ayat svah.

The whole Rig-Veda is a triumph-chant of the powers
of Light, and their ascent by the force and vision of the
Truth to its possession in its source and seat whrre it is
free from the attack of the falsehood. "By Truth the cows

( illumined thoughts) enter into the Truth; labouring to-
wards the Truth the Truthone conquers; the aggressive
force of the Truthseeks thecows of Light and goes break-
ing through (theenemy); for Truth the two wide ones

( Heaven and Earth ) become multitudinous and deep, for
Truththe two supreme Mothers give their yield," r'im:a
gdva r’:'tam ri vivcguh; r'itam yemfina r-’itam id vanoti. r’1'_,
tasya gushmas turagd u gavyuh; ritdya pritlwi balm}: ga-
bhire, r'z'uiya dlzenfi parame duluite.
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IX

But the progress of the imperial idea from the artifi-

cial and constructive stage to the position of a realised psy-

chological truth controlling the human mind with the

same force and vitality which now distinguish the nation-

al idea above all other giroup-taotives, is a possibility,

not a certainty. It is even no more than a vaguely nascent

possibility and so long as lbhas not emerged from this in-

choate condition inwhichitis atthe mercy of the much folly

of statesmen, the formidable passions of great human masses,

the obstinate self-interest of established egoisms, we can

have no surety that it will not even now die still-born. And

if so, what other possibility can there be of the unification

of mankinJ by political and administrative means? That

can only come about if either the old ideal of a single

world-empire be by developments not now apparently pos-

sible converted into an accomplished fact or if the opposite

ideal of a fiee association of free nations overcome the

hundred and one powerful obstacles which stand in the

way of its practical realisation.

The idea of a world-ampire imposed by sheer force is

in direct opposition, as we have seen, to the new conditions

which the progressive nature of things has introduced into

the modern world. Nevertheless let us isolate these new

conditions from the problem and admit the theoretical

possibility of a single great nation imposing its political

rule and its predominant culture on the whole earth as

Ko-nc once imposed hers on the Mediterranean peoples

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

9
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

The Ideal of Human Unity
 —

IX

But the progress of the imperial idea from the artifi~
cial and constructive stage to the position of a realised psy-
chological truth controlling the human mind with the
same force and vitality which now distinguish the nation-
al idea above all other gmup-motives, is a possibility,
not a certainty. It is even no more than a vaguely nascent

possibility and so long as ikhas not emerged from this in-
choate condition in which it is at themercy of themuch folly
ofstatesmen,the formidablepassionsofgreat human masses,
the obstinate self-interest of established egoisms, we can

have no surety that it will not even now die still-born. And
if so, what other possibilitycan there be of the unification
of mankind by political and administrative means ? That
can only come about if either the old ideal of a single
world-empire be by developments not now apparently pos-
sible converted into an accomplished fact or if theopposite
ideal of a free association of free nations overcome the
hundred and one powerful obstacles which stand in the
way of its practical realisation.

The idea of a world-empire ’imposed by sheer force is
in direct opposition. as we have seen, to the new conditions
which the progressive nature of things has introduced into
the modern world. Nevertheless let us isolate these new
conditions from the problem and admit the theoretical
possibilityof a single great nation imposing its political
rule and its predominant culture on the whole earth as

Rome once lmposel hers on the Mediterranean peoples
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and on Gaul and Britain. Or let us even suppose that one

of the great nations might possibly succeed in overcoming

all its rivals by force and diplomacy and afterwards, respect-

ing the culture and separate internal life of its subject

nations, secure its sway by the attraction of a world-peace,

of beneficent administration and of an unparalleled or-

ganisation of human knowledge and human resources for

the amelioration of the present state of mankind. We

have to see whether this theoretical possibility is at all

likely to encounter the conditions by which it can conveit

itself into a practical possibility, and if we consider, we

shall find that no such conditions exist, on the contrary

all are against the realisation of such a colossal dream.

It is commonly supposed that the impulse which

brought Germany to her present struggle with the world

was rooted in even such a dream of empire. How far there

was any such conscious intention in her directing minds,

is a question open to some doubt ; but it is certain that if

she had prevailed in the war as she had first expected, the

situation created would inevitably have led her to the

greater attempt; for she would have enjoyed a dominant

position such as no nation has yet possessed during the

known period of the world's history; and the ideas which

have recently governed the German intellect, the idea of

her mission, ber race superiority, the immeasurable excel-

lence of her culture, her science, her organisation of life

and her divine right to lead the earth and to impose on

it her will and her ideals, these with the all-grasping spirit

of modern commercialism would have inevitably impelled

her to undertake universal domination as a divinely given

task. The fact that a modern nation and indeed the nation

most advanced in that efficiency, that scientific utilisation

of science, that spirit of organisation, State-help and in-

telligent dealing with national and social problems and

ordering of economic well-being which Europe under-

stands by the word civilisation,—the fact that such a na-

tion should be possessed and driven by such ideas and im-

pulses is certainly a proof that tbe old gods are not dead,

the old ideal of dominant Force conquering, governing and
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and on Gaul and Britain. Or let us even suppose that one

of the great nations might possibly succeed in overcoming
all its rivals by force and diplomacyand afterwards, respect -

ing the culture and separate internal life of its subject
nations, secure its sway by theattractionof a world-peace,
of beneficent administration and of an unparalleled or-

ganisation of human knowledge and human resources for
the amelioration of the present state of mankind. We
have to see whether this theoretical possibility is at all
likely to encounter the conditions by which it can convent
itself into a practical possibility, and if we consider, we

shall find thatno such conditions exist, on the contrary
all are against the realisation of such a colossal dream.

It is commonly supposed that the impulse which
brought Germany to her present struggle with the world
was rooted in even such a dream of emp'ire. How far there
was any such conscious intention in her directing minds,
is a question open to some doubt ; but it is certain that if
she had prevailed in the war as she had first expected, the
situation created would inevitably have led her to the

greater attempt; for she would have enjoyed a dominant
position such as no nation has yet possessed during the
known period of the world's history; and the ideas which
have recently governed the German intellect, the idea of
her mission, her race superiority, the immeasurable excel-
lence of her culture. her science, her organisation of life
and her divine right to lead the earth and to impose on

it her will and her ideals, these with the all-grasping spirit
of modern commercialism would have inevitably impelled
her to undertake universal domination as a divinely given
task. The fact that a modern nation and indeed the nation
most advanced in thatefliciency,that scientific utilisation
of science, thatspirit of organisation, State-help and in.
telligent dealing with national and social problems and
ordering of economic ‘veil-being which Europe undet.
stands by the word civilisation,—-the (act that such a na-

tion should he possessed and driven by such ideas and im-
pulses is certainly a proof that the old gods are not dead,
the old ideal of dominant Force conquering. governing and
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perfecting the world is still a vital reality and has not let

go its hold on the psychology of the human race. Nor is

there any certainty that the present War will kill these

forces and this ideal; for the war will be decided by fofce

meeting force, by organisation triumphing over organisa-

tion, by the superior or at any rate the more fortunate uti-

lisation of those very weapons which have constituted the

real strength of this great aggressive Power. The defeat of

Germany by her own weapons would not of itself kill the

spirit now incarnate in Germany; it might well lead mere-

ly to a new incarnation of it in some other race or empire

and the whole battle would then have to be fought over

again. So long as the old gods are alive, the breaking or de-

pression of the body which they animate is a small matter-

they know well how to transmigrate. Germany overthrew

the Napoleonic spirit in France in 1813 and broke the

remnants of her European supremacy in 1870; the same

Germany became the incarnation of that which it had over-

thrown. The phenomenon is easily capable of renewal on a

more formidable scale.

Nor is the present failure of Germany any more a

proof of the impossibility of this imperial dream than the

previous failure of Napoleon. For the Teutonic combina-

tion lacked all the necessary conditions except on« for the

success of so vast an aim. It had the strongest military,

scientific and national organisation which any people has

yet developed, but it lacked the gigantic driving impulse

which could alone bring an attempt so colossal to fruition,

the impulse which France possessed in a much greater

degree in the Napoleonic era; it lacked the successful di-

plomatic genius which creates the indispensable condi-

tions of success; it lacked the companion force of sea-

power which is even more necessary than military super-

iority to the endeavour of world-domination and by its

geographical position and the encircling position of its

enemies it was especially open to all the disadvantages

which must accompany the mastery of the seas by its natu-

ral adversary. The combination of overwhelming sea-pow-

er with overwhelming land-power can alone bring so vast

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

9
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

rm: IDEAL or HUMAN umrv 629
 

perfecting the world is still a vital reality and has not let
go its hold on the psychology of the human race. Nor is
there any certainty that the present VVar will kill these
forces and this ideal ; for the war will be decided by force
meeting force, by organisation triumphing over organisa-
tion, by the superior or at any rate the more fortunate uti-
lisation of those very weapons which have constituted the
real strength of this great aggressive Power. The defeat of
Germany by her own weapons would not of itself kill the
spirit now incarnate in Germany; it might well lead mere-

ly to a new incarnationof it in some other race or empire
and the whole battle would then have to be fought over

again. So long as the old gods are alive, the breaking or de-
pression of the body which they animate is a smail matter;
they know well how to transmigrate. Germany overthrew
the Napoleonic spirit in France in 1813 and broke the
remnants of her European supremacy in 1870; the same

Germany becamethe incarnationof thatwhich it had over-
thrown.The phenomenon is easily capable of renewal on a
more formidable scale.

Nor is the present failure of Germany any more a
proof of the impossibilityof this imperial dream than the
previous failure of Napoleon. For the Teutonic combina-
tion lacked all the necessary conditions except one for the
success of so vast an aim. It had the strongest military,
scientific and national organisation which any people has
yet developed, but it lacked the gigantic driving impulse
which could alone bring an attempt so colossal to fruition,
the impulse which France possessed in a much greater
degree in the Napoleonic era; it lacked the successful di-
plomatic genius which creates the indispensable condi-
tions of success; it lacked the companion force of sea-

power which is even more necessary than fhilitary super-
iority to the endeavour of world-domination and by its
geographical position and the encircling position of its
enemies it was especially open to all the disadvantages
which must accompany themastery of the seas by its natu-
ral adversary. The combination of overwhelming sea-pow-
er with overwhelming land-power can alone bring so vast
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an enterprise into the domain of real possibility; Rome

itself could only hope for something like a world-empire

when it had destroyed the superior maritime force of Car-

thage. Yet so entirely did German statesmanship miscal-

culate the problem that it entered into the struggle with

the predominant maritime power of the world already

ranked in the coalition of its enemies. Instead of concen-

trating its efforts against this one natural adversary, in-

stead of utilising the old enmity of Russia and France

against England, its maladroit and brutal diplomacy had

already leagued these old enemies against itself; instead

of isolating England, it had succeeded only in isolating

itself and the manner in which it began and conducted

the war still farther separated it morally and gave an add.

ed force to the physical isolation effected by the British

blockade. In its one-sided pursuit of a great military con-

centration q£central Europe and Tuikey it bad even want-

only alienated the one maritime Power which might have

been on its side.

It is conceivable that the imperial enterprise may be

renewed at some future date in the world's history by a

nation better situated, better equipped, gifted with a sub-

tler diplomatic genius, a nation as much favoured by cir-

cumstances, temperament and fortune as wrs Rome in

the ancient world. What then would be the necessary con-

ditions for Its success? In the first place its aim would

have small chances of prospering if it could not repeat that

extraordinary good luck by which Rome was enabled to

meet its possible rivals and enemies one by one and avoid

a successful coalition of hostile forces. What possibility is

there of such a fortunate progress in a world so alert and

instructed as the modern where everything is known, spied

on, watched by jealous eyes and active, minds under the

conditions of modern publicity and swift world-wide com-

munication? The mere possession of a dominant position

is enough to set the whole world on its guard and concen-

trate Its hostility against the power whose secret ambitions

it instinctively feels. Therefore such a fortunate succes-

sion would only seem to be possible if in the first place it
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an enterprise into the domain of real possibility; Rome
itself could only hope for something like a world-empire
when it had destroyed thesuperior maritime force of Car-
thage. Yet so entirely did German statesmanship miscal-
culate the problem that it entered into the struggle with
the predominant maritime power of the world already
ranked in thecoalition of its enemies. Instead of concen-

trating its eflorts against this one natural adversary, in-
stead of utilising the old enmity of Russia and France
against England, its maladroit and brutal diplomacy had
already leagued these old enemies against itself ; instead
of isolating England, it had succeeded only in isolating
itself and the manner in which it began and conducted
the war still farther separated it morally and gave an add.
ed force to the physical isolation effected by the British
blockade. In its one-sided pursuit of a great military con‘

centration gpyentral Europe and Turkeyit had even want-
only alienated the one maritime Power which might have
been on its side.

it is conceivable that the imperial enterprise may be
renewed at some future date in the world's history by a.

nation better situated, better equipped, gifted witha sub-
tler diplomatic genius, a nation as much favoured by cir-
cumstances. temperament and fortune as was Rome in
the ancient world. What then would be the necessary con-
ditions for its success? In the first place its aim would
have small chances of prospering if it could not repeat that
extraordinary good luck by which Rome was enabled to
meet its possible rivals and enemies one by one and avoid
a successful coalition of hostile forccs. What possibilityis
there of such a fortunate progress in a world so alert and
instructed as the modern where everything is known, spied
on, watched by jealous eyes and active minds under the
conditions of modern publicity and swift world-wide com-

munication? The mere possession of a dominant position
is enough to set the whole world on its guard and concen-
trate its hostility against the power whose secret ambitions
it instinctively feels. Therefore such a fortunate succes-
sion would only seem to be possible if in the first place it
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were carried out half unconsciously without any fixed and

visible ambition on the part of the advancing power to

awaken the general jealousy and, secondly, by a series of

favouring occurrences which would lead so near to the desir-

ed end that it would be within the grasp before those who

could still prevent it had awakened to its possibility. If for

instance there were a series of struggles between the four

or five great powers now dominating the world each of

which left the aggressor broken without hope of recovery

and without any new power arising to take its place, it is

conceivable that at the end one of them would be left in a

position of such natural predominance gained without any

deliberate aggression, gained in resisting the aggression of

others as to put world-empire naturally into its grasp. But

with the present conditions of life, especially with the

ruinous nature of modern war, such a succession of strug-

gles, quite natural and possible in former times, seems to

be beyond the range of actual possibilities.

We must then assume that the power moving towards

world-domination would at some time find inevitably a

coalition formed against it by almost all the powers cap-

able of opposing it and this with the sympathy of the world

at their back. Given even the happiest diplomacy such a

moment seems inevitable. It must then possess such a com-

bined and perfectly organised military and naval predo-

minance as to succeed in this otherwise unequal stiuggle.

But where is the modern empire that can hope to arrive

at such a predominance? Of those that already exist Rus-

sia might well arrive one day at an overwhelming military

power to which the present force of Germany would be a

trifle; but that it should combine with this force by land

a corresponding sra-power is unthinkable. England has an

overwhelming naval predominance which it might so in-

crease under certain conditions as to defy the world in

arms; but it cculd not even with consciiption and the aid

of all its Colonies compass anything like a similar force

by land,—unless indeed it created Conditions under which

it could ut'i Uje all the military possibilities of India and

Egypt. Even then we have only to think of the formid-
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were carried out half unconsciously withoutany fixed and
visible ambition on the part of the advancing power to
awaken the general jealousy and. secondly, by a series of
favouringoccurrences which would lead so near to thedai r-
ed end that it would be within the grasp before those who
could still prevent it had awakened to its possibility. If for
instance there were a series of struggles between the four
or five great powers now dominating the world each of
which left the aggressor broken without hope of recovery
and without any new power arising to take its place, it is
conceivable that at the end one of them would be left in a

position of such natural predominance gained without any
deliberateaggression, gained in resisting the aggression of
others as to put world-empire naturally into its grasp. But
with the present conditions of life, especially with the
ruinous nature of modern war, such a succession of strug-
gles, quite natural and possible in former times, seems to
be beyond the range of actual possibilities.

We must then assume that the power moving towards
world-domination would at some time find inevitablya

coalition formed against it by almost all the powers cap-
ableof opposing it and this withthe sympathyof theworld
at their back. Given even the happiest diplomacysuch a

moment seems inevitable. It must then possess such a com-

bined and perfectly organised military and naval predo-
minance as to succeed in this otherwise unequal struggle.
But where is the modern empire that can hope to arrive
at such a predominance P Of those that already exist Rus-
sia might well arrive one day at an overwhelming military
power to which the present force of Germany would be a

trifle; but that it should combinewith this force by land
a corresponding sra-power is unthinkable. England has an

overwhelming naval predominance which it might so in-
crease under certain conditions as to defy the world in
arms; but it could not even with conscription and the aid
of all its Colonies compass anything like a similar force
by land.-unless indeed it created conditions under which
it could utilise all thenfilitzu-y possibilitiesof India and
Egypt. Even then we have only to think of the formid-

Cu gin’



634 "arya"

able masses and powerful empires that it must be prepar-

ed to meet and we shall see that the creation of this double

predominance is a contingency which the facts themselves

show to be chimerical.

Given even inferior numbers a nation might conceiv-

ably prevail over the coalition of its opponents by a super-

ior science and a more skilful use of its resources. Ger-

many relied on its superior science for the successful issue

of its enterprise; and the principle on which it proceeded

was sound. But in the modern world Science is a common

possession and even if one nation steals such a march on

the others as to leave them in a position of great inferiority

at the beginning, yet experience has shown that given a

little time,—and a powerful coalition is not likely to be

crushed at the first blow,—the lost ground can be rapidly

made up or at least methods of defence developed which

will largely neutralise the advantage gained. For success,

therefore, we should have to suppose the development by

the ambitious nation or empire of a new science or new

discoveries not shared by the rest which would place it in

something like the position of superiority over greater

numbers which Cortes and Pizarro enjoyed over the Aztecs

and Peruvians. The superiority of discipline and organi-

sation which gave the advantage to the ancient Romans

or to the Europeans in India is no longer sufficient.

We see, therefore, that the conditions for the success-

ful pursuit of world-empire are such that we need hardly

take this mode of unification as within the bounds of prac-

tical possibility. That it may again be attempted, is pos-

sible; that it will fail, may almost be prophesied. Certain-

ly we have to take into account the surprises of Nature,

the large field we have to allow to the unexpected in her

dealings with us. Therefore ws cannot pronounce this

consummation an absolute impossibility. On the contrary,

if that b3 her intention, she will suddenly or gradually

create the necessary means and conditions. But even if it

were to come about, the empire so created would have*so

many forces to contend with it that its maintenance would

be more difficult than its crention and either its early col-
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able masses and powerful empires that it must be prepar-
ed to meet and we shall see thatthecreation of thisdouble
predominance is a contingency which the facts themselves
Show to be chimerical.

Given even inferior numbersa nation might conceiv-
ably prevailover the coalition of its opponentsby a super-
ior science and a more skilful use of its resources. Ger-

many relied on its superior science for the successful issue
of its enterprise; and the principle on which it proceeded
was sound. But in the modern world Science is a common

possession and even if one nation steals such a march on

the others as to leave them in a position of great inferiority
at the beginning,yet experience has shown that given a

little time,-—and a powerful coalition is not likely tobe
crushed at the first blow,—the lost ground can be rapidly
made up or at least methods of defence developed which
will largely neutralise the advantage gained. For success,

therefore, we should have to suppose the development by
the ambitious nation or empire of a new science or new

discoveries not shared by the rest which would place it in

something like the position of superiority over greater
numbers which Cortes and Pizarro enjoyed over theAztecs
and Peruvians. The superiority of discipline and organi-
sation which gave the advantage to the ancient Romans
or to the Europeans in India is no longer sufficient.

We see, therefore,that the conditions for the success-

ful pursuit of world-empire are such thatwe need hardly
take this mode of unificationas within the boundsof prac-
tical possibility. That it may again be attempted, is pos-
sible; that it will fail, may almost be prophesied. Certain-
ly we have to take into account the surprises of Nature,
the large field we have to allow to the unexpected in her

dealings with us. Therefore we cannot pronounce this
consummation an absolute impossibility. On the contrary,
if that be her intention, she will suddenly or gradually
create the necessary means and conditions. But even if it

were to come about, the empire so created would havefso
many forces to contend with it that its maintenance would
be more difficult than its creation and either its early col-
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THB IDEAL OF HUMAN UNITY 633

lapse would bring the whole problem again into the field

for a better solution or else it would have, by stripping it-

self of the elements of force and domination which in-

spired its attempt, to contradict the essential aim of its

great effort. That however belongs to another side of our

subject which we must postpone for the moment. At pre-

sent we may say that if the gradual unification of the world

by the growth of great heterogeneous empires forming true

psychological unities is only a vague and nascent posssibi

lity, its unification by a single forceful, imperial domina-

tion has passed or is passing out of the range of possibili-

ties and can only come about by a new development of the

unexpected out of the infinite surprises of Nature.
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lapse would bring the whole problem again into the held
for a better solution or else it would have, by stripping it-
self of the elements of force and domination which in-
spired its attempt, to contradict the essential aim of its
great efiort. That however belongs to another side of our

subject which we must postpone for the moment. At pre-
sent we may say that if thegradualunificationof the world
by the growthof great heterogeneous empires forming true
psychological unities is only a vague and nascent posssibi
lity, its unification by a single forceful, imperial domina-
tion has passed or is passing out of the range of possibili-
tics and can only come about by a new developmentof the
unexpected out of the infinite surprises of Nature.

.Cu glc



Conservation and Progress

Mankind thinks naturally in extremes or else recon-

ciles by a patchwork and compromise. Whether he makes

a fetish of moderation or surrenders himself to the enthu-

siasm of the single idea, the human being misses always

truth of vision and the right pitch of action because in-

stead of seeing, feeling and becoming in obedience to his

nature like other animate existences he tries always to mea-

sure things by a standard he has set up in his intelligence.

But it is the character of his intelligence that it finds it

an easy task to distinguish and separate but is clumsy in

combining. When it combines, it tends to artificialise and

falsify. It feels at ease in pursuing a single idea to its logical

consequences and in viewing things from a single stand-

point; but to harmonise different ideas in action and to

view the facts from different standpoints is contrary to its

native impulse; therefore it does that badly, with an ill

grace and without mastery. Oftenest it makes an incon-

gruous patchwork rather than a harmony. The human

mind is strong and swift in analysis; it synthesiscs with

labour and imperfectly and does not feel at home in its

syntheses. It divides, opposes and placed between the

oppositions it creates becomes an eager partisan of one

side or another; but to think wisely and impartially and

with a certain totality is irksome and disgusting to the

normal human being.

All human action as all human thought suffers from

these disabilities. For it is seduced by a trenchant idea

which it follows without proper attention to collateral
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Conservation and Progress

Mankind thinks naturally in extremes or else recon-
ciles by a patchwork and compromise. Whether he makes
a fetish of moderation or surrenders himself to the enthu-
siasm of the single idea, the human being misses always
truth of vision and the right pitch of action because in-
stead of seeing, feeling and becoming in obedience to his
nature like otheranimateexistences he tries always to mea-
sure things by a standard he has set up in his intelligence.
But it is the character of his intelligence that it finds it
an easy task to distinguish and separate but is clumsy in
combining. When it combines, it tends to artificialise and
falsify. It feels at ease in pursuing a single idea to its logical
consequences and in viewing things from a single stand-
point; but to harmonise different ideas in action and to
view the facts from different standpoiuts is contrary to its
native impulse; therefore it does that badly, with an ill
grace and without mastery. Oftenest it makes an incon-
gruous patchwork rather than a harmony. The human
mind is strong and swift in analysis; it synthesiscs with
labour and imperfectly and does not feel at home in its
syntheses. It divides, opposes and placed between the
oppositions it creates becomes an eager partisan of one

side or another ; but to thinkwisely and impartially and
with a certain totality is irksome and disgusting to the
normal human being.

All human action as all human thought suffers from
these disabilities. For it is seduced by a trenchant idea
which it follows without proper attention to collateral
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issues, to necessary companion ideas, to the contrary forces

in operation or else it regards these merely as enemies,

brands them as pure falsehood and evil and strives with

more or less violence to crush them out of existence. Then

it sees other ideas which it attempts to realise in turn

either adding them to its past notions and possessions or

else rejecting these entirely for the new light; it makes a

fresh war and a new clearance and denies its past work in

the interest of a future attainment. But it has also its re-

pentances, its returns, its recall and reenthroning of ba-

nished gods and even of lifeless ghosts and phantoms to

which it gives a temporary and false appearance of life.

And on the way it has continually its doubts, scruples,

hesitations, its portentous assumptions of a sage modera-

tion and a gradual and cautious advance. But human mo-

deration is usually a wiseacre and a botcher; it sews a

patch of new velvet on old fustian or of new fustian

on old velvet and admires its deplorable handiwork. And

its cautious advance means an accumulation of shams, fic-

tions and dead conventions till the burden of falsehood

becomes too great for life to bear and a violent revolution

is necessary to deliver the soul of humanity out of the im-

mobilising cerements of the past. Such is the type of our

progress; it is the advance of an ignorant and purblind

but always light-attracted spirit, half-animal, half-god,

stumbling forward through the bewildering jungle of its

own errors.

This characteristic of human mentality shows itself in

the opposition we create between conservation and pro-

gress. Nothing in the universe can really stand still be-

cause everything there is a mould of Time and the very

essence of Time is change by a movement forward. It is

true that the world's movement is not in a straight line;

there are cycles, there are spirals; but still it circles, not

round the same point always, but round an ever advancing

centre and therefore it never returns exactly upon its old

path and never goes really backward. As for standing

still it is an impossibility, a delusion, a fiction. Only the

spirit is stable; the soul and body of things arc in eternal
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CONSERVATION AND PROGRESS 635

issues, to necessary companion ideas, to thecontrary forces
in operation or else it regards these merely as enemies,
brands them as pure falsehood and evil and strives with
more or less violence to crush them out of existence. Then
it sees other ideas which it attempts to realise in turn
either adding them to its past notions and possessions or

else rejecting these entirely for the new light ; it makes a

fresh war and a new clearance and denies its past work in
the interest of a future attainment. But it has also its re-

pentances, its returns, its recall and reenthroningof ba-
nished gods and even of lifeless ghosts and phantoms to
which it gives a temporary and false appearance of life.
And on the way it has continually its doubts, scruples.
hesitations, its portentous assumptions of a sage modera-
tion and a gradual and cautiousadvance. But human mo-

deration is usually a wiseacre and a botcher; it sews a

patch of new velvet on old fustian or of new fustian
on old velvet and admires its deplorable handiwork. And
its cautious advance means an accumulation of shams, fic-
tions and dead conventions till the burden of falsehood
becomes too great for life to bear and a violent revolution
is necessary to deliver thesoul of humanity out of the im-
mobilisingcerements of the past. Such is the type of our

progress; it is the advance of an ignorant and purblind
but always light-attracted spirit, half-animal, half-god,
stumbling forward through the bewildering jungle of its
own errors.

.

This characteristicof human mentality shows itself in
the opposition we create between conservation and pro-
gress. Nothing in the universe can really stand still be-
cause everything there is a mould of Time and the very
essence of Time is change by a movement forward. It is
true that the world's movement is not in a straight line;
there are cycles, there are spirals; but still it circles, not
round the same point always, but round an ever advancing
centre and therefore it never returns exactlyupon its old
path and never goes really backward. As for standing
still it is an impossibility,a delusion, a fiction. Only the
gpirit is stable; the soul and body of things are in eternal
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motion. And in this motion there are the three determin-

ing powers of the past, future and present,—the present

a horizontal and constantly shifting line without breadth

between a vast realised infinity that both holds back and

impels and a vast unrealised infinity that both repels and

attracts.

The past is a both a drag and a force for progress. It

is all that has created the present and a great part of the

force that is creating the future. For the past is not dead;

its forms are gone and had to go, otherwise the present

would not have come into being; but its soul, its power,

its essence lives veiled in the present and ever-accumulat-

ing, growing, deepening will live on in the future. Every

human being is in himself all the past of his own race, of

humanity and of himself; these three things determine his

starting-point and pursue him through his life's progress.

It is in the force of this past, in the strength which its

huge conservations give to him that he confronts the un-

illumined abysses of the future and plunges forward into

the depths of its unrealised infinities. But also it is a

drag, partly because man afraid of the unknown clings to

the old forms of which he is sure, the old foundations which

feel so safe under his feet, the old props round which so

many of his attachments and associations cast their tena-

cious tendrils, but also partly because the forces oi the past

keep their careful hold on him so as to restrain him in his

uncertain course and prevent the progress from becoming

a precipitation.

The future, repels us even while it irresistibly attracts.

The repulsion lies partly in our own natural recoil from

the unknown, because every step into this unknown is a

wager between life and death; every decision we make may

mean either the destruction or the greater fulfilment of what

we now are, of the name and form to which we are attached.

But also it lies in the future itself; for there, governing

that future, there are not only powers which call us to ful-

fil them and attract us with an irresistible force but other

powers which have to be conquered and do not desire to

yield themselves. The future is a sphinx with twj minis, an
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motion. And in thismotion there are the three determin-
ing powers of the past, future and present,—the present
a horizontal and constantly shifting line without breadth
between a vast realised infinity that both holds back and
impels and a vast unrealised infinity that both repels and
attracts.

The past is a both a drag and a force for progress. It
is all that has created the present and a great part of the
force that is creating the future. For the past is not dead;
its forms are gone and had to go, otherwise the present
would not have come into being; but its soul, its power,
its essence lives veiled in the present and ever-accumulat-
ing, growing, deepening will live on in the future. Every
human being is in himself all the past of his own race, of
humanity and of himself ; these three thingsdetermine his
starting-point and pursue him through his life’s progress.
It is in the force of this past. in the strength which its
huge conservations give to him that he confronts the un-
illumined abysses of the future and plunges forward into
the depths of its unrealised infinities. But also it is a

drag, partly because man afraid of the unknown clings to
the old forms of which he is sure, the old foundationswhich
feel so safe under his feet, the old props round which so

many of his attachmentsand associations cast their tena-
cious tendrils, but also partly because the forces of thepast
keep their careful hold on him so as to restrain him in his
uncertain course and prevent the progress from becoming
a precipitation.

The future, repels us even whileit irresistiblyattracts.
The repulsion lies partly in our own natural recoil from
the unknown, because every step into this unknown is a

wager between life and death; every decision we make may
mean either thedestruction or thegreater fulfilmentof what
we now are, of the name and form to which we are attached.
But also it lies in the future itself; for there, governing
that future, there are not only powers which call us to ful-
fil them and attract us with an irresistible force but other
powers which have to be conquered and do not desire to

yield themselves.The future is a sphinx withtwo minds. an
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energy which offers itself and denies, gives itself and resists,

seeks to enthrone us and seeks to slay. But the conquest

has to be attempted, the wager has to be accepted. We

have to face the future's offer of death as well as its offer

of life, and it need not alarm us, for it is by constant death

to our old names and forms that we shall live most vital-

ly in greater and newer forms and names. Go on we must;

for if we do not, Time itself will force us forward in spite

of our fancied immobility. And this is the most pitiable

and dangerous movement of all. For what can be more

pitiable than to be borne helplessly forward clinging to

the old that disintegrates in spite of our efforts and shriek-

ing frantically to the dead ghosts and dissolving fragments

of the past to save us alive? And what can be more dan-

gerous than to impose immobility on that which is in its

nature mobile? This means an increasing and horrible

rottenness; it means an attempt to persist on as a rotten

and stinking corpse instead of a living and self-renewing

energetic creature. The greatest spirits are therefore those

who have no fear of the future, who accept its challenge

and its wager; they have that sublime trust in the God or

Power that guides the world, that high audacity of the

human soul to wiestle with the infinite and realise the im-

possible, that wise and warrior confidence in its ultimate

destiny which mark the Avatars and prophets and great

innovators and renovators.

If we consider carefully we shall sez that the past is

indeed a huge force of conservation, but of conservation

that is not immobile, that on the contrary offers itself as

material for change and new realisation; that the present

is the constant change and new actual realisation which

the past desires and compels; and that the future is that

force of new realisation not yet actual towards which the

past was moving and for the sake of which it lived. Then

we perceive that there is no real opposition between these

three; we see that they are parts ot a single movement, a

sort of Trinity of Vishnu-Brahma-Mahes'bwara fulfilling

by an inseparable action the one Deity. Yet the human

mind in its mania of division and opposition seeks to set
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CONSERVATION AND PROGRESS 637

energy which oflers itself and denies, gives itself and resists.
seeks to enthtone us and seeks to slay. But the conquest
has to be attempted, the wager has to be accepted. We
have to face the future's ofier of death as well as its ofier
of life, and it need not alarm us, for it is by constant death
to our old. names and forms that we shall live most vital-
ly in greater and newer forms and names. Go on we must ;
for if we do not, Time itself will force us forward in spite
of our fancied immobility. And this is the most pitiable
and dangerous movement of all. For what can be more

pitiable than to be borne helplessly forward clinging to
theold thatdisintegrates in spite of our efiorts and shriek-
ing franticallyto thedead ghosts and dissolving fragments
of the past to save us alive ? And what can be more dan-
gerous than to impose immobilityon that which is in its
nature mobile? This means an increasing and horrible
rott’en"ess; it means an attempt to persist on as a rotten
and stinking corpse instead of a living and self-renewing
energetic creature. The greatest spirits are therefore those
who have no fear of the future, who accept its challenge
and its wager; they have that sublime trust in the God or

Power that guides the world, thathigh audacityof the
human soul to wrestle with the infiniteand realise the im-
possible, thatwise and warrior confidence in its ultimate
destiny which mark the Avatarsand prophets and great
innovators and renovators.

If we consider carefully weshall see that the past is
indeed a huge force of conservation, but of conservation
that is not immobile,that on the contrary ofl'ers itself as

material for change and new realisation; that the present
is the constant change and new actual realisation which
the past desires and compels; and that the future is that
force of new realisation not yet actual towards which the

past was moving and for the sake of which it lived. The“
we perceive that there is no real opposition between these
three; we see that they are parts of a single movement, a

sort of Trinityof Vishnu-Brahma-Maheshwara fulfilling
by an inseparable action the one Deity. Yet the human
mind in its mania of division and opposition seeks to set

Cu git’



638 "ARYA"

them at strife and ranges humanity into various camps,

the partisans of the past, the partisans of the present, the

partisans of the future, the partisans of all sorts of coin-

promises between the three forces. Nature makes good use

of the struggle between these partisans and her method is

necessary in our present state of passionate ignorance and

egoistic obstinacy; but none the less'is it from the point of

view of a higher knowledge a pitiably ignorant struggle.

The partisans of the luture call themselves the party

of progress, the children of light and denounce the past

as ignorant, evil, a mass of errors and abuses; their view

alone has the monopoly of the light, the truth, the good—

a light, good and truth which will equally be denounced

as error and evil by succeeding generations. The partisans

of the present look with horror upon all progress as an

impious and abominable plunge into error and evil and

degeneration and ruin; for them the present is the culmi-

nation of humanity,—as previous " present" times were for

all the preceding generations and as the luture which they

abhor will be lor these unprogressive souls if they should

then reincarnate; they wal then delend it with the same

passion and asperity against another future as they now

attack it in the interests of the present. The paitiaans of

the past are of two kinds, Tue first admit the delects of

the present bat still support it in so far as it still cherish-

es the principles of the high, perfect, faultless, adorable

past, that golden age of the race or community, and because

even if somewhat degenerate, its forma are a bulwark

against the impiety of p-ogress; if they admit any change,

it is in the direction ot the past that they seek it. A se-

cond kind condemn the present root and oranch as dege-

nerate, hateful, horrible, vicious, accursed; they erect a

past form as the hope of a humanity returning to the wis-

dom of its forefathers. And to such quarrels of children

the intellectuals and the leaders of thought and faith lend

the power of the specious or moving word and the striking

idea and the emotional fervour or religious ardour which

they conceive to be the very voice and light and force of

Truth itself in its utter sell-revelation.
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them at strife and ranges humanity into various camps,
the partisans of the past, the partisans of the present, the
partisans of the future, the partisans of all sorts of com-

promises between the three forces. Nature makes good use

of the struggle between these partisans and her method is
necessary in our present state of passionate ignorance and
egoistic obstin.-icy; but none the less" is it from the point of
view of a higher knowledge a pitiably ignorant struggle.

The partisans of the luture call themselves the party
of progress, the children of light and denounce the past
as ignorant, evil, a mass of errors and abuses; their view
alone has themonopoly of the light, the truth, the good-
a light, good and truth which will equally be denounced
as error and evilby succeeding generations. The partisans
of the present look with horror upon all progress asan
impious and abominable Piuiige into error and evil and
degeneration and ruin; for them the present is the culmi-
nation of humanity,—-asprevious “ present "times were for
all thepreceding generations and as the future which they
abhor will be lor these unprogressive souls if they should
then reincarnate; they will then delend it with the same

passion and asperity against another future as they now

attack it in the interests of the present. The partisans of
the past are of two kinds, The first admit the defects of
the present but still support it in so far as it still cherish-
es theprinciples of the high, perfect, faultless, adorable
past, that golden age of the race or community,and because
even if somewhat degenerate, its forms are a bulwark
against the impieiy of progress; if theyadmit any change,
it is in the direction ol the past that they seek it. A se-

cond kind condemn the present root and oranch as dege-
nerate, hateful, horrible, vicious, accursed ; they erect a

past form as the hope of a. humanity returning to the wis-
dom oi its forefathers. And to such quarrels of children
the intellectuals and the leaders of thought and faith lend
the power of the specious or moving word and the striking
idea and the emotional fervour or religious ardour which
they conceive to be the very voice and light and force of
Truthitself in its utter sell-revelation.
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CONSERVATION AND PROGRESS 6$Q

The true thinker can dispense with the eclat MChich

attaches to the leader of partisans. He will strive to see

this great divine movement as a whole, to know in its large

lines the divine intention and goal in it without seeking

to fix arbitrarily its details; he will strive to understand

the greatness and profound meaning -if the past without

attaching himself to its forms, for he knows that forms must

change and only the formless endures and that the past

can never be repeated, but only its essence, its power, its

soul of good and its massed impulse towards a greater self-

fulfilment preserved; he will accept the actual realisations

of the present as a stage and nothing more, keenly appre-

ciating its defects, self-satisfied errors, presumptuous pre-

tentions because these are the chief enemies of progress,

but not ignoring the truth and good that it has gained;

and he will sound the future to understand what the Di-

vine in it is seeking to realise not only at the present mo-

ment, not only in the next generation but beyond, and for

that he will speak, strive, if need be battle, since battle is

the method still used by Nature in humanity, even while

all the while he knows that there is more yet beyond be-

side which, when it comes to light, the truth he has seized

will seem erroneous and limited. Therefore he will act with-

out presumption and egoism, knowing that his own errors

and those which he combats are alike necessary forces in

that labour and movement of human life towards the

growing Truth and Good by which there increases shadowi-

ly the figure of a far-off divine Ideal.
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The true thinkercan dispense with the eclat which
attaches to the leader of partisans. He will strive to see
this great divine movementas a whole, to knowin its large
lines the divine intention and goal in it without seeking
to fix arbitrarily its details; he will strive to understand
the greatness and profound meaning of the past without
attaching himselfto its forms, for he knows that forms must
change and only the formless endures and that the past
can never be repeated, but only its essence, its power, its
soul of good and its massed impulse towardsa greater self-
fulfilmentpreserved; he will accept the actual realisations
of the present as a stage and nothing more, keenly appre-
ciating its defects. self-satisfied errors, presumptuous pre-
tentions because these are the chief enemies of progress,
but not ignoring the truth and good that it has gained;
and he will sound the future to understand what the Di-
vine in it is seeking to realise not only at the present mo-

ment, not only in the next generation but beyond, and for
that he will speak, strive, if need be battle, since battle is
the method still used by Nature in humanity,even while
all the whilehe knows that there is more yet beyond be-
side which, when it comes to light, the truth be has seized
will seem erroneous and limited. Therefore he willactwith-
out presumption and egoism, knowing that his own errors
and those which he combats are alike necessary forces in
that labour and movement of human life towards the
growing Truthand Good by which there increases shadowi-
ly the figure of a far-ofl’divine Ideal.
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Thoughts and Glimpses

Some think it presumption to believe in a special Pro-

vidence or to look upon oneself as an instrument in the

hands of God, but 1 find that every man has a special Pro-

vidence and I see tbat God uses the mattock of the labour-

er and babbles in t'.ie mouth of a little child.

Providence is not only that which saves me from the

shipwreck in which everybody else has foundered. Provi-

dence is also that which while all others are saved snatch-

es away my last plank of safety and drowns me in the

solitary ocean.

The delight of victory is sometimes less than the at-

traction of struggle and suffering; nevertheless the laurel

and not the cross should be the aim of the conquering hu-

man soul.

Souls that do not aspire are God's failures; but Na-

ture is pleased and loves to multiply them because they as-

sure her of stability and prolong her empire.

Those who are poor, ignorant, ill-born or ill-bred are

not the common herd; the common herd are all who are

satisfied with pettiness and an average humanity.

Help men but do not pauperise them of their energy;

lead and instruct men, but see that their initiative and

originality remain intact; take others into thyself but give

them in return the full godhead of their nature. He who

can do this is the leader and the guru.

God has made the world a field of battle and filled it

with the trampling of combatants and the cries of a great

wrestle and struggle. Would you filch His peace without

paying the price He has fixed for it?

Distrust a perfect-seeming success, but when having

succeeded thou findest still much to do, rejoice and go for-

ward; for the labour is long before the real perfection.

There is no more benumbing error than to mistake a

stage for the goal or to linger too long in a resting-place.
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Thoughts and Glimpses
211;?

Some thinkit presumption to believe in a special Pro-
vidence or to look upon oneself as an instrument in the
hands of God, but lfind that every man has a special Pro-
vidence and I see ti‘at God uses the mattock of the labour-
er and babbles in the month of a little child.

Providence is not only that which saves me from the
shipwreck in which everybody else has foundered. Provi-
dence is also that which while all others are saved snatch-
es away my last plank of safety and drowns me in the
solitary ocean.

The delight of victory is sometimes less than the at-

traction of struggle and sufiering; nevertheless the laurel
and not the cross should be the aim of the conquering hu-
man soul.

Souls thatdo not aspire are God's failures: but Na-
ture is pleased and loves to multiply thembecausetheyas-

sure her of stabilityand prolong her empire.
Those who are poor, ignorant, ill—born or ill-bred are

not the common herd ; the common herd are all who are

satisfiedwith pettiness and an average humanity.
Help men but do not pauperise them of their energy;

lead and instruct men, but see that their initiative and
originality remain intact; take others into thyselfbut give
them in return the full godhead of their nature. He who
can do this is the leader and the guru.

God has made the world a field of battle and filledit
with the trampling of combatants and the cries of a great
wrestle and struggle. Would you filch His peacewithout
paying the price He has fixed for it?

Distrust a perfect-seeming success, but when having
succeeded thou findest stillmuch to do, rejoice and go for-
ward; for the labour is long before the real perfection.

There is no more benumbing error than to mistake a

stage for the goal or to linger too long in a resting-place.
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The Life Divine

CHAPTER XXIII

THE DOUBLE SOUL IN MAN

Wence shall he have grief, L«*

il alll.lil e deluded who sees every-

where the Oneness?

Isha Upanishad

He who knows thin self who is

the eater of the honey of existence

and the lord of what is and shall be,

has thence forward no shrinking.

Hatha Upanishad

ARGUMENT

[ The ascent of Life is in its nature the ascent of the di-

vine Delight in things from its dumb conception in Matter

to its luminous consummation in Spirit. Like the other ori-

ginal divine principles, this Delight also must be represent-

ed in us by a cosmic principle corresponding to it in the ap-

parent existence. It is the soul or psychic being.—As there

is a subliminal luminous mind behind our surface mind, a

subliminal life behind our mortal life, a subliminal wider

corporeality behind our gross body, so we have a double soul,

the superficial desire-soul and the true psychic entity.—The

superficial in us is the small and egoistic, the subliminal is

in touch with the universal. So our subliminal or true psy-

chic being is open to the universal delight of things, the su-
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The Life Divine

CHAPTER XXIII

THE DOUBLE SOUL IN MAN

W ence sh all he have grief. tow
ehllhliledeluded who sees every-

where the Oneness ?

Islm Upanishad

He who knows this self who is
the ester of the honey of existence
end the lord of what is and shall be,
has thence fiorwerd no shrinking.

Katha Upauishad
ARGUMENT

[The ascent of Life is in its nature the ascent of the di-
vine Delight in things from its dumb conception in Matter
to its luminous consummation in Spirit. Like the other ori-
ginal divine principles, this Delight also must be represent-
ed in us by a cosmic principle corresponding to it in the ap-
parent existence. It is the soul or psychic being.-—As there
is a subliminal luminous mind behind our surface mind, a
subliminal life behind our mortal life, a subliminal wider
corporeality behindour gross body,so we have a double soul,
the superficial desire-soul and the true psychic entity.-The
superficial in us is the small and egoistic, the subliminal is
in touch with the universal. So our subliminal or true psy-
chic being is open to the universal delight of things, the su-
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perficial desire-soul is shut off from it. Tt feels the outward

touches of things, not their essence and therefore not their

fisr or true touch; and because it cannot reach the univer-

sal world-soul, it cannot find its own true soul which is one

with the world-soul.—The desire-soul returns the triple re-

sponse of pleasure, pain and indifference, but the psvchic be-

ing behind it has the equal delight of all its experiences; it

compels the desire-soul to more and more experience and to

a change of its values. Bv bringing this soul to the surface

we can overcome the duality of pleasure and pain, as is ac-

tually done in certain directions of experience bv the artist.

Nature-lover, God-lover, etc. each in his own fashion. But

the difficulty is to do it in the desire-soul at its centre where

it comes into contact with practical living; for here the hu-

man mind shrinks from the application of the principle of

equality.—To bring this subliminal soul to the surface is not

enough ; for it is open passively to the world-soul but cannot

possess the world. Those who thus arrive, become close to

the universal delight, but not masters of life. For there are

two principles of order and mastery, one false, the ego-sense,

the other true, the Lord who is one in the man v. By merely

suppressing the ego-sense in the impersonal delight we gain

the centreless Impersonal and are fulfilled in our static be-

ing but not in our active being. We must therefore gain the

other centre in the Supermindby which we shall conscious-

ly posse's and not merely undergo the delight of the One in

His universal existence. ]

The first status of Life we found to be characterised

by a dumb inconscient will in the material or atomic exist-

ence not free and possessor of itself or its works or their

results but entirely possessed by the universal movement

in which it arises as the seed of individuality. The stamp

of the second status was desire eager to possess hut limited

in capacity; the bud of the third Love which seeks both

to possess and be possessed, to receive and to give itself;

the flower of the fourth we conceive as the fulfilment of

the original will, fulfilment of the intermediate dcire, ful-

filment of the conscious interchange of Love by the unifi-
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perficial desire-soul is shut oil‘ from it. It feels the outward
touches of things,not their essence and therefore not their
nu or true touch; and because it cannot reach the univer-
sal world-soul. it cannot find its own true soul which is one
with the world-soul.—The desire-soul returns the triple re-

sponse of pleasure. pain and indifference. but the psychic be-
ing behind it has the equal delight of all its experiences; it
compels the desire-soul to more and more experience and to
a change of its values. Bv bringing this soul to the surface
we can overcome the duality of pleasure and pain. as is ‘ac-

tually done in certain directions of experience by the artist.
Nature-lover. God-lover. etc. each in his own fashion. But
the difficulty is to do it in the desire-soul at its centre where
it comes into contact with practical living; for here the-hu-
man mind shrinks from the application of the principle of
equality.—-To bring thissubliminal soul to thesurface is not
enough; for it is open passively to the world-soul but cannot
possess the world. Those who thus arrive. become close to
the universal delight, but not masters of life. For there are

two principles of order and mastery, one false, theego-sense.
the other true, the Lord who is one in the many. By merely
suppressing the ego-sense in the impersonal delight we gain
the centreless Impersonal and are fulfilled in our static be-
ing but not in our active being. ‘We must thereforegain the
other centre in the Supermind by which we shall conscious-
lv possess and not merely undergo the delight of the One in

His universal existence. ]

The first status of Life we found to be characterised
by a dumb inconscient will in the materialor atomic exist-
ence not free and possessor of itself or its works or their

results but entirely possessed by the universal movement

in which it arises as the seed of individuality. The stamp
of the second status was desire eager to possess but limited
in capacity ; the bud of the third Love which seeks both
to possess and he possessed, to receive and to give itself 3

the flower of the fourth we conceive as the fulfilmentof

the original will. fulfilmentof the intermediate dc~irc, ful~
filment of the conscious interchange of Love by the unifi-
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THE LIFE DIVINE 643

cation of the state of the possessor and possessed in the

divine unity of souls which is the foundation of the supra-

mental existence. If we sciutinise these terms carefully

we shall see that they are shapes and stages of the soul's

seeking for the individual and universal delight of things;

the ascent of Life is in its nature the ascent of the divine

Delight in things from its dumb conception in Matter to

its luminous consummation in Spirit.

The world being what is, it could not be otherwise.

For the world is a masked form of Sachchidananda and the

nature ol the conciousness of Sachchidananda and there-

fore the thing in which His force must always find and

achieve itself isdivine Bliss, an omnipresent self-delight.

Life being a movement of His conscious-force, the secret

of all its movements must be a hidden delight inherent in

all things which is at once cause, motive and object of its

activities; and if by reason of egoistic division that delight

is missed, if it is held back behind a veil, if it is represent-

ed as its own opposite, even as being is masked in death,

consciousness figures as the inconscient and force mocks

itself with the guise of incapacity, then that which lives

cannot be satisfied, cannot either rest from the movement

or fulfil the movement except by laying hold on this uni-

versal delight which is at once the secret total delight of

its own being and the original, all-encompassing, all-in-

forming, all-upholding delight of the transcendent and im-

manent Sachchidananda. To seek for delight is therefore

the fundamental impulse and sense of Life; to find and

possess and fulfil it is its whole motive.

But where in us is this principle of Delight? through

what term of our being does it manifest and fulfil itself in

the action of the cosmos as the principle of Conscious-

Force manifests and uses Life for its cosmic term and the

principle of Supermind manifests and uses mind? We

have distinguished a fourfold principle of divine Being crea-

tive of the universe,—Existence, Conscious-Force, Bliss

and Supermind. Supermind, wc have seen, is omnipresent

in the material cosmos but veiled; it is behind the actual
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cation of the state of the possessor and possessed in the
divine unity of souls which is the foundation of the supra-
mental existence. If we sciutinise these terms carefully
we shall see that they are shapes and stages of the soul's
seeking for the individualand universal delight of things;
the ascent of Life is in its nature the ascent of the divine
Delight in things from its dumb conception in Matter to
its luminous consummation in Spirit.

The world being what is, it could not be otherwise.
For theworld is a masked form of Sachchidanandaand the
nature of the conciousness of Sachchidananda and there-
fore the thing in which His force must always find and
achieve itself isdivine Bliss, an omnipresent self-delight.
Life being a movement of His conscious-force, the secret
of all its movements must be a hidden delight inherent in
all thingswhich is at once cause, motive and object of its
activities; and if by reason of egoistic division thatdelight
is missed, ifit is held back behind a veil, if it is represent-
ed as its own opposite, even as being is masked in death,
consciousness figures as the inconscient and force mocks
itself with the guise of incapacity,thenthat which lives
cannot be satisfied, cannot either rest from the movement
or fulfil the movement except by laying hold on this uni-
versal delight which is at once the secret total delight of
its own being and the original, all-encompassing, all-in-
forming, all-upholdingdelight of the transcendent and im-
manent Sachchidananda. To seek for delight is therefore
the fundamental impulse and sense of Life; to find and
possess and fulfil it is its whole motive.

But where in us is thisprincipleof Delight i‘ through
what term of our being does it manifest and fulfil itself in
the action of the cosmos as the principle of Conscious-
Force manifests and uses Life for its cosmic term and the
principle of Supermind manifests and uses mind? We
have distinguished a fourfold principleof divine Being crea-
tive of the universe,—Existence, Conscious-Force, Bliss
and Supermind. Supermind, we have seen. is omnipresent
in the material cosmos but veiled; it is behind the actual
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phenomenon of things and expresses itself there effectively

through its own subordinate term, Mind. Th; divine

Conscious-Force is omnipresent in the material cosmos,

but veiled, operative secretly behind the actual phenome-

non of things and expresses itself there characteristically

through its own subordinate term Life. And, though we

have not yet examined separately the principle of Matter,

yet we can already see that, the divine All-existence also

is omnipresent in the material cosmos, but veiled, hidden

behind the actual phenomenon of things, and manifests

itself there initially through its own subordinate term,

Substance, Form of being or Matter. Then, equally, the

principle of divine Bliss must be omnipresent in the cos-

mos, veiled indeed and possessing itself behind the actual

phenomenon of things, but still manifested in us through

some subordinate principle of its own in which it is hid-

den and by which it must be found and achieved.

That term is something in us which we sometimes call

in a special sense the soul,—that is so say, the psychic

principle which is not precisely the life or the mind, much

less the body, but is the opening and flowering of the es-

sence of all these to their own peculiar delight of self, to

light, to love, to joy and to a refined purity of being. In rea-

lity, however, there is a double soul or psychic term in us,

as every other cosmic principle in us is also double. For

we have two minds, one the surface mind of our expressed

evolutionary ego, the superficial mentality created by us in

our emergence out of Matter, another a subliminal mind

which is not hampered by our actual mental life and its

strict limitations, something large, powerful and luminous,

the true mental being behind that superficial form of men-

tal personality which we mistake for ourselves. So also we

have two lives, one outer, involved in the physical body,

bound by its past evolution in Matter, which lives and was

born and will die, the other a subliminal foice of life which

is not cabined between the narrow boundaries of our phy-

sical birth and death but is our true vital being behind

the form of living which we ignorantly take for our real

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

9
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

644 “ ARYA ”

phenomenonof thingsand expresses itself thereeffectively
through its own subordinate term, Mind. Th: divine
Conscious-Force is omnipresent in the material cosmos,
but veiled, operative secretly behindthe actual phenome-
non of thingsand expresses itself there characteristically
through its own subordinate term Life. And, though we

have not yet examined separately the principle of Matter,
yet we can already see that.thedivine All-existence also
is omnipresent in the material cosmos, but veiled, hidden
behind the actual phenomenon of things,-andmanifests
itself there initially through its own subordinate term,
Substance, Form of being or Matter. Then, equally, the
principle of divine Bliss must be omnipresent in the cos-
mos, veiled indeed and possessing itself behind the actual
phenomenon of things, but still manifested in us through
some subordinate principle of its own in which it is hid-
den and by which it must be found and achieved.

That term is somethingin us which we sometimes call
in a special sense the soul,—that is sosay, the psychic
principle which is not precisely the life or the mind, much
less the body, but is the opening and flowering of the es-

senee of all these to their own peculiar delight of self, to

light, tolove,to joy and to a refined purity of being. In rea-

lity,however, there is a double soul or psychic term in us,
as every other cosmic principle in us is also double. For
we have two minds, one thesurface mind of our expressed
evolutionaryego, the superficial mentalitycreated by us in
our emergence out of Matter, another a subliminal mind
which is not hampered by our actual mental life and its
strict limitations, somethinglarge, powerful and luminous,
the true mental being behind thatsuperficial form of men-

'

tal personality which we mistake for ourselves. So also we

have two lives, one outer, involved in the physical body,
bound by its past evolution in Matter, which lives and was

born and willdie, theothera subliminal force of life which
is not cabined between the narrow boundaries of our phy-
sical birthand death but is our true vital being behind
the form of living which we ignorantly take for our real
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existence. Even in the matter of our being thee is this

duality; for behind our body we have a subtler material

existence which provides the substance not only of our phy-

sical but of our vital and mental sheaths and is therclo.e

our real substance supporting this physical form which we

erroneously imagine to be the whole body of our spirit. So

too we have our double psychic'entity in us, the surface

desire-soul which works in our vital cravings, our emotions,

aesthetic faculty and mental seeking for power, knowledge

and happiness and a subliminal psychic entity, a pure

power of light, love, joy and refined essence of being which

is our true soul behind the outer form of psychic existence

we so often dignify by the name. It is when some reflec-

tion of this larger and purer psychic entity comes to the

surface that we say of a man, he has a sou), and when it is

absent in his outward psychic life that we say of him, he

has no soul.

