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FOREWORD

Shri Virchand Raghavji Gandhi was a great
exponent of Indian culture and religion, besides
being a brilliant scholar of Jainism. His speeches
at the Congress of World Religions held in 1893 A.D.
in Chicago and other places in the United States
and Europe echoed the true spirit and culture of
India. The birth centenary of this outstanding cele-
brity is on 25th August, 1964. The memories sharpen,
inspire or fade into oblivion. The deeds of great
men always inspire the young ; the fragrance never
fades ; it needs no rekindling.

Shri Vallabhsuri Smarak Nidhi has rightly
decided to publish this booklet at the most appro-
priate juncture, bearing some of the speeches and
bare outline of the life of Shri Virchand Gandhi.
This will inspire the younger generation and rekindle
in them the lofty ideas which the late Shri Virchand
Gandhi preached and stood for. He died so young.
It is aptly said that ‘Those whom gods Ilove,
die young’. This has been true of Shri Virchand-
bhai, Swami Vivekananda, Shrimad Rajchandra and
others. His erudite speeches touched all aspects of
Indian culture and its philosophies. He accepted
high ideals of all religions and in his concluding
memorable speech at the Congress of World Reli-
gions, he cited an interesting example of an elephant
and seven blind men. Shri Virchandbhai concluded
by saying, “Brothers and Sisters, I entreat you fto
hear the moral of this story and learn to examine
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the various religious systems from all standpocints”.

I am sure that the publishers will feel very
happy and their efforts rewarded if this small publi-
cation brings the readers nearer to the ennobling life
and ideals of the late Shri Virchand Gandhi.

Bombay AsnEray H. Barpora
May 14, 1964
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PREFACE
»

It is our great pleasure to provide herein
glimpses df our great philosopher and exponent of
Indian culture, Shri Virchand Raghavji Gandhi.
The late Acharya Shri Vijayanandsuri (popularly
known as Atmaramji) Maharaj was a great scholar
of Jainism. His erudition drew the attention of
scholars outside India. He was invited to attend the
Congress of World Religions held in Chicago in
1893 a.p. The rules of conduct of Jaina sadhus pre-
vented the learned Acharya from going to Chicago,
but he did not want that Jainism should remain un-
represented. ‘This prompted him to depute Shri
Virchand Gandhi to fulfil his mission. This Congress
held more than 70 years before has remained unique
and unparalleled in the history of the religions of
the world from the point of view of extensive re-
presentation and the galaxy of world scholars, who
participated in the high level of discussion.

Born in Mahuva, the then obscure place in
Saurashtra, he took primary and secondary educa-
tion at Bhavnagar, when the knowledge of three R’s
even was considered very complimentary and dig-
nified. After passing the Matriculation Examination,
he joined the Elphinstone College, Bombay and
graduated with Honours. Short brief sketch included
herein provides fuller details. It is a happy co-
incidence that his life sketch has been written by
Shri H. H. Dalal, B.A., Bar-at-Law, who is now
Jt. Hon. Secretary of the Jain Association of India,
of which Shri Virchand Gandhi had the unique pri-
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vilege of being its first Hon. Secretary. It fell on
Shri Gandhi to give a dynamic sgape to the con-
stitufion of the Association with the result that the
activities multiplied and the Association became a
cynosure of all ameliorative activities.

Shri Virchand Gandhi’s life was full of incidents
and events, which were rare even in the life of
great personages of those times. His life mirrored
many thoughts ; his indomitable spirit, his inspiring
zeal, and the special niche he created in the millions
of hearts in America and Europe, are the fountain
source of inspiration to the old and the young,
irrespective of any faith. His birth centenary is on
the 25th August, 1964. On this memorable day, let
us gather together to celebrate the centenary of
this great dedicated soul in a fitting way to provide
the younger and coming generations an objective
lesson of scholarship, devotion, tolerance and selfless
sacrifice,

Shri Vallabhsuri Smarak Nidhi was started
nearly eight years before with the laudable object
of publishing small booklets on Jainism. The
revered Acharya Shri Vijaysamudrasuri Maharaj
and the well-known orientalist and an authority on
Jaina Agamas, Agam Prabhakar, Shri Punyavijayji
Maharaj have offered valuable suggestions in the
implementation of the scheme of publication. To
both of them, we bow in reverence.

Since the last publication, Nidhi lost Shri
Sobhagmalji Singhi, one of its erstwhile members.
Shri Singhi edited the last book of the series.

Nidhi feels happy in having a foreword by a
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well-known social worker, Shri Abheraj H. Baldota,
B.A., LL.B., the President of All-Jain Swetamber
Conference and many other educational and social
institutions.

We thank Shri Vishnu P. Bhagwat of Mouj
Printing Bureau for excellent printing and Shri
Damle for carefully reading the proofs of this
booklet.

The Jain Association of India associates itself
with the objects of the publishers and as a token
of goodwill and appreciation, they have contributed
Rs. 1,000/~ towards the cost of this publication. We
thank the Jain Association of India for this excel-
lent gesture of mutual co-operation for laudable
aims and objects. We thank our numerous donors
and well-wishers for helping and furthering the
cause, espoused by the great Acharya whose name
is associated with the Nidhi.

Akshaya Tritiya JAGJIVANDAS SHIVLAL SHAH

14-5-1964 UmMeDMALIT HAJARTMALJY
Hon. Secretaries

Shri Vallabhsuri Smarak Nidhi
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Shri Virchand Raghavji Gandhi, B.A., Bar-at-Law
Our representative to the World Congress of Rehglons
held in Chicago in 1893.
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SHRI VIRCHAND GANDHI'S SPEECH AT THE
WORLD CONGRESS OF RELIGIONS HELD IN
CHICAGO, 1893

Mr. President, Ladies and Gentlemen,

I will not trouble you with a long speech. I,
like my respected friends, Mr. Muzumdar and others,
come from India, the mother of religions. I repre-
sent Jainism, a faith older than Buddhism, similar
to it in its ethics, but different from it in its psy-
chology, and professed by a million and a half of
India’s most peaceful and law-abiding citizens. You
have heard so many speeches from eloquent mem-
bers, and I shall speak later on at some length. I
will, at present, only offer on behalf of my com-
munity and their high priest, Muni Atmaramji, whom
I especially represent here, our sincere thanks for
the kind welcome you have given us. This spectacle
of the learned leaders of thought and religion meet-
ing together on a common platform, and throwing
light on religious problems, has been the dream of
Atmaramji’s life. He has commissioned me to say
to you that he offers his most cordial con-
gratulations on his own behalf, and on behalf of the
Jaina community, for your having achieved the
consummation of that grand idea, of convening a
Parliament of Religions.

I wish that the duly of addressing you on the
history and the tenets of the Jaina faith had fallen
on that able person than on me. The inclemency
of the climate, and the distant voyage which one has
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to undertake before one can come here, have pre-
vented that able Jaina from attending this grand
assembly and personally presenting to you the reli-
gious convictions of the Jainas. You will, there-
fore, look upon me as simply the mouthpiece of Muni
Atmaramji, the learned high priest of the Jainas in
India, who has devoted his whole life to the study
of that ancient faith. I am truly sorry that Muni
Atmaramji is not among us to take charge of the
duty of addressing you.

1. Jainism has two ways of looking at things
—one called the Dravyarthikanaya and the other the
Paryayarthikanaya. I shall illustrate the same. The
production of a law is the production of something
not previously existing, if we think of it from the
latter point of view, ie.,, as a Paryaya or modifica-
tion ; while it is not the production of something not
previously existing, if we look at it from the former
point of view, i.e., as a Dravya or substance. Accord-
ing to the Dravyarthikanaya view the universe is
without beginning and without end, but according
to the Paryayarthikanaya view we have creation
and destruction at every moment.

The Jaina canon may be divided into two parts:
first, Sruta Dharma, i.e., philosophy, and second,
Caritra Dharma, i.e., ethics.

The Sruta Dharma inquires into the nature of
nine principles, six kinds of living beings and four
states of existence—sentient beings, non-sentient
things, merit, demerit. Of the nine principles, the
first is ‘soul’. According to the Jaina view ‘soul’
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is that element which knows, thinks and feels. It
is in fact the divine element in the living being.
The Jaina thinks that the phenomena of knowledge,
feeling, thinking and willing are conditioned on
something, and that that something must be as real
as anything can be. This ‘soul’ is in a certain sense
different from knowledge and in another sense
identical with it. So far as one’s knowledge is con-
cerned the soul is identical with it, but so far as
some one else’s knowledge is concerned it is different
from it. The true nature of the soul is right know-
ledge, right faith and right conduct. The soul, so
long as it is subject to transmigration, is undergoing
evolution and involution.

The second principle is non-soul. It is not simply
what we understand by matter, but is more than
that. Matter is a term contrary to ‘soul’. But non-
soul is its contradictory. Whatever is not soul is
non-soul.

The rest of the nine principles are but the dif-
ferent states produced by the combination and sepa-
ration of soul and non-soul. The third principle is
merit : that on account of which a being is happy.
The fourth principle is demerit: that on account of
which a being suffers from misery. The fifth is the
state which brings in merit and demerit. The sixth
is Samvara : that which stops the inflow of foreign
energies. The seventh is destruction of actions. The
eighth is bondage of soul, with actions. The ninth
is total and permanent freedom of soul from all

actions.
Division of Substance: Substance is divided inte

3



the sentient, or conscious, matter, Dharmastikaya
(fulcrum of motion), Adharmastikaya (fulcrum of
stability or rest), stability, space and time. Six kinds
of living beings are divided into six classes, earth
body beings, water body beings, fire body beings,
wind body beings, vegetables, and all of them hav-
ing one organ of sense, that of touch. These are
again divided into four classes of beings: beings
having two organs of sense, those of touch and of
taste, such as tapeworms, leeches, etc.; beings having
three organs of sense, those of taste, touch and smell,
such as ants, lice, etc.; beings having four organs
of sense, those of touch, taste, smell and sight, such
as bees, scorpions, ete.; beings having five ogans of
sense, those of touch, taste, smell, sight and hear-
ing. These last are human beings, animals, birds,
men and gods. All these living beings have four,
five or six of the following capacities: capacity of
taking food, capacity of constructing body, capacity
of constructing organs, capacity of respiration, capa-
city of speaking and capacity of thinking. Be-
ings having one organ of sense, that is, of touch,
have the first five capacities, while those having five
organs have all the six capacities.

The Jaina canonical book treats very elaborately
of the minute divisions of the living beings, and their
prophets have long before the discovery of the
microscope been able to tell how many organs of
sense the minutest animalcule has. I would refer
those who are desirous of studying Jaina biology,
zoology, botany, anatomy and philosophy to the
many books published by our society.
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I shall now refer to the four states of existence.
They are naraka, tiryac, manugya and deva. Naraka
is the lowest state of existence, that of being a
denizen of hell ; tiryac is the next, that of having
an earth body, water body, fire body, wind body,
vegetable, of having two, three or four organs, ani-
mals and birds. The third is manusya, of being a man;
and the fourth is deva, that of being a denizen of
the celestial world. The highest state of existence
is the Jaina Moksa, the apotheosis in the sense that
the mortal being by the destruction of all Xarma
attains the highest spiritualism, and the soul being
severed from all connection with matter regains its
purest state and becomes divine.

Having briefly stated the principal articles of
Jaina belief, I come to the grand questions the
answers to which are the objects of all religious
inquiry and the substance of all creeds.

What is the origin of the universe ?

