LECTURES
—

ON THR

STUDY OF THE BHAGAVAT GITA.
Being a help to students of its philosophy.

BY

C To SUBBA ROWg Bo Ao, Bo Lo, FoToSo
Subha Rawva, T

PRINTED FOR
THE BOMBAY THREOSOPHICAL PUBLICATION FUXND.

BY
TOOKARAM TATYA, F.T.8.

AAASRAAAAAAAANA

[4U rights Reserved.]

1897,

Price 14 Annas.



-

BOMBAY:

PRINTED AT THB “TATVA-VIVECHAKA " PRESS.




T e

148 35¢
cq4l Ak
\397

PREFACE,

TresE discourses were given originally
in the form of lectures at the request of the
Members of the Theosophical Society as-
sembled for their Annual convention at
Adyar, Madras, by the late Mr. T. Subbarao
Garn, F.T.S., who was a pleader of the
Madras High Court. He was one of the few
occultists known at the present day. His
knowledge of the Western Sciences and of
Eastern Occultism was so extensive that
the late Madame H. P. Blavatsky became his
intimate friend, and frequently used to con-
salt him on difficult points of philosophy
and metaphysics. Some of her own writings
were as for instance “the Secret Doctrine
sabmitted for his criticisme The learned
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articles he wrote for the T%eosophist, which
were recently published in a collective form
by the Theosophical Publication Fuand of
Bombay under the title of “ THE CoLLEc-
TION OF THE RSOTERIO WRITINGS oF T.
SuBBARAO,” bear testimony to his deep
erudition and occult lore. During his leisure
time he used to gjve private instruction to
a few select Theosophists who had the |
special privilege of his friendship, and the |
occult kngwlgdge he imparted on such
occasions was invaluable.

It was indeed a great misfortune to the
Theosophical Society that he should have
died in the prime of life and that so few
deep thinkers should have arisen to take
the pla.ce vacated by him.

The first edition of these Lectures was
published by us under the title of * Digs-
courses on the Bhagavad Gita.” Bt_lt ag it
has since been found that this title did not
represent the nature and character of theae
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discourses with sufficient definiteness, nor
indicate thé direction towards which the
gradually broadening intellect of an ever
increasing body of the students is leading,
we have changed the title to that adopted
for the present edition, viz: ‘‘Lectures on
the Stady of the Bhagawad Gita.”

The form and size, of the present edition
has also been considerably altered in order
to make the work more handy and con-
venient to carry about, and to be uniform
with a ‘“new English translation of the
Bhagawad Gitd with Sanskrit text and
explanatory notes” now in the press, and
alsowith a book now in course of printing,
being “Introductions to the Gitd given by
varions Authors.” In undertaking the
present edition, we are mainly actuated
by the hope that the best available help
towards a study of the text of the Gita
will be placed within reach of the public
desirous of understanding its teaching, but
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unable to read the voluminous comment-
aries written chiefly in Sanskrit.

We have reprinted as an Appendix at the

end of this book, the controversy raised
lately by Mr. A. Krishnaswamy Iyer in the
Madras newspapers regarding the mean-

ing of the word “ Avyaktam ” used in these

discourses by the late Mr. T. Subbarfo, as |

the same is interesting and instructive.




INTRODUCTION.

In studying -the Bhagavad Gita it must not be
treated as if isolated trom the rest of the Maha-
bharata as it at present exists, It was inserted by
Vyasa in the right place with special reference to
some of the incidents in that book. One must first
realise the real position of Arjuna and Krishna in
order to appreciate the teaching of the latter.
Among other appellations Arjuna has one very
strange name—he is called at different times by
ten or eleven names, most of which are explained
by himself in Virataparva. One name is omitted
from the list, 4. e., Nara. This word simply means
“man.” But why a particular man should be called
by this as a proper name may at first sight appear
strange. Nevertheless herein lies a clue which
enables us to understand not only the position of
the Bhagavad Gita in the text and its connection
with Arjuna and Krishna, but the entire current
running through the whole of the Mahabharata,
implying Vyasa’s real views of the origin, trials and
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\
destiny of man. Vyasa looked upon Arjuna as man,
or rather the real monad in man ; and upon Krishna
as the Logos, or the spirit that comes to save man.
To some it appears strange that this highly phile-
sophical teaching should have been inserted ina
place apparently utterly unfitted for it. The dis-
course is alleged to have taken place between Arjuna
and Krishna just before the battle began to rage.
But when once you begin to appreciate the Maha-
bharata, you will see this was the fittest place for
the Bhagavad Gita.

Historroanry the greéat battle was a struggle
between two familiés. Philosophically it i the
great battle, in which the human spirit hda to fight
against tlie lower passions in the pliysical body.
Many of our readers have probably heard about
the so-called Dweller on the Threshold, so vividly
described in Liytton’s movel “ Zanoni.” According to
this author’s description, the Dweller on the Thres
told seems to be some elemental, or other monskte:
of mystérious form, appearing before the nieophyte
just a8 Hie is about to enter the myaterious land, and
attempting to shake his resolution with meiikoés of
wikifiown dangers if he is not fully prepared.
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There is no such monster in reality. The deserip-
Hon must be taken in a figurative sense. But
whase influence on the mental plane is far more
trying than any physical terror can be. The real
Dweller on the Threshold is formed of the despair
and despondency of the neophyte, who is called
upon to give up all his old affections for kindred,
parents and children, as well as his aspirations for
objects of worldly ambition, which have perhaps
been his associates for many incarnations. When
aalled upon to give up these things, the neophyte
feels & kind of blank, before he realises his higher
possibilities. After having given up all his asso-
cintions, his life itself seems to vanish into thin
air. He seems to have lost all hope, and to have
10 object to live and work for. He sees no signs of
his own future progress. All before him seems
darkness; and a sort of pressure comes upon the
soul, under which it begins to droop, and in most
cases ho begins to fall back and gives up fonrther
progress. Bui in the case of 8 man who really
siruggles, he will battle against that despair, and
be able to proceed on the Path. I may here refer
you to a fow passages in Mill’s autobiography. Of



1

X Introduction. . J

course the author knew nothing of occultism; b
there was one staze'in his mental life, which see
to have come on at a particular point of his car
and to have closely resembled what I have
desoribing, Mill was a great analytical philos
pher. He made an exhaustive analysis of a
mental processes,—mind, emotions, and will.

“1 now saw or thought I saw, what I had always'
before received with incredulity,—that the habit'
of analysis has a tendency to wear away the feel-
ings, as indeed it has when no other mental habitis
cultivated. * * * Thus neither selfish nor un-'
selfish pleasures were pleasures to me.”

At last he came to have analysed the whole man
into nothing. At this point a kind of melancholy
came over him, which had something of terror in
it. In this state of mind he continued for some
years, until he read a copy of Wordsworth’s poems
full of sympathy for natural objects and human
life. ¢ From them,” he says, “I seemed to learn
what would be the perennial sources of happiness,
when all the greater evils of life should have been
removed.” This feebly indicates what the chela
must experience when he has determined to
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1
Penounce all old associates, and is called to live for
i bright future on a higher plane. This transition
rstage was more or less the position of Arjuna
'before the discourse in question. He was about to
iengage in a war of extermination against foes led
by some of his nearest relations, and he not
' unnaturally shrank from the thought of killing
kindred and friends. We are each of us called
upon to kill out all our passions and desires, not
that they are all necessarily evil in themselves,
but that their influence must be annihilated before
we can establish ourselves on the higher planes.
The position of Arjuna is intended to typify that
of a chela, who is called upon to face the Dweller
on the Threshold. As the guru prepares his chela
for the trials of initiation by philosophical teach-
ing, so at this critical point Krishna proceeds to
instruct Arjuna.

The Bhagavad Gita may be looked upon as a
discourse addressed by a guru to a chela who has
fully determined upon the renunciation of all
vorldly desires and aspirations, but yet feels a
crtain  despondency, caused by the apparent
blankness of his existence. The book contains
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éightéen chapters, all intimately conneéted., Each
chapter deicribes a particular phase or aspect of
humgn life. The student should bear this in mind
in réading the book, and endeavour to work out the
correspondences. He will find what appear to be
unnecessary repetitions. These were & necessity
of the method adopted by Vyssa, his inténtion
being to represent nature in different ways, a8 seen
from the standpoints of the various philosophical
achools which flourished in India.

As rogards the moral teaching of the Bhagavad
Gita, it is'often assérted by those who do not appre-
ciate the benefits of occult study, that, if everybody
pursued this course, the world would come toa
standstill; and, therefore, that this teaching can
only be useful to the few, and not to ordinary
people. This is not so Itis of course true that
the majority of men are not in the position to give
up their duties as citizens and members of families.
But Krishna distinctly states that these duties, if
not reconcilable with ascetic life in a forest, can
certainly be reconviled with tha't kind of mbental
abnegation which is far more powerful in the pro-
duction of effects on the higher planes than any
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physical sepdrdtion from the world. For thiough
the aicet{é’s body may be in the ]ungle,lnn thoughts
may be in the world. Krishna therefore teaches
that the real importance lies not in physical but in
mentdl isolation. Every man who’has duties to
discharge must devote his mind to them. But,
tays the teacher, it is one thing to perform an ac-
tion as a matter of duty, and another thing to per-
form the same from inclination, interest, or desire.
1t is thus plain that it is in the power of & msan
to make definité progress in the development of
his higher faculties, whilst there is nothing
noticeable in his mode of life to distinguish him
from his fellows. No religion teaches that men
should be the slaves of interest and desire. Few in-
culeate the necessity of seclusion and asceticism.
The great objection that has been brought against
Hinddism and Buddhism is that by recommending
suwch a mode of life to studénts of occultism they
tend to rénder void the lives of men engaged in
ordinary avocations. This objection howéver rests
upon & misapprehension. Kor these religions teach
that it is ot the nature of the act, but the mental
attitade of its perférmer, that is of importance.
This fs the moral teaching that runs through the

+ R
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whole of the Bhagavad Gita. The reader should
note carefully the various arguments by which
Krishna establishes his proposition. He will find
an account of the origin and destiny of the human
monad, and ofsthe manner in which it attains sal-

vation through the aid and enlightenment derived
from its Logos. Some have taken Krishna’s ex-
hortation to Arjuna to worship him alone as sup-

porting the doctrine of a personal god. But this is

an erroneous conclusion. For, though speaking of

himself as Parabrahm, Krishna is still the Logos.

He describes himself as Atma, but no doubt is one
with Parabrahm, as there is no essential difference

between Atma and Parabrahm. Certainly the
Logos can speak of itself as Parabrahm. So all
sons of God, including Christ, have spoken of them-
selves a8 one with the Father. His saying that he
exists in almost every entity in the Cosmos, express-
es strictly an attribute of Parabrahm. But a
Logo’s being manifestation of Parabrahm can use
these words and assume these attributes. Thus
Krishna only calls upon Arjuna to worship his own
highest spirit, through which alone he can hope to
attain salvation. Krishna is teaching Arjuna what
the Logos in the course of initiation will teach the
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human monad, pointing out that through himself
alone is salvation to be obtained, This implies no
idea of a personal god.

Again notice the view of Krishna respecting the
Sankhya philosophy. Some strange ideas are
sfloat about this system. It is supposed that
the Sutras we possess represent the original
aphorisms of Kapila. But this has been denied by
many great teachers, including Sankardchirya, who
says that they do not represent his real views, but
those of some other Kapila, or the writer of the
book. The real Sankhya philosophy is identical
vith the Pythagorean system of numerals, and
the philosophy embodied in the Chaldean system
of numbers. The philosopher’s object was to .
represent all the mysterious powers of nature by
a few simple formule, which he expressed in
mmerals. The original book is not to be found,
though it is possible that it still exists. The
gystem now put forward under this name contains
little beyond an account of the evolution of the *
clements and a few combinations of the same
vhich enter into the formation of the various
tatwams. Krishna reconciles the Sankhya philo-
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sophy, Raj Yoga, and even Hatta Yoga, by first
pointing out that the philosophy, if properly
understood, leads to the same merging of the
human monad in the Logos. The dootrine of
Karma, which embraces a wider fleld than that
allowed it by orthodox pundits, who have limited
its signification solely to religious observances, is
the same in all philosophies, and is made by
Krishna to include almost every good and bad act
or even thought. The student must first go through
the Bhagayad Gita and next try to differentiate
the teachings in the eighteen different parts under
different ocategories, He should observe how
thege different aspects branch out from one common
centre, and how the teachings in these chapters are
. intended to do away with the objections of different
philogophers to the occult theory and the path of
salvation here pointed out, If this is done, the
book will show the real attitude of occujtists in
congidering the nature of the Logos and the human
monad, In this way almost all that is held sacred \
- in different systems is combined. By such teaching
Krishna succeeds in dispelliug Arjuna’s despondency
and in giving him & higher idea of the nature of
the force acting through him, thqugh for the time |
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being it is mahifesting itself as a distinct indivi-
dual. He overcomes Arjuna’s disinclination to fight
by analysing the idea of self, and showing that the
man {8 in etror, who thinks that ke is doing this,
that'and the other. When it is found that what
he calls “1” is a sort or fiction, created by his own
ignorance; a great part of the difficulty has ceased
to exist. He further procéeds to demonstrate the
existence of a higher individuality, of which Arjuna
had no previotis knowledge. Then he points out
that this individuality is connected with the Logos.
He furthermore &xpounds the nature of the Liogos
snd shows that it is Parabrahm. This is the sub-
stance of the first eleven.or twelve chapters. In
those that follow Krishna gives Arjuna further
teaching in order to make him firm of purpose;
and explains to him how, through the inherent
qualities of Prakriti and Purusha, all the entities
have been brought into existence.

It is to be observed that the number eighteen is
constantly recurring in the Mahabharata, seeing
that it contains eighteen Parvas, the contending
armies were divided into eighteen armycorps, the
battle raged eighteen days, and the book is called
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by & name which means eighteen, This number is
mysteriously connected with Arjuna, I have been
describing him as man, but even Parabrahm mani-
fests itself as a Logos in more ways than one.
Krishna may be the Logos, but only one particular
form of it. The number eighteen is to represent

this particular form. Krishna is the Logos that

overshadows the human Ego and his gift of his
sister in marriage to Arjuna typifies the union
between the light of the Logos and the human
monad. It is worthy of note that Arjuna did not
want Krishna to fight for him, but only to act as
his charioteer and to be his friend and counsellor.
From this it will be perceived that the human
must fight its own battle, assisted, when once the
human being begins to tread the true pa.th by his
own Logos.



A LECTURE

ON THE

STUDY OF THE BHAGAVAD GITA.

e o

I

Berore proceeding with the subject, I
think it necessary to make & few pre-
liminary remarks. All of you know that
our Society is established upon a cosmo-
politan basis. We are not wedded to any
particular creed or to any particular system
of religious philosophy. We consider our-
selves as mere enquirers. Every great
system of philosophy is brought before us
for the purpose of investigation. At -the
present time we are not at all agreed upon
any particnlar philosophy which could be
preached as the philosophy of our Society.
This is no doubt & very safe position to-take
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at the commencement, But from all this
it does not follow that we are to be en-
quirers and enquirers only. We shall, no
doubt, be able to find out the fandamental
principles of all philosophy and base npon
them a system which is likely to. satisfy
our wants and aspirations. You will kind-
ly bear this in mind, and not take my
views as the views of the Soeiety, or as the
views of any other authority higher than
myself. I shall simply put them forward
for what they are worth. They are the
results of my own investigations into
various systems of philosophy and no
higher authority is alleged for them. It is
only with this view that I mean to put for-
ward the few remarks I have to make.

You will remember that I gave an in-
troductory lectare the last time we met
here, and pointed onut to you the fanda-
mental notions which ought to be borne in
mind in trying to understand the Bhagavad
Gita. I need not recapitulate all that I



Study of the Bhagavad Gita. 3

then said ; it will be simply necessary to
remind you that Krishna was intended to
represent the Logos, which I shall here-
after explain at length ; and that Arjuna,
who was called Nara, was intended to re-
present the human monad. :

The Bhagavad Gita, as it at present
| stands, is essentially practical in its charac-
ter and teachings, like the discourses of all
religious teachers who have appeared on
the scene of the world to give a few practi-
cal directions to mankind for their spiritual
guidance. Just as the sayings of Christ,
the discourses of Buddha, and the preach-
ings of varions other philosophers which
have come down to us, are essentially did-
actic in .character and practical in their
tone, so is the Bhagavad Gita. But these
teachings will not be understood—indeed,
in course of time they are even likely to be
misunderstood —unless their basis is con-
stantly k ept in view. The Bhagavad Gita
starts from certain premises, which are not
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explained at length,—they are simply
allnded to here and there, and quoted for
the purpose of enforcing the doctrine, or as
authorities, and Krishna does not go into
the details of the philosophy which is their
foundation. Still there is a philosophical
basis beneath his teachings, and unless
that basis is carefully surveyed, we cannot
understand the practical applications of the
teachings of the Bhagavad Gita, or even
test them in the only way in which they
can be tested.

Before proceeding further, I find - it
absolutely necessary to preface my dis-
course with an introductory lecture, giving
the ontlines of this system of philosophy
which I have said is the basis of the
practical teaching of Krishna. This philo-
sophy I cannot gather or deduce from the
Bhagavad Gita itself ; but I can show that
the premises with which it starts are there-
in indicated with sufficient clearness.

This is a very vast subject, a considerable
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part of which I cannot at all touch ; bat I
shall lay down a few fundamental principles
which are more or less to be considered as
axiomatic in their character—you may call
them postulates for the time being—so
many as are absolutely necessary for the
purpose of understanding the philosophy of
the Bhagavad Gita. I shall not attempt
to prove every philosophical principle I am
about to lay down in the same manner in
which a modern scientist attempts to prove
all the laws he has gathered from an exami-
nation of nature.

In the case of a good many of these
principles, inductive reasoning and experi-
ment are out of the question ; it will be
next to impossible to test them in the
ordinary course of life or in the ways avail-
able to the generality of mankind. But,
nevertheless, these principles do rest upon
very high aunthority. When carefally ex-

plained, they will be found to be the basis
- of every system of philosophy which human
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intellect has ever cfmst.ructed, and farther-
more, will also be found,—I ventare to

promise—to be perfectly consistent with all

that has been found out by man in the field
of science; at any rate they give us a work-
ing hypothesis—a hypothesis which we
may safely adopt at the commencement of
our labours,—for the time being. This
hypothesis may be altered if you are quite
certain that any new facts necessitate its
alteration, but at any rate it is a working
hypothesis which seems to explain all the
facts which it is necessary for us to under-
stand before we proceed npon a study of
the gigantic and complicated machinery of
nature.

Now to proceed with this hypothesis.
First of all, I have to point out to you that
any system of practical instruction for
spiritual gnidance will have to be judged,
first, with reference to the nature and con-
dition of man and the capabilities that are
locked up in him ; secondly, with referenee
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to the cosmos and the forces to which man
is subject and the circumstances under
which he has to progress.

Unless these two points are sufficiently
investigated, it will be hardly possible for
us to ascertain the highest goal that man
is capable of reaching ; and unless there
is a definite aim or a goal to reach, or an
ideal towards which man has to progress,
it will be almost impossible to say whether
any particular instraction is likely to con-
duce to the welfare of mankind or not.
Now I say these instructions can only be
understood by examining the nature of the
cosmos, the nature of man, and the - goal
towards which all evolutionary progress is
tending.

Before I proceed farther, let me tell yom
that I do not mean to adopt the sevenfold
classification of the principles in man that
has up to this time heen adopted* in Theo-

* This statement raised & controversy between the
lecturer and Madame H. P. Blavateky, for which the
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sophical writings generally. Just as I
would classify - the principles in man, I
would classify the principles in the solar
system and in the cosmos. There is a '
certain amount of similarity and the law of
correspondence—as it is called by some
writers—whatever may be the reason,—is
the law which obtains in a good many of
the phenomena of nature, and very often
by knowing what happens in the case of
the microcosm we are enabled to infer
what takes place in that of the macrocosm.
Now as regards the numbers of principles
and their relation between themselves, this
sevenfold classification which I do not
mean to adopt, seems to me to be a very
nuscientific and misleading one. No doubt
the number seven seems to play an im-
portant part in the cosmos, though it is

reader - is referred to the “A Collection of Esoteric
writings of the late Mr. T. Subbarao” published by us.
The reader will be amply re-paid for his trouble if he
read the whole of that book.
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neither a power nor & spiritual force ; but
it by no means necessarily follows that in
every case we must adopt that number.
What an amount of confusion has this
sevenfold classification given rise to!
These seven principles, as generally enu-
merated, do. not correspond to any natural
lines of cleavage, so ta speak, in the con-
stitation of man, Taking the seven prin-
ciples in the order in which they are
generally given, the physical body  is
separated from the so-called life-principle ;
the latter from what is called linga sarire
(very often confounded with sukskma
sarira). Thus the physical body is divided
into three principles. Now here we may
make any number of divisions; if yom
please, you may a8 well enumerate nerve-
force, blood, and bones, as so many-distinet
parts, and make the number of divisions as
large as sixteen or thirty-five. But still
the physical body does not constitute a
separate entity apart from the life principle,
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nor the life principle apart from the phy-
sical body, and so with the linga sarire.
Again, in the so-called « astral body,” the
fourth principle, when separated from the

fifth soon disintegrates, and the so-called

fourth principle is almost lifeless unless
combined with the fifth. This system of
division does not give us any distinct prin-
ciples which have something like indepen-
dent existence. And what is more, this
sevenfold classification is almost conspicu-
ous by its absence in many of our Hindu
books. At any rate a considerable portion

of it is almost unintelligible to Hindu minds;

and so it is better to adopt the time-honor-
ed classification of four principles, for the
simple reason that it divides man into so
many entities as are capable of having
separate existences, and that these four
principles are associated with four upadhis*

* Four Upadhis including the Ego—the reflected
image of the Logos in Karana Sarira—as the vehicle of
the Light of the ILogos. This is sometimes called
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which are farther associated in their tarn
with four distinct states of conscionsmess.
And so for all practical purposes—for the
purpose of explaining the doctrines of
religious philosophy—I have found it far
more convenient to adhere to the fourfold
clagsification than to adopt the septenary
one and multiply principles in a manner
more likely to introduce confusion than to
throw light upon the subject. I shall
therefore adopt the four-fold classification,
and when I adopt it in the case of man, I
shall also adopt it in the case of the solar
system, and also in the case of the prinei-
ples that are to be found in the cosmos.
By cosmos I mean not the solar system
only, but the whole of the cosmos.

In enumerating these principles I shall
proceed in the order of evolution, which
seems to be the most convenient one.

Samanya Sarira in Hindu books, But strioctly speak-
ing there are only three Upadhis.

-l
4 |
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1 shall point out what position each of
these principles occupies in the evolution of
nature, and in passing from the First Cause |
to the organized human being of the present |
day, I shall give you the basis of the foar- .
fold classification that I have promised to .
adopt. :

The first principle, or rather the first
postulate, which I have to lay down is the .
existence of what is called Parabrakmam.
Of course there is hardly a system of
philosophy which has ever denied the
existence of the first Cause. Even the so-
called atheists have never denied it.
Various creeds have adopted various theories
a8 to the nature of this First Cause. All
sectarian disputes and differences have
arisen, not from a difference of opinion as
to the existence of the First Cause, but from
the difference of the attributes that man’s
intellect has constantly tried to impose
upon it. Is it possible to know anything of
the First Cause ? No doubt it is possible to
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know something about it. It is possible to
know all about its manifestations, though it
is next to impossible for haman knowledge:
to penetrate into its inmost essence and say
what it really is in itself. All religious
philosophers are agreed that this First
Cause is omnipresent and eternal. Further,
it is subject to periods of activity and pas-
sivitly. When cosmic pralaya comes, it is

inactive, and when evolution commences, it

becomes active.
Bat even the real reason for this activity

and passivity is unintelligible to our minds.:

It is not matter or anything like matter.