The external forms are those of our small egoistic

existence; the subliminal are those of our true individu-

ality. Therefore these latter are that concealed pait of our

being in which our individuality is close to our universality,

touches it, is in constant relation and commerce with it.

The subliminal mind in us is open to the universal know-

ledge of the cosmic Mind, the subliminal life in us to the

universal force of the cosmic Life, the subliminal physi-

cality in us to the universal force-formation of cosmic

Matter; the thick walls which divide from these things

our surface mind, life, body and which Nature has to

pierce with so much trouble, so imperfectly and by so

many skilful-clumsy physical devices, are there only a

rarefied medium at once of separation and communication.

So too is the subliminal soul in us open to the universal

delight which the cosmic soul takes in its own existence

and in the existence of the myriad souls that represent it

and in the operations of mind, life and matter by which

Nature lends herself to their play and development; but

from this cosmic delight the surface soul is shut off by

egoistic walls of great thickness which have indeed gates
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existence Even in the matter of our being the-.e is this
duality; for behind our body we have a subtler material
existence which provides thesubstance not only of our phy-
sical but of our vital and mental sheaths and is thereto-re
our real substance supporting thisphysical form which we

erroneously imagine to be the whole body of our spirit. So
too we have our double psychic’entity in us, the surface
desire-soul which works in our vital cravings, our emotions,
aestheticfaculty and mental seeking for power, knowledge
and happiness and a subliminal psychic entity, a pure
power of light, love, joy and refined essence of being which
is our true soul behind the outer form of psychic existence
we so often dignify by the name. It is when some reflec-
tion of this larger and purer psychic entity comes to the
surface that we say of a man, he has a soul, and when it is
absent in his outward psychic life that we say of him, he
has no soul.

The external forms are those of our small egoistic
existence; the subliminal are those of our true individu.
ality. Therefore these latter are that concealed part of our

being in which our individuality is close to our universality,
touches it, is in constant relation and commerce with it.
The subliminal mind in us is open to the universal know.
ledge of the cosmic Mind, the subliminal life in us to the
universal force of the cosmic Life, the subliminal physi.
cality in us to the universal force-formation of cosmic
Matter; the thick walls which divide from these things
our surface mind, life, body and which Nature has to
pierce with so much trouble, so imperfectly and by so

many skilful-clumsy physical devices, are there only a
rarefied medium at once of separation and communication.
So too is the subliminal soul in us open to the universal
delight which the cosmic soul takes in its own existence
and in the existence of the myriad souls that represent it
and in the operations of mind, life and matter by which
Nature lends herself to their play and development ; but
from this cosmic delight the surface soul is shut off by
egoistic walls of great thicknesswhich have indeed gates
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of penetration, but in their entry through them the touch-

es of the divine cosmic Delight become dwarfed, distorted

or have to come in masked as their own opposites.

It follows that in this surface or desire-soul theie is

no true souMife, but a psychic deformation and wrong re-

ception of the touch of things. The malady of the world

is that the individual cannot find his real soul and the

root-cause of this malady is again that he cannot meet in

his embrace of things outward the real soul of the world

in which he lives. He seeks to find there the essence of

bjing, the essence of power, the essence of conscious-exist-

ence, the essence ol delight, but receives instead a crowd

of contradictory touches and impressions. If he could find

that essence, he would find also the one universal being,

power, conscious existence and delight even in this throng

of touches and impressions; the contradictions of what

seems would be reconciled in the unity and harmony of the

Truth that reaches out to us in them. At tbe same time

he would find his own true soul and self, because his soul

and the soul of the world are one, But this he cannot do

because of the egoistic ignorance in the mind of thought,

the heart of emotion, the sense which responds to the

touch of things not by a courageous and whole-hearted em-

brace of the world, but by a flux of Teachings and shrink-

ings, eager rushes and panic or angry recoils accoiding as

the touch pleases or displeases, satisfies or dissatisfies. It

is the desire-soul that by its wrong reception of life be-

comes the cause of a triple misinterpietation of the rasa,

the delight in things rendered unequally into the three terms

of pleasure, pain and indifference.

We have seen, when we consideied the Delight of

Existence in its relations to the world, that theie is no

absoluteness or essential validity in our standards of plea-

sure and pain and indifference, that they are entirely deter-

mined by the subjectivity of the ieceiving soul and that

the dcgiee of cither pleasure and pain can be heightened

to a maximum or depressed 10 a minimum or even effaced

entirely in its apparent nature. Pleasure can become pain
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of penetration, but in their entry through them the touch-
es of the divine cosmic Delight become dwarfed, distorted
or have to come in masked as their own opposites.

It follows that in this surface or desire-soul there is
no true soul-«life, but a psychic deformation and wrong re-

ception of the touch of things. The malady of the world
is that the individual cannot find his real soul and the
root-cause of this malady is again that he cannot meet in
his embrace of thingsoutward the real soul of the world
in which he lives. He seeks to find there the essence of
being, the essence of power, the essence of cionscious-exisb
errce, the essence of delight, but receives instead a crowd
of contradictory touches and impressions. If he could find
that essence, he would find also the one universal being,
‘power, conscious existence and delight even in this throng
of touches and impressions ,- the contradictions of what

A

seems would be reconciled in the unity and harmony of the
Truththat reaches out to us in them. At the same time
he would find his own true soul and self, because his soul
and thesoul of the world are one. But this he cannot do
becauseof the egoistic ignorance in the mind of thought,
the heart of emotion, the sense which responds to the
touch of thingsnot by a courageous and whole-hearted em.

brace of the world, but by a flux of reachings and shrink-
ings, eager rushes and panic or angry recoils according as

the touch pleases or displeases, satisfies or dissatisfies. It
is the desire-soul that by its wrong reception of life be-
comes the cause of a triple misinterpretation of the ram,
the delight in thingsrendered unequallyinto thethreeterms
of pleasure, pain and indiflerence.

We have seen, when we considered the Delight of
Existence in its relations to the world, that there is no

absoluteness or essential validity in our standards of plea-
sure and pain and indifference,that theyare entirely deter-
mined by the subjectivity of the receiving soul and that
the degree of either pleasure and pain can be heightened
to a maximum or depressed to a minimum or even effaced
entirely in its apparent nature. Pleasure can become pain
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or pain pleasure because really they are the same thing dif-

ferently reproduced in the sensations and emotions. Indif-

ference is really either the inattention of the surface desire-

soul in its mind, sensations, emotions, and cravings to the

rasa of things, or its refusal to give any surface response or,

again, its driving and crushing down of the pleasure or tl"e

pain by the will into the neutral tint of unacceptance. In all

three cases what happens is that either there is a positive

refusal or a negative unreadiness or incapacity to render

or in any way represent positively on the surface some-

thing that is yet active subliminally.

For, a? we now know by psychological observation and

experiment that the subliminal mind receives and remem-

bers all those touches of things which the surface mind ig-

nores, so also we shall find that the subliminal soul responds

to the rasa of these things which the surface desire-soul

rejects or ignores. Self-knowledge is impossible unless we go

behind our surface existence which is a mere result of se-

lective outer" experiences, an imperfect sounding-board

or a hasty, incompetent and fragmentary translation of a

little out of the much that we are,—unless we go behind

this and send down our plummet into the subconscient

and open ourself to the superconscient so as to know

their relation to our surface being. For between these

three things our existence moves. The superconscient in

us is one with the self and soul of the world and is not

governed by any phenomenal diversity; it possesses there-

fore the truth of things and the delight of things in their

plenitude. The subconscient, in that luminous head of it-

self which we call the subliminal, is on the contrary not in

possession but an instrument of experience, it is not prac-

tically one with the scul and self of the world but is open

to it through its experience of the world. The subliminal

soul is conscious, therefore, inwardly of the rasa of things

and has an equal delight in all contacts; it is conscious also

of the values and standards of the surface desire-soul and

receives on its own surface corresponding touches of plea-

sure, pain and indifference but takes an equal delight in
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or pain pleasure becausereallytheyare the same thing dif-
ferently reproduced in thesensations and emotions. Indif-
ference is reallyeither the inattentionof the surfacedesire-
soul in its mind, sensations, emotions. and cravings to the
rasa of things,orits refusal to give any surface response or,
again, its driving and crushing down of the pleasure or tl-3
pain by thewill into theneutral tint of unacceptance. In all
three cases what happens is that either there is a positive
refusal or a negative unreadiness or incapacity to render
or in any way represent positively on the surface some-
thing that is yet active subliminally.

For, as we now know by psychological observation and
experiment that the subliminal mind receives and remem-
bers all those touches of things which thesurface mind ig-
nores. so also we shall find thatthesubliminal soul responds
to the msa of these thingswhich the surface desire-soul
rejects or ignores. Self-knowledgeis impossible unless we go
behind our surface existence which is a mere result of se-
lective outer experiences, an imperfect sounding-board
or a hasty. incompetent and fragmentary translation of a

little out of the much that we are,—unless we go behind
this and send down our plummet into the subconscient
and open ourself to the superconscient so as to know
their relation to our surface being. For between these
three thingsour existence moves. The superconscient in
us is one with the self and soul of the world and is not
governed by any phenomenal diversity; it possesses there-
fore the truth of thingsand the delight of things in their
plenitude. The subconscient, in that luminous head of it-
self which we call thesubliminal, is on the contrary not in
possession but an instrument of experience, it is not prac-
tically one withthe soul and self of the world but is open
to it through its experience of the world. The subliminal
soul is conscious. therefore, inwarlilyof the ram of things
and has an equal delight in all contacts; it is conscious also
of the values and standards of the surface desire-soul and
receives on its own surface corresponding touches of plea-
sure, pain and indifiprence but takes an equal delight in
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all. In other wordsj our real soul within takes joy of all its

experiences, gathers from them strength, pleasure and

knowledge, grows by them in its store and its plenty. It is

this real soul in us which compels the shrinking desire.

mind to bear and even to seek and find a pleasure in what

is painful to it, to reject what is pleasant to it. to modify

or even reverse its values, to equalise things in indifference

or to equalise them in jov. And this it does because it is

impelled by the universal to grow. Otherwise, if we lived

only by the surface desire-soul we could no more change

or advance than the plant or stone in whose immobility

or in whose routine of existei ce, because life is not super-

ficially conscious, the secret soul of things has as yet no

instrument by which it can rescue the life out of the fixed

and narrow gamut into which it is born.

In the view of old philosophies pleasure and pain are

inseparable like intellectual truth and falsehood and power

and incapacity and birth and death; therefore the only

possible escape from them would be a total indifference, a

blank response to the excitations of the world-self. But a

subtler psychological knowledge shows us that this view

which is based on the surface facts of existence only, does

not reallv exhaust the possibilities of the problem. It is

possible bv bringing the real soul to the surface to replace

the egoistic standards of pleasure and pain by an equal,

an all-embracing personal-impersonal delight. The lover

of Nature does this when he takes joy in all the things of

Nitur* universally without admitting repulsion or fear or

mere liking and dislikin", perceiving: beautv in that which

se^mo to others mean and insignificant, bare and savage,

terrible and repellent. The artist and poet do it when they

seek the rasa of the universal from the aesthetic emotion

or from the physical line or from the mental form of beau-

ty or from the inner sense and power alike of that from

which the ordinary man turns away and of that to which

he is reached. The seeker of knowlebge, the God-lover

who finds the object of his love everywhere, the spiritual

man, the intellectual, the sensuous, the aesthetic all do
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all. In other words. our real soul withintakes joy of all its
experiences, gathers from them strength, pleasure and
knowledge, grows by them in its store and its plenty. It is
this real soul in us which compels the shrinking desire.
mind to bear and even toseek and find a pleasure in what
is painful to it, to reject what is pleasant to it, to modify
or even reverse its values, to equalise things in indifference
or to equalise them in joy. And this it does because it is
impelled by the universal to grow. Otherwise, if we lived
only by thesurface desire-soul we could no more change
or advance than the plant or stone in whose immobility
or in whose routine of existei ce, because life is not super-
ficiallyconscious. the secret soul .of thinzs has as yet no

instrument by which it can rescue the life out of the fixed
and narrow gamut into which it is born.

In the view of old philosophies pleasure and pain are

inseparable like intellectual truthand falsehood and power
and incapacity and birthand death; therefore the only
possible escape from them would be a total indifierence, a

blank response to the excitations of the world-self. But a

subtler psychoiogical knowledge shows us that thisview
which is based on the surface facts of existence only,does
not reallv exhaust the possibilitiesof the problem. It is
possible bv bringing the real soul to the surface to replace
the egoistic standards of pleasure and pain by an equal,
an all-embracing personal-impersonal delight. The lover
of Nature does thiswhen he talres ioy in all the thingsof
Nature universally without admitting repulsion or fear or

more liking and dislikinrv. perceiving beautyin thatwhich
seem: to others mean and insignificant, bare and savage.
terril-le and repellent. The artist and poet do it when they
seek the mm of the universal from the aesthetic emotion
or from the phvsieal line or from themental form of beau-
ty nr from the inner sense and power alike of that from
which the ordinary man turns away and of that to which
he is Ntached. The seeker of ltnowlebge, the God-lover
who finds the object of his love everywhere, the spiritual
man, the intellectual, the sensuous, the aestheticall do
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this in their own fashion and must do it if they would find

embracingly the Knowledge, the Beauty, the Joy or the

Divinity which they seek. It is only where the ego is usu-

ally too strong for us, it is only in our emotional or physi-

cal joy and suffering, our pleasure and pain of life, before

which the desire-soul in us is utterly weak and cowardly,

that the application of the divine principle becomes su-

premely difficult and seems to many impossible or even

monstrous and repellent. Here the ignorance of the ego

shrinks from the principle of impersonality which it yet

applies without too much difficulty in Science, Art and a

certain kind of spiritual living because there the rule of

impersonality does not attack those desires cherished in

the surface soul and those values of desire fixed by the sur-

face mind in which our outward life is most vitally inter-

ested. In one case there is only a limited and specialised

equality and impersonality while the egoistic basis of our

practical life remains to us; in the other the whole founda-

tion of our life has to be changed.

But is it then only by bringing this real soul tolthe sur-

face that we shall gain all the fulfilment we seek ? If so there

is no need to evolve upward, to ascend towards the Super-

mind or to open ourselves to the superconscient. But this

subliminal soul is only an instrument of experience and,

being that and being also our individual self only, it can-

not really possess the world or fulfil us by the perfect uni-

ty of the transcendent, the universal and the individual.

On the contrary, the more it comes to the surface, the

more we are likely to become passively subject to the world-

self, a mirror of the universal existence, consciousness,

power, delight but not in possession of these things.

Therefore those who thus arrive tend to becomtj incompe-

tent for the life of this world in action although more

nearly and thrillingly united to it by knowledge, emotion

and the appreciation of the senses. And those who fulfil

themfelves spiritually through this emergence become one

with the self wnd the universe in a way which enforces

separation from the world-movement at the same time that
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this in theirown fashion and must do it if theywould find
embracingly the Knowledge. the Beauty. theJoy or the
Divinitywhich they seek. It is only where -the ego is usu-

ally too strong for us, it is only in our emotional or physi-
cal joy and sufiering, our pleasure and pain of life, before
which the desire-soul in us is utterly weak and cowardly,
thatthe application of the divine principle becomes su-

premely dificult and seems to many impossible or even

monstrous and repellent. Here the ignorance of the ego
shrinks from the principle of impersonality which it yet
applies without too much dilficultyin Science, Art and a

certain kind of spiritual living because there the rule of
impersonality does not attack those desires cherished in
thesurface soul and thosevalues of desire fixed by the sur-

face mind in which our outward life is most vitally inter-
ested. In one case there is only a limited and specialised
equality and impersonality whilethe egoistic basis of our

practical life remains to in; in theother thewhole founda-
tion of our life has to be changed.

But is it then only by bringingthisreal soul tolthesur-
face thatwe shall gain all thefulfilmentwe seek? If so there
is no need to evolve upward, to ascend towards theSuper-
mind or to open ourselves to the superconscient. But this
subliminal soul is only an instrument of experience and,
being that and being also our individual self only, it can-
not really possess theworld or fulfilus by the perfect ‘uni-
ty of the transcendent, the universal and the individual.
On the contrary, the more it comes to the surface, the
more we are likely to becomepassivelysubject to theworld-
self, a mirror of the universal existence. consciousness.
power, delight but not in possesion of these things.
Therefore those who thus arrive tend to becorne1'ncompe-
tent for the life of this world in action although more

nearly and thrillinglyunited to it by knowledge, emotion
and the appreciation of the senses. And those who fulfil
themselvesspiritually through thisemergence become one

with the self -and the universe in a way which enforces
separation from the world-movementat thesame time that
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it favours union with the self of the world behind pheno-

mena.

For there are open to us only two principles of order,

possession and mastery, the Ego-sense and the Supermind.

The Ego-sense is a principle of false or imperfect mastery

because it works for the individual and ignores the real

and only Master, the Lord of all; but in the supermind

there is the true principle of possession and mastery be-

cause there we are one with the Lord both in the univer-

sal and at the same time in our activity as its individual

centre of knowledge, works and joy. But if we simply im-

personalise our individuality here, we lose in that indivi-

duality its centre of order which was the ego-sense in the

desire-mind and gain no other. Therefore we are entirely

subject in our outward action and experience to the centre-

less Impersonal; we become outwardly even as the stone

and the plant although inwardly we have a fulfilled con-

sciousness, or as the child though inwardly we have the

plenary knowledge or as the inconsequent in thought and

impulse though inwardly we have the divine reason or as

the wild and disordered soul * though inwardly we have

the utter peace and serenity within. Fulfilled in the static

inner self of the mental being that is man we are not ful-

filled in the evolution of his active being of which the

surface self is the field. And if we seek to attain entirely

the Self without the fulfilment of our active being we can

only do it by abandoning life, mind and body and depart-

ing into the Silence leaving the man in us unfulfilled and

the race to its labour.

Here also, in the fulfilment of our psychic being as in

that of the mind and the life, we have to open ourself to

the Supermind ; then Sachchidananda by the governing

and creative Supermind harmonises progressively his con-

scious knowledge, will, action and delight of things in the

ordered truth of our personality with his infinite knowledge,

power, action and delight of things in the truth of the

• BHajadonnjtlt i pisachavat.
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it favours union with the self of the world behind pheno-
311333.

For there are open to us only two principles of order,
possession and mastery, the Ego-sense and theSupermind.
The Ego-sense is a principle of false or imperfect mastery
because it works for the individual and ignores the real
and only Master, the Lord of all; but in the supermind
there is the true principle of possession and mastery be-
cause there we are one with the Lord both in the univer-
sal and at the same time in our activity as its individual
centre of knowledge, worksand joy. But if we simply im-
personalise our individuality here, we lose in that indivi-
duality its centre of order which was the ego—sense in the
desire-mind and gain no other. Therefore we are entirely
subject in our outward action and experience to thecentre-
less Impersonal; we become outwardly even as the stone
and the plant although inwardly we have a fulfilled con-

sciousness, or as the child though inwardly we have the
plenary knowledge or as the inconsequent in thought and
impulse though inwardly we have the divine reason or as

the wild and disordered soul * though inwardlywe have
the utter peace and serenity within. Fulfilled in the static
inner self of the mental being that is man we are not ful-
filled in the evolution of his active being of which the
surface self is the field. And if we seek to attain entirely
the Self without the fulfilmentof our active being we can

only do it by abandoning life, mind and body and depart-
ing into the Silence leaving the man in us unfulfilledand
the race to its labour.

Here also, in the fulfilmentof our psychic being as in

that of the mind and the life, we have to open ourself to

the Supermind ; then Sachchidanandaby the governing
and creative Supermind harmonises progressively his con-

scious knowledge, will, action and delight of things in the

ordered truthof our personalitywith his infinite knowledge,
power, action and delight of things in the truth of the

 

' B‘lfljad0nn):tlt-1plstchavat.
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All. By the consequent transformation of the values of

our lower existence into the right and truth of that higher

being which is at present superconscient to it, we shall be

able eventually to rise from the mental to the supramen-

tal level; we shall realise progressively in ourselves and

the world the fourth status of life. It is this conscious

fulfilment of the One in the Many which is the natural

goal of our evolution because it brings out in the human

being the perfect all-possessing delight of the One in the

Many which is the purpose and sense of Sachchidananda's

manifestation in the universe.

22A
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All. By the consequent transformation of the values of
our lower existence into the right and truth of thathigher
being which is at present superconscient to it, we shall be
able eventually to rise from the mental to the supramen-
tal level; we shall realise progressively in ourselves and
the world the fourth status of life. It is this conscious
fulfilment of the One in the Many which is the natural
goal of our evolution becauseit brings out in the human
being the perfect all-possessing delight of the One in the
Many which is thepurpose and sense of Sa.chchidananda's
manifestation in the universe.
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The Synthesis of Yoga

CHAPTER XIX

THE RELEASE FROM SUBJECTION TO THE BODY

Our first step in this path of knowledge, having once

determined in our intellect that what seems is not the

Truth, that the self is not the body or life or mind, since

these are only its forms, must be to set right our mind in

its practical relation with the life and the body so that it

may arrive at its own right relation with the Self. This it

is easiest to do by a device with which we are already fa-

miliar, since it played a great part in our view of the Yoga

of Works; it is to create a separation between the Prakri-

ti and the Purusha. The Purusha, the soul that knows and

commands has got himself involved in the workings of his

executive conscious force, so that he mistakes this physi-

cal working of it which we call the body for himself; he

forgets his own nature as the soul that knows and com-

mands; he believes his mind and soul to be subject to the

law and working of the body; he forgets that he is so much

else besides that is greater than the physical form; he for-

gets that the mind is really greater than Matter and ought

not to submit to its obscurations, reactions, habit of inertia,

habit of incapacity; he forgets that he is more even than

*he mind, a Power which can raise the mental being above

itself; that he is the Master, the Transcendant and it is

pot fit the Master should be enslaved to his own workings,

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

9
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

The Synthesis of Yoga

CHAPTER XIX

THE RELEASE FROM SUBJECTION TO THE BODY

Our first step in this path of knowledge, having once

determined in our intellect that what seems is not the
Truth,that the self is not the body or life or mind, since
these are only its forms, must be to set right our mind in
its practical relation with the life and thebody so that it
may arrive at its own right. relation with the Self. This it
is easiest to do by a device with which we are alre ady fa-
miliar, since it played a great part in our view of the Yoga
of Works; it is to create a separation between the Prakri-
ti and the Purusha. The Purusha, the soul that knows and
commands has got himself involved in the workings of his
executive conscious force, so that he mistakes this physi-
cal working of it which we call the body for himself; he
forgets his own nature as the soul that knows and com-

mands; he believeshis mind and soul to be subject to the
law and workingof thebody; he forgets that he is so much
else besides that is greater than the physical form; be for-
gets that the mind is reallygreater than Matter and ought
not to submit to its obscurations, reactions, habitof inertia,
habit of incapacity; he forgets thathe is more even than
the mind, a Power which can raise the mental being above
itself ; that he is the Master. the Transcendant and it is
not lit the Master should be enslaved to his own workings.
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the Transcendent imprisoned in a form which exists only,

as a trifle in its own being. All this forgetfulncss has to be

cured by the Purusha remembering his own true nature

and first by his remembering that the body is only a work-

ing and only one working of Prakriti.

We say then to the mind ' This is a working of Pra-

kriti, this is neither thyself nor myself; stand back from

it." We shall find, if we try, that the mind has this power

of detachment and can stand back from the body not only

in idea, but in act and as it were physically or rather vi-

tally. This detachment of the mind must be strengthened

by a certain attitude of indifference to the things of the

body; we must not care essentially about its sleep or its

waking, its movement or its rest, its pain or its pleasure,

its health or ill-health, its vigour or its fatigue, its comfort

or its discomfort, or what it eats or drinks. This does not

mean that we shall not keep the body in right order so far

as we can; we have not to fall into violent ascetisms or a

positive neglect of the physical frame. But we have not

either to be affected in mind by hunger or thirst 01 discom-

fort or ill-health or attach the importance which the phy-

sical and vital man attaches to the things of the body, or

indeed any but a quite subordinate and purely instrumen-

tal importance. Nor must this instrumental importance be

allowed to assu.-ne the proportions of a necessity; we must

not for instance imagine that the purity of the mind de-

pends on the things we cat or drink, although during a

Certain stage restrictions in eating and drinking are uselul

to our inner progress; nor on the other hand must we con-

tinue to think that the dependence of the mind or even of

the life on food and drink is anything mote than a habit,

a customary relation which Nature has set up between these

principles. As a matter of fact the food we take can be

reduced by contrary habit and new relation to a minimum

without the mental or vital vigour being in any way re-

duced; even on the contrary with a judicious development

they can be trained to a greater potentiality of vigour by

learning to rely on the secret fountains of mental and vi-
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the Transcendent imprisoned in a form which exists only,
as a trifle in its own being. All this forgetfulncss has to be
cured by the Purusha remembering his own true nature
and first by his rememberingthat the body is only a work-
ing and only one working of Prakriti.

We say then to the mind “— This is a working of Pra-
kriti, this is neither thyself nor myself; stand back from
it.” We shall find, if we try, thatthemind has thispower
of detachment and can stand back from the body not only
in idea, but in act and as it were physicallyor rather vi-
tally. This detachment of the mind must be strengthened
by a certain attitude of indiflerence to the thingsof the
body; we must not care essentially about its sleep or its
waking. its movement or its rest. its pain or its pleasure,
its health or ill-health,its vigour or its fatigue, its comfort
or its discomfort, or what it cats or drinks. This does not
mean that we shall not keep the body in right order so far
as we can; we have not to fall into violent ascetisms or a

positive neglect of the physical frame. But we have not
either to be affected in mind by hunger or thirst or discom-
fort or ill-healthor attach the importance which thephy-
sical and vital man attaches to the thingsof the body, or
indeed any but a quite subordinate and purely instrumen-
tal importance. Nor must thisinstrumental importance be
allowed to assume the proportions of a necessity; we must
not for instance imagine that the purity of the mind de-
pends on the things we eat or drink, although during a

Certain stage restrictions in eating and drinking are useful
to our inner progress; nor on the otherhand must we con-

tinue to think that the dependence of the mind or even of
the life on food and drink is anything more than a habit,
a customary relationwhich Nature has set up between these
principles. As a matter of fact the food we take can be
reduced by contrary habit and new relation to a minimum
without the mental or vital vigour being in any way re-

duced; even on the contrary with a judicious development
they can be trained to a greater potentiality of vigour by
learning to rely on the secret fountains of mental and vi-
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tal energy with which they are connected more than upon

the minor aid of physical aliments. This aspect of self-

discipline is however more important in the Yoga of self-

perfection than here; for our present purpose the important

point is the renunciation by the mind of attachment to or

dependence on the things of the body.

Thus disciplined the mind will gradually learn to take

up towards the body the true attitude of the Purusha. First

of all, it will know the mental Purusha as the upholder of

the bddy and not in any way the body itself; for it is quite

other than the physical existence which it upholds by the

mind through the agency of the vital force. This will come

to be so much the normal attitude of the whole being to

the physical frame that the latter will feel to us as if

something external and detachable like the dress we wear

or an instrument we happen to be carrying in our hand.

We may even come to leel that the body is in a certain

sense non-existent except as a sort of partial expression of

our vital force and of our mentality. These experiences

are signs that the mind is coming to a right poise regard-

ing the body, that it is exchanging the false view-point

of the mentality obsessed and captured by physical sensa-

tion for the view-point of the true truth of things.

Secondly, with regard to the movements and experi-

ences of the body the mind will come to know the Puru-

sha seated within it as, first, the witness or observer of

the movements and, secondly, the knower or perceiver of

the experiences. It will cease to consider in thought or

feel in sensation these movements and experiences as its

own but rather consider and feel them as not its own, as

operations of Nature governed by the qualities of Nature

and their interaction upon each other. This detachment

can be made so normal and carried so far that there will

be a kind of division between the mind and the body and

the former will observe and experience the hunger, thirst,

pain, fatigue, depression, etc. of the physical being as if

they were experiences of some other person with whom it

bas so close a rapport as to be aware of all that is going
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tal energy with which they are connected more than upon
the minor aid of physical aliments. This aspect of self-
discipline is however more important in the Yoga of self-
perfection than here; for our present purpose theimportant
point is the renunciation by the mind of attachment to or

dependence on the thingsof the body.
Thus disciplined the mind willgraduallylearnto take

up towards thebody the true attitude of the Purusha. First
of all, it will know the mental Purusha as the upholder of
the body and not in any way the body itself; for it is quite
other than the physical existence which it upholds by the
mind through the agencyof thevital force. This willcome

to be so much the normal attitude of the whole being to
the physical frame that the latter will feel to us as if
something external and detachable like the dress we wear

or an instrument we happen to be carrying in our hand.
We may even come to teel thatthe body is in a certain
sense non-existent except as a sort of partial expression of
our vital force and of our mentality. These experiences
are signs thatthe mind is coming to a right poise regard-
ing the body, that it is exchanging the false view-point
of the mentality obsessed and captured by physical sensa-
tion for the view—point of the true truth of things.

Secondly,with regard to the movements and experi-
ences of the body the mind will come to know the Pum-
sha seated within it as, tirst, the witness or observer of
the movements and. secondly, the knower or perceiver of
the experiences. It will cease to consider in thought or

feel in sensation these movements and experiences as its
own but rather consider and feel them as not its own, as

operations of Nature governed by the qualities of Nature
and their interaction upon each other. This detachment
can be made so normal and carried so far that there will
be a kind of division between the mind and the body and
the former will observe and experience the hunger. thirst,
pain, fatigue, depression, etc. of thephysical being as if
they were experiences of some other person with whom it
has so close a rapport as to be aware of all that is going
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on within him. This division is a great means, a great

step towards mastery; for the mind comes to observe these

things first without being overpowered and finally with-

out being at all affected by them, dispassionately, with

clear understanding but witb perfect detachment. This

is the initial liberation of the mental being from servitude

to the body; for by right knowledge put steadily into

practice liberation comes inevitably.

Finally, the mind will come to know the Purusha in

the mind as the master of Nature whose sanction is neces-

sary to her movements. It will find that as the giver of

the sanction he can withdraw the original fiat from the

previous habits of Nature and that eventually the habit

will cease or change in the direction indicated by the will

of the Purusha; not at once, for the old sanction persists

as an obstinate consequence of the past Karma of Nature

until that is exhausted, and a good deal also depends on

the force of the habit and the idea of fundamental neces-

sity which the mind had previously attached to it; but if it

is not one of the fundamental habits Nature has establish-

ed for the relation of the mind, life and body and if the

old sanction is not renewed by the mind or the habit will-

ingly indulged, then eventually the change will come.

Even the habit of hunger and thirst can be minimised,

inhabited, put away; the habit of disease can be similarly

minimised and gradually eliminated and in the meantime

the power of the mind to set right the disorders of the

body whether by conscious manipulation of vital force or

by simple mental fiat will immensely increase. By a simi-

lar process the habit by which the bodily nature associates

certain forms and degrees of activity with strain, fatigue,

incapacity can be rectified and the power, freedom, swift-

ness, effectiveness of the work whether physical or mental

which can be done with this bodily instrument marvellous-

ly increased, doubled, tripled, decupled.

This side of the method belongs properly to the Yoga

of self-perfection; but it is as well to speek briefly of these

things here both because we thereby lay a basis for what
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on within him. This division isa great means, a great
step towards mastery ; for themind comes to observe these
things first without being overpowered and finallywith-
out being at all affected by them, dispassionately, with
clear understanding but with perfect detachment. This
is the initial liberationof the mental being from servitude
to the body ; for by right knowledge put steadily into
practice liberationcomes inevitably.

Finally,the mind will come to know the Purusha in
the mind as the master of Nature whose sanction is neces-

sary to her movements. It will find that as the giver of
the sanction he can withdraw the original fiat from the
previous habits of Nature and that eventually the habit
will cease or change inethedirection indicated by the will
of the Purusha ; not at once, for the old sanction persists
as an obstinate consequence of the past Karma of Nature
until that is exhausted, and a good deal also depends on

the force of the habit and the idea of fundamental neces-

sity which the mind had previously attached to it; but if it
is not one of the fundamental habits Nature has establish-
ed for the relation of the mind, life and body and if the
old sanction is not renewed by the mind or the habit will-
ingly indulged, then eventually the change will come.

Even the habit of hunger and thirst can be minimised,
inhabited, put away; the habit of disease can be similarly
minimised and gradually eliminated and in the meantime
the power of the mind to set right the disorders of the
body whether by conscious manipulation of vital force or

by simple mental fiat will immensely increase. By a simi-
lar process the habit by which the bodilynature associates
certain lorms and degrees of activitywith strain, fatigue,
incapacity can be rectified and the power, freedom, swift-
ness, effectiveness of the work whetherphysicalor mental
which can be done with thisbodily instrument marvellous-
ly increased, doubled, tripled, decupled.

This side of the method belongs properly to theYoga
of self-perfection ; but it is as well to speelr brieflyof these
things here both because we thereby lay a basis for what
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we shall have to say of self-perfection, which is a part of

the integral Yoga, and because we have to correct the false

notions popularised by materialistic Science. According

to this Science the normal mental and physical states and

the relations between mind and body actually established

by our past evolution are the right, natural and healthy

conditions and anything other, anything opposite to them

is either morbid and wrong or a hallucination, self-decep-

tion and insanity. Needless to say, this conservative prin-

ciple is entirely ignored by Science itself when it so di-

ligently and successfully improves on the normal operations

of physical Nature for the greater mastery of Nature by

man. Suffice it to say here once for all that a change of

mental and physical state and of relations between the

mind and body which increases the purity and freedom of

the being, brings a clear joy and peace and multiplies the

power of the mind over itself and over the physical func-

tions, brings about in a word man's greater mastery of his

own nature, is obviously not morbid and cannot be consi-

dered a hallucination or self-deception since its effects are

patent and positive. In fact, it is simply a willed advance

of Nature in her evolution of the individual, an evolution

which she will cairy out in any case but in which she

chooses to utilise the human will as her chief agent, be-

cause her essential aim is to kad the Purusha to conscious

mastery over herself.

This being said, we must add that in the movement

of the path of knowledge perfection of the mind and body

are no consideration at all or only secondary considera-

tions. The one thing necessary is to rise out of Nature to

tht- Self by cither the most swift or the most thorough and

effective method possible; and the method we are describ-

ing, though not the swiftest, is the most thorough-going

in its effectivity. And here there arises the question of

physical action or inaction. It is ordinarily considered

that the Yo;;in should draw away from action as much as

possible and especially that too much action is a hindrance

because it draws off the energies outward. To a certain
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we shall have to say of self-perfection. which is a part of
the integral Yoga, and becausewe have to correct the false
notions popularised by materialistic Science. According
to thisScience the normal mental and physical states and
therelations between mind and body actually established
by our past evolution are the right, natural and healthy
conditions and anythingother, anythingopposite to them
is either morbid and wrong or a hallucination, self-decep-
tion and insanity. Needless to say, thisconservative prin-
ciple is entirely ignored by Science itself when it so di-
ligently and successfully improves on the normal operations
of physical Nature for the greater mastery of Nature by
man. Sufiice it to say here once for all that a change of
mental and physical state and of relations between the
mind and body which increases the purity and freedom of
the being,brings a clear joy and peace and multiplies the
power of the mind over itself and over the physical func-
tions, brings about in a word man's greater mastery of his
own nature, is obviously not morbid and cannot be consi-
dered a hallucination or self-deception since its effects are

patent and positive. In fact, it is simply a willed advance
of Nature in her evolution of the individual, an evolution
which she will carry out in any case but in which she
chooses to utilise the human will as her chief agent, be-
cause her essential aim isto lead the Purusha to conscious
mastery over herself.

This being said, we must add that in the movement
of the path of knowledge perfection of the mind and body
are no consideration at all or only secondary considera-
tions. The one thing necessary is to rise out of Nature to
the Self by either the most swift or the most thorough and
eff .-ctive method possible; and the method we are describ-
ing, though not the swiftest, is the most thorough-going
in its cffectivity. And here there arises the question of
physical action or inaction. It is ordinarily considered
that the Yogin should draw away from action as much as

possible and especially thattoo much action is a hindrance
because it draws off the energies outward. To a certain
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extent this is true; and we must note farther that when

the mental Purusha takes up the attitude of mere witness

and observer, a tendency to silence, solitude, physical calm

and bodily inaction grows upon the being. So long as this is

not associated with inertia, incapacity or unwillingness to

act, in a word, with the growth of the tamasic quality, all

this is to the good. The power to do nothing, which is

quite different from indolence, incapacity or aversion to

action and attachment to inaction, is a great power and a

great mastery; the power to rest absolutely from action is as

necessary for the Jnanayogin as the power to cease abso-

lutely from thought, as the power to remain indefinitely

in sheer solitude and silence and as the power of immov-

able calm. Whoever is not willing to embrace these

states is nut yet fit for the path that leads towards the highest

knowledge; whoever is unable to draw towards them, is as

yet unfit for its acquisition.

At the same time it must be added that the power is

enough; the abstention from all physical action is not in-

dispensable, the aversion to action mental or corporeal is

not desirable. The seeker of the integral state of know-

ledge must be free from attachment to action and equally

free from attachment to inaction. Especially must any

tendency to mere inertia of mind or vitality or body be

surmounted, and if that habit is found growing on the na-

ture, the will of the Purusha must be used to dismiss it.

Eventually, a state arrives when the life and the body per-

form as mere instruments the will of the Purusha in the mind

without any strain or attachment, without their putting

themselves into the action with that inferior, eager and

often feverish energy which is the nature of their ordinary

working; they crime to work as forces of Nature work with-

out the fret and toil and reaction characteristic of life in

the body when it is not yet master of the physical. When

we attain to this perfection, then action and inaction be-

come immaterial, since neither interferes with the free-

dom of the soul or draws it away from its urge towards

the Self or its poise in the Self. But this state of perfec-
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extent this is true; and we must note l'arther that when
the mental Purusha takes up the attitude of mere witness
and observer, a tendency to silence, solitude, physicalcalm
and bodilyinactiongrowsupon thebeing. So long as thisis
not associated with inertia, incapacityor unwillingnessto
act, in a word, with the growthof the tamasic quality, all
this is to the good. The power to do nothing, which is
quite difierent from indolence, incapacity or aversion to
action and attachment to inaction, is a great power and a

great mastery; the power to rest absolutely from action is as

necessary for the Jnanayogin as the power to cease abso-
lutely from thought, as the power to remain indefinitely
in sheer solitude and silence and as the power of immov-
able calm. Whoever is not willing to embrace these
states is not yet lit for thepaththatleads towards thehighest
knowledge; whoever is unable to draw towards them, is as

yet unfit for its acquisition.
At the same time it must be added that the power is

enough; the abstention from all physical action is not in-
dispensable, the aversion to action mental or corporeal is
not desirable. The seeker of the integral state of know-
ledge must be free from attachmentto action and equally
free from attachment to inaction. Especially must any
tendency to mere inertia of mind or vitality or body be
surmounted, and if thathabit is found growing ‘in thena-

ture, the will of the Purusha must be used to dismiss it.
Eventually, a state arrives when the life and thebody per-
form as mere instrumentsthewillof thePurusha in themind
without any strain or attachment,without their putting
themselves into theaction with that inferior, eager and
often feverish energy which is the nature of theirordinary
working; theycame to workas forces of Nature work with-
out the fret and toil and reaction characteristicof life in
thebody when it is not yet master of the physical. When
we attain to this perfection, then action and inaction be-
come immaterial, since neither interferes with the free-
dom of the soul or draws it away from its urge towards
the Self or its poise in the Self. But this state of perfec-
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tion arrives latei- in the Yoga and till then the law of mo-

deration laid down by the Gita is the best for us; too much

mental or physical action then is not good since excess

draws away too much energy and reacts unfavourably upon

the spiritual condition; too little also is not good since

defect leads to a habit of inaction and even to an incapa-

city which has afterwards to be surmounted with diffi-

culty. Still, periods of absolute calm, solitude and cessation

from works are highly desirable and should be secured as

often as possible for that recession of the soul into itself

which is indispensable to knowledge.

While dealing thus with the body we have necessarily

to deal also with the P.ana or life-energy. For practical

purposes we have to make a distinction between the life-

energy as it acts in the body, the physical Prana, and the

life-energy as it acts in support of the mental activities,

the psychical Prana. For we lead always a double life,

mental and physical, and the same life-energy acts differ-

ently and assumes a different aspect according as it lends

itself to one or the other. In the body it produces those

reactions of hunger, thirst, fatigue, health, disease, phy-

sical vigour, etc. which are the vital experiences of the phy-

sical frame. For the gross body of man is not like the

stone or the earth; it is a combination of two sheaths, the

vital and the " food " sheath and its life is a constant in-

teraction of these two. Still the life-energy and the phy-

sical frame are two different things and in the withdraw-

al of the mind from the absorbing sense of the body we

become increasingly sensible of the Prana and its action

in the corporeal instrument and can observe and more

and more control its operations. Practically, in draw-

ing back from the body we draw back from the physical

life-energy also, even while we distinguish the two and

feel the latter nearer to us than the mere physical instru-

ment. The entire conquest of the body comes in fact by

the conquest of the physical life-energy.

Along with the attachment to the body and its works

the attachment to life in the body is overcome. For when
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tion arrives later in the Yoga and till then the law of mo-

deration laid down by the Gita is the best for us; too much
mental or physical action then is not good since ex cess

draws away too much energy and reactsunfavourablyupon
thespiritual condition; too little also is not good since
defect leads to a habit of inaction and even to an incapa-
city which has afterwards to be surmounted with difi'1-
culty. Still, periods of absolute calm, solitude and cessation
from works are highly desirable and should be secured as

often as possible for that recession of the soul into itself
which is indispensable to knowledge.

While dealing thus with the body we have necessarily
to deal also with the Prana or life-energy. For practical
purposes we have to make a distinction between the life-
energy as it acts in the body, the physical Prana, and the
life—energy as it acts in support of the mental activities,
the psychical Prana. For we lead always a double life,
mental and physical, and the same life-energy acts differ-
ently and assumes a diflerent aspect according as it lends
itself to one or the other. In the body it produces those
reactions of hunger, thirst, fatigue, health, disease, phy-
sical vigour, etc. which are thevital experiencesof thephy-
sical frame. For the gross body of man is not like the
stone or the earth ; it is a combinationof two sheaths. the
vital and the " food " sheath and its life is a constant in-
teraction of these two. Still the life-energy and the phy-
sical frame are two difierent things and in the withdraw-
al of the mind from the absorbingsense of the body we
become increasinglysensible of the Prana and its action
in the corporeal instrument and can observe and more

and more control its operations. Practically, in draw-
ing back from the body we draw back from the physical
life—energy also, even while we distinguish the two and
feel the latter nearer to us than the mere physical instru-
ment. The entire conquest of the body comes in fact by
theconquest of the physical life-energy.

Along with the attachment to the body and its works
the attachment to life in the body is overcome. For when
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we feel the physical being to be not ourselves, but only a

dress or an instrument, the repulsion to the death of the

body which is so strong and vehement an instinct of the

vital man must necessarily weaken and can be thrown

away. Thrown away it must be and entirely. The fear of

death and the aversion to bodily cessation are the stigma

left by his animal origin on thj human being. That

brand must be utterly effaced.
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we feel the physical being to be not ourselves, but only a

dress or an instrument, the repulsion to the death of the
body which is so strong and vehement an instinct of the
vital man must necessarily weaken and can be thrown
away. Thrown away it must be and entirely. The fear of
death and the aversion to bodilycessation are the stigma
left by his animal origin on the human being. That
brand must be utterly effaced.
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Kena Upanishad

COMMENTARY

XIV

The means of the knowledge of Brahman are, we have

seen, to get back behind the forms of the universe to that

which is essential in the cosmo?—and that which is essen-

tial is twofold, the gods in Nature and the self in the in-

dividual,—and then to get behind these to the B.yond

which they represent. The practical relation of the gods

to Brahman in this process of divine knowledge has been

already determined. The cosmic function!ngs through

which the gods act, mind, life, speech, senses, body, must

become aware of something beyond them which governs

them, by which they are and move, by whose force they

evolve, enlarge themselves and arrive at power and joy and

capacity; to that they must turn from their ordinary ope-

rations; leaving these, leaving the false idea of independent

action and self-ordering which is an egoism of mind and

life and sense they must become consciously passive to the

power, light and joy of something which is beyond them-

selves. What happens then is that this divine Unname-

able reflects Himself openly in the gods. His light takes

possession of the thinking mind,His power and joy of the

life, His light and rapture of the emotional mind and the
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Kena Upanishad

COMMENTARY

XIV

The meansof theknowledge of Brahman are, we have
seen, to get back behindthe forms of the universe to that
which is essential in thecosmos—and that which is essen-

tial is twofold, the gods in Nature and the self in the in-
dividual,—and then to get behind these to the B,-yond
which they represent. The practical relation of the gods
to Brahman in this process of divine knowledge has been
already determined. The cosmic functionings through
which the gods act, mind, life, speech, senses, body, must
becomeaware of something beyond them which governs
them, by which they are and move, by whose force they
evolve, enlarge themselvesand arrive at power and joy and
capacity; to that they must turn from their ordinary ope-
rations; leaving these, leaving the false idea of independent
action and self-ordering which is an egoism of mind and
life and sense they must become consciously passive to the
power, light and joy of something which is beyond them-
selves. What happens then is that this divine Unname-
able reflects Himself openlyin the gods. His light takes
possession of the thinkingmind,Hispower and joy of the
life, His light and rapture of the emotional mind and the
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senses. Something of the supreme image of Brahman falls

upon the world-nature and changes it into divine nature.

All this is not done by a sudden miracle. It comes by

flashes, revelations, sudden touches and glimpses; there is

as if a leap of the lightning of revelation flaming out

from those heavens for a moment and then returning into

its secret source; as if the lifting of the eyelid of an inner

vision and its falling again because the eye cannot look

long and steadily on the utter light. The repetition of

these touches and visitings from the Beyond fixes the gods

in their upward gaze and expectation, constant repetition

fixes them in a constant passivity; not moving out any

longer to grasp at the forms of the universe mind, life and

senses will more and more be fixed in the memory, in the

understanding, in the joy ot the touch and vision of that

transcendent glory which they have now resolved to make

their sole object; to that only they will learn to respond

and not to the touches of outward things. The silence

which has fallen on them and which is now their found-

ation and status will become their knowledge of the eter-

nal silence which is Brahman; the response of their func-

tioning to a supernal light, power, joy will become their

knowledge of the eternal activity which is Brahman.

Other status, other response and activity they will not

know. The mind will know nothing but the Brahman,

think of nothing but the Brahman, the Life will move to,

embrace, enjoy nothing but the Brahman, the eye will see,

the ear hear, the other senses sense nothing but the Brah-

man.

But is then a complete oblivion of the external the"

goal? Must the mind and senses recede inward and fall

into an unending trance and the life be for ever stilled?

This is possible, if the soul so wills, but it is not inevit-

able and indispensable. The Mind is cosmic, one in all the

universe; so too are the Life, and the Sense, so too is

Matter of the body ; and when they exist in and for the

Brahman only, they will not only know this but will sense,

feel ani live in that uni vers il uaity. Therefore to whatever
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senses. Something of the supreme image of Brahman falls
upon the world-nature and changes it into divine nature.

All this is not done by a sudden miracle. It comes by
flashes, revelations, sudden touches and glimpses; there is
as if a leap of the lightning of revelation flaming out
from those heavens for a moment and then returning into
its secret source; asif the liftingof the eyelid of an inner
vision and its falling again because the eye cannot look
long and steadily on the utter light. The repetition of
these touches and visitings from the Beyond fixes the gods
in their upward gaze and expectation, constant repetition
fixes themin a constant passivity; not moving out any .

longer to grasp at the forms of the universe mind, life and
senses will more and more be fixed in the memory, in the
understanding, in the joy 01 the touch and vision of that
transcendent glory which they have now resolved to make
their sole object ; to that only they will learn to respond
and not to the touches of outward things. The silence
which has fallen on them and which is now their found-
ation and status will become their knowledge of the eter-
nal silence which is Brahman ; the response of their func-
tioning to a supernal light, power, joy will become their
knowledge of the eternal activity which is Brahman.
Other status, other response and activity they will not
know. The mind will know nothing but the Brahman,
thinkof nothing but the Brahman, the Life will move to,
embrace, enjoy nothing but the Brahman, the eye will see,
the ear hear, the other senses sense nothing but the Brah-
man.

But is then a complete oblivion of the external the
goal? Must the mind and senses recede inward and fall
into an unending trance and the life be for ever stilled P
This is possible, if the soul so wills, but it is not inevit-
able and indispensable. The Mind is cosmic, one in all the
universe; so too are the Life, and the Sense, so too is
Matter of the body; and when they exist in and for the
Brahman only, they will not only know this but will sense,
loci and live in that univ.:rs ll unity. Therefore to whatever
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thing they turn which to the individual sense and mind and

life seems now external to them, there also it is not the form

of things which they will know, think of, sense, embrace

and enjoy, but always and only the Brahman. Moreover,

the external will cease to exist for them, because nothing

will be external but all things internal to us, even the

whole world and all that is in it. For the limit of ego, the

wall of individuality will break; the individual Mind will

cease to know itself as individual, it will be conscious only

of universal Mind one everywhere in which individuals

are only knots of the one mentality; so the individual life

will lose its sense of separateness and live only in and as

the one life in which all individuals are simply whorls of

the indivisible flood of pranic activity; the very body and

senses will be no longer conscious of a separated existence,

but the real body which the man will ieel himself to be

physically will be the whole Earth and the whole universe

and the whole indivisible form of things wheresoever exis-

tent, and the senses also will be converted to this princi-

ple of sensation so that even in what we call the external,

the eye will see Brahman only in every sight, the ear will

bear Brahman only in every sound, the inner and outer

body will feel Brahman only in every touch and the touch

itself as if internal in the greater body. The soul whose

gods are thus converted to this supreme law and religion,

will realise in the cosmos itself and in all its multiplicity

the truth of the One besides whom there is no other or

second. Moreover, becoming one with the formless and

infinite, it will exceed the universe itself and see all the

worlds not as external, not even as commensurate with it-

self, but as if within it.

And in fact, in the higher realisation it will not be

Mind, Life, Sense of which even the mind, life and sense

themselves will be originally aware, but rather that which

constitutes them. By this process of constant visiting and

divine touch and influence the Mind ol the mind, that is

to say, the supcrconscient Knowledge will take possession

of the mental undent tnding and begin to turn all its visioq
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thingthey turn which to the individual sense and mind and
life seems now external to them, there also it is not the form
of things which they will know, thinkof, sense, embrace
and enjoy, but always and only the Brahman. Moreover,
the external will cease to exist for them, because nothing
will be external but all things internal to us, even the
whole world and all that is in it. For the limit of ego, the
wall of individuality will break ; the individual Mind will
cease to know itself as individual, it will be conscious only
of universal Mind one everywhere in which individuals
are only knots of the one mentality; so the individual life
will lose its sense of separateness and live only in and as

the one life in which all individuals are simply whorls of
the indivisible flood of pranic activity; the very body and
senses will be no longer conscious of a separated existence,
but the real body which the man will feel himself to be
physicallywill be the whole Earth and the whole universe
and the whole indivisible form of things wlieresoever exis-
tent, and the senses also will be converted to this princi-
ple of sensation so that even in what we call the external,
the eye will see Brahman only in every sight, the ear will
hear Brahman only in every sound, the inner and outer
body will feel Brahman only in every touch and the touch
itself as if internal in the greater body. The soul whose
gods are thus converted to this supreme law and religion,
will realise in the cosmos itself and in all its multiplicity
the truth of the One besides whom there is no other or

second. Moreover, becoming one with the formless and
infinite, it will exceed the universe itself and see all the
worlds not as external, not even as commensurate with it-

self, but as if within it.
And in fact, in the higher realisation it will not be

Mind, Life, Sense of which even the mind. life and sense

themselves will be originally aware, but rather that which
constitutes them. By this process of constant visiting and
divine touch and influence the Mind ol the mind, that is
to say, the superconscient Knowledge will take possession
of the mental understanding and begin to turn all its vision
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and thinking into luminous stuff and vibration of light of

the Supermind. So too the sense will be changed by the

visitings of the Sense behind the sense and the whole sense-

view of the universe itself will be altered so that the vital,

mental and supramental will become visible to the sense

with the physical only as their last, outermost and small-

est result. So too the Life will become a conscious move-

ment of the infinite Conscious-Force; it will be imperson-

al, unlimited by any particular acts and enjoyment, un-

bound to their results, untroubled by the dualities or the

touch of sin and suffering, grandiose, boundless, immor-

tal. The material world itself will become for these gods

a figure of the infinite, luminous and blissful Supercon-

scient.

This will be the transfiguration of the gods, but what

of the self ? For we have seen that there are two funda-

mental entities, the gods and the self, and the self in us is

greater than the cosmic Powers, its God-ward destination

more vital to our perfection and self-fulfilment than any

transfiguiation of these lesser deities. Therefore not only

must the gods find their one Godhead and resolve them-

selves into it; that is to say, not only must the cosmic

principles working in us resolve themselves into the work-

ing of the One, the Principle of all principles, so that they

shall become only a unified existence and single action of

That in spite of all play of differentiation, but also and

with a moie fundamental necessity the self in us which

supports the action of the gods must find and enter into

the one Self of all individual existences, the indivisible

Spirit to whom all souls are no more than dark or lumi-

nous centres of its consciousness.

This the self of man, since it is the essentiality of

a mental being, will do through the mind. In the gods the

transfiguration is effected by the Superconscient itself vi-

siting their substance and opening their vision with its

flashes until it has transformed them ; but the mind is cap-

able of another action which is only apparently move-

ment of mind, but really the movement of the self towards
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and thinkinginto luminous stuff and vibration of light of
the Supermind. So too the sense will be changed by the
visitingsof the Sense behind the sense and the whole sense-
view of the universe itself will be altered so that thevital,
mental and supramental will become visible to the sense
with the physical only as their last, outermost and small-
est result. So too the Life will become-aconscious move-
ment of the infinite Conscious-Force; it will beimperson-
al, unlimited by any particular acts and enjoyment, un-
bound to their results, untroubled by the dualities or the
touch of sin and sufiering, grandiose, boundless, immor-
tal. The material world itself will become for these gods
a figure of the infinite, luminous and blissful Supercon-
scient.

This will be the transfiguration of the gods, but what
of the self P For we have seen that there are two funda-
mental entities,thegods and the self, and the self in us is
greater than the cosmic Powers, its God-ward destination
more vital to our perfection and self-fulfilment than any
transfiguration of these lesser deities. Therefore not only
must the gods find their one Godhead and resolve them-
selves into it; that is to say, not only must the cosmic
principles working in us resolve themselves into the work-
ing of the One, the Principleof all principles,so that they
shall become only a unified existence and single action of
That in spite of all play of differentiation,but also and
with a more fundamental necessity the self in us which
supports the action of the gods must find and enter into
the one Self of all individual existcnces, the indivisible
Spirit to whom all souls are no more than dark or lumi-
nous centres of its consciousness.