This involves the question of God. Gautama,
the Buddha, forbids inquiry into the beginning of
things. In the Brahmanical literature bearing on the
constitution of cosmos frequent reference is made to
the days and nights of Brahmia, the periods of
Manvantara and the periods of Pralaya. But the
Jainas, leaving all symbolical expressions aside, dis-
tinctly reaffirm the view previously promulgated by
the previous hierophants, that matter and soul are
eternal and cannot be created. You can affirm exist-
ence of a thing from one point of view, deny it from
another and affirm both existence and non-existence
with reference to it at different times. If you should
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think of affirming both existence and non-existence
at the same time from the same point of view, you
must say that the thing cannot be spoken of. Under
certain circumstances, the affirmation of existence
is not possible ; similarly, of non-existence and also
of both.

What is meant by these seven modes is that a
thing should not be considered as existing every-
where at all times, in all ways, and in the form of
everything. It may exist in one place and not in
another at one time. It is not meant by these modes
that there is no certainty, or that we have to deal
with probabilities only as some scholars have taught.
Even the great Vedantist Sankaracarya has possibly
erred when he says that the Jainas are agnostics.
All that is implied is that every assertion which
is true is true only under certain conditions of sub-
stance, space, time, etc.

This is the great merit of the Jaina philosophy,
that while other philosophies make absolute asser-
tions, the Jaina looks at things from all standpoints,
and adapts itself like a mighty ocean in which the
sectarian rivers merge themselves. What is God,
then ? God, in the sense of an ‘extra cosmic per-
sonal creator, has no place in the Jaina philosophy.
It distinctly denies such creator as illogical and
irrelevant in the general scheme of the universe.
But it lays down that there is a subtle essence un-
derlying all substances, conscious as well as un-
conscious, which becomes an eternal cause of all
modifications, and is termed God.

The doctrine of the transmigration of soul, or
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the reincarnation, is another grand idea of the Jaina
philosophy. The companion doctrine of transmigra-
tion is the doctrine of Karma.

The Sanskrit of the word Karma means action.
“With what measure ye mete, it shall be measured
to you again” and “Whatsoever a man soweth, that
shall he also reap” are but the corollaries of that
most intricate law of Karma. It solves the prob-
lem of the inequality and apparent injustice of the
world. ‘

The Karma in the Jaina philosophy is divided
into eight classes: Those which act as an impedi-
ment to the knowledge of truth ; those which act
as an impediment to the right insight of wvarious
sorts ; those which give one pleasure or pain, and
those which produce bewilderment. The other four
are again divided into other classes, so minutely
that a student of Jaina Karma philosophy can
trace any effect to a particular Karma. No other
Indian philosophy reads so beautifully and so clearly
the doctrine of Karma. Persons who, by right
faith, right knowledge and right conduct, destroy all
Karma and thus fully develop the nature of their
soul, reach the highest perfection; become divine and
are called Jinas. Those Jinas who, in every age,
preach the law and establish the order, are called
Tirthankaras.

2. 1 now come to the Jaina ethics, which direct
conduct to be so adapted as to insure the fullest
development of the soul—the highest happiness, that
is the goal of human conduct, which is the ultimate
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end of human action. Jainism teaches to look upon
all living beings as upon oneself. What then is the
mode of attaining the highest happiness ? The sacred
books of the Brahmanas prescribe devotion and
Karma. The Vedanta indicates the path of know-
ledge as the means to the highest. But Jainism goes
a step farther and says that the highest happiness
is to be obtained by knowledge and religious observ-
ances. The five Mahavratas or great commandments
for Jaina ascetics are:

Not to kill, i.e.,, to protect all life; not to lie;
not to take that which is not given ; to abstain from
sexual intercourse; to renounce all interest in
worldly things, especially to call nothing one’s own.

Classes in Jaina Philosophy

Once the whole civilized world embraced this
doctrine.  Many philosophers have upheld it.
Scientists like Flammarion, Figuier and Brewster
have advocated it. Theologians like Miiller, Dorner
and Edward Beecher have maintained it. The Bible
and sacred literature of the east are full of it, and _
it is today accepted by the majority of the world’s
inhabitants.

People are talking of design in nature. But
what does the idea of design lead to ? Design means
contrivance, adaptation of means to an end. But
the necessity of contrivance, the need of employing
means, is a consequence of the limitation of power.
Who would have recourse to means if to attain his
end his mere word was sufficient ?
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But how shall we reconcile God’s infinite bene-
volence and justice with his infinite power, when
we look around and see that some of his creatures
are born happy and others miserable ? Why is he
so partial ? Where is the moral responsibility of
a person having no incentive to lead a virtuous
life ? The problem of injustice and misery which
broods over our world can only be explained by the
doctrine of reincarnation and Karma, to which I am
presently coming.

That the soul is immortal is doubted by very
few. It is an old declaration that whatsoever begins
in time must end in time. You cannot say that the
soul is eternal on one side of its earthly period with-
out being so in the other. If the soul sprang into
existence specially for this life, why should it con-
tinue afterwards ? The ordinary idea of creation
at birth involves the correlative of annihilation at
death. Moreover, it does not stand to reason that
from an infinite history the soul enters this world
for its first and all physical existence, and then
merges into an endless spiritual eternity.. The more
reasonable education is that it has passed through
many lives and will have to pass through many
more before it reaches its ultimate goal. But it is
directed that we have no memory of past lives. Can
anyone recall his childhood ? Has anyone a memory
of that wonderful epoch—infancy ? -

Answers to the Cﬁtics of Hinduism
In Sunday night’s session Rev. George F. Pente-
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cost of London, speaking on “The Present Outlook
of Religions”, cast reflections upon the chastity of
the women who serve in the temples of India. It
is said that if he had followed his manuscript he
would not have made the most pointed of these
statements, but he digressed somewhat from what
he had written. As a result, Mr. Gandhi considered
it necessary to reply to this attack as follows:

“Before proceeding with my address, I wish to
make a few observations. This platform is not a
place for mutual recriminations, and I am heartily
sorry that from time to time a most un-Christian
spirit is allowed free scope here, but I know how
to take these recriminations at their proper value.
I am glad that no one has dared to attack the reli-
gion I represent. It is well that they should not.
But every attack has been directed to the abuses
existing in our society. And I repeat now what I
repeat every day, that these abuses are not from
religion, but in spite of religion, as in every other
country.

“Some men in their ambition think that they
are Pauls, and what they think they believe. These
" new Pauls go to vent their platitudes upon India. ‘
They go to India to convert the heathens in a mass,
but when they find their dreams melting away, as
dreams always do, they return to pass a whole life
in abusing the Hindu. Abuses are not arguments
against any religion, nor self-adulation the proof of
the truth of one’s own. For such I have greatest
pity. -There are a few Hindu temples in Southern
India where women-singers are employed to sing on

10



certain occasions. Some of them are of dubious
character, and the Hindu society feels it and is try-
ing its best to remove the evil, but to call these
“priestesses because they are prostitutes” and
“prostitutes because they are priestesses” is a state-
ment which differs as much from truth as darkness
from light. These women are never allowed to enter
the main body of the temple, and as for their being
priestesses, there is not one woman priestess from
the Himalayas to Cape Comorin.

“If the present abuses in India have been pro-
duced by the Hindu religion, the same religion had
the strength of producing a society which made the
Greek historian say : ‘No Hindu was ever known
to tell an untruth, no Hindu woman ever known to
be unchaste.’ And even in the present day where
is there a more chaste woman or a milder man than
in India ? The Oriental bubbles may be pricked, but
the very hysterical shrieks sent forth from this plat-
form from time to time show to the world that some-
times bubbles may be heavier than the blated
balloons of vanity and self-conceit.

“I am very, very sorry for those who criticize
the great ones of India, and my only consolation is
that all their information about them has come from
third-hand, fourth-hand sources, percolating through
layers of superstition and bigotry. To those who
think that in the refusal of the Hindu to criticize the
character of Jesus is a tacit acceptation of the
superiority of the fanatical nil admirari cult they
represent, I am tempted to quote the old fable of
Zsop, and tell them: ‘Not to you I bend the knee,
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but to the image you are carrying on your back,’
and point out to them one page from the life of the
great Emperor Akbar.

“A certain ship full of Mohammedan pilgrims
was going to Mecca. On its way a Portuguese vessel
captured it. Amongst the booty were some copies
of the Koran. The Portuguese hanged these copies
of the Koran (Kuran) around the necks of dogs, and
paraded these dogs through the streets of Ormuz.
It happened that this very Portuguese ship was
captured by the emperor’s men, and in it were
found copies of the Bible. The love of Akbar for
his mother is well-known—and his mother was a
zealous Mohammedan, and it pained her very much
to hear the treatment of the sacred book of the
Mohammedans in the hands of the Christians, and
she wanted Akbar to do the same with the Bible.
But this great man replied: ‘Mother, these ignorant
men do not know the value of the Koran, and they
treated it in a manner which is the outcome of
ignorance. But I know the glory of the Koran and
the Bible both, and I cannot degenerate myself in
the way they did.”

Mr. Virchand Gandhi was then presented by
Dr. Barrows as one whom he had come to esteem
greatly as a guest in his own household. Mr. Gandhi
was greeted with much applause as he came for-
ward to speak. He said:

Are we not all sorry that we are parting so
soon ? Do we not wish that this Parliament would
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last seventeen times seventeen days ? Have we not
heard with pleasure and interest the speeches of the
learned representatives on this platform ? Do we
not see that the sublime dream of the organizers of
this unique Parliament has been more than realized ?
If you will only permit a heathen to deliver his
message of peace and love, I shall only ask you to
look at the multifarious ideas presented to you in
a liberal spirit, and not with superstition and bigotry,
as the seven blind men did in the elephant story.

Once upon a time in a great city an elephant
was brought with a circus. The people had never
seen an elephant before. There were seven blind
men in the city who longed to know what kind of
an animal it was, so they went together to the place
where the elephant was kept. One of them placed
his hands on the ears, another on the legs, a third
one on the tail of the elephant, and so on. When
they were asked by the people what kind of an
animal the elephant was, one of the blind men said,
“Oh, to be sure, the elephant is like a big winnowing
fan.” Another blind man said, “No, my dear sir,
you are wrong. The elephant is more like a big,
round post.” The third, “You are quite mistaken ;
it is like a tapering stick.” The rest of them gave
also their different opinions. The proprietor of the
circus stepped forward and said : “My friends, you
are all mistaken. You have not examined the ele-
phant from all sides. Had you done so you would
not have taken one-sided views.”

Brothers and sisters, I entreat you to hear the
moral of this story and learn to examine the various
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religious systems from all standpoints.

I now thank you from the bottom of my heart
for the kindness with which you have received us
and for the liberal spirit and patience with which
you have heard us. And to you, Rev. Dr. Barrows
and President Bonney, we owe the deepest grati-
tude for the hospitality which you have extended
to us.
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PHILOSOPHY AND PSYCHOLOGY OF JAINAS

“While granting due credit to Hindu metaphysics
and the mysticism of the Orient in general, we are
yet inelined to look for the development of a West-
ern Psychology that will harmonize with the con-
ditions of life in the Occident, at the same time
tending to promote the spiritual welfare of the race
as a whole.” This statement seems to whisper in
my ears that “Hindu” metaphysics has not been able
to offer the right solution of the various intricate
problems of life that are staring in the face of the
Western thinker. By “Hindu” is meant, of course,
the special phase of Vedanta philosophy that has
been presented to the people of the West during the
last four years.