It is not even consciousness, becanse all:

that we know of consciousness is with

reference to a definite organism. What.

consciousness is or will be when entirely
separated from wpadhiis a thing utterly
inconceivable to us, not only to us but to

any other intelligence which has the notion

of self or ego in it, or which has a distinct
individualized existence. Again it is not

Pl
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even atma. The word atma is nsed in vaxi-
ous senses in our books. It is constantly
asgociated with the idea of self. But
Parabrakmam is not so associated ; so it is

not ego, it is not non-ego, nor is it con-
" sciousness—or to use a phraseology adopt-
ed by our old philosophers, it is not gnaetka,
not gnanam and grayam. Of course every
entity in this cosmos must come nnder one
or the other of these three headings. But
Parabrakmam does not come nnder any one
of them. Nevertheless, it seems to be the
one source of which gratka, granam, and
grayam are the manifestations or modes of
existance. There are a few other aspects
which it is necessary for me to bring to
your notice, becanse those aspects are
aoticed in the Bhagavad Gita. -

In the case of every objective conscions-
ness, we know that what we call matter or
non-ego is, after all, & mere bundle.of
attributes. But whether we arrive at our
conclusion by logical inference, or whether
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we derive it from innate consciousness, we
atways sappose that there is an entity,—the
rea? essence of the thing upon which all
these attributes are placed,—which bears
these attributes, as it were, the essence
itself being unknown to us.

All Vedantic writers of old have formu-
lated the principle that Parabrakmam is
the one essence of everything in the cosmos.
When our old writers said * Sarvam
khalvidambrakma,” they did not mean that
all those attributes which we associate
with the idea of non-ego should be con-
sidered as Brahmam, nor did they mean
that Brahmam shoald be looked upon as
the upadana karanam in the same way
that earth and water are the upadana
karanam of this pillar. They simply

meant that the real thing in the bundle of

attributes that oar conseiousness takes note
of, the essence which seems to be the
bottom and the foundation of all pheno-
mena is Parabrakmam, which, though not
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itself an object of knowledge, is yet capable
«of supporting and giving rise to every kind
of object and every kind of existence
which becomes an object of knowledge.

Now this Parabrakmam which exists
before all things in the cosmos is the one
‘essence from which starts into existence a
centre of energy, which I shall for the
‘present call the Logos.

This Logos may be called in the langnage
of old writers either Eswara or Pratyag-
atma or Sabda Brakmam. It is called the
Verbum or the Word by the Christians, and
it is the divine Ckristos who is eternally
in the bosom of his father. It is cal-

led Avalokiteswara by the Buddhists ; at

any rate, Avalokiteswara in one sense is the
Logos in general, though no doubt in the
‘Chinese doctrine there are also other ideas
with which it is associated. In almost
every doctrine they have formulated the
existence of a centre of spiritual energy

\
|

l
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which -is unborn "and eternal, and which
exists in a latent condition in the bosom of-
Parabrakmam at the time of pralaya, and
starts as a centre of conscious energy at.
the time of cosmic activity. It is the first
gnatha or the ego in the cosmos, (and every
other) ego and every other self, as I shall
hereafter point out, is but its reflection or
manifestation. In its inmost nature it is.
not unknowable as Parabrakmam, but it is
an object of the highest knowledge that
man is capable ofacquiring. It is the one
great mystery in the cosmos, with reference
to which all the initiations and all the
systems of philosophy have been devised.
What it really is in its inmost nature will
not be a subject for consideration in my

lecture, but there are some stand-points.

from which we have to look at it to under-

stand the teachings in the Bhagavad Gita. -

The few propositions that I am going to-
lay down with reference to this principle
are these. It is not material or physical in
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its constitution, and it is not objective ; it
is not different in substance, as it were,
or in essence, from Parabrakmam, and yet
at the same time it is different from it in
having an individualized existance. It
exists in & latent condition in the bosom of
Parbrakmam, at the time of pralayz just, for
instance, as the sense of ego is latent at the
time of sushupti or sleep. It is often des-
cribed in our books as satchidanandam, and
by this epithet you must understand that
it is sat, and that it is ckit and andandam.

It has consciousness and an individaality
of its own. I may as well say that it is the
only personal God, perhaps, that exists ia

the cosmos. But not to cause any misnnder-

standing I must also state that such centres
of energy are almost innumerable in the
bosom of Parabrakmam. It must not be
supposed that this Logos is bat a single
centre of energy which is manifested by
Parabrakmam. There are imnumerable
others. Their number is almost infinite.

|
|
|
!
I

|
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Perhaps even in this centre of energy called
the Logos there may be differences ; that is
to say, Parabrakmasm can manifest itself as
a Logos not only in one particular, definite,
form, but in various forms. At any rate,
vhatever may be the variations of form

_that may exist, it is unnecessary to go
minutely into that subject for the purpose
of understanding the Bhagavad Gita. The

' Logos is here considered the Logos in the
abstract and not as any particular Logos,
in giving all those instructions to Arjuna
which are of a general application. The
other aspect of the Logos will be better
understood if I point out to you the nature
of the other principles that start into exis-
tence subsequent to the existence of this
Logos or Verbum. .

Of course, this is the first manifestation
of Parabrakmam, the first ego that appears
in the cosmos, the beginning of all creation
and the end of all evolution. It is the one
sou;,ce of all energy in the cosmos, and the

|
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basis of all branches of knowledge and
what is more, it is, as it were, the tree of '
life, becanse the ckaitanyam which ani-
mates the whole cosmos springs from it.
‘When once this ego starts into existence as
a conscious being having objective consci-
ousness of its own, we shall have to see
what the result of this objective conscious-
ness will be with reference to the omne
absolute and anconditioned existence from
which it starts into manifested existence.
From its objective standpoint, Parabrar-
mam appears to it is as Mulaprakriti. Please
bear this in mind and try to understand
my words, for here is the root of the whole
difficulty about Puruska and Prakrit: felt
by the various writers on Vedantic philo-
sophy.  Of course this Mulaprakriti is
material to ns. This Mulaprakriti is no
more Parabrakman than the bundle of
attributes of this pillar is the pillar itself ;
Parabrakmam is an unconditioned and
absolute reality, and Mulaprakriti is a sort
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of veil thrown over it. Parabrakmam by
itself cannot be seen as it is. It is seen by
the Logos with a veil thrown over it, and
that veil is the mighty expanse of cosmic

matter. It is the basis of material mani-
festations in the cosmos.

Agam, Parabrakmam, after ha.vmg ap-
peared on the one hand as the Ego, and on
the other as Mulaprakriti, acts as the one
energy through the Logos. I shall explain
to you what I mean by this acting through
the Logos by & simile. Of course yon must
not stretch it very far; it is intended
simply tqQ‘help you to form some kind of
conception of the Logos. For instance, the
sun may be compared with the Logos ;
light and heat radiate from it, but its heat
and energy exist in some unknown con-
dition in space, and are diffused thronghout
space as visible light and heat through its
instrunmentality. Such is the view taken
of the sun by the ancient philosophers. In
the same manner Parabrakmam radiates
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from the Loges, and manifests itself
as the light and energy of the Logos.
Now . we see the first manifestation of
Parabrakmam is a Trinity, the highest
Trimity that we are capable of understand-
ing. It consists of Mulaprakriti, Eswara
or the Eogos, and the conscious energy of
the Eogos, which is its power and light ;
and here we have the three principles
upon whieh the whole cosmos seems to be
based. First, we have matter; secondly,
we have force—at any rate, the foundation
of all the forces in the cosmos; and
thirdly, we have the ego or the one root of
self, of which every other kind of self is
but & manifestation or reflection. You
must bear in mind that there is a clear
line of distinction drawn between Mulapra-
kriti, (which is, as it were, the veil thrown
over Parabrakmam from the objective
point of view of the Logos) and this energy
which is radiated from it. Krishna, in the
Bhagavad Gita, as I shall hereafter point
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out, draws a clear line of distinction bet-
veen the two ; and the importance of the
distinction will be seen when you d¢ake
note of the various misconceptions to which
a confusion of the two has given rise in
various systems of philosophy. Now bear
in mind that this Mulaprakriti which is
the veil of Parabrakmam is called Avyaktam
in Sankhya philosophy. It is also called
Kutastha in the Bhagavad Gita, simply
becanse it is undifferentiated ; even the
litral meaning of this word conveys more
or less the idea . that it is uudifferentiated
a3 contrasted with differentiated matter.
This light from the Logos is called Daivi-
prakriti in the Bhagavad Gita; it is the
Gnostic Sopkia and the Holy Ghost of the
Christians. It is a mistake to suppose
that Krishna, when considered as a Legos,
is a manifestation of that Aeyaktam, as is
generally belived by a certain schoal of
philosophers. He is on the other hand
Parabrakmam menifested ; and the Holy
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Ghost inits first origin emanates through
the Christos. The reason why it is called
the mother of the Ckristos is this. When
Christos manifests himself in man as his |
Saviour it is from the womb, as it were, of |
this divine light that he is born. So it is l

only when the Logos is manifested in man
that he becomes the child of this light of
the Logos—this Maya—but in the course
of cosmic manifestation this Dazviprakriti,
instead of being the mother of the ZLogos,
"should, strictly speaking, be called the
daughter of the Logos. To make this
clearer, I may point out that this light is
symbolized as Gayatri. You know Gayatri |
is not Prakriti. It is considered as the
light of the Logos, and in order to convey
to our minds a definite image, it is represent-
ed as the light of the sun. But the sur
from which it springs is not the physical
sun that we see, but the central sun of the
light of wisdom. This light is farther
called the makackastanyam of the whole
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cosmos. It is the life of the whole of
nature. It will be observed that what
manifests itself as light, as consciousness,
and as force, is just one and the same energy.
All the various kinds of forces that we
know of, all the various modes of conscious-
ness with which we are acquainted, and
life manifested in every kind of organism,
are but the manifestations of one and the
same power, that power being the one that
springs from the Logos originally. It will
have to be surveyed in all these aspects
becanse the part that it really plays in the
cosmos is one of considerable importance.
As far as we have gone we have arrived
st firstly, Parabrakmam ; secondly, Es-
ware ; thirdly, the light manifested through
Eswara, which is called Daiviprakrati in
the Bhagavad Gita, and lastly that Mula-
prakriti which seems to be, as I have said,
s veil thrown over Parabrakmam. Now
creation or evolution is commenced by the
intellectual energy of the Logos. The uni-



|
verse in its infinite details and with its,
wonderful laws, does not spring into ex-
istence by mere chance, nor does it spring|
into existence merely on account of the
potentialities locked up in Mulaprakriti.
It comes into existence mainly through the
instrumentality of the one source of energy
and power existing in- the cosmos, which
we have named the Logos, and which is
the one existing representative of the
power and wisdom of Parabrakman.
Matter acquires all its attributes and all
its powers which, in course of time, give
such wonderfual results in the course of
evolution, by the action of this light that
emanates from the Logos upon Mulapra-
kriti. From our standpoint, it will be
very difficult to conceive what kind of
matter that may be which has none of
those tendencies which are commonly as-
sociated with all kinds of matter, and
which only acquires all the various pro-
perties manifested by it on receiving, as it

26 A lecture on the
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were, this light and energy from the Logos.
This light of the Logos is the link, so to
speak, between objective matter and the
subjective thought of Eswara. It is called
in several Buddhist books fokat. It is the
one instrument with which the Logos
works.

What springs up in the Logos at first is
simply an image, a conception of what it is
to be in the cosmos. This light or energy
ctches the image and impresses it upon
the cosmic matter which is already mani-
fested. Thus spring into existence all the
manifested solar systems. Of coarse the
four principles we have enumerated are
eternal, and are common to the whole cos-
mos. There is not a place in the whole
cosmos where these four energies are
absent ; and these are the elements of the
four-fold classification that I have adopted
in dealing with the principles of the mighty
cosmos itself.

Conceive this manifested solar system in

|
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all its principles and in its totality to cons-
titute the sthula sarira of the whole cos-
mos, Look on this light which emanates
from the Logos as corresponding to the
sukshma sarira of the cosmos. Conceive
further that this Logos which is the one
germ from which the whole cosmc

springs,—which contains the image of the
nniverse,—stands in the position of the
karana sarira of the cosmos, existing as j

does before the cosmos comes into existence.
And lastly, conceive that Parabrakma:
‘bears the same relation to the Logos as
our atma does to our karana sarira.

These, it must be remembered, are the
four general principles of the infinite
cosmos, not of the solar system. These
principles must not be confounded with
those enumerated in dealing with the
meaning of Pranava in Vedantic Philo-
sophy and the Upanishads. In one sense
Pranava represents the macrocosm and in
another sense the microcosm. From one
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point of view Pranava is also intended to
mean the infinite cosmos itself, but it is not
in that light that it is generally explained
in our Vedantic books, and it will not be
necessary for me to explain this aspect of
Pranava. With reference to this subject I
may however allude to one other point,
which explains the reason why Eswara is
called Verbum or Logos ; why in fact it is
aalled Sabda Brakmam. The explanation
I am going to give yom will appear
thoroughly mystical. But, if mystical, it
has a tremendous signifieance when pro-
perly understood. Our old writers said
that Vack is of four kinds. These are
called para, pasyanti, madkyama, vaikhari.
This statement you will find in the Rig
Veda itself and in several of the Upan:-
shads, Vaikhari Vack is what we utter.
Every kind of Vaikkari Vack exists in its
madkyama, forther in its pasyanti, and
ultimately in its pare form. The reason
why this Pranava is- called Vack is this,
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that these four principles of the great
cosmos correspond to these four forms of
Vack. Now the whole manifested solar
system exists in its suksima form in thls\
hght or energy of the Logos, because its

image is caught wup and transferred to
cosmic matter, a.nd again the whole cosmos
must necessarily exist in the one source of

energy from which this light emanates.

The whole cosmos in its objective form is

vatkhari Vach, the light of the Logos is the

madhyama form, and the Logos itself the

pasyanti form, and Parabrakmam the para

aspect of that Vack. It is by the light of |

this explanation that we must try to under-

stand certain statements made by various
philosophers to the effect that the mani--
fested cosmos is the Verbum manifested as

€O8MOoS. ‘

These four principles bear the same
relationship to one another as do these fonr
conditions or manifestations of Vack.

I shall now proceed to an examination of
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the principles that constitate the solar
system itself. Here I find it useful to refer
to the explanations generally given with
reference to Pranava and the meaning of
its matras. Pranave is intended to re-
present man and also the manifested
cosmos, the four principles in the one cor-
responding to the four in the other. The
fonr principles in the manifested cosmos
may be enumerated in this order. First,
Vishwanara. Now this Vishwanarae is not
to be looked upon as merely the manifested
objective world, but as the one physical
basis from which the whole objective world
started into existence. Beyond this, and
next to this, is what is called Hiranya-
garbka. This again is not to be confounded
with the astral world, but must be looked
upon as the basis of the astral world, bear-
ing the same relationship to the astral
world as Viskwanara bears to the objective
world. Next to this there is what is now
and then called Eswara ; but as this word
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is likely to mislead, I shall not call it
Eswara, but by another name, also sanc-
tioned by usage—Swutratma. And beyond
these three it is generally stated there is
Parabrakmam. As regards this fourth
principle differences of opinion have sprung
up, and from these differences any amount
of difficulty has arisen. For this principle,
we ought to have, as we have for the
cosmos, some principle or entity out of
which the other three principles start into
exietence and which exist in it and by
reason of it. If such be the case, no doubt
we ought to accept the Avyaktam of the
Sankhyas as this fourth principle. This
Avyaktam is the Mulaprakriti which I
have already explained as the veil of Para-
brakmam considered from the objective
standpoint of the Logos, and this is the
view adopted by the majority of the
Sankhyas. Into the details of the evolation
of the solar system itself, it is not necessary
for me to enter. You may gather some
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idea a8 to the way in which the .various
elements start into existence from these
three principles into which Mulaprakriti is
differentiated, by examining the lecture
delivered by Professor Crookes a short time
8go apon the so-called elements of modern
chemistry. This lecture will at least give
you some idea of the way in which the so-
called elements spring from Viskwanara
the most objective of these three principles,
which seem to stand in the place of the
protyle mentioned in that lecture. Except
in a few particulars, this lecture seems to
give the outlines of the theory of physical
evolution on the plane of Viskwanara and
is, as far as I know, the nearest approach
made by modern investigators to the real
occult theory on the subject.

These principles, in themselves, are so
far beyond our common experience as to
become objects of merely theoretical con-
ception and inference rather than objects
of practical knowledge. Of course if it is
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so difficult for us to understand these
different principles as they exist in nature,
it will be still more difficult for us to form
any definite idea as to their basis. But at
any rate the evolution and the work of
differentiation of these principles is a
matter which appertains more properly to
the science of physics, than to the science
of spiritual ethics, and the fundamenta
principles that I have laid down will suffic
for our present purpose. You must con
ceive, without my going throngh the whole
process of evolution, that out of these three
principles, having as their one foundation
Mulaprakriti, the whole manifested solar
system with all the various objects in it
has started into being. Bear in mind also
that the one energy which works out the
whole process of evolution is that light of
the Logos which is diffased through all
these principles and all their manifesta-
tions. It is the one light that starts
with a certain definite impulse communi-
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cated by the intellectual energy of the
Logos and works out the whole programme
from the commeneement to the end of
evolation. If we begin our examination
from the lowest organisms, it will be seen
that this one life is, as it were, undifferen-
tisted. Now when we take, for instance,
the mineral kingdom, or all those objects
in the cosmos which we cannot strictly
speaking call living organisms, we find
this light undifferentiated. In the course
of time when we reach plant life it becomes
differentiated to a considerable extent, and
organisms are formed which tend more
and more towards differentiation. And
when we reach animal life, we find that
the differentiation is more complete, and
this light moreover manifests itself as con-
sciousness. It must not be supposed that
conscionsness is & sort of independent entity
created by this light ; it is & mode or a
manifestation of the light itself, which is
life. By the time we reach man, this light
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becomes differentiated and forms that
centre or ego that gives rise te all the
mental and physical progress that we see
in the process of cosmic evolution. This
differentiation results in the first instance
from the environment of particular organ-
isms. The various actions evoked in a
glven orgamsm and those which it evokes
in other organisms or in its surroundmgs,‘
and the actions which it generates in "itself
at that stage, can hardly be called Karma ;
still its life and actions may perhaps have
a certain effect in determining the fature
manifestations of that life-energy which is
acting in it. By the time we reach man,
this one light becomes differentiated into
certain monads, and hence individaality
is fixed.

As individoality is rendered more and
more definite, and becomes more and more
differentiated from other individualities by
man’s own - surroundings, ‘and’ the in-
tellectnal and moral impulses he generates
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and the effect of his own Karma, the -
principles of which he is composed become
more defined. There are four principles in
man. First, there is the physical body,
sbout which we need not go into details; ds
they appertain more to the field of enquiry
of the physiologist than to that of the
religions investigator. No doubt certain
branches of physiology do become matters
of eonsiderable importance in dealing with
certain  subjects connected with Yoga
Philosophy ; but we need not discuss those
questions at present. )
Next there is the sukshma sarira. This
bears to the physical body the same
relationship which the astral world beirs to
the objective plane of the solar systerd. It
is sometimes called Aemarupa in our
Theosophical dissertations. This unforta-
nate expression has given rise also to #
misconception that thé principle called
kama represents this astral body itself, and
is transformed into it. But it is not se:
3
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It is composed of elements of quite a
different nature. Its senses are not so
differentiated and localized as in the
physical body, and, being composed of finer
materials, its powers of action and thought
are considerably greater than those found
in the physical organism. Karana sarira
can only be conceived as a centre of pragna
—a, centre of force or energy into which
the third principle (or swiratma) of the
cosmos was differentiated by reason of the
same impulse which has brought about the
differentiation of all these cosmic princi-
ples. And now the question is, what is it
that completes this trinity and makes it a .

quaternary ?* Of course this light of the

Logos. As I have already said, it is a sort
of light - that permeates every kind of

- * The reflected image of the Logos formed by the
action of this light or Karana Sarira may be con-
sidered as the 4th principle in man, and it has been so
considered by certain philosophers. But in reality the
real entity is the light itself and not the reflected

image.
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organism, and so in this trinity it is mani-
fested in every one of the upadkis as the
real jzoa or the ego of man. Now in order
to enable yon to have a clear conception of
the matter, I shall express my ideas in
fignrative language. Suppose, for instances
we compare the Logos itself to the sun.
Suppose I take a clear mirror in my hand,
catch a reflection of the sun, make the ray,
teflect from the surface of the mirror—say
upon & polished metallic plate—and make
the rays which are reflected in their turn
from the plate fall upon a wall. Now we
have three images, one being clearer than
the other, and one being more resplendent
than the other. I can compare the clear
mirror to karana sarira, the metallic plate
to the astral body, and the wall to the
physical body. In each case a definite
bimbam is formed, and that &imbam or
reflected image is for the time being con-
sidered as the self. The éimbam formed on

the astral body gives rise to the idea of self
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in it when considered apart from the |
physical body ; the bimbam formed in the |
darana sarira gives rise to the most pro-
minent form of individuality that man
possesses. You will farther see that these
¥arious simbams are not of the same lustre. |
The lustre of this dimbam you may compare
to man’s knowledge, and it grows feebler
and feebler as the reflection is transferred
from a clear upadhi to one less clear, and |
go on till yon get to the physical body.
Our knowledge depends mainly on the |
eondition of the upadki, and you will also
observe that just as the image of the san on
a clear surface of water may be disturbed
and rendered invisible by the motion of the
water itself, so by a man’s passions and
emotions he may render the image of his
true self disturbed and distorted in its
appearance, and even make the image so
indistinct as to be altogether unable to
perceive its light.

" You will farther see that; this idea of self
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i8 & delusive ene. Almost every great
writer on Vedantic philosophy, as also both
Buddha and Sankarscharya, have distinetly
alleged that it is 4 delusive iden. You miuwt
not suppose that these great men said that
the idea of self was delusive for the same
reason which led John Stuart Mill to suppose
that thé idea of self is manufactared from 4
concatenation or series of mental states. It
is not a manufactured idea, as it were, not
s sécondary idea which has arisen from any
series of mental states. It is said to bb
delusive, as I have been trying to éxpldind;
because the real self is the Logos itself, and
what is generally considered as the ego is
but its reflection. If you say, however, that
areflected image cannot act as an individual
being; I have simply to remind you that my
simile cannot be carried very far. We find
that each distinet imdge can form a separts
centre. You will see in what difficulty it
will land us if yon deny this, and hold the

self to be & separate entity in itself. If so;
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while I am in my objective state of con-
sciousness, my ego is something existing as
areal entity in the physical body itself.
How isit possible to transfer the same to
the astral body ? Then, again, it has also to
be transferred to the karana sarira. We
shall find a still greater difficulty in
transferring this entity to the Logos itself,
and you may depend upon it that unless a
man’s individuality or ego can be transferred
to the Logos immortality is only a name.
In certain peculiar cases it will be very
difficult to account for a large number of
phenomena on the basis that this self is
some kind of energy or some existing
monad transferred from upadki to upadki.
In the opinion of the Vedantists, and, as
I shall hereafter point out, in the opinion
of Krishna also, man is a quaternary. He
has first the physical body or stkula sarira,
secondly the astral body or sukskma sarira,
thirdly the seat of his higher individuality,
the karana sarira, and fourthy and lastly,
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his atma. There is no doubta difference of
opinion as to the exact nature of the fourth
principle as I have already said, which has
given rise to various misconceptions. Now,
for instance, according to some followers of
the Sankhya philosophy, at any rate those
who are called nireswara sankhyas, man
has these three principles, with their
Avyaktam to complete the quaternary.
This doyaktam is Mulaprakriti or rather
Parabrahmam manifested in Mulaprakriti
as its wpadki. In this view Parabrakmam
is really the fourth principle, the highest
principle in man; and the other three
principles simply exist in it and by reason
of it. That is to say, this Avyaktam is the
one principle which is the root of all
self, which becomes differentiated in the
course of evolution, or rather which appéars
to be differentiated inthe various organisms,
which subsists in every kind of upadhi and
which is the real spiritual entity which a
man has to reach.
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Now let us see what will happéh wé-
cording to this hypothesis. The Loges is
entirely shut out ; it is not taken notice of)
at all ; and that is the reason why theaw
people have been called néresward sankh;
(not becaunse they have denied the existenice
of Parabrakmam,for this they did net=—but)
because they have not taken notice of the
Logos, and its light—the two most im=§
portant entities in natore,~in classifying
the principles of man.