This the self of man, since it is the esscntiality of
a mental being, will do through the mind. In the gods the
transfiguration is effected by the Superconscient itself vi-
siting their substance and opening their vision with its
flashes until it has transformed them;but themind is cap-
able of another action which is only apparently move-

ment of mind, but really the movement of the self towards
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its own reality. The mind seems to go to That, to attain

to it; it is lifted out of itself into something beyond and

although it falls back, still by the mind the will of know-

ledge in the mental thought continually and at last con-

tinuously remembers that into which it has entered. On

this the Self through the mind seizes and repeatedly dwells

and so doing it is finally caught up into it and at last able

to dwell securely in that transcendence. It transcends the

mind, it transcends its own mental individualisation of the

being, that which it now knows as itself; it ascends and takes

foundation in the Self of all and in the status of self-joyous

infinity which is the supreme manifestation of the Self.

This is the transcendent immortality, this is the spiritual

existence which the Upanishads declare to be the goal of

man and by which we pass out of the mortal state into the

heaven of the Spirit.

What then happens to the gods and the cosmos and

all that the Lord develops in His being? Does it not all

disappear? Is not the transfiguration of the gods even a

mere secondary state through which we pass towards that

culmination and which drops away from us as soon as we

reach it? And with the disappearance of the gods and

the cosmos does not the Lord too, the Master-Conscious-

ness, disappear so that nothing is left but the one pure in-

determinate Existence self-blissful in an eternal inaction

and non-creation ? Such was the conclusion of the later

Vedanta in its extreme monistic form and such was the

sense which it tried to read into all the Upanishads; but it

must be recognised that in the language whether of the

Isha or the Kena Upanishad there is absolutely nothing,

not e%en a shade or a nuance pointing to it. If we want to

find it there, we have to put it in by force, for the actual

language used favours instead the conclusion of other

Vedintic systems, which considered the goal to be the

eter ial joy of the soul in a Brahmaloka or world of the

Brahman in which it is one with the infinite existence and

yet in a sense still a soul able to enjoy differentiation in

the oneness.
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its own reality. The mind seems to go to That, to attain
to it; it is lifted out of itself into something beyond and
although it falls back, stillby the mind the will of know-
ledge in the mental thought continually and at last con-

tinuously remembersthat into which it has entered. On
this theSelf through the mind seizes and repeatedly dwells
and so doing it is finallycaught up into it and at last able
to dwell securely in that transcendence. It transcends the
mind, it transcends its own mental individualisationof the
being,thatwhich it now knows as itself; it ascendsand takes
foundation in the Self of all and in the status of self-joyous
infinity which is the supreme manifestation of the Self.
This is the transcendent immortality, this is thespiritual
existence which the Upanishads declare to be thegoal of
man and by which we pass out of the mortal state into the
heaven of the Spirit.

What then happens to the gods and the cosmos and
all that the Lord dcvclnps in His being? Does it not all
disappear ? Is not the transfiguration of the gods even a

mere secondary state through which we pass towards that
culmination and which drops away from us as soon as we

reach it? And with the disappearance of the gods and
the cosmos’ does not the Lord too, the Master-Conscious
ness, disappear so that nothing is left but theone pure in-
determinate Existence self-blissful in an eternal inaction
and non-creation Y Such was the conclusion of the later
Vedanta in its extreme monistic form and such was the
sense which it tried to read into all the Upanishads; but it
must be recognised that in the language whether of the
Isha or the Kena Upanishad there is absolutely nothing.
not esen a shade or a nuance pointing to it. If we want to
find it there, we have to put it in by force. for the actual
language used favours instead the conclusion of other
Vedantic systems, which considered the goal to be the
eternal joy of the soul in a Brahmaloka or world of the
Brahman in which it is one with the infiniteexistence and
yet in a sense still a soul able to enjoy differentiation in
the oneness.
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In the next verse we have the culmination of the teach-

ing of the Upanishad, the result of the great transcen-

dence which it has been setting forth and afterwards the

description of the immortality to which the souls of know-

ledge attain when they pass beyond the mortal status. It

declares that Brahman is in its nature "That Delight,"

Tadvanam. "Vana " is the Vedic word for delight or de-

lightful, and "Tadvanam" means therefore the trans-

cendent Delight, the all-blissful Ananda of which the

Taittiriya Upanishad speaks as the highest Brahman from

which all existences are born, by which all existences

live and increase and into which all existences arrive

in their passing out of death and birth. It is as this tran-

scendent Delight that the Brahman must be worshipped

and sought. It is this beatitude therefore which is meant

by the immortality of the Upanishads. And what will be

the result of 'knowing and possessing Brahman as the su-

preme Ananda? It is that towards the knower and posses-

sor of the Brahman is directed the desire of all creatures.

In other words, he becomes a centre of the divine Delight

shedding it on all the world and attracting all to it as to a

fountain of joy and love and self-fulfilment in the uni-

verse.

This is the culmination of the teaching of the Upa-

nishad; there was a demand for the secret teaching that

enters into the ultimate truth, the Upanishad, and in res-

ponse this doctrine has been given. It has been uttered,

the Upanishad of the Brahman, the hidden ultimate truth

of the supreme Existence; its beginning was the search

for the Lord, Master of mind, life, speech and senses in

whom is the absolute of mind, the absolute of life, the ab-

solute of speech and senses and its close is the finding of

Him as the transcendent Beatitude and the elevation of

the soul that finds and possesses it into a living centre of

that Delight towards which all creatures in the univeise

shall turn as to a fountain of its ecstasies.

*

* *

The Upanishad closes with two verses which seem to

review and characterise the whole work in the manner of
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In thenext verse we have theculminationof the teach-
ing of the Upanishad, the result of the great transcen-
dence which it _has been setting forth and afterwards the
description of the immortality to which the souls of know-
ledge attain when they pass beyond the mortal status. It
declares that Brahman is in its nature " That Delight,"
Tadvanam. " Vana ” is the Vedic word for delight or de-
lightful, and “Tadvanam" means therefore the trans-
cendent Delight, the all-blissful Ananda of which the
Taittiriya Upanishad speaks as the highest Brahman from
which all existences are born, by which all existences
live and increase and into which all existences arrive
in their passing out of death and birth. It is as this tran-
scendent Delight that the Brahman must be worshipped
and sought. It is this beatitude therefore which is meant
by the immortality ‘bf the Upanishads. And what will be
the result of ‘knowing and possessing Brahman as the su-

preme Ananda ? It is that towards the lrnower and posses-
sor of the Brahman is directed the desire of all creatures.
In other words, he becomes a centre of the divine Delight
shedding it on all the world and attractingall to it as to a

fountain of joy and love and self-fulfilment in the uni-
verse.

This is the culmination of the teaching of the Upao
nishad ; there was a demand for the secret teaching that
enters into the ultimate truth, the U panishad, and in res-

ponse this doctrine has been given. It has been uttered,
the Upanishad of the Brahman, the hidden ultimate truth
of the supreme Existence; its beginning was the search
for the Lord, Master of mind, life, speech and senses in
whom is the absolute of mind, the absolute of life, the ab.
solute of speech and senses and its close is the finding of
Him as the transcendent Beatitude and the elevation of
the soul that finds and possesses it into a living centre of
that Delight towards which all creatures in the universe
shall turn as to a fountain of its ecstasies.

#-
ii

The Upanishad closes with two verses which seem to
review and characterise the whole work in the manner of
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the ancient writings when they have drawn to their close.

This Upanishad or gospel of the inmost Truth of things

has for its foundation, it is said, the practice of self-mas-

tery, action and the subdual of the sense-life to the power

of the Spirit. In other words, life and works are to be

used as a means of arriving out of the state of subjection

proper to the soul in the ignorance into a state of mastery

which brings it nearer to the absolute self-mastery and

all-mastery of the supreme Soul seated in the know-

ledge. The Vedas, that is to say, the utterances of the

inspired seers and the truths they hold, are described as

all the limbs of the Upanishad; in other words, all the

convergent lines and aspects, all the necessary elements of

this great practice this profound psychological self-train-

ing and spiritual aspiration are set forth in these great

Scriptures, channels of supreme knowledge and indicators

of a supreme discipline. Truth is its home; and this Truth

is not merely intellectual verity,—for that is not the sense

of the word in the Vedic writings,—but man's ultimate

human state of true being, true consciousness, right know-

ledge, right works, right joy of existence, all indeed that

is contrary to the falsehood of egoism and ignorance.lt

is by these means, by using works and self-discipline for

mastery of oneself and for the generation of spiritual ener-

gy, by fathoming in all its parts the knowledge and repea-

ting the high example of the great Vedic seers and by living

in the Truth that one becomes capable of the great ascent

which the Upanishad opens to us.

The goal of the ascent is the world of the true and

vast existence of which the Veda speaks as the Truth

that is the final goal and home of man. It is described

here as the greater infinite heavenly world, (Swargalo-

ka, Swarloka of the Veda), which is not the lesser Swarga

of the Puranas or the lesser Brahmaloka of the Munda-

ka Upanishad, its world of the sun's rays to which the

soul arrives by works of virtue and piety, but falls from

them by the exhaustion of their merit; it is the higher

Swarga or Brahman-world of the Katha which is beyond

the dual symbols of biith and death, the higher Brahman-
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the ancient writings when they have drawn to their close.
This Upanishad or gospel of the inmost Truthof things
has for its foundation, it is said, the practiceof self-mas-
tery. action and the subdual of the sense-life to the power
of the Spirit. In other words, life and works are to be
used as a means of arriving out of the state of subjection
proper to the soul in the ignorance into a state of mastery
which brings it nearer to the absolute self-mastery and
all-mastery of the supreme Soul seated in the know-

ledge. The Vedas, that is to say, the utterances of the

inspired seers and the truths they hold, are described as

all the limbs of the Upanishad; in other words. all the
convergent lines and aspects, all the necessary elements of
this great practice. this profound psychological self-traim

ing and spiritual aspiration are set forth in these great
Scriptures, channels of supreme knowledge and indicators
of a supreme discipline. Truthis its home ; and this Truth
is not merely intellectual verity.—for that is not the sense

of the word in the Vedic writings,—but man's ultimate
human state of true being. true consciousness, right know.

ledge, right works, right joy of existence, all indeed that
is contrary to the falsehood of egoism and ignorance. It

is by these means, by using works and selfediscipline for

mastery of oneself and for thegeneration of spiritual ener-

gy, by fathoming in all its parts the knowledge and repea-
ting the high example of thegreat Vedic seers and by living
in the Truththat one becomes capable of the great ascent

which the Upanishad opens to us.

The goal of the ascent is the world of the true and

vast existence of which the Veda speaks as the Truth
that is the final goal and home of man. It is described

here as the greater infinite heavcnly world, (Swargalo-
lra, Swarloka of the Veda), which is not the lesser Swarga
of the Puranas or the lesser Brahmaloka of the Munda-

ka Upanishad, its world of the sun's rays to which the
soul arrives by works of virtue and piety, but falls from
them by the exhaustion of their merit; it is the higher
Swarga or Brahman-world of the Katha which is beyond
the dual symbols of birthand death, the higher Brahman.

Cu git’



The kena upanishad 667

worlds of the Mundaka which the soul enters by know-

ledge and renunciation. It is therefere a state not belonging

to the Ignorance, but to Knowledge. It is in fact, the in-

finite existence and beatitude of the soul in the being of

the all-blissful existence; it is too the higher status, the

light of the Mind beyond the mind, the joy and eternal

mastery of the Life beyond the life, the riches of the

Sense beyond the senses. And the soul finds in it not only

its own largeness but finds and possesses the infinity of the

One and it has firm foundation in that immortal state be-

cause there a supreme Silence and eternal Peace are the

secure foundation of eternal Knowledge and absolute Joy.
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worlds of the Mundaka which the soul cnters by know-
ledge and renunciation. It is thereferea state not belonging
to the Ignorance, but to Knowledge. It is in fact, the in-
finite existence and beatitude of the soul in the being of
the all-blissful existence; it is too the higher status, the
light of the Mind beyond the mind, the joy and eternal
mastery of the Life beyond the life, the riches of the
Sense beyond the senses. And the soul finds in it not only
itsown largenessbut finds and possesses the infinity of the
One and it has firm foundation in that immortal state be-
cause there a supreme Silence and eternal Peace are the
secure foundation of eternal Knowledge and absolute Joy.
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The Hymns of the AtrLs

THE TWENTY-FIRST HYMN TO AGNI

A HYMN OF THE DIVINE FLAME IN HUMANITY.

[ The Rishi invokes the divine Flame to burn as the

divine Man in humanity and to raise us to our perfec-

tion in the seats of the Truth and the Bliss.]

1. As the human 1 we set thee within us, as

the human we kindle thee ; O Flame, O Seer-Puis-

sance, as the human offer sacrifice to the gods for

the seeker of the godheads.

2. O Flame, thou burnest in the human crea-

ture when thou art satisfied with his offerings; his

ladles go to thee unceasingly, O perfect in thy birth,

O presser out of the running richness.

1. The godhead descending into man assumes the

veil of humanity. The god is eternally perfect, unborn,

fixed in the Truth and Joy ; descending, he is born in man,

grows, gradually manifests his completeness, attains as if

by battle and difficult progress to the Truth and Joy. Man

is the thinker, the god is the eternal seer; but the Divine

veils his steihood in the forms of thought and life to as-

sist the development of the mortal into immortality.
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The Hymns of the Atris
m

THE TWENTY-FIRSTHYMN TO AGNI

A HYMN OF THE DIVINE FLAME IN HUMANITY.

[The Rishi invokes the divine Flame to burn as the
divine Man in humanity and to raise us to our perfec-
tion in- the seats of the Truthand the Bliss.]

1. As the human 1 we set the within us, as

the human we kindle thee ; 0 Flame, 0 Seer-Puis-
sance, as the human offer sacrifice to the gods for
the seeker of the godheads.

2. 0 Flame, thou burnest in the human crea-.
ture when thou art satisfied with his oflerings; his
ladles go to thee unoeasingly,0 perfect in thybirth,
0 presser out of the running richness.
  

1. The godhead descending into man assumes the
veil of humanity. The god is eternally perfect, unborn,
fixed in the Truthand joy; descending, he is born in man,
grows, gradually manifests his completeness, attains as if
by battle and difficult progress to theTruthand Joy. Man
is the thinker, the god is the eternal seer; but the Divine
veils his seerhood in the forms of thought and life to as-

sist the development of the mortal into immortality.
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3. Thee all the gods with one heart of love

made their envoy ; O seer, men serve and adore thee

in their sacrifices as the godhead.

4. Let mortal man adore the Will, the divine,

by sacrifice to the powers divine ; but thou, O Bright-

ness, shine out high-kindled ; enter into the home

of the Truth, enter into the home of the Bliss.

THE TWENTY-SECOND HYMN TO AGNI

A HYMN OF THE JOURNEY TO THE PERFECT JOY

[ Man, the eater of things, seeks a fulfilment of his

desires in a final equality of delight. To this end he ha.",

to be purified by the divine Flame, the Seer-Will who holds

in himself the conscious vision and the utter rapture. By

increasing him in us we shall journey forward with our

progressing sacrifice and the gods will utterly manifest

themselves. We must entertain this divine Force as the

master of our house, our physical and mental body, and

give it all the objects of our enjoyment as its food.]

1. Man who seekest thy equal fulfilment in all,

sing as the enjoyer of things the word of illumination

to him of the bright purifying flame, to the object of

our adoration in the march of our sacrifices, to the

priest of the offering most rapturous in the creature.

2. Set within thee Will that knows all the

births, the divine sacrificer in the seasons; to-day let

thy sacrifice march forward unceasingly, thy sacri.

fice shall open to thee the whole epiphany of the

godheads

8, Mortals, we have set our mind on thee the
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8. Thee all the gods with one heart of love
made their envoy ; O seer, men serve and adore thee
in their sacrifices as the godhead.

4. Let mortal man adore the Will, the divine,
by sacrifice to thepowers divine; but thou, 0 Bright-
ness, shine out high-kindled; enter into the home
of the Truth, enter into the home of the Bliss.

THE TWENTY-SECONDHYMN TO AGNI

A l-IYMN OF‘ THE JOURNEY TO THE PERFECT ]0Y

[Man, the eater of things,seeks a fulfilmentof his
desires in a final equality of delight. To this end he has
to be purified by thedivine Flame, theSeer-Willwho holds
in himself the conscious vision and the utter rapture. By
increasing him in us we shall journey forward with our

progressing sacrifice and the gods will utterly manifest
themselves. We must entertain this divine Force as the
master of our house, our physical and mental body, and
give it all the objects of our enjoyment as its food.]

1. Man who seekest thyequal fulfilment in all,
sing as the enjoyer of thingstheword of illumination
to him of the bright purifying flame, to the object of
our adoration in the march of our sacrifices, to the
priest of the offering most rapturous in the creature.

2. Set within thee Will that knows all the
births, the divine sacrificer in the seasons; to-day let
thysacrificemarch forward unceasingly, thy sacri.
fice shall open to thee the whole epiphany of the
godheads

8. Mortals, we have set our mind on thee the
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divine, for thou hast the mind of conscious vision;

we meditate on thee as we journey, that we may in-

crease and for the increase too of thee, the supreme-

ly desirable.

4. Awake then, O Will, to the vision of this

within us; this is our word to thee, O Lord of

Force. Strong-jawed enjoyer, master of our house, the

eaters of things increase thee by their affirmations and

by their words they make thee a thing of bright

gladness.

THE TWENTY-THIRD HYMN TO AGNI

A HYMN OF THE RICH AND CONQUERING SOUL

[ The Rishi desires through Agni that opulence of the

divine Light against which the armies of darkness cannot

stand; for it overpowers them by its plenitude and force.

This it does on all the successive planes of the soul's labour

and in each of them man gets, by this divine Force that

is the true and transcendent Being, all the objects of his

desire that they contain.]

1. Bring to us, O Strength most forcefully pre-

vailing, that forceful opulence of the Light which in

all the fields of our labour shall by force prevail with

thy mouth of flame to enter into the plenitudes.

2. O Flame, O Might, that rich felicity bring

which shall violently overpower the armies that are

embattled against us ; for thou art the true in being,

the transcendent and wonderful, who gives to man,

the luminous plenitude,
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divine, for thou hast the mind of conscious vision ,
we meditate on thee as we journey, that we may in-

crease and for the increase too of thee, the supreme-
ly desirable.

4. Awake then, 0 Will, to the vision of this
within us; this is our word to thee, O Lord of
Force. Strong-jawed enjoyer,master of our house, the

eaters of things increase thee by theiraffirmationsand

by their words they make thee a thing of bright
gladness.

THE TWENTY-THIRDHYMN TO AGNI

 

A HYMN OF THE RICH AND CONQUERING SOUL

[ The Rishi desires through Agni thatopulence of the
divine Light against which the armies of darkness cannot
stand ; for it overpowers them by its plenitude and force.
This it does on all thesuccessive planes of the soul's labour
and in each of them man gets, by this divine Force that
is the true and transcendent Being, all the objects of his
desire that they contain.]

1. Bring to us, 0 Strength most forcefully pre-
vailing, that forceful opulenoe of the Light which in
all the fields of our labour shall by force prevail with
thymouthof {lame to enter into the plenitudes.

2. 0 Flame, 0 Might, that rich felicity bring
which shall violently overpower the armies that are
embattled against us; for thou art the true in being,
the transcendent and wonderful, who gives to man
the luminous plenitude.
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8. All these peoples who with one heart of love

have made clear their seat of sacrifice, find in the

dwelling-places 1 of the soul thee, the priest of sacri-

fice, the beloved, and they reach in them their many

objects of desire.

4. This is the labourer in all man's works and

he holds in himself an all-besieging force O pure-bril-

liant Flame, shine out full of joy and opulence in these

our habitations; shine out full of light, O our purifier.

1. The '' seats '' or homes of the soul, which progres-

es from plane to plane and makes of each a habitation.

They are sometimes railed the cities. There are seven such

planes each with its seven provinces and one additional

above. Usually we hear of a hundred cities, the double

number perhaps representing the downward gaze in each

of the Soul upon Nature and the upward aspiration of Na-

ture to the Soul.

THE TWENTY-FOURTH HYMN TO AGNI

A HYMN TO THE DELIVERER AND PROTECTOR

[ The Rishi invokes the Divine Will for protection

from evil and for the fullness of the divine light and sub-

stance.]

1-2 O Will, become our inmost inmate, be-

come auspicious to us, become our deliverer and our

armour of protection. Thou who art the lord of sub-

stance and who of that substance hast the divine

knowledge, come towards us, give us its most lumi-

nous opulence.
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8. All thesepeoples who withone heart of love
have made clear their seat of sacrifice, find in the
dwelling-places 1 of thesoul thee, the priest of sacri-
fice, the beloved, and they reach in them their many
objects of desire.

4. This is the labourer in all man's works and
he holds in himself an all-besiegingforce Opure-bril-
liant Flame, shine out full of joy andopulence in these
our habitations,shine out full of light, 0 our purifier.
 

1. The “ seats " or homes of thesoul, which progres-
es from plane to plane and makes of each a habitation.
They are sometimescalled thecities. There are seven such
planes each with its seven provinces and one additional
above. Usually we hear of a hundred cities, the double
number perhaps representing the downward gaze in each
of the Soul upon Nature and the upward aspiration of Na-
ture to the Soul.

THE TVVENTY-FOURTHHYMN TO AGNI

A HYMN TO THE DELIVERER AND PROTECTOR

[The Rishi invokes the Divine Will for protection
from evil and for the fullness of the divine light and sub-
stance.]

1-2 0 Will, become our inmost inmate, be-
come auspicious to us, becc-me our deliverer and our

armour of protection. Thou who art the lord of sub-
stance and who of that substance hast the divine
knowledge, come towards us, give us its most lumi-
nous opulence.
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3- i. Awake! hear our call! keep us far from

all that seeks to turn us to evil. O shining One, O

flame of purest Light, thee for our comrades we desire

that even now they may have the bliss and peace.

THE TWENTY-FIFTH HYMN TO AGNI

A HYMN TO THE LORD OF LIG IT AND CREATOR OF GODHEAD

[ The Rishi hymns Agni as the Seer-Will whose whole

being is the light and the truth and the lavishing of the

substance of divinity. He is the son born to the thought

of the seers and he gives himself as the godhead born in

man who is the son of our works opulent with the divine

Truth and the divine Power and as the conquering steed

of the journey and the battle. The whole movement of

the 5eer-Will is upward to the light and vastness of the

superconscient; his voice is as if the thunder-chant of

those heavens. Ho shall carry us by his perfect working

beyond the siege of darkness and limitation.]

1. Raise thy song towards the Will, towards

the divine for thy increasing, for he is our lord of sub-

stance and he lavishes; he is the son of the seekers

of knowledge; he is the keeper of the Truth who

ferries us beyond the surge of our destroyers.

2. This is the true in his being whom the seers

of old kindled, yea, the gods too kindled him with

perfect outshinings into his wide substance of the

light, the priest of the oblation with his tongue of

ecstasy.

3. O Flame supremely desirable, so by our su-

preme thinking, by our brightest perfected mentality,

by its utter cleavirg way of all evil let thy light

give unto us the bliss.
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8-i. Awake! hear our call! keep us far from
all that seeks to turn us to evil. 0 shining One, 0
flameof purest Light, thee for our comrades we desire
that even now they may have the bliss .and peace.

TI-IE TWENTY-FIFTHHYMN TO AGNI

A HYMN TO THE LORD OF l.lG'iT AND CREATOR OF GODHEAD_
[The Rishi hymns Agni as theSeer-Willwhose whole

being is the light and the truth and the lavishing of the

_

substance of divinity. He is the son burn to the thought
of the seers and he gives himself as the godhead born in
man who is the son of our works opulent with the divine
Truth and the divine Power and as the conquering steed
oi the journey and the battle. The whole movement of
the Seer-Will is upward to the light and vastness of the

superconscient ; his voice is as if the thunder-chant of
those heavens. He shall carry us by his perfect working
beyond the siege of darkness and limitation.]

1. Raise thy song toivards the Will, towards
the divine for thyincreasing,for he is our lord of sub-
stance and he lavishes; he is the son of the seekers
of knowledge; he is the keeper of the Truthwho
ferries us beyond the surge of our destroyers.

2. This is the true in his beingwhom the seers

of old kindled, yea, the gods too kindled him with

perfect outshinings into his wide substance of the

light, the priest of the oblation with his tongue of

ecstasy.
3. 0 Flame supremely desirable, so by our su-

preme thinking,by our brightest perfected mentality,
by its utter cleaving way of all evil let thy light
give unto us the bliss.
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4- The Will is that which shines out in the

gods, the Will is that which enters with its light in-

to mortals, the Will is the carrier of our oblation;

the Will seek and serve in all your thoughts.

5. The Will gives to the giver of sacrifice the

Son 1 born of his works who teems with the many

inspirations and the many voices of the soul, the high-

est, the unassailable, the Master of things who opens

our ears to the knowledge.

6. Yea, 'tis the Will gives to us the Lord of

existences who conquers in the battle by his souls of

power; Will gives to us our swift-galloping steed of

battle ever conquering , never conquered.

7. That which is strongest in us to upbear,

we give it to the Will. Sing out the Vast, O thou

whose wide substance is its light. Thy opulence is

as if the largeness of the Goddess 2 herself; upward

is the rush of thy plenitudes.

8. Luminous are thy flaming radiances ; there

rises from thee a vast utterance like the voice of the

pressing-stone of delight; yea, thy cry of itself rises

up like a thunder-chant from the heavens.

9. Thus, desiring substance, we adore the Will

who is forceful to conquer. May he who has the

perfect power of his workings, carry us beyond all

the forces that seek to destroy us, like a ship over the

waters.

1. The Son of the sacrifice is a constant image in

the Veda. Here it is the godhead himself, Agni who gives

himself as a son to man, a Son who delivers his father,

Agni is also the War-Horse and the steed of the journey,

the White Horse, the mystic galloping Dadhikravan who

Carrie* us through the battle to the goal of our voyaging

2. Adit), the vast Mvttaer,
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4. The Will is that which shines out in the
gods, the Will is that which enters with its light in-
to mortals, the Will is the carrier of our oblation;
the Will seek and serve in all your thoughts.

5. The Will gives to the giver of sacrifice the
Son 1 born of his works who teems with the many
inspirationsand themany voices of thesoul, thehigh-
est, theunassailable, the Master of things who opens
our ears to the knowledge.

6. Yea, ’tis the Will gives to us the Lord of
existences who conquers in the battle by his souls of
power; Will gives to us our swift-gallopingsteed of
battle ever conquering , never conquered.

7. That which is strongest in us to upbear,
we give it to the Will. Sing out the Vast, O thou
whose wide substance is its light. Thy opulence is
as if the largeness of the Goddess 2 herself ; upward
is the rush of thy plenitudes.

8. Luminous are thy flaming radiances; there
rises from thee a vast utterance like the voice of the
pressing-stone of delight ; yea, thycry of itself rises
up like a thunder-chant from the heavens.

9. Thus, desiring substance, we adore the Will
who is forceful to conquer. May he who has the
perfect power of his workings, carry us beyondall
the forces that seek to destroy us, like a ship over the
waters.

-.¢._. ..—.__.—._.--....._._;-—.—.

1. The Son of the sacrifice is a constant image in
the Veda. Here it is the godhead himself, Agni who gives
himself as a son to man, a Son who delivers his father.
Agni is also the War-Horse and the steed of the journey,
the White Horse, the mystic galloping Dadhiktavanwho
carries us through the battle to the goal of our voyaging

2. Aditi,the vast Mother.
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The Eternal Wisdom

THE PRACTICE OF TRUTH

THE TRUE CULT

THE RELIGION OF THE SPIRIT

1 If you have art and science, you have religion; if

you have neither art nor science, then have religion.

2 Why do you amass stones and construct great tem-

ples? Why do you vex yourselves thus when God

3 dwells within you ?—Temples cannot imprison with-

in their walls the divine Substance.

4 The soul of each man contains the potential divi-

nity. Our aim must be to make apparent this divini-

ty within us by subduing our inner and outer nature.

Attain to him by works or by adoration, by phsysical

mastery, by philosophy, by one, by several or by all

of these methods and be free. That is the whole of

religion. Doctrines, dogmas, rituals, books, temples,

forms are only secondary details.

5 Although there is a difference of procedure between

a Shaman of the Tungas and a Catholic prelate of

Europe or between a coarse and sensual Vogul and a

Puritan Independent of Connecticut, there is no diffe-

rence in the principle of their creeds; for they all be-

long to the same category of people whose religion

consists not in becoming better, but in believing in and

carrying out certain arbitrary regulations. Only those

who believe that the worship of God consists in aspir-

ing to a better life differ from the first because they

recognize quite another and ceita;nly a loftier princi-

X) Goethe.— 2) Vemara.— 3) liuripides.- 4) VjveUananda.—

{}) Kant,
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The Eternal Wisdom

THE PRACTICE OF TRUTH

THE TRUE CULT

THE RELIGION OF THE SPIRIT

If you have art and science, you have religion; it’

you have neither art nor science, then have religion.
Why do_yQ>u amass stones and construct great tem-

ples? Why do you vex yourselves thus when God
dwells within you ?—Temples cannot imprison with-
in their walls the divine Substance.

The soul of each man contains the potential divi-

nity. Our aim must be to make apparent this divini-

ty within us by subduing our inner and outer nature.

Attain to him by works or by adoration, by phsysical
mastery, by philosophy,by one, by several or by all
of these methods and be free. That is the whole of
religion. Doctrines, dogmas, rituals, books, temples,
forms are only secondary details.

Although there is a difference of procedure between
a Shaman of the Tungas and a Catholic prelate of
Europe or between a coarse and sensual Vogul and a

Puritan Independent of Connecticut, there is no diffe-
rence in the principle of their creeds; for they all be-

long to the same category of people whose religion
consists not in becomingbetter, but in believingin and

carrying out certain arbitrary regulations. Only those
who believe thatthe worship of God consists in aspir-
ing to a better life differ from the first because they
recognize quite anotherand certainly a loltier princi-

.. _.- _
.___.__._.____._.—¢.—.....

1) Goer,he.—- 2) Vemara.-—— 3) l:luripides.- 4) Vive‘.rananda.-

5) Kant.
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THR BTKRXAL WISDOM 6;5

pie uniting all men of good faith in an invisible tem-

ple which alone can be the universal temple.

6 Everywhere something hinders me from meeting

God in my brother because he has shut the doors of

his inmost temple and recites the fables of his bro-

ther's god or the god of his brother's brother.

7 How astonishing is this that of all the supreme re-

velations of the truth the world admits and tolerates

only the more ancient, those which answer least to

the needs of our epoch, while it holds each direct re-

velation, each original thought for null and some-

8 times hates them.—One should not think that a reli-

gion is true because it is old. On the contrary the

more mankind lives, the more the true law of life be-

comes char to it. To suppose that in our epoch one

must continue to believe what our grandfathers and

ancestors believed is to think that an adult can conti-

9 nue to wear the garmepts of children.—That is why

the superior man or he who is identified with the

straight path watches attentively in his heart for the

principles which have not been discerned by all and

meditates with care on that which is not yet proclaim-

ed and recognised as doctrine.

to Note this well that from whencesoever it may come,

a teaching which leads to passion and not to peace,

to pride and not to modesty, to the extension of de-

sire and not to its moderation, to the love of worldli-

ness and not to the love of solitude, to a violent and

not to a peaceful spirit, is not the Law, is not the

11 Discipline, is not the teaching of the Master.—The

Church does not consist i.i a great number of persons.

He who possesses the Truth at his side is the church,

though he be alone.

12 Let us not fear to reject from our religion all that

is useless, material, tangible as well as all that is va-

gue and in Infinite; the more we purify its spiritual

6) Emerson.— 7) Thoreau.— 8) Tsen-tse-tsnng-yung.— 10) Vinaya

Pitak-i-—11) Ibn Masnd— 12) Tolstoi.
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ple uniting all men of good faith in an invisible tem-
ple which alone can be the universal temple.

6 Everywhere something hinders me from meeting
God in my brother because he has shut the doors of
his inmost temple and recites the fables of his bro-
ther’s god or the god of his brother’s brother.

7 How astonishing is this that of all the supreme re-
velations of the truth the world admits and tolerates
only the more ancient, those which answer least to
the needs of ourepoch, while it holds each direct re-

velation, each original thought for null and some-
8 times hates them.—One should not thinkthat a reli-

gion is true because it is old. On the contrary the
more mankind lives, the more the true law of life be-
comes char to it. To suppose that in our epoch one

must continue to believe what our grandfathersand
ancestors believed is to thinkthatan adult ‘can conti-

g nue to wear the garments of children.—That is why
the superior man or he who is identified with the
straight path watches attentively in his heart for the
principles which have not been discerned by all and
meditatcs withcare on thatwhich is not yet proclaim-

_

ed and recognised as doctrine.
to Note this well that from whencesoever it maycome,

a teaching which leads to passion and not to peace,
to pride and not to modesty, to the extension of de-
sire and not to its moderation, to the love of worldli-
ness and not to the love of solitude, to a violent and
not to a peaceful spirit, is not the Law. is not the

:1 Discipline, is not the teaching of the Master.—The
Church does not consist in a great number of persons.
He who possesses the Truthat his side is the church,
though he be alone.

12 Let us not fear to reject from our religion all that
is useless, material, tangible as well as all that is va-

gue and in iefinite; the more we purify its spiritual
 

6) Emerson.-- 7) Thoreau.-—8) Tsen-tse-tsnng-ynng.—— 10) Vinaya
Pitak.\.— 11) lbn Masnd-— 12) Tolston.
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kernel, the more we shall understand the true law of

13 life.—It is useless to grow pale e ver the holy Scriptures

and the sacred Shastras without a spirit of discrimi-

nation exempt from all passions. No spiritual progress

can be made without discrimination and renunciation.

14 —For the letter killeth, but the spirit gWeth life.

15 Beware of the scribes who desire to walk in long

robes and love greetings in the markets and the high-

est seats in the synagogues and the chief places at

feasts, who devour widow's houses and for a show

16 make long prayers.—And there are others who wallow

in their bogs and squatting among the rushes set them-

selves to cry, " This is virtue, to remain quiet in a

bog." Their knees are ever bent and their hands join-

ed in praise of virtue, but their hearts know it not.—

17 Men never commit bad actions with more coolness

and assurance in their rectitude than when they do

them by virtue of a false belief.

18 Visit not the doers of miracles. They have wan-

dered from the path of the truth; they have allowed

their minds to be caught in the snare of Psych,ca*

powers which are so many temptations on the patn

of the pilgrims to the Brahman. Beware of such pow-

ers and do not desire them.-He whose heart Jongs

after the Deity, has no time for anything else.—He is

a stranger to the magical arts and divination and ne-

cromancy, to exorcisms and other analogous prac

tices. He takes no part in the accomplishment of any

prayer or religious ceremony.

He whose thought is always fixed on the Eternal has

no need of any devotional practice or spiritual exer-

cise.-After having abandoned every kind of pious

practice, directing his mind towards the sole object

of his thoughts, the contemplation of the dw.ne Be-

ing, free from all desire.-.he attains the supreme goal.

5%,iS5Sr«? RaAshna.-'- 22, L.W. of Mann-
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k_°m¢1. the more we shall understand the true law of
13 11fe.—-It is useless to grow pale ever theholy Scripture!

and. thesacred Shastras without a spirit of discrimi-
nat'°“ exemllt from all passions. No spiritual progress
can bemadewithoutdiscrimination and renunciation.

14 —For the letter killeth, but the spirit giveth life.

15 Beware of the scribes who desire to walk in long
robes and love greetings in the markets and thehigh-
est seats in the synagogues and the chief placesat

feasts. who devour widow's houses and for a show
16 rhake long prayers.--And there are others who wallow

In theirbogs and squattingamong therushes set them-
“W95 to cry. “This is virtue, to remain quiet in a

bog." Their knees are ever bentand their hands join-
ed "3 Praise of virtue, but their hearts know it not.-

17 Men never commit bad actions with more coolness

and assurance in their rectitude than when they do

them by virtue of a false belief.
18 Visit not the doers of miracles. They have wan-

dered from the path of the truth; they have allowed
their minds to be caught in thesnare of psychical
powers which are so many temptations on the path
of the pilgrims to the Brahman. Beware of such pow-

I9 ers and do not desire them.—He whose heart longs

20 after the Deity,has no time for anythingelse.—He is

a stranger to the magical arts and divination and ne-

cromancy, to exorcisms and other analogous prac-

tices. He takes no part in theaccomplishment of any

prayer or religious ceremony.
21 He whose thought is always fixed on theEternal has

no need of any devotional practice or spiritual exer-

22 cise.--After having abandoned every kind of pious
practice,directing his mind towards the sole object
of his thoughts, the contemplationof the divine Be-

ing, free from all desire...he attains the supreme goal.
._._.______________.._—————______.
13) Ramakrishna.-— 14) ll. Corinthisns.—- 1|) "Luke-— 16) Niet-

zsche: Zarnthnstr-a.— 17) Pascal.-- 18) RarnakrishnI.—- 19) id.-

20) Digha Nikaya. 21) Ramakrishna.-— 22) Laws of Mana-

T-:1!

Cu git’



The Secret of the Veda

CHAPTER XIX

THE CONQUEST OVER THE DASYUS

The Dasyus stand in opposition to both the Aryan

gods and the Aryan seers. The Gods are born from Aditi

in the supreme Truth of things, the Dasyus or Danavas

from Diti in the nether darkness; they are the Lords of

Light and the Lords of Night fronting each other across

the triple world of earth, heaven and mid-air, body, mind

and the connecting breath of life. Sarama in I. 109 de-

scends from the supreme realm, pardkdt; she has to cross

the waters of the Rasa, she meets the night which gives

place to her for fear of her overleaping it, atiskkado bhiyasa;

she arrives at the home of the Dasyus, dasyor oko na sada-

nam, which they themselves describe as the reku padam

alaham, the world of falsehood beyond the bound of things.

The supreme world also surpasses the bound of things by

exceeding or transcending it; it is reku padam, but satyam

not alakam, the world of the Truth, not the world of the

falsehood. The latter is the darkness without knowledge,

tamo avayunam tatanvat; Indrawhen his largeness exceeds

(ririche) heaven and earth and mid-world creates for the

Aryan the opposite world of truth and knowledge, vayun-

avat, which exceeds these three domains and is therefore

reku padam. This darkness, this lower world of Night and

the Inconscient in the formed existence of things symbo-

jised in the image of the mountain which rises from the
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CHAPTER XIX

THE cowgussr OVER THE mews

The Dasyus stand in opposition to both the Aryan
gods and the Aryan seers. The Gods are born from Aditi
in the supreme Truthof things. the Dasyus or Danavas
from Diti in the nether darkness; they are the Lords of
Light and the Lords of Night fronting each other across
the triple world of earth, heaven and mid-air, body, mind
and the connecting breath of life. Sarama inI. 109 de-
scends from the supreme realm, pardkdt; she has to cross
the waters of the Rasa, she meets the night which gives
placeto her for fear of her overleaping it, atishlzado bhiyasd;
she arrives at the home of the Dasyus, dasyor oko na sadn-
nam, which they themselves describe as the rekio padam
alalmm, the world of falsehood beyondthe bound of things.
The supreme world also surpasses the bound of things by
exceeding or transcending it; it is reku padam, but satyam
not alakam, the world of the Truth,not the world of the
falsehood. The latter is the darkness without knowledge,
tamo cwayunam tatanvat; Indra when his largeness exceeds
(ririché) heaven and earth and mid-world creates for the
Aryan the opposite world of truth and knowledge, waywa-
avat, which exceeds these three domains and is therefore
reku padam. This darkness,this lower world of Night and
the Inconscient in the formed existence of things symbo-
iised in the image of the mountain which rises from the

.C0 git’



6;8 "arva"

bowels of earth to the back of heaven, is represented by the

secret cave at the base of the hill, the cave of the dark-

ness.

But the cave is only the home of the Panis, their

field of action is earth and heaven and the mid-world.

They are the sons of the Inconscience, but themselves are

not precisely inconscient in their action ; they have forms

0f apparent knowledge, mdydh, but these are forms of ig-

norance the truth of which is concealed in the darkness of

the inconscient and their surface or front is falsehood, not

truth. For the world as we see it has come out of the dark-

ness concealed in darkness, the deep and abysmal flood

that covered all things, the inconscient ocean, apraketam

salilam (X.129.3); in that non-existence thelseers have found

by desire in the heart and thought in the mind that which

builds up the true existence. This non-existence of the

truth of things, asat, is the first aspect of them that emer-

ges from the inconscient ocean; and its great darkness is

the Vedic Night, ratrim jagato niveganim which holds the

world and all its unrevealed potentialities in her obscure

bosom. Night extends her realm over this triple world of

ours and out of her in heaven, in the mental being, Dawn

is born who delivers the Sun out of the darkness where it

was lying concealed and eclipsed and creates the vision of

the supreme Day in the non-existence, in the Night, asati

kctum. It is therefore in these three realms that the battle

between the Lords of Light and the Lords of the Ignor-

ance proceeds through its continual vicissitudes.

The word pan'i means dealer, trafficker, from pan

(also pan, * cf. Tamil pan, Gieek ponos, labour) and we may

pe. hapi regard the Panis as the powers that preside over

those ordinary unillumined sense-activities of life whose

immediate root is in the dark subconscient physical being

and not in the divine mind. The whole struggle of man is

• S^y^na lakes pan in Veda -to praise, but in one place ^e admits

the serne of wjavalifLra, dealing. Action seems to me to be its sense in

mo>t passages. Front pun' in the sense of action we have the earlier

namt-sof the organs of aition,/,on'i, hand, foot or hoof, Lnt penis, cf also

tAyu
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 a.-3:.

bowels of earth tothcbackof heaven, is represented by the
secret cave at the base of the hill, the cave of the dark-
ness.

But the cave is only the home of the Panis, their
field of action is earth and heaven and the mid-world.
They are the sons of the Inconscience, but themselves are

not precisely inconscient in theiraction ; they have forms
of apparent knowledge, mdydh, but these are forms of ig-
norance the truthof which is concealed in the darknessof
the inconscient and their surface or front is falsehood, not
truth. For theworld as we see it has come out of thedark-
ness concealed in darkness, the deep and abysmal flood
thatcovered all things, the inconscient ocean, apralretam
salilam(X.l29.3); in thatnon-existencethelseers have found
by desire in the heart and thoughtin the mind that which
builds up the true existence. This non-existence of the
truth of things, asat, is the first aspect of themthatemer-

ges from the inconscient ocean; and its great darkness is
the Vedic Night, ratrimjagato nivagauim which holds the
world and all its unrevealed potentialities in her obscure
bosom. Night extends her realm over thistriple world of
ours and out of her in heaven, in the mental being,Dawn
is born who delivers the Sun out of the darkness where it
was lying concealed and eclipsed and creates the vision of
the supreme Day in the non-existence, in the Night, asali
ketum. It is therefore in these three realms thatthe battle
between the Lords of Light and the Lords of the Ignor-
ance proceeds through its continual vicissitudes.

The word pan? means dealer, trafiicker, from pan’
(alsopan, * cf. Tamilpan, Greek ponos. labour) and we may
pe.-haps regard the Panis as the powers thatpreside over

those ordinary unillumined,sense-activities of life whose
imznediate root is in the dark subconscient physical being
and nut in the divine mind. The whole struggle of man is

 

' Sayana lakes pm: in Veda —to praise, but in one place he admits
the sense of uynvahara, dealing. Action seems to me to be its sense in
most passages. Frorr pun’ in the sense of action we have the earlier
names of theor,-gn.n.-1 of at-tion,pdn'x‘,hand, foot or hoof, Ln: penis, cf glgo
Myra
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THE SECRET OF THE VEDA 679

to replace this action by the luminous working of mind and

life which comes from above through the mental existence.

Whoever thus aspires, labours, battles, travels, ascends

the hill of being is the Aryan (drya, arya, art with the

various senses, to toil, to fight, to climb or rise, to travel,

to prepare the sacrifice); for the work of the Aryan is a

sacrifice which is at once a battle and an ascent and a jour-

ney, a battle against the powers of darkness, an ascent to

the highest peaks of the mountain beyond earth and hea-

ven into Swar, a journey to the other shore of the rivers

and the ocean into the farthest Infinity of things. The

Aryan has the will to the work, he is the doer of the work

(kdru, klri, etc.), the gods who put their force into his work

are sukratu, perfect in power for the sacrifice; the Dasyu

or Pani is the opposite of both, he is akratu. The Aryan

is the sacrificer, yajamdna, yajyu; the gods who receive,

uphold, impel his sacrifice are yajata, yajatra, powers of

the sacrifice; the Dasyu is the opposite ol both, he is ayaj-

yu. The Aryan in the sacrifice finds the divine word, gih,

mantra, brahma, uktha, he is the brahtnd or singer of the

word; the gods delight in and uphold the word, girvdhas,

girvanas, the Dasyus are haters and destroyers of the Word,

brahmadvishah, spoilers of speech, mr'idhravdchan. They

have no force of the divine breath or no mouth to speak it,

they are andsah; and they have no power to think and

mentalise the word and the truth it contains, they are

amanyamdndh: but the Aryans are the thinkers of the

word, manyamdndh, holders of the thought, the thought-

mind and the seer-knowledge, dhira, manishi, kavi; the

gods are also the supreme thinkers of the Thought, pratha-

mo monoid dhiyah, kavayah. The Aryans are desirers of the

godheads, devayu, ugij; they seek to increase their own be-

ing and the godheads in them by the sacrifice, the word,

the thought; the Dasyus are god-haters devadvishah, ob-

structors of the godhead, devanidah,who desire no increase,

av'ridhah. The gods lavish wealth on the Aryan, the Ar-

yan gives, his wealth to the gods; the Dasyu withholds his

wealth from the Aryan until it is taken from him by force,

and does not press out the immortal Soma wine for the dei'
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to replacethisactionby the luminousworkingof mind and
lifewhich comes from above throughthemental existence.
Whoever thus aspires, labours, battles, travels, ascends
the hill of being is the Aryan (drya, arya, cm‘ with the
various senses, to toil, to fight, to climb or rise, to travel,
to prepare the sacrifice); for thework of the Aryan is a

sacrificewhich is at once a battleand an ascent and a jour-
ney,"a battle against the powers of darkness,an ascent to
the highest peaks of the mountain beyond earth and hea-
ven into Swar, a journey to the other shore of the rivers
and the ocean into the farthest Infinity of things. The
Aryan has the will to the work, he is the deer of the work
(kdm, kin", etc.), the gods who put their force into his work
are sukratu, perfect in power for the sacrifice; the Dasyu
or Pani is the opposite of both, he is akratu. The Aryan
is the sacrificer, yajamdna, yajyu; the gods who receive,
uphold, impel his sacrifice are yajata, yajatra, powers of
the sacrifice; the Dasyu is the opposite of both,he is ayaj.
yu. The Aryan in the sacrificefinds the divine word, gih,
mantra, brahma, ulztha, he is the brahmd or singer of the
word; the gods delight in and uphold the word, girvfihas,
girvanas,theDasyus are haters and destroyers of theWord,
brahmadvishah, spoilers of speech, mfidhravdcha/I. They
have no force of thedivinebreathor no mouth to speak it,
they are amisah; and they have no power to thinkand
mentalise the word and the truth it contains, they are

amanyamdndh: but the Aryans are the thinkers of the
word, manyamfindii, holders of the thought, the thought‘-
mind and the seer-knowledge, dhira, manishi, laws’; the

gods are also thesupreme thinkersof theThought, [mulla-
mo monotd dhiyah,kavayah. The Aryans are desirers of the

godheads,dwayu, ugij; theyseek to increase theirown be-

ing and the godheads in them by the sacrifice,the word.
the thought; the Dasyus are god-haters deoadvishah, ob-
structors of thegodhead,dwam'dah,who desire no increase,
av’n'dhah. The gods lavish wealth on the Aryan, the Ar-

yan gives_ his wealth to the gods; the Dasyu withholdshis
wealth from the Aryan until it is taken from him by force,
and does not press out the immortal some wine for the dei-
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ties who seek its rapture in man; although he is revdn, ail-

though his cave is packed with cows and horses and trea-

sures, gobhir agvebhir vasubhir nyr'ishtam, still he is arddhas,

because his wealth gives no prosperity or felicity to man

or himself,—the Pani is the miser of existence. And in

the struggle between the Aryan and the Dasyu he seeks

always to plunder and destroy, to steal the luminous cows

of the latter and hide them again in the darkness of the

cave. "Slay the devouier, the Pani; for he is the wolf

(the tearer, vr'ikah)". *

It is evident that these descriptions could easily be

applied to human enemies who hate the cult and the gods

ol the Aryan, but we shall see that such an interpretation

is entirely impossible because in the hymn I. 33. in which

these distinctions are most clearly drawn and the battle

of Indra and his human allies with the Dasyus most ela-

borately described, these Dasyus, Panis and Vritias, can-

not possibly be human fighters, tribes or robbers. In this

hymn of Hiranyastupa Angirasa the first ten verses clearly

refer to the battle for the Cows and therefore to the Panis.

''Come, let us go seeking the cows to Indra; for it is he that

increases the thought in us; invincible is he and complete

are his felicities, he releases for us (separates from the

daikness) the supreme knowkdge-vision of the luminous

cows, gavdm ketam param dvarjate nah. I fly to the un-

assailable giver of riches like a bird to its beloved nest,

bowing down to Indra with the supreme words of light, to

bim to whom his affirmcrs must call in their journey. He

comes with all his armies and has fastened firmly his qui-

vers; he is the fighter (the Aryan) who brings the cows to

whomsoever he desiies. O Indra who hast increased (by

our word), hold not back for thyself thy much delight,

become not in us the Pani, choskuyamdn'o bhtiri vdmam md

pan'ir bhur asmad adhi pravr'iddha." The last phrase is a

striking one and in the current interpretation its real force is

avoided by rendering "do not become a miser with regard

to us." But this is to ignore the fact that the Panis aru

'vr. si. 14.
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ties who seek its rapture in man; although he is remiss, all-
though his cave is packed with cows and horses and trea-

sures, gobhiragvebhir vaswblairnyr’ishtam, stillhe is arddhas.
because-his wealth gives no prosperity or felicity to man

or himself,—the Pani is the miser of existence. And ‘in
thestruggle between the Aryan and the Dasyu he seeks
always to plunder and destroy, to steal the luminous cows

of the latter and hide them again in the darkness of the
cave. “ Slay the devouier, the Pani; for he is the wolf
(the tearer, vr’ikah )". "

It is evident that these descriptions could easilybe
applied to human enemies who hate the cult and the gods
0! the Aryan, but we shall see that such an interpretation
is entirely impossible because in the hymn I. 33. in which
these distinctions are most clearly drawn and the battle
of Indra and his human allies with the Dasyus most ela-
borately described, these Dasyus, Panis and Vritras,can-

not possibly be human fighters, tribes or robbers. In this
hymn of HiranyastupaAngirasa the fix-st ten verses clearly
refer to thebattle for the Cows and thereforeto the Panis.
"Come, let us go seeking thecows to Indra; for it is he that
increases the thought in us; invincible is he and complete
are his felicities, he releases for us (separates from the
darkness) the supreme knowledge-vision of the luminous
cows, gamim ketam "para": dvarjate nah. I fly to the un-
assailablegiver of riches like a bird to its beloved nest,
bowing down to Indra with the supreme words of light, to
him to whom his aflirmers must call in their journey. He
comes with all his armies and has fastened firmly his qui-
vers; he is the fighter (theAryan) who bring: the cows to
whomsoever he desires. O Indra who hast increased (by
our word), hold not back for thyself thy much delight,
become not in us the Pani, chaslzflyamdfiobhdri udmam and
panhr bhdr asmad adhipraofiddha." The last phrase is a

strikingone and in thecurrent interpretation its real force is
avoided by rendering "do not become a miser with regard
to us." But this is to ignore the fact that the Pants are
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*-■ .. . _ _^^^__^ __ .LIT' I .1

the with holders of the wealth who keep it for themselves

and give it neither to god nor man. The sense obviously

is "Having thy much wealth of the delight, do not be a

rani, one who holds his possessions only for himself and

keeps them from man; do not hold the delight away from

us in thy superconscient as the Panis do in their subcon-

scient secrecy."

Then the hymn describes the Pani, the Dasyu and

Indra's battle with him for the possession of earth and

heaven. "Nay, thou slayest with thy weapon the wealthy

Dasyu, ranging alone with thy powers that serve thee, O

Indra; they on thy bow (the powers as arrows) sped di-

versely in all directions and they who keep possession and

sacrifice not went unto their death. Their heads were

scattered far from them, they who do not sacrifice yet

strove with the sacrifices, when, O lord of the shining

steeds, O strong stander in heaven, thou didst cast out from

Heaven and Earth those who observe not the law of thy

working (avratdn). They fought against the army of the

blameless one; the Navagwas set him on his march ; like

bullocks who fight against the bull they were cast out,

they came to know what was Indra and fled from him

down the slopes. O Indra, thou foughtest them who laugh-

er! and wept on the other side of the mid-world ( rajasah

Pdre, i. e. on the borders of heaven); thou didst burn down

the Dasyu out of heaven from on high, thou didst foster

the expression of him who affirms thee and gives the So-

ma Making the circle of the earth, they shone in the

light of the golden gem (an image for the Sun); but for all

their rushing they could not pass beyond Indra, for he set

spies all around by the Sun. When thou possessedst earth

and heaven all around with thy vastness; O Indra, by the

speakers of the word (brahmabhi-) thou didst cast out the

Dasyu, attacking those who can think not ( the Truth ) by

those who think, amanyamdndn abhi manyamdnaih. They

b n'l/f^Vi! end ofheaven andearth- k*vt2

bull, made the lightning his helper, by the Light he m Iked

the shm.ng cows out of the darkness"

The battle takes place not on earth but on the other
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.the withholdersof the wealth who keep it for them.90lVf9and give it neither to god nor man. The sense obvious y
is “Having {by much wealth of the delight. d? Wt 5° 5

Pani,one who holds his possessions only for himself and
keeps them from man ; do not hold thedelight away 51'0"‘
us in thysuperconscient as the‘Panisdo in their subcon-
scient secrecy."

Then the hymn describes the Pani. the Dam and
Indra's battle with him for the possession of earth and
heaven. "Nay, thou slayest with thyweapon the wealth)’
Dasyu, ranging alone with thypowers thatserve thee,
Indra; they on thy how (the powers as arrows) sped d1‘
versely in all directions and they who keep possessron and
sacrifice not we_nt unto their death. Their heads Welt?
scattered far from them, theywho do not sacrifice yet
strove with the sacrificers. when, 0 lord of the shining
steeds, 0 strong stander in heaven, thoudidst cast out from
Heaven and Earth those who observe not the law of thy
working (avmtdu). They fought against the army of the
blameless one ; the Navagwas set him on his march i like
bullocks who fight against the bull they were cast out,they came to know what was Indra and fled from him
down the slopes. O Indra, thou foughtast themwho laugh-rd and wept on the other side of the mid-world (rajasah
pare, i. e. on the borders of heaven); thoudidst burn down
the Dasyu out of heaven from on high, thou didst foster
the expression of him who aflirms thee and gives the So-
ma. Making the circle of the earth, they shone in thelight of the golden gem (an image for the Sun); but for alltheir rushing they could not pass beyond Indra, for he setspies all around by the Sun. When thou possessedst earthand heaven all around with thy vastness; O Indra, by thespeakers of the word (brahmabhir) thou didst cast out theDasyu, attackingthosewho can thinknot ( the Truth)bythose who think, amanyamdndn abhi manyamdnaih. Theyattained not to the end of heaven and earth; Indra, thebull. made the lightning his helper, by the Light he milkedthe shining cows out of the darkness.”

