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At
A METAPHYSIQUE OF MYSTICISM

VEDICALLY VIEWED ..

INTRODUCTION

SRl KRISHNA says in the Bhagavad-Gita :

*“ Sarvasya ch-aham hridi sannivishio,”
i.e., ““1am seated in the core of all.
And in another place he says :
‘“ Stitre mani-gana iva,”
i.e,, *“ On me as string, are strung all, like gems”.

The quest of the mystics is to discover this Heart of all
hearts, and the String of all garlands. :

The endeavour of the present thesis is to bring together
as much of the mystics’ scattered data as possible, and by
diving deep into them, to arrive at some definite conception
of the élan vital impulsing in the universe, the Neutrum behind
mind and matter, the third Tattva of the Tattva-Traya, the
Tertium quid and the libido of the psycho-analysts. It may be
that the aspect of this Divinity falling under the experience
of the mystic is not of the normal kind of the scientist or of the
metaphysician ; and if so, it may be classed as the super-
normal. But in the following pages this super-normal
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experience has been supported by metaphysical reasons.
The dissertation is constructive, though not systematic, free
without a studied attempt at categorising. There is a certain
continuity of thought, not perhaps quickly discernible, and yet
it is evident to a painstaking reader. Parts may here and
there be diffuse, and dissociations of parts not bound together
by clear links. All these methodological defects may be
overlooked in the face of data drawn from several sources,
focussed together for the formation of judgments as to what is
the peculiar Way the mystic threads, and the End he has in
view, which he has discovered, or of which he has glimpses
such that to others purposing to tread in their path, they may
serve as beacon-lights, The view presented is therefore
kaleidoscopic.

It is a small band—these mystics, and yet they are
protagonists in this field where few enter for exploration.
And yet their judgments are of great value to us. * The great
naturalist, Linnceus, once said that he could spend a life-time
in studying as much of the earth as he could cover with his
hand. However small the patch we investigate, it will lead
us back to the Sun at last . . . might lead at last to the

heart of the universe.”' So from the small band of mystics
much may be learnt. i

“ . . . There is an element in the individual which
baffles scientific treatment, an irrational surd or mystery

which Science cannot explain.”? Mystic science begins from

this individual surd and soars up to the universal surd—the
Neutrum (i.e., the udasina)’ behind mind and ‘matter. But
what is this Neutrum, this surd, this Tertium quid (i.e.,
tartiyam)? Vedanta answers that it is the Pati, the Husband

* P. 281, The World of Dreams, by Havelock Ellis.

2 - iy . '
krishxiz.nl.zz’ The Reign of Religion in Contemporary Philosophy, by S. Radha-

# Taitt. Up., 1V, 11 Bh.-Gia, 1X, 8,
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of the Universe: *“ Patim visvasya,” etc. The husband is
the bharta, the Bridegroom. This furnishes the key-note to
the Indian mystic. Such are the Vedic roots for the later
erotic symbology employed by all mystic writers. Indeed,
in the relation of husband and wife is best concretely
realised the abstract ideal of the Beautiful and the
Blissful in the Divine. Thus the erotic style of the
mystic thus esoterically understood, removes all the sting
of wvilification against the former (i.e., the erotic symbo-
logy). God as husband signifies the Totum (i.e., sarvam,' i.e.,
the res completa) of the Feature of Beauly in Him. Even
this Totum of Beauty, considered apart from the other
spiritual factors of the Divinity, wiz., Truth (satvam) and
Wisdom (chittvam), is flashed to the mystic sense as Infinite,
the centre which is everywhere and circumference nowhere.

My materials are gathered conspicuously from India, and
even these materials are not exhaustive, inasmuch as the
mystic saints of Maharashtra, of Gujarat, of Hindustan, of
Bengal, and of the Panjab and Kashmir and the vast Andhra land
are left almost quite unexplored—not even a bare nomenclature
of them being attempted. But the compensation for all this is
the account of the Krishna and the Rama cults which are
universal in India, hence covering all Indian mysticism, and
which further bear factors of universal truth and interest.
The small scope, besides, that is assigned for the present
thesis will not admit of such exhaustive treatment from
modern materials. And yet typical elements from these
modern materials have been pressed into service.* This
must be left for another attempt. But the outline sketched
here comprises original materials beginning from the Vedic
times, from which the main stream has flowed down,
branching out into the several streams found in modern times.

' Bh.-Gita, VI, 19.
2 For example, see Section X on the ¢ Art of Divine Love ",
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Again, the Indian perspective presented here nevertheless,
universal elements of mysticism are not wanting, inasmuch as
copious parallels have been adduced from outside, viz., India’s
hinterland.' :

The questions of God, Soul and Immortality constitute the
salient features of this study; and these features have not
been schematised and adjusted into definite niches, inasmuch
as the present study is not intended to be such, and is of such
character that these questions crop up everywhere as if by
shocks and surprises. This is inevitable. At various places, for
instance, the idea of the Sport (or Lila) of God crops up, and its
meaning has been contextually explained. In all these places
the reader would do well to bear in mind what Thomas Taylor
declared in his Metamorphosis, etc., of Apuleius (p. 43,
note) that ¢ Every providential energy of deity, about a sensible
nature, was said, by ancient theologists and philosophers, to
be the Sport of Divinity. To St. Clement, the whole history
of the world was a divine drama (sport) enacted to prove a
moral purpose of his; to evolve a flower and a fruit out of the
Grand Tree of life’.