I1I.

In my last lecture I tried to trace the ]
eourse of the first beginnings ef cosimi¢
gvolution, and in doing so I indicated with
8 certain amount of definiteness the fout
main principles that operate in the infinité
cosmos. I also ennmerated the four prisais
ples that seemed to form the basis of shé
whole manifested solar systerh, and defified
the natare of the four principles into whioki
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I have divided the constitation of man, I
hope that you will bear in mind the ex-
planations that I have given, because it is
on a clear anderstanding of these principles
that the whole Vedantic doctrine is ex-
plicable; and, moreover, on account of
misconceptions introduced as regards the
natare of these principles, the religious
philosephies of various nations have be-
eoms terribly confused, and inferences have
been drawn from wreng assumptions, which
would not necessarily follow from a correct
understanding of these prineiples.

In order to make my position clear, I
bave yet to make a few more remarks aboat
some of these principles. You will re-
member that I have divided the solar
system itself into four main principles and
called them by the names assigned to them
in tregtines on what may be called Tharaka
Yoga. Tharam, or Pranava is also the
symbeol of the manifested man. And the
three Matras withoat the Ardiamatra



46 A lecture on the

symbolize the three principles, or the three
manifestations of the original Mulaprakriti
in the solar system. Sankkya Yoga, pro-
perly so called mainly deals with these
three principles and the evolution from
them of all material organisms. I use the
word material to indicate, not only the
physical and astral organisms, but also
organisms on the plane higher than the
astral. Much of what lies on this plane |
also is in my opinion physical, though
perhaps it may differ in its constitution |
from the known forms of matter on the
ordinary objective plane. The whole of this
. manifested solar system is, strictly speaking,
within the field of physical research. As
yet we have only been surveying the
superficies of the outward cosmos. It is
that, and that alone, which physical science
has, up to this time, reached. I have not
the slightest doubt that in course of time
physical science will be able to penetrate
deep into the underlying basis, that
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corresponds to the Sutratma of our Vedantie
writers,

It is the province of Sankhya philosophy
to trace from the three component parts of
Mulaprakriti all the various physical mani-
festations. It must not, however, be
supposed that I in any way authorize the
vay in which Sankhya philosophy, as at
present understood, traces out the origin of
these manifestations. On the contrary,
there is every reason to believe that enquir-
ers into physical science in the West, like
Professor Crookes and others, will arrive at
trner results than are contained in the
existing systems of Sankhya philosophy
known to the public. Occult science has,
of course, a definite theory of its own to
propound for the origin of these organisms,
but that is a matter that has always been
kept in the background, and the details of
that theory are not necessary for the pur-
pse of explaining the doctrine of the
Bhagavad Gita. It will be gufficient for
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the pregent to note what the field of

Sankhya philosophy is, and what it is that

comes within the herizonr of physical
“science.

We can form no idea as to the kind of
beings that exist on the astral plane, and
still less are we able to do so in the casé of
those beings that live on the plane anterior
to the astral. To the modern mind, every-
thing else, beyond and beside this ordinary
plane of existence, is a perfect blank. But
occnlt science does definitely formulate the
existence of these finer planes of being, and
the phenomena that now manifest them-
selves in the so-called spiritnalistic seances
will give us some ideanof the beings living
on the astral plane. It is well known that
in most of eur Puranas Devas are mention-
ed as existing in swarga.

- All the Devaganams mentioned in the
Priranas are not in Swargs. Vasid,
Rudras; Adityas and some other clasiés dré
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no doabt Devas strictly so-called. But
Yakshas, Gandharvas, Kinnaras and seversl
other Ganams must he included amorigst
the beings that exist in the plane of the
astral light.

These beings that inhabit the astral
plane are called by the general name of
clementals in our theosophical writings.
But besides elementals, properly so-called,
there are still higher beings, and it is to-
these latter that the name Deve is strictly
applicable. Do not make the mistake of
thinking that the word Deva means a god,
and thiat because weé have thirty-three
crores of Devas, we therefore worship
thirty-three erores of gods. Thisis an un-
fortunate blander generally committed by
Europeans. Deva is a kind of spiritual
being, and becanse the same word is used
in ordinary parlance to mean god, it by no
means follows that we have and worship
thisty-three crores of gods. These beinigs,
s may be naturally inferred, have a certain
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affinity with one of the three component
upadhis into which we have divided man.
One organism has always a certain
affinity with another organism composed of
the same materials and existing on the
same plane. -As may naturally be expected,
the astral body of man has affinity with the .
elementals, and the so-called Zdrana sarira
of man with the Dewvas. The ancient
writers on Hindu philosophy have divided
the cosmos into three lokas. The first is
Bhuloka, the second Bhuvarloka, and the
third Suvarloka. Bhuloka is the physical
plane with which we are generally ac-
quainted. Bhuvarioka is, strictly speaking,
the astral plane. It is sometimes called
Antariksham in the Upanishads. But this
term is not to be understood as simply |
meanicg the whole extent of the atmos-
phere with which we are acquainted.: The
word Antariksham is used, not in its
general sense, but in a technical one belong-
ing to the philosophical terminology adopt-
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ed by the authors of the works in which it
occurs. Suvarloka is what is generally
known as Swargam. At any rate it is the
Devackan of the theosophical writings. In
this place, called Devackan by the Bud-
dhists, and Swargam by the Hindus, we
locate the higher orders of the so-called
Devaganams. -

There is one more statement I have to
make with reference to the three Upadkis
in the human being. Of these what is
called the %arana sarira is the most im-
portant. Itisso, becauseitisin that that the
higher individuality of man exists. Birth
after birth a new physical body comes into
existence, and perishes when earthly life is
over. The astral body, when once separa-
ted from the karana sarira, may perhaps
live on for some time, owing to the impulse
of action and existence, already communi-
cated to it during life, but, as these influ-
ences are cut off from the source whence
they originally sprung, the force communi-
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cated, as it were, stands by itself, and
sooner or later the astral organism becomes
completely dissolved into its component
parts. But karana sarira is a body or
-organism, which is capable of existing in-
dependently of the astral body. Its plane |
of existence is called Sutratma, because, |
like so many beads strung on & thread,
successive personalities are strung on this |
karana sarira, as the individual passes
through incarnation after incarnation. By |
personality I mean that persistent idea of
self, with its definite associations, so far as
those associations appertain to the experi-
ences of one earthly incarnation. v

Of course all the associations or ideas of
mental states which & human being may |
-experience are not neeessarily communicat- |
ed to the astral man, much less to the |
karana sarira. Of gll the experiences of |
the physical man, the astral man, or the
karane sarire beyond it, can only assimi-
late those whose constitution and nature
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sre similar to its own. It is moreover but
consistent with. justice that all our mental
states should not be preserved as most of
them are concerned merely with the daily
avocations, or even the physical wants of”
the human being, there is no object to be
gained by their continmed preservation.
But all that goes deep into the intellectual
nature of man, all the higher emotions of”
the human soul and the intellectnal tastes-
generated in man with all his higher as-
pirations, do become impressed almost in--
delibly on the Zarana sarira. The astral
body is simply the seat of the lower nature
of man. His animal passions and emotions,.
snd those ordinary thoughts -which are
genetally connected with the physical
wants of man, may no doubt commaunicate
themselves to the astral man, bat highet
than this they do not go.

This 2arana sarira is what passes as the:
real ego, which subsists through incarna~
tion after incarnation, adding ih each in- -
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carnation something to its fund of experi-
ences, and evolving a higher individuality
a8 the resultant of the whole process of
assimilation. It is for this reason that the
karana sarira is called the ego of man,
and in certain systems of philosophy it is
called the jiva.

It must be clearly borne in mind that
this Zarana sarire is primarily the result
of the action of the light of the Logos,
which is its life and energy, and which is
farther its source of consciousness on that
plane of Mulaprakriti which we have
<called Sutratma, and which is its physical
or material basis.

Out of the combination of these two ele-
ments, and from the action of the energy
of the light emanating from the Logos
upon that particular kind of matter that
constitutes its physical frame, a kind of
individuality is evolved. :

I have already said that individual ex-
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istence, or differentiated conscious existence,
is evolved out of the one current of life,
which sets the evolutionary machine. in
motion. I pointed out that it is this very
current of life gradually gives rise to indi-
vidual organisms as it proceeds on its
mission. Further-more it begins to mani-
fest what we call conscious life, and, when
we come to man, we find that his consciouns
individuality is clearly and completely
defined by the operation of this force.. In
producing this result several subsidiary
forces, which are generated by the peculiar
conditions of time, space and environment,
cooperate with this one life. ~What is
generally called Zarana sarira is but the
natural product of the action of those very
forces that have operated to bring about
this result. When once that plane of cone
sciousness is reached in the path of pro-
gress that includes the voluntary actions of
man, it will be seen that those voluntary
actions not only preserve the individuality
4
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of the karana sarira but render it more
end more definite, as birth after birth
farther progress is attained and thus keep
=p the continued existence of the jiva as
4n individual monad. So in one sense the |
karana sarira is the result of karmic im- |
pulses. Itis the child of Karmz as it |
were. It lives with it, and will disappear
if the influence of Karma can be annihilat- |
ed. The astral body on the other hand is,
tb a great extent, the result of the physical
-existence of man, as far as that existence
ds concerned with his physical wants, as-
sociations and cravings. We may there-
fore suppose that the persistence of astral
body after death, will uander ordinary cir-
camstances, be more or less proportionate
to the strength of these emotions and
animel passions. 3
Now let us enguire what, constitubed as
man is, are the rules to which he is general-
ly subject, and the goal towards which
all evolution is progressing. It is onmly
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after this has been determified, that we shall
be in & position to see whether any special,
rales can be prescribed for his guidance
that are likely to render his evolationary
progress more rapid than it would other-
wise be.

What happens in the case of ordinary
men after death is this. First, the karang
sartra and the astral body separate them-
selves from the physical body ; when that
takes place, the physical body loses its life
and energy. Yesterday I tried to explain
the connection between the three bodies and
the energy of life acting within them, by
comparing the action of this life to the
action of a sanbeam falling suecessively on
three material objects. It will be seen
from this comparison, that the light re-
flected on to the astral body, or rather inta
the astral body, is the light that radiates
from the karana sarira. From the astral
body it is again reflected on to the sthules
darira, eonsititnes its life and energy, and
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developes that sehse of ego that we ex-
perience in the physical body. Now .it is
plain that, if the Zarana sarira is removed,
the astral body ceases to receive any reflec-
tion. The karana sarira can exist inde-
pendently of the astral body, but the astral

body cannot.survive the separation of the |

karana sarira. Similarly the physical

body can go on living so long as it is con- |

nected with the astral body and the karara
sarira ; but, when these two are removed,
the physical body will perish. The only

way for the life. current to pass to the |
physical body is through the medium of |

the astral body. The physical body is dis-
solved when separated from the astral body
because the impulse that animated it is
removed. As the Zarana sarira is on the
plane of Devackan, the only place to which
it can go on separation from the physical
body is Devackan, or Swargam; but in
separating itself from the astral body it
takes with it all those impulses, that were
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accumulated by the karma of the man
during his successive incarnations.

These impulses subsist in it, and perhaps
it does enjoy a new life in Devackan—a. life
unlike any with which we are acquainted,
but a life quite as natural to the entity that
enjoys it as our conscious existence seems
to be to us now. These impulses give rise
to a farther incarnation, because there is a
certain amount of energy locked up in
them, which must find its manifestation on
the physical plane. It is thus karma that
leads it on from incarnation to incarna-
tion. ‘

The natural region of the astral body is
the Bhuvarloka or astral plane. To the
astral plane it goes, and there it is detained.
It very rarely descends into the physical
plane, for the simple reason that the
physical plane has no natural attraction for
it. Moreover it necessarily follows that,
just a8 the karana sarira cannot remain on’
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the physicml plane, the astral bedy ecannot
remain there either. This astral body
loses its life impulse when the Aarana
8arira is separted from it. When once its
gource of life and energy is thus removed |
from it, it is naturally deprived of the only
spring of life that can enable it to subsist. |
But astral matter being of a far finer |
constitution than physical matter, energy |
once communicated to itsubsists fora longer |
time than when communicated to physical |
matter. When once separated from the |
astral body, the physical body dies very |
rapidly, but in the case of the astral body
gome time is required before complete
dissolution can take place, becanse the
izbpulses already communicated to it still

keep theé partieles together, and its period |
of post mortem existence is proportionate |
to the strength of these impulses. Til this |
steength is exhausted the astral body holds
together. The time of its indepéndent
existence on the astral plenc will thus |
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depéiid o the stééngth of its craving for Life
mid the infensity of ite unsatisfied desires.
This i# the reasoi why, in thé case of
mieides #nd those who die premature
desathy; haviiig' at the time of death & strong:
passion of & strong desire that they were
wble to satisfy daring lfe, but on the
folfilment of which their whole energy wis
dondetitrated, the astral body sobsists for
oertain lefigth of tie, and may even make
desperate efforts for the purpose of descend-
ing ixito the physical plasié to bfing &bout
the avcommplishnient of its objéct. Most of
the spiftoalistic phefioriena #&té to bé
ddeotinted for upon this prineiple, ard alse
ipori the prineiple that many of the
phignomeént exhibited at dednces aré réally
podtided by elementals (which naturally
stibsist on the astral plane) masquetading
8§ it Were in the garb of elementaries of

I riced nof, however, éitér further ifité
fiik branch of the subject, 48 it has bat &
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very remote bearing upon the teachings of
the Bhagavad Gita with which I am con-
cerned. Suffice it to say, that what has
been stated is all that ordinarily takes
place at the death of a man, but there are
certain kinds of karma which may present
exceptions to the general law. Suppose,
for instance, a man has devoted all his life
to the evocation of elementals. In such a
case either the elementals take possession
of the man and make a medium of him, or,
if they do not do that completely, they take
possession of his astral body and absorb it
at the time of death. In.the latter case
the astral body, associated as it is with an
. independent elemental being, will subsist
for a considerable length of time., But
though elemental worship may lead to
medinmship—to irresponsible mediumship
in the majority of cases—and may confuse
a man’s intellect, and make him morally
worse than he was before, these elementals
will not be able to destroy the Zarana
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sarira. Still it is by no means a desirable
thing, that we should place ourselves under
the control of elementals.

There is another kind of worship, how-
ever, which & man may follow, and which
may lead to far more serious results. What
may happen to the astral body, may also
happen to the karana sarira. The karana
sarira bears the same relation to the Devas
in Swargam that the astral body does to
the elementals on the astral plane. In this
Devaloka there are beings, or entities, some
vicious and some good, and, if a man who
wishes to evoke these powers were to fix his
sttention upon them, he might in course of
time attract these powers to himself, and
it is quite possible that when the force
generated by the concentration of his atten-
tion upon these beings attains a certain
smount of strength, the Zarana sarira may
be absorbed into one of these Devas, just as
the astral body may be absorbed into an
tlemental. This is a far more serious
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result than any that ean happen to man in
the case of elemental worship, for the
simple reason that he has no more prospect
of reaching the Logos.

Phe whole of his individaality is absorb-
ed into one of. these beings, and it will
sabsist as long as that being exists, and ne
longer. When cosmic praleya comes it
will be dissolved, as all these beings will
be dissolved. For him there is no im-
mortality. He may indeed have life for
millions of years, bnt what are millions of
years ta immortality ? ¥ou will reeollect
that it is said in Mr. Sinnett’s hook, that
there is snch a thing as immortality in evil.
The statement, es it stands, is no doubt an
exaggeration. What Mr. Sinnett meant to
say was, that, when those who follow the
left-hand path eveke eertain powers which
are wicked in their natore, they may transfer
their own individualities to those powers,
and sabsigt in them antil the {ime of cosmis
pralaya. These would then become for-
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midable péweérs in the cosmes, and weuld
interfere to a ocemsiderable extent ian the
affaits of meankind, And even prove far
more troublesome, so far #s humanity is
eoncerned, than the gennine powers them-
selves on acconnt of the association of &
human individoality with one of these
powers. It was for this reason that all
great religions have inculoated the great
truth, that man should not, for thé sake of
guin cr profit, or for the acyuisition of any
object, however tempting for the time being,
vorgliip any sach pewers, bit should wholly
devote his attention and wership to the one
true Liogos accepted by every true and great
religion in the world, as that alone can lead
s man safely along the trae moral path, and
enable him to rise higher and highér, wntil
he lives in it 4s an immortal being, as the
manifested Eswara of the cosinos, and as the
source; if necessary, of spiritnal enlighten:
ment to genetations te come.

It is towards this end, whichk may be
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* hastened in certain cases, that all evolutios
is tending. The one great power, that i
as it were guiding the whole course
evolution, leading nature on towards i
goal, so to speak, is the light of the Loy
The Logos is a8 it were the pattern, a
.emanating from it is this light of life.

goes forth into the world with this patte
imprinted upon it, and, after going thron,
the whole cycle of evolution, it tries to
return to the Logos whence it had its ris
Evolutionary progress is effected by t
continual perfecting of the Upadk,
organism through which this light worksg
In itself it has no need of improvementd
‘What is perfected is, neither the Logos, n
the light of the Logos, but the Upadhki o}
physical frame through which this light i
acting. I have already said that it is npos
the purity and nature of this Upadhi, the
the manifested clearness and refulgence o |
the Logos mainly depends. As time go#
on, man’s intelligence on the spiritnal
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astral and physical planes will become
more and more perfect, as the Upadkis are
perfected, until a certain point is reached
when he will be enabled to make the final
sttempt to perceive and recognise his
Logos, unless he chooses to wilfully shut
his eyes, and prefers perdition to immorta~
lity. It is towards this end that nature is
working.

I have pointed out the fact that there
are certain cases which may cause a dis-
turbance in the general progress, and I
have mentioned the causes that may facili-
tate that progress. All the initiations that
man ever invented were invented for the
purpose of giving men a clear idea of the
Logos, to point out the goal, and to lay
down raules by which it is possible to facilit-
ate the a.pproach to the end towards which
nature is constantly working.

These are the premises from whlch
Krishna starts. Whether by express state-
ments, or by necessary implications, all
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these propositions are present in this Book,
#iid; taking his stind on these fanddmental
propositions; Krishiia proceéds to construet
his practical theory of life.

In stating this theory I hdve not mad
any reference to particular passages in th
Bhagavad Gita: By constantly turning t
the detached passages in which these pro-
positions are expressed or implied, I should
havé only created confausion; it therefore
séemed better to begin by stating the'
théoty in my own language, in order 4
give yon & conneeted ides of it &8 & whole
I do not think it will be allowed by every
follower of every réligion in India, the
these are the propositions from whick
Krishna started. The theory has beées
mmunderstood Ly & considerable number
philosophérs, and; it course of tinié; the
dpeculs.tlons of thé Sankhyas have intro-

uced a source of error, which hus exercised
o moat important influence on thé develop-:
tnent of Hindu philosophy. There is nob
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however the slightest doubt in my own
mind, that what I have said includes the
basis of the real Vedantic philosophy.
Having but little time at my command I
have thonght it unnecessary to cite anthori-
ties: had I done go it wounld have taken
me not three days, but three years, to ex-
plain the philosophy of the Bhagavad Gita.
Ishall leave it to you to examine these
propositions and to carefully ascertain how
far they seem to underlie, not merely
Hinduism, but Baddhism, the ancient phi-
lsophies of the Egyptians and the Chalde- |
as, the speonlations of the Rosicrucians,
ud slmost eyery other system having the
rwmotest ceonnection with occultism from
times long antecedent to the so-called his-
toric periods.

I will now tarn to the book itself :

Krishna is generally suppesed to be sa
dnatar. This theory of Aszatars plays %
very important part in Hindu philosophy ;
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and, unless it is properly understood, it is
likely that great misconceptions will arise
from the acceptance of the current views
regarding this Avater. It is generally
supposed that Krishna is the Avatar of the
one great personal God who exists in the
cosmos. Of course those who hold this
view make no attempt to explain how this
one great personal God succeeded in setting
up an intimate connection with the physical
body of Krishna, constituted as the physical
body of every man is, or even with a per-
sonality, or human individuality, that seems
to be precisely similar to that of any other
human being. And how are we to explain
. the theory of Avatars, as generally stated
with reference to the view of this particular
Avatar to which I have referred ? This
view is without any support. The ZLogos
in itself is not the one personal God of the
cosmos. The great, Parabrakmam behind
it is indeed one and ziramsa undifferen-
tiated and eternally existing, but that Para-
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trakmam can never manifest itself as any
of these Avatars. It does, of course, mani-
fest itself in a peculiar way as the whole
cosmos, or rather as the supposed basis, or
the one essence, on which the whole cosmos
seems to be superimposed, the one found-
ation for every existence. But it can
manifest itself in a manner approaching
the conception of a personal God, only
when it manifests itself as the Logos. If
Avatars are possible at all, they can only
be so with reference to the Logos, or
Eswara, and not by any means with refer-
eice to what I have called Parabrakmam.
But still there remains the question, what
isan Avatar ? According to the general
theory I have laid down, in the case of
every man who becomes a Mukta there is
aunion with the Logos. It may be con-
ceived, either as the soul being raised to
the Logos, or as the Logos descending from
its high plane to associate itself with the
sonl. In the generality of cases, this as-
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soclation of the soul with.the Liogos is only
completed affer death—the last death
which that individual has to go through.

But in some special cases the Logos doss]
descend to the plane of the soul and as{
sociate itself with the soul during the lifeq
time of the individual ; but these cases are
very rare. In the cese of such beingsy
while they still exist as ordinary men of
the physical plane, instead of having fo
their soul merely the reflection of th
Logos, théy have the Logos itself. Sue
beinigs - baveé appesred. Buddhists ssf,
that in the case of Buddha there was th
periianént union, when he sattained whell
they eall Para-nirvana nearly twenty yeat
Before the death of hxs physxea.}

ﬂesh 4d it were, and wes born Y] ist
£3 Jesus—f;houg‘h the Christians do mot g
iit6 & clear analysiy of thé propositior
ghiey lay down. Ther¥ 486, however, certsid
settions of Christians; who take a mol
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philosophical view of the question, and say
that the divine Logos associated itself with
the man named Jesus at some time during
his career, and that it was only after that
union he began to perform his miracles and
show his power as a great reformer and
savionr of mankind.

Whether this union took place as a
special case in the case of Jesus, or whether
it was such a union as would take place in
‘the case of every Mahatma or Maharishi
when he becomes a Jivanmukta, we cannot
say, unless we know & great deal ‘more
sbout him than what the Bible can teach
uw. In the case of Krishna the same
question arises. Mahavishnu is a God, and
is & representative of the Logos; he is
considered as the Logos by the majority of
Hindus. From this it must not however
be inferred that there is but one Logos in
the cosmos, or even that but one form of
Logos is possible in the cosmos. For the

present I am only concerned with this
5 :
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form of the Logos, and it seems to be the
~ foundation of the teachings we are con-
sidering.