I am glad that the truth in Vedanta has come
to the shores of this country. It would have been
much better, however, if the whole truth lying back
of the different sectarian systems of India had been
presented, so that a complete instead of a partial
view of India’s wisdom might have satisfied the
craving of deep students. But the history of the
religious and philosophic progress of the world shows
that sectarianism takes a long time to be transmuted
into universalism, and so we shall have to wait.

Besides “Hindu” or Vedic metaphysics, ‘there
are systems in India not based on the Vedas and
Upanisads, and are therefore classed as heterodox by
the Vedists, who, however, it must be admitted to
their credit, do not consign them to the “uncove-
nanted mercies of God”, as some Christian sects have
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done. These are the Buddhist and the Jaina systems.
Much has been written and spoken on Buddhism,
but very little on Jainism. In this article, therefore,
I intend to present a short sketch of the latter,
in the hope that Hindu metaphysics may receive
proper consideration in the Occident.

‘Jaina’ means a follower of Jina, which is a
generic term applied to those persons (men and
women) that have econquered the lower nature—
passion, hatred, and the like—and brought into pro-
minence the highest. The Jaina philosophy, there-
fore, bases its doctrine on the absolute necessity
(for the realization of truth) of conquering the
lower nature. To the underdeveloped or insuffi-
ciently developed observer, it is the conquering of
the lower nature; to the fully developed, it is the
realization of the perfect.

There lived many such Jinas in the past, and
many will doubtless yet be born. The philosophy
of the Jainas, therefore is not essentially founded on
any particular writing or external revelation, but
on the unfoldment of spiritual consciousness, which
is the birthright of every soul. Books, writings, and -
scriptures may illustrate, wholly or in part, this
truth ; but the ultimate fact remains that no mere
words can give full expression to the truths of
Jainism, which must be felt and realized within.

I have been often asked, “What is the origin of
the universe, according to the Jaina view ?” We
might as well ask: What is the origin of Being ?
What is the source of God ? ete. Philosophy in the
primitive state (logically, not chronologically) postu-
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lates an external, simple substance from which it
attempts to explain the multiplicity of the complex.
Philosophy in this sense assumes various forms. All
of them attempt to interpret the law of causation,
and in that attempt many, fatigued after the
long mental strain, stop at some one thing, element,
or principle (physical or metaphysical) beyond
which they have not mentally the ability to go.
Some (for instance, the Ionic philosophers) called
it water, fire, or air.

The Sankhya philosophy, in India, tried to
explain evolution and even cosmic consciousness and
the growth of organs, etc., as proceeding from the
simple substance called Prakrti, or primordial
matter. Modern science evolves all life from the
simple protoplasm. In tracing every effect to a cause,
when these philosophers stop at something they
contradict themselves by not extending and apply-
ing the law of causation to what they call the “first
principle”. Dr. Paul Deussen, Professor of Philo-
sophy at the Universily of Kiel, in Germany, very
truly says, with reference to Causality (“Elements
of Metaphysics”). ‘“As space and time are without
limits, so also the net of causality is necessarily
without beginning or end,” and he gives the fol-
lowing demonstration :

“(a) If it were not without beginning, we should
have to assume a first state of things. In order that
this state might develop, a change would have to
occur in it, which change would itself again be the
effect of a foregoing change,” etc.*

* This is the rock on which splits the cosmological argument,
which confounds the metaphysical principle of salvation (God) with
the physical principle of creation.
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“(b) The chain of causality is without end, in-
asmuch as no change can take place at any time
without proceeding as an effect from its sufficient
cause.”

Jaina philosophy, therefore, is not the doctrine
of illusion, nor of emanation, nor of creation. It is
rather the doctrine that teaches the inexpugnability
of various properties inextricably combined in a
thing. Hence, the affirmation of only one property
would be true so far as one side of the question is
concerned ; but it becomes false when it rejects other
sides—implying thereby that the very existence of
that particular side depends on the existence of
other sides. Jainism emphasizes at the same time
the fact that at any particular moment it is impos-
sible to express in words this complexity of truth
(though possible to realize it in consciousness), for
words always take for expression more moments
than one.

This teaching is also known as the doctrine of
manysidedness (=), For instance, the uni-
verse is eternal as well as non-eternal. If the mani-
festations, modifications, developments, and activ-
ities are left out of consideration, what remains of
the universe is eternal. If merely those modifica-
" tions, ete., are taken into consideration, that side of
the universe (which is not a different thing from
the universe, but only a different aspect) is non-
eternal. That is the only way of coming to a correct
understanding and definite knowledge.

Sankardcirya, commentator of the Vedanta-
satras, has fallen into a great error when he states
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that the Jaina doctrine should not be accepted be-
cause “it is impossible that contradictory attributes,
such as being and non-being, should at the same time
belong to one and the same thing ; just as observa-
tion teaches us that a thing cannot be hot and cold
at the same moment.” The Jainas do not teach that
a thing can be hot and cold at the same moment.
But they do teach that a thing cannot be hot abso-
lutely and cannot be cold absolutely ; it is hot under
certain definite circumstances, and cold under others.
The Jainas do not teach that being and non-being
(of itself) should at the same time belong to one
and the same thing. What they teach is that in a
thing there is being (of itself) and non-being (of
other things), which means that a thing can be fully
known only by knowing what it is and what it is
not. Sankara, in fact, creates a man of straw, im-
putes to him certain imaginary doctrines, and by
refuting them he knocks him down. That is his
glory.

Let us now see what the Jainas have to say
about the Vedic systems of philosophy. Gunaratna
Stri, the commentator of a Jaina work on “Com-
parative Philosophy”, says :

“Although the various schools of philosophy,
through sectarian bigotry, differ from and contradict
one another, still there are certain aspects of truth
in them which would harmonize if they were joined
[into an organic whole]. For instance, the Buddhists
advocate momentariness of things; the Sankhyas
maintain eternality ; Naiyyayikas and Vaidesikas
believe in independent eternalities and non-eternal-
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ities, being and non-being, community and differ-
ence, and eternality of the Word. The Mimansakas
affirm eternality and non-eternality, separateness
and identity, being and non-being, community and
difference, and the eternality of the Word. Some
postulate either Time, Nature, Necessity, Karma, or
Purusa as the origin of the Universe; and the
Monists, who advocate the doctrine of Word-Brahma-
Gnosis, believe in their identity. The different
aspects of truth accepted by these sectarians, when
related to ome another, all together become one
grand truth; but, if they do not join hands, they
contradict one another, and in so doing they are
changed into ‘the flower of the sky’ [which is not
a real thing, but an illusion of the mind].”

The Jaina philosophy teaches that the universe
—the totality of realities—is infinite in space and
eternal in time; but the same universe, considered
from the standpoint of the manifestations of the
different realities, is finite in space and non-eternal
in time. Particular parts of the universe have their
cyclic laws corresponding to the laws of evolution
and involution. At certain periods Arhats, or great
Masters (Saviours of mankind), are born, who
through love, sacrifice of the lower nature (not of
the real Self), and wisdom, teach the true doctrine.
Referring to that part of the world known as
Bharata-Khanda (India), the last Arhat, Mahavira,
was born in 598 B.c., in a town called Kundagrama, in
the territory of Videha. He lived seventy-two years
and reached Moksa (the perfect condition) in
526 B.C.
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The Jaina philosophy also teaches that each soul
(Atman) is a separate individuality, uncreated, and
efernal in existence ; that each individual soul has
lived from time without beginning in some embodied
state, evolving from the lower to the higher condi-
tion through the law of Karma, or cause and effect ;
that so long as the Karmas (forces generated in
previous lives) have not been fully worked out, it
has, after physical death, to form another body, until
through evolutionary processes it unfolds its abso-
lute purity. Its full perfection is then manifested.
This perfection of the individuality is the Jaina
Nirvana or Mukti. The individuality is not merged
into anything : neither is it annihilated. The pro-
cess of this development, or salvation, may be said
simply to consist in right realization, right know-
ledge, and right life, the details of which are many.

I will now say a few words about Jaina Psycho-
logy. There are five Gateways of Knowledge, all
unfolding through the laws of evolution and Karma.
The first is the senses. In the lowest form of life,
there is only one sense—that of touch. In higher
forms of life, there are two, three, four, and (as in
animals, birds, fish and men) five senses. Through
the senses a limited form of knowledge is unfolded.
The second source is study and reading. The third
is Avadhi, or the psychic faculty, through which
finer and more subtle things are known. The fourth
is mind-knowing, by which the mental processes of
others are known and understood.* The fifth is

* This is not to be confounded with telepathy, or direct thought-
transference, in which a conscious relation has to be established be-
tween the agent and the recipient, since in genuine mind-knowledge
the developed man knows the mental activities of others without
their trying to communicate them to him.
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Absolute Knowledge, in which all limitations of body
and brain are removed. This state is not a loss, but
rather the acme, of consciousness.

All these stages come to the ego not of them-
selves but through persistent effort and exercise of
free will, or rather by making the will freer and
freer. Personality is the mere physical but subtle
gathering of excretions through which the indivi-
duality becomes unfolded. Personality is therefore
changing every moment; the individuality is for
every moment the particular stage of unfoldment
of the ego itself, and is consequently the bearer of
the sins and sorrows, pleasures and enjoyments, of
mundane life. In absolute perfection this bearing
nature is thrown off like a husk, and the ego dwells
in divine and eternal bliss. It is not destroyed, nor
is it merged into another ego or in a Supreme Being ;
and if the question be asked whether in this state
of Mukti (deliverance) there is one ego or a plurality
of egos. I would answer in the words of the Jaina
‘Master : “That Atman by which I experienced my-
self and my essence through self-realization—that
I am: neither masculine, feminine, nor neuter;
neither one, two, nor many.” "

Now I come back to the quotation with which
I began this article. The Vedanta metaphysics
teaches that salvation comes through knowledge (of
Brahman). It is not the potential that through
effort and conquest becomes the actual ; and we are
further taught that that which is is real now. On the
other hand, Jainism teaches that from the ideal and
transcendental standpoint you are Brahman ; but its
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eternality, the real Mukti, comes from work and
knowledge together, not from one alone. Through
work and knowledge, Jainism says, the individual
develops and unfolds the potential; therefore, the
statement, “I am Brahman,” would be interpreted by
a Jaina to mean—I am Brahman only inherently,
or in embryo; I have the capacity or the actual
possibility of Brahman ; what I am implicitly must
become explicit. There is a vast difference between
the implicit and the explicit. Those who do not
recognize this difference would never make an
attempt to become rational and free.

