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Lg SeiritisMe.*

Tars, the latest French Book on Spiritualism, is written by a medical
man who has, by a number of contributions to the principal French
.medi.ca,l journals, given proof of his ability as a scientist.

His book may be shprtl_y described as a plea for attention to spi ritualism
from the modern scientific investigator., He gives a sketch of the rise
and developmqnt of mosiern spiritualism in America and Huarope fand
shows by quoting experiences narrated by travellers in America among
the American Indians, and in India, that similar phenomena have bec:
observed in different parts of the world, among men of different races.
The work contains a good summary of the experiments of Mr. Crookes
g,q;lhotglerg, as :‘vellﬂ?s a d%tfliled account of the author’s own e:(.pcriencc;s
wi ade and other mediums, some 1
wit hig?}est o entabiity. A of wh-om were private persons of

Dr. Gibier does not put forward any definite the i ; hi
position is :s,lmply that here we have a miss of undeni::)l:l{; ;flelr]llosm(;:: Sf]:::
order previously unknown to modern science, and therefore thntif( is the
duty of those who are the guides of the scientific thought of the day to
examine into these ph_enomena as they do into those produced b ']i’%t
ele.ctr;clty,. and the .hk.e. The writer hints that in his Opinig’n itl i;
qu.lt.e po'ssmle that in investigations akin to those invited by modern
spiritualism we may be ablo to find at least a closer so]ufionytllan an
yet offered to the problem “ know thyself.” We. hope this booi{ wilyl
be, as it “deserves to be, " extensively rend. Without unnecessar
digressions the author gives us a body of well-arranged facts and s0 :
of the conclusions already suggested by them to other observe‘rs I:‘g
short compass he has succeeded in giving the average reader a Cl(:'l!‘ id
of th.e quse, x;li']ogreis, fa{;d natuzi;e of modern spigritun'lism 'm’dit 11003
remaing for others to follow out hi i "
investigations on their own accouni. recommendation and push forward

Dr. Gibier secmns to desire the formation g i
for Rsyc]%ical research, bub somehow or other, eve(:'fsif:xce]:‘ tr];\cla] ﬂ:;lc';l?lc'lifs
enquiry into mesmerism by the French Academy, societics of this i{igd
have not prospered. A good deal was expected of the English s;)ci ty;
bu.b .ther‘e seems to be so much wrangling between th:ml and eti) .
spiritualists, and so much bad feeling has been created bs ;ﬁtuit 5
assumptions on the part of those who are suppnsedy t% be Ol‘:s
hypotl)ems, absolately impartial investigators, that it is to he fe"u'e}{
the high hopes are doomed to disappointment ; and so we think th('lt i(f
Dr. Gibier can succeed by his writings in awakening a few individ(u ]
here and .there to the fact that there really are a few things out :'t]S
the domain of modern science that require to be taken note T)f hltla ::'(13

have done gOOd and achie
ki ved as great a measure of su
ope for. g ccess as he could

.o . e .. .
Le ngrltlsme (Faerxgme Occidental),” par le Dr. P. Gibier, Paris, 1887.
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STUDIES IN BUDDHISM.
(Continued from page 390.).

WRITER on Buddhistic Theosophy in the Clwreh Quarterly
Review for October 188D condemns the system in unmeasured
terms on the strength of statements concerning it which ave
altogether the reverse of the truth. He hegins by saying thab
between the Northern and Southern types of Buddhisin there is
surprisingly little in common. That is mnot the opinion of
cultivated DBuddhists, but simply an erroncous view arising from
the fact that English writers on Northern or Tibetan Buddhism
have been greatly misled by accounts of that system given hy
Roman Catholic Missionaries, anxious to show, regardless of
chronology, that Lamaism was derived from Christianity. 1t might
as well be argued that Chaucer’s Canterhury Tales are a pla.giﬁ,ry
on Voltaire, but we necd not go into that point at length. The
Southern form of Buddhism is the simpler and more naterialistic,
in the sense that it does mob attempt to grapple with some
extremely recondite metaphysical subtleties dealt with even in
the exoteric writings of the Northern school, but the two scheols
are tho same in essentials, and avo less divergent than the ro-
testant and Roman Churches as forms of Christianity. Tho
tendency of this quasi-religion” to heterogeneity, says the writer
in tho Ohwrch Quarterly, proceeding on tho basis of his falsce
agsumption as if it wero an absolute fact, is due to its fragmentary:
character. Ho thus explains a state of things which does not
exist by an assertion which is not the fact : and then he devclopes
tho asscrtion:  Thesystem does -not itsclf posscss—a theology.
For Buddhism proper has mno conception of tho Divine, no
consistent eschatology, no focling for the world and for temporal
things beyond an impatient Joathing and repulsion. Its cntira
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cnergy is concentrated in the effort to undo and shake off all
relations between the soul and its material environment. Success in
this constitutes Nirvana, an ascent into the Athman—that is the
unchangeable, the absolute, the ens realissimum,—or, strange to
say, the everlasting Negative.”

Every clause of this sentence, every implication it makes, is
erroneous, and most of them are diamctrically so. The only one
which has a superficial resemblance to the truth is the first—that
Buddhism has no Theology. It may not have what the Church
Quarterly Review wounld mean by a theology. Butit has a profound
science of divine things, and directly the writer before us drops
his technical expressions and puts what he means in the abstract
form—when he says that Buddhism has no conception of the
divine—he makes a statement which, for earnest students of the
higher Buddhism, could only be paralleled by saying of chemistry
that itis a system which does not itself possess a microscope and
has no conception of minuteness.

The strange contradictions of Buddhism, our author thinks,

are due to its being a re-action—a product of  profound weariness
of human life,” of a suicidal asceticism. Here the cart is very
simply put before the horse, and the recognition of that will render
" intelligible not merely the mistakes of many Western writers con-
cerning Buddhism, but the mistaken cxcesses of some among its
own devotees, which fortify and lend some colour to these mistakes.
'The Buddhist ascetic of the higherkind, gnided by Buddha’s injunc-
tions to those who seck the monastic life, or by that un-written
lore of Eastern philosophy which operates still more potently in
the same direction,—foregoes the pleasures of physical existence
not in Joathings for them as such, but from a clear perception of
the fact that, being transitory, they can give no enduring happiness,
and because he realises that there is a higher spiritual life to be
attained by physical self-denial. Because he does not advertise
this in the Times and explain his motives beforehand to friends in
England, the Western Orientalist calmly assumes that he is a crazy
fool acting without any motives.
" ¢ Buddhism then,” says our reviewer, advancing still from one
misconception to anothery blindly unaware of the fact that all his
premises have given way behind him, “ has two aspects. In tho
first and more pleasing it is an ethical rule embodying certain
of the truths of natural religion. In the second and later it is an
indeterminate system of autological philosophy.”

“ Indeterminate” only in the sense that its philosophy is held
to be too intricate for the world at large, and has therefore been
hitherto reserved for the study of the few who devote their lives
to its comprehension. The ethical rules of popular Buddhism are
designedly kept down to the simplest terms for the comprehension
of the people atlarge. Doctrine in its higher details 1s reserved
for the 1nitiates,

But even in commenting on ¢ this rule,” the writer before us
mis-states its significance. “Indeed, the only good life, according to
Buddhist standards, 1s the monastic.” He might have been gnard-
ed, one would have thought, from this particular misconception,—
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which almost comically inverts tho truth,—by remembering that
the Buddhist system is so organised that the doctrinal instruction
required for the ascetics who seek to hasten their spiritual growth,
is kept back from the people at large, who are only supplied with
as much ethical teaching as is required for men contcnt to
livo a good life and float along on the normal stream of evelution.
“Kvery good Buddhist,” we are now told, “must be a monk, and so
ouly can Nirvaua, 1. e., Salvation, be attained.” The reverso is reall y
taught by Buddhist writings. The monk is he who endeavours to
hasten the process by abnormal efforts. “ Beyond this call to all
alike to cmbraco the ascetic life’’—which Buddhism docs mof
make, but which the article before us has wrongly supposed that it
makes,—“ Buddhism has no gospel to proclaim to the world: and
1t is certain that a mero gospel of despair can have little or no
eloment of real permanence in it ;” and then follows a quotation
from Dr. Oldenburg’s Buddha, doscribing how the Buddhist turns
away with weariness from this life “ which promises to the checr-
ful sturdiness of an industrious struggling people thousands of
gifts and thousauds of good things,” and this weariness is indicat-
ed as having written itself, “in indelible characters in the whole
of the wonderful history of this unhappy people.”

The Church Quarterly reviewer might have permitted his renders
to perceive that he was not rightly intcrpreting this “ weariness,”
and this “ mournful history” if he had gone on with the whole
quotation. Dr. Oldenburg proceeds to point out that the char-
acter of Buddhist pessimism would be misunderstood if it were
regarded as infused with “ a feeling of melancholy which bewails an
endless grief, the unreality of being......The true Buddhist...fecls
compassion for those who are yet in the world...for himself heo-
feels no sorrow... . for he knows he is near his goal which stands.
awaiting him noble beyond all else...... Hoe seeks Nirvana with the-
same joyous sense of victory in prospect with which the Christian
looks forward to his goal.”” The “gospel of despair’” does not
szem a phrase appropriately applied to the message en which ho-
relies, aud Dr. Oldenburg, from whom our critic clips a disjointed
phrase which totally fails to convey the general drift of his.
argument, deals with tho whele subject mainly to combat the idea
that tho creed of Buddhism is nihilistic. Far on in his book he-
writes : ““ Does this end of earthly existence imply at the same
time the total cessation of being ? Is it the nothing which receives.
tho dying perfect one into its dominion ? Step by step we
have prepared the ground, so as now tobe able to face this question,”
and then with the natural prolixity ef a German philosopher
but in unmistakeable language, he shows that no such gloomy teach-
ing is really conveyed by the Buddhist writings which have been.
erroneously supposed to bear that significance. Dr. Oldenburg is.
far from having divined the real clue to the ambiguity of languago:
in many of the Buddhist texts he so patiently weighs and analyses,
but he is equally far—much further—from the upside down: view
of the subject which the Church Quarterly tries to make him
support.
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i The fournoble truths relating to the futility of physical life as a
source of happiness, thé desire of physical life as the cause by which
souls aré drawn back 'into ‘incarnation, the neutralisation of this
cause by the extinction of desire for physical life, and the possibility
of extingnishing such desire only by a lifc of holiness, are interpret-
ed by the writer befote us as “resting on the axiom that existence
isin itself suffering,”” and therefore that the only remedy is to become
as nearly as possible as though one were not living. Again the
misunderstanding is lndicrous to the esoteric student of Buddhism
and glaring. to'any one made acquainted with the spiritual science
of the East on which the policy of the Buddhist monk in pursuing
the ascetic life entircly depends. ““A pessimism so thoroughgoing
and deadly could hardly, it would seem, take a very general possession
of any race in whom the vital forces were ‘strong.” By modern
pessimists, T believe, tha inner philosophy of Buddhism, on which
the asceticism’and reincariations of its monks altogether rest, is
condemned; not as being too pessimist, but as being incurably
optimist,—pointing to a great preponderance of happiness in the
long run as a consequence of existence,—reckoning physical, plus
spiritual existence in one great account, but as nsual the verdict
of the Church Quarterly writer is wrong in that complicated man-
ner which has to do as well with false inferences as with false bases.
The sentence just quoted recast shounld stand :—a system of opti-
mism so purely spiritual and so pitiless on the passions of the flesh,
which are the weaknesses of the spirit, could hardly, it would seem,
lake a.very general possession of any race in whom the vital
forces were strong.  And thus we arrive at arecognition side by side
with our author of the fact that the intensely material gencrations
of man stecped to the lips in our highly devcloped civilisation, are
nof in natural aflinity with the Buddhist system of thought. That
i3 quite truo of our contemporary race as a whole, but it 1s true not
because we are too spiritual for Buddhisin, but because so far Bud-
dhism has been too spiritual for us.