There are two views which you can take
with reference to such human Awsters, as
for instance, Rama, Krishna, and Parasg-
rama. Some Vaishuavites deny that Buad-
dha was an Avatar of Vishnu. But that
was an exceptional case and is very little
understood by either Vaishnavites or Bud-
dhists. Parasurama’s dvatar will certainly
be disputed by some writers. I believe
that, Jooking at the terrible things he did,
the Madwas thonght that, in the case of
Parasnrama, there was no real dvatar, but
a mere over-shadowing of the man by
Mahavishnn. Buf, setfing aside dispated
cases, we have two undispnted homan
Avatars—Rama and Krishna.,

Take for instameo the case of Krishpa.
In this case two views are possible. We
may suppose that Krishna, as an indivi-
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doal, was & man who: had been evoluting
for millions of years, and had attained
great spiritual perfection, and that in the
conrse of his spiritual progress the Logos
descended to him and associated itself with
his soul. In that ¢ase if is not the Logos
that manifested itself as Krishna, but Kuri-
shna who raised himself to the position of
the Loges. In the cade of & Mahatma who
becomes a Jivanmukta, it is his sonl, as it
were, that is transformed into the Logas.
In the case of 8 Logos deseending into a
maa, it does so, not chiefly by reason of
that man’s spiritaal perfection, but for
some ulterior purpose of its own for the
benefit of humanity. In this case it is the
Logos that descends to' the plane of the
soul and manifests its energy in and though
the soul, and not the soul that ascends fo
the plane of the Loyos.
Theoretically it is posuble for m» to
entertain either of these two views. But
there is one difficulty. If we are at liberty
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to call that man an Avatar who becomes a
Jivanmukta, we shall be obliged to call
Suka, Vasishta, Durvasa and perhaps the
whole number of the Maharishis who have
become Jivanmuktas Avatars; but they are
not generally called Avatars. No doubt
some great Rishis are enaumerated in the
list of Avatars, given for instance im
Bhagavad, but somehow no clear explana-
tion is given for the fact that the ten
Avatars ordinarily enumerated are looked
upon as the Avatars of Mahavishnu, and
the others as his manifestations, or beings
in whom his light and knowledge were
placed for the time being; or for some
reason or other, these others are not sap-
posed to be Avatars in the strict sense of
the word. Baut, if these are not Avatars,
then we shall have to suppose that Krishna
and Rama are called Avatars, not becaunse
‘we have in them an instance of a sonl that
had become a Jivanmukta and so become
associated with ¢ke Logos, but because the
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Logos descended to the plane of the soul,
and, associating itself with the soul, worked
in and through it on the plane of humanity
for some great thing that had to be dome -
in the world. I believe this latter view
will be found to be correct on examination.
Our respect for Krishna need not in any
way be lessened on that account. The real
Krishna is not the man in and through
whom the Logos appeared, but the Logos
itself. Perhaps our respect will only be
enhanced, when we see that this is the case
of the Logos descending into a human
being for the good of hnmanity. It is not
encumbered with any particular indivi-
duality in such a case and has perhaps
greater power to exert itself for the pur-
pose, of doing good to humanity—not
merely for the purpose of doing gooed to
one man, but for the purpose of saving
millions.

There are two dark passages in Maha-
bharata, which will be found very hard
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nuts for the advocates of the oethodox
theory to erack. To begin with Rama,
Suppose Rama was not the individaal
meonad plus the Logos, but in some unac-
conntable manner the Logos made flesh.
Then, when the physical body disappeared
there shounld be nothing remaining but the
Logos— there shonld be no individual ego
to follow its own course. That seems to be
the inevitable result, if we are to aceept the
orthodox theory. Bat there is a statement
made by Narads in the Lokapala Sabha
Varnana,in Mahabharata, in which he says,
speaking of the court of Yama, who is one
of the Devas, that Dasaratha Rama was
one of the individuals present there. Now,
if the individual Rama was merely a -Mayq
—not in the sense in which every human
being is a Maya but in & special sense—
there is not the slightest reason why he
should subsist after the purpose for which
this Maya garb was wanted was accom-
plished. Itis stated in Ramayana, that
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the Legos went to its place of abode when
Rama died, yet we find in Mahabharats
Dasaratha Rama mentioned together witha
pumber of other kings, as an individoal
present in Yamaloka, which, at the highest
takes us only up to Devackan. This asser-
tion becomes perfectly consistent with the
theery I have laid down, if that is properly
understood. Rama was an individuoal,
constituted like every other man, probably
he had had several incarnations before, and
‘was destined, even after his one great incar-
nation, to have several subsequent birtha.
When he appeared as Rama Avatar, it wag
not Rama’s sonl transformed into the Logos
or rather Rama himself as Jivanmukta, that
did all the great deeds narrated in the
Ramayana—allegorical as it is,—bat it wag
the Logos, or Mahavishnu, that descended
to the plane of the soul and associated itself
for the time being with a particular soal
for the purpose of acting throngh it. Again,
in the case of Krishna thereis a similar
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difficulty to be encountered. Turn for in-
stance to the end of the Mousala Parva in
the Mahabharata, where yon will ind a
curious passage. Speaking of Krishna’s
death, the anthor says that the soul went
to heaven—which corresponds to DevacZan
where it was received with due honors by
all the Devas. Then it is said, that
Narayana departed from that place to his
own place, Narayana being the symbol of
the Logos. Immediately after there follows,
stanza describing the existence of Krishna
in Swar-gam, and further on we find that
when Dharmaraja’s sonl went into Swargam
he found Krishna there. How are these
two statements to be reconciled ! Unless we
suppose that Narayan, whose energy and
wisdom were manifested throngh the man
Krishna, was a separate spiritual power
manifesting itself for the time being through
this individual, there is no solution of the
difficulty. Now, from these two statements
we shall not be far wrong in inferring that
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the Avatars we are speaking of, were the
manifestations of one and the same power,
the Logos, which the great Hindu writers
of old called Mahavishnu. Who then is
this Mahavishnu ? Why should this Logos
in particular, if there are several other
Logos in the universe, take upon itself the
care of humanity, and manifest itself in the
form of various Avatars; and further, is it
possible for every other adept, after he be-
comes associated with the Logos, to descend
a8 an Avafar in the same manner for the
good of humanity?

A clear discussion of these questions will
lead into considerations that go far down
into the mysteries of occult science, and to
explain which clearly I should have to take
into account a number of theories that can
only be communicated at the time of initia-
tion. Possibly some light will be thrown
apon the subject in the forthcoming “Secret
Doctrine” but it would be prematare for me
to discuss the qunestion at this stage. It will
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be- sufficient for me to say, that this Maha-
vishnn seems to be the Dhyan Chohan: that
first appeared on this: pldnet when human
evolution commenced daring this Kelpa,
who set the evolutionary progress in motion
and whose duty it is to watch over the
interests of mankind uantil the seven
Manwantars through which we are passing,
aTe over.

It may be that this Eogos itself was
associated with a jvanmukta, or a great
Mahatma of & former Kalpa. However that
may be, it is & Logos, and a8 such only it is
of imrportance to us at present. Perhapsin
former Kalpas of which there have been
millions, that Logos might have associated
itself with a series of Mahatmas, and sl
their individaalities might have been sub~
sisgting init; nevertheless it has a distinct
individuality of his own, it is Eswarae, and
it is only as & Logos in the abstract that we
have to consider it from presemet purpose,
This exp]anmon, however, I have thought
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it mecessary .to give, for the purpose of
enabling you to .understand certain state-
ments made by Krishna, which will not
* becomeintelligible mnless read in.connection
with what I have said.

1.

In this lectpre I shall .copsider the
premises I have laid down with special
reference -to the vazious passages in which
they .seem to be indicated in this book. .

It will be remembered that I started with
the very first cause, which I called Para-
brakmam. Any positive definition of this
principle is of course impossible, and a
negative definition is all that can be attempt~
ol :from the very natune of the case. Itis
generally believed, at any .zate hy a certaip
class of philosophess, that Krishna himself -
is . Parabraimen—ihat he is the personal
God whoiis Pargbreiman—, bnt the words
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used by Krishna in speaking of Parae-
brakmam, and the way in which he deals
with the sabject, clearly show that he draws
a distinction between himself and Para-
brakmam.

No doubt he is a manifestation of Para-
brakmam, as every Logos is. And Pratya-
gatma is Parabrakmam in the senge in
which that proposition is laid down by the
Adwaitis. This statement is at the bottom
of all Adwaiti philosophy, but is very often
misunderstood. When Adwaitis say “Akam
eva Parabrakmam,” they do not mean to
say that this akafikaram (egotism) is Para-
brakmam, but that the only true self in the
cosmos which is the Logos or Pratyagatma,
is a manifestation of Parabrakmam.

It will be noticed that when Krishna is
speaking of himself he never uses the word
Parabrakmam, but places himself in the
position of Pratyagatma and it is from this
standpoint that we constantly find him
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speaking. Whenever he speaks of Pra-
tyagatma, he speaks of himself, and when-
ever he speaks of Parabrakmam, he speaks
of it as being something different from
himself,

I will now go through all the passage in
which reference is made to Parabrakmam
in this book. The first passage to which I
shall call your attention is chapter viii,
verse 3:—

“The efernal spirit is the Supreme Brahma. Its
ocondition as Pratyagatma is called Adhyatma. Action
which leads to incarnated existence is denoted by
Karma.”

Here the only words used todenote Para-
brakmam are Akskaram and Brakma. These
are the words he generally uses. You will
notice that he does not in any place call it
Eswara or Makheswara ; he does not even
allude to it often as Atma. Even the term
Paramatma he applies to himself, and not
to Parabrakmam. 1 believe that the reason
for this is that the word Atma, strictly
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speaking, means the same thing as self,
that idea of self being in no way conneeted
with Parabrekmam. This idea of self first
comes intoexistenee with the Loges, and
not before ; ; hence Parabrakmam ought not
to be called Peramatma or any kind of
Atma. In one place only Krishna, _speak-
ing of Parabrakmam, says that it is Ais
Atma. Except in that case he nowhere uses
the word Atma or Paramatma in speaking
of Parabrakmam. Strictly speaking Para-
brakmam is the very foundation of the highest
gelf. Parabrakmam is however a term also
applied to Parabrakmam as distinguished
from Pratyagatma. When thus applied it
is nsed in a strictly technical sense. When-
ever the term Pratyagatame is nsed, yon
will find Paramatma used as expressing
gomething distinct from it.

It must not be supposed that -either the
g0, or any idea of self, can be associated
with, or be cpnsidered as inherent in
Parabrakmam. Perbaps it may be said
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that the idea of self is latent in Pard-
brakmdm, as everything is latent in it ; and,
if on that account you connect the idea of
self with Parabrakmam, you will be quite
justified in applying the term Paramatmn to
Pardabrakmam. Butto avoid confusion it
is much better to use our words in & clear
sense, and to give to each a distinet connotar
tion about which there can be no dispate.
Turn now to chapter viii, verse 11 :—

“1 will briefly explain to thee that place (padam),
which those who know the Vedas describé as in-
destructible (aksharam), which the ascetics, who are:

froe from dasire, enter, and which is the desired destina-
tion of those who observe Brahmacharyam.”

Here we find another word used by
Krishna when speaking of Parabrakman.
He calls it his padam—tke abode of bliss or
Nirvana. When he calls Parabrakmam
his padam or abode, he does not mean
vaikuntha loka or any other kind of loka ;
he speaks of it as his abode, because it is in
the bosom of Parabrakmam that the



88 A lecture on the ‘

Logos resides. He refers to Parabrakmam |
as the abode of bliss, wherein eresides '
eternally the Logos, manifested or unmani- |
fested. Again turn to chapter viii, verse ’
21 :—

“That which is stated to be unmanifested and
immutable is spoken of as the highest condition to be |
reached. That place from which there is no return for
+$hose who reach it is my supreme abode.” ’

Here the same kind of language is used,
and the reference is to Paradrakmam. |
When any soul is absorbed into the ZLogos,
or reaches the Logos, it may be said to |
have reached Parabrakmam, which is the
centre of the Logos ; and as the Logos re-
sides in the bosom of Parabrakmam, when
the soul reaches the Logos it reaches Para-
brakmam also.

Here you will notice that he again
speaks of Parabrakmam as his abode.

Tarn now to chapter ix, verses 4, 5 and
6 —

“The whole of this Universe is pervaded by me in my
.unmanifested form (dvyakiamoorti). I am thus the

~
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support of all the manifested existence, but I am nob-
supported by them.” ILook at my condition whenr
manifested as Eswara (Logos): these phenomenal.
manifestations are not within me. My Atma (however)
is the foundation and the origin of manifested beings, -
though it does not exist in combination with them,
Conceive that all the manifested beings are within me,.
just as the atmosphere spreading every-where is always.
in space.”

In my last lecture I tried to explain the
mysterious connection between Parabrak-
mam and Mulaprakriti. Parabrakmam
is never differentiated. What is differenti-
ated is Mulaprakriti, which is sometimes
called Avyaktam, and in other places,
Kutastham, which means simply the un-
differentiated Element. Nevertheless Para--
brakmam seems to be the one foundation for-
all physical phenomena, or forall phenomena:
that are generally referred to Mulaprakrit:..
After all, any material object is nothing
more than a bandle of attributes to us.
Either on account of an innate propensity
within us or as & matter of inference, we:
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-always suppose that there is & non-ego,
whieh hag this bundle of attributes super-
imposed apon it, and which is the basis of
_all these attributes, Were it not for this
-essence, there could be no physical body.
Bat these attributes do not spring from
Parabrakmam itself, but from Mulaprakriti
which is its veil, Mulaprakrit: is the veil of
Parabrakmam. It is not Pargbrakmem
itself, but merely its appearance. It is
purely phenomenal. It is no donbt far
more persistent than any other kind of
-objective existence. Being the first mode or
manifestation of the only absolute and un-
.conditioned reality it seems to be the basis
.of all subsequent manijfestations. Speaking
of this aspect of Parabrekmam, Krishna
says that the whole cosmos is pervaded by
it, which is his Avyakta form.

Thus he speaks of Parnabrakmam as his
Avyaktamoort, because Parabrakmam is un-
knowable, and only hecomes knowable when
manifesting itself as the Logos or Eswara.
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Here he is trying to indicate that Pgrg.
brakmam is the Avyaktamoorti of the Logos
#8it is the Atma of the Logos, which is
everywhere present, since it is the Atma of
the universe, and which appears differenti-
ated,—when manifested in the shape of the
various Logo: working in the cosmos,
though in itself it is undifferentiated—, and
which, though the basis of all phenomenal
manifestations, does not partake of the
vikarams of those phenomenal manifesta-
tions.

Refer now to chapter xii, verses 13, 14,
15, 16, and 17.*

Here again, in speaking of Parabra/mam
in verses 15, 16, and 17, Krishna is laying
down a proposition which I have already
explained at length. I need not now ga
minutely into the meaning of these verses,

* This and some of the other quotations have been
omitted on account of their length.—Fd.
s 4
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for you can very easily ascertain them from
the commentaries.

" Tarn to chapter xiv, verse 27 :—

- “Iam the image or the seat of the immortal and
indestructible Brahmama of eternal law and of
undisturbed happiness.”

Here Krishna is referring to himself as a
manifestation or image of Parabrakmam.
He says he is the Pratishta of Parabrak-
‘mam ; he does not call himself Parabra/-
mam, but only its image or manifestation.

The only other passage in which Krishna
refers to the same subject is chapter xv,
verse 6 :—

% That is my supreme abode (dhama), which neither
gun, nor moon, nor fire illumines, Those who enter it
do not return.” '

There again he speaks of padam and
refers to Parabrakmam as his abode. I
believe that these are all the statements
that refer to Parabrafmam in this book,
and they are sufficient to indicate its posi-
tion pretty clearly, and to show the nature
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of its connection with the Logos. I shall
now proceed to point out the passages in
which reference is made to the Logos itself:

Strictly speaking the whole of this book
may be called the book of the philosophy of
the Logos. There is hardly a page which
does not directly or indirectly refer to it.
There are however a few important and
significant passages, to which it is desirable
that I should refer you, so that you may see
whether what I have said about the nature
and fanctions of the Logos, and its connec-
tion with hamanity and the huaman soul, is
sapported by the teachings of this book. Let
us turn to chapter iv, and examine the
meaning of verses 5 to 11 :—

“ O Arjuna,I and thou have passed through many
births, I know all of them, but thou dost not know,

0 harasser of foes.

« BEven I, who am unborn, imperishable, the Lord of
all beings, controlling my own nature, take birth
through the instrumentality of my maya.

# O Bharat, whenever there is a decline of dharma
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or righteousness and spread of adharma or unrighteous-
neas, I create myself,

-« X take birth in evdry yugd, to protect the good, to
destroy evil-doers and to re-establish dharma.

“Q Arjuns, he who understands truly my divine birth
ard action, sbandoniing his body, reaches me, and does
niot come to birth again,

% Many, who are free from passion, fear and anger,
devoted to me and full of me, purified by spiritual
wisdom, have attained my condition.”

This passage refers, of course, not only to
the Logos in the abstract, but also to
Krishna’s own incarnations. It will be
noticed that he speaks here as if his Logos
had already associated itself with several
personalities, or human indvidualities, in
former yugas ; and he says that he remem-
bers all that took place in connection with
those incarnations, Of course, since there
could be no Zarmabandham as far as he was
concernéd, his Zogos, when it associated itself
with a human sounl, would not lose its own
independerice of action, asasoul confined by
the bonds of matter. And because his
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intellect and wisdom were in no way clonded
by this associstion with & human soul, he
says he can recollect all his previous inear-
nations, while Arjuna, not yet havmg fully
received the light of the Logasis mnat in'a
position to understand all that took place
in connection with his former births, He
says that it is his object to look after the
welfare of humanity, and that whenever a
special incarnation is necessary, he unites
himself with the soul of a particnla.r in-
dividual ; and that he appears in various
forms for the parpose of establishing dharma,
and of rectifying matters on the plane of
human life, if adkarma gets the ascendancy.
From the words he uses, there is reason to
suppose that the number of his own incar-
nations has been very great, more so than our
books are willing to admit. He apparent-
ly refers to human incarnations; if the
janmas or incarnations referred to are
simply the recognised human incarnations
of Vishpa, there would perhaps he only two
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incarnations before Krishna, Rama and
Parasdrama, for the Matsya, Koorma,Varaka
and Narasinka Avatars were not, strictly
speaking, humanincarnations. Even Vamana
was not born of human father or mother.

The mysteries of these incarnations lie
deep in the inner sanctnaries of the ancient
arcane science, and can only be understood
by unveiling certain hidden truths. The
human incarnations can however be under-
stood by the remarks I have already made.
It may be that this Logos, which has taken
upon itself the care of humanity, has in-
carnated not merely in connection with two
individuals whose history we see narrated
in the Ramayana and the Mahabharata, but
also perhaps in connection with various
individaals who have appeared in different
parts of the world and at different times as.
great reformers and saviours of mankind.

Again, these Janmams might not only
include all the special incarnations which
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this ZLogos has undergone, but might also
perhaps include all the incarnations of that
individaal, who in the course of his spiritnal
progress finally joinéd himself; or united his
soul with the Logos, which has been figuring
as the gmardian-angel, so to speak, of the
best and the highest interests of humanity on
this planet.

In this connection there is a great truth
that I ought to bring to your notice. When-
ever any particular individual reaches the
highest state of spiritual culture, developes
in himself all the virtnes that alone entitle
him to an union with the Logos, and finally,
unites his soul with the Logos, there is as
it were, a sort of reaction emanating from
that Logos for the good of hamanity. If I
am permitted to use & simile, I may
compare it to what may happen in the case
of the sun when a comet falls upon it. Ifa
comet falls upon the sun, there is necessarily
an accession of heat and light. So, in the
case of a human being who has developed
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au nnselfish love for humanity in himself,
‘He nnites his highest .qonalities with the
Logos, and, when the time of the final naion
-eames, generates iin it en impulse to
incarnate for the good of humanity. Fwven
when it does not actnally incarnate, it sends
.down its inflnence for the good of mankind.
‘This influence may be conceived as invisible
-spiritnal grace that descends ‘from heawen,
.and- it is showered down upon humenity, as
it were, whenever any.great Mahatma. unites
his ' sonl with the Logos. Every Mahatma
‘Who joins his sonl with the Loges is-thus .a
-source of immense power for the good of
humanity in.after generations. It is said
that the Mahatmas, living as'they are apart
¥rom -the world, 'are .utterly uscless so
far as‘humernity is cencerned when they
wmre still living, and .are still more so
when they have reached Nirvana. ‘This
is an absurd propesition that has 'been
et forward by certain writers who did not
comprehend the ‘true natore of Nirvana.
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The trath is, as I have said, every purified
soul joined with the Logos is capable of
stimulating the energy of the Logosin a
particular direction. I do mot mean to say
that in the case of every Mahatma theré
8 necessarily any tendency to sncarnate for
the purpose of teaching déarma to mankind
~in special cases this may happen—, bat
i all cases there is am inflaence of the
highest spiritual efficacy eoming down from
the Logos for the good of humanity, whether
& an invisible essemee, or in the shape of
snother human incarnation, a8 in the case
¢f Krishna, or rather the Logos with refers
ence to which we have been spesking of
Krishma. It might be, that this Logos, that
seems to have imcarnated slready on this
planet among varions nations for the good
of humanity, was that info: which the soul
of & great Mahatma of a former Zzlpa was
finally absorbed ; that the impalse which
was thus communicated to it has been acting,
asit were, to makeitincarnste and re-incar-

-
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nate during the present Zalpa for the good
of mankind. .

In this connection I mustfrankly tell you,
that beyond the mystery I have indicated
there is yet another mystery in connection
with Krishna and all the incarnations
mentioned in this book, and that mystery
goes to the very root of all occult science.
Rather than attempt to give an imperfect
explanation, I think it much better to lose
sight of this part of the subject, and proceed
to explain the teachings of this book, as if
Krishna is not speaking from the stand-
point of any. particalar Logos, but from that
of the Logos in the abstract. So far as the
general tenour of this book is concerned, it
would suit any other Logos as well as that
of Krishna, but there are few scattered
~ passages, that when explained will be found
to possess a special significance with refer-
ence to this mystery which they do not
possess now. An attempt will be made in
the “Secret Doctrine” to indicate the nature



Study of the Bhagavad Gita. 101

ofthis mystery as far as possible, but it must
not be imagined that the veil will be
completely drawn, and that the whole mystery
will be revealed. Only hints will be given
by the help of which you will have to exa-
mine and understand the sabject. This
matter is however foreign to my subject ;
yet I have thought it better to bring the
fact to your notice lest you should be misled.
The whole philosophy of this book is the
philosophy of the Logos. In general Christ
or Buddha might have used the same words
as those of Krishna ; and what I have said
sbout this mystery only refers to some
particalar passages that seem to touch upon
the nature of Krishna’s divine individuality.
He himself seems to think there is a
mystery, as you may see from the 9th verse.

In the tenth verse “Mathbkavam’™ means
the condition of the Logos. Krishna says
there have been several Mahatmas who
have become Eswaras, or have united their
souls completely with the Logos.
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. Turn now to chapter v, vezses 14 and 15:—

“The Lord of the world does not bring about or creats
¥arma or the eondition by ‘which people atbribuie
karma tp themselves ; nor dogs he make people feel ths
effects of their karma. It isthe law of natural causa-
tion that works. He does not take upon himself the sin
er the merit of any one. Real knowledge is smothered
by delusion, and hence created heings are mjsled.”

Here he says that Eswara does not create
karma, nor does he create in individuals any
desire to do karma. All karma, or impulse
to do karma, emanates from Mulaprakriti
and its vikarams, and not from the Logos
or the light that emanates from the Logos,
You mast look upon this light or Fokat, as
 kind of energy eternally beneficent in its
nature, as stated in the “Idyli of the White
Lotus.” In itself it is not capable of gene-
rating any tendencies that lead to bandham ;
but gkankaram, and the desire to do karms,
snd all karma withits varions consequences
‘come into existence by reason of the upadhis
which are bnt the wmanifestations of that
one Mulaprakriti.
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Strietly and logically speaking, you will
have to attribute these resnlts to both of
these forces. Mulaprakriti will not act,
and is incapable of producing any result,
unless energised by the light of the Logos.
Nevertheless, most of the results that
pertain tokarma and the continued existence
of man as the responsible producer of
karma are traceable to Mulaprakriti, and
not to the light that vitalizes it. We may
therefore suppose that this Mulaprakriti, is
the real or principal dendhakarenam, and
this light is the one instrument by which
we may attain to union with the ZLogos,
which is the source of salvation. Thislight
is the foundation of the better side of
buman nature, and of all those tendencies of
sction, which generally lead to liberation
from the bonds of avidya.