The doctrine of the Jainas known as Syadvada
or Anekantaviada, it is proper to affirm, in the words
of a writer in America—

“is competent to descend into the utmost minutise
of metaphysics and to settle all the vexed questions
of abstruse speculation by a positive method (not
merely asserting na iti, ne iti, not so, not so)—to
settle at any rate the limits of what it is possible
to determine by any method which the human mind
may be rationally supposed to possess. It promises
to reconcile all the conflicting schools, not by indue-
ing any of them necessarily to abandon their favour-
ite ‘standpoints’, but proving to them that the stand-
points of all others are alike tenable; or, at least,
that they are representative of some aspect of truth
which under some modification needs to be repre-
sented ; and that the Integrity of Truth consists in
this very variety of its aspects within the relational
unity of an all comprehensive and ramifying
principle.”
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JAINISM

Any philosophy or religion must be studied
from all standpoints, and in order thoroughly to
grasp the ideas of any religion or philosophy, know
what it says with regard to the origin of the uni-
verse, what its idea is with regard to God, with
regard to the soul and its destiny, and what it re-
gards as the laws of the soul’s life. The answers
to all these questions would collectively give us a
true idea of the religion or philosophy. In our
country religion is not different from philosophy, and
religion and philosophy do not differ from science.
We do not say that there is scientific religion or
religious science ; we say that the two are identical.
We do not use the word religion because it implies
a binding back, and conveys the idea of dependence,
the dependence of a finite being upon an infinite,
and in that dependence consists the happiness or
bliss of the individual. With the Jainas the idea
is a little different. With them bliss consists not
in dependence but in independence ; the dependence
is in the life of the world, and if that life of the
world is a part of religion then we may express the
idea by the English word, but the life which is the
highest life is that in which we are personally inde-
pendent so far as binding or disturbing influences
are concerned. In the highest state the soul, which
is the highest entity, is independent. This is the
idea of our religion. The first important idea con-
nected with it is the idea of the universe. Is it
eternal or non-eternal ? Is it permanent or {ransi-
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tory ? Of course there are so many different opinions
on the subject, but with these opinions I am not
concerned in this lecture; I am only going to give
the idea of the Jaina philosophy. We say that we
cannot study any idea unless we look upon it from
all standpoints. We may express this idea by many
symbols or forms; we have expressed it by the
story of the elephant and the seven blind men who
wanted to know what kind of animal the elephant
was, and each touching a different part of the animal,
understood its form in so many different ways, and
thereupon became dogmatic. If you wish to under-
stand what kind of animal an elephant is, you must
look upon it from all sides, and so it is with truth.
Therefore we say that the universe from one stand-
point is eternal and from another non-eternal. The
totality of the universe taken as a whole is eternal.
It is a collection of many things. That collection
contains the same particles every moment, there-
fore as a collection it is eternal; but there are so
many parts of that collection and so many entities
in it, all of which have their different states which
occur at different times and each part does not
retain the same state at all times. There is change,
there is destruction of any particular form, and a
new form comes into existence ; and therefore if we
look upon the universe from this standpoint it is
non-eternal. With this philosophy there is no idea,
and no place for the idea of creation out of nothing.
That idea, really speaking, is not entertained by any
right-thinking people. Even those who believe in
creation believe from a dlﬁerent standpomt thax}_
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this. It cannot come into existence out of nothing,
but is an emanation coming out of something. The
state only is created. This book in a sense is created
because all the particles are put together, having
been in a different state. The form of the book is
created. There was a beginning of this book and
there will be an end. In the same manner, with
any form of matter, whether this form lasts for
moments or for centuries, if there was a beginning
there must be an end. We say that there are both
preservation and destruction in the many forces
working around us. All these forces are working
every moment in the midst of us and around us, and
the collection of these entities is called by the Jainas
‘God’. The Brahmanas represent it by the syllable
Om (32); the first sound in this word represents
the idea of creation, the second of preservation and
the third of destruction. All these are energies of
the universe and taken as a whole they are subject
to certain fixed laws. If the laws are fixed why do
people bow down to these energies ? Why do they
consider the collective energy as a god or as God ?
There is always an idea of the power to do evil in
the beginning of this conception. When railroads
were first introduced into India ignorant people who
did not know what they were, who had never seen
in their lives that a car or carriage could be moved
without the horse or the ox, thought that there was
some divinity in the engine, some god or goddess,
and some of them would even bow down before the
car ; and even to this day you will find in some parts
of India, among the pariahs or low class that there
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are people who entertain this idea. So to these
energies in our primitive state we are liable to attri-
bute personality, and after a long course of deve-
lopment we symbolize our thoughts in the form of
pictures, and explain them in that way to make them
more intelligible to others. In the ancient times
there was not rain but a rainer, not thunder but a
thunderer, and in that way personality is attributed,
or living consciousness and character, to those forces.
There may be conscious entities in these forces as
there may be living entities on the planets, but these
forces themselves are not living entities. This, how-
ever, expresses the idea in the beginning; these
energies were classed as creative, preservative and
destructive, and these three entities were considered
to be component parts of one entity called Brahma
by the Hindus. Really, creation in this is in the sense
of emanation, preservation is used in the sense of
preserving the form, and destruction in the sense
of destroying the form. The idea of matter is some-
thing that can be handled or perceived by the senses,
and the energies must be material energies, as
cohesion, magnetism, electricity, gravitation ; but to
consider these God would be the most materialistic
idea, and therefore the Jainas discard this idea so
far as the Godhead or Godlike character is con-
cerned. They of course admit the existence of these
energies, that they are indeed to be found every-
where, but they are subject to fixed laws which
cannot be interfered with by any person, not that
these energies consciously influence our destinies
with regard to good and evil. To say that they do
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so influence us is only to show our ignorance with
regard to their laws. These energies collectively
we call substantiality. There are innumerable
qualities and attributes in matter itself, and they
manifest themselves at different times and ways.
We are not able without further development to
know what energies are inherent in matter, and
when any new thing comes to view we are surprised,
and whatever is surprising, is considered to be some-
thing coming from divinity; but where we under-
stand scientific principles the surprise is removed and
it is all as simple as the daily rising and setting of
the sun. Thousands of years ago the different phe-
nomena of nature were considered in different parts
of the world to be the working of different gods and
goddesses, but when we understand science these
phenomena become simple and the idea of these
beings as characters of the highest spiritual power
goes away. What is the God of the Jainas?, you
will ask. I have only told you what he is not. 1
will now tell you what it is. We know that there
is something besides matter ; we know that the body
exhibits many qualities and powers not to be found
in ordinary material substance, and that the some-
thing which causes this departs from the body at
death. We do not know where it goes; we know
that when it lives in the body, the powers of the
body are different from what they are when it is
not there. The powers of nature can be assimilated
to the body when that something is there. That
entity is considered by us the highest, and it is the
same inherently in all living beings. This principle
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common to all of us is called divinity. It is not fully
developed in any of us, as it was in the saviours of
the world, and therefore we call them divine beings.
So the collective idea derived from observations of
the divine character inherent in all beings is by
us called God. While there are so many energies
in the material world and in the spiritual world,
and putting those two energies together we give
them the name of Nature, we separate the material
energies and put them together, but the spiritual
~energies we put together and call them collectively
God. We make a distinction, and worship only the
spiritual energies. Why should we do so? A
Jaina verse says, “I bow down to that spiritual
power or energy which is the cause of leading us
to the path of salvation, which is supreme, which is
omniscient ; T bow down to that power because I
wish to become like that power.” So where the
form of the Jaina prayer is given, the object is
not to receive anything from that entity or irom
that spiritual nature, but to become one like that;
not that that spiritual entity will make us by a
magic power become like itself, but by following
out the ideal which is before our eyes we shall be
able to change our own personality, it will be
regenerated, as it were, and will be changed into a
being which will have the same character as the
divinity which is our idea of God. So we worship
God, not as a being who is going to give us some-
thing, not because it is going to do something to
please us, not because it is profitable in any way ;
there is not any idea of selfishness; it is like prac-
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tising virtue for the sake of virtue and without any
other motive. Now we come to the idea of soul.
The ordinary idea of soul substance is that in order
for a thing to exist it must have form, it must be
perceived by the senses. That is our ordinary expe-
rience. Really speaking it is the experience only
of the sensuous part of the being, the lowest part
of the human entity, and from that experience we
derive conclusions and think that these conclusions
apply to all substance. There are substances which
cannot be perceived by the senses ; there are subtler
sensations and entities and these can be known only
by the consciousness, by the soul. Such a substance,
which cannot be seen, heard, tasted, smelled or
touched, is a substance which need not occupy space,
and need not have any tangibility, but it may exist,
although it may not have any form (and that sub-
stance does not require any space, is intangible and
cannot be seen). Sight is an impression made on
‘the nerves of the eyes by vibrations sent forth from
-the object perceived and this impression which we
call sight, if there are no vibrations coming out of
the object, is of course not produced; but if this
substance influences us in certain ways, the impli-
cation is that there is something moving or produc-
ing vibrations, and these can not exist unless there
is some material substance which is vibrating. The
very fact that something is moving in some way
and influences us in some peculiar way implies that
there is something material about this. If there are
no vibrations, the substance is not material. It
need not exist in a form which will give us the
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impression ©6f any colour, smell, etc. There is
nothing which can partake both of the attributes of
soul and of matter; the attributes of matter are
directly contrary to those of the soul. While one
has its life, in the other it does not become the
other. How can that soul live in matter when its
attributes are of a different nature? By our own
experience we know that we are obliged to live in
surroundings which are not congenial to us, which
are not of our own nature. People feel that they
are not related to their surroundings, there must be
some reason for their being obliged to live in those
surroundings, but there must be a reason in the
intelligence itself; it cannot be in the material
substance. We know that this is a fact, because
inte]ligence cannot proceed from any thing which
is purely material. No material substance has given
any evidence of having possessed intelligence; it
might have done so when there was life in it, but
without this it has no intelligence. That intelligence
is, we are quite sure, influenced by material things,
but it does not arise from the material things.
Persons of sound intelligence take a large dose of
some intoxicating drink and the intelligence will
not work at all. Why should this material thing
influence the immaterial, the soul ? The soul thinks
that the body is itself and therefore anything which
is done to the material self is supposed by the real
self to be done to itself. That is where the Christian
scientists and the Jaina philosophy will agree ; that
if the soul thinks that the body is its real self, any-
thing done to the body will be considered by the
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soul to be done to the soul, and therefore what hap-
pens to the body will be felt by the soul; but if
the soul for a moment thinks that the body is not
the self but altogether different and a stranger to
the soul, for that reason no feeling of pain will
exist ; our attention is taken away in some other
direction and we do not know what is passing be-