So ill does our reviewer understand the doctrine of metempsy-
chosis “adopted by Gantama sub silentio,” that he thinks it can
hardly be said to blend well with the other features of his system.
So far is it really: from conflicting with these that it constitutes
the keystone' of the whole system without which it could not
have been developed ; from which all its doctrines of reincaination
spring, in reference to which all those reproaches are aimed
at. “existences,” which the' literal ecaricaturists of Buddhism
pick up to ‘Bupport: theé monstrous theory that Buddha taught
annihilation as a fact of nature, and' as an object of desire. The
correct appreciation of the true Buddhist doctrines of metempsy-
chosis,—or rather of the evolution’of man’s soul through a long
serics of physical incarnations (not its descent into lower animal
forms merely empléyed when mentioned at all in such a connexion
to symbolise human passions,) will guard any one from the thousand
misconceptions concerning the drift of Buddha’s utterances as
recorded by the cxoteric writings in a somewhat enigmatical
form. That doctrine is not peculiar to Buddhism. It runs through
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all Indian philosophy, and is accepted as a practical fact of Nature by
every spiritually educated Hindoo as well as by every Buddhist.
The ground on which the reviewer supposes the doctrine of
rebirths to be inconsistent with (what he wrongly imagincs to
be) other features of the Buddhist system is worth a moment’s
attention. He says:— for unquestionably the continued existence
of an individual in one life after another implies the immortality
of the soul, or principle of personality. Now Buddhism denies both
the terms of this affirmation—the fact of immortality;and even the
existence of the human soul.” The looseness of language which
thus uses the infinitely significant expression “immortality” as
synonymous with survival after the death of the body is at the root
of the mistake here. Buddhism does not deny—it affirms in a
score of ways,—the survival of the human ego or soul through an
cnormous period of time—for millions of ages. But it recognises
the law of progress and cyclic evolution as inherent in all natural
processes, and therefore it perceives that the personality of any
given man of one place in evolution must ultimately beo destined
to such transcendant elevation in the scale of Nature,—unless,
indeed, at a very much later stage of that growth than any we
need talk about for the present it should fail,—that, as I have
alreandy shown, it regards the term immortality as unscientific
and inaccurate and therefore makes no use of it. Buddhism does
not deny that which Western writers may generally intend to
affirm when they employ the term “ immortality”’—it denies only
the connotations of that term as severcly thought out. In a
frequently quoted passage which the reviewer once more brings
forward to show that Buddha, as he thinks, denies the perma-
nence of the Iigo” (meaning the survival), Ananda asks Buddha
why he had given no answer to the wandering monk Vacchagotta,
who had asked him questions about the soul. Buddha explains
in the replete and circuitous language of Oriental exposition that
if he had said ‘the Ego is,” the monk would have misunderstood
him to mean that the soul remained for ever unchangeable, which
would be contrary to the ultimate law of spiritual evolution. If
he had said “ the Ego is not,” he would have been misunderstood
to be affirming the doctrine of annihilation. Any one acquainted
with the great subtlety and range of the esoteric doctrine will
appreciate his reluctance to open up any of its intricacies in a con-
versation that conld not afford an opportunity of developing them
in detail. The Church Quarterly reviewer follows up the quotation
of the Vacchagotta passage with a misleading quotation from Dr.
Oldenburg’scomment thereon. “Dr. Oldenburg,” he says, “observes
with perfect justice, ¢ if Buddha avoids the negation of the existence
of the Figo, he doesso in order not to shock a weak minded hearer.” ”
Dr. Oldenburg’s real meaning is quite inadequately conveyed by
this bald sentence, as will be appreciated by any one who wiil
refer to page 266 of his book where he says :—If any one des-
cribes Buddhism as a religion of annihilation and attempts to deve-
lope it therefrom as from its specific germ, he has in fact succeeded

m wholly missing the main drift of Buddha and the ancient order
of his disciples.”
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This is just what has been done by the writer in the Church
Quarterly Review, and ‘“ missing the main drift” to begin with,
he builds a quantity of irrelevant criticism concerning the colla-
teral doctrines of Buddhism on his own wrong conclusions as to
what the system affirms and denies. Thus he sets out to examino
the theory of “ Karma” by remarking ¢ the system does not, as we
have seen, acknowledge a soul or principle of individuality.” He
might as well set out to examine an astronomical speculation con-
cerning the new star in Andromeda by saying, ¢ the system, as wo
have seen, does not acknowledge the existence of matter outside the
limits of Neptune’s orbit.” Just what an astronomical treatise
beginning with that assumption might be expected to turn out—
such is our reviewer's discourse ‘on Karma. It is difficult to
handle within a short compass, as it would be difficult to correct
the outliues of a face looked at through a piece of corrugated glass.
It is an altogether fantastic misunderstanding of the matter, in
which even Dr. Rhys Davids’ misunderstanding is taken as the
starting point of a more aggravated perversion of the original
doctrine. o )

That, in spite of being ghastly nonsense,—which indeed, it
would be if it were what our reviewer represents it—Buddhism
has been provoking a revival of sympathy of late years, 1s a fact
which. he then proceeds to consider, taking up as the marked
sign of the growth of this Neo-Buddhism......the activity an(’l rapid
extension of what is known as the Theosophical Society.” Ho
quotes largely from, and in connexion with this branch of his subject
exclusively discusses, the first of the books I have written b'ea,rmg
upon the Theosophical movement—* The Occult World.” A’?
tho title of the far more important work  Esoteric Buddhism
stands amongst those which head the article, it 18 difficult to
understand why he has ignored that, almost every page of
which has some bearing on the interpretation of Buddhls!: doctrine,
while the Occult World is a mere preliminary narrative of the
very curious and interesting circumstances under. Whlch I was first
drawn into the earnest study of Eastern esoteric philosophy. I
have mnothing to apologise for, nothing to retract in that original
narrative, and I have never seen any criticism of the incidents
recounted in that book which I could not have b'rushed away, and
shown to be empty and valueless and illogical in open discussion
with the authors thereof, but the book has scarcely anything to do
with Buddhist Theosophy, and this fact may suffice to sqggesb
how completely the writer in the Church Quarterly has failed to
do justice to the modern current of thought he describes as the
Neo-Buddhism of the Theosophical Society. The statements in
Esoteric Buddhism concerning the view of nature taken by some
thinkers in the East have been presentod to the Western world on
their own merits. Here I assert is a system of thought manifestly—
as we who put it forward conceive,—coherent with the intention
of o great many important Oriental writings, wonderfully con-
sistent and harmonious in itself, constituting, 1n our opinion, the
grammar of all theosophical thinking, woefully as this has somes
times gone astray.
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We find that when, for the first time, this system is set forth in
plain language, cuitivated Brahmins, as well as Buddhists, say
(vide correspondence in the Theosophist):— Yes, that is our view
of things; we have always been familiar with the leading ideas of
that statement.”’” The more we who have seriously taken up the
study, apply our system as a key to the painful riddles of the
earth, the more satisfactorily we find it to solve problems which
seemed before to be hopeless. How irrelevant thereforo at this
time of day does it not seem for people who hear that therc is
such a movement of thought in the world to say “ The man who
has been instrumental in putting these thoughts afloat wrote a book
some years ago about incidents which seem very trivial, compared
with the destiny of the soul.” Per se in their relation to occult
physics, those incidents do not seem to me either trivial or un-
important, but they have no intellectual connexion whatever with
the principles of “ Buddhistic Theosophy.” The writer in the
Church Quarterly therefore does not seem to me entitled to con-
gratulations on the judgment with which he has discussed them
at great length, while evading all considerations of my other book
entirely devoted to the subject he endeavours to treat, and replete
with explanations which show the views he entertains to be
erroneous.

Dr. Kellog’s recent work,—The Light of Asia and the Light of
the World”—is an attack on Buddhism, especially designed to warn
people from accepting the favorable view of that religion presented
in Mr. Edwin Arnold’s poem. The author, he himself says in the
preface, “made up his mind long ago...that the gospel of Jesus
Christ...is in a sole and exclusive sense the saving truth of God.”
His purpose therefore is to present what he conceives to be the
tenets of Buddhism in a repulsive aspect and continually to call the
reader’s attention to the theory that such doctrines claim to be the
Light of Asia. Unfortunately for the view he wishes to establish, the
doctrines which he describes to be those of Buddhism are always
at variance with and generally the exactreverse of what Budd-
hism really teaches. For example he says: “To sum up the case,
o far is it from being true that the soul’s immortality is a radical
doctrine in Buddhism, and this doctrine one of its points of
contact with Christianity, as has been asserted; even the exist-
ence of the soul is not admitted and the affirmation of its being is
specially stigmatised as a heresy. There is nothing but ¢ name and
form’ that is all. No God ! no revelation ! no soul! and we are
told that Buddhism is the Light of Asia!”

This passage is reproduced with an infinitude of variations
throughout the book. The author makes a quotation from soine
Buddhist text: totally misapprehends it : infers from it that such
and such a grotesque isa doctrine of Buddhism, and cries out what
a shocking religion this is ! And each misapprehension of this kind
is in turn employed to fortify a denial that some other passage
legitimately bears the spiritual meaning some other writers may
have imputed to it. Thus Dr. Kellog trics to show that Nirvana
mercly means the attainment of a negative condition of existenco
in this life., “ For according to Buddhist authoritics, when a man
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dies his body having perished, there remaing no other part of him
which caun continue to exist. This is as true of the worldly as of
the religious man.”  So all the passages in Buddlist writings which
seem plainly to show that Nirvana is o state of existenco enjoyed
after death—a very glorious kind of spiritual existence,—are put

aside as deprived of all significance by reason of—-Dr. Kellog’s pri-

mary blunder about the ““ héresy of individuality” and the denial by
Buddhist authorities of immutability as a condition of the life after
death. ' And building one misconception on another in a way which
would be amusing for its absurdity if it were not annoying to have
great ideas caricatured, he goes on to describe “ what the Buddhists
call by way of destruction Parimbhana, the supreme Nirvana.”
This he understands to be the attainment of such an utterly nega-
tive existence that the man achieving such a state developes no
karma to be the cause of another (1) man later on. Nothing now
remains in the man which could entail any mordl necessity for the
production at his death of a being who should reap the fruit of

his karma. In other words, that particular continuous chain of

personal existence in which I, for example, as now existing am a
single link, is merely brought to an cnd.” 3

The real doctrine of “ Parimbhana” as Dr. Kellog writes it
following the Pali spelling here, though he uses the Sanscrit spell-
ing in the positive form of the ivord, can only be grasped after
the true' meaning of Nirvana is understood. = All the spiritual
beatitude which the human mind in its present (usual) state of
development can think of—the most vivid consciousness, the most
intense emotion,—the most over-whelming happiness—is attain-
able in the spiritual states (the devachanic states) intervening
between the physical rebirths of the same entity. But in the
course of an enormous futurity, the soul thus periodically bathed
in a spiritual bliss which, though spiritual, has still some affinities
with the higher emotions of earthly existence and individual con-
ciousness, becomes ripe for a spiritual state which, in some way that
we may talk about but which certainly few of us will realise, is enor-
mously elevated above and superior on the cosmic scale to the deva-
chanic state. T'his is the state of Nirvana andina way which is wholly
and entirely beyond the reach of a finite conception para-Nirvana
is the superlative degree of Nirvana—a condition of existence so
godlike, that speculation concérning it is hardly more practical for

the Theosophist than for a student of science, speculation con-'

cerning the molecular physics of Sirius.” However, thongh the pri-
mary meanings of Nirvana and para-Nirvana are as thus described,
a secondary meaning attaches at all events to the word Nirvana.
It is held by Buddhists that a psychological development is pos-
sible for some men even during physical life, which enables their
mner consciousness to span the enormous gulfs which separate the

normal man of the age from the normal man of a remote future.:

And by certain courses of very arduous training superimposed
upon physical organisms born with appropriate attributes, it may
happen that living men niay not alone be enabled in trance to pass
into the spiritual conditions of existence next adjacent to our own,
but even in extraordinary cases taste or ¢ attain” Nirvana-—thus
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anticipating the nataral psychic evolution of eons. To no ono
with even the comprehension of the matter that the last few
sentences may have suggested will the apparent contradictions to
be discovered in the Buddhist writings on the subject of Nirvana,
present the smallest difficulty.