The battle takes place not on earth but on the other
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shore of the Antariksha, the Dasyus are driven out of

heaven by the flames of the thunder bolt, they circle round

the earth and are cast out of both heaven and earth; for

they can find no place in either heaven or earth, all being

now full of the greatness of India, nor can conceal them-

selves anywhere from his lightnings because the Sun with

its rays gives him spies whom he sets all round and in the

brightness of those rays the Panis are discovered. This

can be no description of an earthly battle between Aryan

and Dravidian tribes; neither can the lightning be the

physical lightning since that has nothing to do with the

destruction of the powers of Night and the milking of the

cows of the Dawn out of the darkness. It is clear then

that these non-sacrificers, these haters of the word who

are incompetent even to think it are not any human enemies

of the Aryan cult. They are the powers that strive for pos-

session of heaven and earth in man himself; they are

demons and not Dravidians.

It is noteworthy that they strive, but fail to attain the

'' limit of earth and heaven"; we may suppose that these

powers seek without the word or the sacrifice to attain to

the higher world beyond earth and heaven which can be

conquered only by the word and the sacrifice. They seek

to possess the Truth under the law of the Ignorance; but

they are unable to attain to the limit of earth or heaven;

only Indra and the Gods can so exceed the formula of

mind, life and body after filling all three with their great-

ness. Sarama (X. 108- 6) seems to hint at this ambiiion

of the Panis ; *' May your words be unable to attain, may

your embodiments be evil and inauspicious; may you not

violate the path to travel upon it; may Brihaspiti not give

you happiness of the two worlds ( divine and hu nan )."

The Panis indeed offer insolently to be friendly with In-

dra if he will stay in their cave and be the keeper of their

cows, to which S uanu answers that India is the overcomer

of all and cannot be himself overcome and oppressed, and

again they offer brotherhood to Sarama if she will dwell

with them and not return to the far world whence she has

rome by the force of the gods against all obstacles, fira-
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shore of the Antarikshe, the Dasyus are driven out of
heaven by the flames of thethunderbolt, they circle round
the earth and are cast out of both heaven and earth; for
they can find no place in either heaven or earth. all being
now full of the greatness of Indra, nor can conceal them-
selves anywhere from his lightnings because the Sun with
its rays gives him spies whom he sets all round and in the
brightness of those rays the Panis are discovered. This
can be no description of an earthly battle between Aryan
and Dravidian tribes; neither can the lightning be the
physical lightning since thathas nothing to do with the
destruction of the powers of Night and the milkingof the
cows of the Dawn out of the darkness. It is clear then
that these non-sacrificers, these haters of the word who

are incompetent even to thinkit are not any human enemies
of the Aryan cult. They are the powers thatstrive for pos-
session oi heaven and earth in man himseli; they are

demons and not Dravidians.
It is noteworthythattheystrive. but failto attain the

"limit of earth and heaven”; we may suppose that these

powers seek without the word or thesacrifice to attain to

the higher world beyond earth and heaven which can be

conquered only by the word and the sacrifice. They seek
to possess the Truthunder the law of the Ignorance; but

they are unable to attain to the limit of earth or heaven;
only Indra and the Gods can so exceed the formula of
mind, life and body after fillingall three withtheir great-
ness. Sarama (X. 108. 6) seems to hint at this ambition
of the Panis; " May your words be unable to attain, may
your embodiments be evil and inauspicious; may you not

violate the path to travel upon it; may Brihaspiti not give
you happiness of the two worlds (divineand hu'nan )."
The Panis indeed ofier insolently to be friendlywith In-

dra if he will’stay in their cave and be the keeper of their
cows. to which 8 tmma answers that Indra is theovercomer

of all and cannot be himself overcome and oppressed, and

again they otter brotherhood to Sarama if she will dwell

with them and not return to the far world whence she has

come by the force of the gods against all obstacles, pra-
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bddhitd sahasd daivycna. Sarama replies, "I know not bro-

therhood and sisterhood, Indra knows and the dread Angi-

rases; dc siring the Cows they protected me so that I came;

depart hence, O Panis, to a better place. Depart hence,

O Panis, to a better place, let the Cows ye confine go up-

ward by the Truth, the hidden Cows whom Brihaspati

finds and Soma and the pressing-stones and the illumined

seers."

We have the idea also of a voluntary yielding up of

their store by the Panis in VI. 53, a hymn addressed to

the Sun as the Increaser Pushan. " O Pusban, Lord of the

Path, we yoke thee like a chariot for the winning of the

plenitude, for the Thought..O shining Pushan, impel to

giving the Pani, even him who giveth not; soften the mind

even of the Pani. Distinguish the paths that lead to the

winning of the plenitude, slay the aggressors, let our

thoughts be perfected. Smite the hearts of the Panis with

thy goad, O seer; so make them subject to us. Smite them,

O Pushan, with thy goad and desire in the heart of the

Pani our delight; so make him subject to us...Thy gcad

thou bearest that impels the word to rise, O shining seer,

with that write thy line on the heatts of all and sever

them, (so make them subject to us). Thy goad of which

thy ray is the point and which perfects the herds (of

thought-vision, pagusddhanim, cf. sddhantdm dhiyah in

verse 4), the delight of that we desire. Create for us the

thought that wins the cow, that wins the horse, that wins

the plenitude of the wealth."

If we are right in our interpretation of this symbol of

the Panis, these ideas are sufficiently intelligible without

depriving the word of its ordinary sense, as does Sayana,

and making it mean only a miserly, greedy human being

whom the hunger-stricken poet is thus piteously importun-

ing the Sun-God to turn to softness and charity. The

Vedic idea was that the subconscient darkness and the

ordinary life of ignorance held concealed in it all that

belongs to the divine life and that these secret riches must

be recovered first by destroying the impendent powers of

ignorance and thaa by possessing the lowur life subjected
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bridhitrisahaszi daivyana. Sa rama replies, “ I know not bro-
therhood and sisterhood, Indra knows and thedread Angi-
rases; dc siring theCows theyprotected me so that I came;
depart hence, O Panis, to a better place. Depart hence,
O Panis, to a better place, let the Cows ye confine go up-
ward by the Truth, the hidden Cows whom Brihaspati
finds and Soma and the pressing-stonesand the illumined
seers.”

We have the idea also of a voluntary yielding up of
theirstore by the Panis in VI. 53, a hymn addressed to
the Sun as the Increaser Pushan. “ O Pushan, Lord of the
Path,we yoke the like a chariot for the winning of the
plenitude, for the Thought...O shining Pushan, impel to
giving thePani,even him who giveth not ; soften themind
even of the Paul. Distinguish the pathsthat lead to the
winning of the plenitude, slay the aggressors, let our

thoughts be perfected. Smite the hearts of the Panis with
thygoad, O seer; so make them subject to us. Smite them,
0 Pushan, with thy goad and desire in the heart of the
Pani our delight; so make him subject to us...Thy gcad
thou bearest that impels the word to rise, 0 shining seer3
with that write thy line on the hearts of all and sever.
them, (so make them subject to us). Thy goad of which
thy ray is the point and which perfects the herds (of
thought-vision, pagusddhanim, cl. sridhantdm dhiyah in
verse 4), the delight of thatwe desire. Create for us the
thought thatwins the cow, thatwins the horse, thatwins
the plenitude of the wealth."

If we are right in our interpretation of thissymbol of
thePanis, these ideas are sufliciently intelligible without
depriving the word of its ordinary sense, as does Sayana,
and making it mean only a miserly, greedy human being.
whom thehunger-strickenpoet is thus piteously importan-
ing the Sun-God to turn to softness and charity. The
Vedic idea was that the subconscient darkness and the
ordinary life of ignorance held concealed in it all that
belongs to thedivine life and that thesesecret riches must
be recovered flrst by destroying the impenitent powers of

ggnmnce and than by possessing the lower life subjected

23A
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to the higher. Of Indra it has been said, as we have seen,

that he either slays or conquers the Dasyu and transfers

his wealth to the Aryan. So also Sarama refuses peace

with alliance to the Panis, but suggests their submission

to the gods and the Aryans by the suirender and ascent

of the imprisoned cows and their own departure from the

darkness to a better place (a variyah.) And it is by the

strenuous touch of the goad ot the luminous seer, Pushan,

lord of the Truth, the goad that rives open the closed

heart and makes the sacred word to arise from its depths,

it is by this luminous-pointed goad which perfects the

radiant cows, accomplishes the luminous thoughts, that

the conversion ot the Pani is effected; then the Truth-

god in his darkened heart also desires that which the

Aryan desires. Therefore by this penetrating action of

the Light and the Truth the powers of the ordinary igno-

rant sense-activity become subject to the Aryan.

But, normally, they are his enemies, not ddsa in the

sense ot submission and service (ddsa, servant, fiom das

the work), but in the sense of destruction and injury (ddsa,

dasyu, an enemy, plunderer, irom das to divide, hurt, in-

jure). The Pani is the robber who snatches away the

cows of light, the horses of the swiftness and the treasures

of the divine plenitude, he is the wolf, the eater, atri,

vr'ika; he is the obstructor, nid, and spoiler of the word.

He is the enemy, the thief, the false or evil thinker who

makes difficult the Path by his robberies and obstructions;

"Cast away utterly far from us the enemy, the thief, the

crooked one who places falsely the thought; O master of

existence, make our path easy to travel. Slay the Pani for

he is the wolf, that devours." (VI. 51. 13). His rising to

the attack must be checked by the gods. "This god

(Soma) in his birth wi\h Indra for helper held back by

force the Pani" and won Swar and the sun and all the

riches, (VI. 4.4.) The Panis have to be slain or routed so that

their riches may be ravished from them and devoted to

the higher life. "Thou who didst sever ths Pani in his

continuous ranks, thine are these strong giviugs, O Saias-

wau. 0 Saraswati, crush the obstructors of the gods (Vl,
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to the higher. Of Indra it has been said, as we have seen;
thatbe either slays or conquers the Dasyu and transfers
his wealth to the Aryan. Soalso Sarama refuses peace
withalliance to the Panis, but suggests their submission
to the gods and theAryans by the sun render and ascent
of the imprisoned cows and their own departure from the
darkness to a better place (4 variyah.) And it is by the

strenuous touch of the goad of the luminous seer, Pushan,
lord of the Truth,the goad that rives open the closed
heart and makes the sacred word to arise from its depths.
it is by this luminous-pointed goad which perfects the
radiant cows, accomplishes the luminous thoughts, that
theconversion of the Pani is effected; then the Truth-
god in his darkened heart also desires that which the
Aryan desires. Therefore by this penetrating action of
theLight and the Truththe powers of the ordinary igno-
rant sense-activitybecome subject to the Aryan. -

But, normally,theyare his enemies, not doisa in the
sense of submission and service (ddsa, servant, from das
the work),but in thesense of destruction and injury (ddsa,
dasyu, an enemy, plunder-er, lrom das to divide, hurt, in-
jure ). The Pani is the robber who snatches away the
cows of light, thehorses of theswiftnessand the treasures
of the divine plenitude, he is the wolf, the eater, am}
vfilea; he is theobstructor, aid, and spoiler of the word.
He is the enemy, the thief, the false or evil thinkerwho
makes difficult the Pathby his robberiesand obstructions;
" Cast away utterly far from us the enemy, the thief,the
crooked one who places falsely the thought ; 0 master of
existence, make our path easy to travel. Slay the Pani for
he is the wolf, that devours.” (VI. 51. 13). His rising to
the attack must be checked by the gods. “ This god
(Soma) in his birthwith Indra for helper held back by
force the Pani " and won Swar and the sun and all the
riches, (V1. 4.4.) The Panis have to beslain or routed so that
their riches may be ravished from them and devoted to

the higher life. “ Thou who didst SCVLI the Pani in his
continuous ranks, thineare these strong givings, O Saras-

wati. 0 Saraswati,crush the obstructors of the gods (V1.
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61)." " O Agni and Soma, then was your strength awak-

ened when you robbed the Pani of the cows and found

the one Light for many' (1. 93. 4).

When the gods awake in the Dawn for the sacrifice,

the Panis must not awake also to interfere with its success-

ful progress; let them sleep in their cavern darkness. '' O

Dawn, queen of the plenitudes, awaken those who fill u3

(the gods ), but let the Panis sleep unawakening. Richly

dawn for the lords of the plenitude, O queen of the Pleni-

tude, richly for him who affirms thee, O Dawn that art

Truth. Young she shines out before us, she has created

her host of the ruddy cows; in the non-existent vision has

dawned out wide " (I. 124. 10). Or again in IV. 51, " Lo,

in front of us that supreme light full of the knowledge has

arisen out of the darkness; daughters of heaven shining

wide, the Dawns have created the path for the human be-

ing. The Dawns stand in front of us like pillars in the

sacrifices; breaking out pure and purifying they have

opened the doors of the pen, the darkness. Breaking forth

today the dawns awaken to knowledge the enjo)ers for the

giving of the rich felicity; within where there is no play

of light let the Panis sleep unwaking in the heart of the

daikness." Into this nether darkness they have to be cast

down from the higher planes while the Dawns imprisoned

by them in that night have to be lifted to the highest

planes. "Panis who make the knot of the crookedness,

who have not the will to works, spoilers of speech, who

have not faith, who increase not, who do not sacrifice,

tbem has Agni driven farther and farther; supreme, he has

made them nethermost who will not sacrifice. And (the

Cows, the Dawns) who rejoiced in the nether darkness,

by his power he has made to move to the highest...He has

broken down by his blows the walls that limit, he has

given the Dawns to be possessed by the Aryan ", arya-

patnir ushasag chakdra. The Rivers and Dawns when in the

possession of Vritra or Vala are described as ddsapatnih;

by the action of the gods they become aryapatnih, they

become the helpmates of the Aryan,

Tbo lords of the ignorance have to be slain or ens-
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61)." “ O Agni and Soma, then was your strength awak-
ened when you robbed the Pani of the cows and found
the.one Light for many ’ (l. 93. 4).

When the gods awake in the Dawn for thesacrifice,
the Panis must not awake also to interfere with its success-
ful progress; let them sleep in their cavern darkness. " 0
Dawn, queen of the plenitudes, awaken those who fill us
(thegods), but let the Panis sleep unawa-kening. Richly
dawn for the lords of the plenitude, 0 queen of the Pleni-
tnde, richly for him who aflirms thee, 0 Dawn thatart
Truth. Young she shines out before us, she has created
her host of the ruddy cows; in the non-existent vision has
dawned out wide ” (I. 124. 10 ). Or again in IV. 51, “ L0,
in front of us that supreme light full of theknowledge has
arisen out of the darkness; daughters of heaven shining

' wide, the Dawns have created the path for the human be-
ing. The Dawns stand in front of us like pillars in the
sacrifices; breaking out pure and purifying they have
opened the doors of the pen, the darkness. Breaking forth
today the dawns awaken to knowledge theenjoyers for the
giving of the rich felicity; within where there is no play
of light let the Panis sleep unwaking in the heart of the
darkness." Into this nether darkness theyhave to be-cast
down from thehigher planes while the Dawns imprisoned
by them in that night have tobe lifted to the highest
planes. “ Panis who make the knot of the crookedness,
who have not the will to works, spoilers of speech, who
have not faith, who increase not, who do not sacrifice,
them has Agni driven fartherand farther; supreme, he has
made them nethermost who will not sacrifice. And (the
Cows. the Dawns) who rejoiced in the netherdarkness,
by his power he has made to move to the highest...He has
broken down by his blows the walls that limit, he has
given the Dawns to he possessed by the Aryan ”, Mya-
patnir ushasag chaluira. The Rivers and Dawnswhen in the

possession of Vritra or Vala are described as ddsapatnih;
by the action of the gods they become aryapatnih, they
become the helpmates of the Aryan.

The lords of the ignorance have to he slain or ens-

.- C0 Sic



686 "arya"

laved to the Truth and its seekers, but their wealth is in-

dispensable to the human fulfilment; it is as if "on the most

wealth abounding head of the Panis" ( VI. 45 ) that In-

dra takes his stand, pan'inam varshisthc murdhann asthdt;

he becomes himself the Cow of Light and the Horse

of Swiftness and lavishes an ever-increasing thousand-

fold wealth. The fullness of that luminous wealth of the

Panis and its ascent heavenward is, as we know already,

the Path and the birth of the Immortality. "The Angiras

held the supreme manifestation (of the Truth ), they who

had lit the fire, by perfect accomplishment of the work;

they gained the whole enjoyment of the Pani, its herds of

the cows and the horses. Atharvan first formed the Path,

thereafter Surya was born as the protector of the Law

and the Blissful One, titah siiryo vratapd vena djani. Ush-

anas Kavya drove upward the Cows. With them may

we win by the sacrifice the immortality that is born as a

child to the Lord of the Law," yamasya jdtam amr'itatn

yajdmahe. Angira is the Rishi who represents the Seer-Will,

Atharvan is the Rishi of the journeying on the Path, Ush-

anas Kavya is the Rishi of the heavenward desire that is

born from the seer-knowledge . The Angiras win the

wealth of illuminaticns and powers of the Truth conceal-

ed behind the lower life and its crookednesses; Atharvan

forms in their strength the Path and Surya the Lord of

Light is then born as the guardian of the divine Law and

the Yama-power; Ushanas drives the herded illuminations

of our thought up that path of the Truth to the Bliss

which Surya possesses; so is born from the law of the Truth

the immortality to which the Aryan soul by its sacrifice

aspires.
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laved to theTruthand its seekers, but their wealth is in-
dispensable to the human fulfilment; it is as if “on themost
wealth abounding head of the Panis " (VI. 4-5) that In-
dra takes his stand, papfinam varshisthe murdharm asthdt;
he becomes himself the Cow of Light and the Horse
of Swiftness and lavishes an ever-increasing thousand-
fold wealth. The fullness of that luminous wealth of the
Panis and its ascent heavenward is, as we know already,
the Pathand the birthof the Immortality. “ The Angiras
held the supreme manifestation (of the Truth), they who
had lit the fire, by perfect accomplishment of the work;
they gained the whole enjoyment of the Pani, its herds of
the cows and the horses. Atharvan first formed the Path.
thereafter Surya was born as the protector of the Law
and the Blissful One, trtah sdryo vratapd vena djani. Ush-
anas Kavya drove upward the Cows. With them may
we win by the sacrifice the immortality that is born as a

child to the Lord of the Law," yamasya jdtam amr':'tam
yajcimahe. Angira is theRishi who represents theSeer-Will,
Atharvan is the Rishi of the journeying on thePath,Ush-
anas Kavya is the Rishi of the heavenward desire that is
born from the seer-knowledge . The Angiras win the
wealth of illuminaticnsand powers of the Truthconceal-
ed behind the lower life and its croclrednesses; Atharvan
forms in their strength the Path and Surya the Lord of
Light is then born as the guardian of the divine Law and
the Yama-power; Ushanas drives the herded illuminations
of our thought up that path of the Truth to the Bliss
which Surya possesses; so is born from the law of theTruth
the immortality to which the Aryan soul by its sacrifice
aspires.
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The Ideal of Human Unity

We have had to dwell so long upon the possibilities

of the Empire-group because the evolution of the imperial

State is the dominating phenomenon of the modern world;

it governs the tendencies of the later part of the nine-

teenth and earlier part of the twentieth centuries very

much as the evolution of the free democratized nation

governed the age which preceded ours. The dominant

idea of the French Revolution was the free and sovereign

people, and by the force of circumstances and in spite of

the cosmopolitan element introduced into the. revolution-

ary formula by the ideal of fraternity this idea became in

fact the assertion of the free, independent, democratically

self-governed nation. That ideal has not wholly worked

itself out throughout the Occidental world; for central

Europe is only paitly democratised and Russia has only

just began to turn its face towards the common goal; and

there are still subject European per pies or fragments of

peoples. Nevertheless, with whatever imperfections, the

democratic idea has practically triumphed in all America

and Europe, since even in Germany and Russia the com-

plete liberation of the people is only a question of time.

Equally it se:ms certa:p that eventually the remaining

subject peoples in Europe will either be liberated or ac-

quire at least a modified autonomy. The Asiatic nations

have equally accepted this governing idea of the nine-

teenth century and though the movements of democratic
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The -Ideal of Human Unity

X

We have had to dwell so long upon the possibilities
of the Empire-group because the evolution of the imperial
State is the dominating phenomenon of the modern world;
it governs the tendencies of the later part of the nine-
teenth and earlier part of the twentieth centuries very
much as the evolution of the free democratized nation
governed the age which preceded ours. The dominant
idea of the French Revolution was the free and sovereign
people, and by the force of circumstances and in spite of
the cosmopolitan element introduced into the, revolution-
ary formula by the ideal of fraternity this idea became in
fact the assertion of the free, independent, democratically
self-governed nation. That ideal has not wholly worked
itself out throughout the Occidental world; for central
Europe is only partly democratiscd and Russia has only
just began to turn its face towards the common goal; and
there are still subject European per ples or fragments of
peoples. Nevertheless, with whatever imperfections, the
democratic idea has practicallytriumphed in all America
and Europe, since even in Germany and Russia the com-

plete liberationof the people is only a question of time.

Equally it se.'ms certaft: that eventually the remaining
subject peoples in Europe willeither be liberated orac-

quire at least a modified autonomy. The Asiatic nations
have equally accepted this governing idea of the nine-
teenth century and though the movements of democratic
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nationalism in the eastern countries, Turkey, Persia,

India, China, have not been fortunate in their first at-

tempts at self-realisation, the profound and wide-spread

working of the idea cannot be doubted by any careful ob-

server. Whatever moiifications may arrive, whatever new

tendencies intervene, whatever reactions oppose, it can

hardly be doubted that the principal gifts of the French

Revolution must remain and be universalised as permanent

acquisitions, indispensable elements in the future order of

the world,—national self-consciousness and self-govern-

ment, the freedom and enlightenment of the people and

so much social equality and justice at least as is indispens-

able to political liberty; for with any form of fixed and

rigid inequality democratic self-government is incompa-

tible.

But before the great nineteenth century impulse could

work itself out everywhere, before even it could realise

itself entirely in Europe, a new tendency has intervened

and a new idea seized on the progressive mind of human-

ity. This is the idea of the perfectly organised State.

Fundamentally the ideal of the perfectly organised State

is socialistic and it is based on the second word of the

great revolutionary formula, equality, just as the move-

ment of the nineteenth century centred round Ithe first,

liberty. The first impulse given by the great European

upheaval attained only to a certain political equality and

an incomplete social levelling which still left the one in-

equality and the one form of political preponderance which

no competitive society can eliminate, the preponderance

of the haves over the have-nots, the inequality between

the more successful in the struggle of life and the less suc-

cessful which is rendered inevitable by difference of capa-

city, unequal opportunity, the handicap of circumstance,

and environment. Socialism s^eks therefore to get rid of

this inequality by destroying the competitive form of soci-

ety and substituting the cooperative. The cooperative form

of human society existed formerly in the. shape of the com-

mune, but the restoration of the commune as the unit

would imply practically the return to the old city state

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

9
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

688 " ARYA"

__:____ 

nationalism in the eastern countries, Turkey, Persia.
India, China, have not been fortunate in their first at-

tempts at self-realisation, the profound and wide-spread
workingof the idea cannot be doubted by any careful ob-
server. Whatever modificationsmay arrive, whatever new

tendencies intervene, whatever reactions oppose, it can

hardly be doubted that the principal gifts of the French
Revolution must remain andbeuniversalised as permanent
acquisitions, indispensable elements in the future order of
the world,—national self-consciousness and self-govern-
ment, the freedom and enlightenment of the people and
so much social equality and justice at least as is indispens-
able to political liberty; for with any form of fixed and
rigid inequality.democratic self-government is incompa-
tible.

But beforethe great nineteenthcentury impulse could
work itself out everywhere, before even it could realise
itself entirely in Europe, a new tendency has intervened
and a new idea seizzd on the progressive mind of human-
itv. This is the idea of the perfectly organised State.
Fundamentally the ideal of the perfectly organised State
is socialistic and it is based on the second word of the

great revolutionary formula, equality, just as the move-

ment of the nineteenth century centred round Ithe first,
liberty. The first impulse given by the great European
upheaval attained only to a certain political equality and
an incomplete social levelling which still left the one in-
equality and the one form of political preponderance which
no competitive society can eliminate, the preponderance
of the haves over the have-nots, the inequality between
the more successful in the struggle of life and the less suc-

cessful which is rendered inevitable by diflerenceof capa-
city, unequal opportunity, the handicap of circumstance,
and environment. Socialism sucks therefore to get rid of
this inequality by destroying the competitive form of soci-
ety and substituting thecooperative. The cooperative form
of human society existed formerly in the shape of the com-

mune, but the restoration of the commune as the unit
would imply practically the return to the old city state

.- C0 Sic



THE IDEAL OF HUMAM UNITY 6?g

and as this is not now possible with the larger groupings

and greater complexities of modern life, the Socialistic

idea could only be realised through the rigorously organ-

ised national State. To eliminate poverty, not by the

old crude method of equal distribution but by the holding

of all property in common and its management through

the organised State, to equalise opportunity and capacity

as far as possible through universal education and training,

again by means of the organised State, is the fundamental

idea of modern Socialism. It implies the abrogation of

all individual liberty. Socialism still clings indeed to the

nineteenth century ideal of political freedom; it insists on

the equal right of all in the State to choose, judge and

change their own governors, ibut all other liberty it is

ready to s lcr'fi :e to its own central idea.

The progress of the Socialistic idea would seem there-

fore to lead to the evolution of the perfectly organised

national State providing for and controlling the education

and training, managing and governing all the economic

activities and for that purpose as well as for the assur-

ance of perfect efficiency, morality, well-being and so-

cial justice ordering the whole life external and internal

of the individuals composing it,—doing in fact by orga-

nised State control what earlier societies attempted by

social pressure, rigorous rule of custom, minute code and

Shastra. This was always an inherently inevitable deve-

lopment of the revolutionary ideal. It started to the sur-

face at first under pressure of external danger in the go-

vernment of France by the Jacobins during the Reign of

Terror; it has b:en emerging and tending to realise it-

self under pressure of an inner necessity throughout the

latter part of the nineteenth century; it has emerged not

completely but with an astonishing approach to complete-

ness by the combination of ths inner and the outer neces-

sity during the present War. What was before only an

ideal towards which some imperfect initial steps alone

were immediately possible, has now become a realisable

programme with its entire feasibility established by a con-

vincing though necessarily hasty and imperfect practical
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and as this is not now possible with the larger groupings
and greater complexities of modern life, the Socialistic
idea could only be realised through the rigorously organ-
ised national State. To eliminate poverty, not by the
old crude methodof equal distribution but by the holding
of all property in common and its management through
the organised State, to equalise opportunity and capacity
as far as possible through_universaleducation and training,
again by means of theorganised State, is the fundamental
idea of modern Socialism. It implies the abrogation of
all individual liberty. Socialism still clings indeed to the
nineteenthcentury ideal of political freedom; it insists on

the equal right ‘of all in the State to choose, judge and
change their own governors, but all other liberty it is
ready to s 1crIfi;e to its own central idea.

The progress of the Socialistic idea would seem there-
fore to lead to the evolution of the perfectly organised
nationalState providing for and controlling theeducation
and training, managing and governing all the economic
activities and for that purpose as well as for the assur-

ance of perfect efficiency, morality, well-being and so-
cial justice ordering the whole life external and internal
of the individuals composing it,—doing in fact by orga-
nised State control what earlier societies attempted by
social pressure, rigorous rule of custom, minute code and
Shastra. This was always an inherently inevitable deve-
lopment of the revolutionary ideal. It started to thesur-

face at first under pressure of external danger in the go-
vernment of Franfe by the jacobinsduring the Reign of
Terror; it has b:en emerging and tending to realise it-
self under pressure of an inner necessity throughout the
latter part of the nineteenth century; it has emerged not
completely but withan astonishing approach to complete-
ness by theco-nhinationof the inner and the outer neces-

sity during the present War. What was before only an
ideal towards which some imperfect initial steps alone
were immediately possible, has now become arealisable
programme with its entire feasibilityestablished by a con-

vincing though necessarily hasty and imperfect practical
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demonstration. It is true that in order to realise it even

political liberty has had to be temporarily abolished; but

this, it may be argued, is only an accident of the moment,

a concession to temporary necessity; and what is now be-

ing done by governments which the people have consented

to invest with an absolute and temporarily irresponsible

authority, may be done, when there is no pressure of war,

by the self-governing democratic State.

In that case the near future of the human group would

seem to be the nation self-governing, politically free, but

aiming at perfect social and economic organisation and for

tKnt purpose giving up all individual liberty into the hands

of the organised-national State. As France was in the end

of the eighteenth and beginning of the nineteenth century

the great propagandist and the experimental workshop of

political liberty and equality, so Germany has been in the

end of the nineteenth and beginning of the twentieth cen-

tury the great propagandist and the experimental work-

shop of the idea of the organised State. There the theory

of Socialism has taken its rise and there its propaganda

has been most effective so that now a full third of the na-

tion has committed itself to the new gospel; there also the

great sochlistic measures and those which have developed

the control of the individual by the State for the common

good and efficiency of the nation have been most thorough-

ly and admirably conceived and executed. It matters 1 It.—

tl° that this has been done by an anti-socialistic, milita-

rist and aristocratic government; the very fact is a proof

of the irresistible strength of the new tendency, and the

inevitable transference of the administrative power from

its present holders to the people is all that is needed to

complete its triumph. Throughout the recent decades we

have seen the growth of German ideas and the increasing

tendency to follow German methods of State interference

and State control in other countries, even in England, the

home of individualism. It is a mistake to think that the

defeat of Germany in the present European war will mean

the defeat of all her ideals any mo;e than the defeat of

ri volutionarv 'md Napoleonic France by the European
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demonstration. It is true that in order to realise it even
political liberty has had to be temporarily abolished; but
this, it may be argued, is only an accident of themoment,
a concession to temporary necessity; and what is now be-
ing done by governments which the people have consented
to invest with an absolute and temporarily irresponsible
authority,may be done, when there is no pressure of war,
by theself-governing democratic State.

In thatcase thenear future of thehuman group would
seem to be the nation self-governing. politically free, but
aiming at perfect social and economic organisation and for
that purpose giving up all individual liberty into thehands
of the organised national State. As France was in the end
of the eighteenth and beginning of the nineteenth century
the great propagandist and the experimental workshop of
political libertyand equality, so Germany has been in the
end of the nineteenth and beginning of the twentiethcen-

tury the great propagandist and the experimental work-
shop of the idea of the organised State. There the theory
of Socialism has taken its rise and there its propaganda
has been most effective so that now a full third of the na-

tion has committed itself to thenew gospel; there also the
great socinlistic measures and those which have developed
the control of the individual by the State for the common

good and efiiciencyof the nation have been most thorough-
ly and admirably conceived and executed. It matters lit-
tie that this has been done by an anti-socialistic,milita-
rist and aristocratic government; the very fact is a proof
of the irresistible strength of the new tendency, and the
inevitable transference of the administrative power from
its present holders to the people is all that is needed to

complete its triumph. Throughout the recent decades we

have seen the growth of German ideas and the increasing
tendency to follow German methods of State interference
and State control in other countries, even in England, the
home of individualism. It is a mistake to think that the
defeat of Germany in the present European war will mean

the defeat of all her ideals any more than t-he defeat of
.~. volutionarv and Napoleonic France by theEuropean
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coalition and even the temporary triumph of the monar-

chic and aristocratic system prevented the spread of her

new ideas over all Eu ope. German militarism and junke-

rism may ba destroyed, but the collapse of her anti-socia-

listic Government will only hasten instead of delaying the

more thorough development and victory of that which has

been working behind them and forcing them to minister

to it, the great modern tendency of the perfectly organised

socialistic State, while the evident result of the war in the

nations opposed to her has been to force them more rapid-

ly towards the same ideal.

If this were all, the natural development of things

aided by the frustration of the German form of imperialism

would lead logically to a new ordering of the world on the

basis of a system ot free organised nations associating to-

gether more or less closely for international purposes while

preserving their independent existence. Such is the ideal

which has attracted the human mind as a yet distant pos-

sibility since the great revolutionary ferment set in; it

is the idea of a federation of free nations, the parliament

of man, the federation of the world. But the actual cir-

cumstances forbid any hops of such an ideal consum-

mation in the near future. For the nationalistic, demo-

cratic and socialistic ideas are not alone at work in the

world; imperialism is equally in the ascendant. No Eu-

ropean people at the present moment except Switzerland

and the three Scandinavian kingdoms is a nation confined

to itself. Each is a nation free in itself but dominating

over other human groupings who are not free or only par-

tially free. Even little Belgium has its Congo, little Portu-

gal its Colonies, little Holland its dependencies in the

eastern Archipelago; even the little Balkan states aspire

to revive an ■' empire " and to rule over others not of their

own nationality while each undoubtedly cherishes the idea

of becoming supreme in the peninsula. Mazzini's Italy has

now its imperialistic ventures and ambitions in Tripoli,

Abyssinia, Albania, the Greek islands. This imperialistic

tendency is likely to grow stronger by the present war

lathwr than weaken. The idea cjf a remodelling ewn oi
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coalition and even the temporary triumph of the monar-
chic and aristocratic system prevented the spread of her
new ideas over all Europe. German militarismand junke-
rism may be destroyed, but the collapse of her anti-socia-
listic Government will only hasten instead of delaying the
more thorough development and victory of that which has
been working behind them and forcing them to minister
to it, thegreat modern tendency of the perfectly organised
socialistic State, while theevident result of the war in the
nations opposed to her has been to force them more rapid-
ly towards the same ideal.

If this were all, the natural development of things
aided by the frustration of the German form of imperialism
would lead logically to a new ordering of theworld on the
basis of a system of free organised nationsassociating to-
gether more or less closely for international purposes while
preserving their independent existence. Such is the ideal
which has attracted the human mind as a yet distant pos-
sibility since the great revolutionary ferment set in; it
is the idea of a federation of free nations, the parliament
of man, the federation of the world. But the actual cir-
cumstances forbid any -hope of such an ideal consum-
mation in the near future. For the nationalistic, demo-
cratic and socialistic ideas are not alone at work in the
world; imperialism is equally in the ascendant. No Eu-
ropean people at the present moment except Switzerland
and the three Scandinavian kingdoms is a nation confined

'to itself. Each is a nation free in itself but dominating
over other human groupings who are not free or only par-
tially free. Even little Belgium has its Congo, little Portu-
gal its Colonies, little Holland its dependencies in the
eastern Archipelago; even the little Balkan states aspire
to revive an “ empire ” and to rule over others not of their
own nationalitywhile each undoubtedlycherishes the idea
of becoming supreme in the peninsula. Mazzini’s Italy has
now its imperialistic ventures and ambitions in Tripoli,
Abyssinia, Albania, the Greek islands. This imperialistic
tendency is likely to grow stronger by the present war
rather than weaken. The idea of at runcdclling €\v’«.0 of
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Europe itself on the strict principle of nationality which

captivated liberal minds in Enghnd at the beginning of

the war is hardly practicable and, even if it were effected,

there would still remain the whole of Asia and Africa as

a field for the imperialistic ambitions of the Western na-

tions and Japan. The disinterestedness which has led a

majority in America to decree the liberation of the Phi-

lippines and restrained the desire to take advantage of

the troubles of Mexico is not possible to the mentality of

the Old World, and it is doubtful how long it can stand

even in America against the rising tide of imperialistic

sentiment. National egoism, the pride of domination and

the desire of expansion still govern the mind of humanity,

however modified they may now be in their methods by

the first weak beginnings of higher motives and a better

national morality, and until this spirit is radically changed

the union of the human race by a federation of free na-

tions must remain a noble chimera.

Undoubtedly, a free association and unity must be

the ultimate goal of our development and until it is real-

ised the world must be subject to constant changes and

revolutions; every established order, because it is imperfect,

because it insists on arrangements which come to be re-

cognised as involving injustice or which stand in the way

of new tendencies and forces, because it outlasts its utility

and justification, must end in malaise, resistance and up-

heaval, must change itself or be changed, or else lead to

cataclysms such as periodically trouble our human ad-

vance. But the time has not come when the true princi-

ple of order can replace those which are artificial and im-

perfect. It is idle to hope for a federation of free nations

until either the present inequalities between nation and

nation are removed or else the whole world rises to a com-

mon culture based upon a higher moral and spiritual sta-

tus than now obtains. The imperial instinct, being alive

and dominant and stronger at present than the principle

of nationalism, the evolution of great E npires can hardly

fail to overshadow for a time at least the tendency to

(be development of free nationalities. All that can be hoped.
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Europe itself on the strict principle of nationality which
captivated liberal minds in Englzmd at the beginning of
the war is hardly practicableand, even if it were effected,
there would still remain the whole of Asia and Africa as

a field for the imperialistic ambitionsof the Western na-
tions and Japan. The disinterestedness which has led a

majority in America to decree the liberation of thePhi-
lippines and restrained the desire to take advantage of
the troubles of Mexico is not possible to the mentality of
the Old World, and it is doubtful how long it can _stand
even in America against the rising tide of imperialistic
sentiment. National egoism, the pride of domination and
the desire of expansion still govern the mind of humanity.
however modified they may now be in their methods by
the first weak beginnings of higher motives and a better
nationalmorality,and until thisspirit is radicallychanged
theunion of the human race by a federation of free na-

tions must remain a noble chimera.
Undoubtedly, a free association and unity must be

the ultimate goal of our development and until it is real-
ised the world must be subject to constant changes and
revolutions;every established order, because it is imperfect,
because it insists on arrangements which come to be re-

cognised as involving injustice or which stand in the way
of new tendencies and forces, becauseit outlasts its utility
and justification,must end in malaise, resistance and up-
heaval, must change itself or be changed, or else lead to
cataclysms such as periodically trouble our human ad-
vance. But the time has not come when the true princi-
ple of order can replace those which are artificial and im-
perfect. It is idle to hope for a federation of free nations
until either the present inequalities between nation and
nation are removed or else the whole world rises to a com-

mon culture based upon a higher moral and spiritual sta-
tus than now obtains. The imperial instinct, being alive
and dominant and stronger at present than the principle
of nationalism,the evolution of great E-npires can hardly
fall to overshadow for a time at least the tendency to

the developmentof free nationalities.All thatcan be hoped
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is that the old aitificial, merely political empire may

be replaced by a truer and more moral type and that the

existing empires driven by the necessity of strengthening

themselves and by an enlightened self-interest may come

to see that the recognition of national autonomy is a wise

and necessary concession to the still vital instinct of na-

tionalism and can be used so as to strengthen instead of

weakening their imperial strength and unity. In this way

while a federation of free nations is for the present im-

possible, a system of federated empires and free nations

drawn together in a closer association than the world has

yet seen, is not altogether impossible; and through this

and other steps some form of political unity for mankind

may at a more or less distant date be realised.

The piesent war has brought up many suggestions for

such a closer association, but as a rule they have been

limited to a better ordering of the international relations

of Europe. One of these is the elimination of war by a

stricter international law administered by an internation-

al court and supported by the sanction of the nations

which shall by enforced by all of them against any offend-

er. Such a solution is chimerical unless it is immediately

followed by farther and far-reaching developments. For

the law given by the Court must be enforced either by an

alliance of some of the stronger Powers, as for instance the

present coalition of France, England and Russia dominat-

ing the rest of Europe, or by a concert of all the Euio-

pean Powers or else by a United States of Europe or some

other form of European federation. A dominating alliance

of great Powers would be simply a repetition in princi-

ple of the system of Metternich and would inevitably break

down after some lapse of time, while a Conceit of Europe

must mean, as experience has shown, the uneasy attempt

of rival groupings to maintain a precarious understanding

which may postpone but cannot eventually prevent fresh

struggles and collisions. With such imperfect systems the

law would only be obeyed so long as it was expedient, so

long only as the Powers who desired new changes and

readjustments, not adn.itttd by the others did not con»i*
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is’ that the old artificial
, merely political cmpire may

be replaced by a truer and more moral type and that the
existing empires driven by the necessity of strengthening
themselves and by an enlightened self-interest may come

to see that the recognition of national autonomy is a wise
and necessary concession to the still vital instinct of na-

tionalism and can be used so as to strengthen instead of
weakening their imperial strengthand unity. In this way
while a federation of free nations is for the present im-
possible, a system of federated empires and free nations
drawn together in a closer association than the world has
yet seen, is not altogether impossible ; and through this
and other steps some form of political unity for mankind
may at a more or less distant date be realised.

The present war has brought up many suggestions for
such a closer association, but as a rule they have been
limited to a better ordering of the international relations
of Europe. One of these is the elimination of war by a

stricter international law administered by an internation-
al court and supported by the sanction of the nations
which shall by enforced by all of them against any offend-
er. Such a solution is chimerical unless it is immediately
followed by farther and far-reaching developments. For
the law given by the Court must be enforced either by an

allianceof some of thestronger Powers, as for instance the

present coalition of France, England and Russia dominat-
ing the rest of Europe, or by a concert of all the Euro-

pean Powers or else by a United States of Europe or some

other form of European federation. A dominating alliance
of great Powers would be simply a repetition in princi-
ple of thesystem of Metternich and would inevitablybreak
down after some lapse of time, whilea Concert of Europe
must mean, as experience has shown, the uneasy attempt
of rival groupings to maintain a precarious understanding
which may postpone but cannot eventually prevent fresh
struggles and collisions. With such imperfect systems the
law would only be obeyed so long as it was expedient, so

long only as the Powers who desired new changes and
readjusments not admitted by the othtrs did not consi-
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dci- the moment opportune for resistance. The Law with-

in a nation is only secure bacausa there is a recognised

authority empowered to determine it and to make the ne-

cessary changes and possessed of a sufficient force to pun-

ish all violation of its statutes. An international or an

inter-European law must have the same advantages if it

is to exercise anything more than a merely moral force

which can be set at nought by those who are strong

enough to defy it and who find an advantage in the vio-

lation. Some form of European federation, however loose,

is therefore essential if the idea behind these suggestions

of a new order is to be made practically effective, and once

commenced such a federation must necessarily be tighten-

ed and draw more and more towards the form of a United

States of Europe.

Whether such a European unity can be formed or

whether, if tormed, it can be maintained and perfected

against the many forces of dissolution, the many causes of

quarrel which would for long try it to the breaking-point,

only experience can show. But it is evident that in the

present state ol human egoism it would, if formed, become

a tremendously powerful instrument for the domination

and exploitation of the rest of the world by the group of

nations which are at pieient in the forefront of human

progress. It would inevitably awaken in antagonism to it

an idea of Asiatic unity and an idea of American unity,

and while such continental groupings replacing the pre-

sent smaller national unities might well be an advance to-

wards the final union of all mankind, yet their realisation

would mean cataclysms of a kind and scope which would

dwarf the present catastrophe and in which the hopes of

mankind might founder and fatally collapse rather than

progress nearer to fulfilment. But the chief objection to

the idea of a United States of Europe is that the general

sense of humanity is already seeking to travel beyond the

continental distinctions and make them subordinate to a

larger human idea and that a division on that'basis would

therefore be a reactiona.y step of the gravest kind and

likely to be attended with the most serious consequences

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

9
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

 

der the moment opportune for resistance. The Law with-
in a nation is only secure because there is a recognised
authorityempowered to determine it and to make the ne-

cessary changes and possessed of a sufficient force to pun-
ish all violation of its statutes. An international or an

inter-European law must have the same advantages if it
is to exercise anything ‘more than a merely moral force
which can be set at nought by those who are strong
enough to defy it and who find an advantage in the vio-
lation. Some form of European federation, however loose,
is therefore essential if the idea behind these suggestions
of a new order is to be made practicallyefiective, and once

commenced such a federation must necessarilybe tighten-
ed and draw more and more towards the form of a United
States of Europe.

Whether such a European unity can be formed or

whether, if formed, it can be maintained and perfected
against the many forces of dissolution, the many causes of
quarrel which would for long try it to the breaking-point,
only experience can show. But it is evident that in the
present state of human egoism it would, if formed, become
a tremendously powerful instrument for the domination
and exploitation of the rest of the world by the group of
nations which are at present in the forefront of human

progress. It would inevitablyawaken in antagonism to it
an idea of Asiatic unity and an idea of American unity.
and while such continental groupings replacing the pre-
sent smaller national unities might well be an advance to-

wards the final union of all mankind,yet their realisation
would mean cataclysmsof a kind and scope which would
dwarf the present catastrophe and in which the hopes of
mankind might founder and fatally collapse rather than
progress nearer to fulfilment. But the chief objection to
the idea of a United States of Europe is that the general
sense of humanity is already seeking to travel beyond the
continental distinctions and make them subordinate to a

larger human idea and that a division on that’basis would
therefore be a reactionary step of the gravest kind and
likely to be attended with the most serious consequences
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to human progress.

Europe indeed is in the anomalous position of being

at once ripe for the Pan-European idea and at the same

time under the necessity of overpassing it. Recently the

conflict of the two tendencies was curiously exemplified by

the speculations of a leading English journal on the nature

of the present European struggle. It was suggested that the

sin of Germany in this war was due to its exaggerated egois-

tic idea of the nation and its disregard of the larger idea of

Europe to which the nation-idea must now be subjected

and subordinated; the total life of Europe must now b^

the all-engrossing unity, its good the paramount considera-

tion and the egoism of the nation must consent to exist

only as an organic part of this larger egoism. In effect this

is the acceptance after so many decades of the idea of

Nietzsche who insisted that nationalism and war were ana-

chronisms and the ideal of all enlightened minds must be

njttobegood patriots but good Europeans. But imme-

diately the question arose, what then of the increasing

importance of America in world-politics, what of Japan

and China, what of the renewed stirrings of life in Asia?

The writer had therefore to draw back from his first for-

mula and to explain that by Europe he meant not Europe

but all nations that had accepted the principles of Euro-

pean civilisation as the basis of their polity and social

organisation . This more philosophical formula has the

advantage both of bringing in America and Japan and ihus

recognizing all the actually free or dominant nations in the

circle of the proposed solidarity and of holding out the

hope of admission to others whenever they can prove, after

the forceiul manner of Japan or otherwise, that they too

have come up to this European standard.

Inde-d, though Europe is still stiongly separate in its

own conception fioin the rest of the world,—as is shown by

the often expressed resentment of the continual existence

of Turkey in Europe and the desire to put an and to this

government of Europeans by Asiatics,—yet as a matter of

fact it is inextricably tangled up with America and Asia.

Some of the European nitions have colonies in America,
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to human progress.
Europe indeed is in the anomalous position of being

at once ripe for the Pan-European idea and at the same
time under the necessity of overpassing it. Recently the
conflictof the two tendencies was curiouslyexemplified by
the speculations of a leading English journal on the nature
of thepresent European struggle. It was suggested thatthe
sin of Germany in thiswar was due to its exaggeratedegois-
tic idea of thenation and its disregard of the larger idea of
Europe to which the nation-idea must now be subjected
and subordinated ; the total life of Europe must now be
theall-engrossingunity,its good the paramount considera-
tion and the egoism of the nation must consent to exist
only as an organic part of this larger egoism. In effect this
is the acceptance after so many decades of the idea of
Nietzsche who insisted thatnationalismand war were ana-

chronisms and the ideal of all enlightened minds must be
nit to be good patriots but good Europeans. But imme-
diately the question arose, what then of the increasing
importance of America in world-politics, what of Japan
and China, what of the renewed stirrings of life in Asia ?
The writer had therefore to draw back from his first for-
mula and to explain thatby Europe he meant not Europe
but all nations that had accepted the principles of Euro-
pean civilisation as the basis of their polity and social
organisation . This more philosophical formula has the
advantage both of bringing in America and Japan and thus
recognizing all theactually free or dominant nations in the
circle of the proposed solidarity and of holding out the
hope of admission to others whenever theycan prove, after
the forceful manner of Japan or otherwise, that they too
have come up to this European standard.

In<ie:d, thoughEurope is still strongly separate in its
own conception in om the rest of the world,—as is shown by
the often expressed resentment of the continual existence
of Turkey in Europe and the desire to put an and to this
government of Europeans by Asiatics,-yet as a matter of
fact it is inextricably tangled up with America and Asia.
Some of the F.urc.pean nations have colonies in America,
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all have possessions and ambitions in Asia, where Japan

alone is outside the shadow cast by Europe, or in Northern

Africa which is culturally one with Asia. The United States

of Europe would therefore mean a federation of free Euro-

pean nations dominating a half-subject Asia and holding

parts of America and standing there in uneasy proximity to

nations still free and necessarily troubled, alarmed and

overshadowed by this giant immiscence. The invitable

result would be in America to bring together more closely

the Latin Centre and South and the English-speaking

North and to emphasise immensely the Munro doctrine with

consequences which cannot easily be foreseen, while in Asia

there could be only one of two final endings to the situation,

either the disappearance of the remaining free Asiatic

States or a vast Asiatic resurgence and the recoil of Europe

from Asia. Such movemnts would be a prolongation of

the old line of human development and set at nought the

new cosmopolitan conditions created by modern culture

and Science ; but they are inevitable if the nation-idea in

the West is to merge into the Europe-idea, that is to say

into the continental, rather than into the wider conscious-

ness o"f a common humanity.

If therefore any ne v supra-national order is to evolve

sooner or later as a result of the present upheaval, it must

be an association embracing Asia, Africa and America as

well as Europe and it must be in its nature an organisation

of international life including in itself a number of free

nations such as Sweden, Norway, Denmark, the United

Statis, the Litin republics and a number of imperial and

colonizing nations such as are most of the peoples of Europe.

Either the latter would remain as they now are free in

thems ?lves b;rt masters of subject peoples who with the

advance of time would become more and more intolerant

of the yoke imposed on them or else they would be, by an

ethical advance which is as yet very far from being accom-

plished,partly centres of free federal Empire, partly nations

hoi ling in tru;t races yet backward and undeveloped until

they arrived at the capa-.ity of seU'-administration, as the

United States now hold the Philippines. In the former case

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

9
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

(>96 " ARYA"

_ 

all have possessions and ambitions in Asia, where Japan
alone is outside the shadow cast by Europe, or in Northern
Africawhich is culturally one withAsia. The United States
of Europe would therefore mean a federation of free Euro-
pean nations dominating a half-subject Asia and holding
parts of America and standing there in uneasy proximityto
nations still free and necessarily troubled, alarmed and
overshadowed by this giant immiscence. The invitable
result would be in America to bring together more closely
the Latin Centre and South and the English-speaking
Northand to emphasise immenselythe Munro doctrine with
consequences which cannot easilybe foreseen, while in Asia
there could be only one of two final endings to thesituation,
either the disappearance of the remaining free Asiatic
States or a vast Asiatic resurgence and the recoil of Europe
from Asia. Such movemnts would be a prolongation of
the old line of huinan development and set at nought the
new cosmopolitan conditions created by modern culture
and Science ; but they are inevitable if the nation-idea in
the West is to merge into the Europe-idea, that is to say
into the continental, ratherthaninto the wider conscious-
ncss df a common humanity.

If therefore any new supra-national order is to evolve
sooner or later as a result of the present upheaval, it must
be an association embracing Asia, Africa and America as

well as Europe and it must be inits nature an organisation
of international life including in itself a number of free
nations such as Sweden, Norway, Denmark,the_United
Statue, the Litin republics and a numberof imperial and
colonising nationssuch as are mostofthepeoples of Europe.
Either the latter would remain as they now are free in
themsalves but masters of subject peoples who with the
advance of time would become more and more intolerant
of the yoke imposed on them or else they would be, by an

ethicaladvanre which is as yet very far from being accom-

plished,p-artlycentres of free federal Empire, partlynations
holding in trust races yet backward and undeveloped until
they arrived at the capazity of self-administration, as the
United States now hold the Philippines. in the former case
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the unity, the order, the common law established would

perpetuate and be partly founded on an enormous system

of injustice and exposed to the revolts and revolutions of

Nature and the great revenges by which she finally vindi-

cates the human spirit against wrongs which she tolerates

for a time as necessary incidents of human development.

In the latter there would be some chance of the new order,

however far in its beginnings from the ultimate ideal of a free

association of free human aggregates, leading peacefully

and by a natural unfolding of the spiritual and ethical pro-

gress of the race tosuch a secure, just and healthy political,

social and economic foundation as might enable mankind to

turn from its preoccupation with these lower cares to that

developm nt of its higher self which is the nobler part of

its destiny.
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the unity, the order. the common law established would
perpetuate and be partly founded on an enormous system
of injustice and exposed to the revolts an__d revolutionsof
Nature and the great revenges by which she finally vindi-
cates the human spirit against wrongs which she tolerates
for a time as necessary incidents of human development.
In the latter there would be some chance of the new order,
however far in its beginningsfrom the ultimate idealofa free
association of free human aggregates, leading peacefully
and by a natural unfoldingof the spiritual and ethicalpro-
gress of the race to such a secure, just and healthypolitical,
social and economic foundation as might enable mankindto
turn from its preoccupation with these lower cares to that
developrn nt of its higher self which is the nobler part of
its destiny.
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On Ideals.

Ideals are truths that have not yet effected themselves

for man, the realities of a higher plane of existence which

have yet to fulfil the nsilves on this lower plane of life

ani matter, our present field of operation. To the prag-

m Uical intellect which ta^es its stand urjn the eve.-

changing p.esent, idtals are. not truths, not r ities, they

are at most potentialities of future truth and only be-

come real wlun they are visible in the external fact as

work of force accomplished. Bat to the mind which is able

to draw back from the flax of force in the material universe,

to the consciousness which is not imprisoned in its own

workings or catried along in their flood but is able to en-

velop, hold and comprehend them, to the soul that is not

merely the subject and instrument of the world-force but

can reflect something of that Ma^r-Consciousness which

controls and uses it, the ideal present to its inner vision

is a greater reality than the changing fact obvious to its

outer senses. The Idea is not a reflection of the external

fact which it so niueh exceeds; rather the fact is only

a partial leflextion of the Idea which has created it.

Certainly, ideals are not the ultimate Reality, for

that is too high and vast for any ideal to envisage ; they are

aspects of it thrown out in the w >rId-consciousness as a

basis for the workings of the world-power. But they are

primary, the actual workings se-o;i lary. They are nearer

to the Reality and therefore always more real, forcible

and complete than the facts which are their partial reflec-

tion. Reflections themselves of the R' al, they again are

reflected in the more concrete workings of our existence.

The human intellect in proportion as it limits itself by the

phenomena of self-realising Force fails to catch the creative

Id. a until after we have seen the external fact it lias creat-

ed ; hut this order oi our sense en-laved consciousness is
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On Ideals.

Ideals are truths thathave not yet effected themselves
for man. the realities of a higher plane of existence which
have yet to fulfil the nselves on this lower plane of life
ani matter, our present field of operation. To the prag-
mrtical intellect which taxes its stand um the eve.’-

changiug p.'esent, ideals are not truths, not r Iities, they
are at most potentialities of future truth and only be-
come real whrn they are visible in the external fact as
work of force accomplis'1.:d. But to the mind which is able
to draw back from the flux of force in thematerial universe,
to the consciousness which is not imprisoned in its own

workings or carried along in their flood but is able to en«

v.-lop, hold and comprehend them, to thesoul that is not
merely the subject and instrument of the world-force but
can refl;et somethingof that Mastt-r—Consciousness which
controls and uses it, the ideal present to its inner vision
is a greater reality than the changing fact obvious to its
outer senses. The Idea is not a reflection of the external
fact which it so much exceeds; rather the fact is only
a partial reflection of the I dea which has created it.