fore us. This shows that the self is something higher
than the body. Still under ordinary circumstances
the soul is influenced by the body, and therefore
we are to study the laws of the body and soul so
as to rise above these little things and proceed on
our path to salvation or liberation, which is the
real aspiration of the soul. There is power of matter
itself, but that power is lower than the power of
the soul. If there was no power at all in the body
or in matter, the soul would never be influenced by
it, for mere non-existence will never influence any-
thing ; but because there is such a thing as matter,
when the soul thinks that there is a power of the
body and a power of the matter, these powers will
influence it. Bodily power as we see it is on ac-
count of the presence of the soul. There is a power
in matter, as cohesion, etc., and this will work
although the soul does not think anything about it.
If the moon revolves around the earth there are
some forces inherent in the earth and moon. What
I mean to say is that the influence of these material
powers on the soul powers depends on the soul’s
readiness or willingness to submit to these powers.
If the soul takes the view that it will not be influ-
enced by anything it cannot be so influenced. This
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being the soul’'s nature what is its origin ? Every-
thing can be looked upon from two standpoints, the
substance and the manifestation. If the state of the
soul itself is to be taken into consideration, that
state has its beginning and its end. The state of
the soul as living in the human body had a begin-
ning at birth and will have an end at death, but
it is a beginning and an end of the state, not of the
thing itself. The soul taken as a substance is
eternal ; taken as a state every state has its begin-
ning and end. So this beginning of a state implies
that before this beginning there was another state
of the soul. Nothing can exist unless it exists in
some state. The state may not be permanent, but
the thing must have a state at all times. If there-
fore the present state of the soul had a beginning,
it had another state before the beginning of this
state, and after the end of this state it will have
another state. So the future state is something that
comes out of or is the result of the present state.
As the future is to the present so the present is
to the past. The present is only the future of the
past. What is true with regard to the future state
is true with regard to the past and present states.
The acts of the past have determined our present
state, and if this is true the acts of the present state
must determine the future state. This brings us to
the doctrines of rebirth, transmigration of souls,
metempsychosis, reincarnation, ete., as they are
variously known. First take incarnation, which
means literally becoming flesh, and really speaking
that which is matter is always matter, and that which
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is gpirit is always spirit or soul. The spirit does
not become flesh. If reincarnation means to become
flesh there can be no reincarnation, but if it means
simply the life in flesh for a short time, then there
is reincarnation. Reincarnation means also to be
born in some state again and again. Metempsychosis
means in the Greek only change; that the animal
itself, body and soul, everything together, is changed
into the human being and the human being, body
and soul, is changed into some other being, and that
is altogether changed into some other thing and so
on. That is the idea of metempsychosis. Trans-
migration of souls is, especially in the idea of the
Christians, the idea of the human soul going into the
animal body, as if this were a necessity, But that
is not the real idea; the real idea is simply going
from one place to another or, from one body to
another, but not necessarily going from the human
body to the animal body, but simply travelling. It
implies the idea of form. N othing can travel unless
it has form and occupies space and is material ; so
in our philosophy we reject all these terms if that
is the idea connected with these terms, and use the
idea of rebirth; that is, the soul is born in some
other body, and birth does not imply the same con-
ditions applying to the human birth. There are
certain conditions in which human beings are born ;
the seed itself takes several months to ripen and
then there is the birth. This may be due to certain
acts or forces which are generated by human beings.
These are in a condition to be observed by beings
whose forces will take them to some other planet,
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and we say that there is another condition of birth
there. There is no necessity for gestation and
fecundation. The Karmic body has in itself many
powers, and has a force to take to itself another body,
which is in the case of the human beings a gross
body, but in the case of other beings a subtle body
is generated, and this body is changeable so far as
its form and dimensions are concerned, therefore if
the forces generated while we live any kind of life
are of different kinds then in the case of some being
it may be necessary that he should be born in the
human condition, and pass through the actual con-
ditions which must be obeyed if the human being
is to be born, while if the forces generated are dif-
ferent in their character he may be born on some
other planet where birth is manifested in a different
way, without any necessity of the combination of
the male and the female principle. There are so
many different planes of life that the mere study
of the human life ought not to be made to apply
to all the affairs of life. We have studied only a
few forms of the life of animals, human beings, ete.,
but that is only the part which under the present
development of our science, of our eyesight even,
we are able to study. We are not able to study
other forms of life, innumerable in the universe, and
therefore we ought not to apply the laws thus dis-
covered to all forms of life. Qur study is introspect-~
ive because our idea is that the soul is able to know
everything under the right circumstances. The
knowledge acquired in these conditions is of a
sounder nature and of a more correct kind because
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the obstacles which come in the way of science are
not there. Science has fo commit mistakes and
think they do not; still knowledge is derived from
inferences which we draw from certain premises
which may not be right or if the premises are right
the inferences may be wrong. We do not mean to
say that there are always mistakes in the knowledge
which is acquired through sensation or through
matter, but sometimes it is possible, and while it
may be correct knowledge in many cases we cannot
rely on that. The highest knowledge is immediate
knowledge, derived by the soul without the assist-
ance of any external thing, and the knowledge of
liberated souls, and also the knowledge of human
beings who are just on the point of being liberated,
or have passed through the course of discipline,
mental, moral and spiritual, and have nearly exhaust-
ed past forces, at the same time, generating spiritual
forces, and on account of discipline and spiritual
evolution have become receptive. The soul sees
everything when this state is arrived at; it knows
everything, is fully conscious and consciousness itself
means first of all that it knows itself, and to know
one’s self means that it is something, some reality,
and there can be no reality unless it can distinguish
itself from other realities. Only the one universal
thing could not know itself, because knowledge
implies comparing one with another, and if that is
not done there is no individuality. We say there-
fore that the soul in its highest existence knows
that it is perfectly separate from other things so
far as experience and knowledge are concerned, but
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in so far as ifs nature is concerned, so long as there
is a sense of separateness there is no occasion or
opportunity for the soul to rise higher because when
the soul thinks that it is living a different existence
for its own sake it is considering its own self to
be different from another person, and thinks that
this is its own and a part of its nature, its own
being, and therefore anything done in regard to these
surroundings will benefit or injure its own nature.
It even thinks that its very life consists in doing
good and in loving other souls and taking active
measures for carrying into effect the very plan of
that soul. Then it comes higher, and ultimately
reaches the highest condition. The condition of the
soul, 'as I have said, is the highest in which there
is perfect consciousness, there is infinite knowledge
and infinite bliss; we express these three ideas in
Sanskrit as existence infinite, bliss infinite and
knowledge infinite. That condition of the soul can-
not be described by us because description is some-
thing which proceeds from a finite mind and when
the soul becomes infinite no finite mind can fully
express the conditions of that infinite state. The
attributes we give therefore to that condition of the
soul are always full of comprehension. We shall
always leave out many things; we have not the
power to express all our thoughts. How can we
express, then, this state of a soul which so far as
its power and knowledge are concerned is infinite ?
The Jainas have studied the nature of the soul and
the universe from these standpoints and have derived
a beautiful principle, and so far as this is concerned
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there is this difference between this country and
other countries and other religions, they can under-
stand all these from these standpoints. The Bible
says, “Thou shalt not kill,” and Jainas practise uni-
versal love so that this also means that we should
not kill any beings. If we say that the Bible does
not mean that we take away a part of the Bible.
Why should we interpret the laws of any religion
from the mnarrowest standpoint? We should take
into consideration the nature, attributes and working
of all things. We cannot derive laws which are to
be applied to the whole universe simply by our
observation of a part of the conscious nature of the
universe. If you wish to state correctly the nature
of the universe you will study the nature of all the
different parts of the universe and then the laws
will be applicable to all parts of it. We think that
we are superior to other things because our tenants
who live on the ground floor are inferior to us, but
we have no right therefore to crush those tenants,
who later on will acquire the right to inhabit the
second and third floors and finally the highest floor.
One living on the highest plane has no right to crush
those who live on the lowest plane. If one thinks
that he has a right to do this, that he has not suffi-
cient strength to live without destroying life, our
philosophy says that it is still a sin to destroy life,
and it remains only to choose the lowest form, the
less evil. We will in business take such a kind of
business as will yield the most profit and will cause
us to lose the least, in which we have the less
liabilities ; and the highest condition will be that in
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which we have no liabilities and no creditors, the
state in which we may live without any creditors
or in a perfectly free condition. That is the liberated
condition. The idea of Karma is very complicated.
I have told you something of it in my former
lectures. The one chief point is that that theory is
not the theory of fatalism, not a theory in which the
human being is tied down to some one, bound down
by the force of something outside himself. In one
sense only will there be fatalism, if we are free to
do many things, we are also not free to do
other things, and we cannot be freed from the
results of our acts. Some results may be manifested
in great strength, others very weakly; some may
take a very long time and others a very short time :
some are of such a nature that they take a long
time to work out, while the influence of others may
be removed by simply washing with water and that
will be the case in the matter of acts done inci-
dentally without any settled purpose or any fixed
desire. In such a case with reference to many acts
we may counteract their effects by willing to do
so. So the theory of Karma is not in any sense
a theory of fatalism, but we say that all of us are
not going to one goal without any desire on our
part, not that we are to reach that state without
any effort on our part, but that our present con-
dition is the ‘effect of our acts, thoughts and words
in the past state. To say that all will reach the
perfect state merely because some one has died
that they might be saved, merely from a belief in
this person, would be a theory of fat-lism, because
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those who have lived a pure and virtuous state and
have not accepted a certain theory will not reach
the perfected state simply for that reason and no
other. The faith in saviours is simply this, that by
following out the divine principle which is in our
own selves when this is fully developed we also
shall become Christs, by the crucifixion of the lower
nature on the altar of the higher. We also use the
cross as a symbol. All living beings have to pass
through or evolve from the lowest, the monadic
condition, to the highest state of existence, and can-
not reach this unless they obtain possession of the
three things necessary: right belief, right knowledge
and right conduct. The right belief, really speak-
ing, is not that there is no passing through forms
after death, but the souil keeps progressing always
in its own nature without any backward direction
at all. We have expressed this in clear language
without any parables or metaphors, but when we
preach these truths to the ignorant masses, some
story or picture might be necessary for them, and
after that the explanation of the real meaning, as
we have an allegory in the Pilgrim’s Progress. It
is just like reaching the Celestial City in that book;
but we must all understand that these things are
parables. Others may need music to assist their
religion, but when we understand the esoteric mean-
ing which underlies all religions there will be no
quarrelling and no need of names or of forms, and
this is really the object of all religions.
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ESSENTIAL PHILOSOPHY OF HINDUISM,
BUDDHISM AND JAINISM