Dr. Kellog sets out by remarking in reference tothe modern theory
of evolution, that the general acceptance of the view may be partly
responsible for having turned some people aside from Christianity.
““ As every one knows there are many who think that if once n
theory of evolution be proved, then the hypothesis of a creator of
the world is thercby shown to be a superfluity as if the discovery
of the method of the formation of the universe, or of anything,
relieved us from the necessity of supposing, an adequate sufficient
cause”. Itis to be regretted that Dr. Kellog has merely made use
of this profound remark to turn the flank of the scientific op-
ponent set before his mind’s eye for the moment, and has failed to seo
that it answers his own entively erroneons assertion that in Bud-
dhism there is no God. Since the Buddhist perceives quite plainly
that the attributes of the God of the nniverse can only be considered
with a prospect of compreheuding them from tho point of view of
the consciousness of para-Nirvana, he does not perplex hislay con-
gregations by endeavouring to interpret them in terms of earthl
langnage and thought. But no misrepresentations of Buddhistic
theosophy can ho more grotesque,—no statement concerning it can
convey to ordinary human minds an idea wider of the truth,—
than that Buddhism is a religion of atheists who deny the existenco
of the Great First Cause, the supreme spiritual consciousness, the
spirit which is the origin of all things, the fundamental reality of
the cosmos. Dr. Kellog confidently assures his readers that the
matter is not even in dispute with competent authorities.

‘“Thereisno God, is the central assumption of Buddhism. To this
effect is the testimony of all the Buddhist books &c.” Mo that
effect in the sense Dr. Kellog here intends, he will not find one state-
ment in any competent Buddhist authority. Wherever Buddha is
represented as saying anything that modern readers constrne as
denying the existence of God, the significance of his language to
all students of esoteric theosophy is unmistakeably different.
The meaning is that nowhere in nature will be found a finite
entity in the nature of a glorified man who is recognisable as tho
creator of the infinite cosmos. Buddha is merely concerned to break
down the degrading conception of an anthropomorphic deity, and
with that very simple clue tc follow there is no passage in any
Buddhist book about God which presents any embarrassment to
the reader or lends colour for a moment to the extravagant state-
ment concerning the ““initial assumption” of Buddhism which Dr.
Kellog ventures to put forward. Whenever an English version of
some Oriental toxt may furnish a disjointed sentence here and there
that scems to correspond with this conception, we may be perfectly
sure that a mistranslation has in some way disfigured the original
sense. The fact simply is that in contemplating the world Budd-
hism fixes its attention on the method of which Dr. Kellog speaks in
the passage about evolution already quoted—and says Jittle or

2
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nothing about the canse behind that method which it conceives to
be ineffable and indescribable. Other theological systems havo
skipped all reference to the method and have spoken only of the
cause till their disciples, forgetting its remote grandeur, havo
nvested it with the petty attributes of immediate vicinity. 1t is
true as Dr. Kellog says that the recognition of the cause does not
repudiate the method, but it is also true as he does not say, that tho
recognition of the method does not repudiate the cause.

A. P, SinnET.
(To be continued.)

THE SIGNS OF THE TIME.

ONE has only to look about him with deliberate and passion-

less gaze, to discover that the days of Materialism are
numbered ; but it isnot so with the forces of good and evil. These
remain ; Materialism and Spiritism ebb and flow, and the great
mass of mankind are engulfed as with mighty waves. The popular
idea of prosperity pertains to material things, and yet in this pros-
perity tEe masses seldom share. In the most prosperous countries
known to modern times, even under democratic governments
where the governing class and the wealthy owe their position to
the suffrages or labour of the masses, these masses struggle with
poverty and ignorance, only partially succeeding, at best, in
beating back the devouring waves. When materialism declines,
and when; as at the present time, a spiritual era begins, the condition
is the same, though the terms of the equation often change sides;
and the prospective enlightenment of a race ends in the liberation
of a few, and the superstition of the many. If the rich and
powerful are also superstitious, they look upon their own posi-
tion as an evidence of the favour of heaven, and govern with a
heavy hand. If intellectnal enlightenment has removed superstition,
the rulers become still more indifferent to the welfare of the masses,
and are content with material dominion. It therefore transpires
that in spiritual as in material prosperity only the few reap the
fruits designed for all. The rcason for this in either case is igno-
rance. Hardly one in a thousand of human beings in any com-
munity is more than half awake. The intoxication of wealth and
the despair of poverty alike bewilder the soul of man.

The Bacchic frenzy of satisfied desire, equally with the unsatisfied
craving, delude the real man; the one imagines that he possesses
the source of happiness, the other that he lacks it. The rich
man is sure to discover his mistake, and envy is likely to do for the
poor what pride does for the rich. '

The popularidea of a Christian’s heaven only enables the rich and
poor to change places, as Emerson has so well shown in one of his
essays, for such is the logical sequence of rewards and punish-
ments, based on belief and vicarious atonement. If the days of
materialism are being numbered for the present generations of
men, what under these conditions i3 to be the result ? 1f belief
in unseen powers and the immortality of the soul are to take the
Place of agnosticism and soulless materialism, what is to be the
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result with the seething, sick, and strnggling masses ? What resul
to the wiser few? I answer superstition and fear for the many
in the future as in the past: knowledge and enlightenment for
the few. And why ? 1 answer again, through ignorance.

When this time has arrived, prince and priest will rule by
‘““divine right” as heretofore, and this patent of authority, when
driven home to the last analysis, is nothing but. the ignorant fear
and superstition of the masses.

If all this be true, it gives a most profound significance to tho
present time ; and this is history, and * history repeats itself.”
T'he philosophy of history has revealed the cycles of time. '

This may be a doleful view, a discouraging outlook for humanity,
but is it not nevertheless a true view ? The signs of the present
time reveal the dawn of a brighter day, but that day may again
close in darkness. Creeds and superstition are crumbling to dust.
The old shackles are being broken and the long imprisoned truth
set free. :

“The Way, the Truth, and the Life are being declared, not to the
rich, not to the wise, not to the powerful alone, but to every ono
who hath ears to hear. Not by favour of the gods, not by permission
of kings, but because of the fulness of time, is the glorions sun of
truth rising above the clouds of superstition and fear, and every ono
who wills may turn his eyes to the life-giving orb. 'The light that
streams from the Fast for the healing of the nations shines onco
again forall. It is no respecter of persons. How many will look on it
aud be healed ?  Alas! not all who are groping in darkness desiro
the light. How many are joined to their idols! = How many regard
darkness as the natural condition and sole heritage. of man! Who
shall compel them to come in? A solution is offered of cvery ques-
tion that has bewildered the mind and darkened the life of man ;
a way out of half our troubles, and all our perplexities, removing
the sting of death, the sharpness of grief, and clothing even poverty
itself in royal robes, such as kings might in vain envy. The cry
has gone forth, Ho, every one that thirsteth, come yé to the foun-
tain and drink freely! IHow many have approached the fountain
with questions, with timidity ! The scientist has put a few drops
under bis microscope, the chemist reported his analysis, the physi-
cist declared the spring impossible, the bigot cried poison. Yet
still it bubbles up in all its purity, sparkling with divine light and
flooding the world for the healing of the nations. Few indeed
have quaffed the pure waters. In every direction are springing up
imitations. Some have poured a few drops of pure water into
muddy wells, and are offering the compound at reduced rates as
the genuine llixir, with roads of easy ascent, so that the traveller
may carry all his rubbish strapped to his back:

_These are a few of the signs of the times. “Ile who drinks of
the water that I shall give him shall thirst no more ; there shall
gpring up in him a well of living water.” In every human soul lics
hidden the fountain of Youth; this fountain is clogged by pride,
lust, greced, envy and all uncharitableness, the springs of
knowledge and immortality clear it out and let its waters flow for
the good of our fellow man, Do we fear that it shall ran dry ?
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Know ye not that it takes its rise in the delectable mountains, and
that the more it flows the more it receives ; the more it withholds,
the less it has, till the fires of self burn out the last drop, and the
soul is seared as with devouring flame. '
This is not & new religion, but the sentinels of the ages who have
8o long guarded the sacred stream give it out afresh. The old
channels long ago ran dry, and the cry of humanity as with one
voice has reached the loving watchers, like the wail of a sick child
in the night borne to the mother’s heart, and there has come the
ready response, Here am I. Their motto is, truth and nothing but
the truth, and truth against the world. Have they honoured the
rich? Have they despised the poor ? Have they sought dominion ?
Have they claimed anthority ? Where are the signs of evil?
Servants of truth, they are the Masters of time. Obeying the
“law they are no longer bound but free. Wouldst thou approach
their sacred abode? Lo ! they have made plain the way, and pro-
mised an escort when by earnest zeal a certain station is past.
Is it too much trouble? Then blame only thyself for thy
future woe. Dost think thou canst climb up some other way ?
Discover some easier road, then ask thou the right to try ; and
when involved in thine own conceit, and lost in the labyrinth, thou
shalt curse thy folly, and bewail thy fate. May all good angels
pity thy folly, only thou hast thy fate in thine own hands. The
very gods cannot save thee against thy will. Seek then instruc-
tion of thine own soul. Listen to the voice of thy higher self, and
when the ear of thy soul becomes quick to catch its loudest cry,
perhaps thou mayest discern a still small voice bidding thee to
come up higher.
' N HARIJ.

MIND AND BODY.
(Continued from page 427.)

MATERIALISM , a8 a theory, possesses no small attractiveness
A for the superficial thinker. The assertions of its leading ad-
vocates are as uncompromising and dogmatic as could be wished.
Moreover it has, at first sight, a seemingly invincible array of
evidence in its favour—to one who does not 1ook below the surface,
The phenomena of mental evolution in its ascending arc throughout
Nature, the obvious dependence of the mind on the brain in lifo
as shown in its phases of growth, maturity, decline or disease, the
unvarying physical processes which attend thought, etc., all theso
and similar facts induce him to exceed the licence permitted by
the law of concomitant variations, and to assert either that
thought is mnervous motion or that nervous motion produces
thought. He leaps to this eonclusion on the testimony of his sen-
ses, expresses sensation in terms of matter and resolves mental ac-
tivities into problems of physics. A closer introspection, however,
roveals the following flaws in the argument, for Materialism.