Certainly, ideals are not the ultimate Reality, for
thatis too high and vast for any id..-al to envisage ; theyare

aspects of it thrown out in the wnrld-consciousness as a
basis for the workings of the world-power. But they are

primary, the actual workings sesnn lary. They are nearer
to the Reality and therefore always more real, forcible
and complete than the facts which are their partial reflec-
tion. Reflections themselves of the Real, they again are
reflected in the more concrete workings of our existence.
The human intellect in proportion as it limits itself by the
phenomenaof sell-realising Force faizs to catch thecreative
Id.-a until after we have seen the ext.-2.-nal fact it has creat-
ed ; but this Order of our sense enslaved consciousness is
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not the real oider of the universe. God preexists before the

world can come into being, but to cur experience in which

the senses act first and only then the finer workings of

consciousness, the world seems to come first and God to

emerge out of it, so much so that it costs us an effort to

rise out of the mechanical; pluralistic and pantheistic con-

ceptions of Him to a truer and higher idea of the Divine

Reality. Tnat which to us is the ultimate, is in truth the

primary reality. So too the Idea which seems to us to rise

out of the fact, really precedes it and out of it the fact has

arisen. Our vulgar contrast of the ideal and the real is there-

fore a sensuous error, for that which we call real is only a

phenomenon of force working out something that stands

behind the phenomenon and that is preexistent and greater

than it. The Real, the Idea, the phenomenon, this is the

true order of the creative Divinity.

The pragmatic intellect is only sure of a thing when

it finds it realised in Power ; theiefore it has a certain

contempt for the ideal, for the vision because it drives al-

ways at execution and material realisation. But Power is

not the only term of the Godhead; Knowledge is the elder

sister of Power ; Force and Consciousness are twin aspects

of being both in the eternal foundation of things and in

their evolutionary realisation. The idea is the realisation of

a truth in Consciousness as the fact is its realisation in

Power, both indispensable, both justified in themselves and

in each other, neither warranted in ignoring or despising

its complement. For the idealist and visionary to despise

the pragmatist or for the pragmatist to depreciate the

idealist and visionary is a deplorable result of out intellec-

tual limitations and the mutual misunderstandings by

which the arrogance of our imperfect temperament and

mentality shuts itself out from perfection. It is as if we

were to think that God the Seer and Knower must despise

God the Master of works and energies or the Lord of action

and sacrifice ignore the divine Witness and Originator.

But these two are one and the division in us a limitation

that mankind has yet to conquer.

The human being advances in proportion as he be-

comes more and more capable of knowing before he realises

in action. This is indeed the order of evolution. It begins

with a material working,in which the Prakriti, the execu-

tive Power is veiled by its works, by the facts it produces

and itself veils the consciousness which originates and

suppoits all its. woikings. In Life the fcrce emerges and be,
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not the real order of theuniverse. God prrexists before the
world can come into being, but to our experience in which
the senses act first and only then the finer workingsof
consciousness, the world seems to come first and God to
emerge out of it, so much so that it costs us an effort to
rise out of the mechanical; pluralisticand pantheisticcon-

ceptions of Him to a truer and higher idea of the Divine
Reality. That which to us is the ultimate, is in truth the
primary reality. So too the Idea which seems to us to rise
out of the fact, really precedes it and out of it thefact has
arisen. Our vulgar contrast of the ideal and thereal is there-
fore a sensuous error, for thatwhich we call real is only a

phenomenon of force working out something that stands
behind the phenomenonand that is preexistent and greater
than it. The Real, the Idea. the phenomenon, this is the
true order of the creative Divinity.

The pragmatic intellect is only sure of a thing when
it finds it realised in Power ; therefore it has a certain
contempt for the ideal, for the vision because it drives al-
ways at execution and material realisation. But Power is
not the only term of the Godhead; Knowledge is the elder
sister of Power ; Force and Consciousness are twin aspects
of being both in the eternal foundation of thingsand in
their evolutionaryrealisation. The idea is the realisation of
a truth in Consciousness as the fact is its realisation in
Power, both indispensable,both justified in themselves and
in each other, neither warranted in ignoring or despising
its complement. For the idealist and visionary to despise
the pragrnatist or for the pragmntist to depreciate the
idealist and visionary is a deplorable result of out intellec-
tual limitations and the mutual misunderstandings by
which the arrogance of our imperfect temperament and
mentality shuts itself out from perfection. It is as if we
were to thinkthat God the Seer and Knower must despise
God the Master of worksand energies or theLord of action
and sacrifice ignore the divine Witness and Originator.
But these two are one and the division in us a limitation
that mankind has yet to conquer.

The human being advances in proportion as he be-
comes more and more capable of knowing before he realises
in action. This is indeed the order of evolution. It begins
with a material working,in which the Prakriti,the execn.
tive Power is veiled by its works,by the facts it produces
and itself veils theronsciousness which originates and
guppoxts all its workings. In Life the fcrce emerge: and be.
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comes vibrant in the very surface of its works; last, in

Mind the underlying consciousness reveals itself. So too

man is at first subject in his mentality to the facts which

his senses envisage, cannot go behind and beyond them,

knows only the impressions they make on his receptive

mind. The animal is executive, not creative; a passive tool

of Matter and Life he does not seek in his thought and

will to react upon and use them: the human being too in

his less developed state is executive rather than creative;

he limits his view to the present and to his environment,

works so as to live from day to day, accepts what he is

without reaching forward in thought to what he may be,

has no ideals. In proportion as he goes beyond the fact and

seeks to anticipate Nature, to catch the ideas and prin-

ciples behind her workings and finally to seize the idea

that is not ytt realised in fact and himself preside over its

execution, he becomes originative and creative and no

longer merely executive. He begins thus his passage from

subjection to mastery.

In thus progressing humanity falls apart after its

fashion into classes ; it divides itself between the practical

man and the idealist and makes numerous compromises

between the two extremes. In reality the division is artifi-

cial; for every man who does anything in the world, works

by virtue of an idea and in the force given to him by ideals

either his own or others' ideals which he may or may not

recognise but in whose absence nevertheless he would be

impotent to move a single step. The smaller the ideals,

the fewer they are and the less recognised and insisted

on, the less also is the work done and the progress rea-

lised ; on the other hand, when ideals enlarge themselves,

when they become forceful, widely recognised , when

different ideals enter into the field, clash and communi-

cate their thought and force to each other, then the race

rises to its great periods of activity and creation. And it is

when the Ideal arisen, vehement, energetic, refuses to be

debarred from possession and throws itself with all the

gigantic force of the higher planes of existence on this

reluctant and rebellious stuff of life and matter to conquer

it that we have the great eras which change the world by

carrying out the potentialities of several centuries in the

action of a few decades.

Therefore wherever and whenever the mere practical

man abounds and excludes or discourages by his domination

the idealist, there is the least work and the least valuable
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comes vibrant in the very surface of its works; last, in
Mind the underlying consciousness reveals itself. So too
man is at first subject in his mentality to the facts which
his senses envisage, cannot go behind and beyond them,
knows only the impressions they make on his receptive
mind. The animal is executive, not creative; a passive tool
of Matter and Life he does not seek in his thought and
will to react upon and use them : the human being too in
his less developed state is executive rather than creative;
he limits his view to the present and to his environment,
works so as to live from day to day, accepts what he is
without reaching forward in thought to what he may be,
has no ideals. In proportion as he goes beyond the fact and
seeks to anticipate Nature, to catch the ideas and prin-'
ciples behind her workings and finally to seize the idea
that is not yet realised in fact and himself preside over its
execution, he becomes originative and creative and no

longer merely executive. He begins thus his passage from
subjection to mastery.

In thus progressing humanity falls apart after its
fashion into classes; it divides itself between the practical
man and the idealist and makes numerous compromises
between the two extremes. In reality the division is artifi-
cial ; forevery man who does anythingin theworld, works
by virtue of an idea and in the force given to him by ideals
either his own or others’ ideals which he may or may not
recognise but in whose absence nevertheless he would be
impotent to move a single step. The smaller the ideals,
the fewer they are and the less recognised and insisted
on, the less also is the work done and the progress rea-
lised ; on the other hand, when ideals enlarge themselves,
when they become forceful, widely recognised , when
difi'erent ideals enter into the field, clash and communi-
cate their thought and force to each other, then the race
rises to its great periods of activity and creation. And it is
when the Ideal arisen, vehement, energetic, refuses to be
debarred from possession and throws itself with all the
gigantic force of the higher planes of existence on this
reluctant and rebellious stufl of life and matter to conquer
it thatwe have the great eras which change theworld by
carrying out the potentialitiesof several centuries in the
action of a few decades.

Therefore wherever and whenever the mere practical
man abounds and excludes or discouragesby his domination
the idealist, there is the least work and the least valuable
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work done in that age or country for humanity; at most

some preliminary spade-work, some labour of conservation

and hardly perceptible motion, seme repression of creative

energies preparing for a great future outburst. On the

other hand, when the idealist is liberated, when the vi-

sionary abounds, the executive worker also is uplifted, finds

at once an orientation and tenfold energy and accomplishes

things which he would otherwise have rejected as a dream

and chimera, which t j his ordinary capacity would be im-

possible and which often leave the world wondering how

work so great could hive been done by men who were in

themselves so little. The union of the great idealist with

the great executive personality who receives and obeys the

idea is always the sign of a coining realisation which will

be more or less deep and extensive in proportion as they

are united or as the executive man seizes more or less

profoundly and completely the idea he serves and is able

to make permanent in force what the other has impressed

upon the consciousness of his age.

Often enough, even when these two different types of

men work in the same cause and one more or less fulfils the

other, they are widely separated in their accessory ideas,

distrust, dislike and repudiate each other. For ordinarily

the idealist is full of anticipations which reach beyond the

actual possibilities or exceed the woik that is destined to

be immediately fulfilled ; the executive man on the other

hand is unable to grasp either all the meaning of the work

he does or all its diviner possibilities which to him are

illusion and vanity while to the other they are all that is

supremely valuable in hisgieat endeavour. To the practi-

cal worker limiting himself by patent forces and actual

possibilities the idealist who made his work possible seems

an idle dreamer or a troublesome fanatic ; to the idealist

the practical man who realises the first steps towards his

idea seems a coaise spoiler of the divine work and almost

its enemy; for by attaching too much importance to what

is immediately possible he removes the greater possibilities

which he does not see , s:ems to prevent and often does

prevent a larger and nobler realisation. It is the gulf

between a Cavour and a iMazzini, between the prophet of

an ideal and the statesman ot a realisable idea. The latter

seems always to be justified by the event, but the former

has a deeper justification in the shortcomings of the event.

The successes of the executive man hiding away the ideal

under the accomplished fact are often the tragedies of the

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

9
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

on IDEALS. 7or
  

work done in that age or Country for humanity ; at most
some preliminary spade-work, some labour of conservation
and hardly perceptible motion, some repression of creative
energies preparing for a great future outburst. On the
other hand, when the idealist is liberated, when the vi-
sionary abounds, the executive workeralso is uplifted, finds
at once an orientation and tenfoldenergy and accomplishes
thingswhich he would otherwise have rejected as a dream
and chimera, which t ;- his ordinary capacity would be im-
possible and which often leave the world wondering how
work so great could h we been done by men who were in
themselves so little. The union of the great idealist with
the great executive personality who receives and obeys the
idea is always the sign of a coming realisation which will
be more or less deep and extensive in proportion as they
are united or as the executive man seizes more or lcss
profoundly and completely the idea he serves and is able
to make permanent in force what the other has impressed
upon the consciousness of his age.

Often enough, even when these two different types of
men work in the same cause and one more or less fulfils the
other, they are widely separated in their accessory ideas,
distrust, dislike and repudiate each other. For ordinarily
the idealist is full of anticipationswhich reach beyondthe
actual possibilitiesor exceed thework that is destined to
be immediately fulfilled ; the executive man on the other
hand is unable to grasp either all themeaning of the work
he docs or all its diviiier possibilities which to him are
illusion and vanity while to theother they are all that is
supremely valuable in his great endeavour. To the practi-
cal worker limiting himself by patent forces and actual
possibilities the idealist who made hisworkpossibleseems
an idle dreamer or a troublesome fanatic ; to the idealist
the practicalman who realises the first steps towards his
idea seems a coarse spoiler of thedivine work and almost
its enemy ', for by attachingtoo much importance to what
is immediatelypossible he removes the greater possibilities
which he does not see , stems to prevent and often does
prevent a larger and noblcr realisation. It is the gulf
between a Cavour and a Mazzini, between the prophet of
an ideal and the statesman of a realisablc idea. The latter
seems always to be justified by the event, but the former
has a deeper justification in theshortcomings of the event.
The successes of theexecutive man hiding away the ideal
under the accomplished fact are often the tragedies of the
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human spirit and are responsible for the great reactions

and disappointments it undergoes when it finds how poor

and soulless is the accomplished fact compared with the

glory ol the vision and the ardour of the effort.

It cannot be doubted which ot these two. opposites

and complementaues is the most essential to success. Not

only is the upheaval and fertilising of the general con-

sciousness by the thinker and the idealist essential to the

practical realisation of great changes, but in the realisa-

tion itself the idealist who will not compromise is an in-

dispensable clement. Show me a movement without a force

of uncompromising idealism working somewhere in its sum

of energies and you have shown me a movement which is

doomed to failure and abortion or to petty and inconsider-

able results. The age or the country which is entirely com-

posed of reasonab e , statesmanlike workers ever ready for

concession and compromise is a country which will never

b; gieatuntil it has added to itself wh.it is lacking to it and

bathed itself in pure and divine iountains and an age

which will accomplish nothing of supreme importance for

the progress of humanity. Th. re is a difference however

between the fanatic oi an idea and the true idealist : the

former is simply the materialistic, executive man possessed

by the idea ol another, not himselt the possessor of it ; he

is haunted in his will and driven by the force of the idea,

not really illumined by its light. He does haim as well as

good and his chief use is to prevent the man of compromise

lrom pausing at a paltry or abortive result; but his excesses

alsob.ing about great reactions. Incapable of taking his

stand on the ideal itself, he puts all his emphasis on parti-

cular means and forms and overstrains the springs of action

till they become dulled and incapable ol lesponding to

farther excitation. But the true idealist is not the servant

of the letter or the form ', it is the idea which he loves

and the spirit behind the idea which he serves.

Man appioaches nearer his perfection when he com-

bines in himself the idealist and the pragmatist, the origina-

tive soul and the executive power. Great executive person-

alities have usually been men of a considerable idealism.

Some indeed have served a purpose rather than an ideal;

even n the idea that guided or moved them they have

leaned to its executive rather than its inspiring and origina-

tive aspect; they have sought their driving force in the

mteiest, passion and emotion attached to it rather than

in the idea itself, Others have seived consciously a great
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human spirit and are responsible for the great reactions
and disappointments it undergoes when it finds how poor
and soulless is the accomphsliedfact compared with the
glory oi the vision and the ardour of the eflort.

It cannot be doubted which ol these two opposites
and complementaries is the most essential to success. Not
only is the upheaval and ltrtilising of the gtneial con-
sciousness by the thinkerandthe idealist essential to the
practical realisation of great changes, but in the realisa-
tion itsell the idealist who will not compromise is an in-
dispensable clement. Show me-a movement withouta force
of uncompromising idealism working somewherein its sum
of energirs and you have shown me a movement which is
doomed to failure and abortion or to petty and inconsider-
able results. The age or the country which is entirely com-

posed ol rtasonab e
,

statesrnnnlrke workers ever ready for
concession and compromise is a country which will never
b.: great until it has added to itself what is lacking to it and
bathed itself in pure and divine fountains and an age
which will accomplish nothingof supreme importance for
the progress of humanity. There is a difierence however
between the fanatic oi an idea and the true idealist : the
former is simply thematerialistic,executive man possessed
by the idea oi another, not himseli the possessor of it ; he
is haunted in his will and driven by the force of the idea,
not really illuminedby its light. He does harm as well as

good and his chief use is to prevent theman of compromise
lrom pausing at a paltry or abortive result; but his excesses
also bring about great reactions. Incapable of taking his
stand on the ideal itself, he puts all his emphasis on parti-
cular means and lormsandoverstrains the springs of action
till they become dulled and incapable ol responding to
farther excitation. But the true idealist is not the servant
of the letter or the form; it is the idea which he loves
and the spirit behind the idea which he serves.

Man approaches nearer his pufection when he com-
bines in himself the idealist and thepragmatist,theorigina-
tive soul and the cxeciitivepower. Great executive person-
alities have usually been men of a considerable idealism.
Some indeed have served a purpose rather than an ideal;
even ;n the idea that guided or moved them they have
leaned toits executive ratherthan its inspiring and origina-
tive aspect ,- they have sought their driving force in the
interest, passion and emotion attached to it ratlierthan
in the idea itself. Others have served consciously a great
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single thought or moral aim which they have laboured to

execute in their lives. But the greatest men of action who

were endowed by N lture with the most extraordinary force

of accomplishment, have owed it to the combination in

them of active power with an inmense drift of originative

thought devoted to practical realisation. They have been

great executive thinkers, great practical dreamers. Such

were Napoleon and Alexander. Napoleon with his violent

prejudice against ideologues and dreamers was himself a

colossal dreamer, an incurable if unconscious ideplogist;

his teeming brain was the causa of his gigantic force and

accomplishment. The immense if shapeless ideas of Alexan-

der threw themselves into the form of conquests, cities

cultures; they broke down the barriers of Greek and

Asiatic prejudice and narrow self-imprisonment and creat-

ed an age of civilisation and soul-interchange.

But these great personalities do not contain in them-

selves the combination which humanity most needs; not

the man of action driven by ideas, the piagmatist stirred

by a half-con ieious exaltation from the idealistic, almost

the mystic side of his nature, but the seer who is able to

execute his vision is the higher term of human power and

knowledge. The one takes his stand in the Prakriti, the

executive Force, and is therefore rather driven than leads

himself even when he most successfully leads others; the

othertakeshisstand in the Puiusha, theKnower who cont-

rols executive force, and'he possesses the power that he uses.

He draws nearer to the type of the divine Seer-Will that

has created and governs the universe. But such a combina-

tion is rare and diffi :ult; for in order to grasp the Ideal the

human soul ha3 to draw back so far from the limitations,

pettinessess, denials of the world of phenomenal fact that

the temperament and mentality become inapt for executive

action upon the concrete phenomena of life and matter.

The maUe.y of the fact is usually possible to the idealist

mind only when its idealism is of no e,rbat depth or power

andean th nfo e accommodate itself moie easily to the

actual life-environment.

Until this difficulty is overcome and the seer-will be-

comes more common in man and mote the master of life,

the ideal works at a disadvantage, by a silent pressure upon

the reluctant world, by occasional attacks and sudden

upheavals ; a little is accomplished in a long time or by a

great sudden effort, a little that is poor enough, coarse

enough, material enough compared with the thing seen and
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single thought or moral aim which they have laboured to‘
execute in their lives. But thegreatest men of action who
were endowed by Nature withthe most extraordinary force
of accomplishment, have owed it to the combination in
them of activepower with an inmense drift of originative
thought devoted to practical realisation. They have been
great executive thinkers, great practical dreamers. Such
_were Napoleon and Alexander. Na leon with his violent
prejudice against ideologues and reamers was himself a
colossal dreamer, an incurable if unconscious ideplogist;
his teeming brain was the cause of his gigantic force and
accomplishment.The immense if shapelessidcasof Alexan-
der threw themselves into the form of conquests, cities,
cultures ; the broke down the barriers of Greek and
Asiatic preju ice and narrow self-imprisonment and creat-
ed an age of civilisationand soul-interchange.

But these great personalities do not contain in them-
selves the combination which humanity most needs; not
theman of action driven by ideas, the pragmatist stirred
by a half-conscious exaltation from the idealistic, almost
themystic side of his nature, but the _seer who is able to
execute his vision is thehigher term of human power and
knowledge. The one takes his stand in the Pr-akriti, the
executive Forcc. and is therefore rather driven than leads
himself even when he most successfully leads others; the
othertakes hisstand in the Pm usha, theKnower who cont-
rols executive force, and'he possesses the power thathe uses.
He draws nearer to the type of thedivine Seer-Will that
has created and gove-:ns the universe. But such a combina-
tion is rare and difficult; for in order to grasp the Ideal the
human soul has to draw back so far from the limitations,
pettincssess. denials of the world of phenomenal fact that
thetemp-.~r.unt-nt and mentality bevome inapt for executive
action upon the concrete plienomma of life and matter.
The mastery of the fact is usually possible to the idealist
mind only when its idealism is of no great depth or power
and can th= rt-fo.e accommodate itself more easilyto the
actual li fe-enviromnent.

Until this difficulty is overcome and the seer-will be-
comes more common in man and more the imster of life,
the ideal works at a disadvantage, by a. silent pressure upon
the reluctant world, by occasional attacks and sudden
upheavals; a little is accomplished in a long time or by a

great sudden effort, a little that is oor enough, coarse
enough, material enough compared wit the thingseen and
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attempted, but which still makes a farther advance possible

though often after a period of quiescence and reaction.

And times there are, ages of stupendous effort and initiative

when the gods seem no longer satisfied with this tardy and

fragmentary working, when the ideal breaks constantly

through the dull walls of the material practical life, incal-

culable forces clash in its field, innumerable ideas meet

and wrestle in the arena of the world and through the con-

stant storm and flash, agitation of force and agitation of

li^ht the possibility of the victoriously fulfilled ideal, the

hope of the Messiah, the expectation of the Avatar takes

possession of the hearts and thoughts of men. Such an age

seems now to be coming upon the woild. But whether that

hope and expectation and possibility are to come to any-

thin;; depends upon whether men p-epare their souls for

the advent and rise in the effort of thL'ir faith, life and

thought to the height and purity of a clr a-ly-grasped ideal.

The .\fessiah or Avatar is nothing but this, the divine Seer-

Will descending upon the human consciousness to reveal

to it the divine me ming behind our half-blind action and to

g;vi alon * with the vision the -xalted will that is faithful

and pe.'form.s and the ideal force thit executes according to

the vision.
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attern ed, but which stillmakes a fartheradvance possible
thong often after a period of quiescence and reaction.
And times thereare, ages of stupendous eflwrt and initiative
when the gods seem no longer satisfied with this tardy and
fragmentary working, when the ideal breaks constantly
through the dull walls of the material practical life, incul-
culable forces clash in its field, innumerable ideas meet
and wrestle in the arena of theworld and through the con-
stant storm and flash. agitation of force and agitation of
light the possibilityof the victoriously fulfilled ideal, the
hope of the .\lessiah, the expectation of the Avatar takes
possession of the hearts and thoughtsof men. Such an age
seems now to be coming upon thewould. But whether that
hope and expectation and possibility are to come to any-
thingdepends upon whether men p-‘epare their souls for
the advent and rise in the effort of their faith, life and
thought to the height and purity of a clearly-grasped ideal.
The Messiah or Avatar is nothingbut this,thedivine Seer-
Will descending upon the human consciousness to reveal
to it the divine me ming behindour half-blind actionand to
give along with the vision the -xalted will that is faithful
apd pe.-forms and the ideal force thatexecutes according to
1 we \'lSlOfl.

you-A.-A.
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The Life Divine

CHAPTER XXIV

MATTER

He arrived at the knowledge

that Matter is Brahman.

Taitliri'ja Vpanishad

ARGUMENT

[Life and Mind are in the fact of evolution conditioned

by the body and therefore by the principle of Matter. The

body is the chief difficulty in the way of a spiritual trans-

formation of life; it has therefore been regarded by spiritual

aspiration as an enemy and the escape from the material

existence has been made an indispensable condition of the

final emancipation.—The quarrel begins with the struggle

between Life and Matter with the apparent defeat of life

in death as its constant circumstance ; it continues with

the struggle of Mind against the life and the body and cul-

minates with the struggle of the spirit against all its instru-

ments; but the ri ;ht end and solution of these discords is

not an escape and a severance but the complete victory of

the higher over the lower.—We have to examine the problem

of the reality of Matter. Our present experience of Matter

does not give us its truth; for Matter is only an appearance

of the Reality, a form of its force-action presented to the

principle of sense in the universal consciousness. As Mind

is only a final dividing action of Supermind and Life of

Conscious-Force working in the conditions of the Ignor-

24
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The Life Divine
~—:—_-raj

CHAPTER XXIV

MATTER

He arrived at the knowledge
that Matter in Brahman.

Taittiriya Upnuishad
ARGUMENT

[Life and Mind are in the fact of evolution conditioned
by the body and therefore by the principle of Matter. The
body is the chief difliculty in the way of a spiritual trans-
formationof life ; it has thereforebeen regarded by spiritual
aspiration as an enemy and the escape from the material
existence has been made an indispensable condition of the
final emancipation.——The quarrel begins with the struggle
between Life and Matter with the apparent defeat of life
in death as its constant circumstance; it continues with
the struggle of Mind against the life and the body and cul-
minates with the struggle of the spirit against all its instru.
ments; but the rixht end and solution of these discords is
not an escape and a severance but the complete victory of
the higher over the lower.—W'e have to examine theproblem
of the reality of Matter. Our present experience of Matter
does not give us its truth; for Matter is only an appearance
of the Reality, :1 form of its force-action presented to the
principle of sense in the universal consciousness. As Mind
is only a final dividing action of Supermind and Life of
Conscious-Force working in the conditions of the Ignor-
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ance, so Matter as we know it is only the final form taken

by conscious-being as tbe result of that same working. Mind

precipitating itself into Life to create form gives to the uni-

versal principle of Being the appearance of material sub-

stance instead of pure substance, that is to say, of substance

offering itself to the contact of mind as stable thing or object.

This contact of mind with its object is Sense.—In the divine

Mind there is a movement which presents to the divine

Knower the forms of Himself as objects of His knowledge

and this would create a division between the Knower and

the object of knowledge if there were not at the same time,

inevitably, another movement by which He feels the object

as Himself. This movement, in the divided stateof existence

created by dividing Mind, is represented to us as the contact

of sense which becomes a basis for contact through the

thought-mind by which we return towards unity.—Since the

action of Mind is to divide infinitely the one infinite existence,

Matter, the result of that action, becomes in its apparent

nature an infinite atomic division and atomic aggregation of

infinite substance. But its reality is one and indivisible,

even as is the reality of Life and of Mind. Matter is Sachchid-

ananda represented to Hisown mental experience asa formal

basis of objective knowledge, action and delight. ]

We have now the rational assurance that Life is

neither an inexplicable dream nor an impossible evil that

has yet become a dolorous fact, but a mighty pulsation of

the divine All-Existence. We see something of its found-

ation and its principle, we look upward to its high poten-

tiality and ultimate divine out-flowering. But there is

one principle below all the others which we have not yet

sufficiently considered, the principle of Matter upon which

Life stands as upon a pedestal or out of which it evolves

like the form of a many-branching tree out of its encasing

seed. The body of man depends upon this physical prin-

ciple and if the out-flowering of Life is the result of Mind

emerging, expanding, elevating itself in search of its own

truth in the largeness of the supramental existence, yet

it seems also to be conditioned by this case of body and
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ance, so Matter as we know it is only the final form taken
by conscious-beingas the result of that same working. Mind
precipitating itself into Life to create form gives to the uni-
versal principle of Being the appearance of material sub-
stance instead of pure substance, that is to say. of substance
offering itself to the contactof mind as stable thingor object.
This contact of mind with its object is Sense.—In the divine
Mind there is a movement which presents to the divine
Knower the forms of Himself as objects of His knowledge
and thiswould create a division between the Knower and
the object of knowledge if therewere not at the same time,
inevitably,another movement by which He feels the object
as Himself. This movement, in thedivided state of existence
created by dividing Mind, is represented to us as the contact
of sense which becomes a basis for contact through the
thought-mindby which we return towards unity.—Since the
actionof Mind is to divide infinitelytheone infiniteexistence,
Matter, the result of that action, becomes in its apparent
nature an infinite atomic division and atomic aggregation of
infinite substance. But its reality is one and indivisible,
even as is the reality of Lifeand of Mind. Matteris Sachchid-
ananda represented to Hisown mental experience asa formal
basis of objective knowledge, action and delight. ]

We have now the rational assurance that Life is
neither an inexplicabledream nor an impossible evil that
has yet become a dolorous fact, but a mighty pulsation of
the divine All-Existence. We see somethingof its found-
ation and its principle, we look upward to its high poten-
tiality and ultimate divine out-flowering. But there is
one principle below all the others which we have not yet
sufficientlyconsidered, theprincipleof Matter upon which
Life stands as upon a pedestal or out of which it evolves
like the form of a many-branchingtree out of its encasing
seed. The body of man depends upon this physical prin-
ciple and if the out-flowering of Life is the result of Mind
emerging, expanding, elevating itself in search of its own

truth in the largeness of the supramental existence, yet
it seems also to be conditioned by this case of body and
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THE LIFE DIVINE 707

by this foundation of Matter. The importance of the body

is obvious; it is because he has developed or been given

a body and brain capable of receiving and serving a pro-

gressive mental illumination that man has risen above the

animal. Equally, it can only be by developing a body capa-

ble of receiving and serving a still higher illumination that

he will rise above himself and realise not merely in thought

and in his internal being but in Life a perfectly divine

manhood. Otherwise either the promise of Life is cancel-

led, its meaning annulled and earthly being can only rea-

lise Sachchidananda by abolishing itself, by shedding

from it mind, life and body and returning to the pure In-

finite, or else man is not the divine instrument, there is a

destined limit to the consciously progressive power which

distinguishes him from all other terrestrial existences and

as he has replaced them in the front of things, so another

must eventually replace him and assume his heritage.

It seems indeed that the body is from the beginning

the soul's great difficulty, its continual stumbling-block

and rock of offence. Therefore the eager seeker of spiri-

tual fulfilment has hurled his ban against the body and his

world-disgust selects this world-principle above all other

things as an especial object of loathing. The body is the

obscure burden that he cannot bear; its obstinate materi-

al grossness is the obsession that drives him for deliver-

ance to the life of the ascetic. To get rid of it he has

even gone so far as to deny its existence and the reality

of the material universe. Most of the religions have put

their cuise upon Matter and have made the refusal or the

resigned temporary endurance of the physical life the test

of religious truth and of spirituality. The older creeds,

more patient, more broodingly profound, not touched with

the torture and the feverish impatience of the soul under

the burden of the Iron Age, did not make this foimid-

able division; they acknowledged Earth the Mother and

Heaven the Father and accorded to them an equal love

and reverence ; but their ancient mysteries ate obscure and

unfathomable to our gaze who, whether our view of things
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by this foundation of Matter. The importance of thebody
is obvious; it is because he has developed or been given
a body and brain capable of receiving and serving a pro-
gressive mental illuminationthat man has risen above the
animal. Equally, it can only be by developinga body capa-
ble of receiving and serving a stillhigher illuminationthat
he will rise above himself and realise not merely in thought
and in his internal being but in Life a perfectly divine
manhood. Otherwise either the promise of Life is cancel-
led, its meaning annulled and earthlybeing can only rea-
lise Sachchidananda by abolishing itself, by sheddingfrom it mind, life and body and returning to the pure In-
finite, or else man is not thedivine instrument, there is adestined limit to the consciously progressive power which
distinguishes him from all other terrestrial existences and
as he has replaced them in the front of things,so another
must eventually replace him and assume his heritage.

It seems indeed that the body is from the beginningthe soul's great difficulty, its continual stumbling-block
and rock of offence. Therefore the eager seeker of spiri-tual fulfilmenthas hurled his ban against the body and his
world-disgust selects this world-principle above all other
thingsas an especial object of loathing. The body is the ‘

obscure burden that he cannot bear; its obstinate materi-
al grossness is the obsession that drives him for deliver-
ance to the life of the ascetic. To get rid of it he has
even gone so far as to deny its existence and the realityof the material universe. Most of the religious have puttheir curse upon Matter and have made the refusal or the
resigned temporary endurance of the physical life the test
of religious tmth and of spirituality. The older creeds,
more patient, more broodinglyprofound, not touched withthe torture and the feverish impatience of the soul under
the burden of the Iron Age, did not make this formid-
able division ; they acknowledgedEarth the Mother andHeaven the Father and accorded to them an equal love
and reverence ; but theirancient mysteries are obscure andunfathomableto our gaze who, wh etherour view of thing;
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be materialistic or spiritual, would alike cut the Gordian

knot of existence with one slashing blow and escape at

once to an eternal bliss, an eternal annihilation or an

eternal quietude.

The qua'rrel dees not really comnence with our a-

wakening to our spiritual possibilities ; it begins from the

appearance of life itself and its struggle to establish its

activities and its permanent aggregations of living form

against the force of ineitia.against the force of inconscience,

against the force of atomic disaggregation which are in

the material principle the knot of the gicat Denial. Life

is at constant war with Matter and the battle seems al-

ways to end in the apparent defeat of Life and in that

collapse downward to the material principle which we

call death. The discord deepens with the appearance of

Mind ; for Mind has its own quarrel with both Life and

Matter: it is at constant war with their limitations, in

constant subjection to and revolt against the grossness

and inertia of the one and the passions and suffeiings of

the other ; and the battle seems to turn eventually though

not very surely towards a partial and costly victory tor

the Mind in which it conquers, represses or even slays

the vital cravings, impairs the physical lorce and disturbs

the balance of the body in the interests of a greater men-

tal activity and a higher moral being. It is in this struggle

that the impatience of Life, the disgust of the body and the

recoil from both towards a pure mental and moral exist-

ence take their rise. When man awakens to an existence

beyond Mind, he carries yet farther this principle of dis-

cord. Mind, Body and Life are condemned as the trinity

of the world, the flesh and the devil. Mind too is banned

as the source of all our malady; war is declared between

the spirit and its instruments and the victory of the for-

mer is declared to consist in its rejection of mind, life and

body and withdrawal into its own infinitudes. The world

is a discord and we shall best solve, its perplexities by car-

rying the principle of discoid itself to its extreme possi-

bilities.
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be materialistic or spiritual. would alike cut the Gordian
knot of existence with one slashing blow and escape at

once to an eternal bliss, an eternal annihilation or an

eternal quietude.
The quarrel does not really comntence with our a-

wakening to our spiritual possibilities; it begins from the
appearance of life itself and its Struggle to establish its
activities and its permanent aggregations of living form
against theforce of inertia,against the force of inconscience,
against the force of atomic disaggregation which are in
the material principle‘ the knot of the gic-at Denial. Life
is at constant war with Matter and the battle seems al-

ways to end in the apparent defeat of Life and in that
collapse downward to the material principle which we

call death. The discord deepens with the appearance of
Mind; for Mind has its own quarrel with both Life and
Matter: it is at constant war with their limitations, in
constant subjection to and revolt against the grossness
and inertia of the one and the passions and suflerings of
the other ; and the battle seems to turn eventually though
not very surely towards a partial and costly victory tor
the Mind in which it conquers, represses or even slays

I

the vital cravings, impairs the physical force and disturbs
the balance of the body in the interests of a greater men-

tal activity and a higher moral being.It is in this struggle
thatthe impatience of Life, the disgust of thebody and the
recoil from both towards a pure mental and moral exist.
ence take their rise. When man awakens to an existence
beyond Mind, he carries yet farther this principle of dis-
cord. Mind, Body and Life are condemned as the trinity
of the world, the flesh and the devil. Mind too is banned
as the source of all our malady; war isdeclared between
the spirit and its instruments and the victory of the for-
mer is declared to consist in its rejection of mind, life and
body and withdrawal into its own infinitudes. The world
is 9, discord and we shall best solve its perplexities by car.

,y;,,g the principle of discord itself to its extreme possi.
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But these defeats and victories are only apparent,

this solution is not a solution but an escape from the pro-

blem. Life is not really defeated by Matter; it makes a

compromise by using death for the continuance of life.

Mind is njt really victorious over Life and Matter, but

has only achieved an imperfect development of some of

its potentialities at the cost of others which are bound

up with the unrealised or rejected possibilities of its

better use of life and body. The individual soul has not

conquered the lower triplicity, but only rejected their

claim upon it and fled from the work which spirit had

undertaken vhen it first cast itself into form of universe.

The problem continues because the labour of the Divine

in the universe continues, but without any satisfying so-

lution of the problem or any victorious accomplishment

of the labour. Therefore, since our own standpoint is that

Sachchidananda is the beginning and the middle and the

end and that struggle and discord cannot be eternal and

fundamental principles in His being but by their very

existence imply labour towards a perfect solution and a

complete victory, we must seek that solution in a real

victory of Life over Matter through the In e and perfect

use of body by Life, in a real victory of Mind over Lile

and Matter through a fiee and perfect use of life-force and

form.by Mind and in a real victory of Spirit over the tri-

plicity through a free and perfect occupation of mind, life

and body by conscious spirit; and in the view we have

worked out this last conquest can alone make the others

really possible. To the end, then, that we may see how

these conquests can be at all or wholly possible, we must

find out the reality of Matter just as, seeking the funda-

mental knowledge, we have found out the reality of Mind

and Soul and Life.

In a certain sense Matter is unreal and non-existent;

that is to say, our present knowledge, idea and experience

of Matter is not its truth, but merely a phenomenon of

particular relation between our senses and the all-existence

in which we move, When Science discovers that Matter
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But these defeats and victories are only apparent,
this solution is not a solution but an escape from the pro-
blem. Life is not really defeated by Matter; it makes a

compromise by using death for the continuance of life.
Mind is not really victorious over Life and Matter, but
has only achieved an imperfect development of some of
its potentialities at the cost of others which are bound
up with the- unrealised or rejected possibilitiesof its
better use of life and body. The individual soul has not
conquered the lower triplicity, but only rejected their
claim upon it. and fled from the work which spirit had
undertaken when it first cast itself into form of universe.
The problem continues because the labour of the Divine
in the universe continues, but without any satisfying so-

lution of the problem or any victorious accomplishment
of the labour. Therefore, since our own standpoint is that
Sachchidananda is the beginning and themiddle and the
end and that struggle and discord cannot be eternal and
fundamental principles in His being but by their very
existence imply labour towards a perfect solution and a

complete victory, we must seek that solution in areal
victory of Life over Matter through the fit e and perfect
use of body by Life, in a real victory of Mind over Lite
and Matter through a free and perfect use of life-force and
form.by Mind and in a real victory of Spirit over the tri-
plicity through a free and perfect occupation of mind, life
and body by conscious spirit; and in the view we have
worked out this last conquest can alone make the others
really possible. To the end, then, that we may see how
these conquests can be at all or wholly possible, we must
find out the reality of Matter just as, seeking the funda-
mental knowledge, we have found out the reality of Mind
and Soul and Life.

In a certain sense Matter is unreal and non-existent;
that is to say, our present knowledge, idea and experience

of Matter is not its truth, but merely a phenomenon of
particular relation betweenour senses and theall-existence
in which we move. When Science discovers that Matter
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resolves itself into forms of Force , it has hold of a uni-

versal and fundamental Truth ; and when philosophy dis-

covers that Matter only exists as substantial appearance

to the consciousness and that the one reality is Spirit or

pure conscious Being, it has hold of a greater and com-

pleter, a still more fundamental truth. But still the ques-

tion remains why Force should take the form of Matter

and not of mere force-currents or why that which is real-

ly Spirit should admit the phenomenon of Matter and not

rest in states, velleities and joys of the spirit. This, it is

said, is the work of Mind or else, since evidently Thought

does not directly create or even perceive the material form

of things, it is the work of Sense ; the sense-mind creates

the forms which it seems to perceive and the thought-

mind works upon the forms which the sense mind presents

to it. But, evidently the individual embodied mind is not

the creator of the phenomenon of Matter; earth-existence

cannot be the result of the human mind which is itself

the result of earth-existence. If we say that the world

exists only in our own minds, we express a non-fact and

a confusion ; for the material world existed before man

was upon the earth and it will go on existing if man dis-

appears from the earth or even if our individual mind

abolishes itself in the Infinite. We must conclude then

that it is universal Mind, subconscious to us in the form

of the universe, which has created that form for its habi-

tation. And since the creator must have preceded and

must exceed its creation, this really implies a supercon-

scient Mind which by the instrumentality of a universal

sense creates in itself the relation of form with form which

constitutes the rhythm of the material universe. But this

also is no complete solution; it tells us that Matter is a

creation of Consciousness, but it does not explain how

Consciousness came to create Matter as the basis of its

cosmic workings.

We shall understand better if we go back at once to

the original principle of things. Existence is in its acti-

vity a conscious-force which presents the workings of ita
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resolves itself into forms of Force , it has hold of a uni-
versal and fundamental Truth,- and when philosophydis-
covers that Matter only exists as substantial appearance
to the consciousness and that the one reality is Spirit or

pure conscious Being, it has hold of a greater and com-

pleter, a still more fundamental truth. But still the ques-
tion remains why Force should take the form of Matter
and not of mere force-currents or why that which is real-
ly Spirit should admit the phenomenon of Matter and not
rest in states, vellejties and joys of the spirit. This, it is
said, is the work of Mind or else, since evidently Thought
does not directly create or even perceive the material form
of things, it is the work of Sense; the sense-mind creates
the forms which it seems to perceive and the thought-
mind works upon the forms which thesense mind presents
to it. But, evidently the individual embodied mind is not
the creator of the phenomenon of Matter ; earth-existence
cannot be the result of the human mind which is itself
the result of earth-existence. If we say that the world
exists only in our own minds, we express a non-factand
a confusion; for the material world existed before man

was upon the earth and it will go on existing if man dis-
appears from the earth or even if our individual mind
abolishes itself in the Infinite. We must conclude then
that it is universal Mind, subconscious to us in the form
of the universe, which has created that form for its habi-
tation. And since the creator must have preceded’ and
must exceed its creation, this really implies a supercon-
scient Mind which by the instrumentality of a universal
sense creates in itself the relation of form with form which
constitutes the rhythm of the material universe. But this
also is no complete solution; it tells 15 that Matter isa
creation of Consciousness, but it does not explain how
consciousness came to create Matter as the basis of its
cosmic workings.

We shall understand better if we go back at once to
the original principle of things. Existence is in its acti-
vity a conscious-force which presents the workings of in
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force to ita consciousness as forms of its own being. Since

Force is only the action of one sole existing Conscious*

Being, its results can be nothing else but forms of that

Conscious-Being; Substance or Matter, then, is only a

form of Spirit. The appearance which this form of Spirit

assumes to our senses is due to that dividing action of

Mind from which we have been able to deduce consistent-

ly the whole phenomenon of the universe. We know now

that Life is an action of Conscious-Force of which mate-

rial forms are the result; Life involved in those forms,

appearing in them first as inconscient force, evolves and

brings back into manifestation as Mind the consciousness

which is the real self of that force and which never ceased

to exist in it even when it was unmanifest. We know also

that Mind is an inferior power of conscious Knowledge or

Supermind to which Life is the corresponding energy;

for descending through supermind Consciousness or Chit

represents itself in Mind, Force of consciousness or Tapas

represents itself in Life. Mind by its separation from its

own higher reality in Supermind gives Life the appear-

ance of division and by its faither involution in its own

Life-Force becomes subconscious in Life and gives the

outward appearance of an inconscient force to its materi-

al workings. Therefore, the inconscience, the inertia, the

atomic disaggregation of Matter must have their souice

in this all-dividing and self-involving action of Mind by

which our universe came into being. As Mind is only a

final action of Sup rmind in the descent towards creation

and Life an action of Conscious-Force working in the

conditions of the Ignorance created by this descent of

Mind, so Matter as we know it is only the final form taken

by conscious-being as the result of that working. Matter

is substance of the cne conscious-being phenomenally di-

vided within itself by the action of Mind.

But why this division of an indivisible Existence?

Because Mind precipitating itself into Life to create form

must first give to the universal principle of Being the ap-

pearance of material substance instead of/pure substance
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force to its consciousness as fans of its own being. Since
Force is only the actionof one sole existing Conscious-
Being. its results can be nothing else but forms of that
Conscious-Being; Substance or Matter. then, is only a
form of Spirit. The appearance which this form of Spirit
assumes to our senses is due to that dividing action of
Mind from which we have been able to deduce consistent-
ly the whole phenomenon of the universe. We know now

that Life is an action of Conscious-Force of which mate-
rial forms are the result 3 Life involved in those forms.
appearing in them first as inconscient force, evolves and
brings back into manifestation as Mind the consciousness
which is the real self of that force and which never ceased
to exist in it even when it was unmanifest. We know also
that Mind is an inferior power of conscious Knowledge or
Supermind to which Life is the corresponding energy :
for descending through supermind Consciousness or Chit
represents itself in Mind, Force of consciousness or Tapas
represents itself in Life. Mind by its separation from its
own higher reality in Supermind gives Life the appear-
ance of division and by its farther involution in its own
Life-Force becomes subconscious in Life and gives the
outward appearance of an inconscient force to its materi-
al workings. Therefore, the inconscience, the inertia, the
atomic disaggregation of Matter must have their source
in this all-dividing and self-involving action of Mind by
which our universe came into being. As Mind is only a

final action of Sup. rmind in the descent towards creation
and Life an action of Conscious-Force working in the
conditions of the Ignorance created by this descent of
Mind, so Matter as we know ‘it is only the final form taken
by conscious-beingas the result of that working. Matter
is substance of the one conscious-being phenomenallydi-
vided within itself by the action of Mind.

But why this division of an indivisible Existence P
Because Mind precipitating itself into Life to create form
must first give to the universal principle of Being the ap-
pearance of material substance instead of;pure substance
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—that is to say, it must give it the appearance of substance

which offers itself to the contact of Mind as stable thing

or object and not of substance which offers itself to the

contact of pure consciousness as its own eternal pure ex-

istence and reality. This contact of mind with its object

creates what we call sense. The descent of pure substance

into material substance follows inevitably on the descent of

Sachchidananda through supermind into mind and life.

To begin with, substance in its utter purity is pure con-

scious existence self-aware by identity but not yet turn-

ing its consciousness upon itself as object. Supermind pre-

serves this self-awareness by identity as its background

of self-knowledge, but yet presents Being to itself as th3

object of its own active consciousness, the object of a

supreme knowledge which can by comprehension see the

object within itself and as itself and also can simultaneous-

ly by apprehension see it as an object within the circum-

ference of its consciousness but put away from itself, that

is to say from the centre of vision in which it concentrates

itself as the Knower, Witness or Purusha. We have seen

that from this apprehending consciousness arises the move-

ment of Mind, the movement by which the individual

knower regards a form of his own universal being as other

than he; but in the divine Mind there is immediately or

rather simultaneously another movement or reverse side

of the same movement, an act of union in being which

heals this phenomenal division in being and prevents it

from becoming even for a moment real to the knower.

This act of conscious union in being is that which is

otherwise represented in dividing Mind as contact in con-

sciousness and with us this contact in consciousness is

primarily represented by the principle of sense. On this

basis of sense, on this contact of union subject to division

the action of the, thought-mind founds itself and prepares

for the return to a higher principle of union to which divi-

sion is made subject and subordinate. Substance, then, as

we know it, is the form in which Mind contacts the consci-

ous Being of which it is itself a movement of knowledge.
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-that is to say. it must give it theappearance of substance
which oflers itselfto the contact of Mind as stable thing
or object and not of substance which offers itself to the
contactof pure consciousness as its own eternal pure ex-

istence and reality. This contact of mind with its object
creates what we call sense. The descent of pure substance
into materialsubstance follows inevitablyon thedescent of
Sachchidananda through supermind into mind and life.
To begin with,substance in its utter purity is pure con-
scious existence self-aware by identity but not yet turn-
ing its consciousness upon itself as object. Superrnind pre-
serves this self-awareness by identity as its background
of self-knowledge, but yet presents Being to itself as the
object of its own active consciousness, the object of a

supreme knowledge which can by comprehension see the
object within itself and as itself and also can simultaneous-
lv by apprehension see it as an object within thecircum-
ferenceof its consciousness but put away from itself. that
is to say from thecentre of vision in which it concentrates
itself as the Knower, Witness or Purusha. We have seen

that from thisapprehending consciousnessarises the move-

ment of Mind, the movement by which the individual
knower regards a form of his own universal being as other
thanhe; but in thedivine Mind there is immediatelyor

rathersimultaneously another movement or reverse side
or the same movement. an act of union in being which
heals this nhenornenal division in being and prevents it
from becomingeven for a moment real to the knower.
This act of conscious union in being is that which is
otherwise represented in dividingMind as contact in con-

sciousness and with us this contact in consciousness is
primarilyrepresented by the principle of sense. On this
basis of sense, on thiscontactof union subject to division
the action of the thought-mind founds itself and.prepares
for the return to a higher principle of union to which divi-
sion is made subject and subordinate. Substance, then.as
we know it, is the form in which Mind contacts theconsci-
ous Being of which it is itself a movement of knowledge.
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But Mind by its very nature tends to know and sense

substance of conscious-being, not in its unity or totality

but by the principle of division. It sees it, as it were, in in-

finitesimal points which it associates together in order to

arrive at a totality and into these view-points and associa-

tions cosmic Mind throws itself and dwells in them. So

dwelling, creative by its inhc-ent force as the agent of Real-

Idea, bound therefore by it? own nature to convert all its

perceptions into energy of li "e as the All-Existent converts

all His self-aspectings into various energy of His creative

Force of consciousness, cosmic Mind turns these its view-

points of universal existence into stand-points of universal

Life ; it turns them into forms of atomic being instinct

with the life that forms them and governed by themind and

will that actuate the formation. At the same time, the

atomic existences it thus forms must by the very law of

their being tend to associate themselves, to aggregate;

anrl each of these aggregates also, instinct with the life

that foims and the mind and will that actuate them, bears

with it a fiction of individual existence, is supported,

according ns the mind in it is implicit or explicit, unmani-

fest or manifest, by its ego of force in which the will to be

is dumb and imprisoned but none the less powerful or by its

mental ego in which the will to be is liberated and con-

scious.

Thus not any eternal and original law of eternal and

original Matter, but the, nature of the action of cosmic

Mind is the cause of atomic existence. Subdivide the visi-

ble or formal atom into essential atoms, break it up into

the most infinitesimal dust of being, we shall still,

because of the nature of the Mind and Life that formed

them, arrive at some utmost atomic existence unstable per-

haps but always reconstituting itself in the eternal flux of

force and not at mere unatomic extension incapable of

contents. Unatomic extension of substance, extension

which is not an aggregation, coexistence otherwise than

by distribution in space are realities of pure existence,

pure substance and are a knowledge of supermind, not

24a
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But Mind by its very nature tends to know and sense
substance of conscious-being, not in its unity or totality
but by theprinciple of division. It sees it, as it were, in in-
finitesimal points which it associates together in order to
arrive at a totality and into these view-points and associa-
tions cosmic Mind throws itself and dwells in them. So
dwelling, creative by its inherent force as the agent of Real~
Idea, bound thereforeby it: own nature to convert all its
percepticns into energy of ii ‘e as theAll-Existent converts
all His self-aspectings into various energy of His creative
Force of consciousness, cosmic Mind turns these its view-
points of universal existence into stand-points of universal
Life; it turns them into forms of atomic being instinct
with the life that forms them and governedby themindand
will that actuate the formation. At the same time, the
atomic existences it thus forms must by the very law of
their being tend to associate themselves, to aggregate;
and each of these aggregates also, instinct with the life
that forms and the mind and will thatactuate them. bears
with it a fiction of individual existence, is supported,
according as themind in it is implicit or explicit, unmani-
fest or manifest, by its ego of force in which the will to he
is dumb and imprisoned but none the less powerful or by its
mental ego in which the will to be is liberated and con-

scious.
Thus not any eternal and original law of eternal and

original Matter, but the nature of the action of cosmic
Mind is the cause ofatomic existence. Subdivide the visi-
ble or formal atom into essential atoms, break it up into
the most infinitesimal dust of being, we shall still,
because of the nature of the Mind and Life that formed
them,arrive at some utmost atomic existence unstable per-
haps but always reconstituting itself in the eternal flux of
force and not at mere unatomic extension incapable of
contents. Unatomic extension of substance, extension
which is not an aggregation, coexistence otherwise than
by distribution in space are realities of pure existence,
pure substance and are alrnowledge of supermind, not
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a concept of the dividing mind. They are the reality

underlying Matter, but not the phenomenon which we call

Matter. Mind, Life, Matter itself are one with that pure

existence and conscious extension in their static reality,

but not in their dynamic action, self-perception and self-

formation.

Therefore we arrive at this truth of Matter that there

is a conceptive self-extension of being which works itself

out in the universe as substance or object of consciousness

and which cosmic Mind and Life in their creative action

represent through atomic division and aggregation as the

thing we call Matter. But this Matter like Mind and Life

is still Being or Brahman in its self-creative action. It is

a form of the force of conscious Being, a form given by

Mind and realised by Life; it holds within it as its own

reality consciousness concealed from itself, involved and

absorbed in the result of its own self-formation and there-

fore self-oblivious; and, however brute and void of sense

it seems to us, it is yet to the secret experience of the con-

sciousness hidden within it delight of being offering itself

to the secret consciousness as object of sensation in order

to tempt that hidden godhead out of its secrecy. Being

manifest as substance, force of Being cast into form, figu-

red self-representation of the secret self-consciousness, de-

light offering itself to its own consciousness as an object,—

what is this but Sachchidananda? Matter is Sachchid-

ananda represented to His own mental experience as a

formal basis of objective knowledge, action and delight.
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a concept of the dividing mind. They are the reality
underlying Matter. but not thephenomenonwhich we call

_Matter. Mind, Life, Matter itself are one with that pure
existence and conscious extension in their static reality,
but not in their dynamic action. self-perception and self-
formation.

Therefore we arrive at this truth of Matter that there
is a conceptive self-extension of being which works itself
out in the universe as substance or object of consciousness
and which cosmic Mind and Life in their creative action
represent through atomic division and aggregation as the
thing we call Matter. But this Matter like Mind and Life
is still Being or Brahman in its self-creative action. It is
a form of the force of conscious Being, a form givenby
Mind and realised by Life; it holds within it as its own

reality consciousness concealed from itself, involved and
absorbed in the result of its own self-formation and there-
fore self-oblivious; and, however brute and void of sense

it seems to us, it is yet to the secret experience of the con-

sciousness hidden within it delight of beingoffering itself
to the secret consciousness as object of sensation in order
to tempt thathidden godhead out of its secrecy. Being
manifest as substance, force of Being cast into form. figu-
red self-representation of the secret self-consciousness, de-
light offering itself to its own consciousness as an object.-
what is thisbut Sachchidananda? Matter is Sachchid-
ananda represented to His own mental experience as a

formal basis of objective knowledge, action and delight.
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The Synthesis of Yoga

CHAPTER XX

THE RELEASE FROM THE HEART AND THE MIND

But the ascending si ul has to separate itself not only

from the life in the body but from the action of the life-

energy in the mind; it has to make the mind say as the re-

presentative of the Purusha " I am not the Life; the Life

is not the self of the Purusha, it is only a working and only

one working of Prakriti." The characteristics of Life are

action and movement, a reaching out to absorb and as-

similate what is external to the individual and a principle

of satisfaction or dissatisfaction in what it seizes upon or

what comes to it, which is associated with the all-pervad-

ing phenomenon of attraction and repulsion. These three

things are everywhere in Nature because Life is everywhere

in Nature. But in us mental beings they are all given a

mental value according to the mind which perceives and

accepts them. They take the form of action, of desire and

of liking and disliking, pleasure and pain. The Prana is

everywhere in us supporting not only the action of our

body, but of our sense-mind , our emotional mind, our

thought-mind; and bringing its own law or dharma into

all these, it confuses, it limits, it throws into discord their

right action and creates that impurity of misplacement

and that tangled confusion which is the whole evil of our

psychological existence. In that confusion one law seems

to reign, the law of desire. As the universal Divine Being.
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CHAPTER XX

THE RELEASE FROM THE HEART AND THE MIND

But the ascending s« ul has to separate itself not only
from the life in the body but from the action of the life-
energy in themind; it has to make themind say as the re-

presentative of the Purusha " I am not the Life; the Life
is not the self of thePurusha, it is only a working and only
one working of Prakriti.” The characteristicsof Life are

action and movement, a reachingout to absorb and as-

similate what is external to the individual and a principle
of satisfactionor dissatisfaction in what it seizes upon or

what comes to it, which is associated with the all-pervad-
ing phenomenon of attractionand repulsion. These three
thingsare everywhere in Nature becauseLife is everywhere
in Nature. But in us mental beings they are all given a
mental value according to the mind which perceives and
accepts them. They take the form of action, of desire and
of likingand disliking, pleasure and pain. The Prana is
everywhere in us supporting not only the action of our

body, but of our sense-mind , our emotional mind, our

thought-mind;and bringing its own law or dharma into
all these, it confuses, it limits, it throwsinto discord their
right action and creates that impurity of misplacement
and that tangled confusion which is the whole evil of our
psychological existence. In that confusion one law seems
to reign. the law of desire. As the universal Diving Bang‘

: C0 Sic



716 'ARYA"

all-embracing and all-possessing, acts, moves, enjoys pu-

rely lor the satisfaction of divine Delight, so the individu-

al life acts, moves, enjoys and suffers predominantly for the

satisfaction of desire. Therefore the psychic life-energy

presents itself to our experience as a sort of desire-mind,

which we have to conquer if we mean to get back to our

true self.