Ladies and Gentlemen,

From the mystic philosophy of India, we pass
to the everyday philosophy of the three great sects
of the East, the Hindus, the Buddhists and the Jainas.

When I was a small boy, about eight years old,
I used to go with my father to hear the sermons of
a Jaina monk who happened to visit our town in
those days. He delivered his sermons in a lecture
hall specially built by my community. On one day,
we went to the lecture hall half an hour earlier than
the appointed time. After taking our seats we began
to look with curiosity at some paintings on the walls
of the lecture hall. One of them struck me most.
It was the picture of a man holding steadfast the
branch of a huge banian tree in the midst of a large
well and an elephant standing at the brink of the
well and trying with its mighty trunk to catch the
man. At the bottom of the well there was a huge
boa with its mouth open, ready to swallow the man.
On each side of the well at the bottom there were
four snakes with their hoods expanded, furiously
hissing and ready to sting the man. Two rats, one
white and one black, were eating away the trunk of
the banian tree. On the top of a branch there was
a honey-comb with a swarm of bees. The elephant
while trying to catch the man moved that branch to
and fro and caused some drops of honey to fall on
the lips of the man. A monk, the minister of re-
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ligion, stood on the opposite side of the elephant in
his white garments, offering help to rescue the
man from the well and from the attack of the
elephant. And all this was in the midst of a forest.
I could not understand the meaning of the painting.
I gazed at it for five minutes, ten minutes, fifteen
minutes and still could not understand the meaning.
Then I asked my father, “Papa, this picture seems
to be very strange. What does it mean ?” He at once
said, “Will you be able to understand it, even if I
tell you what it is ? I think you will. Once upon a
time this man whom you see in the picture hanging
in the well was travelling from place to place with
a party and they happened to pass through a thick
forest full of wild beasts and robbers. While they
were in the midst of the forest, some robbers attack-
ed them. They all fled for their lives in different
directions ; this man too did the same but he lost his
track and while he looked back to see where he was,
he saw that this elephant was furiously running
after him. He saw that if he could not find some
shelter, he would be instantly killed by the elephant.
He looked in all directions and saw this well. He
thought: this elephant is sure to kill me, I may per-
haps save myself by jumping into the well. Off he
jumps into the well and gets hold of one of the
branches of the banian tree which you see in the
well. At the bottom he saw that huge boa ready to
swallow him ; on the four sides of the well at the
bottom he saw four snakes hissing at him. The two
rats are eating away the trunk of the tree and from
the honey-comb at the top of the branch some drops
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of honey are falling on his lips. Just at this time, a
minister of religion (like our respected brother
Jones) happens to come there and offers him help
to rescue him from the well, but the fellow seems
quite satisfied with his lot while having the sweet
taste of honey drops. He does not realize the fact
that the whole trunk of the tree will be eaten away
by the rats and then he would have no support at
all; he would have to fall down to be swallowed by
the cobra. This whole drama is represented in this
picture.” I said to my father, “Well, but what is
the meaning of all this drama ?” He said, “It is all
symbolical. This man in the well in this forest is
the ordinary worldly man. The elephant that ran
after him is death ; the well is this earthly life; the
boa is the symbol of the lowest state of existence.
The four snakes are the symbols of Anger, Vanity,
Deceit and Greediness. The trunk of the banian
tree is the short duration of our earthly life. The
two rats, white and black, represent time, the light
half and dark half of the month which exhaust our
earthly duration. The bees in the honey-comb are
the organs of senses and the honey-drops represent
the sensuous pleasures. And the minister represents
the Truth religion. So the whole thing comes to
this. The common man of the world, thinking that
his life will be cut off at any time by death satisfies
himself by enjoying the sensuous pleasures derived
from the senses and does not care to receive the
truths offered by true philosophy, he being influ-
enced by sentiments of anger, vanity, deceit and
greediness represented by the four snakes.”
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I was perfectly astonished at this explanation
of the picture and of the view of life taken by the
Hindus. This was when I was eight years old.
Twenty years after that, only the other day I hap-
pened to read one of Professor Max Miiller’s works,
and I was much more astonished to see that he also
expressed it in pretty nearly the same terms. Here
are his views :—Our idea of life on earth has always
been that of a struggle for existence, a struggle for
power and dominion, for wealth and enjoyment.
These are the ideas which dominate the history of
all nations whose history is known to us. Qur own
sympathies also are almost entirely on that side.
But was man placed on this earth for that one pur-
pose only ? Can we not imagine a different purpose,
particularly under conditions such as existed for
many centuries in India and nowhere else? In
India the necessaries of life were few, and those
which existed were supplied without much exertion
on the part of man by a bountiful nature. Clothing,
scanty as it was, was easily provided. Life in the
open air or in the shades of the forest was more
delightful than life in cottages or palaces. The
danger of inroads from foreign countries was never
dreamt of before the time of Darius and Alexander,
and then on one side only, on the North, while more
than a silver streak protected all around the far
stretching shores of the country. Why should the
ancient inhabitants of India not have accepted their
lot ? Was it so very unnatural for them, endowed
as they were, with a transcendent intellect, to look
upon this life not as an arena for gladiatorial strife
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and combat, or as a market for cheating and
huckstering, but as a resting place, a mere waiting
raom at a station on a journey leading them from
the known to the unknown, but exciting for that
very reason their utmost curiosity as to whence
they came and whither they were going. So in
those palmy days of India a large class of people,
not only the priestly class but the nobility also, not
only men but women also, never looked upon their
life on earth as something real. What was real to
them was the invisible, the life to come. What
formed the theme of their conversations, what
formed the subject of their meditations was the real
that alone lent some kind of reality to this unreal
phenomenal world. Whoever was supposed to have
caught a new ray of truth was visited by young and
old, was honoured by princes and kings, nay, was
looked upon as holding a position far above that of
kings and princes.

I told you last Sunday that out of these rays of
truth based on the Vedic literature of the Hindus
six systems of philosophy arose. The first was the
Nyaya system. The followers of that philosophy
hoped by cultivating the instruments of knowledge
—Perception, Inference, Analogy, Testimony—to
reach final beatitude by right inquiry. They gene-
ralized from the phenomena of life to an extra cos-
mic deity of superhuman powers commanding our
homage and worship. The inanimate wuniverse,
including the soul and mind of man, they left to
itself and believed it to be the result of an act of
divine creation. The VaiSesikas accepted the
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generalizations of Nyaya but went a step further in
analysing the nature of material existence. They
acknowledged the existence of an extra cosmic
deity but like Gassendi nearly dropped the idea and
busied themselves with the atoms and their nature.
With them the universe began with atoms, infinite
and eternal, moved by the will of the divine power.
Thus as Gautama the author of Nyaya built up the
metaphysics, Kanada the author of VaiSesika sup-
plied the physics of a philosophy which generally
goes under the name of Dialectic philosophy. A
philosophy built upon mere abstractions and
generalizations from phenomena, which can in real-
ity never be individually generalized from, must
result in pure atheism or anthropomorphic deism.
Principal Caird says in his Philosophy of Religion,
“Generalization so far from apprehending reality is
a process which takes us away from it, and the
further it advances, the more abstract our thought
becomes, the further do we recede from the real
objective truth of things” If the Nyaya and the
Vaisesika thus represent the positive side of the
method of abstract generalization, the Carvakas, the
materialists, represent the negative aspect. They
were not far from the modern materialists when
they maintained life, thought or energy to be the
result of material organization, but their philo-
sophy made few disciples and converted none. All
experience is in favour of declaring that dead
matter is never capable of producing life and even
the best representatives of modern physical science
stand confessed of their ignorance of the real
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nature of matter and energy per se, at the altar of
eternal truth. Even Mr. Huxley says, “In perfect
strictness it is true that chemical investigation can
tell us little or nothing directly of the composition
of living matter and it is also in strictness true that
we know nothing about the composition of any body
whatever as it is.” Observation has proved that
every atom of matter is full of energy in one form
or another. So that instead of postponing the ap-
pearance of mind to the last stage of material orga-
“nization as the modern evolutionists have done, it
is more consistent with reason to regard it as co-
existent. The Nyaya philosophy regarded it as the
very beginning but the intermeddling of a God
isolated from his creation did not satisfy subsequent
reasoners, such philosophy being subversive of that
real knowledge which must by the very conditions
of knowledge or thought look upon thought and
intelligent being as inseparable. It is in some such
train of reasoning that we find an explanation of
Prakrti and Purusa of Xapila’s Sankhya. The
Sankhyas had advanced further, if advance it may
be called, than the VaiSesikas in their analysis of
matter and had demonstrated a theory of evolu-
tion, anything more entirely novel than which even
the Vedanta has not to teach. They postulated
Prakrti or undifferentiated cosmic matter as the
eternal basis of cosmic evolution ; and they definitely
enumerated the various evolving stages of this
matter with its properties, being hereupon called
the Sankhyas. They however thought it would be
impossible to postulate matter without mind and
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they therefore laid down an eternal union between
Purusa or the eternal mind and Prakyti in all its
stages of evolution. They attributed no funections
to Purugsa and regarded the evolutions of Prakrti
for this Puruga who was ever in it but never of it,
trying in this manner to satisfy the necessity of
philosophic thought. The Sankhyas will thus be
nearer the truth, nearer because they were, by
postulating two entities in the form of Prakrti and
Purusa, both interdependent so to speak, indirectly
precluding the possibility of Moksa, salvation, and-
initiating a principle which would lead to false
results in practical ethics. Sattvaguna or purity, the
first of the three properties of matter, is after all a
kind of material purity in as much as that property
is inseparable from Prokrti and to set this up as a
standard to which men should ever try to reach is
only to point a way to re-incarnation or fresh evolu-
tion (of the individual self) and misery contempla-
tion of Prakrti can raise the contemplation no higher
than Prakrti, the source of all mundane existence
and misery. Patafijali not satisfied with the practical
side of Sankhya set up a kind of training, generally
known as Yoga, for attaining the state of eternal
bliss and postulated a kind of God, for purposes of
contemplation. His Yoga led to marvellous physical
results but nothing more. It again landed the student
in Prakrti only on a higher stage of it. The Vedanta
philosophy while trying to meet this difficulty, went
off at a tangent in a region to be conscious of which
is an utter impossibility. Of Buddhism and Jainism
we shall judge later on.
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The details of these philosophies will interest
none but a student of metaphysics. My purpose
therefore lies in giving you the essential principles
which make up what are known as Hinduism,
Buddhism and Jainism. In the first place, therefore,
let us see what Hinduism says as to the existence
and nature of soul, for the theory of soul must be
the foundation of every religion which deserves a
name. In all ages it has been supposed that there
is something divine in man ; that there is in him
the non-phenomenal agent on whom the phenomenal
attributes of feeling, thinking and willing depend.
To the Hindu philosophers this agent was self-
evident (svayamprakd$a). Of course, this agent,
which they called Self was not discovered in a day.
We see in the Upanisads many attempts to discover
and grasp it. I shall give you a kind of allegory
representing the search after this Self from the
Chandogya Upanisad. It is a dialogue supposed to
have taken place between Prajapati, the lord of
creation, and Indra, representing the Devas, the
bright gods, and Virocana representing the Asuras,
the opponents of the Devas. Prajapati is said to
have uttered the following sentence: “The Self
(Atman) free from sin, free from age, from death
and grief, from hunger and thirst, which desires
nothing but what it ought to desire and imagines
nothing but what it ought to imagine, that is what
we search out, that is what we must try to under-
stand. He who has searched out that Self and under-
stands it obtains all worlds and desires—that is final
beatitude.”
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The gods and the demons both heard these words
and said, “Well, let us search for that Self by which
if one has searched it, all worlds and all desires
are obtained.” Thus saying Indra went from the
Devas, Virocana from the Asuras and both with-
out having communicated with each other, holding
fuel in their hands as is the custom with pupils
approaching their master. They dwelt there as
pupils for thirty-two years and served Prajapati.
At the end of thirty-two years Prajapati turns his
face to them and asks, “For what purpose have you
been both dwelling here ?” They replied that they
had heard the saying of Prajapati and that they had
both dwelt near him because they wished to know
the Self. Prajapati like many of the ancient sages
dses not show himself inclined to part with his
knowledge at once. He gives them several answers
which though not exactly wrong are equivocal and
open to a wrong interpretation. He says first, “The
person that is seen in the eye, that is the Self. This
is what I have said : this is the immortal, the fear-
less, this is Brahman.” If the pupils had understood
this as meant for the person that sees through the
eye, or out of the eye, they would have received
a right though indirect idea of the Self. But when
they thought that the reflection of man in the eye
of another person was meant, they were wrong. And
they evidently took it in the latter sense, for they
asked, “Sir, he who is perceived in the water and
he who is perceived in a mirror, who is he?”
Prajapati replied, “He, the Self himself, indeed, is
seen in all these. Look at yourself in a pan of
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water, and whatever you do not understand of your-
self, come and tell me.” They looked in the water
pan. Then Prajapati said, “What do you see ?” They
said, “We both see the Self thus altogether, a pic-
ture even to the very hairs and nails.” Prajapati
then said, “After you have adorned yourselves, have
put on your best clothes and cleansed yourselves,
look again into the water pan.” They did so and
looked into the water pan. Prajapati says, “What
do you see ?” They said, “Just as we are, well-
adorned, with our best clothes and clean, thus we
are both there, Sir, well-adorned with our best
clothes and clean.” Prajapati said, “That is the Self,
that is the immortal, the fearless, this is Brahman.”
They both went away satisfied in their hearts.
Prajapati thought, “They both go away without
having perceived and without having known the
Self and whoever of these two whether gods or
demons will follow this doctrine will perish.” Now
Virocana satisfied in his heart went to the demons
and preached that doctrine to them, that the Self
alone is to be worshipped, that the Self alone is to
be served and that he who worships the Self and
serves the Self gains both worlds, this and the next.
Therefore they call even now a man who does
not give alms here, who has no faith and offers no
sacrifices, an Asura, a demon ; for this is the doctrine
of demons. They deck out the body of the dead with
perfumes, flowers and fine raiment by way of orna-
ment and think they will thus conquer the world.
But Indra before he had returned to the gods saw
this difficulty. As this Self (the shadow in the



water, is well adorned when the body is well
adorned, well-dressed when the body is well dressed,
well cleaned when the body is well cleaned, that
Self will also be blind if the body is blind, lame
if the body is lame, crippled if the body is crippled,
and perish in fact as soon as the body perishes;
therefore I see no good in this doctrine. Taking
fuel in his hand he went again as a pupil to Praja-
pati. Prajapati said to him, “Well, Indra, you went
away with Virocana, quite satisfied in your heart;
what has brought you back ?” Indra said, “Sir, as
this Self is well adorned when the body is well
adorned, well dressed when the body is well dressed,
etc., that Self will also be blind when the body is
blind ? Therefore I see no good in this doctrine.”
“So it is, indeed,” Prajapati said, “but I shall explain
the true Self further to you. Live with me another
thirty-two years.” And then Prajapati said, “He who
moves about happy in dreams, he is the Self, this
is the immortal, the fearless, this is Brahman.” Then
Indra went away satisfied in his heart. But before
he had returned to the gods, he saw this difficulty.
“Although it is true that that Self is not blind even
if the body is blind, nor lame if the body is lame,
though it is true that that Self is not rendered faulty
by the faults of the body, nor struck when the body
is struck, nor lamed when the body is lamed, yet
it is as if they struck him the Self in dreams, as
if they chased him. He becomes even conscious, as
it were, of pain and sheds tears in dreams. There-
fore I see no good in this.”