(a) It is apparent that the recognition of consciousness as a
mere “ bye-product” (Tyndall), a mere symbol of certain physical
processes—a sort of will-o’-the wisp flickering ovor the cerebral
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mechanism—involves as a corollary the doctrine of human auto-
matism. If consciousness is a mere phantom generated amid the
whizzing of the machinery of the brain without ability to interfere
in the nervous processes, man is wholly the creation of his here-
dity and environment. Praise and blame are not logically justi-
fiable, and the Criminal Code is a barbarous enactment, except in so
far as the terrorism inspired by the law may be conceived to mould
the hercdity of future generations. But it is a fact of human ex-
perience resting on the widest induction possible, that an indivi-
dual does possess liberty of action within constitutional limits.
He can no more act without a motive than breathe without
lungs; but the unmistakable deliverances of consciousness—the
only reality we can absolutely postulate, all other ¢ realities”
being inferences of more or less probability only—assure him
that, given the choice between two motives, he can be master
of himself if he chooses.* Jivery disciple who has, as his first task,
to reform the whole previous tendencies of hisideas and break
up by sheer force of will the vicious sequence of certain trains
of imaginative thought, will corroborate this statement.t The
assertion of the Materialist as to his personal inability to do
80, i1s of purely subjective value, and in no way binding on anyone
but himself. But Materialists occasionally fall into ai inconsis-
tency by ignoring their own doctrines. Thus we find Dr. Lewins,
the founder of the “ Hylo-Idealistic” philosophy—a sort of hybrid
between Materialism and ldealism—speaking of men who “ were
the slaves, not the rulers of their ideas.” Now on the basic prin-
ciples of his own philosophy no man can by any possibility be the
“ Ruler” of his ideas,—the ‘ physical processes in the brain [of
which consciousness is only a “ bye-product”] being complete in
themselves.”’ _ :

Experimental proof of the reality of this liberty of action is with-
in the reach of every sceptic—and moreover is invariably assumed

* Professor Ferrier rightly speaks of the modern man depicted by science as:—
‘“ the representation of an automaton that is what it cannot help being ; a phantom
dreaming what it cannot but dream; an engine performing what it must perform ;
an incarnate reverie ; a weathercock shifting helplossly in the winds of sensibility ;
a wretched association-machine, throngh which ideas pass linked together by laws
over which the machine has no control.”—* Lectures and Philosophical Remains,”
Vol. 17, p. 19. .

+ e can do this cither (1) by combating the tendency directly or (2) by forcing an
idea, whenever it presents itself, below the field of consciousness. This possibility
complotely upsets the dogma of the * Associationalist Psychology,” that thero is no
*“ Self,” and that consequently states of consciousness follow one another on purcly
predicable lines.

I Itisintercsting to note the way in which secularists habitually fail to realise their
own principles. If we are all automata, tho violent declamations frequently heard
against cortain institutions become absurd travestics of reason. But, of course, sinco
different brains must * cerebrate out” different thoughts and emotions—like so
many millstoncs grinding out flour—the whole process of human controversy and
speculation is shown to bo a Comedy of Automata.

For otherinstances of this inconsistency—nccessary indeed—see Fiske’s ““ Cosmic.
Phil.” Vol. 11, p. 433. The writer iy a Spenccrian Monist, but invariably in practice
assumes liberty. Also Biichner *Force and Matter” (Eng. Transl. 1864) p. 146,
where, the author, a Materialist, speaksof the will which ““like the player requires
practice” to ploy on the brain. Was ever such inconsistency scen?  He has yielded
the whole point.
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by him—in the conduct of his daily life. At the same time it is
open to question whether a considerable portion of mankind are
not, practical automata, obeying their original impulses without the
interference of will. It may be, too, that the “ How ?” of liberty
may not be amenable to expression in terms of empirical thought.
lixperience, however, establishes its reality, and we are consequent-
ly in view of this consideration alone compelled to reject material-
ism. 'I'he same contention also holds good against the basic
assertions of monistic negation. (Sce furtheron).

(). Not to dwell upon the fact that the subordination of
consciousness to expression in materialistic formulee and symbols,
really involves the rejection of objectivity in toto, inasmuch as
the physiological . facts adduced by the Materialist are only
cognizable by and through the same dethroned consciousness, it
remains to add that, if we are automata, and the physical processes
are complete in themselves, no satisfactory reason according to
the theory of natural selection can be given for the evolution of
consciousness at all.* The physical equipment of the organism
resembling a well adjusted piece of clock-work, the advent of
consciousness could be of no conceivable utility to it in its adapta-
tion to environment. As the facts stand, “irritability” and
awakening sensation supervene comparatively early in the evolu-
tionary lifeschain, This argument is of course only applicable
to that form of development known as the Darwinian Theory—now
however accepted by Freethinkers generally—but it is fatal to
any psychological speculation (on materialistic lines),. which has
nailed its colours to the mast of natural selection.

(c). 'The capital argument against the philosophy of Materialisin
is. undoubtedly the inconceivability of the causal connection it
sets up between neuroses and psychoses. Some advocates of this
system éven go so far as to say that thought 4s nervous motion,—not
merely the resultant of the latter. Dr. Robert Lewins gravely
assures us that “ psychosis is diagnosed by medico-psychological
symptomatology as vesiculo-neurosis in activity ”’f—a phalanx
of sesquipedalia verba which yield on interpretation the result
that nervous motion is consciousness.

“ Thought,” says Biichner, after Moleschott, *“ is a movement of
matter.” = The “ grotesque Frenchman’t similarly identifies mind
with nerve and brain, and consigns psychology to the dust-bin of
speculation.

Dr. Friedrich Strauss in his “ Confession” says: “ It is certainly
not very long ago since the law of the Persistence of Force has
been discovered......the time cannot be very far distant when

* We believe with Schelling that the whole evolutionary course of Nature
cxhibits “one varied play,......one aim, one impulse towards a higher life.”
According to the Pantheists of Germany, tho Universe is an eternal becoming—an
objectification of spirit (the absolute consciousness) in Nature, the realization of
itself by spirit in man (the “contemplation by spirit of itself as a concrete

reality is self consciousness’” writes Hegel), and the re-ascent of spirit (God) once

again out of nature—an eternal cyclic process.

+ Appendix No. II. *“ What is Religion ?” by C. N,

T Comte; Huxley’s criticisms of this philosophér . in his ** Physical Basis of Lifo”
are admirable,

1887.] MIND AND BODY. 475

the law will be applied to the phenomena of thought and sensa-
tion. If under certain conditions motion is transformed into heat,
why may it not under other conditions be transformed into sensa.
tion 7 "1t is open to question whether Schopenhauer is not amen-
:Lb.le to inclusion in the same category. “ 'T'he intellect,” he writes,
“is physical, not metaphysical, that is, it has sprung from the
WiLL to whose objectivation it belongs, so is only there to do it
service.”  Schopenhauer claimed to be a follower of Kant, but in
reality he is in almost every onc of his conclusions directly opposed
to that great thinker. Kant’s distinctive feature is that he was
the first to insist on, as the central point of philosophy, the rela-
tivity of all our knowledge—as only of the phenomenal* The
senses ‘perceive’ phienomena, notnoumena. The world, asinterpreted
m our cousciousness, is an illusion ; what it is as a thing-in-itself
existing independently of a perceiving mind, it is folly even to
conjecture. The thing-in-itself to Schopenhauer was WwiLL ever
3*313111113 into life, the last phase of which is individual consciousness.
The personal God of Kant and the Supreme Spirit of Hegel aro
dethroned in favour of a blind unconscious wiLL, which has
produced a universe where misery is pontiff-regnant. Why indivi-
dual consciousness should be the last phase of will we are not
informed. The universe assumed to be a folly, the philosophy of
1t must necessarily, it would seem, follow suit. But in fact Seho-
penhaner’s witn—in which he includes all -energies, physical,
meclm.mgml, organic, etc.,—is simply the rorce of the ¢advanced’
materialistic school.  The conception of WILL as a self-existent
entityt is utterly unpsychological. Will is not an ultimate, bub
1s resolvable into three components,—motive, desire, exertion of
power (neither of which by itself is will) ; it is a synthetic term
for a certain process, pre-supposing states of consciousness. Scho-
penhauer’s philosophy has been truly called the * Metaphysics of
Materialism.” ’

But it is only on a close inspection that the hollowness of the
materialistic philosophy stands revealed. It resembles some ivy-
clad castle, whose imposing grandeur daunts the distant traveller,
but which discloses its crumbling ruins and tottering turrets as ho
approaches. The extreme speculations of the German scientists
are in reality based on a relatively unimposing foundation of fact.

* Esoterically considered it is in a sense truo that matter is evolved from mind
and mind from matter !—an apparent paradox. It is really not so, innsmuch as
while the matter of our present perceptions is the creation of mind, yet tho ohjectivo
reality underlying phenomena (the sensible universe) is evolved primarily out of itg
substance the wpadhi, through which Parabrahm wells up as consciousness and
creates the world of appearances. The noumenal kosmos has evolved the ego,
wlnph perceives not its author, but the illusory phenomensa conjured up by its own
subjectivity. It cannot perceive things in themselves, but only as given in ifs
consciousness (sense-objects, which thus equals states of consciousness).  The real
object is not perceived, but co-operates with the subject to create the phenomenon.
W‘hcn the.co-opcration ccases, the phenomenon ceases, Hence it is true that * when
mind perishes, the world perishes.” The latter would also result if the transcen-
dental object was annihilated. Tho subject would then receive no impressions.

.t This, of course, isa purely psychological statement, relating only to the subs
Jjective process denominated will. It has no reference to physical facts in Nature,
such as nerve-auric emanations, ete,
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Their dogmatic denial of a sonl is an assumption in no way confirm-
ed by scientific data, and untenable in the light of the phenomena
of our individual subjective consciousness.*  Physiology, for in-
stance, can never, owing to the very nature of things, yield any
support to materialism. It can only show—what, however, is still
undecided, . though very probable—that all mental facts are
accompanied by certain cerebral processes. And, as these self-same
processes only exist by and through a perceiving mind, it is high-
ly unphilosophical to subordinate mental facts to their physical
accompaniments—the creators to the created. Assertions like
those of Dr. Lewins and Moleschott, can scarcely be characterized
as less than nonsense. The conception of the nerve-vibrations in
the brain-matter meditating on their own eschatologyt is comical. 1t
is the utter abstraction these writers make of our subjective con-
sciousness, which raises the good-natured amusement of the impar-
tial psychologist.  When Vogt tells us that the phenomena of
mind stand on the same level as those of glandular secretion § etc.,
it is difficult to know whether this distingunished anatomist is
joking or has turned “ psycho-maniac.” If certain mystics have run
wild, the instances of hasty generalization at the other extreme
are none the less numerous.

The gulf between the physics of the brain and the phenomena
of thought cannot be spanned. Dr. Buchner in his celebrated
work “ Force and Matter”” admits the connection between mental
and physical changes to be inexplicable. Materialism—the creed
that the neuroses are or cause the psychoses—is at least unten-
able. As Professor Tyndall put it in his  Belfast Address:”§
¢ Given the nature of a disturbance in water or ether or air, and
from the physical properties of the medium we can infer how its
particles will be affected. The mind runs along the line of thought
which connects the phenomena, and from beginning to end finds
no break in the chain. But when we endeavour to passby a simi-
lar process from the physics of the brain to the phenomena of con-
sciousness, we meet a problem which transcends any conceivable

* The elder Darwin defines an idca as:—

‘' g contraction, & motion,' or confignuration of the fibres which constitute the
immediate organ of sense...... [an] animal motion of the organs of sense.” This,
1 think, puts even Dr. Lewins’ psychology in the shade. But is not the materialis-
tic absurdity of regarding the pride of intellect, the imaginative faculty, the ¢ flash”
of genius as merely gymbols of antomatic physical processes in the brain sufficient
to subvert the whole philosophy ?