Tarn to chapter vii, verses 4 and 5 :—

“My Prakriti ( Mulaprakriti) is divided into eight
parts—earth, water, fire, wind, ether, mind, intuition
and egotism. This prakriti is called Aparaprakeriti.,”
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« Understand my Paraprakriti (Dawspmbm,)
something distinet from this.. This
the one life by which the whole Universe is suppo

Krishna in verse 5 distinguishes betw
this Daiviprakritis and prakriti. This D
viprakriti is, strictly speaking, the M
ckastanyam of the whole cosmos, the on
energy, or the only force from which spri
all force manifestations. He says you mi
look upon it as something different fro
the prakriti of the Sankhyas.

Tarn now to chapter vii, verse 7 :—

“ O Dhanamjays, there is nothing superior to
and all this hangs on me a3 a row of gems on the
running through them.”

Please notice that in verses 4 and §
Krishna is referring to two kinds of Pre
kriti. Of course that Prakriti, which i
differentiated into the eight elements
enumerated in Sankhya philosophy is the
avyaktam of the Sankhyas—it is the Muls-
prakriti which must not be confounded
with the Daiviprakriti, which is the light
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of the Logos. Conceive Mulaprakriti as
avidya, and Daiviprakriti the light of the
Logos as vidya. These words have other
meanings also. In the Swetaswatara
Upanishad Eswara is described as the deity
who controls both vidya and avidya. :

Here Krishna seems to refer to all the
qualities, or all the excellent qualities,
manifested in every region of phenomenal
existence, as springing from himself.

No doubt the other qualities also or rather
their ideal forms originally spring from him,
bat they ought to be traced mainly to
Mulaprakriti, and not to himself.

I will now refer you to verse 24 and the
following verses of the same chapter :—

“The ignorant, who do not know my supreme and
indestructible and best nature regard me as a manifes-
tation of avyakiam.

“ Veiled by my yoga maya Iam not visible to all,
The deluded world does not comprehend me who am
unborn and imperishable.



106 A lesture on the }

“ I know, O Arjuna, all beings, past, present
future but none knows me.”

In these verses Krislina is controverti
& doctrine that has unfortunately created
good dealk of confusion. I have already
you that the Sankhyas have taken t
avyaktam, or rather Parabrakmam veil
by Mulaprakriti, as Atma or the real se
Their opinion was that this avyaktam
on a kind of phenomenal differentiation o
account of association with upadhi,
when this phenomenal differentiation
place, the avyaktam became the Aima
the individual. They have: thus altoget
lost sight of the Logos. Startliag conse
quences followed from this doctrine.
thought that there being but one avyaktan
one soul, or one spirit, that existed, in every
upadhi, appearing differentiated, though v
differentiated in reality, if somehow i
could control the action of upadhi, and
destroy the maya it had created, the resulf
would be the complete extinction of man't
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Af and a fnral leyom in this avyaktam,
‘arabrakmam. Tt i8 this doctrine that
as spoilt the Adwaiti philosophy of this
yuntry, that has bronght the Buddhism of
eylon, Burmdh-and China te its present
splorable condition, and led so many
‘edantic writers 40 say that Nirvana was
2 reality a condition of perfect Jeyam.or
nnihilation,

If those who 'say that Nirvana is
snihilation are right, then, so far as ‘the
edividuality ofthe soul is concerned, it is
ompletely annikilated, and what exists
dtimately ‘is not the soul, or the individaal
wwever purified or exalted, bat the one
Sarabrakmam, which has all along been
xisting, and that Parabrakmam itself is a
ort of unknowable essence which has no
dea of self, nor even an individusl existence,
mt which ‘is ‘the one power, the one
nysterious basis of the -whole cosmos. In
nterpreting the Prezava, the Sankhyas
nede the ardhamatra reslly mean this
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Avyaktam and nothing more. In so
Upanishads this ardkamatra is descri
as that which, appearing differentiated i
the soul of man. When this differentiati
which is mainly due to the upadki, i
destroyed, there is a layam of Atma i
Parabrakmam. This is also the view of
considerable number of personsin Indi
who called themselves Adwaitis. It is
the view put forward as the correct Vedanti
view. It was certainly the view of
ancient Sankhyan philosophers, and is the
view of all those Buddhists who considet
Nirvana to be the layam of the soul i
Parabrakmam.

After reaching karana sarira there
two paths, both of which lead to P
brakmam. Karana sarira, you must know.
is an upadhi ; it is material, that is to ssj,
it is derived from Mulaprakriti, but thereis
also acting in it, as its light and energy the
light from the Logos, or Daiviprakriti ot
Fokat. Now, as I have said, there are two
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paths. When you reach Karana sarira you
can either confine your attention to the upadki
and, tracing its genealogy up to Mula-
prakriti, arrive at Parabrakmam at the
next step, or you may lose sight of the
upadhi, altogether, and fix your attention
solely upon the energy, or light, or life,
that is working within it. You may then
try to trace its origin, travelling along the
ray till you reach its source, which is the
Logos and from the standpoint of the Logos
try to reach Parbrahmam. )

Of these two paths a considerable number
of modern Vedantists, and all Sankhyas
~ and all Buddhists—except those who are
acquainted with the occult doctrine—have
chosen the one that leads to Mulaprakriti,
hoping thus to reach Parabrakmam ulti-
mately. But in the view taken by these
philosophers the Logos and its light were
completely lost sight of. Atma, in their
opinion, is the differentiated appearance of
this avyaktam and nothing more.
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Now what is the result? The differea-
tiated appearance ceases when the wpadhi
ceases to exist, and the thing that existed
before exists afterwards, and that thing is
avyaktam, and beyond it there .is Pars-
brakmam. The individaality of man is
completely annihilated. Further, in snch
a case it wonld be simply absard to speak
of Avatars, for they wounld then be impossi-
ble and out of the qumestion. How is it
possible for Mahatmas, or adepts, to help

“mankind in any possible way when once
they have reached this stage? The Cinga-
lese Buddhists have pushed this doctrine
to its logical conclusion. According to
them Buddha is extinguished, and every
man who follows his doctrine will even-
tually lose the individuality of his Afma ;
therefore they say that the Tibetans are
entirely mistaken in thinking that Buddha
has been overshadowing, or can overshadow
any mortals ; since the time he reached
. Paranirvana the soul of the man who was

-
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oalled' Buddhe has lost its individuality.
Now I say that Krishna protests against
the doetrine which leads to such con-
sequences,

He says (verse 24) that such a view is
wrong, and that those who hold it do not
understand his real position as the Logos
or Verbum. Moreover he tells us the
reason why he is thus lost sight of. He
says. it is so because he is always veiled by
his yoga maya. This yoga maya is his
light. It is supposed that this light alone
is visible, the centre from which it radiates
remaining always invisible.

As may naturally be expected this
light is always seen mixed up, or in
conjunction, with the Emanations of Mula-
prakriti. Hence Sankhyas have con-
sidered it to be an aspect of, or an Emana-
tion' from Mulapmkﬂtz Avyaktam was
in their opinion the source, not only of
matter, but of force also.
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Bat according to Krishna this light is'
not to be traced to avyaktam, but to s
different source altogether, which source is '
himself. But, as this source is altogether}
arupa and mysterious and cannot be easily
detected, it was supposed by these philo-'
sophers that there was nothing more in‘l
and behind this light, except their avyaktam
its basis. But this light is the veil of the
Logos in the sense that the Shekinah of
the Kabbalists is supposed to be the veil of |
Adonai. Verily it is the Holy Ghost thaf
seems to form the flesh and blood of the
divine Christ. If the Logos were to mani-
fest itself, even to the highest spiritnal
perception of & human being, it would only
be able to do so clothed in this light
which forms its body. See what Sankara-
charya says in his Soundaryalahari.
Addressing the light he says :—*“ Youn are
the body of Sambhu.” The light is, as it
were, a cloak, or & mask, with which the
Logos is enabled to make its appearance.
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The real centre of the light is not visible
veen to the highest spiritnal perception of
man. It is this truth which is briefly
expressed in that priceless little book
“ Light on the Path,” when it says (rule
12):—<It is beyond yom ; because when
you reach it yon have lost yomrself. It is
unattainable because it for ever recedes.
You will enter the light, but you will never-
touch the flame.”

You will bear in mind the distinction
that Krishna draws between the unfortu-
nate doctrine of the Sankhyas and others,
and the true theory which he is endeavour-
ing to inculcate, because it leads to
important consequences. Even now I may
say that ninety per cent. of the Vedantic
writers hold the view which Krishna is
trying to combat.

Turn now to chapter viii, and examine
the meaning of verses 5 to 16.

In these passages Krishna lays down two
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propositions which are of immense import-
ance to humanity. First, he says that the
soul can reach and become finally assimi-
lated with himself. Next, he says, that
when once he is reached there is no more
Punarjanmam, or rebirth, for the man who
has succeeded in reaching him.

Against the latter proposition some objee-~
tions have sometimes 'been raised. It is
said that if the soul reaches the Logos and
the spiritual individuality of the .Loges is
preserved, and yet if the Logos has also to
overshadow mortals from time .to time,
or have any connection with a human
being living on earth, then the -statement
that & man who reaches the ZLogos will
have no Punarjanmam is untrue. But
this objection arises from & misanderstand-
ing as to the nature of this union with the
Logos. As far as we know, judging from
our ordinary experience, this individuslity,
this sense of Ego, which we have at:present
is & kind of fleeting entity changing from
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time to time, Day after day the different
experiences of man are being stored up,
and in a mysterious manner united info &
single individuality. Of course it seems to
every man that he has a definite individo-
ality during the course of a particular
incarnation, but the individuality of his
Karana Sarira is made up of several
individunalities like these. It must not be
imagined that all the experiences that are
connected with the various incarnations
and go to constitnte their respective
personalities are to be found in a kind of
mechanical juxtaposition in the k4arana
sarira; It is not so. Nature has a sort of
machinery by which it is able to reduce "all
these bundless of experiences into a single
self. Great as is this higher individuality
of the human monad, there is an indivi-
duality over and above this and far greater
than it is. The Logos has an individuality
of its own, When the soul rises to the
Logos, all that this latter takes from the
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soul is that portion of the soul’s indivi-
duality which is high and spiritnal enough
to live in the individuality of the Logos ;
just as the Karana Sarira makes a choice
between the various experiences of & man,
and only assimilates such portions thereof
as belong to its own nature, the ZLogos,
when it unites itself with the soul of a man,
only takes from it that which is mnot
repugnant to its natare.

But now see what changes take place in
the consciousness of the human being him-
self. The moment this nnion takes place,
the individual at once feels that he is
himself the Logos, the monad forméd from
whose light has been going through all the
experiences which he has now added to his
individaality, In fact his own individuality
is lost, and he becomes endowed with the
original individuality of the ZLogos. From
the standpoint of the Logos the case stands
thus, The Logos throws, out a kind of
feeler, as it were, of its own light into
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arions organisms. This light vibrates
long a series of incarnations and whenever it
roduces spiritnal tendencies, resulting in
tperience that is capable of being added to
1e individuality of the Logos, the Logos
isimilates that experience. Thus the indivi-
nality of the man becomes the individuality
fthe Logos and the human being united
0 the Logos thinks that this is one of the
anumerable spiritnal individualities that
e has assimilated and united in himself;
hat self being composed of the experiences
thich the Logos has accumulated, perhaps
rom the beginning of time. That individual
fill therefore never return to be born again
o earth. Of course if the Logos feels that
118 born, whenever a new individual makes
s appearance having its light in him,
hen the individual who has become
wsimilated with the Logos may no doubt
e said to have punarjanmam. But the
Logos does not suffer because its light is
tever contaminated by the Vikarams
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- of Prakriti. Krishna points out that he is
simply Upadrishtha, & witness, not per-
sonally interested in the result at all, except
when a certain amount of spirituality is
generated and the Mahatma is sufficiently
purified to assimilate his soul with the
Logos. Up to that time he says, “I have
no personal concern, because I simply watch
as a disinterested witness. Becanse my
light appears in different organisms, I do
not therefore suffer the pains and sorrows
that & man may have tobear. My spiritaal
nature is in no way contaminated by the
appearance of my light in various orga-
nisms.” One might just as well say that the
sun is defiled or rendered impure, because
its light shines in impure places. In like
manner it cannot be true to say that the
Logos suffers. Therefore it is not the real
self that feels pleasure or pain, and when a
man assimilates his soul with the Logos, he
no longer suffers-either the pains or pleasures
of humanr life.
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Again when I speak of the light of the
Logos permeating this cosmos and vibrating
in various incarnations, it does not neces-
sarily follow that a being who has gone to
the Logos is incarnated again. He has
then a well defined spiritnal individuality
of his own, and thongh the Lagos is Eswara,
and its light is the Chkaitanyam of the
universe, and though the Logos from time
to time assimilates with its own spiritnal
natare the purified souls of various
Mahatmas, and also overshadows certain
individuals, still the Logos itself never
suffers and has nothing like Punarjanmam
~ in the proper sense of the word ; and a man
who is absorbed into it becomes an immortal
spiritnal being, a real Eswara in the cosmos,
never to be reborn, and never again to be
subject to the pains and pleasure of human
life.

It is only in this sensethat you have
to understand immortality. If unforto-
nately immortality is understood in the
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sense in which it is explained by the!
modern Vedantic writers and by the
Cingalee Buddhists, it does not appear to b
a very desirable object for man’s aspirations.
If it be true, as these teach, that the|
individuality of man, instead of being
ennobled and preserved and doveloped int
a spiritual power, is destroyed and annihi-
lated, then the word immortality becomes &
meaningless term.

I think I have the complete authority of
Krishns for saying that this theory is
correct, and this I believe to be, though all
may not agree with me on this point, s
correct statement of the doctrine of Sankars-
charya and Buddha.

Tarn now to chapter ix, verse 11 :—

“The deluded, not knowing my supreme naturs
despise me, the Lord (Eswara) of all beings, when
dwelling in a human body.”

Here Krishna calls himself the real
Fswara. Again in verse 13 :—

“The Mahatmas devoted to Daiviprakviti, sod
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knowing me as the imperishable cause of all beings,
'worship me with their minds concentrated on me,”

Here he refers to Dazviprakriti, between
which and Mulaprakriti he drawsa clear
distinction. By some however this Dazvi-
prakriti is looked upon a8 a thing to be
shunned, a force that must be controlled.
It is on the other hand a beneficent energy,
by taking advantage of which a man may
reach its centre and its source.

See verse 18 of the same chapter :—

«1 am the refuge, the protector, the Lord, the
witness, the abode, the shelter, the friend, the souroe;
the destruction, the place, the receptable, the imperish-
able seed.”

All these epithets applied by Krishna to
himself, show that he is speaking of himself
in the same manner as Christ spoke of
himself, or as every great teacher, who was
sapposed to have represented the Logos for
the time being on this planet, spoke of
himself.
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Another very significant passage is verse
22 of the same chapter :—

«1 take Interest in the welfare of those men, who
‘worship me, and think of me alone, with their atten-
tion always fixed on me.”

I have fold you that in the generality of
-cases Krishna, or the Logos, would simply
be a disinterested witness, watching the
career of the human monad, and not con-
cerning itself with its interests. But, in
-cases where real spiritual progress is made,
the way is prepared for a final connection
with the Logos. It commences in this
manner : the Logos begins to take & greater
interest in the welfare of the individaal,
and becomes his light and his guide, and
watches over him, and protects him. This
is the way in which the approach of the
Logos to the haman soul commences. This
interest increases more and more, till, when
the man reaches the highest spiritaal
development, the Logos enters into him,
and then, instead of finding within himself
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merely the reflection of the Logos, he finds
the Logos itself. Then the final union
takes place, after which there is no more
incarnation for the man. It is only in such
a case that the Logos becomes more than &
disinterested spectator.

I must here call your attention to verse
29 and the following verses at the end of
this chapter : —

«1 am the same to all beings, I have neither friend
nor foe ; those who worship Me with devotion are in
Me, and I am in them,

“ Even if he whose conduct is wicked worships Me

alone, he is to be regarded as a good man, for he is
warking in the right direction.

%O son of Kunti, he soon becomes & virtuous person,
and obtains eternal peace; rest assured that my
worshipper does not perish.

“Those who are born in sin and are devoted to Me,
whether women, or Vaishyas, or Sudras, reach my
supreme abode.

“How much more holy Brahmana and devoted
Bajarshis, having come into this transient and
miserable world, worship met



124 A lecture on the

“ Fix thy mind on me, worship me, bow down to
me : those who depend on me, and are devoted to me,
reach me,”

Here Krishna shows, by the two pro-
positions that the is laying, down, that he is
speaking from a thoroughly cosmopolitan
standpoint. He says,“ No one is my
friend : no one is my enemy.” He has
already pointed out the best way of gaining
his friendship, He does not assume that
any particular man is his enemy or his
friend. We know that, even in the case of
rakshasas, Prahlada became the greatest
of bhagavathas. Krishna is thoroughly
impartial in dealing with mankind and in
his spiritnal ministration. He says it does
not matter in the least to him what kind of
asramam & man may have, what kind of
ritual or-formula of faith he professes ; and
he further says, that he does not make any
distinction between Sudras and Brakmans,
between men and women, between higher
.and lower classes. His help is extended to
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ull; there is but one way of reaching him ;
and that way may be utilized by anybody.
[n this respect he draws a distinction
between the doctrines of the karmayogis
and his own teaching. Some people say
that certain privileged classes only are
entitled to attain Nirvana. He says this is
not the case. Moreover he must be taken:
o reject by implication the doctrine of
certain Madhwas, who say that all souls
can be divided into three divisions. They
say that there is & certain class of people
called Nityanarakikas, who are destined,
whatever they may do to go down to
bottomless perdition : another class of
people called Mityasamsarikas, who can
never leave the plane of earth ; and a third
class, the Inthamuktas, who, whatever mis-
chievous things they do, must be admitted
into Vaikuntham. This doctrine is not
sanctioned by Krishna. His doctrine
forther contains a protest against the:
manner in which certain writers have mis-
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represented the importance of Buddhs
Avatar. No doubt some of our Brahman
writers admit that Buddha was an Avatar
of Vishnu ; but they say it was an Avatar
andertaken for mischievous purposes. He
came here to teach people all sorts of
absurd doctrines, in order to bring about
their damnation. These people had to be
punished ; and he thought the best way to
bring about their punishment was to make
them mad by preaching false doctrines to
them, This view, I am ashamed to say, is
solemnly pat forward in some of our books.
How different this i3 from what Krishna
teaches. He says :—*In my sight all men
are the same ; and if I draw any distinction
at all, it is only when a man reaches a very
high state of spiritual perfection and looks
upon me as his guide and protector. Then,
and then only, I cease to be a disinterested
witness, and try to interest myself in his
affairs. In every other case I am simply &
disinterested witness,” He takes no
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wcconnt of the fact that this man is a
3rahman and that one a Buddhist or a
Parsee ; but he says that in his eyes all
nankind sétand on the same level, that
what distingnishes one from another is
spiritual light and life.

“He is who is sensible enough amongst men to know
me, the unborn Lord of the world who has n¢ begin~
aing, is freed from all sins.”

Now turn to the 3rd verse of the next
chapter (chapter X ):—

Here he calls himself the unborn : he had
0o beginning : he is the Fswara of the
cosmos. It must not be supposed that the
Logos perishes cr is destroyed even at the
time of cosmic pralaya. Of course it is
open to question whether there is such &
thing as cosmic pralaye. We can very
well conceive a solar pralaya as probable,
we can also conceive that there may be a
time when activity ceases throughout the
wh%le cosmos, but there is some difficulty
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in arguing by analogy from a definite and
limited system to an indefinite and infinite
one. At any rate, among occultists there
is a belief that there will be such a cosmic
pralaya, though it may not take place for &
number of years that it is impossible for us
even to imagine. But even though there
may be a eosmic pralaya the Logos will not
perish even when it takes place ; otherwise
at the recommencement of cosmic activity,
the Logos will have to be born again, as the
present Logos came into existence at the
time when the present cosmic evolution
commenced. Insuach acase, Krishna cannot
call himself gja (anborn) ; he can only say
this of himself, if the Zogos does not perish
at the time of cosmic pralaya, but sleeps in
the bosom of Parabrakmam, and starts into
wakefulness when the next day of cosmic
activity commences.

I have already said in speaking of this
Logos, that it was quite possible that it was
the Logos that appeared in the shape of the
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irst Dhyan Chohan, or planetary Spirit,
vhen theevolution of man recommenced after
‘he last period of inactivity on this planet,
s stated in Mr. Sinnett’s book, ¢ Esoteric
Buddhism,” and after having set the
wolutionary carrent in motion, retired to
the spiritnal plane congenial to its own
natare, and has been watching since over
the interests of humanity, and now and then
appearing in connection with a human
individuality for the good of mankind. Or
you may look upon the ZLogos represented
by Krishna as one belonging to the same
class as the Logos which so appeared. In
speaking of himself Krishna says, (chapter
X, verse 6) :—

“The seven great Rishis, the four preceding Manus,
rartaking of my nature, were boxn from my mind, from
them sprang (was born) the human race and the world.”

He Speaks of the sapta rishis and of the
Manus as his manasapwtras or mind-born
sons, which they would be if he was the so-
called Prajapati, who appeared on this
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planet and commenced the work of
evolution.

In all Paranas the Maharishis are-said te
be the mind-born sons of Prajapati or
Brahma, who was the first manifested
being on this planet, and who was ecalled
Swayambhuva, as he had neither father nor
mother ; he commenced the creation of man
by forming, er bringing into existence by
his own intellectual power, these Maharishis
and these Manus. After this was accom-
plished Prajapati disappeared from the
scene; as stated in Manu-Smriti, Swayam-
bkuva thus disappeated after commencing
the work of evolution. He has net, how-
ever, yet disconnected himself altogether
from the group of humanity that has
commenced to evelute on this planet, but is
still the overshadowing Logos or the
manifested Esswnra, who does interest him-
self in the affairs of this planet and is in &
position to incarnate as an Avatar for the
good of its population.
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There is & peculiarity in this passage to
which I must eall your attention. He
speaks here of four Manus. Why does he
speak of four ? We are now in the seventh
Menwantara—that of Vaivaswata. Ifhe is
speaking of the past Manus, he ought te
speak of six, but he only mentions four. In
some commentaries an attempt has besn
made to interpret this in a peculiar manner.

The word “ Chatwaraha” is separated
from the word « Manavaha” and is made to
refer to Sanaka, Sanandana, Santkumara and
Sanatsnjata, who were also included among
the mind-born sons of Prajapati.

Baut this interpretation will lead to a most
absurd conclusion, and make the sentence
contradict itself. The persons allnded to
in the text have a qualifying clanse in the
sentence. It is well known that Sanaka and
the other three refused to create, though the
other sons had consented to do so; there-
fore, in speaking of those persons from
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whom humanity has sprung into existence,
it wonld be absurd to include these four
also in the list. The passage must be |
interpreted witheut splitting the compound
into two nouns, The number of Manus |
will be then four, and the statement wounld
contradict the Puranic account, though it
would be in harmony with the occult theory.
You will recollect that Mr. Sinnet has
stated that we are now in the fifth root
race. Each root race is considered as the
santhathi of a particular Manu. Now the
fourth root race has passed, or in other
words there have been four past Manus.
There is another point to be considered in
connection with this subject. It is stated
in Manusmriti that the first Mann
(Swayabhuva) created seven Manus, This
seems to be the total number of Manus
according to this Smriti, It is not alleged
that there was, or would be another batch of
Manaus created, or to be created at some
other time.
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But the Puranic account makes the
number of Manus fourteen. This is a
subject, which, I believe, requires a con-
siderable amount of attention at your
hands ; it is no doubt a very interesting
one, and I request such of you as have the
required time at your disposal, to try and
find out how this confusion has arisen.
The commentators try to get the number
fourteen out of Manu. Of course an
ingenious pandit can get anything out of
anything, but if you will go into the matter
deeply, it is quite possible we may be able
to find out how the whole mistake has
arisen, and if there is any mistake or not.
Any farther discussion of the subject at
present is unnecessary.