Taking fuel in his hands he went again as a
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pupil to Prajapati. Prajapati said, “Well, Indra, you
went away satisfied in your heart, what has brought
you back ?” Indra told him his difficulty. Then
Prajapati said, “So it is indeed, Indra. But I shall
explain the true Self further to you. Live with me
another thirty-two years.” He lived with him another
thirty-two years. Then Prajapati said, “When a man
being asleep, reposing and at perfect rest, sees no
dreams, that is the Self, this is the immortal, the
fearless, this is Brahman.” Indra went away, quite
pleased ; but before he had returned to the gods he
thought, “Truly, in this dreamless repose he does
not know his Self that he is I, nor does he know
anything that exists. He is gone to utter annihila-
tion. So I see no good in this.” Taking fuel in his
hands he once more went to Prajapati as his pupil.
Prajapati again asked : “Well, Indra, what again has
brought you back ?”” He again told him his diffi-
culty. Prajapati said: “So it is indeed, Indra; I
shall explain the true Self further to you and nothing
more than this. Live here other five years.” He
lived there for other five years. This made in all
- 101 years. Prajapati then said, “Indra, this body is
mortal and always held by death. It is the abode
of that Self which is immortal and without body.
When in the body by thinking this body is I and
I am this body, the Self is held by pleasure and
pain. So long as he is in the body he cannot get
free from pleasure and pain. But when he is free
of the body, when he knows himself different from
the body, then neither pleasure nor pain touches
him. The wind is without body, the cloud, lightning
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and thunder are without body (without hands,
feet, ete.). Now as these arising from the heavenly
ether appear in their own form, as soon as they
Tave o ched the highest light, thus does that
serene being, arising from this body, appear in its
own form, as soon as it has approached the highest
light—the knowledge of the Self. He in that state
is the highest person. He moves about there laugh-
ing, playing and rejoicing, be it with women, car-
riages or relations, never minding the body into
which he was born. Like a horse attached to a cart,
the spirit is attached to the body. Now where the
sight has entered into the void, there is the person
of the eye, the eye itself is but the instrument of
seeing. He who knows let me smell this, he is the
Self, the nose is but the instrument of smelling. He
who knows let me say this, he is the Self, the tongue
is but the instrument of saying. He who knows
let me hear this, he is the Self, the ear is but the
instrument of hearing. He who knows let me think
this, he is the Self, the mind is but the divine eye.
He the Self, seeing these pleasures (which to others
are hidden like a buried treasure of gold) through
his divine eye, i.e,, through the mind, rejoices. He
who knows that Self and understands it, obtains all
worlds and all desires.” Indra was satisfied by this
explanation, went to the gods and taught them this
doctrine.

This dialogue is so plain that I need not explain
its esoteric meaning. It is on this dialogue that the
various sub-divisions of the Vedantic philosophy
have offered different interpretations. We will take
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the interpretation of the most prominent Vedantin
Sankara. Sankara says that it is quite true as Praja-
pati said that the true Self has nothing to do-with
the body. For the body is mortal but the Self is
not mortal. The Self dwells in the body and as
long as he thinks that the body is I and I am the body,
the Self is enthralled by pleasure and pain, it is not
perfect, it is not the immortal Self. But as soon
as the Self knows that he is independent of the body
and becomes free from it, not by death but by know-
ledge, then he suffers no longer, neither pain nor
pleasure can touch him. When he has approached
this highest light of knowledge, then there is per-
fect serenity. He knows himself to be the highest
Self and therefore is the highest Self, and though
while life lasts, he moves about among the pleasant
sights of the world, he does not mind them, they
concern his body only, or his bodily Self, his ego,
not his absolute Self. He goes a step further and
lays down that it is not the individual soul that
is the highest Self, the highest Self is not different
from Brahma; the interposition of ignorance,
nescience or illusion leads the individual Self to
believe that he is separate from Brahma; as soon
as ignorance is removed, he is Brahma. He does
not become Brahma ; for really he was nothing less
than Brahma. A post in darkness may seem to be
a thief to a person but when darkness is removed
he realises the fact that it is a post and not a thief.
On the disappearance of darkness, the object which
was seen does not become a post but the fact is
realised that it is and has ever been a post. In the
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same manner, the individual Self does not become
the highest Self ; only the truth comes out that it
_is the-highect Self. -

This is the doctrine of the highly philosophical
Hindu. Let us now turn to Buddha and see what
he says as to the existence and nature of soul
Buddha’s merit consists not in promulgating a
special theory of his own as to the nature or exist-
ence of soul but in avoiding the metaphysical and
subtle disputation of the Brahmanas. His sarcasm
against this sort of discussion appears to be very
bold as we read it in the Tevija Sutta. He says to
a Brahmana named Vasettha—“Then you say,
‘Vasettha, that not one of the Brihmanas, or of their
teachers, or of their pupils has ever seen Brahman
face to face. And that even Rsis of old, the utterers
of the ancient verse, which the Brahmanas of today
so carefully intone and recite precisely as they have
been handed down—even they did not pretend to
know or to have seen where or whence or whither
Brahman is. So that the Brahmanas versed in the
three Vedas have forsooth said thus, “To a state
of union with that which we know not and have not .
seen we can show the way and can say, ‘this is the
straight path, this is the direct way which leads him
who acts according to him, into a state of union
with Brahman’.”

“Now what do you think, Vasettha? Does it
not follow, this being so, that the talk of the Brah-
manas, versed though they be in the three Vedas,
is foolish talk ? Verily, Vasettha, that Brahmanas
versed in the three Vedas should be able to show
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the way to a state of union with that which they
do not know, neither have seen—such a condition of
thing has no existence. As when a string of blind
men are clinging one to the other, neither can the
foremost see nor can the middle one see, nor can
the hindmost see, just so is the talk of the Brahmanas
versed in the three Vedas.”

What explanation then does Ponddha offer as
to the nature of man and his relation to the world
around him ? In fact, Buddhism does not attempt to
solve the problem of the primary origin of all things.
When Malunka asked Buddha whether the existence
of the world is eternal or non-eternal, he made him
no reply ; the reason of this was that it was consi-
dered by him as an inquiry which tended to no profit.
Buddhism takes as its ultimate fact the existence of
the material world and of conscious beings living
within it and it holds that everything is subject to
the law of cause and effect, and that everything
is constantly though imperceptibly changing. The
whole cosmos—earth, heavens and hell—is always
tending to renovation or destruction ; it is always in
a course of change, a series of revolutions, or of
cycles, of which the beginning and the end are un-
knowable and unknown.

As to the nature of man, Buddha’s teaching is that
it consists of an assemblage of different properties
or qualities of aggregates none of which corresponds
to the Hindu or modern notion of soul. These are
Rupa, forms or material attributes, Vedana, sensa-
tions, Samjia, notions or abstract ideas, Samskara,
tendencies or potentialities, and Vijfidna, ie., con-
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sciousness or mental powers. These aggregates along
with hundred and ninety-three sub-divisions exhaust
all the elements, all the material, intellectual and
moral properties and attributes of the individual.
There exists nothing apart from these, either fixed
principle or souyl, or simple or permanent substance
of any kind. They unite and arrange themselves so as
to form a several being, undergo incessant modifica-
tion along with it and dissolve at its death ; the indi-
vidual being throughout a compound of compounds
entirely perishes. The influence of its karma alone
of its acts survives it and through this the formation
of a new group of Skanathas or aggregates is im-
mediately effected ; a new individual rises into exist-
ence in some other world and continues in some
degree the first. The Buddhist, strictly speaking,
does not revive, but another, if I may say so, revives
in his stead, and it is to avert from this other, who is
to be only the heir of his karma, the pains of
existence, that he aspires to Nirvéana.

Let us now iurn to Jainism and see what ex-
planation it offers as to the nature and existence of
soul. While Vedantism says that in reality nothing
exists apart from Brahma, that the phenomenal world’
is an illusory phantom, that the only reality is nou-
menon—the Brahma, Jainism says that both the
noumenon and the phenomenon are real, the one
cannot be separated from the other; Reality is not
in the one, if considered alone and by itself, nor in
the other if considered alone and by itself. The one
as well as the other is a part of the reality. So in
the Jaina philosophy, the existence of both spirit and
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matter is postulated—both of them existing as
separate entities ; so far as both of them exist as en-
tities, they may be classed under one category the
existence, the substance—one the material, the other
the spiritual. Both of them have their qualities and
modifications. But while the Vedantist says that
the modification of a substance is a phenomenon
and therefore unreal and the substance itself is the
only reality, a Jaina says that substance and its modi-
fication are inseparable. Though a substance is
_different from its modification, neither of them can
exist without the other. Though gold may be said
to be in a sense different from a gold ring, a gold ring
does not exist apart from gold, nor do you find gold
existing separate from some modification or form.
When an old form or modification is destroyed, a
new one is produced and in both cases we have the
same substance. This leads us to the Jaina theory
of the origin of the Universe. Jainism has two ways
of looking at things—one called the Dravyérthika
Naya and the other the Paryayarthika Naya. The pro-
duction of a gold ring is the production of some-
thing not previously existing (at least not as a ring)
if we think of it from the latter point of view, i.e,
as a Paryaya or modification ; while it is not the pro-
duction of something not previously existing, when
we look at it from the former point of view, ie.,
as a Dravya or substance. So the Universe looked
upon as a totality is eternal; when looked upon in
its several parts and modifications there is in it
creation and destruction every moment. The Jaina
philosophy classifies the whole cosmos under the two
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heads Jiva and Ajiva—sentient or conscious, and
insentient or unconscious. The sentient or conscious
being sullied by its contact with the insentient or un-
. conscious travels from body to body. When this
unnecessary contact is removed, the conscious will
shine forth in its bliss and that state is its final
emancipation. _