+ The fact being—one, however, which an Idealist of any grade ought to grasp—
that the “ objective brain-processes” are just as subjective as all other sensuous phe-
nomena. And yet we find Dr. Lewing, who professes Hylo-Idealism (a form of ob-
joctive Idealism), terming thonghts ‘* brain-processes.” )

T In the course of a recont controversy on the bearings of Fylo-Idealism on tho
doctrine of a sonl (National Reformer, January 23,1887), Dr. Lewins again surpasses
himself by declaring that ‘ cerebration and chylification aro generically alike.”

§ Professor Tyndall—though often apparently inclining to materialistic viows—has
wisely committed himself to an agnostic attitude on the question. Do the pheno-
mena of thought canse molccular rendjustments or wice versa 7 This is at least better
than Huzxley who assires us (Physical Basis of Life. Fortnightly Review, 1869) that
“ thought is thé expression of molecnlar chango in that matter of life, which is the
source of our other vital phenomena.”” Henco it follows that Huxley’s own brain.
tremors “cerebrated ont” his Essay. Bat how did mere nervous vibrations
assume such variations as to work out the problem of their own eschatology ?
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expansion of the powers we now possess. We may think over the
subject again a.ndp again—it eludes all mental presentation.” Not
less categorical are Clifford, Lewes, Bain and other eminent writers.®
Let us however cite two representatives of the purely Agnostic
School. Du Bois Raymond tells us :—

“ What could be more interesting [if it were possible of course]
than to direct our intellectual vision inwardsand see the cerebral
mechanism in motion corresponding with an operation of arith-
metic, as we can watch that of a calculating machine ; or to perceive
what rhythmical movements of the atoms of carbon, hydrogen,
nitrogen, oxygen, phosphorus, etc., correspond with the pleasure we
experience from musical harmony ; what eddying currents of the
same atoms attend the acme of delight, and what molecular tem-
pests accompany the frightful agony which results from irritation
of the trigeminal nerve......as regards mental phenomena them-
selves, it is easy to see, that after having acquired an astronomi-
cal knowledge’ of the brain, they would remain just as incompre-
hensible as they are now......The most intimate knowledge of the
above to which we can aspire would only leave to usmatter in motion ;
but no arrangement and no motion of material particles can form
a bridge to carry us into the domain of intelligence. Motion can
produce nothing but motion......These phenomena [mental] remain
outside of the physical laws and causality, and that is sufficient to
render them incomprehensible.”t

And Professor John Fiske remarks:—“Push our researches
in biology as far as we may, the most we can ever ascertain is that
certain nerve-changes succeed certain nerve-changes or external
stimuli in a certain definite order. But all this can render no
account of the simplest phenomenon of consciousness.”{ (““ Cosmic
Phil.” Vol. II, p. 80-1).

So much then for the rude dogmatism of sensuous materialism.
Its pretensions are nugatory ; its boasted scientific’ basis worth-
less except in the eyes of those who make an entire abstraction of
the phenomena of consciousness. But sensuous materialism
constitutes only one aspect of the annihilationist argument. A
deadlier and far more plausible foe to the spiritual intuitions of the
philosopher is the creed of modern Agnostics—Monisym. But before
touching on this question we will propound a curious corollary that
flows from the logic of Materialism.

It will have been noted that our self-consciousness is left unex-
plained by this system of physiological psychology. But suppose the
individuality of a new-born child to consist of the harmony of the
molecule whose groupings constitute its brain, and a curious paradox

* See also Mill,  System of Logio,” Popular Edition, p. 515—6.

+ According to materialistic *“ logic”’ our thoughts are determined for us by their
physical creators—brain-processes. Contrast this absurd dogma with the spon.
taneity of thought—our power of controlling our ideas, etc.,—and observe the
utter collapse of this shallow philosophy.

1 Huxley himself fully admits that consciousness per se is an inoxplicable fact

“*“ what consciounsness is we know not ; and how it is that anything so remarkable as

& state of eonsciousness comes about as the result of irritating nervous tissne, is just
t;; ;naccount&ble ag any other ultimate fact of natnre.”—‘‘ Lessons on Physiology,” p.

3
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presents itself. Materialism involves immortality ! Ages hence
in the abysmal depth of the future those molecules will, according
to the law of chances, once again re-assemble—it may be after
millions of millions of nebule have condensed, and returned to
their diffused states—but re-assemble they ultimately must in an
organism identical with the former. The “I am 1’ will therefore
be eternal, as the awful lapses between the re-union of the
molecules will be but as periods of dreamless sleep to the dis-
integrated organism. But the conception that self-consciousness
is equivalent to an arrangement of molecules i§ in honest truth
beneath the contempt of the philosophic mind.

II. Monisu on the other hand denies the existence of any
causal relation between mental and physical phenomena. States of
conscicusness cannot produce molecular changes, nor molecular
changes states of consciousness. The two sets of phenomena
run an independent parallel course, walled off entirely from
mutual interaction. Though apparently distinet, they are aspeets
only of the same phenomenon which has two sides—the objective
(brain-change) aud the subjective (mental states). “The mind,”
says Dr. Bain,* ““is a double-faced unity.”

According to the late Prof. W. K. Cliffords it is :— A stream
of feelings which run parallel to, and simultaneous with a certain
part of the action of the body...... the two things are on two
utterly different platforms—the physical facts go along by them-
selves and the mental facts go along by themselves. There isa
parallelism between them, but there is no interference the one
with the other.”

_ This theory has assumed various forms. The only one of any
importance will now be discussed. IHerbert Spencer’s  Substance
of Mind” was the forerunner of the celebrated hypothesis of
Professor W. K. Clifford. Briefly stated it runs as follows :—
There exists a universally-diffused “ mind-stuff” which is manu-
factured into mind, sensation, or mere “irritability,” according
to the relative development of the organic brain, or its substitute
in the nervous mechanism of the lower life-forms. Every molecule
has a piece of “ mind-stuff,” and on the aggregation of molecules
into a highly organized state, consciousness supervenes. Self,
however, in the senso of an entity, is a fiction, and the individual
1s resolved into a mere congeries of mental states. With the
disintegration of the physical basis of mind, mind itself vanishes,
and the brain-matter passes through a series of chemical combina-
tions dispersing the “mind-stuff” in every direction on the
breaking up of the continuity of its component molecules. The
unity of the organism is thus the unity of the individual, and a
black nothingness is the final lot of the vast aggregate of con-
scious beings on this and other planets. Monism 1s thus, though
a_plausible enough hypothesis, in one aspect—that of its theory
of the parallelism of mental and physical facts—little more than a
re-statement in a modern garb of the Leibnitzian  pre-established

¥ ¢ Mind and Body,”” p 196.

I‘o.ll'l f:f Vol, 11, “ Lectures and Essays.” Edited by Leslie Stephen and Frederick
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harmonies.” I believe it, however, to contain a germ of truth and
to embody an aspect—though a physical one—of esoteric doctrine.
But before proceeding to discuss the spiritualistic hypothesis, b
may not be out of place to glance at a few facts presented to our
consideration by the advocates of the foregoing system.

Inthe first place the anti-automaton argument holds as good
against Monistic as against Materialist negation. Thisis amostimpor-
tantpoint. In the second place the contradictions of its sustainers are
innumerable: 4. e., Spencer while denying the existence of an ego
apart from its mental states, is forced to use language implying the re-
verse all through his psychological researches (see ensuing remarks).
Clifford betrays great confusion of thought in telling us in one place
that “ the thing-in-itself (noumenon) is mind-stuff ;”” and in another
that “every molecule has a piece of mind-stuff ;” mind, according
to him, being the result of the aggregation of molecules of matter,
owing to the fusion of the innumerable pieces of ““ mind-stuff” link-
ed with them. Ile thus makes the molecule of matter also
noumenal (absolute objectivity). Clifford himself admits that it is
difficult to conceive of matter being conscious, but what else is his
“ mind-stiff”’—which can exist in piece and is subject to the
“counterparts of physical laws”—but matter ? He therefore
contradicts his own theory. The same writer speaks of conscience,
right, wrong, self-control, etc., and in another breath assures us
that man is a “ conscious antomaton,”* and that «“ the physical pro-
cesses are complete in themselves,” assertions which reduce human
existence to a complex of whizzing machines without aim or object.
Does not Huxley too tell us that consciousness is merely a ¢ symbol’
of the physical processes going on in the brain ; elsewhere admit-
ting that our “volitions count for much”—a gross and palpable self-
contradiction. Instances like these—and they can be multiplied
at will—show that that impartial critic Buckle, in the opening
chapters of his « History of Civilisation’”” was not wrong in referring.
to the barrenness and incompetency of Western metaphysical re-
search. And even where it has soared into the empyrean of truth,
we can usually detect—as in the case of Schopenhauer and Von
Hartmann—the source from which the inspiration was drawn.
And that sonrce—is it not the hoary archaic systems formulated
by Indian philosophers ? We Furopeans are far too slow in acknow-
ledging the debt, but its amount is not diminished by that fact.

III. The two great obstacles Spiritualism—in the scientific .
sense—has hitherto been unable to surmount, are (a) How can an

* This contradiction pervades almost every treatise of the Negative School of
Ethies, etc. Allassume that we can modify our disposition ; all theorotically deny the
power, when bronght face to faco with tho question of liberty itself. Grosser con-
tradictions occasionally crop up. When, for instance, Buchner compares the will
to a player on the brain, and Fisko in a careless moment speaks of ‘‘ the motions
of a corpnscle of nerve-substance, when thrown out of equilibrinm by an act of think-
ing.” 1Is thought then the power which causes molecular change in the brain?
Both these statements involve that inference—henco the idenof asoul. Snch in-
stances are moro flagrantly incompatible with Monism and Materinlism thancven
Clifford’s argument that we (awfomata) are responsible for posterity’s welfare, and
:nr our confirmed tendencies of thought. What, when the physical processes do it all

or us ! .
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immaterial mind produce molecular re-adjustments in the sub-
stance of the brain? (b) If we recognise an ““immortal Fgo” in
Man, how can we reconcile our belief with the evidences of mental
evolution in the animal world from the simplest organisms upward ?
In the first place what is Mind ? Is it the highest grade of subjec-
tivity in the Universe ! The answer must be in the negative.
Mind is merely a mediate phase of the subjectivity of the oNE
vire.* It is the manifestation through a material—though to us
supersensuous— Upadhz (5th principle) of the Absolute conscious-
ness)t (=Unconsciousness) in that relatively low grade, which we
must term the Mind-consciousness.

The manifestations of the Absolute consciousness vary according
to the relative differentiations of the upadhi. Thus throngh the
more finely differentiated essence, which composes Buddhi or the
6th principlef—still a material vehicle—the absolute spirit wells
up in that exalted phase of subjectivity which Schelling suspect-
ed to exist and designated ““intellectual intuition.” And concur-
rently with the superior nature of the principle, the personal shades
off into the impersonal-the sense of separateness fading away
proportionately to the progress of the adept. An instance of the
more veiled manifestation of the absolute consciousness is that of
the Life-Principle which equals a super-sensuous state of matter
through which the oNe LiFE manifests in a phase of unconscious
purposeness. 'Thus the Life-principle animates and pushes forward
all organic life, as the (sub-conscious) vehicle of the infinite
consciousness—which transcends human conception. But—to return
to our subject—if the 5th principle or Mind [vehicle through which
absolute spirit manifests as mind-consciousness] is material, how
was it primarily built up ? That is the problem we have under-
taken to attempt a solution of in this paper.