Desire is at once the motive of our actions, our lever

of accomplishment and the bane of our existence. If our

sense-mind, emotional mind, thought-mind could act free

from the intrusions and importations of the life-energy,

if that energy could be made to obey their right action in-

stead of imposing its own yoke on our existence, all human

problems would move harmoniously to their right solution.

The proper function of the lite-energy is to do what it is

bidden by the divine principle in us, to reach to and enjoy

what is given to it by that indwelling Divine and not to

desue at all. The proper tunction of the sense-mind is to

lie open passively, luminously to the contacts of Life and

transmit their sensations and the rasa or right taste and

principle ol delight in them to the higher function; but

interfered with by the attractions and repulsions, the ac-

ceptances and relusals, the satistactions and dissatisfac-

tions, the capacities and incapacities of the lite-energy in

the body it is, to begin with, limited in its scope and,

secondly, forced in these limits to associate ltselt with all

these discords of the life in Matter. It becomes an instru-

ment for pleasure and pain instead of for delight of exist-

ence.

Similarly the emotional mind compelled to take note

oi all these discords and subject itseli to their emotional

reactions becomes a huitling field of joy and gnet.love and

hatred, wrath, fear, stiuggle, aspiration, disgust, likes,

dislikes, indifferences, content, discontent, hopes, dis-

appointments, gratitude, revenge and all the stupendous

play of passion which is the drama of hie in the world.

This chaos we call our soul, liut the real soul, the real

psychic entity which for the niast part we ste little of and
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all-embracingand all-possessing, acts, moves, enjoys pu-
rely for the satisfaction of divine Delight, so the individu-
al life acts, moves, enjoysand suffers predominantlyfor the
satisfaction of desire. Therefore the psychic life-energy
presents itself to our experience as a sort of desire-mind,
which we have to conquer if we mean to get back to our

true self.
Desire is at once the motive of our actions,our lever

of accomplishment and the bane of our existence. If our

sense-mind, emotional mind, thought-mindcould act free
from the intrusions and impoitations of the life-energy,
if that energy could be made to obey their right action in-
stead of imposing its own yoke on our existence, all human
problems would "move harmoniously to their right solution.
The proper functionof the life-energy is to do what it is
hidden by thedivine principle in us. to reach to and enjoy
what is given to it ‘by that indwelling Divine and not to
desire at all. The proper function of the sense-mind is to
lie open passively, luminously to the contacts of Life and
transmit their sensations and the msa or right taste and
principle of delight in them to the higher function; but
interfered with by the attractions and rcpulsions, the ac-

ceptances and refusals, the satisfactions and dissatisfac-
tions, the capacitiesand incapacitiesof the lile-energy in
the body it is, to begin with, limited in its scope and,
secondly, forced in these limits to associate itsell with all
these discords of the life in Matter. It becomes an instru-
merit for pleasure and pain instead of for delight of exist-
en-.;e.

Similarlythe emotional mind compelled to take note
oi all these discords and subject itsell to their emotional
ieactionsbecomesa hurtling field of joy and griei,loveand
hatred, wrath, fear, stinggle, aspiration, disgust, likes,
dislikes, indifierences, content, discontent, hopes, dis-

appointinen ts, gratitude, revenge and all the stupendous
play of passion which is the drama of life in the world.
This chaos we call our soul. But the real soul, the real
psychic entity which for the most part we see little of and
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THE SYNTHESIS OF YOGA. 717

only a small minority in mankind has developed, is an in-

strument of pure love, joy and the luminous reaching out to

fusion and unity with God and our fellow-creatures. This

psychic entity is covered up by the play of the mentalised

Prana or desire-mind which we mistake for the soul; the

emotional mind is unable to mirror the real soul in us, the

Divine in our hearts, and is obliged instead to mirror the

desire-mind.

So too the proper function of the thought-mind is to

observe, understand, judge with a dispassionate delight in

knowledge and open itself to messages and illuminations

playing upon all that it observes and upon all that is yet

bidden trom it but must progressively be revealed, messages

and illuminations that secretly flash down to us from the

divine Oracle concealed in light above our mentality whe-

ther they seem to descend through the intuitive mind or

arise from the seeing heart. But this it cannot do rightly

because it is pinned to the limitations of the life-energy

in the senses, to the discords of sensation and emotion,

and to its own limitations of intellectual preference, inert-

ia, straining, self-will which are the form taken in it by

the interfeience of this desire-mind, this psychic Prana.

As is said intheUpanishads, our whole mind-consciousness

is shot thiough with the threads and cunents of this Prana,

this Life-energy that strives and limits, grasps and misses,

desires and suffers, and only by its purification can we

know and possess our real and eternal self.

It is true that the root of all this evil is the ego-sensc

and that the seat ol the conscious ego-sense is the mind

itself; but in reality the conscious mind only reflects an

ego already created in the subconscious mind in things,

the dumb soul in the stone and the plant which is present

in all body and life and only finally delivered into voia-

iulness and wakefulness but not originally created by the

conscious mind. And in this upward procession it is the

lite-energy which has become the obstinate knot of the

ego, it is the desire-mind which refuses to relax the knot

even when the intellect and the heart have discovered tiio

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:2

9
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

THE SYNTHESIS or YOGA. 7:7
 

only a small minority in mankind has developed, is an in-
strument of pure love, joy and the luminousreaching out to
fusion and unity withGod and our fellow-creatures. This
psychic entity is covered up by the play of the mentalised
Prana or desire-mind which we mistake for the soul ;the
emotional mind is unable to mirror the real soul in us. the
Divine in our hearts, and is obliged instead to mirror the
desire-mind.

So too the proper function of the thought-mind is to
observe, understand, judge with a dispassionate delight in
knowledge and open itself to messages and illiiminations
playing upon all that it observes and upon all that is yet
hidden from it but must progressively be revealed,messages
and illuminationsthat secretly flash down to us from the
divine Oracleconcealed in light above our mentality whe-
ther they seem to descend through the intuitive mind or

arise from the seeing heart. But this it cannot do rightly
because it is pinned to the limitations of the life—energy
in the senses, to the discords of sensation and emotion,
and to its own limitationsof intellectual preference, inert-
ia, straining, sell-will which are the form taken in it by
the interference of this desire-mind, this psychic Prana.
As is said in theUpanishads, our whole mind-consciousness
is shot thioughwith the threadsand curients of thisPrana,
this Life-energy that strives and limits, grasps and misses,
desires and suffers, and only by its purification can we
know and possess our real and eteinzil self.

It is true that the root of all this evil is the ego-sense
and that the seat of the conscious ego-sense is the mind
itself; but in reality the conscious mind only reflects an

ego already created in the subconscious mind in things,
the dumb soul in the stone and theplant which is present
in all body and life and only finally delivtred into VOiC-.'-
fulness and wakefulness but not originallycreated by the
conscious mind. And in this upward procession it is the
life-energy which has become the obstinate knot of the
ago, it is thedesire-mind which refuses to relax the knot
even when the intelltct and the heart have discovered the
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cause of their ills and would be glad enough to remove it;

for the Prana in them is the Animal who revolts and who

obscures and deceives their knowledge and coerces their

will by his refusal.

Therefore the mental Purusha has to separate himself

from association and self-identification with this desire-

mind. He has to say " I am not this thing that struggles

and suffers, grieves and rejoices, loves and hates, hopes and

is baffled, is angry and afraid and cheerful and depressed,

a thing of vital moods and emotional passions. All these

are merely workings and habits of Prakiiti in the sensa-

tional and emotional mind." The mind then draws back

from its emotions and becomes with these, as with the

bodily movements and experiences, the observer or witness.

There is again an inner cleavage. There is this emotional

mind in which these moods and passions continue to occur

according to the habit of the modes of Nature and there

is the observing mind which sees them, studies and under-

stands but is detached from them. It observes them as if

in a sort of action and play on a mental stage of per-

sonages other than itself, at first with interest and a habit

of relapse into identification, than with entire calm and

detachment, and, finally, attaining not only to calm but

to the pure delight of its own silent existence, with a

snide at their unreality as at the imaginary joys and

sorrows of a child who is playing and loses himself in the

play. Secondly, it becomes aware of itself as master of the

sanction who by bis withdrawal of sanction can make

this play to cease. When the sanction is withdrawn, an-

other significant phenomenon takes place; the emotional

mind becomes normally calm and pure and free from these

reactions, and even when they come, they no longer rise

from within but seem to fall on it as impressions from out-

side to which its fibres are still able to respond; but this

habit of response dies away and the emotional mind is in

time entirely liberated from the passions which it has

renounced. Hope and fear, joy and grief, liking and dis-

liking, attraction and repulsion, content and discontent,
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cause of their ills and would be glad enough to remove it;
for the Prana in them is theAnimal who revolts and who
obscures and deceives their knowledge and coerces their
willby his refusal.

Therefore the mental Purusha. has to separate himself
from association and self-identificationwith this desire-
mind. He has to say “ I am not this thing thatstruggles
and suflers. grieves and rejoices, loves and hates. hopes and
is baffled, is angry and afraid and cheerful and depressed,
a thing of vital moods and emotional passions. All these
are merely workings and habits of Prakriti in the sensa-

tional and emotional mind." The mind thendraws back
from its emotions and becomeswith these, as with the
bodilymovementsand experiences, theobserver or witness.
There is again an inner cleavage. There is thisemotional
mind in which these moods and passions continue to occur

according to the habit of the modes of Nature and there
is the observing mind which sees them,studies and under-
stands but is detached from them. It observes them as if
in a sort of action and play on a mental stage of per-
sonages other than itself. at first with interest and a habit
of relapse into identification, than withentire calm and
detachment, and, finally, attaining not only to calm but
to the pure delight of its own silent existence, with a

smile at their unreality as at the imaginary joys and
sorrows of a child who is playing and loses himself in the
play. Secondly, it becomes aware of itself as master of the
sanction who by his withdrawal of sanction can make
this play to cease. When the sanction is withdrawn,an-

other significant phenomenon takes place ; the emotional
mind becomes normallycalm and pure and free from these
reactions, and even when they come, they no longer rise
from withinbut seem to fall on it as impressions from out-
side to which its fibres are still able to respond; but this
habit of response dies away and the emotional mind is in
time entirely liberated from the passions which it has
renounced. Hope and fear, joy and grief, likingand dis-
1iking.attractiouand repulsion, content and discontemi
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gladness and depression, horror and wrath and fear and

di3gnst and shame and the passions of love and hatred fall

away from the liberated psychic being.

What takes their place? It may be, if we will, an

entire calm, silence and indifference. But although this

is a stage through which the soul has usually to pass, it

is not the final aim we have placed before us. Therefore

the Purusha becomes also the master who wills and whose

will it is to replace wrong by right enjoyment of the psy-

chic existence. What he wills, Nature executes. What

was fabric-stuff of desire and passion, is turned into real-

ity of pure, equal and calmly intense love and joy and

oneness. The real soul emerges and takes the place left

vacant by the desire-mind. The cleansed and emptied cup

is filled with the wine of divine love and delight and no

longer with the sweet and bitter poison of passion. The

passions, even the passion for good, misrepresent the

divine nature. The passion of pity with its impure

elements of physical repulsion and emotional inability to

bear the suffering of others has to be rejected and replaced

by the higher divine compassion which sees, understands,

accepts the burden of others and is strong to help and heal,

not with self-will and revolt against the suffering in the world

and with ignorant accusation of the law of things and their

source, but with light and knowledge and as an instrument

of the Divine in its emergence. So too the love that desires

and grasps and is troubled with joy and shaken with grief

must be rejected for the equal, all-embracing love that is

free from these things and has no dependence upon

circumstances and is not modified by response or absence

of response. So we shall deal with all the movements of

the soul; but of these things we shall speak farther

when we consider the Yoga of self-perfection.

As with action and inaction, so it is with this dual

possibility of indifference and calm on the one side and

active joy and love on the other. Equality, not indifference

is the basis. Equal endurance, impartial indiffeience, calm

submission to the causes of joy and grief without any
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gladness and depression. horror and wrathand fear and
disgust and shame and the passions of love and hatred fall
away from the liberated psychic being.

What takes their place? It may be, if we will, an

entire calm, silence and indifference. But although this
is a stage through which the soul has usually to pass, it
is not the final aim we have placed before us. Therefore
the Purusha becomes also the master who willsand whose
will it is to replace wrong by right enjoyment of the psy-
chic existence. What he wills, Nature executes. What
was fabric-stufi of desire and passion, is turned into real-

ity of pure. equal and calmly intense love and joy and

oneness. The rea] son] emerges and takes the place left

vacant by the desire-mind. The cleansed and emptied cup
is filled withthe wine of divine love and delight and no

longer with the sweet and bitter poison of passion. The

passions, even the passion for good, misrepresent the
divine nature. The passion of pity with its impure
elements of physical repulsion and emotional inabilityto

bear the suffering of others has to be rejected and replaced
by the higher divine compassion which sees, understands,
accepts theburden of othersand is strong to help and heal,
notwithself-willand revolt against thesufleringin theworld
and with ignorant accusation of the law of thingsand their
source, but with light and knowledge and as an instrument
of the Divine in its emergence. So too the love thatdesires
and grasps and is troubled with joy and shaken withgrief
must be rejected for the equal, all-embracinglove that is
free from these things and has no dependence upon
circumstances and is not modified by response or absence
of response. So we shall deal with all the movements of
the soul; but of these things we shall speak farther
when we consider the Yoga of self-perfection.

As with action and inaction. so it is with this dual
possibility of indifierence and calm on the one side and
active joy and love on theother. Equality,not indifierence
is the basis. Equal endurance, impartial indifference,calm
submission to the causes of joy and grief without any
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reaction of either grief or joy are the preparation and

negative basis of equality/ but equality is not fulfilled till

it takes its positive form of love ?nd delight. The «ense-

mind must find the equal rasa of the All-Beautiful, the

heart the equal love and Ananda for all, the psychic

prana the enjoyment of this rasa, love and Ananda. This,

however, is the positive perfection that comes by libera-

tion; our first object on the path of knowledge is rather the

liberation that comes by detachment from the desire-mind

and by the renunciation of its passions.

The d< sire-mind must also be rejected from the instru-

ment of thought and this is best done by the detachment

of the Purusha from thought and opinion itself. Of this

we have already had occasion to speak when we consi-

dered in what consists the integral purification of the

being. For all this movement of knowledge which we are

describing is a method of purification and liberation where,

by entire and final self-knowledge becomes possible, a

progressive self-knowledge being itself the instrument of

the purification and liberation. The method with the

thought-mind will be the same as with all the rest of the

being. The Purusha, having used the thought-mind for

release frcm identification with the life and body and

with the mind of desire and sensations and emotions, will

turn round upon the thought-mind itself and will say

"This too I am not; I am not the thought or the thinker;

all these ideas, opinions, speculations, strivings of the in-

tellect, its predilections, preferences, dogmas, doubts, self-

corrections are not myself; all this is only a working of

Prakriti which takes place in the thought-mind." Thus

a division is created between the mind that thinks and

wills and the mind that observes and the Purusha be-

comes the witness only ; he sees, he understands the pro-

cess and laws of his thought, but detaches himself from

it. Then as the master of the sanction he withdraws his

past sanction from the tangle of the mental undercurrent

and the reasoning intellect and causes both to cease from

their importunities. He becomes liberated from subjection
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reactionof either grief or joy are the preparation and
negative basis of equality; but equality is not fulfilledtill
it takes its positive form of love and delight. The sense-

mind must find the equal rasa of the All-Btautiful, the
heart the equal love and Ananda for all, the psychic
prana the enjoyment of this rasa, love and Ananda. This,
however. is the positive perfection that comes by libera-
tion; our first object on thepathof knowledge is ratherthe
liberationthat comes by detachment from thedesire-mind
and by the renunciation of its passions.

The desire—mind must also be rejected from the instru-
ment of thought and this is best done by the detachment
of the Purusha from thought and opinion itself. Of this
we have already had occasion to speak when we consi-
dered in what consists the integral purification of the
being. For all this movement of knowledge which we are

describing is a methodof purificationand liberationwhere.
by entire and final self-knowledge becomes possible, a

progressive self-knowledge being itself the instrument of
the purification and liberation. The method with the
thought-mindwill be the same as with all the rest of the
being. The Purusha, having used the thought-mind for
release from identification with the life and body and
with the mind of desire and sensations and emotions. will
turn round upon the thought-mind itself and will say
“ This tool am not; I am not the thought or the thinker;
all these ideas, opinions, speculations, strivings of the in-
tcllect, its predilections,preferences, dogmas, doubts, self-
corrections are not myself ; all this is onlya working of
Prakriti which takes place in the thought-mind.” Thus
adivision is created between the mind that thinks and
wills and the mind that observes and the Purusha be-
comes the witness only; he sees, he understands the pro-
cess and laws of his thought,but detaches himself from
it. Then as the master of the sanction he withdraws his

past sanction from the tangle of the mental undercurrent
and the reasoning intellect and causes both to cease from
their importunities. He becomes liberated from subjection
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to the thinking mind and capable of the utter silence.

For perfection there is necessary also the resump-

tion by the Purusha of his position as the lord of his Na-

ture and the will to replace the mere mental undercurrent

and intellect by the truth-conscious thought that lightens

from above. But the silence is necessary; in the silence

and not in the thought we shall find the Self, we shall

become aware of it,not merely conceive it, and we shall

withdraw out of the mental Purusha into that which is

the source of the mind. But for this withdrawal a final

liberation is needed, the release from the ego-sense in the

mind.
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to the thinkingmind and capable of theutter silence.
For perfection there is necessary also the resump-

tion by the Purusha of his position as the lord of his Na-
ture and thewill to replace the mere mental undercurrent
and intellect by the truth-conscious thought that lightens
from above. But the silence is necessary; in the silence
and not in the thought we shall find theSelf, we shall
become aware of it,not merely conceive it, and we shall
withdraw out of the mental Purusha into that which is
the source of the mind. But for this withdrawala final
liberation is needed, the release from the ego-sense in the
mind.
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The Kena Upanishad

COMMENTARY

XV

We have now completed our review of this Upani-

shad ; we have considered minutely the bearings of its

successive utterances and striven to make as precise as

we can to the intelligence the sense of the puissant phrases

in which it gives us its leading clues to that which can

never be entirely expressed by human speech. We have

some idea of what it means by that Brahman, by the

Mind of mind, the Life of life, the Sense of sense, the

Speech of speech, by the opposition of ourselves and the

gods, by the Unknowable who is yet not utterly unknow-

able to us, by the transcendence of the mortal state and

the conquest of immortality.

Fundamentally its teaching reposes on the assertion

of three states of existence, the human and mortal, the

Brahman-consciousness which is the absolute of our rela-

tivities, and the utter Absolute which is unknowable. The

first is in a sense a false status of misrepresentation be-

cause it is a continual term of apparent opposites and

balancings where the truth of things is a secret unity ; we

have here a bright or positive figure and a dark or nega

tive figure and both are figures, neither the Truth ; still

in that we now live and through that we have to move to

the Beyond. The second is the Lord of all this dual action

who is beyond it; He is the truth of Brahman and not in

any way a falsehood or misrepresentation, but the truth
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COMMENTARY

XV

We have now completed our review of this Upanio
ahad;we have considered minutely the bearings of its
successive utterances and striven to make as precise as

we can to the intelligence the sense of the puissant phrases
in which it gives us its leading clues to that which can
never be entirely expressed by human speech. We have
some idea of what it means by that Brahman, by the
Mind of mind, the Life of life, the Sense of sense, the
Speech of speech. by the opposition of ourselves and the
gods, by the Unlrnowable who is yet not utterly unknow-
able to us, by the transcendence of the mortal state and
the conquest of immortality.

Fundamentally its teaching reposes on the assertion
of three states of existence, the human and mortal, the
Brahman-consciousness which is the absolute of our rela-
tivities, and the utter Absolute which is unknowable. The
first is in a sense a false status of misrepresentation be-
cause it is a continual term of apparent opposites and
balancings where the truth of things is a secret unity ; we
have here a bright or positive figure and a dark or nega
tive figure and both are figures, neither the Truth; still
in that we now live and through that we have to move to
the Beyond. The second is the Lord of all thisdual action
who is beyond it; He is the truth of Brahman and not in
any way a. falsehood or misrepresentation, but the truth
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of it as attained by us in our eternal supramental being;

in Him are the absolutes of all that here we experience

in partial figures. The Unknowable is beyond our grasp

because though it is the same Reality, yet it exceeds even

our highest term of eternal being and is beyond Existence

and Non-existence; it is therefore to the Brahman, the

Lord who has a relation to what we are that we must

direct our search if we would attain beyond what tempo-

rarily seems to what eternally is.

The attainment of the Brahman is our escape from

the mortal status into Immortality, by which we under-

stand not the survival of death, but the finding of our true

self of eternal being and bliss beyond the dual symbols

of birth and death. By immortality we mean the absolute

life of the soul as opposed to the transient and mutaLle

life in the body which it assumes by birth and death and

rebirth and superior also to its life as the mere mental

being who dwells in the world subjected helplessly to this

law ol death and birth or seems at least by his ignorance

to be subjected to this and to other laws of the lower Na-

ture. To know and possess its true nature, free, absolute,

master of itself and its embodiments is the soul's means of

transcendence, and to know and possess this is to know

and possess the Brahman. It is also to rise out of mortal

world into immortal world, out of world of bondage into

world of largeness, out of finite world into infinite world.

It is to ascend out of earthly joy and sorrow into a tran•

scendent Beatitude.

This must be done by the abandonment of our attach-

ment to the figure of things in the mortal world. We

must put from us its deatn and dualities if we would com-

pass the unity and immoitality. Therefore it follows that

we must cease to make the goods of this world or even

its right, light and beauty our object of pursuit; we must

go beyond these to a supreme Good, a transcendent Truth,

Light and Beauty in which the opposite figures of what

we call evil disappear. But still, being in this world, it is

only through something in this world itself that we can
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of it as attained by us in our eternal supramental being;
in Him are the absolutes of all that here we experience
in partial figures. The Unknowable is beyond our grasp
because though it is the same Reality, yet it exceeds even

our highest term of eternal being and is beyondExistence
and Non-existence; it is therefore to the Brahman, the
Lord who has a relation to what we are that we must
direct our search if we would attain beyond what tempo-
rarilyseems to what eternally is.

The attainment of the Brahman is our escape from
the mortal status into Immortality, by which we under-
stand not the survival of death, but the finding of our true
sell of eternal being and bliss beyond the dual symbols
of birthand death. By immortality we mean the absolute
life of 'the soul as opposed to the transient and mutatle
life in the body which it assumes by birth and death and
rebirth and superior also to its life as the mere mental
being who dwells in the world subjected helplessly to this
law 01 death and birthor seems at least by his ignorance
to be subjected to this and to other laws of the lower Na-
ture. To know and possess its true nature, free, absolute,
master of itself and its embodiments is the soul's means of
transcendence, and to know and possess this is to know
and possess the Brahman. It is also to rise out of mortal
world into immortal world, out of world of bondage into
world of largeness, out of finite world into infinite world.
It is to ascend out of earthly joy and sorrow into a tran-
scendent Beatitude.

This must be done by theabandonment of our attach-
ment to the figure of things in the mortal world. We
must put from us its death and dualities if we would com.

pass the unity and immortality. Therefore it follows that
we must cease to make the goods of this world or even
its right, light and beauty our object of pursuit ; we must
go beyondthese to a supreme Good, a transcendent Truth,
Light and Beauty in which the opposite figures hf what
we call evil disappear. But still, being in this world, it is
only through something in this world itself that we can
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transcend it; it is through its figures that we must find

the absolute. Therefore, we scrutinise them and perceive

that there are first these forms of mind, life, speech and

sense, all of them figures and imperfect suggestions, and

then behind them the cosmic principles through which

the One acts. It is to these cosmic principles that we must

proceed and turn them from their ordinary aim and move-

ment in the world to find their own supreme aim and ab-

solute movement in their own one Godhead, the Loid, the

Brahman ; they must be drawn to leave the workings of

ordinary mind and find the superconscient Mind, to leave

the workings of ordinary speech and sense and find the

supra-mental Sense and original Word, to leave the ap-

parent workings ol mundane Life and find the transcen-

dent Life.

Besides the gods, there is our self, the spirit within

who supports all this action of the gods. Our spirit too

must turn from its absorption in its figure of itself as it

sees it involved in the movement of individual life, mind,

body and subject to it and must direct its gaze up-

ward to its own supreme Self wtio is beyond all this move-

ment and master oi it all. Therefore the mind must indeed

become passive to the divine Mind, the sense to the divine

Sense, the life to the divine Life and by receptivity to

constant touches and visitings of the highest be trans-

figured into a reflection of the^e transcendences; but also

the individual self must through the mind's aspiration up.

wards, through upliftings of itself beyond, through con.

stant memory of the supreme Reality in which during

these divine moments it has lived, ascend finally into that

Bliss and Power and Light.

But this will not necess irily mean the immersion in-

to an all-oblivious Being eternally absoibed in His own

inactive self-existence . For the mind, sense, life going

beyond their individual formations find that they are

only one centre of the sole Mind, Life, Fcrm of things and

therefore they find Brahman in that also and not only in

an individual transcendence; they bring down the vision
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transcend it; it is through its figures that we must find
the absolute. Therefore, we scrutinise them and perceive
that there are first these forms of mind, life, speech and
sense, all of them figures and imperfect suggestions, and
then behind them the cosmic principles through which
the One acts. It is to these cosmic principles thatwe must
proceed and turn them from their ordinary aim and move-

ment in the world to find their own supreme aim and ab-
solute movcment in their own one Godhead,theLord, the
Brahman ; they must be drawn to leave the workings of
ordinary mind and find the superconscient Mind, to leave
the workings of ordinary speech and sense and find the
supra-mental Sense and original Word, to leave the ap-
parent workingsof mundane Life and find the transcen-
dent Life.

Besides the gods, there is our self, the spirit within
who supports all this action of the gods. Our spirit too
must turn from its absorption in its figure of itself as it
sees it involved in the movi ment of individual life, mind,
body and subject to it and must direct its gaze up-
ward to its own supreme Self who is beyond all this move-

ment and master of it all. Therefore themind must indeed
become passive to the divine Mind, the sense to thedivine
Sense, the life to the divine Life and by receptivity to
constant touches and visitings of the highest be trans-

figured into a reflection of the:e transcendences; but also
the individual self must through the mind's aspiration up.
wards, through upliftings of itself beyond, through con_
stant memory of the supreme Reality in which during
these divine moments it has lived, ascend finally into that"
Buss and Power and Light.

But this will not n€CBSS'll'lly mean the immersion in-
to an all-oblivious Being eternally absorbed in His own

inactive self-existence. For the mind, sense, life going
beyond their individual formations find that they are

only one centre of the sole Mind, Life, Fcrm of thingsand
therefore they find Brahman in that also and not only in
an individual transcendence ; they bring down the vision
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of the superconscient into that also and not only into their

own individual workings. The mind of the individual es-

capes from its limits and becomes the one universal mind,

his life the one universal life, his bodily sense the sense

of the whole universe and even more as his own indivisible

Brahman-body. He perceives the universe in himself and

he perceives also his self in all existences and knows it to

be the one, the omnipresent, the single-multiple all-in-

habiting Lord and Reality. Without this realisation he

has not fulfilled the conditions of immortality. Therefore

it is said that what the sages setk is to distinguish and

see the Brahman in all existences; by that discovery,

realisation and possession of Him everywhere and in all

they attain to their immoital existence.

Still although the victory of the gods, that is to say,

the progressive perfection o! the mind, life, body in the

positive terms of good, right, joy, knowledge, power is

recognised as a victory of the Brahman and the necessity

of using life and hu-nan works in the world as a means

of preparation and self-mastery is admitted, yet a final

passing away into the infinite'heavenly world or status of

the Brahman-consciousness is held out as the goal. And

this would seem to imply a rejection of the life of the

cosmos. Well then may we ask, we the modern humanity

more and more conscious of the inner warning of that

which created us, be it Nature or God, that there is a

work for the race, a divine purpose in its creation which

exceeds the salvation of the individual soul, because the

universal is more real than the individual, we who feel

more and more, in the language of the Koran, that the

Lord did not create heaven and earth in a jest, that Brah-

man did not begin dreaming this world-dream in a mo-

ment of aberration and delirium, — well may we ask whe-

ther this gospel of individual salvation is all the message

even of this purer, earlier, more catholic Vedanta. If so,

then Vedanta at its best is a gospel for the saint, the

ascetic, the monk, the solitary, but it has not a message

which the widening consciousness of the world can joy*
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of the superconscient into thatalso and not only into their
own individual workings. The mind of the individual es-

capes from its limits and becomes the one universal mind,
his life the one universal life, his bodily sense the sense
of the whole universe and even more as his own indivisible
Brahman-body. He perceives the universe in himself and
he perceives also his self in all existcnces and knows it to
be the one, the omnipresent, the single—multiple all-in-
habiting Lord and Reality‘, Without this realisation he
has not fulfilled the conditions of immortality. Therefore
it is said that what the sages seek is to distinguish and
see the Brahman in all cxistcnces ; by that discovery,
realisation and possession of Him everywhere and in all
they attain to their immortal existence.

Still although the victory of the gods, that is to say,
the progressive perfection of the mind, life, body in the
positive terms of good, right, joy, knowledge, power is

I

recognised as a victory of the Brahman and the necessity
of using life and hu-nan works in theworld asa means
of preparation and self—mastery is admittcd, yet a final
passing away into the infiniteheavenlyworld or status of
the Brahman-consciousness is held out as the goal. And
this would seem to imply a rejection of the life of the
cosmos. Well then may we ask, we the modern humanity
more and more conscious of the inner warning of that
which created us, be it Nature or God, that there is a

work for the race, a divine purpose in its creation which
exceeds the salvation of the individual soul, because the
universal is more real than the individual, we who feel
more and more, in the language of the Koran, that the
Lord did not create-heaven and earth in a jest, thatBrah-
man did not begin dreaming this world-dream in a mo-

ment of aberrationand delirium, — well may we ask whe-
ther thisgospel of individual salvation is all the message
even of this purer, earlier, more catholic Vedanta. If so,
then Vedanta at its best is a gospel for the saint, the
ascetic, the monk. the solitary, but it has not a message
which the widening consciousness of the world can joy-
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fully accept as the word for which it was waiting. For

there is evidently something vital that has escaped it, a

profound word of the riddle of existence fiom which it has

turned its eyes or which it was unable or thought it not

woith while to solve.

Now certainly there is an emphasis in the Upanishads

increasing steadily as time goes on into an over-emphasis,

on the salvation of the individual, en his rejection of the

lower cosmic life. This note increases in them as they be-

come later in date, it swells afterwards into the rejection

of all cosmic life whatever and that becomes finally in later

Hinduism almost the one dominant and all-challenging

cry. It does not exist in the earlier Vedic revelation where

individual salvation is regarded as a means towards a great

cosmic victory, the eventual conquest of heaven and earth

by the superconscient Tiuth and Bliss and those who have

achieved the victory in the past are the conscious helpers of

their yet battling posterity. If this earlier note is missing in

the Upanishads, then,—for great as are these Scriptures,

luminous, prolound, sublime in their unsurpassed truth,

beauty and power, yet it is only the ignorant soul that will

make itself the slave of a book,—then in using them as an

aid to knowledge we must insistently callback that earlier

missing note, we must seek elsewhere a solution for the

word ol the riddle that has been ignored. The Upanishad

alone of extant scriptures gives us without veil or stinting,

with plenitude and a noble catholicity the truth of the

Brahman; its aid to humanity is therefore indispensable.

Only, where anything essential is missing, we must go

beyond the Upanishads to seek it,—as for instance when we

add to its emphasis on divine knowledge the indispensable

ardent emphasis of the later teachings upon divine love

and the high emphasis of the Veda upon divine works.

The Vedic gospel of a supreme victory in heaven and

on eaith for the divine in man, the Christian gospel of a

kingdom of God and divine city upon earth, the Puranic

idea of progressing Avataras ending in the kingdom of the

perfect and the restoration of the golden Age, not only
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fully accept as the word for which it was waiting. For
there is evidently something vital that has escaped it, a

profound word of the riddle of existence from which it has
turned its eyes or which it was unable or thought it not

worth while to solve.
Now certainly there is an emphasis in the Upanishads

increasing steadily as time goes on into an over-emphasis,
on the salvation of the individual, on his rejection of the

lower cosmic life. This note increases in themas they be-

come later in date, it swells afterwards into the rejection
of all cosmic li Ie whatever and thatbecomes finally in later
Hinduismalmost the one dominant and all-challenging
cry. It does not exist in the earlier Vedic revelation where
individual salvation is regarded as a means towards a great
cosmic victory, the eventual conquest of heaven and earth

by the superconscient Truthand Bliss and those who have
achievedthevictory in thepast are theconscious helpers of
theiryet battling posterity. If thisearlier note is missing in
the Upanishads, then,-for great as are these Scriptures,
luminous, prolound, sublime in _their unsurpassed truth,
beautyand power, yet it is only the ignorant soul thatwill
make itself the slave of a book,-thenin using them as an

aid to knowledge we must insistentlycallbackthat earlier
missing note, we must seek elsewhere a solution for the
word oi the riddle that has been ignored. The Upanishad
alone of extant scriptures gives us without veil or stinting.
with plenitude and a noble catholicity the truth of the
Brahman ; its aid to humanity is therefore indispensable.
Only, where anything essential is missing, we must go
beyondtheUpanishads to seek it,-—as for instance when we '

add to its emphasis on divine knowledge the indispensable
ardent emphasis of the later teachings upon divine love
and the high emphasis of the Veda upon divine works.

The Vedic gospel of a supreme victory in heaven and
on earth for the divine in man, the Christian gospel of a»

kingdom of God and divine city upon earth. the Puranic
idea of progressing Avatar-asending in the kingdom of the
perfect and the restoration of the golden Age, not only
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contain behind their forms a profound truth, but they are

necessary to the religious sense in mankind. Without it the

teaching of the vanity of human life and of a passionate

fleeing and renunciation can only be powerful in passing

epochs or else on the few strong souls in each age that are

really capable of these thing?. The rest of humanity will

either reject the creed which makes that its foundation or

ignore it in practice while professing it in precept or else

must sink under the weight of its own impotence and

the sense of the illusion of life or of the curse of God upon

the world as mediaeval Christendom sank into ignorance

and obscurantism or later India into stagnant torpor and

the pettiness of a life of aimless egoism. The promise for

the individual is well but the promise for the race is also

needed. Our father Heaven must remain bright with the

hope of deliverance, but also our mothtr Earth must not

feel herself for ever accursed.

It was necessary at one time to insist even exclusively

on the idea of individual salvation so that the sense of a

Beyond might be driven into man's mentality, as it was

necessary at one time to insist on a heaven of joys for the

virtuous and pious so that man might be drawn by that shin-

ing bait towards the practice of religion and the suppres-

sion of his unbridled animality. But as the lures of earth

have to be conquered, so also have the lures of heaven.

The lure of a pleasant Paradise of the rewards of virtue

has been rejected by man; the Upanishads belittled it

ages ago in India and it is now no longer dominant in the

mind of the people ; the similar lure in popular Christianity

and popular Islam has no meaning for the conscience of

modern humanity. The lure of a release from birth and

death and withdrawal from the cosmic labour must also

be rejected, as it was rejected by Mahayanist Buddhism

which held compassion and helpfulness to be greater than

Nirvana. As the virtues we practise must be done without

demand of earthly or heavenly reward, so the salvation we

seek must be purely internal and impersonal; it must be the

release from egoism, the union with the Divine, the realisa-
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contain behind their forms a profound truth, but they are

necessary to the religious sense in mankind.Without it the
teaching of the vanity of human life and of a passionate
fleeingand renunciation can only be powerful in passing
epochs or else on the few strong souls in each age that are

really capable of these things. The rest of humanity will
either reject the creed which makes that its foundation or

ignore it in practice while professing it in precept or else
must sink under theweight of its own impotence and
thesenseol the illusion of life or of the curse of God upon
the world as mediaeval Christendom sank into ignorance
and obscurantism or later India into stagnant torpor and
the pettinees of a life of aimless egoism. The promise for
the individual is well but the promise for the race is 8130
needed. Our father Heaven must remain bright with the
hope of deliverance, but also our mother Earth must not
feel herself for ever accursed.

It was necessary at one time to insist even exclusively
on the idea of individual salvation so that the sense of a

Beyond might be driven into man's mentality,as it was

necessary at one time to insist on a heaven of joys for the
virtuous and pious so thatman might be drawn by thatshin-
ing bait towards the practice of religion and the suppres-
sion of his unbridled animality. But as the lures of earth
have to be conquered, so also have the lures of heaven.
The lure of a pleasant Paradise of the rewards of virtue
has been rejected by man ; the Upanishads belittled it
ages ago in India and it is now no longer dominant in the
mind of the people ; thesimilar lure in popular Christianity
and popular Islam has no meaning for the conscience of
modern humanity. The lure of a release from birth and
death and withdrawal from the cosmic labour must also
be rejected, as it was rejected by Mahayanist Buddhism
which held compassion and helpfulness to be greater than

Slirvana. As the virtues we practise must be done without
emand of earthlyor heavenly reward, so the salvation we

seek must be purely internal and impersonal; it must be the
release from egoism. the union with the Divine, the realisa-
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tion of our universality as well as our transcendence,

and no salvation should be valued which takes us away

from the love of God in humanity and the help we can

give to the world. If need be, it must be taught, " Better

hell with the rest of our suffering brothers than a solitary

salvation."

Fortunately, there is no need to go to such lengths and

deny one side of the truth in order to establish another.

The Upanishad itself suggests the door of escape from any

over-emphasis in its own statement of the truth. For the

man who knows and possesses the supreme Brahman as

the transcendent Beatitude becomes a centre of that delight

to which all his fellows shall come, a well from which they

can draw the divine waters. Here is the clue that we need.

The connection with the universe is preserved for the one

reason which supremely justifies that connection; it must

subsist not from the desire of personal earthly joy as with

those who are still bound, but for help to all creatures. Two

then are the objects of the high-reaching soul, to attain the

Supreme and to be for ever for the good of all the world,—

even as Brahman Himself; whether here or elsewhere,

does not essentially matter; still where the struggle is

thickest, there should be the hero of the spirit, that is

surely the highest choice of the son of Immortality ; the

earth calls most, because it has most need of him, to the

soul that has become one with the universe.

And the nature of the highest good that can be done is

also indicated ,—though other lower forms of help are not

therefore excluded. To assist in the lesser victories of the

gods which must prepare the supreme victory of the Brah-

man may well be and must be in some way or other a part

of our task; but the greatest helpfulness of all is this, to

be a human centre of the Light, the Glory, the Bliss, the

Strength, the Knowledge of the Divine Existence through

whom it shall communicate itself lavisMy to ether men

and attract by its magnet of delight their souls to that

which is the Highest.
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tion of our universality as well as our transcendence,
and no salvation should be valued which takes us away
from .the love of God in humanity and the help we can

give to the world. If need be, it must be taught,“ Better
hell with the rest of our suffering brothers thana solitary
salvation."

Fortunately. there is no need to go to such lengthsand
deny one side of the truth in order to establish another.
The Upanishad itself suggests the door of escape from any
over-emphasis in its own statement of the truth. For the
man who knows and possesses the supreme Brahman as

the transcendent Beatitude becomesa centre of thatdelight
to which all his fellows shall come, a well from which they
can draw thedivine waters. Here is the clue that we need.
The connection with the universe is preserved for the one

reason which supremely justifies that connection ; it must
subsist not from the desire of personal earthly joy as with
those who are stillbound, but for help to all creatures. Two
then are theobjects of the high-reaching soul,to attain the
Supreme and to be for ever for thegood of all the world,—
even as Brahman Himself; whether here or elsewhere,
does not essentially matter; still where the struggle is
thickest,there should be the hero of the spirit, that is
surely the highest choice of the son of Immortality ; the
earth calls most, because it has most need of him, to the
soul that has becomeone with theuniverse.

And the nature of the highest good thatcan be done is
also indicated ,-thoughother lower forms of help are not
therefore excluded. To assist in the lesser victories of the
gods which must prepare the supreme victory of the Brah-
man may well he and must be in some way or other a part
of our task ; but the greatest helpfulness of all is this, to.
be a human centre of the Light. the Glory. the Bliss. the
Strength, theKnowledge of the Divine Existence through
whom it shall communicate itself lavishly to other men

and attract by its magnet of delight their souls to that
which is the Highest.
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The Hy.r ns of the Atris

THE TWENTY-SIXTH HYMN TO AGNI

A HYMN OF THE PRIEST AND SACRIFICIAL FLAME

[The Rishi invokes the Divine Flame in all its usual

attributes as the sacrificer, the luminous seer who has the

vision :f the luminous world, the bringer of the gods, the

carrier of the offering, the envoy, conqueror, increaser of the

divine workings in man, the knower of the Births, the

leader of the march of the sacrifice with its progressive

epiphany of the godheads.]

1. O Flame, O purifier, bring to us by thy

tongue of rapture, O god, the gods and offer to them

sacrifice.

2. Thou who drippest the clarity, thou of the

rich and varied luminousness, we desire thee because

thou hast the vision of our world of the Truth. Bring

to us the gods for their manifesting. 1

8. O Seer, we kindle thee in thy light and thv

1. Or '■' for the journeying " to the luminous world of

the Truth, or " for the eating " of the oblations.
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THE TWENTY-SIXTHHYMN TO AG-NI

 

A HYMN OF THE PRIEST AND SACRIFICIAL FLAME

[The Rishi invokes the Divine Flame in all its usual
attributes as the sacrificer,the luminous seer who has the
vision if the luminous world, the bringer of the gods, the
carrierof theoffering,theenvoy,conqueror, increaser of the
divine workings in man, the knower of the Births, the
leader of the march of the sacrifice with its progressive
epiphany of the godheads.]

1. 0 Flame, 0 purifier, bring to us by thy
tongue of rapture, 0 god, the gods and offer to them
sacrifice.

2. Thou who drippest the clarity, thou of the
rich and varied luminousness, we desire thee because
thou hast thevision of our world of theTruth.Bring
to us the gods for their manifesting. 1

3. O Seer, we kindle thee in thy light and thy
 

1. Or “ for the journeying" to the luminous world of
the Truth,or “for the eating" of the oblations.
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vastness in the march of our sacrifice who carriest

the offerings on their journey.

4. Come, O Will, with all the godheads for the

giving of the oblation; thee we accept as the priest

of the offering.

5. For the 9acrificer who presses the wine of

his delight, bring, O Flame, a perfect energy. Sit

with the gods on the seat of the soul's fullness.

6. O Flame, thou burnest high and increasest

the divine laws and art the conqueror of a thousand-

fold riches ; thou art the messenger of the gods who

hast the word.

7. Set within you the Flame who knows the

births, bearer of the offering, youngest vigour, divine

sacrificer in the seasons of the Truth.

8. To-day let thy sacrifice march forward un-

ceasingly, thy sacrifice that shall bring the whole

epiphany of the godheads. Strew the seat of thy

soul that there they may sit.

9. There let the Life-powers 2 take their seat

and the Riders of the Horse 3 and the Lord of Love 4

and the Lord of Wideness, 5 even the gods with all

their nation.

'2. The Maruts. 3. The twin A9wins. 4. Mitra.

5. Varuna.
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vastness in the march of our sacrifice who carriest
the offerings on their journey.

4. Come, 0 Will, withall the godheadsfor the
giving of the oblation; thee we accept as the priest
of the offering.

5. For the sacrificer who presses the wine of
his delight, bring, 0 Flame, a perfect energy. Sit
with the gods on the seat of the soul’s fullness.

6. 0 Flame, thou burnest high and increasest
the divine laws and art the conqueror of a thousand-
fold riches ; thou art the messenger of thegods who
hast the word.

7. Set within you the Flame who knows the
births,bearer of the offering, youngest vigour, divine
sacrificer in the seasons of the Truth.

8. Today let thy sacrifice march forward un-

ceasingly, thy sacrifice that shall bring the whole
epiphany of the godheads. Strew the seat of thy
soul that there they may sit.

9. There let the Life-powers 2 take theirseat
and the Riders of theHorse 3 and the Lord of Love 4
and the Lord of Wideness, 5 even the gods with all
their nation.

" 2. The Maruts. 3. The twin Acwins. 4-. Mitra.
5. \’:1runa.
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THE TWENTY-SEVENTH HYMN TO AGNI

A HYMN OF THE STRENGTH AND ILLUMINATION

[The Rishi under the figure of the demigod, Traivrish-

na Tryaruna Trasadasyu, and the seer Acwamedha, symbo-

lises the fulfilment in the human mentality of the illumi-

nation of the God-Mind Indra, and the power of the God-

Will, Agni, in the vitality. The Mind-Soui, destioyer ot the

demons, awakened to knowledge as the human-born Indra,

has given to the seer his two cows of light that draw his

wain, his two shining horses that draw his chariot and the

ten times twelve cows ol the da wn ot knowledge.He has assen-

ted to and confirmed the desire with which the Life-

Soul has given the sacrifice ol the Life-Horse to the gods.

The Rishi prays that this Mind-Soul, lord of the triple

dawn, may give to the journeying Life that seeks the truth,

the mental intelligence and power of possession needed

and may itself in return receive from Agni the peace and

bliss. The Life-Soui on the other hand has given the hun-

dred powers the vital stiength needed for the upward jour-

ney; the Rishi prays that this Life-Soul may attain to that

vast stiength which is the power of the Sun of Truth on

the supcrconscient plane.]

1. O Will, O Universal Power, 1 the mighty

One supreme in vision, master of his being, lord of

his plenitudes has given me his two cows of the

Light that draw his wain. He of the triple dawn,

son of the triple Bull, 2 has awakened to knowledge

1. Or, Godhead. 2. The Triple Bull is Indra,

loid ol the three luminous realms ol Swar, the Divine Mind;

Tryaruna Trasadasayu is the half-god, man turned into

the Indra type; therelore he is described by all the usual

epithets ol Indra, "Asura," "Satpati" "Maghavan." The

triple dawn is the dawn of these three realms on the human

mentality.
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THE TWENTY-SEVENTHHYMN TO AGNI

A HYMN OF THE STRENGTH AND ILLUMINATION

[The Rishi under the figure of the demigod, Traivi'ish-
na TryarunaTrasadasyu,and the seer Acwamedha,symbo-
lises the fulfilment in the human mentality of the illumi-
nation of the God-Mind Indra, and the power of the God-

,

Will, Agni, in the vitality. The Mind-Soul, destroyer ol the
demons, awakened to knowledge as the human-born Indra,
has given to the seer his two cows of light that draw his

V

wain, his two shining horses that draw his chariot and the
ten times twelve cows 0!" thedawn of knowledge.Hehas assen-

ted to and confirmed the desire with which the Life--
Soul has given the sacrificeoi the Life-Horse to the gods,
The Rishi prays that this Mind-Soul, lord of the triple
dawn, may give to the journeying Life thatseeks the truth,
the mental intelligence and power of possession needed
and may’ itself in return receive from Agni the peace and 4

.bliss. The Life-Soul on the other hand has given the hun-
dred powers the vital strength needed for the upward jour-
ney; the Rishi prays that this Life-Soul may attain to that
vast strength which is the power of the Sun of Truth on
the superconscient plane]

' 1. 0 Will, 0 Universal Power, 1 the mighty
One supreme in vision, master of his being, lord of
his plenitudes- has given me his two cows of the
Light that draw his wain. He of the triple dawn,
son of the triple Bull, 3 has awakened to knowledge
 

1. Or, Godhead. ‘Z. The Triple Bull is India,
lord ol the three luminous realms ol Swar, theDivine Mind;
Tryaruna Trasadasayu is the hall”-god, man turned into
the Indra ty e; thereiore he is described by all the usual
epithets ol pndra, "Asura," "Satpati” “Maghavan." The
triple dawn is the dawn of these three realms on the human
mentality.
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with the ten thousands 3 of his plenitude.

2. He gives to me the hundred and twenty 4

of the cows of dawn; his two shining 5 horses he gives,

yoked to the car, that bear aright the yoke. O Will,

O Universal Power, do thou rightly affirmed and in-

creasing extend peace and bliss to the lord of the

triple dawn.

3. For thus has he done desiring thy grace of

mind, new-given for him new-manifested,—he, the

disperser of the destroyers, 6 the lord of the triple

dawn who with attentive mind gives response to the

many words of my many births. 7

3. Thousand symbolises absolute complet> ness, but

there aie tea subtle powers of the illumine.! mind each of

which has to have its entire pknitude. 4. The symbolic

figure of the illuminations oi divine knowledge as the series

ol dawns (cows) of the twelve months of the year and twelve

periods of the sacrifice. There are again ten times twelve

to correspond to the ten subtle sisters, powers of the il-

lumined mentality. 5. The two shining horses of Indra

identical probably with the tsvo cows of light of the first

verse; they are the two vision-powers of the supramental

Truth-consciousness, right-hand and left-hand, probably

direct truth-discernment and intuition. As cows symbolis-

ing light of knowledge they yoke themselves to the mate-

rial mind, the wain ; as horses symbolising power of know-

ledge to the chariot of Indra, the liberated pu e mind.

6. Trasadasyu; in all things he reproduces the

characteristics of Indra . 7. The seer by this self-ful-

filment on the higher plane is bcrn, as it were, into many

realms of consciousness and from each of these there go up

its words that express the impulses in it which seek a di-

vine fulfilment. The Mind-Soul answers to these and gives

assent, it supplies to the word of expression the answering

word of illumination and to the Life that seeks the Truth

it gives the power of intelligence that finds and holds the

Truth.
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732 " ARYA "

with the ten thousands3 of his plenitude.
2. He gives to me the hundred and twenty 4

of thecows of dawn; his two shining 5 horses he gives,
yoked to the car, that bear aright the yoke. 0 Will,
0 Universal Power, do thou rightly aliirmed and in-
creasing extend peace and bliss to the lord of the
triple dawn.

3. For thus has he done desiring thy grace of
mind, new-given for him new-manifested,—he, the
disperser of the destroyers, 6 the lord of the triple
dawn who with attentive mind gives response to the
many words of my many births.7

——.

3. Thousand symbolises absolute completnness, but
there are ten subtle powers of the illumine.imind each of
which has to have its entire pltnitude. 4. The symbolic
figure of the illuminationsof divine knowledge as theseries
ol dawns (cows) of the twelve monthsof the year and twelve
periods of the sacrifice. There are again ten times twelve
to correspond to the ten subtle sisters, powers of the il-
lumined mentality. 5. The two shining horses of Indra
identical probably with the two cows of light of the first
verse; theyare the two vision-powers of the supramental
Truth-consciousness, right-har=.d and left-hand, probably
direct truth-discernment and intuition. As cows symbolis-
ing light of knowledge they yoke thcrnsclves to the mate-
rial mind, the wain ; as horses symbolising power of know-
ledge to the chariot of Indra, the liberated pute mind.

6. Trasadasyu ; in all things he reproduces the
characteristicsof Indra

.
7. The seer by this self—ful-

filment on the higher plane is born, as it were, into many
realms of consciousness and from each of these therego up
its words that express the impulses in it which seek a di-
vine fulfilment.The Mind-Soul answers to these and gives
assent, it supplies to the word of expression the answerin
word of illuminationand to the Life that seeks the Trut

,it gives the power of intelligence that finds and holds the
Truth.
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4. May he who answers to me with assent give

to the illumined giver of the Horse-sacrifice, 8 by

the word of illumination possession of the goal of

his journey; may he give power of intelligence to

the seeker of the Truth.

5. A hundred strong bulls of the diffusion 9

raise me up to joy j the gifts of the sacrificer of the

steed are as outpourings of the wine of delight with

their triple infusions. 10

6. May the God-Mind and tne God-Will uphold

in the sacrificer of the Horse and giver of his hun-

dred a perfect energy and a vast force of battle even

as in heaven the Sun of Light indestructible. 11

8. The Horse-sacrifice is the offering of the Life-

power with all its impuLet, desiies, enjoyments to the

divine existence. The Life-soul ( Dvuta ) is ltsell the giver

of this sacrifice which it penorms wnen by the power of

Agni it attains to vision oa its own vital plane, when it

becomes, in the figure ol the hymn, the illumined s-cr A9-

wamedha. y. The complete hundred poweis of the

Life by whom all the abundance o; the vital plane is

showered upon the growing man. The vital forces being

the instrument ol desue and enjoyment, this diffusion is

like the outpouring of the wine ol delight that raises the

soul to new and intoxicating joys. 10. The delight

extracted from existence is lypetied by the honey wine of

the Soma; it is mixed with the milk, the cuids and the

grain, the milk being that ol the luminous cows, the curds

the fixation of their yield in the intellectual mind and the

grain the formulation ol the light in the force ol the phy-

sicilmind. These symbolic senses are indicated by the

double meaning of the woids used, go, dadhi and yava,

11. Perfect and vast energy in the vital being cor-

responding to the infinite and immortal light of the Truth

in the mental being.

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:3

0
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

HYMNS or‘ THE A'l‘Rls\ 733

4. May he who answers to me with assent give
to the illumined giver of the Horse-sacrifice, 8 by
the word of illuminationpossession of the goal of
his journey; may he give power of intelligence to
the seeker of the Truth.

5. A hundred strong bulls of the diffusion 9

raise me up to joy ; the gifts of the sacrificer of the
steed are as outpourings of the wine of delight with
their triple infusions. 10

6. May theGod-Miiid and theGod-\Villuphold
in the sacrificer of the Horse and giver of his hun-
dred a perfect energy and a vast force of battle even

as in heaven the Sun of Light indestructible. ll

8. The Horse-sacrifice is the offering of the Life‘
‘power with all its impulses, desiies, enjoyments to the
divine existence. The Life-soul ( Dwita) is itsell‘ the giver
of this sacrifice which it periorms when by the power of
Agni it attains to vision on its own vital plane, when it
becomes, in the figure oi the hymn, the illumined s.-er Ac-
wamedha. 9. The complete hundred povieis of the
Life by whom all the auundance oi the vital plane is
showered upon the growing man. The vital forces being
the instrument of desire and enjoyment, this diffusion is
like the outpouring of the wine Ol delight that raises the
soul to new and intoxicating joys. 10. The delight
extracted from existence is typefied by the honey wine of
the Soma; it is mixed with the milk, the curds and the
grain, the milk being that ol the luminous cows, the curds
the fixation of their yield in the intellectual mind and the
grain the formulation of the light in the force of the phy.
SlC.l.l mind. These symbolic senses are indicated by the
double meaning of the woids used, go, dadhi and yang,

11. Perfect and vast energy in the vital being cor-

responding to the infinite and immortal light of the Truth
in the mental being.
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THE TWENTY-EIGHTH HYMN TO AGNI

A HYMN OF THE HIGH-BLAZING FLAME, KING OF IMMORTALITY

[The Rishi celebrates the flame of the Will high-blaz-

ing in the dawn of knowledge as the King of Immortality

the giver to the soul of its spiritual riches and felicity and

oi a well-governed mastery of Nature. He is the bearer of

our oblation, the illumined guide of our sacrifice to its divine

and universal goal. ]

1. The Flame of Will burning high rises to his

pure light in the heaven of mind ; wide he extends

his illumination and fronts the Dawn. She comes,

moving upward, laden with all desirable things, seek-

ing the gods with the oblation, luminous with the

clarity.