Another interesting fanction of the Logos
is indicated in the same chapter, verse
11.—

«I, dwelling in them, out of my compassion for

them, destroy the darkness born from ignorance by the
shining light of spiritual Wisdom.”
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Here he is said to be not only an ins
ment of salvation, but also the source
wisdom. As I have already said, the L
that emanates from him has three p
or three aspects. First it is the life, or
Mahachastanyam of the cosmos; that
one aspect of it ; secondly, it is force,
in this aspect it is the Fokat of
Bhuddhist philosophy ; lastly it is wisd
in the sense that it is the Chickakti of t
Hinda philosophers. All these t
aspects are, as yon may easily see, combin
in our conception of the Gayatri. It
stated to be Chickakti by Vasishta :
its meaning justifies the statement. It
farther represented as light, and in
sankalpam that precedes the japam it
evoked as the life of the whole cosmos.
you will read carefully the ¢« Idyll of
White Lotus,” you will perhaps gain so
further ideas about the functions of th
light, and the help it is capable of givi
to humanity.
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I have now to call yoar attention to all
ose verses in chapter x that refer to his
~called »idAuti, or exeellence.

He says “Akam Atma” (I am self))
rcanse every self is but a manifestation of
mself, or a reflection of the ZLogos, as 1
ive already indicated. It isin that sense
3 is the A/am (1) manifested everywhere
1every upadhi. When he says this he
. speaking from the standpoint of the
0gos in the abstract, and not from that of
ny particular Logos. The description of
us vibhuti conveys to our minds an
nportant lesson. All that is good and
reat, sablime and noble in this phenomenal
niverse, or even in the other lokas, pro-
teds from the ZLogos, and is in some way
tother the manifestation of its wisdom
od power and vibhuti ; and all that tends
b spiritual degradation and to objective
hysical life emanates from prakrit. In
act there are two contending forees in the
osmos. The one is this prakriti whose
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genealogy we have already traced. The
other is the Daiviprakriti, the light that
comes down, reflection after reflection, to
the plane of the lowest organisms. In all
those religions in ‘which the fight between
the good and the bad impulses of this
cosmos is spoken of, the real reference is
always to this light, which is constantly
attempting to raise men from the lowest
level to the highest plane of spiritnal life,
and that other force, which has its place in
Prakriti, and is constantly leading the
spirit into material existence. This concep-
tion seems to be the foundation of all those
wars in heaven, and of all the fighting
between good and bad principles in the
cosmos, which we meet with in so many
religious systems of philosophy. Krishna
points out that evérything that is considered
great or good or noble should be considered
as having in it his energy, wisdom and
light. This is certainly true, because the
Logos is the one source of energy, wisdom
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and spiritnal enlightenment. When you
realize what an important place this energy
that emanates from the Logos plays in the
evolution of the whole cosmos, and examine
its powers with reference to the spiritual
enlightenment which it is capable of
generating, you will see that this description
of his »ibkuti is by no means an exaggerated
account of Krishna’s impertance in the
COSIMOS. ‘

Turn next to chapter xi. '

The inferences I mean to draw from this
chapter are these. First, that the Logos
reflects the whole cosmos in itself, or, ia
other words, that the whole cosmos exists
in the Logos in its germ. - As I have already
said, the world is the word made manifest,
and the Logosis, in the mystical phraseology
of our ancient writérs, the pasyant: form of
this word. This is the germ in which the
whole plan of the solar system eternally
exists. The image existing in the Logos
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becomes expanded and amplified when
communicated to its light, and is mani-
fested in matter when the light acts uwpon
Mulaprakriti. No impulse, no energy, no
form in the cosmos can ever come .imto
existence without having its original con-
ception in the field of Ckit, which con-
stitates the demiargic mind of the Logos.

The Loges, its light and Mulaprakeriti
constitate the real Tatwatrayam of the
Visishtadwaitis, Mulaprakriti being their
Aehit, this light from the Logos their Chit,
and the Logos being the Eswara.

There is yet another way of looking at
these entities with which you ought to
familiarize, yourselves, The whole cosmos,
by which I mean all the innumerable solar
systems, may be called the physical body
of the one Puarabrakmem ; the whole of
this light or force may be called its sukskma
sarira ; the abstract Logos will then be
the karana sarira, while the Atma will be
Parabrakmam itself.
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But this classification must not be
corfased with that other classification which
relates to the subdivisions of one only ef
these ‘entities, the manifested solar system,
the most objective of these entities, which I
have called ‘the -sthula sarira of Para-
brakmam. This entityis in itself divisible
into four planes of existence, that ovor-
respond to the four matras in Prana, a8
generally ‘described. Again this light
which is the suksima sarira of Para-
brakmam must not be confounded with the
astral light. The astral light is simply the
sukskma form of Vaiswanara ; but so far
ag this light is :concerned, a.ll the mani-
fested planes in the solar system are
objectiveto it, and so it cannot be the
astral light. Ifind it necessary to draw
this distinction, because the two have been
confounded in certain writings,. What I
have said will explain to seme extent why
the .Logas is considered as having viswa-
rupam.
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Again, if the Logos is nothing more t.ha.nJ
& Ackidrupam, how is it that Arjuna, with
his spiritnal intelligence, sees an objective
image or form before him, which, however
splendid and magnificent, is, strictly
speaking, an external image of the world ?
‘What is seen by him is not the Logos itself
but the Viswarupa form of the Logos as
manifested in its light—Daziviprakriti. It
is only as thus manifested that the ZLogos
can become visible even to the highest
spiritnal intelligence of man,

There is yet another inference to be
drawn from this chapter. Truly the form
shown to Arjuna was fearful to look at,
and all the terrible things about to happen
in the war appeared to him depicted in it.
The Logos being the universe in idea, com-
ing events (or those about to manifest them-
selves on the objective plane) are generally
manifested long, it may be, before they
actually happen, in the plane of the Logos
from which all impulses spring originally.
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Bhishma, Drona and Karna werestill living
at the time Krishna showed thisform. But
yet their deaths and the destruction of
almost their whole army seemed to be
foreshadowed in this appearance of the
Logos. Its terrible form was but an
indication of the terrible things that were
going to happen. In itself the Logos has
no form ; clothed in its light it assumes a
form which is, as it were, a symbol of the
impulses operating, or about to operte, in
the cosmos at the time of the manifesta~
tion. ) ¢

IV.

The subject of these lectures is a very vast
and complicated one. I have endeavoured to
compress the substance of my lectare with-
in the required limits, expecting to go
throungh the whole discourse in three days,
but my calcnlations have failed, and I have
hardly finished even the introduction.



142 A lecture on the

These lectres mnst neeessarily remain:
imperfect,.and all I conld de.in them was to
lay before yon a few suggestions apon which
you shonld meditate.

A good deal will depend on your own ex-
ertions. The subject is very difficult; it
ramifies into various departments of science,
and the truth I have been putting forward
will not be easily grasped, and I might not
even have succeeded in conveying my exact
meaning to your minds. Moreover, as 1
have not given, reasons for every one of my
propositions, and have not cited authorities
in support of my statements, some of them
might appear strange.

Iam afraid that before you can grasp
my real ideas, you will have to stndy all
the existing commentaries on the: Bhagavad
Gita, as well a3 the original itself,
aceording to your own light, and see besides
this to what conclusions the speculatioms of
the Western scientists. and . philosophers
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are gradoally leading. You will then
have to jndge for yourselves whether the
hypothesis which I have attempted to
place before you is.a reasonable one or not.

In my last lecture I stopped at the
eleventh chapter of the book.

In that lecture I pointed out the varions
passages relating to the Logos, which I
thonght would support and justify the
assertions I made in my preliminary lecture
abont its nature and its relation to mankind.
I shall now proceed to point ont the passages
to which it is desirable to call your atten- -
tion in the succeeding chapters.

In Chapter XTI, to which I shall have to
refer again in another connection, I have to
sk your attention to the passages with
which it commences. There Krishna
points out the distinction between medita-
ting and concentrating one’s attention apon
the Avyaktam of ‘the Sankhyas and fixing
the mind and relying upon the Logos.
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I have already shown in what importam
respects the Sankhya philosophy diffe
from the Vedantic system of Kris
Krishna has stated in various places,
their Avyaktam was different from
Parabrakmam—that he was by no means
be considered & manifestation of th:
Avyaktam—and now he tells Arjuna in thi
chapter that those who try to follow
Sankhya philosophy and endeavour to r
that Avyaktam by their own methods,
placed in & far more difficult position thaa
those whose object is to search for and
find out the Logos. \

This must naturally be so, and for this
reason. This Awyaktam is nothing more
than Mulaprakriti. The Sankhyas though
that their Avyaktam was the basis of
differentiated Prakrat; with all its gunas
this differentiated Prakrati being represent-
ed by the three principles into which I
have divided the solar system. In case yo#
follow the Sankhyan doctrine, you have t
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tie from - Upadhs to:Upadht- in graduaj
mecession,. amd . when: you -try to - rise -
from the last. Upadihs- to their - Avyaktam;
there is unfortunately no connection that is
ikely to. enable your consciousness to
bridge the interval. If the Sankhyan -
imptem of philosophy is the true one, your
tim will be to trace Upadhi to its source, but -
10t conscionsness o its source. The -con~
wiousness manifested in every Upadhi: is -
traceable to the Logos and not to the Aoyak-:
tam of the Sankhyas. Itisvery much easier -
fra man to follow ‘his own conscionsness
futher and farther into the depths of his -
o inmost nature, and ultimately reachits
waree—theLogos—,than to try to follow-
Upadki to its souree in this Mulaprakriti,
this Apyaktam. Moreover, supposing you
(o succeed in reaching this Aovyaktam, you
an never fix your thoughts in it or preserve
Jour individuality in it ; for, it is incapable
o retaining any of these permanently. It
m&g be that to reach it means to take
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objective cognisance of it, but even that you
cannot do from the standpoint of Zarana
sarira. You have to rise to a still higher
level before you can look upon Mula-
prakriti as an object. Thus, considering
Avyaktam as an object of perception you
cannot reach it until yon reach the Logos.
You cannot transfer your individuality to
it, for the simple reason that this indivi-
duality derives its source from a quarter
altogether different from the Mulaprakriti
or the Avyaktam of the Sankhyas, and this
Avyaktam in itself has no individuality, and
does not generate by itself anything like
an individuality, it is impossible that any-
body’s sense of ego can be transferred to and
preserved permanently in it.

‘What, then do the efforts of all those
who try to follow the Sankhya doctrine end
in ? Krishna says, that after arriving at
the plane of Kaurana Sarira, “they will
come to him,” finding it impossible other-
wise to reach this Avyaktam for the reasons |
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indicated above. So when Arjuna asks
whether Avyaktam or the Logos is to be
the goal, Krishna says that the latter must
be looked upon as the ultimate destination,
because those who try to follow the line in-
dicated by the Sankhyas have tremendous
difficalties to contend with. If anything is
gained at all by following this latter course,
it is that end which is also to be gained by
following his path, by making him the
object of meditation, and looking upon him
s the ultimate goal.

Read Chapter XII, verses 3, 4, and 5 in
this connection :—

“«Thogse who are kind and charitable towards all
ereatures, and who, with a properly balanced mind
and with senses under control, meditate on the im-
perishable and undefinable Avyakiam, which is all-
pervading, unthinkable, undifferentiated and unchang-
able, reach me alone. But the difficulty of those who
fix their minds on Avyakiam is great. The path
towards Avyaktam is txavelled by embodied souls under
very great difficulties.”
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. This description. refers to the 4
. of the Sanklyas.

i In'Chapter XIIL. wé find'thé following
« the first four verses :—

“0 son of Kunti, this'body .is: caled .
{Upadhi or vehicle). That which knows this (
- the wise call Kshetragna (the real self or Ego).

“Know also that I am.the Kshetragna in
“'Kshetras; the knowledgs of Kshetra ahd
« oonsider to be real knowledge.

“ Hear me, I shall state to you briefly what
Kshetram is, what its attributes are, ' what quali
generates, its source and the reason of its exi
and further who that Kshefrayna is, and what

* he possesses, Rishis have déscribed them in var
ways, different accounts of them are' to' be' found
different Vedas; and they are also spoken of by

:‘Brabmasutras, which aredogical and definite.”

“Here he speaks of ."Kshetram
"Kshetragna., Kshetrammeansnothing
. 4han Upadhi: or vehicle, and Ksketragna
«the Bgo in all‘its forms and maiifestations.

Kshetram springs from this Avyakiam ot
Mulaprakriti, Buthe says that he himself
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Kshetragna in the sense in.. which every-
wanifested Ego is but -a reflection of the
10908, while he himself is the real form of
1e Ego, the only true self in the cosmos.
[e takes care, however, to point out in.
everal places that thongh heis Ksketragna,
e is not subject to Karmabandham ; he
oes not create Karma, simply because the
:If manifested in the Upadki is not his own
e self, but merely a reflection, which has
n individual phenomenal existence for the
ime being, but is ultimately dissolved . in.
imself.

In verse - 4 (see above) he refers to
irahmasutras for the details of the three.
Tpadkis in man, their relation to each other
nd the various powers manifested by this
lgo. Hence it is- in that book—the
Srahmasutras—that we have to look for a
letailed examination of this subject.

Tuarn now to verse 22 :—
“ The,supreme Purusha in shis. body 1s. called :the
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‘Witness, the Director, the Supporter, the Enjoyer,
Great Lord and the Supreme Spirit (Paramaima).”

It must not be imagined that the wo
Parmatma here used refers to Pa
brakmam. 1 have already said that it s
plies to Krishna himself. Though he
Kshetragna, he is not responsible ft
Karma, and this he explains in verses
and 32 of the same chapter :

« He peroeives the real truth who sees thaf
is the result of Prakriti and that the 4éma performs
Karma.

“This imperishable and supreme Aima, does
Karma and does not feel the effects of Karma
while existing in the body, as it is without beginni
and without Gunam.”

Throughout Chapter XIV Krishna di¢
tinctly repudiates any responsibility for
Karma, or any of the effects produced by
the three Gunams which are the children
of Mulaprakriti. Look at verse 19 for
instance :—

¢ When the (discriminating) observer recognisss m
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other agent (of Karma) than the qualities (of -Prakriis),
and knows that which is beyond these qualities, he
attains to my being.”

And now tarn to the closing verse in
that chapter, a passage we have already
referred to in another connection :—

“ T am the image of Parabrahm, which is indestructi-
ble, unchangeable, and (I am) the abode of the Eternal
Dharma (Law) and of absolute happiness.”

Here he says he is the image of Para-
brakmam which is eternal and has no
Vikaram, and he is the abode wherein
resides the eternal Diarma of the cosmos,
and he is also the abode of bliss, and it is
for this reason that the Logos is often
described as Sackchidanandam. 1t is Sat,
because it is Parabrahmam ; and Chst,
because it contains within itself the eternal
Dharma of the cosmos, the whole law of
cosmic evolution ; it is Anandam, because
it is the abode of bliss, and the highest
happiness possible for man is attained when
the human soul reaches the Logos.
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Now. turn to 7 Cha.l‘)ter XV, verse 7,' o
passage which has unfortunately given rise
to many sectarian disputes :—

« It is*the amsa which emanates from me and which
is manifested from the beginning of time that becomes
the Jiva in the world of living beings, and attracts
mind and the other five senses which have their basis
in Prakriti”

The proposition herein made is a matter
of necessary inference almost inevitable from
the premises I have laid down :—if what
constitutes the Jiva is the light of the Logos,
which is Chaitanyam, and which, becoming
differentiated, forms the individual Ego in
combination with the Karanopadki.

I, need not now:. advert. to all the
controversies to. whi¢h this passsge has
given rise. The verse.is,perhaps.susceptibie..
of more. than one. interpretation, and the.
different interpretations were necessitated by:;
the different premises with whwh the:
interpreters started.
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-Read now verse 8 :—

"« WHen the lord, Jiva (human Ego), quits oné body
and enbers another hé carries with hini and the' séhses
a8 the wind carriesthe fragrance of flowers from their
souroe,”

Hére Krishna ‘reféers to that haman
individuality which resides in the Karana
‘saréira. ‘It is the human monad or ‘Karanae
‘$arira, ' that -is the'one' comnecting link
betweén' the various incarnations of man ;
when it leaves' the ‘body for Devachan, ‘it
takes with it all the germs of conscious
existence, the essence of the five Tanmatras,
the Manas and the Akankaram. Strictly
speaking, in every stage of conscious
existence, there are seven - elements : whieh
are always present, viz., the five senses, the
mind (also recognised as a sense by some of
our philosophers), and the Ego. These--are
the seven elements that - eonstantly. mani-
fest -thamselves -whenever ‘conscidasneéss
manifests “itself, 'or ’constious ‘existence
-makes its ‘appearance. 'They exist in ‘the
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sthula sarira, further also in the . sukshma
sarira, and they are latent in 2arana sairra,
Not only are they latent in Zarana sarira,
but even the impulses generated in connec-
tion with the seven elements of conscious
existence reside in it, and form that latent
energy which tries to spend itself, as it
were, by bringing about the future incarna-
tions, the environments being those de-
termined by the past Karma of the man
and the impulses already generated there-
by. '

In calling attention to verses 12—14 :—

“ Know that the splendour which belongs to the sun
and illumines the whole world—which is in the moon
and in fire—is from me.

“ Entering into the earth, I sustain all things by my
energy ; and I am the cause of the moisture that
nourishes the herbs.

« Becdming fire (of digestion) I enter into the bodies
of all that breathe, and being united with Pranam and
Apanam, 1 cause food of the four kinds to digest.”

I have only to point out that what
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Krishna really means is, that it .is his
energy that gives to matter all its properties,
and that all the properties that we now
associate with matter, and all those
tendencies of chemical action that we seein
the chemical elements, did not belong to it
or them originally.

When you examine Mulaprakriti, none of
these tendencies are found to be present in
it It is simply the stuff or substance
which is endowed with these properties by
the action on it of the current of life which
emanates from the ZLogons. Consequently
Krishna says that all the qualities exhibited
in matter, as in fire, the sun, light, or any
other object that yon may take into con-
sideration, originally emanate from him,
because it was his life, his energy, that
gives to matter all the qualities that enable
it afterwards to form the various organisms
that we now see in the manifested cosmos.
In connection with this point you will find
it interesting to refer to what is stated, I
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believe, in,one of the. ten. Upanishads
(Kenopanishad) : with- refevence.. to,, the:
mysterious. appesrance of Parasakti (Daipi-.
prakrity) in Swarga..

When- Parasakt:. firsk -appeared, Indra:
wanted to know,what it was. He first sent:
Agni to enquire what it was that appeared
in- that peculiar form.. Then . Parasakt:
agked, Agni, what functions he fulfilled. or .
what,; were his ; latent, capacities. Agn
replied that he conld reduce almost . every~
thing.to ashes. And.in.order to show that -
this attribute did not.originally belong _to
Agni but. was simply lent. to him, Parasakty
placed before him a little bit.of grass and
asked him to reduce that to ashes. He.
tried his best, but failed,; Vayz was next .
sent ; but he algo failed ; in a. similar
mgnner. All this was done to show, that
- Parasaktj, or. the light K of the Loges,
endows . even the., Panchatanmatras - with .
qualjties that did pot, originally belong. to
Mulaprakriti. Krighna is right in, saying,
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that. he congtitutes the real energy, of ;the
fire and of al] those things he has, enw
u!eratedr )

Now. turn to verse.16 of - the same
chapter, which has .also given rise to a
considerahle number .of interpretations :—

“Thege two Purushas—the perishable and the im--
perishable—exist in the world.; The perishable is all.
the living being, and the mpmshn.ble—is _called. the
Kutastha.” C

The, meaning. here is.clear enongh if yon .
will only read it in the light of the explana-
tiong already given. Krishna first divides
all existing entities into fwo classes, those-
not permanent—~skaram—by which he
means the manifegted cosmos, and Akslqaram, '
or imperishable, which he calls Kuthastham,
the undifferentiated Prakriti. He . also
uses the same word in another passage, in .
connection w1th the Avg/aktam of the,
Sankhyas and it is but natural to concludeg
that he here uses the same word in | the
fame sense.
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In the succeeding verse he says that
these two classes are inferior to himself.
Although Akskaram is not destroyed at the
time of cosmic Pralaya, as are all the
things that come out of it, yet his own
nature is superior to that of this A%skaram,
and that is why he is called Uttama
Purusha. For we read in verse 17 :—

“But there is another, the supreme Uttama Purusha,
called (Paramatma) (the supreme Atma) who is the

imperishable Lord, and who pervades and sustains the
three worlds.”

I have only to refer you, in this connec-
tion, to verse 66 of Chapter X VIII :—
“ Renouncing all religious observances, come to me

ag the only refuge. I will deliver thee from all sins;
grieve not.”

To crown all, here is a distinct declara-
tion that he is the one means and the most
effectual means of obtaining salvation.
These are all the passages to which I wish
to call your attention, in reference to the
Logos. The passages read go far,I believe,
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to support every one of the propositions I
have laid down in ' connection with it, as
regards its own inherent nature and its
relation to the cosmos and to man.

Now, as regards Mulaprakriti, I have
already called attention to it in several
places when speaking of Parabrakmam and
of the Logos. There is one passage, how-
ever, which I did not cite. I believe I have
clearly indicated the distinction between
this Aoyaktam or Mulaprakriti and the
Logos, as well as that between Mula-
prakriti and Daiviprakriti.

I bhave also said that Mulaprakriti
should not be confounded with Para-
brakmam. If it is anything at all, it is but
a veil of Parabrakmam. In order to
support my statements I now ask you to
tarn to Chapter VIII, verse 20 :—

« But there is another Avyakiam superior to the
Avyaktam above mentioned, which is without a
beginning and which survives when all the bhutams

perish.”
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The "‘précéding Verses ‘shonld “also ‘ be
read :—

"« At the approach of day’ all ‘manifestations iisue
from Avyakiam : bt theapproach of night ‘they" are
absorbed into Avyaktam.

« A1l these collective ‘beings, ‘produded agsin ‘dnd
again, are dissolved at the apptoach of night, O Partha

(Arjuna), and are evolved involuntarily at the approach
“of day.”

"Here Krishna says that at the time when
the cosmos wakes into a condition ‘of
activity, all the dkutams spring from this
Avyaktam ; when the time of Pralaya
comes, they go back into Adoyaktam. But
lest this Avyaktam should be ‘mistaken *for
Parabrakmam, he takes care to pomt out
that there is an entity which is higher than
this, which is also called Asyaktam, but
‘which is different from the Awyaktam'of
the Sa.nkhya.s ‘and evén exxstlng anterior ‘to
it. It is Parabrakman in fact.

It is not an evolved ' entity, ' and ‘it il
not perish even at the time of coiiic
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Pralaya, becauseé it is the one basis, not
anly of the whole cosmos, but even of this.
Mulaprakriti, which seems to be the:
foundation of the cosmos. -

As regards Daiviprakriti, 1 have already
called your attention to those passages in
Chapter VII which refer to it.

Thus the four main principles I have
enamerated, and which I described. as.
constltutmg the four principles of the
infinite cosmos, are described and expla.med
precisely in the manner I have myself
adopted, in the teachings of this book.