The Human Mind being resolvable into states of consciousness—
though with the permanent continuity of a unifying self running
through them—and dependent for its action on sensations produc-
ed by external stimuli—is, as we have said, incomparably be-
neath the Buddhi or spiritual consciousness.

Mind manifests its action by the tardy process of classifica-
tion and discrimination between various states of feeling. Its
vehicle (5th principle) is constituted of matter existing in a state

* That is to say of the ‘“Universal Mind” (Cosmic Ideation, the Manwantario
aspoct of Parabrahm—the other is Cosmio Substance) focussed in the fabric of the

Manas. The grade of the Upadhi determines the grade of individual subjectivity ;
1. e., tho degrec of inteneity, with which Cosmic Ideation is able to manifest.

t+ See note below. Alsotheadmirable remarksof Mr. T. 8ubba Row. *‘ Personal
and Impersonal God,” (Theosophist, March 1883) “ the objective univerae itself is, so
far as we atre éoncerned, the resnlt of onr states of consciousness............Cosmio

Ideation is the recal source of the rtates of consciousness in every individual,
Cosmic ideation exists everywhere; but when placed under restrictions by a material
wpadhi it results as the consciousness of the individual inhering in such wpadhi.”
(The italics are my own)

1 To quote the words of a MASTER it is made of the “ essence of what you would
call Matter............in its 6th or 7th condition or stete, the animating atman being
part of the oNR LiFe or PAraBraHM.” Parabrahm—the ultimate source of
evory imanifestation of consciousnors—is itsclf ABSTRACT CONSCIOUSNESS8—ABSO-
LUTE UNCONSCIOUSNESS, We say ‘‘ ultimate,” because Cosmic Ideation or Srigit is
but ar aspect of the ONE REALITY—its Manwantaric projection so to speak.
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supersensuous to the uninitiated—a phase of 5Hth state mattor.
As observed by an acute thinker “ the recognition of finer forms
of matter than can affect our physical sensibility must carry with-
in it the possibility of their organic constitution, and this possibility
may be raised to the rank of a necessary hypothesis by the more
profound psychology for which somnambulism seems to offer a
foundation.”*

The “ mind-stuff”’ of Clifford—gravely distorted as has been the
hypothesis in his hands—is this phase of 5th state matter [Cosmic
Principles corresponding with each other invariably], of which the
material fabric of the manas is composed.t Call 1t mind-matter
and the matter of our present plane(that exciting our objective
consciousness)—1st state or physical matter. The postulate is
that of a universally-diffused mind-matter, a molecule of which is
linked with every molecule of physical-matter; the aggregation
of physical-matter molecules into the brain of some organic form
carries with it a corresponding aggregation of mind-matter
molecnles. In the case of the lowest animals a temporary soul is
thus formed. The psychoses wonld bear the same relation to the
neuroses as in the case of the highest formsf. In that of man—
where Tyndall makes the important admission about the two pro-
cesses that ‘ observation proves them to interact”—perception
and sensation being the result (unconsciousness) of the motion set up
in the organised mind-matter (Manas), by a neural tremor;
thought produces the physical processes in the brain by the
motions in the Manas—which is always changing its molccules—
setting up the physical-matter motions.§ However, before proceed-
ing further, it will be necessary to say a few words on the evo-
lution of the “ Ego.” The lower animals we certainly cannot credit
with an “immortal principle.” They are merely the stepping-
stones of Nature toward the true evolution to follow. It is differ-
ent when we reach the higher, such as anthropoids, etc. According to
the teachings of a Master :—

¢ Bach atom or molecule of ordinary scientific hypotheses is not
a particle of something, animated by a psychic something, destined
to blossom as a man after eons. Butit is a concrete manifestation
of the universal Energy which itself has not yet become individua-
lized : a sequential manifestation of the one Universal Manas. '"Tho
ocean does not divide into its potential and constituent drops until
the sweep of the life-impulse reaches the evolutionary stage of

* C. C. Massey. Proface to Von Hartmann's “ Spiritiem.”

+ Clifford’s grand error lay in making * mind-stuff”” conscious, whereas it is only
a state of matter, the vehiclo of a certain grade of conscionsness, We must not con-
found the latter with ¢‘the atomic aggregation, which is only the vehicle and tho
substance through “ which thrill the lower and higher degrees of intelligence” (*‘ Five
years of Theosophy,” p, 274).

1 Thus enunciating a general law—there are no special clauges in Natare.

§ That is to say the material fabric of the Manas serves as a channel throngh
which Fohat energises at the moment of thought and sets molecules in motion. BRut
“ what sets Fohat in motion—the subject P”’ Necessarily. ¢ But,” it may be replied,
“héw can mind act on matter—this brings us back to the old difficulty, and your
Manas is only a sort of buffer between the two ?’’ Exactly; the presorvation of the
fabric of the Manas is preservation of Personality ; Bubject does act on object in a
Five dimensioned ppace (sce for this McTaggart’s ¢ Hylo-Idealism.”)
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man-birth. The tendency towards segregation into individual mo-
nads is gradual, and in the higher animals comes almost to the
point.”  (Five years of Theosophy  The Mineral Monad,” p. 275.)

Individuality—the capacity of the Mind-Fabric or manas to
exist as an entity independent of brain first sets ‘in among the
highest animals. . Mind-matter is segregated into a permanent
fabric (rudimentary 5th Principle)at that point—wherever it be—
where self-consciousness, the consciousness of its own conscious-
ness, supervenes in the organism. The relatively undeveloped
brains of the higher vertebrates are thus the instruments of Nature
for focalising the diffused Mind-matter into fabrics capable of a fur-
ther metaphysical evolution. ' In the case of the lower animals the
temporary ¢ soul’ formed by the aggregation of mind-mnatter in
simply constituted brains dissolves with its physical basis—its
molecules have no cohesion.*

But what is SrLr-consciousness ? Is it merely the welling up
of the Absolute Spirit through the fabric of the manas? No; it is
something more—the presence of the irradiating buddhi, or trans-
cendental and per se impersonal subject. Justas ahighly developed
animal brain focalises into a bth principle, the diffused 5th state
mind-matter; so the rudimentary 5th principle attracts to itself
the finely-differentiated matter, which serves as the vehicle of
the spiritual consciousness or buddhi. And this transcendental
subject hovering, so to say, above all the future incarnations of
the evolving mannas, which serves as a channel for those countless
experiences which colour the spirit with individuality—absorbs
and transmutes into its own essence the story brought back to
it by the mind at the close of every life. The manas is not the
true self, but. the instrument employed by the buddhi to build up
its own individuality ont of its primary impersonal unconsciousness.
The acquisition of self-consciousness is then the proof of indivi-
dualization.t A not altogether dissimilar conception is formu-
lated by Professor Huxley in his lecture on “The Physical Basis
of life”’.  When, having - led his hearers into the ‘‘ materialistic
slough’’ as he himself expresses it—he suggests that the soul
comes in ‘somewhere, but that as we do not know the rationale of
the causation of spirit and matter, it is impossible to do more than
hope. Our view also derives great strength from the following

quotations culled from the writings of the late Mr. G. H. Lewes—a,

Monist :— . ‘ ;

“The animal feels the kosmos and adapts himself to it. Man
feels the kosmos, but he also thanks it.........the boundaries of the
animal and the human may be found insensibly blending at

* Mr. Norman Pearson’s able article in the Nineteenth Century, Scpt. 1886,
embodies many aspects of the Esoteric Philosophy, though it is to beregretted
that he failed to recognise the sonrce of his inspiration, He however falls into two
great errors. He (1) makes ¢ Mind-stuff”’ conscious, whereas it is only a form of
matter, the rongh material ont of which the 5th Principle is built up:(2) Resolves self-
consciousness into a structural-peculiarity in the evolving ¢ Mind-structure.” Nor
does his. imagination seem to have soared as high as the conception of a spiritual Self.

+ With the . evolution .of the “ Kgo,” automatism potentially ceases—the organ-
ism acquiring the power to oontrol its mental stabes aocording to its respective

f ’

evoluation, |
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certain points, but whenever the ¢ animal circle’ becomes transform-
ed into the “human ellipse’ by the introduction of a second centro
the difference censes to be one of degree and becomes one of kind
—a germ of infinite variations......... there is a gap (between the
animal and human kingdoms) which can be only bridged from
without.” (Problems of Life and Mind.) What are all these admis-
gions but a clear confirmation of our posibion ?  What is this second
centre, “ this germ,” « this gap which only be bridged from w1t11011b”,
but an nnwilling testimony to the existence of a _se]f-conscxo\}s
Bigo distinct from its mental states in man ? This is indeed Kant’s
“principle of lifo independent of my animal nature and indeed of
the whole material world.” ' T

Whether however the men of science reject occult philosophy
or not—trace the emergence of consciousness how they may—tho
reality of the “Ego”, the “I am I’ distinct from our varying
states of consciousness, is a datum of experience. Man is no
mero congeries of mental states. We cannot but conceive of somo
Jink running through them all. Tho “Tigo” is no mere ““ bundle of
sensations”, “ the harmony of the nerve-fibrils”, or ‘“synergy of
the faculties”, as Comte terms it. If, as Dr. Bain tells us, the
notion of a Self is a ““fiction coined froin nonentity”, how are wo
to imagine that our states of consciousness can cognise themselves 7
Moreover, the principle of Association of Ideas is quite incompetent
to account for all the phenomena of thought—profound mcta-
physical speculation, original research, ete., ete. 'LI'he Tigo reaches
forward, passes from one mental state to another, holding them, at
it werc, in review, classifying and comparing, in a manner that
demonstrates its existence. - Dealing with Mr. Herbert Spencer’s
doctrine of consciousness, the Rev. James Iveracht well ob-
serves :— : ‘ :

“Ile (Mr. Spencer) continually assumes that man has the power
of looking before and after; that states of cousciousness ca be
compared, classified and arranged, and that somehow there is a
principle of continuity in knowledge. We find a vivid contrast
between what Mr. Spencer declares consciousness to be and what
consciousness is able to accomplish.. He will not allow us to regard
consciousness as anything but a series of successive states; while
he continually uses language which implies a permanent self who
is conscious of these states. ”” The following admission of an influ-
ential negationist—the late Mr. G. H. Lewes—is also nole-
worthy :— ‘ ,

¢« There was a period when I was very near a conversion. The
ideaof a noumenal mind distinet from mental phenomena and some-
thing diffused through the organism giving. unity to conscious-
ness quite different from the unity of a machine flashes upon me
one morning with a sudden and novel force quite unlike the

* Thig is unthinkable.  But it is only the reflective—as opposed to the direct
congcionsness of animals—consciuosness of man whi¢h possesses this power to
turn over the mental record like the leaves of a book. J. S. Mill himsclf wavers on
thig point. (See the Chapter * Psychological Theory of Mind ” in his Exami-
nation of Hamilton’s Philosophy.) ' ’

+ ¢ Examination of Mr. H. Spencer’s Philosophy.”
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shadowy vagueness with which it had heretofore becen conceived.
1 seemed standing at the entrance of a new path leading to visions
of a vast horizon. The convictions of a life seemed tottering.
A tremulous eagerness suffused with the keen delight of discovery
yet mingled with cross-lights and hesitations stirred me, and from
that minute I have understood something of sudden conversion.”