2. When thou burnest high thou art king of

immortality and thou cleavest to the doer of sacri-

fice to give him that blissful state ; he to whom thou

comest to be his guest, holds in himself all substance

and he sets thee within in his front.

B. 0 Flame, put forth thy battling might for

a vast enjoyment 1 of bliss, may there be thy highest

illumination ;create a well-governed union of the

Lord and his Spouse, set thy foot on the greatness

of hostile powers.

1. The Vedic immortality is a vast beatitude, a large

enjoyment of the divine and infinite existence reposing on

a perfect union between the Soul and Nature; the soul be-

comes King of itself and its environment, conscious on all

its planes, master of them, with Nature for its bride deli*

vered from divisions and discords into an infinite and lu-

minous harmony,

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:3

0
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

734 " ARYA ”

TI-IE TWENTY-EIGHTHHYMN TO AGNI

A HYMN OF THE HIGH-BLAZINGFLAME, KING OF IMMORTALITY

[The Rishi celebrates the flameof theWill high-blar
ing in the dawn of knowledge as the King of Immortality
the giver to thesoul of its spiritual riches and felicity and
of a well-governed mastery of Nature. He is the bearer of
our oblation,tbeilluminedguide of our sacrificeto its divine
and universal goal.]

1. The Flame of Will burning high rises to his
pure light in the heaven of mind; wide he extends
his illumination and fronts the Dawn. She comes,
moving upward, laden withall desirable things,seek-
ing the gods with the oblation, luminous with the
clarity.

2. When thou burnest high thou art king of
immortality and thou cleavest to the doer of sacri-
fice to give him that blissful state ; he to whom thou
comest to be his guest, holds in himself all substance
and he sets thee within in his front.

8. 0 Flame, put forth thy battling might for '

a vast enjoyment 1 of bliss, may therebe thyhighest
illumination ; create a well-governed union of the
Lord and his Spouse, set thy foot on the greatness
of hostile powers.
 

1. The Vedic immortality is a vast beatitude, a large
enjoyment of the divine and infinite existence reposing on

a perfect union between the Soul and Nature; the soul be-
comes King of itself and its environment, conscious on all
its planes, master of them, with Nature for its bride deli-
vered from divisions and discards into an infinite and lu-
minous harmony.
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HYMM9 OP THE ATRIS 735

4- I adore, 0 Flame, the glory of thy high-

blazing mightiness. Thou art the Bull with the illu-

minations ; thou burnest up in the march of our sa-

crifices.

5. O Flame that receivest our offerings, perfect

guide of the sacrifice, high-kindled offer our oblation

to the godheads; for thou art the bearer of our of-

ferings-

6. Cast the offering, serve the Will with your

works 2 while your sacrifice moves forward to its

goal) accept the carrier of our oblation.*

2. Or, set the Will to its workings.

• This hymn closes the srries addressed to Agni and forming the

first twenty-eight hymns of the fifth Mandala of the Rig-Veda.
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rmms or rm: ATRIS 735
 

4. I adore, 0 Flame, the glory of thyhigh-
blazing mightiness. Thou art the Bull with the illu-
minations; thou burnest up in the march of our sa-

crifices.
5. 0 Flame that receivest our offerings, perfect

guide of the sacrifice, high-kindled offer our oblation
to the godheads ; for thou art the bearer of our of-
ferings.

6. Cast the offering, serve the Will with your
works 2 while your sacrifice moves forward to its
goal, accept the carrier of our oblationfi‘

2. Or, set the Will to its workings.

 

0 This hymn closes the series addressed to Agni and forming the
first twenty-eight hymns of the fifthMandala of the Rig-Yeah.
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The Eternal Wisdom

THE PRACTICE OF TRUTH

THE RELIGION OF LOVE

1 Render to God the sole worship which is fitting

2 towards Him, not to be evil. — True worship does not

consist in offering; incense, flowers and other material

objects, but in striving to follow the same path as the

object of our veneration.

3 Not superstitious rites but self-control allied to bene-

volence and benefi :en~e towards all beings are in truth

4 the rites one should accomplish in all places.—Speak

the truth, do not abandon yourself to wrath, give of

the little you have to those who seek your aid. By

5 these three steps you shall approach the Gods.—It is

much better to observe justice than to pass one's whole

life in the prostrations and genufl 'xions of an external

worship.

6 Though a man should have lived a hundred years

consecrating his whole life to the performance of nu-

merous sacrifices to the gods, all this is far from having

the same worth as a s;ngle act of love which consists

7 in su~cou ing a life. — A hundred years of life passed

without the vision of the supreme law are not worth

8 a single day of a life consecrated to that vision.—What

is the path that leads to the Eternal ? When a disciple

1} Hermes.— 2) latakamnla.— 31 A-oka.- 4N Dhammapada

5) Faril-urMin-a'tar; ManMo uttair.— 6) Fa-khen-l»-a.- 7j Dham-

nrapatla.— 8; Ansnittara Nikaya.
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The Eternal Wisdom

THE PRACTICE OF TRUTH

THE Rl-‘.l.lGl(JN OF LOVE
I Render to God the sole worship which is fitting
2 towards Himynot to be evil.— True worship does not

consist in offering incense, flowers and other material
objects, but in striving to follow the same path as the
object of our veneration.

3 Not superstitious rites but self-control allied to bene-
volence and beneficencetowards all beings are in truth

4 the rites one should accomplish in all places.—Speak
the truth, do not abandon yourself to wrath,give of
the little you have to those who seek your aid. By

5 these three steps you shall approach the Gods.-It is
much better to observe justice than to pass one's whole
life in the prostrations and genufl ‘axioms of an external
worship.

6 Though a man should have lived a hundred years
consecrating his whole life to the performance of nu-

meroussacrificesto the gods, all this is far from having
the same worth as :1 single act of love which consists

7 in sutcou"ing a life. — A hundred years of life passed
without the vision of the supreme law are not worth

8 a single day of a life consecrated to thatvision .-\Vhat
is the path that leads to the Eternal ? VVhen a disciple
 

13 He,me,___. 2) I;[t;\,l{{1mn]n_— 33 As-okn.— 4‘ Dliammaparh
5) F“ri._1_ud.4~|]n.a-fiar;bhnyic u!:,*_fl.lt‘.— Fa,-khan-'_ii-tnl.-— Dl1:llIl-

n-n,padn.— S) Al|*_jl‘lttfl1‘a Nikayu.
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THE ETERNAL WISDOM 737

pours over the whole world the light of a heart over-

flowing with love, in all directions, on high, below,

to the four quarters, with a thought of love, large, pro-

found, boundless, void of wrath and hate, and when

thereafter he pours over the whole world the light of

a thought of profound serenity, then the disciple is

on the path that leads to the Eternal.

»**

9 In what does religion consist ? It consists in causing

as little suffering as possible and in doing good in

abundance. It consists in the practice of love, of com-

passion, of truth, of purity in all domains of life.—

10 There is the Truth where Love and Righteousness

11 are.—Compassion and love, behold the true religion!

12 — Love towards all beings is the true religion.

13 I do not know which of the religious leaders is right,

nor is it possible for me to know it with any certainty.

But I know pertinently that the best I can do is to

develop love in myself and about that it is impossible

for me to doubt. I cannot doubt it because in develop-

14 ing my love my happiness increases. — There is no

15 fear in love, but perfect love casteth out fear.—Man,

if thou wouldst discover in the crowd the friends of

God, observe simply those who carry love in their

hearts and in their hands.

*

* *

16 Renounce without hesitation faith and unbelief.

17 Whoever has his footing firm in love, renounces at

one and the same time both religion and unbelief. —

18 Light the fire of divine love and destroy all creed and

all cult.

19 Believe in the fundamental truth ; it is to meditate

with rapture on the Everlasting.

9) Asoka.— 10) Buddhist Text.—11) Asoka.— 12) Jatakamala.—

13) Tolstoi.— 14) I John.- 16) Angelas Silcsins.— Hi) Parid-

ud-din-attar.— 17) id.— 18) Baha-ullah: The Seven Valleys.—

19) A.;\vaghosha.

25
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10

II
12

13

I4
15

I6
17

18

19

9) Asoka.— 10) Buddhist Text.—l1) Asoka.— 12) }:mrk:mmln.—
A

13)
ud-din-u.ttar.—
19)

25

pours over the whole world the light of a heart over-

flowing with love, in all directions, on high, below,
to the four quarters, with a thoughtof love, large, pro-
found, boundless, void of wrath and hate, and when
thereafter he pours over the whole world the light of
a thought of profound serenity, then the disciple is
on the path that leads to the Eternal.

is-*1!
In what does religion consist 1’ It consists in causing

as little suffering as possible and in doing good in
abundance. It consists in the practiceof love, of com-

passion, of truth. of purity in all domains of life.-
There is the Truth where Love and Righteousness
are.-—Compassion and love, behold the true religion!
— Love towards all beings is the true religion.

I do not know which of the religious leaders is right.
nor is it possible for me to know it withany certainty.
But I know pertinently that the best I can do is to
develop love in myself and about that it is impossible
for me to doubt.I cannot doubt it because in develop-
ing my love my happiness increases.—There is no

fear in love, but perfect love casteth out fear.—Man,
if thou wouldst discover in the crowd the friends of
God, observe simply those who carry love in their
hearts and in their hands.

¥
it-l

Renounce without hesitation faith and unbelief.
Vllhoever has his footing firm in love, rcnounces at

one and the same time both religion and unbelief.—
Light the fire of divine love and destroy all creed and
all cult.

Believe in the fundamental truth ; it is to meditate
with rapture on the Everlasting.

Tolstoi.— 14) l]ohn.—- 15) Angelns Silcsins.- 16) Furidv
17) id.-— 18) Balm-ullah: The Seven Valleys.-

A-,-waghosha.
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The Secret of the Veda

CHAPTER XX

SUMMARY OF CONCLUSIONS

We have now closely scrutinised the Angiras legend

in the Rig-Veda from all possible sides and in all its main

symbols and are in a position to summarise firmly the

conclusions we have drawn from it. As I have already

said, the Angiras legend and the Vritra mythus are the two

principal parables of the Veda; they occur and recur

everywhere; they run through the hymns as two closely

connected threads of symbolic imagery, and around them

all the rest of the Vedic symbolism is woven. Not that they

are its central ideas, but they are two main pillars of

this ancient structure. When we determine their sense, we

have determined the sense of the whole Rik Sanhita. If Vri-

tra and the waters symbolise the cloud and the rain and

the gashing forth of the seven rivers of the Punjab and if

the Angirases are the bringers of the physical dawn, then

the Veda is a symbolism of natural phenomena personified

in the figure of gods and Rishis and maleficent demons. If

Vritra and Vala are Dravidian gods and the Panis and

Vritras human enemies, then the Veda is a poetical and

legendary account of the invasion of Dravidian India by

Nature-worshipping barbarians. If on the other hand this

is a symbolism of the struggle between spiritual powers of

Light and Darkness, Truth and Falsehood, Knowlidge and

Ignorance, Death and Immortality, then that is the real

sense of the whole Veda.
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The Secret. of the Veda

CHAPTER XX

SUMMARY OF CONCLUSIONS

We have now closely scrutinised the Angiras legend
in theRig-Veda from all possible sides and in all its main
symbols and are in a position to summarise firmly the
conclusions we have drawn from it. As I have already
said. the Angiras legend and theVritra mythus are the two

principal parables of the Veda ; they occur and recur

everywhere; they run through the hymns as two closely
connected threadsof symbolic imagery,and around them
all the rest of theVedic symbolism is woven. Not that they
are its central ideas, but they are two main pillars of
this ancient structure. When we determine their sense, we

have determined the sense of thewhole Rik Sanhita. If Vri-
tra and the waters symbolise the cloud and the rain and
the gushing forth of the seven rivers of the Punjab and if
the Angirases are the bringers of the physical dawn, then
the Veda is a symbolism of natural phenomenapersonified
in the figure of gods and Rishis and maleficentdemons. If
Vritra and Vala are Dravidian gods and the Panis and
Vritras human enemies, then the Veda is a poetical and
legendary account of the invasion of Dravidian India by
Nature-worshipping barbarians. If on theother hand this
is a symbolism of the struggle between spiritual powers of
Light and Darkness,Truthand Falsehood, Knowlcdgc and
Ignorance, Death and Immortality, then that is the real
sense of the whole Veda.
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We have concluded that the Angiras Rishis are

bringers of the Dawn, rescuers of the Sun out of the

darkness, but that this Dawn, Sun, Darkness are figures

used with a spiritual significance. The central conception

of the Veda is the conquest of the Truth out of the dark-

ness of Ignorance and by the conquest of the Truth the

conquest also of Immortality. For the Vedic Ritam is a

spiritual as well as a psychological conception. It is the

true being, the true consciousness, the true delight of

existence beyond this earth of body, this mid-region of

vital force, this ordinary sky or he iven of mind. We have

to cross beyond all these planes in order to arrive at the

higher plan? of that superconscient Truth which is the

own home of the gods and the foundation of Immortality.

This is the world of Swar, to which the Angirases have

found the path for their posterity.

The Angirases are at once the divine seers who assist

in the cosmic and human workings of the gods and their

earthly representatives, the ancient fathers who first found

the wisdom of which the Vedic hymns are a chant and

memory and renewal in experience. The seven divine

Angirases are sons or powers of Agni, powers of the Seer-

Wil!, the flame of divine Force instinct with divine know-

ledge which is kindled for the victory.The Bhrigus have

found this Flame secret in the growths of the earthly exis-

tence, but the Angirases kindle it on the altar of sacrifice

and maintain the sacrifice through the periods of the

sacrificial year symbolising the periods of the divine la-

bour by which the Sun of Truth is recovered out of the

darkness. Those who sacrifice foi nine months of this year

are Navagwas, seers of the nine cows or nine rays, who in-

stitute the search for the herds of the Sun and the march

of Indra to battle with the Panis. Those who sacrifice for

ten months are the Dacagwas, seers of the ten rays who

enter with Indra into the cave of the Panis and recover

the lost herds.

The sacrifice is the giving by man of what he possess-

es in his Being to the higher or divine nature and its fruit

is the farther enrichment of his manhood by the lavish
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We have concluded that the Angiras Rishis are
bringers of the Dawn, rescuers of the Sun out of the
darkness. but that this Dawn, Sun, Darkness are figures
used with a spiritual significance. The central conception
of theVeda is the conquest of the Truthout of the dark-_
ness of Ignorance and by the conquest of the Truththe
conquest. also of Immortality. For the Vedic Ritam is a

spiritual as well as a psychological conception. It is the
true being. the true consciousness, the true delight of
existence beyond this earth of body, this mid-region of
vital force, this ordinary sky or he wen of mind. We have
to cross beyond all these planes in order to arrive at the
higher plane of that superconscient Truthwhich is the
own home of the gods and the foundation of Immortality.
This is the world of Swar, to which the Angirases have
found the path for theirposterity.

The Angirases are at once the divine seers who assist
in the cosmic and human workings of the gods and their
earthly representatives, theancient fatherswho first found
the wisdom’ of which the Vedic hymns are a chant and
memory and renewal in experience. The seven divine
Angirases are sons or powers of Agni, powers of the Seer-
Will, the flame of divine Force instinct with divine know-
ledge which is kindled for the victory.The Bhrigus have
found this Flamesecret in thegrowthsof theearthlyexis-
tence, but the Angirases kindle it on the altar of sacrifice
and maintain the sacrifice through the periods of the
sacrificialyear symbolising the periods of the divine la-
bour by which the Sun of Truth is recovered out of the
darkness. Those who sacrifice for nine monthsof this year
are Navagwas, seers of thenine cows or nine rays, who in-
stitute thesearch for the herds of the Sun and the march
of Indra to battle with the Panis. Those who sacrifice for
ten months are the Da qagwas, seers of the ten rays who
enter with Indra into the cave of the Panis and recover
the lost herds.

The sacrificeis the giving by man of what he possess-
es in his being to thehigher or divine nature and its fruit
is the farther enrichment of his manhood by the lavish
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bounty of the gods. The wealth thus gained constitutes a

state of spiritual riches, prosperity, felicity which is itself a

power for the journey and a force of battle. For the sacri-

fice is a journey, a progression; the sacrifice itself travels

led by Agni up the divine path to the gods and of this jour-

ney the ascent of the Angiras fathers to the divine world

of Swar is the type. Their journey of the sacrifice is also

a battle, for it is opposed by Panis, Vritras and other

powers of evil and falsehood, and of this warfare the conflict

of Indra and the Angirases witn the Panis is a principal

episode,

The principal features of sacrifice are the kindling of

the divine flame, the offering of the ghr'ita and the Soma

wine and the chanting of the sacred word. By the hymn

and the offering the gods are increased ; they are said to

be born, created or manifested in man and by their increase

and greatness hire they increase the earth and heaven, that

is to say, the physical and mental existence to their utmost

capacity and, exceeding these, create in their tuin the

higher worlds or planes. The higher existence is the di-

vine, the infinite of which the shining Cow, the infinite

Mother, Aditi, is the symbol; the lower is subject to her

dark form Diti. The object of the sacrifice is to win the

higher or divine being and possess with it and make sub-

ject to its law and truth the lower or human existence.

The ghr'ita of the sacrifice is the yield of the shining Cow;

it is the clarity or brightness ol the solar light in the

human mentality. The Soma is the immortal delight of

existence secret in the waters and the plant and pressed

out for drinking by gods and men. The word is the inspir-

ed speech expressing the thought-illumination of the Truth

which rises out of the soul, formed in the heart, shaped

by the mind. Agni growing by the ghr'ita, Indra forceful

with the luminous strength and joy of the Soma and in

creased by the Word, aid the Angirases to recover the herds

of the Sun.

Brihaspati is the Master of the creative Word. If

Agni is the supreme Angiras, the flame from whom the

^.Ujjirasjs are born, Brihaspati is the one Angiras with the

x
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bounty of the gods. The wealth thusgained constitutes a
state of spiritual riches, prosperity. felicitywhich is itself a

power for the journey and a force of battle. For the sacri-
fice is a journey, a progression; the sacrifice itself travels
led by Agni up the divine path to thegods and of thisjour-
ney the ascent of the Angiras fathers to the divine world
of Swar is the type. Their journey of the sacrificeis also
a battle, for it is opposed by Panis, Vritras and other
powers ofeviland falsehood, and of thiswarfare theeonfiict
of Indra and the Angirases with the Panis is a principal
episode,

The principal features of sacrificeare the kindling of
the divine flame, theoffering of theghr’ita and the Soma
wine and the chanting of the sacred word. By the hymn
and the offering the gods are increased ; they are said to
be born, created or manifested in man and by their increase
and greatness here they increase theearth and heaven, that
is to say, the physical and mental existence to their utmost
capacity and, exceeding these, create in their turn the
higher worlds or planes. The higher existence is the di-
vine, the infinite of which the shining Cow, the infinite
Mother, Aditi, is the symbol; the lower is subject to her
dark form Diti. The object of the sacrifice is to win the
higher or divine being and possess with it and make sub-
ject to its law and truth the lower or human existence.
Theghfita of the sacrifice isthe yield of the shining Cow;
it is the clarity or brightness of the solar light in the
human mentality. The Soma is the immortal delight of
existence secret in the waters and the plant and pressed
out for drinking by gods and men. The word is the inspir-
ed speech expressing the thought-illuminationof theTruth
which rises out of the soul, lormed in the heart, shaped
by the mind. Agni growing by theghr’ita, Indra forceful
with the luminous strengthand joy of the Soma and in
creased by theWord, aid theAngirases to recover the herds
of the Sun.

Brihaspati is the Master of the creative Word. If
Agni is the supreme Angiras. the flame from whom the
Angiras.:s are born, Brihaspati is the one Augiras with the
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seven mouths, the seven rays of the illuminative thought

and the seven words which express it, of whom these seers

are the powers of utterance. It is the complete thought of

the Truth, the seven-headed, which wins the fourth or

divine world for man by winning for him the complete

spiritual wealth, object of the sacrifice. Therefore Agni,

Indra, Brihaspati, Soma are all described as winners of the

herds of the Sun and destroyers of the Dasyus who conceal

and withhold them from man. Saraswati, who is the stream

of the Word or inspiration of the Truth, is also a Dasyu-

slayer and winner of the shining herds; and they are dis-

covered hy Sarama, forerunner of Indra, who is a solar or

dawn goddess and seems to symbolise the intuitive power

of the Truth. Usha, the Dawn, is at once herself a worker

in the great victory and in her full advent its luminous

result.

Usha is the divine Dawn, for the Sun that arises by

her coming is the Sun of the superconscient Truth; the

day he brings is the day of the true life in the true know-

ledge, the night he dispels is the night of the ignorance

which yet conceals the dawn in its bosom. Usha herself is

the Truth, sunr'itd, and the mother of Truths. These truths

of the divine Dawn are called her cows, her shining herds;

while the forces of the Truth that accompany them and

occupy the Life are called her horses. Around this symbol

of the cows and horses much of the Vedic symbolism turns;

for these are the chief elements of the riches sought by

man from the gods. The cows of the Dawn have been

stolen and concealed by the demons, the lords of darkness

in their nether cave of the secret subconscient. They are

the illuminations of knowledge, the thoughts of the Truth,

gdvo matayah, which have to be delivered out of their im-

prisonment. Their release is the upsurging of the powers

of the divine Dawn.

It is also the recovery of the Sun that was lying in the

darkness; for it is said that the Sun, '' that Truth", was the

thing found by Indra and the Angirases in the cave of the

Panis. By the rending of that cave the herds of the divine

dawn which are the rays of the Sun of Truth ascend thu bill
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seven months, the seven rays of the illuminativethought
and the seven words which express it, of whom these secrs

are the powers of utterance. It is the complete thought of
the Truth, the seven-headed, which wins the fourth or
divine world for man by winning for him the complete
spiritual wealth, object of the sacrifice. Therefore Agni,
Indra, Brihaspati,Soma are all described as winners of the
herds of the Sun and destroyers of the Dasyus who conceal
and withholdthem from man. Saraswati,who is thestream
of the Word or inspiration of the Truth, is also a Dasyu-
slayer and winner of the shining herds; and they are dis-
covered hy Sarama, forerunner of Indra, who is a solar or
dawn goddess and seems to symbolise the intuitive power
of the Truth.Usha,the Dawn, is at once herself a worker
in the great victory and in her full advent its luminous
result.

Usha is the divine Dawn, for the Sun that arises by
her coming is the Sun of the superconscient Truth; the
day he brings is the day of the true life in the true know-
ledge, the night he dispels is the night of the ignorance
which yet conceals the dawn in its bosom. Usha herself is
theTruth,sunr’3'tti, and the motherof Truths.Thesetruths

_

of the divine Dawn are called her cows, her shining herds;
while the forces of the Truth that accompany them and
occupy the Life are called her horses. Around thissymbol
of thecows and horses much of theVedic symbolismturns;
for these are the chief elements of the riches sought by
man from the gods. The cows of the Dawn have been
stolen and concealed by the demons, the lords of darkness
in their nether cave of the secret subconscient. They are

the illuminationsof knowledge, the thoughtsof the Truth,
gdvo matayah, which have to be delivered out of their im-
prisonrnent. Their release is the upsurging of the powers
of the divine Dawn.

.

It is also the recovery of the Sun that was lying in the
darkness; for it is said that theSun, “ thatTruth”,was the
thing found by Indra and the Angirases in the cave of the
Pants. By the tending of thatcave the herds of the divine
dawn which are the rays of theSun of Truthascendthehill
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of being and the Sun itself ascends to the luminous upper

ocean of the divine existence, led over it by the thinkers

like a ship over the waters, till it reaches its farther shore.

The Panis who conceal the herds, the masters of the

nether cavern, are a class of Dasyus who are in the Vedic

symbolism set in. opposition to the Aryan gods and Aryan

seers and workers. The Aryan iz he who does the work of

sacrifice, finds the sacred word of illumination, desires

the Gods and increases them and is increased by them in-

to the largeness of the tru3 existence; he is the warrior

of the light and the traveller to the Truth. The Dasyu is

the undivine being who does no sacrifice, amasses a wealth

he cannot rightly use because he cannot spoak the word

or mentalise the superconscient Truth, hates the Word,

the gods and the sacrifice and gives nothing of himself to the

higher existences but robs and withholds his wealth from

the Aryan. He is the thief, the enemy, the wolf, the de-

vourer, the divider, the obstructor, the confiner. The Dasyus

are powers of darkness and ignorance who oppose the

seeker of truth and immortality. The gods are the powers

of Light, the children of Infinity, forms and personalities

of the one Godhead who by their help and by their growth

and human workings in man raise him to the truth and

the immortality.

Thus the interpretation of the Angiras myth gives us

the key to the whole secret of the Veda. For if the cows

and horses lost by the Aryans and recovered for them by

the gods, the cows and horses of which Indra is the lord

and giv r and indeed himself the Cow and Horse, are not

physical cattle, if these elements of the wealth sought by

the sacrifice are symbols of a spiritual riches, so also must

be its other elements which are always associated with

them, sons, men, gold, treasure, etc. If the Cow of which

. the ghr'ita is the yield is not a physical cow but the shin-

ing Mother, then the ghr'ita itself which is found in the

waters and is said to be triply secreted by the Panis in the

Cow, is no physical offering, nor the honey-wine of Soma

cither which is also said to exist in the rivers and to rise

in a honeyed wave from the ocean and to flow streaming
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of beingand theSun itself ascends to the luminous upper
ocean of the divine existence, led over it by the thinkers
like a ship over the waters, till it reaches its farther shore.

The Panis who conceal the herds, the masters of the
Bethe!‘ Cavern. are a class of Dasyus who are in the Vedic
symbolism set in opposition to the Aryan gods and Aryan
seers and workers. The Aryan is he who does the work of
sacrifice, finds the sacred word of illumination.desires
the Gods and increases them and is increased by them in-
to the largeness of the true existence ; he is the warrior
of the light and the traveller to the Truth. The Dasyu is
the undivine being who does no sacrifice,amasses a wealth
he cannot rightly use because he cannot speak the word
or mentalise the superconscient Truth,hates the _Word,
thegods and thesacrificeand gives nothingof himself to the
higher existences but robs and withholds his wealth from
the Aryan. He is the thief, the enemy, the wolf, the de-
vourer, thedivider, theobstructor, theconfiner.The Dasyus
are powers of darkness and ignorance who oppose the
seeker of truth and immortality. The gods are the powers
of Light, the children of Infinity, forms and personalities
of theone Godheadwho by their help and by theirgrowth
and human workings in man raise him to the truth and
the immortality.

Thus the interpretation of the Angiras myth gives us

the key to the whole secret of the Veda. For if the cows

and horses lost by the Aryans and recovered for them by
the gods, the cows and horses of which Indra is the lord
and giv:.r and indeed himself the Cow and Horse, are not

physical cattle, if these elements of the wealth sought by
the sacrifice are symbols of a spiritual riches, so also must
be its other elements which are always associated with
them, sons, men, gold, treasure, etc. If the Cow of which

.the ghfita is the yield is not a physical cow but the shin-
ing Mother, then the ghr’ita itself which is found in the
waters and is said to be triply secreted by the Panis in .the
Cow, is no physical offering, nor the honey-wine of Soma
either which is also said to exist in the rivers and to rise
in I honeyed wave from the ocean and to flow streaming
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Up to the gods. And if these, then also the other offerings

of the sacrifice must be symbolic ; the outer sacrifice it-

self can be nothing but the symbol of an inner giving. And

if the Angiras Rishis are also in part symbolic or ate, like

the gods, semi-divine workers and helpers in the sacrifice,

so also must be the Bhrigus, Athai vans, Ushana and Kutsa

and others who ate associated with them in their work.

If the Angiras legend and the story of the struggle witti

the Dasyus is a parable, so also should be the other legen-

dary stories we find in the Rig Veda of the help given by

the Gods to the Rishis against the demons ; for these also

are related in similar terms and constantly classed by the

Vedic poets along with the Angiras story as on the same

footing.

Similarly if these Dasyus who refuse the gift and

the sacrifice, and hate the Word and the gods and with

whom the Aryans are constantly at war, these Vritras,

Panis and others, are not human enemies but powers of

darkness, falsehood and evil.then the whole idea of the Ary-

an wars and kings and nations begins to take upon itself

the aspect of spiritual symbol and apologue. Whether

.they are entirely so or only partly, cannot be decided ex-

cept by a more detailed examination which is not our

present object. Our object is only to see whether there is

a prima facie case for the idea with which we started that

the Vedic hymns are the symbolic gospel of the ancient

Indian mystics and their sense spiritual and psychological.

Such a prima facie case we have established; for there is

already sufficient ground for seriously approaching the

Veda from this standpoint and interpreting it in detail

as such a lyric symbolism.

Still, to make our case entirely firm it will be well to

examine the other companion legend of Vritra and the

waters which we have seen to be closely connected with

that of the Angirases and the Light. In the first place

Indra the Vritra-slayer is along with Agni one of the two

chief gods of the Vedic Pantheon and if his character and

functions can be properly established, we shall have the

general type of the Aiv;;ns gods fixed firmly. Secondly,
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up to the gods. And if these, then also the other oflerings
of the sacrifice must be symbolic ; the outer sacrifice it-

'

self can be nothing but the symbol of an inner giving. And
if the Angiras Rishis are also in part sy.nbolic or are, like
the gods, semi-divine workers and helpers in the sacrifice,
so also must be the Bbrigus, Atharvans, Ushana and Kutsa
and others who are associated with them in their work.
If the Angiras legend and the story of the struggle with
the Dasyus is a parable, so also should be the other legen-
dary stories we find in the Rig Veda of the help given by
the Gods to the Rishis against the demons; for these also
are related in similar terms and constantly classed by the
Vedic poets along wit-h the Angiras story as on the same

footing.
Similarly if these Dasyus who refuse the gift and

the sacrifice, and hate the Word and thegods and with
whom the Aryans are constantly at war, these Vritras,
Panis and others, are not human enemies but powers of
darkness,falsehood and evil,thenthe whole idea of theAry-
an wars and kings and nations begins to take upon itself
the aspect of spiritual symbol and apologue. Whether
.they are entirely so or only partly, cannot be decided ex-

cept by a more detailed examination which is not our

present object. Our object is only to~see whether there is
a prima facie case for the idea with which we started that
the Vedic hymns are the symbolic gospel of the ancient
Indian mystics _and their sense spiritual and psychological.
Such a prima facie case we have established; "for there is
already sufficient ground for seriously approaching the
Veda from this standpoint and interpreting it in detail
as such a lyric symbolism.

Still, to make our case entirely firm it will be well to
examine the other companion legend of Vritra and the
waters which we have seen to be closely connected with
that of the Angirases and the Light. In the first place
Indra the Vritra-slayer is along with Agni one of the two
chief gods of the Vedic Pantheon and if his characterand
functions can be properly established, we shall have the
general type of the Aryans gods fixed firmly. Secondly,
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the Maruts, his companions, singers of the sacred chant,

are the strongest point of the naturalistic theory of Vedic

worship; they are undoubtedly storm-gods and no other

of the greater Vedic deities, Agni or the Acwins or Varu-

na and Mitra or Twashtri and the goddesses or even Surya

the Sun or Usha the Dawn have such a pronounced phy-

sical character. If then these storm-gods can be shown to

have a psychological character and symbolism, then there

can be no farther doubt about the profounder sense of the

Vedic religion and ritual. Finally, if Vritra and his associ-

ated demons, Qushna, Namuchi and the rest appear when

closely scrutinised to be.Dasyus in the spiritual sense and

if the meaning of the heavenly waters he obstructs be more

thoroughly investigated, then the consideration of the

stories of the Rishis and the gods and demons as parables

can be proceeded with from a sure starting-point and the

symbolism of the Vedic worlds brought nearer to a satis-

factory interpretation.

More we cannot at present attempt; for the Vedic

symbolism as worked out in the hymns is too complex in

its details, too numerous in its standpoints, presents too

many obscurities and difficulties to the interpreter in its

shades and side allusions and above all has been too much

obscured by ages of oblivion and misunderstanding to be

adequately dealt with in a single work, We can only at

present seek out the leading clues and lay as securely as

may be the right foundations*

• We propose for the present to discontinue tho Secret of the Veda

so fts to make room in the third year of the Aryn for other matter,

bin we -;lrall subsequently resume and complete the series.
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the Maruts, his companions, singers of the sacred chant,
are the strongest point of the naturalistic theory of Vedic
worship; they are undoubtedly storm-gods and no other
of the greater Vedic deities, Agni or the Aewins or Varu-
na and Mitra or Twashtriand thegoddesses or even Surya
the Sun or Usha the Dawn have such a pronounced phy-
sical character. If then these storm-gods can be shown to
have a psychological character and symbolism, then there
can be no farther doubt about the profounder sense of the
Vedic religion and ritual. Finally,if Vritra and his associ-
ated demons, Qushna, Namuchi and the rest appear when
closely scrutinised to be.Dasyusin the spiritual sense and
if the meaning of the heavenlywaters he obstructs be more

thoroughly investigated, then the consideration of the
stories of the Rishis and the gods and demons as parables
can be proceeded with from a sure starting-point and the
symbolism of the Vedicworlds brought nearer to a satis-
factory interpretation.

More we cannot at present attempt ; for the Vedic
symbolism as worked out in the hymns is too complex in
its details, too numerous in its standpoints, presents too
many obscurities and difliculties to the interpreter in its
shades and side allusions and above all has been too much
obscured by ages of oblivion and misunderstanding to be
adequately dealt with in a single work, We can only at
present seek out the leading clues and lay as securely as

may be the right foundations.*

 
' We propose for the present to discontinue the Secret. of the Veda

so
’

as no make room in the third year of the A1-yn for other matter ,but we shall subsequently resume and complete the series.
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The Ideal of Human Unity

We thus see that if we consider the possibilities of a

unification of the human race on political, administra-

tive and economic lines, ascertain soit of unity appears not

only to be possible, but to be more or less urgently demand-

ed by a growing spirit and sense of need in the race. This

spirit has been created largely by increased mutual know-

ledge and close communication, partly by the development

of wider and freer intellectual ideals and emotional sympa-

thies in the progressive mind of the race; and this sense

of ueed is partly due to the demand for satisfaction of

these ideals and sympathies, partly to economic and other

material changes which render the results of divided na-

tional life, war, commercial rivalry and consequent in-

security and peril to the complex and easily vulnerable

modern social organisation more and more irksome both for

the economic and political human animal and for the idea-

listic thinker. Partly also it-is due to the desire of the success-

ful nations to possess, enjoy and exploit the rest of the world

at ease without the peril incurred by their own formidable

rivalries and competitions and rather by some convenient

understanding and compromise among themselves. The

real strength of this new tendency is in its intellectual,

idealistic and emotional paits; its economic causes are

partly permanent and therefore elements of strength and

secure fulfilment, partly artificial and temporary and there-

fore elements of insecurity and weakness; the political

incentives are the baser part which may end by vitiating

25A
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The Ideal of Human Unity

We thus see that if we consider the possibilitiesof a
unification of the human race on political, administra-
tive and economic lines, arcertain sort of unity appears not
only to be possible, but to be more or less urgently demand-
ed by a growing spirit and sense of need in the race. This
spirit has been created largely by increased mutual know-
ledge and close communication, partlyby thedevelopment
of wider and freer intellectual ideals and emotional sympa-
thies in the progressive mind of the race; and this sense

of need is partly due to the demand for satisfaction of
these ideals and sympathies,partly to economic and other
material changes which render the results of divided na-

tional life, war, commercial rivalry and consequent in-
security and peril to the complex and easily vulnerable
modern social organisation more and more irlrsome both for
the economic and political human animal and for the idea-
listic thinker.Partlyalso it-is due tothedesire of thesuccess-

ful nations to possess, enjoy and exploit the rest of theworld
at ease without the peril incurred by theirown formidable
rivalries and competitions and rather by some convenient
understanding and compromise among themselves. The
real strength of this new tendency is in its intellectual,
idealistic and emotional parts; its economic causes are

partly permanent and therefore elements of strength and
secure fulfilment,partly artificial and temporary and there-
fore elements of insecurity and weakness; the political
incentives are the baser part which may end by vitiating

25A
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the whole result and lead to a necessary dissolution and

reversal of whatever unity may be presently accomplished.

Still a result of some kind is extremely possible in

the near or more distant future. We can see on what lines it

is likely to work itself out, if at all,—at fir?t by a sort of

understanding and initial union for the most pressing com-

mon needs, arrangements of commerce, arrangements of

peace and war, arrangements for the common arbitration

of disputes, arrangements for the policing of the world;

and all these will naturally develop by the pressure of the

governing idea and the inherent need into a closer unity

and even into a common supreme government which may

endure till the defects of the system established and the

rise of new ideals and tendencies inconsistent with its

maintenance lead either to a new radical change or to its

entire dissolution into its natural elements and constituents.

We have seen also that such a union is likely to take place

upon the basis of the present world somewhat modified

by the changes that must now inevitably take place, inter-

national changes that are likely to be ajdustments rather

than the introduction of a new radical principle and social

changes within the nations themselves of a much more far-

reaching character. It will take place, that is to say, as

between the present free nations and colonising empires,

but with an internal arrangement of society and admini-

strative mould progressing rapidly towards a rigorous State

socialism and equality by which the woman and the work-

er will chiefly profit. For these are the master tendencies

of the hour. Certainly, no one can confidently predict that

the hour will victoriously prevail over the whole future.

We know not what surprises of the great human drama,

what violent resurgence of the oppressed nation-idea, what

collisions, failures, unexpected results in the working out

of the new social tendencies, what revolt of the human

spirit against a burdensome and mechanical State collecti-

vism, what growth and power of the new gospel of

philosophic anarchism reasserting the human yearning

for individual liberty and frea self-fulfilment, what un-

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:3

0
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

746 '

" ARYA"

u 

the whole result and lead to a necessary dissolution and
reversal of whatever unity may be presently accomplished.

Still a result of some kind is extremely possible in
thenear or more distant future. We can see on what lines it
is likely to work itself out, if at all.—at first by a sort of
understandingand initialunion for themost pressing com-

mon needs. arrangements of commerce, arrangements of
peace and war, arrangements for the common arbitration
of disputes, arrangements for the policing of theworld:
and all these willnaturallydevelop by the pressure of the
governing idea and the inherent need into a closer unity
and even into a common supreme government which may
endure till the defects of thesystem established and the
rise of new ideals and tendencies inconsistent with its
maintenance lead either to a new radical change or to its
entire dissolution into its natural elements and constituents.
We have seen also thatsuch a union is likelyto take place
upon thebasis of the present world somewhat modified
by the changes thatmust now inevitably take place, inter-
national changes that are likely to beajdustments rather
than the introduction of a new radical principle and social
change: within the nations themselvesof a much more far-
reaching character. It will take place. that is to say, as

between thepresent free nations and colonising empires,
but with an internal arrangement of society and admini-
strative mould progressing rapidly towards a rigorous State
socialism and equality by which the woman and thework-
er willchiefly profit. For these are the master tendencies
of the hour. Certainly, no one can confidentlypredict that
the hour will victoriouslyprevail over the whole future.
We know not what surprises of the great human drama,
what violent resurgence of the oppressed nation-idea,what
collisions, failures, unexpected results in the workingout
of the new social tendencies, what revolt of the human
spirit against a burdensome and mechanical State collecti-
vism, what growth and power of the new gospel of
philosophic anarchism reasserting the human yearning
for individual liberty and free self-fulfilment. what un-
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foreseen religious and spiritual revolutions may not in-

tervene in the very course of this present movement of

mankind and divert it to quite another denouement. The

human mind has not yet reached that illumination or

that sure science by which it can forecast securely even its

morrow.

Let us suppose, however, that no such unexpected

factor intervenes. The political unity of mankind, of a

sort, will then be realised . The question still remains

whether it is desirable that it should be realised thus and

now and, if so, under what circumstances, with what

necessary conditions in the absence of which the result

gained can only bs temporary as were former partial uni-

fications of mankind. And first, let us remember at what

cost humanity has gained the larger unities it has actual-

ly achieved in the past. Those unities were in the past

the nation and now the natural homogeneous empire of

nations kin in race and culture or united by geographical

necessity and mutual attractions and the artificial hetero-

geneous empire secured by conquest, maintained by force,

by yoke of law, by commercial and military colonisation,

but not welded into true psychological unities. Each of

these principles of aggregation has given some actual

gain or some possibility of progress to mankind at large,

but each has brought with it its temporary or inherent

disadvantages and inflicted some wound on the complete

human ideal.

The creation of a new unity, when it proceeds by ex-

ternal and mechanical processes, has usually and indeed al-

most by a practical necessity to go through a process cf

internal contraction before the unit can indulge again in

a new and free expansion of its inner life; lor its first need

and instinct is to loim and secure its own existence. To

enforce its unity is its predominant impulse and to that

paramount need it has to sacrifice the diversity, harmo-

nious complexity, richness of various material, freedom of

inner relations without which the true perfection of life is

impossible, In order to enforce a strong and sure unity it
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foreseen religious and spiritual revolutions may not in-
tervene in thevery course of this present movement of
mankind and divert it to quite another denouement. The
human mind has not yet reached that ‘illumination or

thatsure science by which it can forecast securely even its
morrow.

Let us suppose. however, that no such unexpected
factor intervenes. The political unity of mankind,of a

sort, will then be realised .
The question still remains

whether it is desirable that it should be realised thus and
now and, if so, under what circumstances, with what
necessary conditions in the absence of which the result
gained can only be temporary as were former partial uni-
fications of mankind. And first, let us rememberat what
cost humanity has gained the larger unities it has actual-
ly achieved in the past. Those unities were in" the past
the nation and now the natural homogeneous empire of
nations kin in race and culture or united by geographical
necessity and mutual attractionsand the artificial hetero-
geneous empire secured by conquest, maintained by force.
by yoke of law, by commercial and military colonisation,
but not welded into true psychological unities. Each of
these principles of aggregation has given some actual
gain or some possibilityof progress to mankind at large,
but each has brought with it its temporary or inherent
disadvantages and inflicted some wound on the complete
human ideal.

The creation of a new unity, when it proceeds by ex-
ternal andmechanical processes, has usually and indeed al-
most by a practical necessity to go through a process cf
internal contraction before the unit can indulge again in
a new and free expansion of its inner life; for its first need
and instinct is to form and secure its own existence. To
enforce its unity is its predominant impulse and to that
paramount need it has to sacrifice the diversity, harmo-
nious complexity, richness of various material, freedom of
inner relations without which the true perfection of life is
impossible. In order to enforce a strong and sure unity it

Go git’



743 "ARYA"

has to create a paramount centre, a concentrated state

power, whether of king or military aristocracy or pluto-

cratic class, to which the liberty and free life of the in-

dividual, the commune, the city, the region or any other

lesser unit has to be subordinated and sacrificed. At the

same time there is a tendency to create a firmly mechanis-

ed and rigid state of society with a hierarchy of classes

or orders in which the lower is appointed to an inferior

place and duty and bound down to a narrower life than

the higher, such as the hierarchy of king, clergy, aristo-

cracy, middle class, peasantry, servile class which replaced

in Europe the rich and free existence of the city and the

tribe or the rigid caste system which replaced in India

the open and natural existence of the vigorous Aryan

clans. Moreover, as wc have already seen, the active and

stimulating participation of all or most in the full vigour

of the common life which was the great advantage of the

small but free earlier communities, is much more difficult

in a larger aggregate and is at first impossible. In its place

there is the concentration of the force of life into a

dominant centre or at most a governing and directing

class or classes while the great mass of the community

is left in a lelative torpor and enjoys only a minimum and

indirect share of that vitality in so far as it is allowed to

filter down from above and indirectly affect the grosser,

poorer and narrower life below. This at least is the

phenomenon we see in the historic period of human deve-

lopment.

The small human community in which all can easily

take an active part and in which ideas and movements are

swiltly and vividly felt by all and can be worked out rapid-

ly and thrown into form without the need of a large and

difficult organisation, turn naturally towards freedom as

soon as they cease to be preoccupied with the first absorb-

ing necessity of sell-preservation. Such forms as absolute

monarchy or a despotic oligarchy, an infallible Papacy or

sacrosanct theocratic class cannot flourish at ease in such

aq environment; they lack that advantage of distance
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has to create a paramount centre, a concentrated state

power, whether of king or military aristocracy or pluto-
cratic class, to which the libertyand free life of the in-
dividual, the commune, the city. the region or any other
lesser unit has to be subordinated and sacrificed. At the
same time there is a tendency to create a firmlymechanis-
ed and rigid state of society with a hierarchy of classes
or orders in which the lower is appointed to an inferior
place and duty and bound down to a narrower life than
the higher, such as the hierarchy of king, clergy. aristo-
cracy,middle class, peasantry, servile class which replaced
in Europe the rich and free existence of the city and the
tribe or the rigid caste system which replaced in India
the open and natural existence of the vigorous Aryan
clans. Moreover, as we have already seen, the active and
stimulating participation of all or most in the full vigour
of the common life which was thegreat advantage of the
small but free earlier communities, is much more difiicult
in a larger aggregate and is at first impossible. In its place
there is the concentration of the force of life into a

dominant centre or at most a governing and directing
class or classes while the great mass of the community
is left in a relative torpor and enjoys only a minimum and
indirect share of that vitality in so far as it is allowed to
filter down from above and indirectly afiect the grosser,
poorer and narrower life below. This at least is the
phenomenon we see in the historic period of human deve-
lopment.

The small human community in which all can easily
take an active part and in which ideas and movements are

swiltlyand vividly felt by all and can be worked out rapid-
ly and thrown into form without the need of a large and
difficult organisation, turn naturally towards freedom as

soon as they cease to be preoccupied with the first absorb-
ing necessity of self-preservation. Such forms as absolute
monarchy or a despotic oligarchy, an infalliblePapacyor

sacrosanct theocraticclass cannot flourish at ease in such
an environment; they lack that advantage of distance
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from the mass and that remoteness from exposure to the

daily criticism ot the individual mind on which their

prestige depends and they have not to justify them the

pressing need of uniformity among large multitudes and

over vast areas which they elsewhere serve to establish

and maintain. Therefore we find in Rome the monarchical

regime unable to maintain itself and in Greece looked

upon as an unnatural and brief usurpation, while the oli-

garchical form of government though more vigorous could

not assure to itself, except in a purely military community

like Sparta, either a high and exclusive supremacy or a

firm duration. The tendency to a democratic freedom in

which every man had a natural part in the civic life as

well as in the cultural institutions of the State, an equal

voice in the determination of law and policy and as much

share in their execution as could be assured to him by his

right as a citizen and his capacity as an individual,—this

democratic tendency was inborn in the spirit and inherent

in the form of the city State. In Rome the tendency was

equally present but could not develop so lapidiy or fulfil

itself so entirely as in Gieece because of the necessities of

a military and conquering State which needed either an

absolute head, an imperator, or a small oligarchic body to

direct its foieign policy audits militaiy conduct; but

even so the democratic elerru nt was always present and the

democratic tendency was to strong that it began to work

and grow from almost prehistoric tin es even in the midst

of Rome's constant struggle for sell-pieseivation and ex-

pansion and was only suti ended by ruch supreme struggles

as the great duel with L-aitbage for the empire of the Medi-

terranean. In India the early communities were free socie-

ties in which the king was enly a military head or civic

chief; we find the democratic element persisting in the

days of Buddha and smviving in small States in those of

Chandragupta and Megasthenes even when great bureau-

cratically governed monarchies and empires were finally

replacing the free earlier polity. It was only in proportion

as the need for a laige organisation of Indian i?le over the
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from the mass and that remoteness from exposure to the
daily criticism of the individual mind on which their
prestige depends and they have not to justify them the
pressing need of uniformity among large multitudes and
over vast areas which they elsewhere serve to establish
and maintain. Thereforewe find in Rome the monarchical
regime unable to rrrarntain itself and in Greece looked
upon as an unnatural and brief usurpation, while the oli-
garclrical form of government though more vigorous could
not assure to itself, except in a purely military community
like Sparta, either a high and exclusive supremacy or a

firm duration. The tendency to a democratic freedom in
which every man had anatural part in the civic life as

well as in the cultural institutions of the State, an equal
voice in the determination of law and policy and as much
share in theirexecution as could be assured to him by his
right as a citizen and his capacity as an individual.—this
democratic tendency was inborn in the spirit and inherent
in the form of the city State. In Rome the tendency was

equally present but could not develop so rapidly or fulfil
itself so entirely as in Greece becauseof the necessities of
a military and conquering State which needed either an

absolute head, an imperator, or a smalloligarchic body to
direct its foreign policy and its military conduct ; but
evcn so thedemocratic elemr nt was ill“ays present and the
democratic tendency was so strong that it began to work
and grow from almost prehistoric tinzes even in the midst
of Rome’s constant struggle for sell"-preservation and ex-

pansion and was only suspended by such supreme struggles
as the great duel withLarthage for theempire of the Medi-
terranean. In India the early communities were free socie-
ties in which the king was cnly a military head or civic.
chief; we find the democratrc element persisting in the
days of Buddha and surviving in small States in those of
Chandragnpta and Megasthenes even when great bureau.
cratically governed monarchies and empires were finally
replacing the free earlier polity. It was only in proportion
as the need for a large organisation of Indran me over the
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whole peninsula or at least the northern part of it made

itself increasingly felt that the form of absolute monar-

chy grew upon the country and the learned and sacerdotal

caste imposed its theocratic domination and rigid Shastra

as the binding chain of national unity.

As in the political and civic, so in the social life. A

certain democratic equality is almost inevitable in a small

community; the opposite phenomenon of strong class dis-

tinctions and superiorities may establish itself during the

military period of the clan or tribe, but cannot long be

maintained in the close intimacy of a settled city State

except by artificial means such as were employed by Sparta

and Venice. Even when the distinction remains, its ex-

clusiveness is blunted and cannot deepen and intensify

itself into the natuie of a fixed hierarchy. The natural

social type ot the small community is such as we see in

Athens, \vhe;e not only Cleon the tanner exercised as strong

a political influence as the highborn and wealthy Nicias

and the highest offices and civic functions were open to

men of all classes, but in social functions and connections

also there was a free association and equality. We see a

similar democratic equality though of a different type in

the earlier records ot Indian civilisation; the rigid hierar-

chy oi castes with the pretensions and arrogance of the caste

spirit were a later development, in the simpler life of old

difference or even superiority of function did not carry

with it a sense of personal or class superiority; and at the

beginning the most sacred religious and social function,

that of the Rishi and sacrifices seems to have been open

to men of all classes and occupations. Theocracy, caste and

absolute kingship grew in force pari passu like the Church

and the monarchical power in mediaeval Europe under

the compulsion of the new circumstances created by the

growth of large social and political aggregates.

Societies advancing in culture under these conditions

of the early Greek, Roman and Indian city States and

clan nations were bound to develop a general vividness of

life and dynamic force of culture una eieation which the
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whole peninsula or at least the northern part of it made
itself increasingly felt that the form of absolute monar-

chy grew upon the country and the learned and sacerdotal
caste imposed its theocraticdomination and rigid Shastra
as thebinding chain of national unity.

As in the political and civic, so in the social life. A
certain democratic equality is almost inevitable in a small
community; the opposite phenomenon of strong class dis-
tinctions and superiorities may establish itself during the
military period of the clan or tribe, but cannot long be
maintained in the close intimacyof a settled city State
except by artificialmeans such as were employed by Sparta.
and Venice. Even when the distinction remains, its ex-

clusivcness is blunted and cannot deepen and intensify
itself into the nature of a fixed hierarchy. The natural
social type of the small community is such as we see in
Athens,where not onlyClean thetannerexercised as strong
a political influence as the highborn and wealthy Nicias
and the highest offices and civic functions were open to
men of all classes, but in social functions and connections
also there was a free association and equality. We see a

similar democratic equality though of a different type in

theearlier records of Indian civilisation; the rigid hierar-
chy oi castes with thepretensions andarroganceof thecaste

spirit were a later development, in the simpler life of old
dIfl'.‘l't:nCe or even superiority of function did not carry
with it a sense of personal or class superiority; and at the
beginning the most sacred religious and social function,
that of the Rishi and sacrificer,seems to have beenopen
to men of all classes and occupations. Theocracy,caste and
absolute kingship grew in force part’ [mssu like the Church
and the monarchical power in mediaeval Europe under
the compulsion of the new circumstances creatai by the
growth of large social and political aggregates.

Societies advancing in culture under these conditions
of the early Greek, Roman and Indian city States and
clan nations were bound to develop a general vividness of
life and dynamic force of culture and creation which the
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later national aggregates were obliged to forego and could

only recover after a long period of self-formation in which

the difficulties attending the development of a new or-

ganism have had to be met and overcome. The cultural

and civic life of the Greek city of which Athens was the

supreme achievement, a life in which living itself was an

education, where the poorest as well as the richest sat

together in the theatre to see and judge the dramas of

Sophocles and Euripides and the Athenian trader and

shopkeeper took part in the subtle philosophical conver-

sations of Socrates, created for Europe not only its funda-

mental political types and ideals but practically all its

basic forms of intellectual, philosophical, literary and

artistic culture. The equally vivid political, juridical and

military life of the single city of Rorre created for

Europe its types of political activity, military discipline

and science, jurisprudence of law and equity and even its

ideals of empire and colonisation. And in India it was that

early vivacty of spiritual life of which we catch glimpses

in the Vedic, Upanishadic and Buddhistic literature which

created the religions, philosophies, spiritual disciplines that

have since by direct or indirect influence spread something

of their spirit and knowledge over Asia and Europe. And

everywhere the root of this vitality and dynamic force

which the modern world is only now in some sort recover-

ing, was amid all differences the same; it was the complete

participation not of a limittd class, but of the individual

generally in the many-sided life of the community, the

sense each had of being full of the energy of all and of his

being fieetogiow, to be himself, to achieve, to think, to

create in the undammed flood of that universal energy It is

this condition, this relation between the individual and

the aggregate which modern life has to some extent lestor-

ed in a cumbrous, clumsy and imperfect fashion but with

much vaster forces of life and thought at its disposal than

early humanity could command.