Krishna does not go into the details of’
the four principles that exist in the mani-
feated :solar system, because, so far as the
ultimate object of his teaching is coneerned,
it.is not. absolutely necessary for him to..go-.
into the details of that question, and a8,
regards the relation. of the microcosmic
U;pqdlm to the, soul and their connectlon
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with each other, instead of giving all the
details of the philosophy connected with
them, he refers to the Brahmasuatras, in
which the question is fally discussed.

The so-called Prasthanathrayam, upon
the anthority of which our ancient philo-
sophers relied, composed of the Bhagavad
Gita, the ten Upanishads and Brahmasutras,
must be thoroughly examined to find com-
plete explanation of the whole theory.

The main object of the Bhagavad Gita
‘which is one of the main sources of Hindu
philosophy—is to explain the higher prineci-
ples that opereate in the cosmos, which are
omnipresent and permanent and which are
common to all the solar systems. ,

The main object of the Upanishads is to
indicate the nature of this manifested
cosmos, and the principles and energies
therein present.

Lastly, in the Brahmasatras an attempt
is made to give a clear and consistent
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theory about the composition of the entity
that we call a human being, the connection
of the soul with the three Upadkis, their
natare and their connection with the soul
on the one hand, and between themselves
on the other. These books are not, however,
devoted to these subjects bnly, but each
book deals prominently with one of these
subjects, and it is only when you take all
the three into consideration, that you will
have a consistent theory of the whole
Vedantic philosophy.

And now, granting the truth of the
premises we have laid down, what are the
conclusions that will necessarily follow ?

For this purpose the whole of the
Bhagavad Gita may be divided into three
parts. Of the first six chapters, the first
is merely introductory, the remaining
chapters deal with the five theories that
have been suggested by various philosophers

a8 pointing out to man the way to salva-
10
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tion ; the succeeding six chapters explain
he theory which Krishna advocates as
tpointing out the way which he recommend
as the best one to.follow, and give such
explanations as are necessary. In the last
s8ix chapters, Krishna attempts by various
arguments to point out that it is Prakrit:
which is mainly responsible for Karma, for
even the various intellectual and moral
qualities that are exhibited by human
beings, for the varieties of the emotional
nature, and for the various practices that
are followed. It is impossible for me now
to go into the whole of this argument. in
detail. In stndying this book the last. six
chapters should be read first, becanse one
of the main principles that will have to be
ta.kep into account in desling with all. the,
various measures that have. been, recom-
mended, ig therem enumera.ted ; and, esl;ab-‘
lished ; and, our conclusions w1ll haye to be
altered if, the doctrme those. six cha.pters
are, mtended to mculcnte is. found to, be
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false or untenable. Of course, in those six
chapters, the illustra,tlons are taken, not
from matters with whlch we at the present
day are familiar, but from ‘matters which,
at the time Knshna ga.ve thls dxscourse,
were perfectly 1nte111g1ble to his hearers,
and to the public of that day, ‘and with
which they were thoroughly familiar. So
it is posslble that in the 1llustra.tlons he
gives we may not be ‘able to find those
arguments and those conmderatlons, ‘which,

perhaps, a modérn writer, trying to support
the same conclusmns, would present to the
mind ‘of the reader. Notmthstandmg this,
the natare of fhe argument is the same and
the ‘conclusion is' true for all time to come.

Tllastrations will certainly be forthcoming,
if hecessary, from  other départments of
haman knowledge ‘with wluc'h we ‘at the
present day ate familiar. ‘It does not
reqmre any very Ienvthy argument to show,
now that the works of Professor Bain and
Herbert ‘Spéncer have been so ‘widely read,
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that the human physical organism has a
great deal to do with the mental structure
of man; and, in fact, all modern phy-
chology is trying to find a foundation for it-
selfin physiology and is perhaps even going
to extremes in this direction. The great
French philosopher who originated what
is called Positivism, would not, in his
classification of sciences, assign a separate
place to psychology. He wanted to give
psychology a subordinate place, and in-
clude it, as & branch subject, under phy-
siology.

This classification shows the extremes to
which this tendency may lead. If all that
is found in the body is nothing more than
the material of which it is composed, true
psychology is nothing more than phy-.
siology, and the mind is but an affection
of matter. But there is something more
than the mere physical organism ; there
is this invisible essence that we call the
supreme Chaitanyam which constitutes the
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individuality of man, and which is further
that energy which manifests itself as the
consciousness behind the individuality.

It is not material, and it is not likely,
that science will be able to get a glimpse
of its real nature till it begins to adopt the
methods of all the great occultists who
have attempted to probe into this mystery.
But at any rate this mach must be conced-
ed ; whatever the real nature of this es-
sence or life-force may be, the human con-
stitution or the physical body has a good
deal to do with the mental development
and character of a human being.

Of course the force that operates in all’
these Upadhis is, as it were, colourless—
it can by itself produce no result. But
when acting in conjunction with Prakrits,
it is the force that is the substratum of all
the kingdoms, and almost every thing in
the cosmos is, in & certain sense, traceable
to this force. When, however, you begin
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to deal w1th pa.rtlcular forms of , consciqus .
exxstence, partlcnlq,r cl}?.r“z‘tctenstlcs and
strictly speakmg, to the’ Upadkzs, or the
material forms in whigh the force is acting,
and not. to the. force. itself. So. Krishna
says all Karmq is traceable to, Upadhs, and
hgnce to Prakriti, Karmg itgelf. depends
upon copscious . existence,. Conscions ex-
ist,ence entirely depepds npon the constitu-
tion of the, man’s. mind, and this depends
upon, the neryons system, of the body and the
varions, elements , existing therein, the
nature of the, astral elements and the ener-
gies stored up,in, the Kararopadki.

In the case of even.the astral body the
same law holds good. To begm with,
there is the aura, which is material in the
strict sense of the word, and which com-
poses its Upadlzz, Behind this there is the
energy, which is the basis of that feelmg of
self that even an astral man experiences.

Going on still higher, to Karana Sarira,
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there again.you - find - this, inyisible,.colonr-
less force acting. within, its , Upadki,, which
contains within itself the characteristics,.of \
the individual. Ego.-

Go where you will, you will find ‘that-
Karma and - the gunams emanate from
Prakriti : Upadhé is the cause of indivi- .
dual existence.

Egzistence itself, I mean living existence,
is however traceable to thislight. All con-.
scious existence is traceable to it, and
farthermore, when spiritual intelligence is -
developed, it directly springs from it.

Now let ns assume that this -is. the con~ .
clusion we are prepared to admit—and I
need not erter into the details of the argu-
ment which you will find at.length in the.
lagt six chapters. Let us now examine in-
order - the various .theories suggested by
different philosophers. I shall take thema.
as they are dealt. with in the first six.
chapters .of .thig. book..
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“ The first chapter is merely introdugtory.
The second treats of Sankhya Yoga, the
third of Karma Yoga, the forth of Jnana
Yoga, the fifth of Karmasanyasa Yoga, and
the sixth deals with Atmasamyama Yoga.

These are the theories suggested by other
philosophers, and in this list Krishna does
not include that path of salvation pointed
out by himself, which is set forth in the
second group of six chapters. "I believe
that almost all the various suggestions
made by different philosophers can be
brought under one or the other of these
headmgs To complete the list, there is the
method suggested by Krishna himself as
being of universal applicability and stand-
ing in the background, unknown and un-
seen, is that occult method, to facilitate
which all the systems of initiation have
been brought into existence. As this occult
method is not of universal applicability,
Krishna leaves it in the back ground and
puts his doctrine in sach & manner as to
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render it applicable to the whole of man-
kind. He points out the defects of each of
the other systems, and takes, as it were,
the best part of the five theories, and adds
the one element, without which every one
of these theories will become false. He
thus constructs the theory which he recom~
mends for the acceptance of mankind.
Take, for instance, the Sankhya philo-
sophy. I have already explained the pecu-
liar doctrine of the Sankhya philosophers
that their Avyaktam itself was the one self-
manifested everywhere in all Upadhis.
That is more or less their Puruskha. This
Purusha is entirely passive. It is not the
Eswara, not the active creative God, but
simply a sort of passive substratam of the
cosmos, and all that is done in the cosmos
is done by Prakriti, which produces all the
organisms or Upadkis that constitute the
sum total of the cosmos. They accept the
view that Karma and all the results that
spring therefrom are traceable to this Mayn
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~Or’ Prakriti, to thig substratum” that forms
* thd basis of all manifestation. Now -‘itiis
-through the* aetion of this - Karma'® that
+ individual existence thakes ‘its’ appearante.
+On “account of 'this Karma individual
- ékistence is maintained, and it is on acevunt
of ' Karma that man soffers all the painsand
sorrows of earthly existence. Birth, :life
. -axd'death, and all the iniumerable: ils to
-which human nature is subject, are endured
by “mankind owing to -this “Karma.
- Granting their premises, if the ambition of
“your life is to put an:end to all earthly
-gorrows, then your object should be -to : put
‘an énd to the operation of this Karma.

- But the question is, how-can you do this ?
“While Parabrafmam remains passive,
1 Prakriti goes on creating the cosmos - with-
-out 'its interferente, -It is not possible ¢o
:get rid oft Prakrsté or-its gunams altogether.
“You may ag well try to rid fire or, water-of
all'its properties. Thus, Karnia beig - €he
inevitable result-of Prakriti, and ' Prakviti
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continuing to exist as long as you are a,
human being, it:is nseless to try to get rid:
of Karma. Baut, they say, you must try. to
get:rid .of the effects of Karma by redncing
yourself to the passive state of existence in.
which Parabrakmam is, remaining simply.
a.diginterested witness. Do Karma, not.
with a desire to do it, bat from a sense of
daty—Dbecause. it must be. done. The
Sankhyas say : give up Sangam, that desire
to do Karma, which alone seems to connect
the sonl with it, and renounce this connection,.
which alone renders the soul responsible for:
the Karma.

‘What will: happen then? They. say,.
when you renounce this.desire, Karma  will .
become weaker and weaker in its ability -
to.. affect you, till-at last you. arrive. at:
a, condition in which you are not affect:
ed ;by. Karma at all, and that . condition:,
ig the condition. of . Mykti. Yon will. then,
become what you were - originally. Yo
yourself are but a delgsive - manifestation
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of Avyaktam, and when once this delusive
appearance ceases to exist, you become
Parabrakmam. ‘

This is the theory suggested by the
Sankhyas. Furthermore, as this Avyakiam,
which exists everywhere,—which is eternal,
and cannot be affected by anything else—
forms the real soul of man, to hold it
responsible for any Karma, is shown in the
chapter before us, to be but a figment of
Arjuna’s fancy. Self cannot kill self. All
that is done by the real self is in reality
what is done by the various forms of
Prakriti., The one substratumis immutable
and can never be affected by any action of|
Prakriti. For some inexplicable reason or
other the one self seem to have descended
from the condition of passive existence, and
to have assumed a delusive active individoal
exisence in your own self. Try to get rid
of this delasive appearance, then the result
will be that you attain Nirvana.

Krishna examines this theory. He
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admits two of the premises. 'He says that
all this Karma is due to Upadki, and leads
to conditioned existence, subject to all the
pains and sorrows of life. But he denies
that the supreme end of man’s life is to
reach this Avyaktam, and he further states
that it is far more difficult to reach this
Avyaktam than to reach himself ; and that
even if those who direct all their efforts
towards the attainment of this Avyaktam
meet with any success at all, it can only be
by joining him, for otherwise it is impossible
to reach Avyaktam. While accepting two
of the conclusions of the Sankhyas, he
points out that the real goal is not the one
they postulated.

Now let us turn to the second system,
This is mainly that kind of philosophy
which is inculcated by the followers of
Purva Mimansa. Every form of ritualism
has its basis in the philosophy of Karma-
kanda. The arguments here used by
Krishna in sapport of his own conclusions
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will not be quite intelligible to our minds
for the simple reason that times. have
changed daring the last five thousand years.
At the time this discourse was delivered,
the Vedantic ritnal was strictly followed,
‘and the conclusions of the followers of
Purva Mimansa were very well known and
were a common topic of - discussion. This
philosophy was intended to provide a solation
for-all the difficulties that were common to
the other systems of philosophy - at. that
time evolved. But some of the argaments.
put forward by the Karma Yogis: may be
extended beyond the very limited form in
which: they are to be found stated in the
books, and can be made applicable even - to
the life of modern times.

Karma Yogis say :: True, this Karma
may be due to Upadk: but it is not due to.'
Upadki alone ; it is-dae to the. effaets - pro~ Il
duced by the. two elements. Upadki and:
Chaitanyam. Those philosophers who waunti
to reject all Karma pretend to renpunce: it
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~altogether. * But'that is-an impossiblé tesk.
No.man, as long a8 he is‘a human !'being,
.can ever give up :Karma: sltogether. Heis

at'least bound to'do* that “which the - bare

“existence . of his physical ‘body requires,

unless indeed he means to die of starvation,
or:otherwise put--an untimely end to his
fife. :

Suapposing you do give up 'Karma—that

'is, abstain from it in action, how can youn

keep control over your own minds'? ‘It'is
useless to abstain from-an act and yet' be
constantly thinking of it. 'If you come' to
the resolution that’ you' ought ' to"give up
-Karma, you must necessarily conclude that
you ought not even to think about’ ‘these
things. "That being 8o, let us see in whata
~¢ondition you will then - place yourselves.
As almost all onr mental states have some
‘conneetion with the phenomenal world, and
are somehow or-other ‘connected with
' Karoma in' its variots phases, it is- difficalt
-to understand how it is possible for .a ‘man
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to give up all Karma, unless he can
annihilate his mind, or get into an eternal
state of Sushupti. Moreover, if you
have to give up all Karma, you have to
give up good Karma as well as bad, for
Karma, in its widest sense, is not confined
solely to bad actions. Ifall the people in
the world give up Karma, how is the
world to exist ? Is it not likely that an
end will then be put to all good impulses,
to all patriotic and philanthropic deeds
that all the good people, .who have been
and are exerting themselves in doing
unselfish deeds for the good of their
fellowmen, will be prevented from working ?
If you call upon everybody to give up
Karma, you will simply create a number
of lazy drones and prevent good people from
benefiting their fellow beings. '

And, furthermore, it may be argned that
this is not a rule of universal applicability.
How few are there in the world who can
give up their whole Karma and reduce
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themselves to a position of eternal in-
activity. And if you ask these people to
follow this course, they may, instead of
giving up Karma, simply become lazy,
idle persons, who have not really given up
anything. What is the meaning of the
expression “ to give up Karma ?’ Krishna
says that in abstaining from doing a thing
there may be the effects of active Karma,
and in active Karma there may be no real
Karmic results. If you kill a man, it is
murder, and you are held responsible for
it ; but suppose you refuse to feed your old
parents and they die in consequence of
your neglect, do you mean to say that you
are not responsible for that Karma? You
may talk in the most metaphysical manner
you please, you cannot get rid of Karma
altogether. These are the arguments pat
forward by an advocate of this second view.

The unfortunate mistake that these
Karma Yogis make is this ; in their system
there is little or nothing said about the
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Logos. . They accept- all; the. thirty-three-
crores of gods mentjoned. in the. Vedss: ard .
say, that the Vedas represent the Logos .or-
Verbum.. They say < the.. Vedas, have
prescribed a certain course to be  followed,
ang it is not.for you to say whether such a

courge is or is not-capable of producing the
result to be attained. You ought - to.take

what.is stated in-the Vedas as., absolute

trpth, and by performing the various rituals

therein prescribed, you will be -able to reach

Swargam. Devas will assist.your efforts,

and in the end you will attain sapreme

happiness. That being the course prescri-

bed, . we are not called .upon.to give up all

Karma,- and thereby -throw .all existing

ingtitutions into a state of inextrieable

confasion.”

Ta these Karma-vadis Krishna says:
«“QOne ,of your conclusions I accept, the
other I deny. I admit thatan incalculable
number of evil consequences will follow as
the result of telling people to give ap
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Karma, but I cannot admit that your wor-
ship of the Devas is at all a desirable
thing.”

‘Who and what are these Devas? “They
are beings on the plane of Karana Sarira.
They can never give you immortality, be-
caunse they are not immortal themselves.
Even if through worshipping them you are
enabled to reach Swargam, you will have
to retarn thence into objective existence in
a new incarnation. The happiness that
Swargam can give you is not eternal and
permanent, but subject to this disturbance.
And what is more, if you worship the
Devas, concentrating your mind on them
and making them the sole object of your
attention, it is their b4avam that yon will
obtain, and not mine.” Taking all these
circumstances into consideration, and admit-
ting the many mischievous consequences
that in their view will follow as the result
of recommending every human being to
give up Karma, Krishna adds to thxs

11
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system all that is to be found in the tea-
ching that makes the Logos the means of
salvation, and recommends man—if he
would seek fo obtain im mortality, s method
by following which he is sure to reach it,
and not one that inay end in his having to
go through another incarnation, or being
absorbed into another spiritual being whose
existence is not immortal. Fuarther more,
all these thirty-three crores of gods spring
into existence with the beginning of every
Manwantara and disappear at Pralaya.
Thus, when the very existence of the Devas
themselves is not permanent, you cannot
expect that your existence will bécome
permanent by merging it into their plane
of being.

I now turn to the third theory—Karma-
sanyasa-Yogam. This Krishna at once
rejects as being & most mischievous and
even impossible course to follow. All the
advantages offered by ‘its pursuit may be
obtained by doing Kurma, hot ts 4 matter
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of human affection, passion or desire, but
as as a matter of daty.

The fourth system is that of Gnrana
Yogam. When people began to perceive
that it was altogether unmeaning, unless
accompanied by proper knowledge, they
said it was not the Karma suggested by the
followers of Purva Mimasa, or the followers
of any other particular ritual, that would
be of any use for man’s salvation but the
knowledge of, or the intellectual elements
underlying, the ritual that would be far
more important than any physical act
could be.

As Krishna says, their motto is, that all
Karma is intended simply as a step to gain
knowledge or Gunanam. These philoso-
phei's, while admitting that Karma should
not be rejected, have prescribed other me-
thods of their own, by means of which they
thought salvation would be gained.

They said, « Consider Karma to be a kind
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of discipline, and try to understand what
this Karma really means. It is in fact
merely symbolical. There is a deep mean-
ing underlying the whole ritual that deals
with real entities, with the secrets of nature,
and all the faculties imbedded in man’s
Pragna, and its meaning must not be taken
to apply to physical acts alone, for they
are nothing more than what their outward
appearances signify.” In addition to mere
Karma yogam, they adopted several other
kinds of yogam, such as Japam. Strictly
speaking, this Karma-yogam is not yogam
at all, properly so called. They Lave added
to it Antar-yogam, Pranignikotram, and
other things which may be more or less
considered as refined substitutes for exter-
nal ritaal. Now as regards the theory of
these philosophers., All that Krishna has
to propose is that their Granam should be
directed towards its proper source. They
must have some definite aim before them
in their search after truth, and they must
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not simply follow either Japam or Thapas,
or any other method which is sapposed to
open the interior senses of man, without
having also a complete view of the whole
path to be traversed and the ultimate goal
to be reached. Because, if the attainment
of knowledge is all that you require, it may
be you still stop short at a very great
distance from the Logos and the spiritnal
knowledge that it can give you. Strictly
speaking, all scientists, and all those who
are enquiring into the secrets of nature, are
also following the recommendations of this
Gnanu-yogam. But is that kind of investi-
gation and knowledge sufficient for the
purpose of enabling a man to attain im-
mortality ? It is not by itself sufficient
to produce this effect. This course may
indeed ultimately bring to the notice of man
all those great trauths belonging to the prin-
ciples operating in the cosmos, which alone,
when properly appreciated and followed,
will be able to secure to man the highest

—
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happiness he can desire —that is, immorta-
lity or Moksham. While admitting the
advantages of the spirit of enquiry recom- °
mended by this school, Krishna tries to
direct it towards the accomplishment of
this object.

Let us now examine the fifth system.
The votaries of this sect, after having
examined what was said by the Sankhyas
as well as all the teachings of the other
systems we have described, came to the
conclusion that it would only be possible
to give up Karma in truth and not merely
in name, if you could somehow or other
restrain the action of the mind. As long
as you cannot concentrate the mind upon
yourself, or turn self towards self, it is not
possible for you to restrain your nature,
and so long as you cannot do that, it is
almost impossible to subdue Prakriti or
rise superior to the effects of Karma.

These philosophers wanted men to act in
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accordance with certain recommendations
they laid down as a more effectual and
positive means of obtaining mastery over
one’s own mind, without which mastery they
considered it impossible to carry out the
programme of either the Sankhya or the
Gnana-yoga schools. It was for this pur-
pose that all the various systems of Hata-
yoga with their different processes, by
means of which man attempted to control
the action of his own mind, were brought
into existence. It was these people who
recommended what might be called Abiiasa-
yoga. Whatever may be the definite path
pointed out, whether Hata-yoga, or that
department of Raja-yoga that does mnot
necessarily refer to secret initiations, the
object is the same, and the final purpose is
the attainment of perfect control over
oneself.

This recommendation to practise and
obtain self-mastery, Krishna accepts. But
he would add to it more effectnal means
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of obtaining the desired end,—means suffi-
cient in themselves to enable you to reach
that end. He points out that this Abkiasa-
yogam is not only useful for training in one
birth, but is likely to leave permanent
impulses on a man’s soul which come to
his rescue in future incarnations. As re-
gards the real difficulties that are encounter-
ed in following this system, I need not speak
at present, becanse all of you are aware of
the difficulties generally encountered by
Hata-yogis. Many of our own members have
made some efforts in this direction, and
they will know from personal experience
what difficulties are in the way.

Krishna, in recommending his own me-
thod, combines all that is good in the five
systems, and adds thereto all those neces-
sary means of obtaining salvation that
follow as inferences from the existence of
the Logos, and its real relationship to man
and to all the principles that operate in the
cosmos. He is certainly more comprehen-



Study of the Bhagavad Gita. 189

sive than any of the theories from which
these various schools, of philosophy have
started,and it is this theory that heis trying
to inculcate in the succeeding six chapters.

As I have already referred to various
passages in these six chapters to show in
what light you ought to regard the Logos,
I need not say anything more now, and if
you will bear in mind the remark I have
already made, the meaning will not be very
difficult to reach.

In this connection there is one point on
which I have been asked to give some
explanation.

Reference is made in this book to Utta~
rayanam and Dakshinayanam or day and
night, or light and darkness. These are
symbolical of the two paths Pravrittimarga
and Nivrittimarga. What he calls Uttara-
yanam is Nivrittimarga, represented as day
or the path of light, the path he recom-
mends, and the other Dakskinayanam is
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Pragorittimarga, or the way which leads to
embodied existence in this world. '

Bat there is one expression in the book
that is significant, Krishna says that
those who follow this second path attain to
Chandramasamjyot: and return thence,
while those who follow the first method
reach Brakma. This Chandramasampyoti
is in reality a symbol of devachanic exis-
tence. The moon shines, not by its own
light, but by the light derived from the
san, Similarly the Karana Sprira shines
by the light emanating from the Logos,
which is the only real source of light, and
not by its own inherent light. That which
goes to Devackan or Swargam is this Ka-
rana Sarira, and this it is that retarns
from Devackan. Krishna tries to indicate
the natare of the Logos by comparing it to
the sun or something that the sun sym-
bolizes. '

I many here draw your attention to one
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other contingéncy that may happen to man
after death, in dddition to those T have
already enumerated. Thdse who have read
Mr. Sinnett’s ¢ Esoteric Buddhisth” will,
perhaps, ‘recollect that he talks of the
‘terrible fate that might befal the sotl in °
what he calls the eighth sphere. This has
given rise to a considerable amotnt of
misanderstanding. The real state of things
is that the Karana Sarira may, in very
extreme circumstances, die, as the physical
body or the astral body dies. Suppose that,
in course of time, the Karana Sarira is
reduced, by the persistence of bad Karma,
into a condition of physical eXistence, which
rendeérs it impossible for it to reflect the
light of the Logos ; or suppose that that on
which it feeds, as it were,—the good Karma
of‘the man—Iloses all its energy, and that
no 'terdencies of action ‘are communicatéd
to it, ‘then 'the result may be that the
Katdna Sarira dies, or becomes merely ‘a
uséléss aggregation of particles, instead of
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being a living organism, justas the physical
body decomposes and becomes a dead body
when the life principle leaves it. -

The Karara Sarira may become so con-
taminated and so unfit to reflect the light of
the Logos as to render any future individual
existence impossible ; and then the result
is annihilation, which is simply the most
terrible fate that can befal a human being,
‘Without proceeding further, I must stop
here.