But the philosophical evidence, he says, proved too much for him.
What was clearly an intuition was stifled and smothered out of
existence—a species of mental suicide. The physiological evidence
can only demonstrate the intimate connection of mind (5th princi-
ple) and brain during life. * The smallest brain-lesion,” says the
materialist or monist, “ destroys mind likewise.” Not always, we
answer, even in appearance; witness the celebrated ¢ crow-bar”
case. But in other cases the psychological deficiencies ensuing on
physical injuries to the brain are very simply explicable. The
brain of man is a harp, the nerve-fibrils the harp-strings and the
mind the player. If the strings are out of order, the tune is dis-
cordant. In the case of idiots and cretins the mind is wholly unable
to manipulate its instrument.

Admitting then the existence of the ‘ Jgo,” Philosophy
must seek to discover its whence and whither. The whole
analogy of Nature decides so definitely and categorically
against any theory involving leaps and bounds, that we must
trace its genesis to a humble origin and a most rudimentary
manifestation. In this paper the writer has attempted only to
sketch the probable birth-process of the soul—in one aspect
and that perchance an imperfect one—in the primitive groupings
and aggregation of the molecules of the 5th principle, the vehicle
of Parabrahm in that phase of its subjectivity. On the formation
of the fabric of the Manas the spiritual self dawns on a higher
plane, and coustitutes the line on which the endless series of
future personalities is strung. The Buddhi cannot evolve, as it is
absolute intuition—a ray from.the parent fount—but its essence
is coloured again and again by the absorption of the experience of
countless incarnations, until a glorified INDIVIDUALITY emerges ab
the close of the Planetary Rounds.

One word more; the bearing of the following extract from
Mr. Spencer’s ¢ Principles of Psychology” on the doctrine of
esoteric evolution is noticeable. The “soul” (rather its part or
grade Mind), it is argued * flows into” the organism of the infant
parallel with the development of its brain. Let us adduce the
testimony of the great Agnostic:—“If at birth there exists
nothing but a passsive receptivity of impressions, why is not a
horse as educable as a man? Should it be said that language
makes the difference, then why do not the cat and the deg, reared
in the same household, arrive at equal degrees and kinds of
knowledge -

Mr. Spencer’s answer is that the brain of a child is the organiz-
ed register of the experiences received during the upward ascent
of organisms to man. But it is quite inconceivable that forms of
thought can be inherited except on a grossly materialistic assump-
tion. Whence the *innate’” ideas then of Time, Space, etc?
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They must be attached to the experience of a conscious Fgo to
appear in thought. 'The doctrine of Re-births offers us a solution
that tho Generalized Kxperience of a former incarnation rises
once again into the field of consciousness. This constitutes a
complete solution of one of the greatest problems of contemporary
metaphysics.

E. D. Fawcerr.

KAIVALYANAVANITA.

Or Srr THANDAVARAYA SWAMIGAL.
PART I.
(Continued from page 418.)

28. «Through the grace of Iswara playing with the curtain-
like' Maya, the Tamd-guna divides itself and appears as two Saktis
(¢. e., energies) called the dreadful dvarana? and the multiform
vikshepa,®—to the end that instruments of enjoyment may accrue
to the beantiful Jivas.

29. “In Vikshepa-Sakti (originates) what is called Akds ;7in
Alis, air ; in air, fire ; in fire, water ; and in water, earth. These
praiseworthy five (tanmdtras*) are called Stkshma Bhitas.b? Out
of these so-called (Sitkshma Bhiitas) originates the body¢ adapted
to experience sensations.

30. < The first (mentioned) triple gunas continue through all
these Dhittas. Five (viyashti”) portions of the blameless white
guna® form the (five) organs of perception. Then what are called
(Samashti?) five (portions) become the two Manas and Buddhs.!®
Theso seven (principles) owing to (their) being distinguished by
the Satwa-guna constitute the instrument of knowledge,

3l. “V¥ive Viyashti portions and the (Samashis) five of the
Rajo-guna are exteusively named the (five) organs of action and
the vital airs'! (respectively). 'l'hese seventeen (tatwas) constitute
the Linga Deha'? with regard to all Jivas appearing as Deyas'®
Asuras,'* men and beasts.!?

1. The Tamil word Emam which is here rendered * curtain-like’ galso
means ‘ bewildering.’ ‘

2. . e., Enveloping or obscuring encrgy.

3. 1. e, Expansive power. Tt is this Sakti that causes the One Brahm to
appear as the manifold objective nniverse.

2. e., Rndiments.

1. e., Subtle elements.

viz., The Stikshma Sarira or the subtle or astral body.

1. e., Single, separate, individual.

. e., The Satwa guna.

i. e., Collective or whole ; that is the five parts together.

10. The two together are called the antahkerona.  Some writers enume-
rate four of these antahkaranas, viz., Manas, Buddhi, Chitta and Ahankara,
But our author includes Chitta, in Manas and Ahankara in Buddhi, o

11. Thescare five, viz., Prana, Apana, Udana, Vyana and ,S’mnan;;,

12. Known also as the Sukshma déha. This must not be confouu.ded it}
the third principle of the septenary classification. Wik

13. 4. e., Gods or Dévachanic beings, having forms.

%é E}ementalls having human forms.

0. Elementals of the lower order connccted with i
and animals. The asuras and beasts will be developed fx}:foclltﬁ(:;‘re: (l:nelemcnta
Vide “ Man : Fragments of forgotten History,” en

OO T T
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32, “The (name) of Jiva (when) regarding this body (as the
Self) is the brilliant Taijasa.! ('he name) of Iswara in connection
with this body is Hiranyagarbha.?  'This body is, with regard to
both, Linga (or) Stkshma sarira. 'The kosas (. e., sheaths) are
three® belonging (to) this body ; belonging (to) it (the plane of
activity) is Swapna avesta (i. e., the state of dream.)

33.. ‘“We have thus far spoken about the sikshma (subtle)
universe, Now hear (me) describe methodically the dropa that
produced the gross (universe). This preserving Iswara made the
Panchikarana* to the end that the gross body and enjoyments
might accrne to the Jivas connected (with Sukshma sarira).

94. “(He) divided the five Blitds into ten parts (i. e., by
halving eaeh), (then) sub-divided their halves into four parts (i. e.,
only one half of each was thus sub-divided), and leaving out the
pure (un-sub-divided) half of each blended the (other) four with
(the sub-divided) fours ; the result (of this) was the gross Bhutds.
¥rom these mahdbhiitis resulted the four (things namely) gross
body, anda (i. e., the mundane egg), this world and sensations.

35. The Jiva regarding the gross body (as the Self) is the
so-called visvan® and Iswara in connection Wwith the gross body is
called the all-embracing Virdt Purusha.? (The plane) of Sthila’s,
(activity) is Jdgra avesta (i, e., the waking state). The said (gross
body) is the incomparable annakdsa. Deposit in thy memory
what has thus been classified as sthila kalpana (3. e., illusion of
gross matter.)

36. “If (thou) dost say: If wpddhi®is one and the same to
(both) the excellent Iswara and Jiva, pray, O Intelligent Master !
how am (I) to know the difference ?* (I answer.) To Jiva (belongs)
the upddhi of effect, and to Iswara, the upddhi of cause,® The
difference (moreover) arises (in the one being) viyashti and (the
other) extensive samashts.

37. ¢ The viyasht: distinction is represented by (single) trees ;
and the samashts distinction is (when we) say ‘ Forest.,” They call
the individual bodies of the various moveable and immoveable
(things) viyashti, They (also) say viewing all multiple bodies as
one aggregate is samashit, This is the difference between the
many merciful Jivas and Iswara.

38, “ We have (now) shown how Kalpana originated. He,
who has become (so far) determined as to see the whole visible

1. There are two other names, viz., Pratibhasaka and Swapna kalpita.

2. Known also as Sutratma and Prana.

3. Viz., Pranamayakosa, Manomayakosa and Vignanamayakosa.

4. i.e., Dividing the elements and combining them in such a way that
each compound m:;y contain all the five elements.
5 IfA,V,F, Wand E represent respectively the undivided half of each
element, and a, v, f, w and e, the sub-divided portion of the other half the
five gross elements or mala bhutas will be represented thus : Avfwe; Vafwe;
Favwe; Wavfe ; and Eaviw.

6. Called also Vydvahorikd and Chiddbhdse.

7. Vaisvdnara and Vairdjasa.

8. That which conditions a thing.

9. In Karana dcha, Maya is cause and avidya, effect; in Sukshma déha
the subtle elements are cause, and manas effect ; in Sthula deha, the mahd
bhutas are cause and the gross body effect.
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(universe) in the light of a dream, is the (real) gnint, " Listen
(now) to my explanation of the way of apatada which leads (one)
to the most precious emancipation (which means, becoming) like
the Akdsa clearing up (after) the passing away of the cloud-cover-
ed rainy-season. )

39. ¢ (With the spiritual eye furnished) by the oral instruction
of the master and by the light of the Shastras said (by Mah4tmas),
to perceive lucidly,—as (when) shown ¢ 'This is not a serpent but a
rope, this is not & man but a post,’—(the fact that what is called
‘I’) is not the body, is not the world, is not the elements but is
substantial wisdom and Brahm, is alone apavdda. (This) know thou.

40. ““ When properly considered, cause and effect are one—as
for instance cloth and yarn, jewel and gold, pitcher and earth.
Now perceiving (Truth) by involving in order (upwards one in
another) from body first to the Self-existent (Being) at the end
just as they have been evolved (downwards) one from another, is
called the method of apavida.” .

41. (Now the pupil) said, “you have (hitherto) spoken about
the modifications of Ishana (. e., desire) produced by Vikshépa
Salti springing from the reproachful Tamé guna. You have (how-
ever) mentioned two Sakits. O Lord! O master free from des-
truction | Explain also the illusion created by the (other) Avarana
Salti”’ (Then the master) deigned to reply (as follows).

42,  Without (obscuring) the Iswara comparable to (none but)
himself and the sages that have known themselves, (dvarana Sakti)
veils so as to blind the internal spiritual eye of the flesh—inhabit-
ing Jivas who say ‘It (i. e., Brahm) exists not ; (for) it is not visi-
ble,” just as the midnight-darkness of the rainy season envelopes
the sky and earth, and the points of the compass, ) )

43. <« It is that very upadhi which completely veils the differ-
ence that exists between the all-full Brahm and the external Vika-
ras! (on the one band) and between the excellent Kutasta® and
the internal Vikaras® so as not to allow (that difference) to appear
in the least and which engenders the stubborn disease of condition-
ed existence, _ ‘
~ 44. < If (thou) dost ask ¢ If the basis is veiled (by Avarana Sakti)
where will the drdpa appear? and if the basis* is not obscured,
there can be no arapa’ (I answer:) The basis has a twofold rela-
tion, namely, samam® and visésham®. 'The basis is samam every-
where while drépa is visésham.

45. *“The Absolute” which cannot in the world be pointed out

1. 4. e, Modifications. They are Iswara and his upadhi, guna and works.

2. 1. e., Pratyéhdtma.

3. viz, Jiva and his upadhi, guna and works. L.

4. The Tamil word is ddaram, 1. e., cause or hypostasis. His objection is
this: Brahm is the basis of all objective phenomena (3. e., arépa). If the're-
fore avarana obscure the basis Brahm ifsclf there is no reason for ardpa
making itself felt. Again, if it is said that Brahm or Kutasta is not so obscur-
ed, then too there is no room for the appearance of the phenomenal universe.

5. 1. e., the absolute or universal. -

6. 1. e., the relative or special, .

7. Another reading is “ the samanakkan,1. e., the absolute eye or perception
“.....willnot bo veiled, (whereas) the viséshaklan, i. ¢., relative or special
appoarances such as, &c.”
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as ¢ this’ will not be veiled, (whereas) the Relative, (such as) tho
often mentioned ¢ rope’ and ¢ serpent,” will be veiled.  (Similarly)
ignorance can never obscure the samam called ¢ I’ (but) it will veil,
what is called visésha, namely, Jiva and Iswara.