This brings us to the doctrine of re-incarnation
and Karma. Although this doctrine is rejected
throughout Europe and America by the Christians,
it is accepted by the majority of mankind at the
present day. It has been held as true by the
mightiest Eastern nations. The ancient civilization
of Egypt was built upon this doctrine and it was
handed over to Pythagoras, Empedocles, Plato,
Virgil and Ovid who scattered it through Greece
and Italy. It is the keynote of Plato’s philosophy
when he says that all knowledge is reminiscence. It
was wholly adopted by the Neo-Platonists like
Plotinus and Proclas. The hundreds of millions of
Hindus, Buddhists and Jainas have made that
doctrine the foundation of their philosophy, religion,
government and social institutions. It was a cardinal
point in the religion of the Persian unagi. The
doctrine of Metempsychosis was an essential prin-
ciple of the Druid faith and was impressed upon
your forefathers, the Celts, the Gauls and the
Britons. Among the Arab philosophers it was a
favourite idea. The rites and ceremonies of the
Romans, Druids and Hebrews expressed this truth
forcibly. The Jainas adopted it after the Babylonian
captivity. John the Baptist was to them a second
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Elijah. Jesus was thought to be a re-appearance
of John the Baptist or one of the old prophets. The
Roman Catholic purgatory seems to be a makeshift,
contrived to take its place. Philosophers like Kant,
Schelling and Schopenhauer have upheld this
doctrine. Theologians like Julius Muller, Dorner
and Edward Beecher have maintained it. And today
it reigns over the Burman, Siamese, Chinese, Japa-
nese, Tartar, Tibetan, East Indian and Ceylonese
including at least 750 millions of mankind and nearly
two-thirds of the race. Is it not wonderful then that
‘this great and grand philosophical deduction which
the Hindus, Buddhists and Jainas gave to the world
centuries and centuries before the Christian Era
should or could be blotted out of existence from
the Western and European world by the soul-
blighting and absurd dogmas of the dark ages that
supervened. By the persecution of wise men and
destruction of innumerable works in the library of
Constantinople, the Church hierarchy managed to
plunge the whole of Europe into mental darkness
which has given the world the black record of the
inquisition and the loss of millions of human lives
through religious wars and persecutions.

What is reincarnation ? Reincarnation is the
doctrine that souls enter this life not as a fresh
creation, but after a long course of previous exist-
ences and will have to pass through many. before
reaching their final destination. Our age is the age of
opinions. Instead of thinking ourselves, we allow
others to think for us. If T can quote passages from
Ralph Waldo Emerson or from Lord Tennyson’s
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poems or from the Bible in favour of a certain
theory no argument will be necessary to prove it.
But if I quote a passage from my Bible, you will
say you won’t believe in its truth and will ask me
to prove my position logically. I will accept the
challenge and prove the truth of my theory, not by
a quotation from my Scriptures but logically. We
know that the human body is a mechanism, not a
mechanism like a watch or a steam-engine, but a
knowing mechanism, able to control itself. It is
controlled not by an external power but by a power
within, which we call mind, soul, spirit or ego. The
existence of this central power is disputed by none.
Materialism declares this central power to be the
property of matter, to be the product of molecular
activities going on within the brain. This theory
only explains how mechanical motions are produced
on the brain cells. But machines only produce
motions, not judgments. An amceba in search of
food pursues no haphazard methods but makes most
careful selections of the kind it wants. It will send
out its pseudopodia, catch, swallow and digest a
struggling infusorium or other nutritious game ; but
a mere touch of a grain of sand satisfles it as to~
its character, when it thrusts it from it in a way
that plainly says, “That is not good.” Oxygen con-
suming bacteria will cluster around grains of chlo-
rophyl, if exposed to direct sunlight but pay no
attention to them in the shade or darkness. They
know when the oxygen is being given off. Infusoria
guide themselves in hunting their food with appa-
rently as much precision as fish. They avoid obsta-
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- cles and sometimes undertake to move them out of
the way. They reject the innutritious and take the
nutritious. These facts, evidently, teach that the
central energy called the soul power is not the result
of a nervous system but vice versa. In man this
fact becomes most potent what particular motion
among the molecules of the brain can be postulated
as the physical equivalent and causal antecedent of
our conceptions of justice, of truth, of moral obli-
gation. The physical brain is limited to motion only,
it cannot choose its own mode of motion even.
What possible motion in the brain causes the idea
‘I am I'? This recognition of a real unit does not
vary from the cradle to the grave. From childhood
to old age, during the whole course of the total
change of all brain molecules, ‘I am I’ is undisturbed.
This ‘I am I’ is the soul. It is this soul which makes
memory possible. It has its own consciousness and
not the consciousness of any one else, therefore it
is a unit existing by itself. The law of the conserva-
tion of energy is true in the physical as well as
in the spiritual world. Therefore as no atom can
be created or destroyed, so also no soul entity can
be created or destroyed. What becomes of soul then
after what we call death ? No power in the universe
can annihilate it. It must exist somewhere. In what
state would it exist? Does it at once pass into
spiritual existence ? If so, there is no justice in
hurling all the egos, good, bad or indifferent, into
spirituality without distinction. Spirituality itself
means the existence of spirit pure and simple and
there is no sense in asserting that all egos after
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death live in that state, when we know for a cer-
tainty that all of them have lived on this physical
plane different kinds of life. Effects of good or bad
acts committed on the physical plane must manifest
on the physical plane. The force created by the
ego on the physical plane in this life must in some
way or other manifest itself after death on the
physical plane in future life. And if the soul
has to pass through other future lives, is it un-
reasonable to say that it has passed through past
lives also ? If the soul was created at a time it must
also die at death. Whatever begins in time must
end in time. If the soul is immortal, it must be
immortal at both its ends. It cannot be immortal at
one end without being immortal at he other. The
idea of special creation at birth imp_ies the correla-
tive of annihilation at death. It dees not stand to
reason that from an infinite history the soul enters
this world for its first and only physical existence
and then shoots off into an endless spiritual exist-
ence. As Emerson says : We wake and find our-
selves on a stair. There are other stairs below us
which we seem to have ascended ; there are stairs
above us, many a one which go upward and out of
sight.

Reincarnation is the only doctrine which gives
a complete solution of the much disputed question
of original sin. There cannot be greater injustice
in the world than the fact that I am suffering for
the transgression of my ancestor. Adonis respons-
ibility for our sin is only a makeshift of the theo-
logicians. No one but the individual himself can be
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blamed for his wrong-doing. Are not the courts of
law of your United States founded on the ideas of
justice 7 Will any judge sitting on the throne of
justice be justified in accepting the death—the
voluntary suicide of Mr. B as the proper retribution
for the murder committed by Mr. A? And if he
does that, will not the same judge be arraigned
before a superior court having knowingly abetted
the suicide of B ? And still we are asked to believe
that the guilt of one man can be washed by the suf-
fering of another.

But the doctrine of reincarnation agsists us most
when we look at inequality and injustice and evil
of the world and seek for solution. Why is one man
born rich and the other poor ? Why is one man born
in Central Africa among the cannibals and the other

-in the peaceful part of India? Why is Queen
Victoria born to rule over territories on which the
sun never sets and why is a labourer of Burma born
in Burma to work as a slave in an Englishman’s
tea-garden ? What is the cause of this apparent
injustice ? Even those who believe in the personal
creator of the universe must believe in this doctrine
of reincarnation in order to exonerate God from the
charge of maliciousness. And now let us see if the
Bible of Christendom assists in wupholding this
doctrine. In the Proverbs of Solomon we find this
passage : Proverbs VII1.22-31. Here all the verses
except the last two prove the pre-existence of
soul, and not the creation at a certain time. The
first two verses even prove a prior physical life.
Let us turn to Jeremiah I. 5: “Before I formed thee

65



in the belly I knew thee; and before thou camest
forth out of the womb I sanctified thee.” This shows
that the prophets too had existed before. Even in
the New Testament there is sufficient evidence for
reincarnation. In John IX.2 a question is put to
Jesus by his disciples—Which did sin, this man or
his parents, that he was born blind ? This refers to
two popular theories of the time—one that of Moses
who taught that the sins of fathers would descend
on the children to the third and the fourth gene-
ration and the other that of reincarnation doctrine.
He merely says that neither that man’s sin nor his
father’s sin was the cause of his blindness; he does
not deny the pre-existence of that man. For in
Galatians VI.7 we find: Whatever a man soweth
that shall he also reap. Paul does not here mean
that what a man soweth in this physical existence
that he shall reap in spiritual existence. For in the
next passage he says: For he that soweth to his -
flesh shall of the flesh reap corruption but he that
soweth to the spirit shall of the spirit reap life ever-
lasting. Even the words of Jesus confirm the
doctrine. In St. Mathew XI he says: Verily I say
unto you, among them that are born of women there
has not risen a greater than John the Baptist : not-
withstanding, he that is least in the kingdom of
heaven is greater than he. And from the days of
John the Baptist until now the kingdom of heaven
suffereth violence, and the violent take it by force.
For all the prophets and the law prophesied unto
John, and if ye will receive it this is Elias, whick
was far to come.” Does not Jesus mean that John
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was reincarnated Elias.

It is useless to multiply instances taken from
the Bible. For every candid Christian student must
acknowledge that the truth of the doctrine of Re-
incarnation does not depend on a scripture’s mention.

But some people may say—If this doctrine is
true, how is it that we do not remember our past
incarnations ? I will ask such people—In what way
do we exercise the faculty of memory ? Certainly,
so far as we are living in a body, we exercise it
through the brain. In passing from one incarnation
to the other, the soul does not carry its former brain
in the new body. Even during the course of one
life, do we always remember our past doings ? Can
any one remember that wonderful epoch the infancy?

This doctrine of reincarnation is common to
Hinduism, Buddhism and Jainism.

Out of these ideas all of them have constructed
high codes of morality pretty nearly similar to one
another,



KARMA

In the logical development of the Hindu philo-
sophical systems, the doctrine of Karma occupies a
conspicuous place. The earliest effusions of the
Aryan people, when we first find thern settling on
the bank of the Indus, are prayers to nature-gods,
invoking them to protect themselves and their flocks
and to help them in conquering their enemies. Their
ceremonial consisted of offerings of oblations to the
manes of deceased ancestors, sacrifices to the powers
of nature and praises of the benign forces which
they had personified. This the later Hindus called
the Karma-marga, the path of works, in contradis-
tinction to the Jiidna-marga, the path of knowledge.
The Upanisads and the Bhagavadgita treats of
Karma in the above sense and the sense of duty.
The Dharma-$astras prescribe many ceremonials
and duties under the head Karma. The Vedanta
sharply distinguishes the Karma-marga from the
Jiana-marga.

One of the truths of Philology, which strikes .
us more than others, is that a word continually
develops in ideas with the advance of culture and
civilization. The Greek philosopher Heraclitus uses
the word ‘Logos’ in the sense of the reason of the
world. His analysis of the world ultimately leads
him to the principle of Becoming, Change. In his
view, this change is accomplished in accordance
with definite relations, and in a succession that re-
mains always the same. This rhythm of events he
calls by various names. Destiny, Order, Reason
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(Logos) is his First Principle. These predicates, in
which physical, ethical and logical order in the world
appears as still identified, prove only the undeve-
loped state of thought which does not yet know
how to separate the different motives. The Stoics
had a little different view of the Logos. According
to them the entire universe formed a single, unitary,
living, connected whole, and that all particular
things were determinate forms assumed by a
divine primitive power which was in a state of
eternal activity. In their view, the deity, as the
actively productive and formative power, is a kind
of Logos; also the rational part of souls is a con-
substantial emanation from the divine Logos. The
Christian idea of Logos is largely influenced by the
Stoics’ doctrine ; only—there are added to it the ap-
peal to and the supremacy of authority. Right know-
ledge was, therefore, not possible except through
divine revelation. All knowledge is, as Numenius
said, the kindling of 