I beg that you will all kindly bear this
in mind. We have merely commenced the
study of Bhagavad Gita in these lectures.
Try to examine, by the light of the
statements found in our own books, and
in modern books on Psychology and
Science, whether the theory I have placed
before yon is at all tenable or not—decide
for yourselves—whether that is the theory
supported by the Bhagavad Gita itself. Do
not rely on a host of commentaries which
will only confuse you, but try to interpret
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the text for yourselves as far as your in-
telligence will allow, and if you think this
is really a correct theory, try to follow it up
and think out the whole philosophy for
yourselves. I have found that a good deal
more is to be gained by concentration of
thought and meditation, than by reading
any number of books or hearing any
number of lectures. Lectures are utterly
useless, unless you think out for yourself
what they treat of. The Society cannot
provide you with philosophical food already
digested, as though you were in the ideal
state of passivity aimed at by the advocates
of the Sankhyan philosophy ; but every one
of you is expected to read and study the
subject for himself. Read and gain know-
ledge, and then use what you have gained
for the benefit of your own countrymen.
The philosophy contained in our old
books is valuable, but it has been turned

into superstition. We have lost almost all -

our knowledge. What we call religion is
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but the shell of a religion that once existed
as a livinig faith, The sublime philosophy
of Sankaracharya has assumed ¢uite &
hideoiis form at the present day. 'The
philosophy of a good many Adwaitis does
-not lead to ‘practical conduct. They have
examined all their books, and they think
with the Southern Buddhists of Ceylon,
that Nirvana is the Nirvana promised by
the Sankhya philosophers, and instead of
followmg out their own philosophy to its
legitimate conclusion, they have introduced
by their Panchayatanapyje and other
-observances what seems to be a foolish and
unnecessary compromise between the differ-
-ent views of the various sects that have
-existed in India. Visishthadwaita philo-
‘sophy has degenerated, and is now little
more than temple worship, and has not
produced any good impression on men’s
‘minds. Madhwa philosophy has degenerat-
ed in the same manner, and has perhaps
become more funatical. For instance.
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Sapkaracharya is represented in their
Manimgnjari as a Rakshasa, of former times.
In Northern India people generally recite:
Saptasati and many have adoptd Sakti wor-
ship, Kali is worshipped in Calcutta more
perhaps than any other deity. If yom
examine these customs by the light of
Krishna’s teachings, it must appear to you
that, instead of having Hinduism, we have
assimilated a whole collection of super-
stitions beliefs and practices which do not
by any means tend to promote the welfare:
of the Hindu nation, but demoralize it and
sap its spiritnal strength, and have led to
the present state of things, which, I believe,
is not entirely due o political degeneration,.

Oar Society stands upon an altogether
unsectarian basis ; we sympathize with
every religion, but not with every abuse
that exists under the guise of religion ; and.
while sympathizing with every religion and
making the best efforts we can for the
purpose of recovering the common found-
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ations that underlie all religious beliefs, it
ought to be the duty of every one of us to
try to enlighten our own countrymen on the
philosophy of religion, endeavour to lead
them back to a purer faith—a faith which,
no doubt, did exist in former times, but
which now lives but in name or in the
pages of forgotten books,
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8m,

'Will you kindly insert the following in your valu-
able journal at an early date ? It is rather late in the
day to open any controversy with regard to the late
Mr. T. Subba Row’s understanding or interpretation of
the Bhagavad-Gita as presented in his lectures before
the Convention of the Theosophical Society held in
December, 1885. )

That these interesting lectures opened a fresh line of
thought for Western scholars and English or so-called
scienoe-striken Eastern students of Sanskrit philosophy,
goes without saying. And to many a mind, Indian or
European, who has had the opportunity of coming in
contact with Mr. Subba Row or his writings, it has
been manifest that he was a man of great erudition and
intelligence above the average of scholars,

X therefore feel considerable hesitation in discussing

the Gita-lectures of the personality who has contribu-
ted not a little to the understanding of the philosophy
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of our beloved India, I mean of the Rishis or Upani-
shads. But, Sir, you will pardon me when I say that
duty calls me forth.

I cannot help making an observation on his view of
the teaching of Sri Krishna in the Gita, on the principle
-of “ Better late than never,” as truth is more important
than a personality. The fact is, Mr. T. Subba Row
has interpreted dvyaktam, in the XII chapter of the
Q@ita, as Mulaprakriti or Avyaktam of the Sankhyas. I
invite attention to page 70 and the following two pages
of Mr. Tookaram’s publication wherein he discusses the
teaching of Sri Krishna in the XIT chapter, at length,
though there are other places in the book pointing to
the same thought. * This Avyaktam is nothing more
than Mulaprakriti............ and so forth.” And lastly,
¢¢The discription refers to the Avyaktam of the Sankh-
‘yas.” In this connection it is to my mind indisputable
‘that Subba Row makes Mulaprakrita, Jadaprakriti,
Avidya, or inanimate, inert matter, an object of wor-
ghip, ideal, or goal by such an interpretation. This

interpretation I have to discuss from two aspects:— '

Firstly, from the standpoint of the great Gommentators

Sankaracharya, Shridharasvami, Madhusudanasaras-
Wutt, &o., of whorii Subba Row was & professed foHdwer.
‘Secondly, from the standpoint of Subbh Row ds &xt in-
dependant commentator or intefpretor, or whidther
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such an ipterpretation as that of Subba Row is
possible:—

1st. The Commentator Sankaracharya* and his fol-
lowers are unanimously agréed, as I understand, that the
< Avyaktam” in that particular connection or chapter
refers to impersonal God or Nirgunabrahman, or Pars-
brahma, or unmanifested Energy, or unmanifested
Togos of Subba Row's denomination.

2ndly, Avyaktam of the Sankhyas or Mulaprakriti
<annot be an object of worship, as inert matter is Jada,
Avidya, inanimate and incapable of being recognised
by any soul which &an boast of intelligence or cons-
ciousness to give it the credential of being its Guru or
spiritual entity or existence to inspire and initiate or
.guide.

A third point strikes my mind by way of possible
explanation, that he may have been labouring under
an apprehension that it refers to the Avyaktam of the
original Sankhya philosophy, as opposed to the present
.existent Sankhya philosophy and to indicate what the
original Sankhya philosophy was or is. I wish here to
make this observation that it is synonymous with the

* Vide Sri Sankaracharya’s commentary on chapter
XIT, verse 3, and ditto to Sridhara and Madhusadan-
sarasvati's.
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Sankhya Yogs of the Gita and it may again be said, to-
Vedanta of these days.*

But unfortunately Subba Row is very pronounced in
zegard to this as he himself translates it in this con-
mneotion distinctly, (vide pages 70—72 of T. Tatya’s pub-
Ycation of Subba Row’s discourses on the Bhagavad-
Qita as Mulaprakriti). I think it will not be out
of place to make an observation with regard to the-
philosophies in general, that there are but two objects-
of worship usually recognised by sages of Aryavarta,.
namely, Nirgunabrahma or Parabrahman of Subba
- Row, and 2ndly, Saguna Brahma or Logos or Pratya-
gatman of S8ubba Row’s classification or denomination.
Of course Sagunabrahman is many sided, recognizing.
all kinds of worship. For instance the six great forms
of worship, the Shanmatast of Sri Sankaracharya's
establishment—all unmanifestations of Parabrahman
or differentiations of the abstract Logos. Nirguna-
‘brahmopasana is easily definable as the meditation or-
oontemplation on the grand impersonality of nature.
‘Without an explanation as to why Krishna recommen-

* Vide page 27 of Telang’s Introduction, Vol. VIII.
Sacred Books of the East.

t The six forms are said to be, 1. Siva, 2. Sakti, 3.
Vishnu, 4. Ganesa, 5. Surya, and 6. Kapalika. .
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ded Karmayoga or Bhaktiyoga or worship of Sri
Krishna or manifested logos or the personal God of
the universe, I fear this article will not be sufficiently
-complete in its thought.

It is pretty well known that Arjuna was a typical
Kshatriya, and as such, was entitled only to the Karma~
yoga path, otherwise called Bhaktiyoga path, as Nir-
gunopasana or Sankhya-yogs path is meant for typical
Brahmans as I view it. And this observation I make
from the universally acoepted proposition that a typica
Brahmana is by nature more highly developed, spirit-
ually, than a typical Kshatriya. I refer to Krishna's
observation in verses 59 and 60 of chapter XVIII, to
show that Sri Krishna has actually declared that
Arjuna was & typical Kshatriya i. e, born to do the
duty of fighting his enemies—a leading characteristic
of all Kshatriyas. The other Sankhya or Avyakta path
is too difficult for ordinary wordly-minded or Kshatriys,
or perhaps epicurean mortals. Ihave simply indica-
ted the lines on which the teaching of the XTI chapter
runs, as I understand it, and I am open to correction,
though I must express my regret that I have not the
epportunity of inviting the same T. Subba Row’s atten-
tion in his physical body.

A KRISHNASWAMY IYER.
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b1

S,

I~ the April issue of the Theosophist, Mr. A. Krishna-
swamy Iyer calls in question the rendering of dvyakiam
a8 Mulaprakriti, as against that of the commentators,
Senkara and others, who explain it as Nirguna Brah-
man. The objection is plausible, and sounds grand
when baoked by the great name of Sankars. Bufto
ma it spams that T. Subba Row was gnided by simong
reasons for the view he bag taken, and when fully un-
demstood, they would be ag authoritative as Sankara's
or any others, becayse they are logical and in acgor-
dance with facta, )

To defend Subha Bow’s pogition we musy teke
the sprit of the teachings in Chapter XTI, as » whole,
and not any isolated word or expression, ta swit oux
point. Arjune asks Krishna about the xalative magits.
of those that worship him and those that worship
Avyaktam, that is, Indestructible, And Krishna as
Mainly replies that to reach him is easier, for the wor-
shippers of Avyaktam would have to encounter almost
insurmountable difficulties. Now let us discuss a
little about the sense in which the word Avyakiem is.
used in the Gita.

The literal meaning of the word is “undifferentia-
ted.” Now, two things deserve this epithet; Para-
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Srahman, the one absolute reality,and the Mulaprakriti
that is co-existent with it during the state of Pralaya.
Bat Kridhnn in the @ita clearly draws the line of
distinction betwean the two, énd his detinition of escr
is plain and unmistakable. In Chapter IX, verse 4, he
says: ¢ This whole Uhitvbrse is pervaded by Me in My
unmanifested form.” Here the words used are Avyak-
tam Moorti. He distinctly means here that he as one
-of the many manifesjations of Parabrahman, the ever
unmianifested, pervades everything here. Turning now
to Chapter VII, verse 24, we read: “The ignorant
who do not know My supreme and indestructible and
best nature, regard Me as & manifestation of Avyak-
‘tam.” If Avyaktam meant, according to Mr. Krishna-
swamy Iyer, the Nirguna Brahman or Parabrahman
throughout, why should Krishna take such special care
to caution us against such a mistake. Here he empha-
tically denies that he is the same as Avyakiam or
Mulaprakriti, and classes the holders of this view as
ignorant. Chapter VIII, verses 19, 20, reads: “ At the
approach of day all manifestations issue from Avyak-
tam ; at the approach of night they are absorbed in
the Avyaktam.” Here again, Avyakiam plainly means
Mulaprakriti which is the source of all manifestations
as also their abode during Pralaya. Again “ But there
is another Avyaktam superior to the Avyakiam above
amentioned, which is withou’ a beginning and which
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survives when all the Bhufan perish.” Here the
Avyaktam referred to is Parabrahman, an entity
superior to the Avyakiam or Mulaprakriti ; and in fact
existing anterior to it. It does not perish during the
Cosmic Pralaya, because it is the basis, not only of the
whole Cosmos, but also of Mulaprakriti which seems
$o be the foundation of the Cosmos, In the contested
verses of Chapter XIT, Krishna says that the wor-
shippers of Avyakiam also reach Him. If, as Mvr.
Krishnaswamy Iyer holds, Avyaktam means Parabrah-
man in this context, why should Krishna teach that
those who reach Parabrahman through Nirguna Upa-
sana after surmounting enormous difficulties, would
reach him, who is only a secondary manifestation and
stepping stone as it were to Parabrahman ? Surely,
Mr. Iyer must admit that Suguna Upasana is inferior
to, and easier than, Nirguna Updsana ; hence not the
ultimate goal of one’s efforts. Therefore, Krishna dis-
tinctly means that the worship of Avyaktam isan
intermediate stage in reaching him, though not the
shortest course.

‘We shall next see why Krishna deprecated the wor-
ship of Avyakiam or Mulaprakriti. Some hold that

because all conditioned existence iz imperfect and

brings one within the bonds of Karma, the best way to
eacape the oycle of Samsara is to attain the state beyond
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the manifestation or differentiation. Since all mani-
festation proceeds out of Mulaprakriti, if one worshi
it, that is, tries to assimilate himself with-and elevate
himself to it, he will be beyond birth and death. So-
they go on breaking through one upadhi after another
until they land in Mulaprakriti. But there they are
fixed toostrong to move. Mulaprakriti is simply an
illusory veil thrown over Parabrahman, and to pierce
through it and reach the Parabrahman beyond, re-
quires no ordinary strength of spirit. The easier way
as Krishna says, is to reach Him, and when this time-
of manifestation is over, to go along with his Atman
to his Dhama, or abode, (4. ¢,) Parabrahman,

This is not an imaginary danger, but one unfortuna-
tely too present among the various religionists. We,
the Hindus, have it prominently in the pre-eminence
accorded to the Sakti or passive aspect of the Trinity.
The worship of Amba or Durga now crystalised into an
exclusive ¢ cultus, from which all conception of the
male or the active” aspect is scrupulously shut out;
the belief among the Visishtadwaiting that Sri or
Lakshmi is more to be propitiated as beimg more readi-
1y accessible than Vishnu; the pronounced preference
given to the Virgin Mary in Roman Catholicism, as
the divine interceder and mediatrix, over the Saviour
Jesus, are all but the too visible results of this mis-
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‘taken faith. The reason assigned is very curious (as it
‘shows that genetally man’s ideas of God and his natare
are simply huge reflections of his notions and beliefs
thrown upon the screen of his too vivid imagination,
A child takes more to its mother than to its father;
she generally intercedes for him, when he fears his
father’s anger for some peccadilloes. So the divine
‘Father, instead of being all love, all merey, is supposed
to be an old, touchy gentleman, ever ready to blow upat
the slightnest warning, and hencenaturally coaxed into
forgiving the truant son, by the sweet blandishment
of his ever-young wife. Verily, as Colonel Ingersoll
says, “ An honest God is the noblest work of man.”

The holders of this doctrine, wanting to annihilate all
Upadhis, got as the result of their endeavours,a Layam
of their souls in Avyakiam, which they fondly imagin-
ed to be Parabrahman. It is this doctrine of practical
annihilation, that gives the Nirvana of the modern Bud-
dhists of Ceylon, China and Burma; it is this that has
brought the Adwaita doctrine in India to its absurd,
though legitimate conclusion; it is this again that has
given the idea of complete annihilation to the Nirvana
of the Buddhists in the minds of the Western savants.
It was the summum bonum of the Sankhya philosophy,
felicitously called, Niriswara or godless. In the recent
discussions in the columns of the Hindw on this point,

'
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both Mr. Krishna Swamy Iyer and his opponent
Mr, K. D. B. have left the main issue untouched ang
are breaking lances ower side issues.

The Hindu, Apri] 22. O. R. SRINIVASAYANGAR,

X
Sz,

Tare word Avyakiam literally means indisorete,
impalpable, unmanifest or indistiuguishable. This has.
recently called forth much controversy, on acccunt of
the late Mr. T. Subba Row, in his discourses on Bhaga-
vad Gita, having translated it as Mula-prakriti (root-
matter stuff, as yet undifferentiated or unevolved). But
what Subba Row has said, in addition to other state-
ments is this again:—* This Avyakiam is Mula-Parkriti,.
or rather Parabrahmam manifested in Mula-Prakrifi
as its Upadhi. In this view Parabrahman is really the-
fourth principle, the highest principle in man; and
the other three principles simply exist in it and by
reagon of it, That is to say, this dvyakiam is the one
principle which is the root of all self, which becomes-
differentiated in the coursge of evolution, or rather which
appears to be differentiated in the various organisms,
which subsists in every kind of Upadhi, and which is.
the real spiritual entity which a man has to reach. Im
this passage, there is a confusion between Parabrahma
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-and Mula-prakriti, 2ndly, there is confusion as fo
which of these is the spiritual entity; and 3rdly, which
of these has man to reach !

Mr. C. R. Srinivasiengar (vide The Thinker, April 1896,
Pp. 128 ff) has further complicated this subject by
understading Avyaktam of the XVIth chapter, Gita,
{verse 3)* to mean Mula-prakriti; and he charges
Krishna with deprecating the worship of Mula-prakriti.
Evidently none of the parties in the contest ever referred
to the standard Commentaries. The truth is that
% Avyaktam’ means, aocording to the context, where it
may occur, (1) Achit (=Jada=intert—non-intelligent)
principle,(2) Chit (=4jada=intelligent—Pratyag-atma)
principle, and (8) Isvara (=Paramatma—Parabrahma
=Divine=Universal Intelligent) Principle. In Chapter
XII., v. 3, Avyaktam means neither Parabrahma (3) nor
Mula-prakriti (1), but Chit—=Atma (2). Ramanuja clearly
points out this meaning in his commentary on XIIL.,
8; for he says ¢ Yetvakasharam pratyag-atma
Svarupam,” i.e., to say “that which is called
aksharam, amirdesyam, Avyaktam, is Pratyag-atma.
Sankara also, in commenting on the term Kutastha hints
at the word “ Adhyaksha,” which refres to the Chit prin-

* XII 8. Yetvaksharam-anirdesyam-avyaktam
‘paryupasati.
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ciple vitalising Achit. That * Avyakiam” is used to re--
present Pratyag-atma may furtherbe found in II,25;*
II, 28,1 and VIII, 21}. Upanishads and other authori-
ties can be quoted in support§.

‘Where the word “ Avyaktam” stands for Paramaima
may be found in IX, 4, where Loxrd Krishna says, “ By
Me, Aayak-a-murti, all this universe is pervaded.

Where the word “ Avyaktam " is repeated twioe,
standing for Pratyag-atma and again for Prakriti, may
be seen in VIII, 20 ¢ Therefore the superior nature of
Avyakia (Chit) as contradistinguished form Avyakat
(Achit), ,

Upasanas are of two kinds, Pratika and Apratika, (5)
the one indirect, and the other direct, formof contem--
plation of Parabrahma. The indirect, viz., Pratika is the-
contemplation of any other principle (in the categories
of intelligents or non-intelligents) then Parabrakma. It-
self, as Parabrahma,as such texts of the Upanishads

* II, 26 *“ Avyakioyam Achintyoyam,” &o.

+ IO, 28 Avyakiadini Bhutami,” &o., (Manushyadi
Bhutani Comm. of Ramanuja).

1 I1, 21, “ Avyatkoksharaityukiah,” &o.

§ For example “ Yadekam-avyakiam achintyarupam,’
&o. (Taittriya Up). Panchavimsakamavyakiam,” &c.
(Vedantacharya’s Tatparya Chandrika, pp. 376).
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“ contemplate mind as Brahma,” * “contemplate food
{earth) as Brahma,” { &c., (Chandogya). Whether
Upasana or Bhakti in other words (this being the
.subject-matter of Sri Bhagavad Gita), be of the one kind
or the other, the ultimate aim is either Parabrahma or
Pratyag-atma, but never Prakriti. Mr. A. Krishna-
sami Iyer therefore rightly objected to Mr. T. Subba
Row’s interpretation of “ Mula-prakriti, Jada-prakriti,
'Avidys, or inanimate, inert matter as an object of wor-
ship, ideal, or goal” (vide Theosophist, p. 425, April 1896).

As Mr. C. R. Srinivasiengar understands (see Thinker,
Pp. 123, April 1896), it is not Mula-praktiti that is
meant by Aryaktam in verses 8,4 & 5, XII., as ex-
plained above, it is Chit or Pratyag-atma. Man aims at
three different ideals, or Purusharthas, which are each
realizable by using Bhakti as means. So says Sri
Yamunacharya in slokas 27, 28, and 29 of his Gitartha
‘Sangraha ;—and these aspirations are, material pros-
perity, Atmio-bliss and Godly-bliss. @~ What Lord
Krishna deprecates is the endeavour to reach the middle
or the 2nd of these three objects & man aims at.

According to Gita, Pratyag-atma-perfection, though in

* « Mano Brahmetyopasita.”

t “dnnam Brahmetyupasita’-5 Read Vedanta Sutras,
1V, 3-14.
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itself an immaterial happiness, cannot equal Brahmic
beatitude ; and what Krishna further tells us is that
the path to the former is attended with ¢ Klesa” (trials)
and ¢ dukkha’ (affliction), (verse 5, XII).

The path to Himself as reaching Divine bliss is easy
and happy, asis stated in the same XIIth Chapter in
verse 2, The burden of the whole Gita is this teaching,
which receives final confirmation in the famous stansa
66, of thelast or the XVIIIth Book of the Gita, vis.,
“Sarva-dharman parityajya,” &c.; Gita is no other
than Bhakti-Sastra ; to Bhakti are contributary the
efforts described as Karma and Jnana. Thus, (1) The
end is Parabrahma. (2) The means are of two kinds,
direct and indirect. And (3) that in the course of
reaching the end, Atmic-illumination (or Aima-
Sakshatkara) forms an intermediate stage. From the
standpoint of the Visishtadwaita philosophy, therefore,
neither is Mula-prakriti to be worshipped, nor is
spiritual bliss to be sought for in its embrace. (This
nisy be left to the materialists, and to those Asuric
natures mentioned in the XVI Chapter of the Gita).
Nordid (or does) Krishna mean that worship of matter
{or for the matter of that, worship of Mammon)is to
form an intermediate stage to reach the Divine.

A. Goviypa CHARLY, F. T, 8.
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Annie Besant, pocket size, in cloth,
2

including postage
Do, do. cheap edition on
thin paper and paper cover ...

13

A 2 » &



47,
48,
49,
50.
51,
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The Seven Principles of Man, by Annie
Besant...
The Reincarnation do. ...
The Death and After do. ...
Birth and Evolution of the Soul do. ...
'he T heosophi 8says e e
Man and his Bodies do. ...
In the Outer Court do. ...
The Self and its Sheaths do. ...
The Path of Discipleship do. ...

Building of the Cosmos do. .
The Chalden Oracles of Zoroaster, ednted

and revised by Sapere Aude, mcludmg

postage

Indian Palmstry, by 3. B. Dale

The Astral Plane, by O. W. Leadbeater.

Devachanic Plane by do.

The Path of Initiation,by A. P. Sinnett

The Lunar Pitris do.

First Steps in Occultism by Madame

H. P. Blavatsky ..

The Mental Cure with Notes, by Dr. W.
F.

Evans...
The Mental Medicine v do. ...
The Divine Law of Cure do. ...
Soul and Body mcludmg posta.ge do. ...
The Esoteric ..

b et © bt ek DO b b ek bt el ?
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BF" These Books can be had from Mr. Tookare
a, No. 65, Eeplanade Roa.d Bombay, also fro
ager, “ Theosophwt Adya.r, Madras and tl

, Head quarters of the Theosophic
Soclety Bena.res Ca.ntonmcnt
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