It is possible that if the old city states and clan-na-

tions could have endured and modified themselves so as to
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Inter national aggregates were obliged to forego and could
only recover after a long period of self-formation in which
the dificulties attending the development of a new or-

ganism have had to be met and overcome. The cultural
and civic life of the Greek city of which Athenswas the
supreme achievement,a life in which living itself was an

education. where the poorest as well as the richest sat

together‘in the theatre to see and judge the dramas of
Sophocles and Euripides and the Athenian trader and
shoplreeperitook part in the subtle philosophical conver-

ations of Socrates, created for.Europe not only its funda-
mental political types and ideals but practically all its
basic forms of intellectual, philosophical, literary and
artistic culture. The equally vivid political, juridical and
military life of the single city of Rome created for
Europe its types of political activity. military discipline
and science, jurisprudence of law and equity and even its
ideals of empire and colonisation. And in India it was that
early vivactyof spiritual life of which we catch glimpses
in the Vedic, U panishadic and Buddhistic literature which
created the religions, philosophies,spiritualdisciplines that
have since by direct or indirect influencespread something
of their spirit and knowledge over Asia and Europe. And
everywhere the root of this vitality and dynamic force
which the modern world is only now in some sort recover-

ing, was amid all difierencesthe same; it was the complete
participation not of a limited class, but of the individual
generally in the many-sided life of the community, the
sense each had of being full of the energy of all and of his
being free to grow. to be himself, to achieve, to think, to

create in theundammed floodof that universal energy It is
this condition, this relation between the individual and
the aggregate which modern life has to some extent 1estor-
ed in a cumbrous, clumsy and imperfr ct fashion but with
much vaster forces of life and thought at its disposal than

early humanity could command.
It is possible that if the old city states and clnn-na-

tions could have endured and modified themselves so as to

Cu git’



752 "ARVA

create larger free aggregates without losing their own life

in the new mass, many problems might have been solved

with a greater simplicity, direct vision and truth to Nature

which we have now to settle in very complex and cum-

brous fashion and under peril of enormous dangers and

wide-spread convulsions. But that was not to be. That

early life had vital defects which it could not cure. In the

case of the Mediterranean nations two most important

deductions have to be made from the general participation

of all individuals in the full civic and cultural life of the

community; for that participation was denied to the slave

and hardly granted at all in the narrow life conceded to

the woman. In India the institution of slavery was absent

and the woman had at first a freer and more dignified posi-

tion than in Greece and Rome; but the sla\e was soon

replaced by the proletariate, called in India the Shudra,

nnd the increasing tendency to deny the highest benefits

of the common life and culture to the Shudra and the

woman brought down Indian society to the level of its

Western congeners. It is possible that these two great pro-

blems of economic serfdom and the subjection of woman

might have been attacked and solved in the early commu-

nity if it had lived longer, as it is now being attacked and

in process of solution in the modern State. But it is doubt-

ful; only in Rome do we glimpse certain initial tendencies

which'might have turned in that direction and they never

went farther than faint hints of a future possibility.

More vital was the entire falure of this early form of

human society to solve the question of the inter-relations

beween community and community. War remained their

noimal relation. All attempts at free federation failed and

military conquest was left as the sole means of unification.

The attachment to the small aggregate in which each man

felt himself to be most alive had generated a sort of mental

and vital insularity which could not accommodate itself to

the new and wider ideas which philosophy and political

thought moved by the urge of latger needs and tendencies

had brought into the field of life. Therefore the old states
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create larger free aggregates without losing their own life
in the new mass. many problems might have been solved
witha greater simplicity,direct vision and truth to Nature
which we have now‘ to settle in very complex and cum-

brous fashion and under peril of enormous dangers and
wide-spread convulsions. But that was not to be. That
early life had vital defects which it could not cure. In the
case of the Mediterranean nations two most important
deductions have to be made from the general participation
of all individuals in the full civic and cultural life of the
community; for that participation was denied to theslave
and hardly granted at all in the narrow life conceded to
the woman. In India the institution of slavery was absent
and the woman had at first a freer and more dignified posi-
tion than in Greece and Rome; but the slate was soon

replaced by the proletariate, called in ‘India the Shudra,
and the increasing tendency to deny the highest benefits
of the common life and culture to the Shudia and the
woman brought down Indian society to the level of its
VVL-stern congeners. It is possible that these two great pro-
hlems of economic serfdom and the subjection of woman

might have been attacked and solved in the earlycommu-

nity if it had lived longer, as it is now being attackedand
in process of solution in the modern State. But it is doubt-
ful; only in Rome do we glimpse certain initial tendencies
which'might have turned in thatdirection and they never

went farther than faint hints of a future possibility.
More vital was the entire falure of this early form of

human society to solve the question of the inter-relations
beween community and community. War remained their
nounal relation. All attempts at free federation failed and
military conquest was left as the sole means of unification.
The attachmentto the small aggregate in which each man

felt himself to be most alive had generated a sort of mental
and vital insularity which could not accommodate itself to
the new and wider ideas which philosophyand political
thought moved by the urge of larger needs and tendencies
had brought into the field of life. Therefore the old states
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had to dissolve and disappear, in India into the huge bu-

reaucratic empires of the Gupta and the Maurya to which

thePathan, the Mogul and the Englishman succeeded, in

the West into the vast military and commercial expan-

sions achieved by Alexander, by the Carthaginian oligarchy

and by the Roman republic and empire. The latter were

not national but supra-national unities, premature attempts

at such larger unifications of mankind as could not really

be accomplished with any finality until the intermediate

nation-unit had been fully and healthily developed.

The creation of the national aggregate was therefore

reserved for the millennium that followed the collapse of

the Roman empire and in crder to solve- this problem left

to it the world during that period had to recoil from many

and indeed most of the gains which had been achieved

for mankind by the city States. Only after it was solved

could it return to the effort to develop not only a firmly

organised but a progressive and perfected community, net

only a strong mould of social life but the free growth and

perfection of life itself within that mould. This cycle we

must briefly study before we can consider whether the

intervention of a new effort at a larger aggregation is like-

ly to be free from the danger of a new recoil in which the

inner progress of the race will have at least temporarily

to be sacrificed in order to concentrate effort on the

development and affirmation of an external unity.
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had to dissolve and disappear, in India into the huge bu-
reaucraticempires of the Gupta and the Maurya to which
thePathan,the Mogul andthe Englishman succeeded, in
the West into the vast militaryand commercial expan-
sions achievedby Alexander,by theCarthaginianoligarchy
and by the Roman republic and empire. The latter were
not nationalbut supra-nationalunities, prematureattempts
at such larger unificationsof mankind as could not really
be accomplished with any finality until the intermediate
nation-unit had been fully and healthilydeveloped.

The creation of the national aggregate was therefore
reserved for the millennium that followed the collapse of
theRoman empire and in order to solve this problem left
to it the world during that period had to recoil from many
and indeed most of the gains which had been achieved
for mankind by the city States. Only after it was solved
could it return to the efl'ort to develop not only a firmly
organised but a progressive and perfected community, not
only a strong mould of social life but the free growth and
perfection of life itself within that mould. This cycle we
must briefly study before we can consider whether the
intervention of a new effort at a larger aggregation is like-
ly to be free from the danger of a new recoil in which the
inner progress of the race will have at least temporarily
to be sacrificed in order to concentrate efl'ort on the
development and aflirmation of an external unity.
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The Conservative Mind and

Eastern Progress

The arrival: of a new radical idea in the minds of men

is the sign of a great coming change in human life and

society ; it may be combated, the reaction of the old idea

may triumph for a time, but the struggle never leaves either

the thoughts and sentiments or the habits and institu-

tions of the society as they were when it commenced. Whe-

ther it knows it or not, it has gone forward and the change

is irretrievable. Either new forms replace the old institu-

tions or the old while preserving the aspect of continuity

have profoundly changed within, or else these have secured

for themselves a period of greater rigidity, increasing cor-

ruption, progressive deterioration of spirit and waning of

real force which only assures them in the future a more com-

plete catastrophe and absolute disappearance. The past

can arrive at the most at a partial survival or an eutha-

nasia, providtd it knows how to compromise liberally with

the future.

The conservative mind is unwilling to recognise this

law though it is observable throughout human history and

we can easily cull examples with full hands from all ages

and all climes ; and it is protected in its refusal to see by

the comparative rarity of rapid revolutions and great cata-

clysmal changes ', it is blinded by the disguise which Na-

ture so ofttn throws over her processes of mutation. If we

look casually at European history in this light the atten-

tion is only seizul by a few conspicuous landmarks, the
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The Conservative Mind and
Eastern Progress

The arrivalof a new radical idea in theminds of men

is the sign of a great coming change in human life and
society ; it may be combated, the reaction of the old idea
may triumph for a time, but thestruggle never leaveseither
the thoughts and sentiments or the habitsand institu-
tions of thesociety as theywere when it commenced.Whe-
ther it knows it or not, it has gone forward and thechange
is irretrievable. Either new forms replace the old institu-
tions or the old while preserving the aspect of continuity
have profoundlychanged within,or else thesehave secured
for themselves a period of greater rigidity, increasing cor-

ruption, progressive deterioration of spirit and waning of
real force which onlyassures them in the future a more com-

plete catastrophe and absolute disappearance. The past
can arrive at the most at a partial survival or an eutha-
nasia, providcd it knows how to compromise liberallywith
the future.

The conservative mind is unwilling to recognise this
law though it is observable throughouthuman history and
we can easilycull examples with full hands from all ages
and all climes ; and it is protected in its refusal to see by
the comparative rarity of rapid revolutionsand great cata-
clysmalchanges; it is blinded by the disguise which Na-
ture so oftrn throws over her processes of mutation. If we

look casually at European history in this light theatten-
tion is only seized by a few conspicuous landmarks,the
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evolution and end of Athenian democracy, the transition

from the Roman republic to the empire, the emergence of

feudal Europe out of the ruins of Rome, the Christianisa-

tion of Europe, the Reformation and Renascence together

preparing a new society, the French Revolution, the present

rapid movement towards a socialistic State and the re-

placing of competition by organised cooperation. Because

our view of European history is chiefly political, we do

not see the constant mutation of society and of thought in

the same relief; but we can recognise two great cycles of

change, one of the ancient races leading from the primitive

ages to the cultured society of the Graeco-Roman worldi

the other from the semi-barbarism of feudal Christendom

to the intellectual, materialistic and civilised society of

modern times.

In the East, on the contrary, the great revolutions

have been spiritual and cultural; the political and social

changes, although they have been real and striking, if less

profound than in Europe, fall into the shade and are apt

to be overlooked ; besides, this unobtrusiveness is increased

by their want of relief, the slow subtlety of their process

and the instinctive persistence and reverence with which

old names and formulas have been preserved while the

thing itself was profoundly modified until its original sense

remained only as a pious fiction. Thus Japan kept its sacro-

sanct Mikado as a cover for the change to an aristocratic

aud feudal government and has again brought him for-

ward in modern times to cover and facilitate without too

serious a shock the transition from a mediaeval form of

society into the full flood of modernism. In India the

continued fiction of the ancient fourfold order ol society

based on spiritual idealism, social type, ethical discipline

and economic function is still used to cover and justity the

quite different, complex and chaotic order of caste which,

while it still preserves some confused fragments ol the

old motives, is really founded upon birth, privilege, local

custom and religious formalism. The evolution trom one

type of society to another so opposed to it in its psycho-

logical motives and ieal institutions without any appaitot
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evolution and end of Athenian democracy, the transition
from the’Roman republic to the empire, the emergence of
feudal Europe out of the ruins of Rome, the Christianisa-
tion of Europe, the Reformation and Renaseence together
preparing a new society,theFrench Revolution,thepresent
rapid movement towards a socialistic State and the re-

placing of competition by organised cooperation. Because
our view of European history is chiefly political, we do
not see theconstant mutation of society and of thought in
the satne relief; but we can recognise two great cycles of
change, one of the ancient races leading from theprimitive
ages -to thecultured society of the Graeco-Roman world.
the other from the semi-barbarism of feudal Christendom
to the intellectual, materialistic and civilised society of
modern times.

In the East. on the contrary, the great revolutions
have been spiritual and cultural; the political and social
changes, althoughthey have been real and striking,if less
profound than in Europe, fall into the shade and are apt
to be overlooked; besides, thisunobtrusiveness is increased
by their want of relief, the slow subtlety of their process
and the instinctive persistence and reverence with which
old names and formulas have been preserved while the
thing itself was profoundlymodified until its original sense

remainedonly as a pious fiction. Thusjapan kept its sacro-

sanct Mikado as a cover for the change to an aristocratic
and feudal government and has again brought him for-
ward in modern times to cover and facilitate without too

serious a shock the transition from a mediaeval form of
society into the full flood of modernism. In India the
continued fiction of the ancient fourfold order of society
based on spiritual idealism, social type, ethical discipline
and economic function is still used to cover and justily the
quite difierent, complex and chaotic order of caste which,
while it still preserves some confused fragments of the
old motives, is really founded upon birth, privilege, local
custom and religious formalism. The evolution from one

type of society to another so opposed to it in its psycho-
logical motives and real institutions without any appawllt
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change of formula is one of the most curious phenomena

in the social history of mankind and still awaits intel-

ligent study.

Our minds are apt to seize things in the rough and

to appieciate only what stands out in bold external relief;

we miss the law of Nature's subtleties and disguises. We

can see and fathom to some extent the motives, necessities,

process of great revolutions and marked changes and we

can consider and put in their right place the brief reac-

tions which only modified without actually preventing the

overt realisation of new ideas. We can see for instance

that the Sullan restoration of Roman oligarchy, the Stuart

restoration in England or the brief return of monarchy

in France with the Bourbons were no real restorations,

but a momentary damming of the tide attended with in-

sufficient concessions and forced developments which de-

termined, not a return to the past, but the form and pace of

the inevitable revolution. It is more difficult but still pos-

sible to appreciate the working of an idea against all ob-

stacles through many centuries; we can comprehend now,

tor instance, that we must seek the beginnings of the

French Revolution, not in Rousseau or Mirabeau or the

blundering of Louis XVI, but in movements which date

back to the Capet and the Valois, while the precise fact

which prepared its tremendous outbreak and victory and

determined its form was the defeat ot the Calvinistic re-

formation in France and the absolute triumph of the mo-

narchical system over the nobility and the bourgeoisie in

the reigns of Louis XIII and Louis XIV. That double

victory determined the destruction of the monarchy in

France, the downfall of the Chmch and, by the failure

of the nobles to lead faithfully the liberal cause whether

in religion or politics, the disappearance of aristocracy.

But Nature has still more subtle and disguised move-

ments in her dealings with men by which she leads thein

to change without their knowing that they have changed.

It is because she has employed chiefly this method in the

vast masses of the East that the conservative habit of mind

is so much stronger there than in the West. It is able to
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change of formula is one of the most curious phenomena
in the social history of mankind and still awaits intel-

ligent study.
Our minds are apt to seize things in the rough and

to appreciate only what stands out in bold external relief ;

we miss the law of Nature's subtleties and disguises. We
can see and fathomto some extent themotives, necessities,
process of great revolutions and marked changes and we

can consider and put in their right place the brief reac-

tions which only modified without actually preventing the
overt realisation of new ideas. We can see for instance
that theSullan restoration of Roman oligarchy, theStuart
restoration in England or the brief return of monarchy
in France with.the Bourbons were no real restorations,
but a momentary Qlamming of the tide attended with in-
sufficient concessions and forced developments which de-
termined, not a return to thepast, but the form and pace of
the inevitable revolution. It is more difficult but still pos-
sible to appreciate the working of an idea against all ob-
stacles through many centuries; we can comprehend now,
for instance,’ that we must seek the beginnings of the
French Revolution, not in Rousseau or Mirabeauor the
blundering of Louis XVI, but in movements which date
back to the Carpet and the Valois, while the precise fact
which prepared its tremendous outbreak and victory and
determined its form was the defeat ol the Calvinistic re-

formation in France and the absolute triumph of the mo-

narchical system over the nobilityand the bourgeoisie in
the reigns of Louis XIII and Louis XIV. That double
victory determined the destruction of the monarchy in
France, the downfall of the Church and, by the failure
of the nobles to lead faithfully the liberal cause whether
in religion or politics, the disappearance of aristocracy.

But Nature has still more subtle and disguised move-

ments in her dealings with men by which she leads them

to change without their knowing that they have changed.
It is because she has employed chiefly this method in the
vast masses of the East thattheconservative habitof mind

is so much stronger there than in the West. It is able to
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nourish the illusion that it has not changed, that it is im-

movably faithful to the ickas of remote forefathers, to their

religion, their traditions, their institution-?, their social

ideals, that it has presei\\.d either a divine or an animal

immobility both in thought and in the routine of lile and

has been free from the human law of mutation by which man

and his social organisations must either progress or degeiu •

rate but can in no case maintain themselves;- unchanged

against the attack of Time. Buddhism has come and gone

and the Hindu still prolesses to belong to the Vedic reli-

gion held and practised by his Aryan forefathers ; he calls

his creed the Aryan dharma, the eternal religion. It is

only when we look close that wc see the magnitude of the

illusion. Buddha has gone out ol Indra indeed, but Bud-

dhism remains; it bus stamped Us giant impress on the

spirit ol the national religion, kaving the forms to be de-

teimined uy the Tantriei&m with which itselt had made

alliance and some sort ol lutein in its middle growth;

what it destroyed no man has uecn to able lestore, what it

left no man has been able to destroy. As a matter of fact,

the double cycle which India has described from the early

Vedic times to Indra oi Buddha and the philosophers and

again hom Budclba to the time ol the European irruption

was in its own way as va.t in change religious, social, cul-

tural, even political and administrative as the double cycle

of Europe; but because it preserved oid names lor new

things, oid loimulas tor new methods and old coverings tor

new institutions and because the change was always mark-

ed in the internal but quiet and unobtrusive in the exter-

nal, we have been able to create and preserve the fiction

of the unchanging East. Tnere has also been this result

that while the European conseivative has learned the law

ol change in human society, knows that he must move and

quajrels with the progressist only over the right pace and

the exact direction, the eastern or rather tue Indian con*

servative still imagines that stability may be the true law of

mortal being, practises a sort ol Yogic asana on the flood

of Time and oecause he does not move himself, thinks

•—for he keeps his eyes shut and is not in the habit oi watch*
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nourish the illusion that it has not changed, that it is im-
movably faithful to the idL as of remote forefatlic-rs. to tlteir
religion, their traditions, their institutions, their social
ideals, that it has pl't;$elVLd eitlicr a divin_e or an animzil
immobilityboth in thought and in the routine of lite and
has been free from the human law of mutation by which man
and his social organisations must either progress or degcnt -

rate but can in no case maintain th\.‘l'l'l5l.'iVe$'«.unchanged
against the attack of Time. Buddhism has come and gone
and the Hindu still prolesscs to belong to the Vedic reli-
gion held and prat'.tlst;d by his Aryan forefathers ; he calls
his creed the Aryan dharnia, the eternal religion. It is
only when we look close that we see the magnitude of the
illusion. Buddha has gone out ol India indeed, but Bud-
dhism remains; it has stamped its giant impress on the
spirit of the national religion, ltaving the forms to be de-
teimined by the 'l‘antricisin with which itselt had made
alliance and some sort ol lusion in its middle growth ;
what it destroyed no man has been to able restore, what it
left no man has been able to destroy. As a matter of fact,
the double cycle which India has described from the early
Vedic times to India Ol Buddha and the philosophersand
again liom Buddha to the time ol the European i_u-uption
was in its own way as va.t in change religious, social, cul-
tural, even political and administrative as thedouble cycle
of Europe: ; but because it preservtd old names tor new

things,oid loimulas tor new methodsand old coverings tor
new institutions and because thechange was always mark.
ed in the internal but quiet and unobtrusive in the exter-

nal, we have been able to create and preserve the fiction
of the uncliangingEast. There has also been this result
that while the European conservative has learned the law
oi change in human society, knows that he must move and
quarrels with the pi-ogressist only over the right pace and
the exact direction, the eastern or rather the lndian con-

servative still imagints thatstabilitymay be the true law of
mortal being,practises a sort or Yogic asana on the flood
of Time and because he does not move himself, thinks
—- for he keeps his eyes shut and is not in thehabit 01 watt li-
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ing the banks, — that he can prevent the stream also from

moving on.

This conservative principle has its advantages even

as rapid progress has its vices and its perils.. It helps to-

wards the preservation of a fundamental continuity which

makes for the longevity of civilisations and the persistence

of what was valuable in humanity's past. So, in India, if

religion has changed immensely its form and temperament,

the religious spirit has been really eternal, the principle

of spiritual discipline is the same as in the earliest times,

the fundamental spiritual truths have been preserved and

even enriched in their contents and the very forms can

all be traced back through their mutations to the seed of

the Veda. On the other hand this habit of mind leads to

the accumulation of a great mass of accretions which

weie once valuable but have lost their virtue and to the

heaping up of dead forms and shibboleths which no longer

correspond to any vital truth nor have any understood and

helpful significance. All this putrid waste of the past is

held to be too sacred to be touched by any profane hand

and yet it chokes up the streams of the national life or cor-

tupts its wat rs. And if no successful process of purifica-

tion takes place, a state of general ill-health in the social

body supervenes in which the principle of conservation

becomes the cause of dissolution.

The present era of the world is a stage of immense

transformations. Not one but many radical ideas are at

work in the mind of humanity and agitate its life with a

vehement seeking and effort at change; and although the

centre of the agitation is in progressive Europe, yet the

East is being rapidly drawn into this churning of the sea

of thought and this breaking up of old ideas and old in-

stitutions No nation or community can any longer remain

psychologically cloistered and apart in the unity of the

modern world. It may even be said that the future of hu-

manity depends most upon the answer that will be given

to the modern riddle of the Sphinx by the East and eg.

pecially by India the hoary guardian of the Asiatic idea

and its profound spiritual secrets. For the most vital issue
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ing thebanks,- thathe can prevent the stream also from
moving on.

This conservative principle has its advantages even

as rapid progress has its vices and its perils.. It helps to-
wards the preservation of a fundamentalcontinuity which
makes for the longevity of civilisationsand the persistence
of what was valuable in humanity's past. So, in India, if
religion has changed immensely its form and temperament,
the religious spirit has been really eternal, the principle
of spiritual discipline is the same as in the earliest times»
the fundamental spiritual truths have been preserved and
even enriched in their contents and the very forms can

all be traced back through their mutations to the seed of
the Veda. On the other hand this habit of mind leads to
the accumulation of a great mass of accretions which
were once valuable but have lost their virtue and to the
heaping up of dead forms and shibbolethswhich no longer
correspond to any vital truth nor have any understood and
helpful significance. All this putrid waste of the past is
held to be too sacred to be touched by any profane hand
and yet it chokes up the streams of thenational life or car-

rupts its wat-. rs. And if no successful process of purifica-
tion takes place, a state of general ill-health in the social
body supervenes in which the principle of conservation
becomes the cause of dissolution.

The present era of the world is a stage of immense
transformations. Not one but many radical ideas are at
work in the mind of humanity and agitate its life with a

vehement seeking and efiort at change; and although the
centre of the agitation is in progressive Europe, yet the
East is being rapidly drawn into this churning of the sea

of thought and this breaking up of old ideas and old in-
stitutions. No nation or community can any longer remain
psychologically cloistered and apart in the unity of the
modern world. It may even be said that the future of hu-
manity depends most upon the answer thatwillbe given
to the modern riddle of the Sphinx by the East and es.

pecially by India the hoary guardian of the Asiatic idea
and its profound spiritual secrets. For the most vital issue
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of the age is whether the future progress of humanity is

to be governed by the modern economic and materialistic

mind of the West or by a nobler pragmatism guided, up-

l:fted and enlightened by spiritual culture and knowledge.

The West never really succeeded in spiritualising itself

and latterly it has been habituated almost exclusively to

an action in the external governed by political and econo-

mic ideals and necessities ; in spite of the reawakening of

the religious mind and the growth of a widespread but

not yet profound or luminous spiritual and psychical curio-

sity and seeking, it has to act solely in the things of this

world and to solve its problems by mechanical methods

and as the thinking political and economic animal, simply

because it knows no other standpoint and is accustomed

to no other method. On the other hand the East, though

it has allowed its spirituality to slumber too much in dead

forms, has always been open to profound awakenings and

preserves its spiritual capacity intact, even when it is ac-

tually inert and uncreative. Therefore the hope of the;

world lies in the re-arousing in the East of the old spiritual

practicality and large and profound vision and power of

organisation under the insistent contact of the West and

in the flooding out of the light of Asia on the Occident,

no longer in forms that are now static, effete, unadaptive,

but in new forms stirred, dynamic and effective.

India, the heart of the Orient, has to change as the

whole West and the whole East is changing, and it can-

not avoid changing in the sense of the problems forced

upon it by Europe. The new Orient must necessarily be the

result either of some balance and fusion or of some ardent

struggle between progressive and conservative ideals and

tendencies. If therefore the conservative mind in this coun-

try opens itself sufficiently to the necessity of transforma-

tion, the resulting culture born of a resurgent India may well

bring about a profound modification in the future civilisation

of the world. But it if remains shut up in dead fictions, or

tries to meet the new needs with the aiind of the school-

man and the sophist dealing with words and ideas in the

air rather than actual fact and truth and potentiality, of
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of the age is whether the future progress of humanity is
to be governed by the modern economic and materialistic
mind of theWest or by a nobler pragmatism guided, up-
lifted and enlightened by spiritual culture and knowledge.
The West never really succeeded in spiritualising itself
and latterly it has been habituated almost exclusively to
an action in the external governed by political and econo-
mic ideals and necessities; in spite of the reawakening of
the religious mind and the growth of a widespread but
notyet profound or luminous spiritual and psychical curio-
sity and seeking, it has to act solely in the things of this
world and to solve its problems by mechanical methods

V and as the thinlringpolitical and economic animal, simply
because it knows no other standpoint and is accustomed
to no other method. On the other hand the East, though
it has allowed its spirituality to slumber too much in dead
forms. has always been open to profound awakenings and
preserves its spiritual capacity intact, even when it is ac-

tually inert and uncreative. Therefore the hope of the‘
world lies in the re-arousing in the East of theold spiritual
practicalityand large and profound vision and power of
organisation under the insistent contact of the West and
in the flooding out of the light of Asia on the Occident,
no longer in forms that are now static, efiete, unadaptive,
but in new forms stirred, dynamic and cflective.

India, the heart of the Orient, has to change as the
whole West and the whole East is changing, and it can-

not avoid changing in the sense of the problems forced
upon it by Europe. The new Orient must necessarilybe the

-result either of some balance and fusion or of some ardent
struggle between progressive and conservative ideals and
tendencies. If therefore theconservative mind in this coun-

try opens itself sufficiently to the necessity of transforma-
tion, the resulting culture born of a resurgent Indiamay well
bring about a profound modification in thefuture civilisation
of the world. But it if remains shut up in dead fictions, or
tries to meet the new needs with the mind of the school-
man and the sophist dealing with words and ideas in the
air rather than actual fact and truth and potentiality, or
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struggles merely to avoid all but a scanty minimum of

change, then, since the new ideas cannot fail to realise

themselves, the future India will be formed in the crude

mould of the Westernised social and political reformer

whose mind, barren of original thought and unenlightened

by vital experience, can do nothing but reproduce the forms

and ideas of Europe and will turn us all into halting apes

of the West. O; else, and that perhaps is the best thing

that can happen, a new spiritual awakening must arise

from the depths of this vast life that shall this time

more successfully include in its scope the great problems

of earthly life as well those of the soul and its transmun-

dane destinies, an awakening that shall ally itself closely

with the renascent spiritual seeking of the West and with

its yearning for the perfection of the human race. This

third and as yet unknown quantity is indeed the force

needed throughout the East. For at present we have only

two extremes of a conservative immobility and incom-

petence imprisoned in the shell of past conventions and

a progressive force hardly less blind and ineffectual because

secondhand and merely imitative of nineteenth-century

Europe, with a vague floating mass of uncertainty between.

The resu1! is a continual fiasco and inability to evolve any.

thing large, powerful, sure and vital, a drifting in the

stream of circumstance, a constant grasping at details and

unessential and failure to reach the heart of the great

problems of life which the age is bringing to our doors.

Something is neeied which tries to be born ; but as yet,

in the phrase of the Veda, the Mother holds herself com-

pressed in smallness. keeps the Birth concealed within her

being and will not give it forth to the Father. When she

becomes greit in impulse and conception, then we shall

see it born.
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struggles merely to avoid all but a scanty minimum of
change, then, since the new ideas cannot fail to realise
themselves. the future India will be formed in the crude
mould of the Westernised social and politi'cal reformer
whose mind, barren of original thought and unenlightened
by vital experience, can do nothingbut reproduce the forms
and ideas of Europe and will turn us all into halting apes
of the West. Or else. and that perhaps is the best thing
that can happen, a new spiritual awakening must arise
from the depths of this vast life that shall this time
more successfully include in its scope the great problems
of earthly life as well those of the soul and its transmun-
dane destinies, an awakening that shall ally itself closely
with the renascent spiritual seeking of the West and with
its yearning for the perfection of the human race. This
third and as yet unknown quantity is indeed the force
needed throughout the East. For at present we have only
two extremes of a conservative immobilityand incom-
petcnce imprisoned in the shell of past conventions and
a progressive force hardly less blind and inefiectunl because
secondhandand merely imitative of nineteenth-century
Europe. witha vague floatingmass of uncertainty between.
The result is a continual fiasco and inabilityto evolve any.
thing large, powerful, sure and vital, a drifting in the
stream of circumstance, a constant grasping at details and
unessentials and failure to reach the heart of the great
problems of life which the age is bringing to our doors.
Something is neeied which tries to be born 5 but as yet,
in the phrase of the Veda, the Mother holds herself com- '

pressed in smallness. keeps the Birth concealed withinher
being and will not give it forth to the Father. When she
becomes grett in impulse and conception, then we shall
see it born.
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Yoga and Skill in Works

Yo^a is skill in works

Yoga, says the Gita, is skill in works and by this

phrase the ancient Scripture meant that the transforma-

tion of mind and being to which it gave the name of Yoga

brought with it a perfect inner state and faculty out of which

the right principle of action and the right spiritual and

divine result of works emerged naturally like a tree out of

its seed. Certainly, it did not mean that the clever gene-

ral or politician or lawyer or shoamaker deserves the name

of a Yogin ; it did not mean that any kind of skill in works

was Yoga, but by Yoga it signified a spiritual condition

ot universal equality and God-union and by the skill of the

Y^gic worker it intended a perfect adaptation of the soul

and its instmmenls to the rhythm of the divine and uni-

versal Prakriti liberated from the shackles of egoism and

the limitations of the sense-mind.

Essentially, Yoga is a generic name for the processes

and the result of processes by which we transcend or shred

off our present modes of being and rise to a new, a higher,

a wider mode of consciousness which is not that of the oi-

dinary animal and intellectual man. Yoga is the exchange

of an egoistic for a universal or cosmic consciousness lifted

towards or informed by the sup-T-cosmic, transcendent

Unnameable who is the source and support of all things.

Yoga is the passage of the human thinking animal towards

the God-consciousness from which he has descended. In

that ascent we find many levels and stages, plateau after

plateau of the hill whose summit touches the Tuith of
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Yoga and Skill in Works

Yoga is skill in works

Gila

Yoga, says the Gita, is skill in works and by this
phrase the ancient Scripture meant that the transforma-
tion of mind and being to which it gave thename of Yoga
brought with it a perfect inner state and facultyout ofwhich
the right principle of action and the right spiritual and
divine result of works emerged naturally like a tree out of
its seed. Certainly, it did not mean that the clever gene-
ral or politician or lawyer or shoemaker deserves the name
of a Yogin ; it did not mean thatany kind of skill in works
was Yoga, but by Yoga it signified a spiritual condition
of universal equality and God-union and by the skill of the
YJgic worker it intended a perfect adaptation of the soul
and its instruments to the rhythm of the divine and uni-
versal Prakriti liberated from the shackles of egoism and
the limitations of the sense-mind.

Essentially,Yoga is a generic name for the processes
and the result of processes by which we transcend or shred
off our present modes of being and rise to a new, a higher,
a wider mode of consciousness which is not that of the or-

dinary animal and intellectual man. Yoga is theexchange
of an cgoistic for a universal or cosmic consciousness lifted
towards or informed by the super-cosmic, transcendent
Unnameable who is the source and support of all things.
Yoga is the passage of thehuman thinkinganimal towards
the God-consciousness from which he has descended. In
that ascent we find many levels and stages, plateau after
plateau of the hill whose summit touches the '1‘. uth of
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things 1 but at every stage the saying of the Gita applies

in an ever higher degree. Even a little of this new law and

inner order delivers the soul out of the great peril by which

it had been overtaken in its worldward descent, the peril

of the ignorance by which the unillumined intellect even

when it is keenest or sagest must ever be bound and limit*

ed, of the sorrow and sin from which the unpurified heart

even when it wears the richest purple of aspiration and

feeling, must ever suffer soil and wound and poverty, and

of the vanity of its works to which the undivinised will

of man, even when it is most vehement and powerful or

Olympian and victorious, must eternally be subject. It is

the utility of Yoga that it opens to us a gate of escape out

of the vicious circle of our ordinary hurran existence.

The idea of works, in the thought of the Gita, is

the widest possible. All action of Nature in man is in-

cluded, whether it be internal or external, operate in the

mind or use the body, seem great or seem little. From the

toil of the hero to the toil of the cobbler, from the labour

of the sage to the simple physical act of eating, all is in-

cluded. The seeking of the Self by thought, the adoration

of the Highest by the emotions of the heart, the gather,

ing of means and material and capacity and the use of

them for the service of God and man stand here on an

equal footing . Buddha sitting undi r the Bo-tree and

conquering the illumination, the ascetic silent and motion-

less in his cave, Shankara storming through India, debat-

ing with all men and preaching most actively the gospel

of inaction are all from this point of view doing great and

forceful work. But while the outward action may be the

same, there is a great internal difference between the work-

ing of the ordinary man and the working of the Yogin,—

a difference in the state of the being, a difference in the

power and the faculty, a difference in the will and tem-

perament.

What we do, arises out of what we are. The existent

is conscious of what he is ; that consciousness formulates

itself as knowledge and power; works are the result of this
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,

things)but at every stage the saying of the Gita applies
in an ever higher degree. Even a little of thisnew law and
inner order delivers the soul out of the great perilby which
it had been overtaken in its worldward descent, the peril
of the ignorance by which the unillumined intellect even
when it is keenest or sagest must ever be bound and limit.
ed, of the sorrow and sin from which theunpurified heart
even when it wears the richest purple of aspiration and
feeling. must ever sufier soil and wound and poverty, and
of the vanity of its works to which the undivinised will
of man, even when it is most vehement and powerful or

Olympian and victorious. must eternally be subject. It is
the utilityof Yoga that it opens to us a gate ‘of escapeout
of the vicious circle of our ordinary human existence.

The idea of works, in the thought of the Gita. is
the widest possible. All action of Nature in man is in-
cluded. whether it be internal or external, operate in the
mind or use the body. seem great or seem little. From the
toil.of the hero to the toil of the cobbler. from the labour
of the sage to the simple physical act of eating, all is in-
cluded. The seeking of the Self by thought,theadoration
of the Highest by the emotions of the heart, the gather-
ing of means and material and capacityand the use of
them for the service of God and man stand here on an

equal footing .
Buddha sitting under the Bo-tree and

conquering the illumination,_the ascetic silent and motion-
less in his cave. Shankara storming through India, debat-
ing with all men and preaching most actively the gospel
of inactionare all from thispoint of view doing great and
forceful work. But while the outward action may be the
same, there is a great internal diflerencebetween thework-
ing of the ordinary man and the workingof theYogic",-
a difference in the state of the being, a difference in the
power and the faculty,a diflerence in the will and tem-

perament.
What we do, arises out of what we are. The existent

is conscious of what he is; that consciousness formulates
itself as knowledge and power; works are the result of this

XC0 Sic



YOGA AND SKILL IN WORKS 763

twofold force of being in action. Mind, life and body can

only operate out of that which is contained in the being

of which they are forces; and this is what we mean when we

say that all things act according to their nature. The divine

Existence is pure and unlimited being in possession of all

itself, it is sat; whatever it puts forth in its limitless purity

of self-awareness is truth of itself, satya ; the divine know-

ledge is knowledge of the Truth, the divine Will is power

of the Truth, the divine workings are words and ideis

of the Truth realising themselves in manifold forms and

through many stages and in infinite relations. But God

is not limited or bound Ly any particular working or any

moment of time or any field of space or any law of relation,

because He is universal and infinite. Nor is He limited by

the universe; for His infinity is not cosmic, but supracosmic.

But the individualised being is or acts as if he were

so bound and limited bociuse he treat9 the particular

working of existence that he is and.the particular moment

of time and field of space in which it is actually operating

and the particular conditions which reign in the working

and in the moment and in the fiild as if they were self-

existent realities and the binding truth of things. Him-

self, his knowledge his force and will, his relations with

the world and his fellows, his need in it and his desire

from them he treats as the sufficient truth and reality, the

point of departure of all his works, the central fact and

law of his universa. And from this egoistic error arises an

all-vitiating falsehood. For the particular, the individual

can have no self-existence, no truth, no valid force except

in sofarasit reflects lightly and relates and conforms itself

justly to the universal, to the all-being, the ail-knowledge,

the all-will and follows its true drift towards self-realisa-

tion and vast delight in itself. Therefore the salvation of

the individual lies in his universalising himself; and this

is the lesson, which life tries always to teach him but the

obstinate ego is always unwilling to learn; for the univers-

al is not any group or exteuded ego, not the family,

community, nation or even all mankind, but an infinity
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YOGA AND SKILL IN worms 763

twofold force of being in action. Mind, life and body can

only operate out of that which is contained in the being
of which theyare forces; and this is what we mean when we

say thatall thingsact according to theirnature. The divine
Existence is pure and unlimited being in possession of all
itself, it is sat; whatever it puts forth in its limitless purity
of self-awareness is truth of itself, satya ; thedivine know-
ledge is knowledge of the Truth,the divine Will is power
of the Truth,the divine workings are words and ideas
of the Truth realising themselves in manifold forms and
through many stages and in infinite relations. But God
is not limited or bound l.-y any particular workingor any
moment of time or any field of spaceor any law of relation,
becauseHe is universal and infinite. Nor is He limited- by
theuniverse; for His infinity is not cosmic,but supracosmic.

But the individualised being is or acts as if he were

so bound and limited beeruse he treats the particular
workingof existence thathe is and.the particular moment
of time and field of space in which it isactuallyoperating
and the particular conditions which reign in the working
and in the moment and in the fi.=.ld.as if they were self-
existent realities and the binding truth of things. Him-
self, his knowledge, his force and will, his relations with
the world and his fellows, his need in it and his desire
from them he treats as thesuflicienttruth and reality. the
point of departure of all his works, the central fact and
law of his universe. And from this egoistie error arises an

all-vitiating falsehood. For the particular. the individual
can have no self-existence, no truth, no valid force except
in so farasit rt fleets rightlyand relates and conforms itself
justly to theuniversal, to theall-being,the all-knowledge,
theall-willand follows its true drift towards self-realism
tion and vast delight in itself. Therefore the salvation of
the individual lies in his universalising himself; and this
is the.1e5son_ which life tries always to teach him but the
obstinate ego is always unwillingto learn; for the univers-
al is not any group or extended ego, not the family,
community, nation or even all mankind, but an infinite
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far surpassing all these littlenesses.

Nor is the universalising of himself sufficient for li-

beration, although certainly it will make him practically

more free and in his being nearer to the true freedom. To

put himself in tune with the universal is a step, but

beyond the universal and directing and determining it

is the supracosmic Infinity; for the universe also has no

self-existence, truth or validity except as it expresses the

divine Being, Knowledge, Will, Power, Delight of Him

who surpasses all universe, so much that it can be said

figuratively that with a petty fragment of His being and

a single ray of His consciousness He has created all

these worlds. Theiefore the universaliscd mind must look

up from its cosmic consciousness to the Supernal and

derive from that all its sense of being and movement of

works. This is the fundamental truth from which the

Yogic consciousness starts; it helps the individual to

universale himself and then to transcend the cosmic for-

mula. And this transformation acts not only on his status

of being but on his active consciousness in works.

The Gita tells us that equality of soul and mind is

Yoga and that this equality is the foundation of the

Brahman-state, that high infinite consciousness to which

the Yogin aspires. Now equality of mind means universali-

ty, lor without universality o! soul there may be a state

of ind.fference or an impartial sell-control or a well-

governed equality of temperament, but these are not the

thing that is meant. The equality spoken ol is not indif-

ference or impartiality or equability, but a fundamental

oneness of attitude to all persons and all things and hap.

penings because of the perception of all as the One. Such

equality, it is erroneously thought, is incompatible with

action. By no means; this is the error of the animal and

the intellectual man who thinks that action is solely pos-

Bible when dictated by his hopes, fears and passions or

by the self-willed preferences of the emotion and the in-

tellect justifying themselves by the illusions of the reason.

That might be the fact if the individual were the real actor
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far surpassing all these littlenesses.
Nor is the universalising of himself sufficient for li-

beration, although certainly it willmake him practically
more free and in his being nearer to the true freedom. To

put himself in tune with the universal is a step, but

beyond the universal and directing and determining it
is the supracosmic Infinity; for the universe also has no

self-existence, truth or validity except as it expresses the
divine Being, Knowledge, Will, Power, Delight of Him

who surpasses all universe, so much that it can be said

figuratively that with a petty fragment of His being and

a single ray of His consciousness He has created all

these worlds. Therefore the universalised mind must look

up from its cosmic consciousness to the Supernal and
derive from that all its srnse of being and movement of

works. This is the fundamental truth from which the

Yogic consciousness starts ; it helps the individual to

universalise himself and then to transcend the cosmic for-

mula. And this transformation acts not only on his status

of being but on his active consciousness in works.

The Gita tells us that equality of soul and mind is

Yoga and that this equality is the foundation of the

Brahman-state, that high infinite consciousness to which

the Yogin aspire-s. New equality of mind means universali-

ty; for without universality 0! soul there may be a state

of indifference or an impartial sell-control or a well-

govcrned equality of temperament, but these are not the

thing that is meant. The equality spoken of is not indif-

ference or impartiality or equability, but a fundamental

oneness of attitude to all persons and all thingsand hap.
penings because of the perception of all as the One. Such

equality, it is erroneously thought, is incompatible with

action. By no means; this is the error of the animal and

the intellectual man who thinks that action is solely pos-

sible when dictated by his hopes, fears and passions or

by the self-willed preferences of the emotion and the in-

tellect justifying themselves by the illusionsof the reason.

‘thatmight be the fact if the individualwere thereal actor
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and not merely an instrument or secondary agent; but we

know well enough, for Science and Philosophy assure us

of the same truth, that the universal is the Force which

acts through the simulacium of our individuality. The in-

dividual mind, pretending to choose for itself with a sub-

lime ignorance and disregard of the universal, is obviously

working on the basis of a falsehood and by means of an

error and not in the knowledge and the will of the Tiuth.

It cannot have any real skill in woiks; for to start from a

falsehood or half-truth and work by means of blunders

and arrive at another falsehood or half-truth which we

have immediately to change, and all the while to weep

and struggle and suffer and have no sure resting-place, can

not surely ba called skill in works. But the universal is

equal in all and therefore its determinations are not self-

willed preferences but are guided by the truth of the

divine will and knowledge which is unlimited and not

subject to incapacity or error.

Therefore that state of his being by which the Yogin

differs from the ordinary man, is that he rises from the

foundation of a perfect equality to the consciousness of

the one existence in all and embracing all and livts in that

existence and not in the walls of his body or personal tem-

perament or limited mind. Mind and life and body he sees

as small enough things which happen and change and

develop in his being. Nay, the whole universe is seen by

bim as happening within himself, not in his small ego or

mind, but within this vast and infinite self with which he

is now constantly identified. All action in the universe he

sees as arising in this being, out of the divine Existence

and under the stress of the divine Truth, Knowledge, Will

and Power. He begins to participate consciously in its

working and to see all things in the light of that divine

truth and governance; and even when his own actions move

on certain lines rather than others, he is not bound by

them or shut to the truth of all the rest by his own passions

and preferences, gropings and seekings and revolts. It ia

evident how such an increasing widens of vision mus.'.
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and not merely an instrument or secondary agent ; but we

know well enough, for Science and Philosophyassure us

of the same truth, that the universal is the Force which
acts through the sirnulacrurn of our individuality. The in-
dividual mind, pretending to choose for itself with a sub-
lime ignorance and disregard of the universal, is obviously
working on the basis of a falsehood and by mr ans of an

error and not in the knowledge and the will of the Truth.
It cannot have any real skill in works; for to start from a

falsehood or half-truth and work by means of blunders
and arrive at another falsehood or half-truth which we

have immediately to change, and all thewhile to weep
and struggle and suffer and have no sure resting-place,can

not surely be called skill in works. But the universal is

equal in all and therefore its determinations are not self-
willed preferences but are guided by the truth of the
divine will and knowledge which is unlimited and not

subject to incapacityor error.

Therefore thatstate of his being by which the Yogin
differs from the ordinary man, is thathe rises from the
foundation of a perfect equality to the consciousness of
theone existence in all and embracingall and lives in that
existence and not in the walls of his body or personal tem-

perament or limited mind. Mind and life and body he sees

as small enough things which happen and change and
develop in his being. Nay, the whole universe is seen by
him as happening within himself, not in his small ego or

mind, but within this vast and infinite self with which he

is now constantly identified. All action in the universe he

sees as arising in this being, out of the divine Existence

and under the stress of the divine Truth.Knowledge, VVill
and Power. He begins to participate consciously in its

working and to see all things in the light of that divine
truth and governance; and even when his OVH1 actionsmove

on certain lines rather than others, he is not bound by
themor shut to the truth of all the rest by his own passions
and preferences, gropings and seal.-ings and revolts. It is
evident how such an increasing V\'ld¢l)rSS of vision mus‘.
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mean increasing knowledge. And if it be tru; that know-

ledge is power, it must mean an increasing force for works.

Certainly, it would not be so, if the Yogin continued to

act by the light of his individual reason and imagination

and will; for the intellect and oil that depends on it can

only work by virtue of rigid limitations and exclusive

determinations. Accordingly, tha continued activity of

the unillumined intellect and its servants conflicts with the

new st ite of consciousness and knowledge which arises out

of this larger existence, and so long as they remain active,

it cannot be perfect or assured; tor the consciousness is

being continually pulled down to the lower field of ego-ha-

bit by the claim ol their narrow workings. But the Yogin

ceases, progressively, to act by the choice of his intellec-

tual or emotional nature. Another light dawns, another

power and p.esence intervenes, other faculties awake in

the place of the old human-animal combination.

As the state of being changes, the will and tempera-

ment must necessarily be modified. Even from an early

stage the Yogin begins to subordinate his personal will or

it becomes naturally subordinate to the sense of the supreme

Will which is attracting him upward. Ignorantly, imper-

fectly, blunderingly it moves at first, with many recoils

and relapses into personal living and personal action, but

in time it becomes more in tune with its Source and even-

tually the personal wiU merges upward and all ways into

the universal and infinite and obeys implicitly the trans-

cendent. Nor does this change and ascension and expand,

ing mean any annihilation of the will-power working in

the individual, as the intellectual man might imagine ; but

rather it increases it to an immense forcefulness while

giving it an infinite calm and an eternal patience. The

temperament also is delivered from all leash of straining

and desire, from all urge of passion and pain of wilful self-

delusion. Desire, even the best, turns always to limitation

and obscuration, to some eager exclusive choice and pres-

sure, to some insistent exclusion of what should not be ex-

cluded and impatient revolt against the divine denials and
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mean increasing knowledge. And if it be true that know-
ledge is power, it must mean an increasing force for works,
Certainly, it would not be so, if the Yogin continued to
act by the light of his individutl reason and imagination
and will; for the intellect and all that depends on it can

only work by virtue of rigid limitations and exclusive
determinations. Accordingly, the continued activity of
the unilluzninedintellect and its servants conflictswith the
new state of consciousness and knowledge which arises out

of this larger existence, and so long as they remain active,
it cannot be perfect or assured; for the consciousness is
being continually pulled down to the lower field of ego-ha-
bit by the claim 0: their narrow workings. But the Yogin
ceases, progressively, to act by the choice of « his intellec-
tual or emotional nature. Another light dawns, another

power and presence intervenes, other faculties awake in
the place of the old human-animal combination.

As the state of being changes, the will and tempera-
ment iriust necessarilybe modified. Even from an early
stage the Yogin begins to subordinate his personal will or

it becomes naturallysubordinate to the sense of thesupreme
Wiil which is attracting him upward. Ignorantly, imper-
fectly, blunderinglyit moves at first, with many recoils
and relapses into personal living and personal action, but
in time it becomes more in tune with its Source and even-

tually the personal will merges upward and all ways into
the universal and infinite and obeys implicitly the trans-

cendent. Nor does this change and ascension and expand-
ing mean any annihilation of the will-power working in
the individual, as the intellectual man might imagine; but
rather it increases it to an imrn:nse forcefulness while
giving it an infinite calm and an eternal patience. The
temperament also is delivered from all leash of straining
and desire, from all urge of passion and pain of wilful self-
dclusion. Desire, even the best, turns always to limitation
and obscuration, to some eager exclusive choice and pres-
sure, to some insistent exclusion of what should not beex-

Q-llldcd and impatient revolt against thedivinedenials and
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withholdings. It generates tmger and grief and passion and

obst nacy, and these bring about the soul's loss of its divine

memory or steadfast consciousness of itself and its self-know-

ledge and its equal vision of the truth of things. Therefore

desire and its brood are incompatible with skill in works

and their persistence is the sign of an imperfect Yoga.

Not only must the will and fundamental knowledge-

view of things change, but a new combination of faculties

take the place of the old. For if the intellect is not to do

r11 our mental work for us or to work at all in its unillu*

mined state and if the will in the form of desires, wishes,

intellectual preferences is not to determine and enforce our

action, then it is clear that other powers of knowledge and

will must awaken and either replace the intellect and the

mental preference or illumine and guide the one and trans-

form and dominate the other. Otherwise either the action

nny be nil or else its impulses mechanical and chaotic, even

if the static being is blissfully enlarged ; for they will well up

ind ed out of the universal and not the personal, but cut

of the universal in its lower formula which permits the

erratic action of the heart and mind. Such faculties and

new combination of faculties can and do emerge and they

are illumin itions and powers that are in direct touch and

harmony with the light and power of the Truth; there-

fore in proportion as they manifest and take hold of their

functions, they must increase the force, subtlety and per-

fection of the Yogin's skill in works.

But the greatest skill in works of Yoga is that which

to the animal man seems its greatest ineptitude. For all

this difficult attainment, the latter will say, may lead to

any thing you please, but we have to lose our persoral

life, abandon our perscnal objects, annul cur personal will

and plea:ure and without these life cannot be worth living.

No.v the object of all skill in woik- must be evidently to

secure the best welfare either of ourselves or of others or

of all. The ordinary man calls it welfaie to secure momen-

tarily so ne transient object, to vade for it through a si a

of grief and suff.ring and painful labour and to fall from
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withholdings.It generatesanger and grief and passion and
obst nacy,and these bring about thesoul's loss of its divine
memory or steadfastconsciousnessof itself and its self-l<now-
ledge and its equal vision of the truth of things. Therefore
desire and its brood are incompatible with skill in works
and their persistence is thesign of an imperfect Yoga.

Not only must the will and fundamental knowledge-
view of thingschange, but a newcombinationof faculties
take the placeof the old. For if the intellect is not to do
all our mental work for us or to work at all in its unillue
mined state and if the will in the form of desires, wishes.
intr llectual preferences is not to determine and enforce our

action, then it i_s clan that other powers of knowledge and
will must awaken and either replace the intellect and the
mental preference or illumineand guide the one and trans-
form and dominate the other. Otherwiseeither the action
any be oilor else its impulses mechanical and chaotic, even
ii thestatic. being is blissfullyenlarged; for theywill well up
indeed out of the universal and not the personal, but out
of the universal in its lower formula which permits the
erratic action of the heart and mind. Such faculties and
new Combinationof facultiescan and do emerge and they
are illuminitions and powers that are in direct touch and
harmony with the light and power of the Truth; there-
fore in proportion as they manifest and take hold of their
functions, they must increase the force. subtlety and per-
fection of theYogin's skill in works.

But the greatest skill in works of Yoga is that which
to theanimal man seems its greatest ineptitude. For all
this difiicult attainment. the latter will say, may lead to

any thing you please, but we have to lose our personal
life, abandon our personal objects, annul cur personal will
and pleasure and withoutthese life cannot be worth living.
No» the object of all skill in work: must be cvidr ntly to
secure the best welfare either of ourselves or of others or

of all. The ordinary man calls it vreliare to secure momen-

tarilyso ne transient object, to made for it through a st a

of grief and Suffiring and painful labour and to fall from
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it again still deeper into the same distressful element in

search of a new transient object. The greatest cunning of

Yoga is to have detected this cheat of the mind and itsde*

sires and dualities and to have found the way to an abiding

peace, a universal delight arid an all-embracing satisfaction,

which can not only be enjoyed foronesolf but communicated

toothers. That too arises out of the change of our being; for

the pure truth of existence carries also in it the unalloyed

delight of existence, they are i nseparable in the status of

the infinite. To use the figures of the Vedic seers, by Yoga

Varuna is born in us, a vast sky of spiritual living, the

Divine 1n his wide existence and infinite truth; into that

wideness Mitra rises up, Lord of Light and Love who

takes all our activities of thought and feeling and will,

links them into a divine harmony, charioteers our move-

ment and dictates our works; called by this wideness and

this harmony Aryaman appears in us, the Divine in its illu-

mined power, uplifted force of being and all-judging effec-

tive will; and by the three comes the indwelling Bhaga,

the Divine in it-5 puie bliss and all-seizing joy who dispels

the evil dream ol our jarring and divided existence and

possesses all things in the light and glory of Aryaman's

power, Mitra's love and light, Varuna's unity. This divine

Birth shall be the son of our works; and than creating this

what greater skill can there be or what more practical and

sovereign canning?

G
e
n
e
ra

te
d
 f

o
r 

Jo
h
n
 P

a
tr

ic
k 

D
e
v
e
n
e
y
 (

U
n
iv

e
rs

it
y
 o

f 
C

h
ic

a
g

o
) 

o
n
 2

0
1

4
-1

1
-1

7
 2

2
:3

0
 G

M
T
  
/ 

 h
tt

p
:/

/h
d
l.
h
a
n
d
le

.n
e
t/

2
0

2
7

/m
d
p
.3

9
0

1
5

0
7

4
7

4
2

0
4

3
P
u
b
lic

 D
o
m

a
in

 i
n
 t

h
e
 U

n
it

e
d

 S
ta

te
s,

 G
o
o
g

le
-d

ig
it

iz
e
d

  
/ 

 h
tt

p
:/

/w
w

w
.h

a
th

it
ru

st
.o

rg
/a

cc
e
ss

_u
se

#
p
d
-u

s-
g
o
o
g
le

753 " ARYA "

 

it again still deeper into the same distressful element in
search of a new transient object. The greatest cunning of
Yoga is to have detected this cheat of the mind and its de-
sires and dualities and to have found the way to an abiding
peace, a universal delight and an all-embracingsatisfaction.
which can not only beenjoyed for‘ oneselfbut communicated
to others. That too arises out of thechange of our being; for
tho pure truth of existence carries also in it the unalloyod
delight of existence, they are i nseparable in the status of
the infinite. To use the figures oi the Vedicseers, by Yoga
Varuna is born in us, a vast sky of spiritual living, the
Divine in his wide existence and infinite truth ; into that
wideness Mitra rises up, Lord of Light and Love who
takes all our activities of thought and feeling and will,
links them into a divine harmony, charioteers our move-

ment and dictates our works; called by this wideness and
this harmony Aryaman appears in us, the Divine in itsillu-
mined power. uplifted force of being and all-judging effec-
tive will ; and by the three comes the indwelling Bhaga,
the Divine in its pure bliss and all-seizing joy who dispels
the evil dream ol our jarring and divided existence and

possesses all things in the light and glory of Aryaman's
power. Mitra's love and light,Varuna’s unity. This divine
Birth shall be the son of our works ; and than creating this
what greater skillcan there be or what more practical and

sovereign cunning ?
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