46. * Listen thou O (my) son that hast asked ¢ O master rare to
be obtained ! is not that, which hinders the state of perfect isola-
tion from becoming conspicuous and (thus) ruins (man) rather the
vtkshépa that has sprung up as the five kisas, as Jiva and as the
universe ! Why then did (you) say that dvarana alone is desolation
and disadvantage ?’

47. ¢ Kven though vikshipa sakti is itself (instrumental in bring-
ing about) painful conditioned existence, it still affords a most
gracious assistance to those desiring to attain to emancipation by

erseverance. Doesmidnight afford so much help as the clear noon ?
E[ow can I, O son! (sufficiently)characterise the enmity (of dvarana) 2
That which veils is the most mischievous.!

48. TEven though tho phenomenal universe perishes in Shiishupti?
and Pralaya,® is thero any one who, (merely in consequence of
that dissolution) being freed from the strong conditioned existence,
has attained to emancipation ? Everything belonging solely to
vikshépa will lead towards emancipation ; but dvarana (in igno-
rance) is the ruin that so corrupts as not to lead towards mulkts.

49. “If (thou) dost say ¢ If vikshepa salti appearing in (Chai-
tanya) is false like the silver (appearing) in the conch-shell, then
(surely) also the emancipation obtained through the instrumen-
tality of (that) salkti is illusive,” (I answer: No.) Justas by the
(illusive) lion (appearing in one’s) dream, (one) is completely roused
from sleep (to the real waking state), so is the state of Nirvana
real, (though reached through the intrumentality of false vikshépa).

50.  ““In this world, they destroy poison by poison, iron by iron,
the discharged arrow (they meet) by (another) arrow and dirt that
has settled, by dirt (¢. e, by another substance which though com-
paratively purer is not absolutely pure). Similarly (sages) destroy
impure Maya by (pure) Méya. Then even this stable (pure)
Maya will perish with (the impure Méya) like the stirring-stick that
helps to burn the corpse.*

51. By these Mayas (pure and impure) seven avestds (3. e., states)
happen to jivas. Now hear me explain these seven avestds in order.
(Their names are:) First agndnam,® (second) avarana,® (third)
vikshepa,” (fourth) parikshagninam,® (fifth) everlasting apardl-
shagndnam?® (sixth) annihilation of sorrow, and (seventh) unres-
trained bliss.

1. 4. e., Subjective obscuration, namely, avarana, and not objective deve-
lopment (vikshépa) is the greatest evil.

. 1. 6., Dreamless slecp.

4. e., Universal dissolution.

The stick not only helps the corpse to burn but also is itself consumed
Ignorance. (by the fire during the operation.
Obscuration.

False appearance.

Mere intellectual comprehension ; the knowledge obtained by study.

. Actual realization.

0 .these seven avestis, the first three belong to impure Méya and the
remaining four to pure Maya, :
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52. “The folly of (thy) forgetting (thy) self which is Brahm is
agndnam. Saying ¢ there is no Brahm (for I ) sce (him) not’ is the
obscuring dvarana. A man, in his one-sided thoughts, declaring
and holding ‘I am Jiva’ (instead of I ‘am Brahm’) is vikshipa.
From the instruction of the master, getting (merely) an idea of
(thy) self is pardkshagndinam.

53, ¢ (Thy) Self becoming non-dual (4. e., advaitam) by investi-
gating Tat and Twam! and all doubts vanishing is apardlsha-
gnanam. The passing away of (thy viewing) agent Jivas as
different is annihilation of sorrow. When (thou), as Jivan-Mul:ta
hast finished performing all (thou wert bound to do, then) unre-
strained bliss ensues.

54, “To illustrate these (seven states more clearly) to theo (I
shall tell thee) as an example a very curious tale which is as follows.
Listen. Ten persons swam through a river and (after) reaching tho
(other) bank, one (of them) counted (but) nine persons ; not under-
standing that with it (i. e., the nine) he himself made the tenth,
(he) stood quite perplexed and alarmed.

55. “The delusion of not knowing (the tenth) is agnanam.
Saying ‘ho is not (for he) appears not’ is avarana inseparablo
(from ignorance). Weeping with sorrow (over the tenth as having
been carried off by the current) is vikshépa. N'aking the word of
a passer-by ‘the tenth exists ; there he stands’ and having a hazy
conception is pardkshagnanam.

56. “ When the virtuous traveller again says ‘ thou who hast
counted the nine persons art thyself the tenth,” seeing himself is
aparikshaginnam, The passing away (then) of lamentation is
annihilation of sorrow. The clearing up of doubt in the vigorous
mind (by actually seeing the tenth) is unrestrained bliss.”

57. (Now the disciple said) “O venerable master ! you must
show my real form so that I may see (it) just in the same way as
that tenth person saw himself.” (Whereupon the master replied),
“ Hear then that wonderful fact how, (according to) the purest
esoteric meaning, the term As: unites the term Twam and the term
Tat (together).

58. Like the illusion of conceiving the one Akasa as Maha-akasa?,
as Meha-akasa®, as akasa in the pitcher made of what is in the
world called earth, and as akasa (reflected in) the water contained
(in the pitcher),—the one (chaitanya) becomes (i. e., is regarded as)
the four chaitinyas, namely, the all-pervading Brahm, Iswara, tho
ever-existing Kutasta and Jiva.

59. “The exoteric meanings of the (above) mentioned two
words (Tat and Twam) are the phenomenal Iswara and Jiva
(respectively) ; while the esoteric meanings are the stainless Brahm
and atma (1. e., Kitasta), Perceiving thyself which is mixed up
(with matter) as one, like the butter in the boiled milk, separato
thyself (from non-spirit) like (the butter) which is separated (from
the milk) by churning.

1. Tat =1T1t, 4. e, Brahm. And Twam = Kitasta.
2. 1. e, grand akasa.
3. 1. e, akasa reflacted in the clouds,
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60. “If (thou) dost ask < how is that separation to be effected 7’
(I shall tell' you). The knowledge, 1. e., ahankare, that regards
the corpse-like body as ‘I’ must be killed ; for is not this (¢ eg tho
l)odyl & mere modification of the five elements? Thou art nejther
;‘llgltl {)mlzla (3. e., breath) cast out through the nose like the insen‘-
fer Raj%-;zvtv;mrfsplrlug (air) ; (tqr) it is (simply) a mod‘iﬁcation of
61. “The antahkarana,? namel , Manas and B 3 ;
and form the two kdsas ranking ({,hird and 'fourizflfxi)din—ifna%}?gig
be atma ? (No; for) they are a mere modification of tiie satwa-guna
a{]d (refer to) .the Worth‘less state of dream: Even the (wmndmncgn d4
(<. e., qlva) being n modification of the activity.of avidya of the nJ -
selé;ex1s'iint Tamd-guna—call not (this) thy ‘1. i e
62, The atma is cat,® chits ananda,” uniform, un 0' ’
witness, Ono, eternal and all-pervading. Realizi’ng tlf}:?]:,ﬁc?ﬁb;:é
it, come out for§akx31g the deceitfnl cavern of tho five kosas which
possess ‘f:ho distinction of being asat;* Jada,® duklka,10 and so on.””
63. “ When seen beyond (after)  crossing ‘the five kosas
(nothing) bith & vacuum is left. I do not see anything clsé ap car,
Is it tlils,l;l’z}clri darkness, O guileless miaster, that I should e};'oy'
asmy ‘I 1 (Thus) spoke the son. (Now the master) replied soJ as
to enlighten the mind (of his Spiritual Son.) ¢

" I M. SunperuM Prurar

' THE IDBAL AND THE RBAL. -
o ' A Didlogue. '~ -
j’[ UNDANUS.—Ah, Mysticus, a word with jfou».»' Tt is said that
Teh youare well versed in the so-called occult system of philosophy.
should be glad to hear what place your school of mysticism would
?ESIgn to art and beauty. For the Bhagavad Gita seems to include
g}n among ‘objects of the organs’ from which he who would bo
:_'} isciple must remove Ih.IS mind. Now, although my little friend
h(})vnels‘1 never tires of saying that art is merely a matter of fashion
: <e I'rench millinery, as indeed it.is with him, yet there are not a
‘ew men of the world who hold all true art in the deepest reverence
n}lc! feel that there is in the work of a master a divine element.
):V hhlc}'l soothes and purifies the heart from thé dust and dross of
'Il‘he' city, and draws the mind in the direction of the Supreme,
18 wsthetic pantheism has certainly saved many from a grossly

e .
s A

1. 'Eajo’;gmaqin Tamas. Vide stanza 81, s ' ‘
‘;‘3. ;}'e.. T'he intellectual faculties. - ' R
s.  Viz, Manomaya and Vignanamaya. In the previous stanzi the fivst two

Trosas, viz., Annamaya and Pranamaya
23, Viz., - ; mamaya, and Jagra. J
by implication, for they all belong tojthé phys(;"g;.‘l’ﬂl;g(slgif have bepn referz}*ed to

4. The sushupts stafe must be under ; .

2. ?cgnllg: Essence, e n‘, e\l gtoond" e g IR i
- Intelligence. N o ettt ‘ '

7. Bliss,g TR by

8. Opposite of saf.

[

9. Opposite of chit.
10. Opposite of ananda.

ualition o oF A atma.By ‘50 on’ js meant ‘tl~19 gplqui!;é of all t}l(é other

«
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sensual life devoid of any ideal, and has, T believe, prepared tho
ground for a higher philosophy. Are we then to include that,
which has raised us above .our purely animal instinets, amongst
those very objects of desire, which it has enabled us to transcend ?
Mysticus.—Whilst I adiit, Mundanus, that the artistic sense is
an important factor in the higher evolution and in some cases lifts
people above gross objects of sense, T am inclined to think that
there comes a time, after the critical faculty is developed, when it
is apt to degencrate into mere dilettanteism, and to take the placo
in the life of men of cultured intellect which is held by less refined
indulgences among those of coarser fibre.  Moreover, 1 do not think
there is quite a true ring in-much of the talk about higher culture,
that is so much in vogue in certain Buropean capitals. Itis too often
but the sugared cake adorning a rich man’s table. ~ Now, inspito
of their advanced civilization, the gentle folks of the West havo
strong natural affections, but, instead of expending them upon the
struggling units composing the back-wash of society, they pay
men of art and letters to contrive machinery for diverting such
feeling into artificial channels. Thus they wasto npon the senti-
mental heroine of a three volume novel, or a harmonious bit of
colour in some picture gallery, much sympathy that should rightly
flow into the hearts of men. This to my mind is but a form
of fetish worship. Leave the tinsel, my friend, and play your part
on the world’s stage. I think you will find, when you can bear its
radiance, that the sun above is better than the foot-lights, and that
the song of life contains a deeper melody than the verses of your
poetaster. After all the compass of art is limited. The wholo
body of academicians cannot reproduce all the poses and shades
of expression which one man presents in an hour. Your finest
picture shows but a glimpse of nature’s face, as she appeared to the
artist for a moment of time. Behold how Nature smiles on ono
quarter whilst she frowns on another, and for no two seconds seems
the same. The undying power behind her is the reality, so why
should you worship what 1s only a fleeting shadow of it? You
would find it better to work for Nature, keeping your mind upon the
goal before you and rejecting all that is untrue.  You would then
soon find how shallow is the enthusiasm called forth by artificial
beauty. :

Mundanus.—There is no doubt much truth in what you say, and
you have given me excellent advice