According to the Vedanta, the world is the idea of God,
and the outflow of His feeling (ananda). The Universe is the
concrete expression of the sachchidananda ; and this creative,
artistic art of God is the Sport.

The outline presented in our dissertation has twelve dis-
tinctive features. Though distinct, they have a concatenated
cohesion amongst themselves, in the historic succession traced
from the two great divisions of the Vedas, and then into the

* The conspectus here presented includes all the East. As for
which is Chrislian, M. Léon de Rosny (XX me Siéch) says: ‘... tht::tmeiitg’
affinities between the customs of the Buddhists and of the Essenes, of whom
Chr}st.ml_xst Have been a dis:ciple, suggest at once an Indian origin to’Primitive
Chrgstlamly. k [P. 1, India in Primitive Christianity, by Arthur Lillie.]
Besides, Christ and Christianity are themselves of Eastern Origin. Hence
the whole world’s mysticism may be traced to Vedic origins. :

?“ The individual Self is the theatre in which is enact
) s th ed the d
the universe, namely, the realisation of a central identity in and b; nf:argz g:
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times of the great Epics, the Ramayana, and the Mahabharata.
The Vedic traditions are here found in a condensed form ; and
the Bhagavad-Gita of the Mahabharata taking the lead in giving
a systematical synthesis of all that went before, The progress
then brings us into the Buddhistic period, and from thence into
the developments which took place in Northern India, and
particularly in the South, where a novel feature in the fusion
of the Aryan and the Dravidian elements having taken place
and issued into a unique development which I have called the
Dravidian Mysticism : (Section XI.)

We then succeed into the Vedantic and Persian influences
interacting with each other, to which one Section (XII) has been
devoted. Interspersed amongst such materials, which have a
historic succession as has been shown, will be found modern
thought in support of the continuous stream of mystical consci-
ousness which has flowed from the beginnings of Life’s cogni-
tive' and creative® endeavour, to end in enduring fruition.’
Mystic Consciousness in the West has assumed a special signifi-
cance, but in India there is no such isolation ; for here in India,
Mysticism, Metaphysics and Religion have all flowed together
in one combined stream. Take the Upanishads for example,
or the Bhagavad-Gita, and no one can determine these as
mechanism and life; the impulse toward union and harmony is present in all
finite objects.” (P. 447, Reign of Religion, etc., by Radhakrishnan.)

““ We are but chessmen, destined, it is plain,
That Great Chess-player, Heaven, to entertain,
It moves on Life’s chess-board to and fro
And then in Death’s box shuts up again.”

‘“ Man like a ball, hither and thither goes,
As Fate’s resistless bat directs the blows,
But He, who gives thee up to this rude sporl,
He knows what drives thee, yea, He knows, He knows.”

(The Quatrains of Omar Khayyam, by Whinfield) Cp. “ Patun-aika varati-
kevan,” ete., in Sri Ranga-Raja-Stava, by Parasara Bhattarya. The Saiva saints
reduce every divine event to Tiruvilai-yadal.

L Jaatrtva, the will to know.

? Kartrtva, the will to do.

% Bhoktrtva, the will to enjoy.
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singularly religious, or metaphysic or mystic. For purposes
of analysis and discrimination, it is possible to view these
from several standpoints, but the bird’s-eye view gives us a
synthetic panoramic view of all the three elements harmo-
niously combined together. In such concatenated and histori-
cal succession, though here and there broken by side-lights
and side-issues and appropriate en passants and en parentheses
—come the Twelve Sections, at least mystically coherent, viz.:

Section 1. Fundamental Data.
2 11. Divine Relations.
s ITI. God and Love.
2 IV. The Bhagavad-Gita.

“ V. Values for Mysticism, Part L.
39 95 Part II
. VI. Mystic Sense and Experience.

i VII. God and Bliss.

,» - VIII. Krishna, and World-appreciation.

5 IX. Buddhism and Mysticism, Part I.
Chinese Mysticism, Part II.

e X. Art of Divine Love.

i XI. Dravidian Mysticism.

13 XII. Vedanta and Persian Mysticism.

During this survey, modern materials are utilised, but
which only serve as corroborative to the above salient
features. Christian Mysticism has been drawn upon liberally
for this corroboration; but Christian is Eastern as already
shown.

The mystic element, however, in this combined Indian
thought receives prominent treatment in this study. That
prominence consists in the key-note of the whole Indian
tradition comprehensively viewed here, ringing in the
Vedantic expression—which deserves to be called the Mystic
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formula of India—Sachchidanandu." This expression contains
the kernal of all human thought on the subject of Divinity.
The Ideal of Divinity expressed by this phrase is the com-
bined Ideal of Truth, Knowledge and Beauty. Only in the
place of Knowledge, you have to substitute Wisdom and which
is Goodness (for Knowledge can only be Wisdom and Wisdom
.can only be Goodness), and you have the quintessential Triad
of Modern Thought, wiz., Truth, Goodness and Beauty. The
mystic factor in this Godly triad preponderatingly concerns
itself with the Ideal of Beauty, the other two factors partaking
of an ancillary character to that Ideal. The title of this study
is therefore ‘Mysticism’ in the main, but not exclusively so
as the West views it, but philosophically intertwined. Hence
the theme receives the title ““ A Metaphysique of Mysticism,”
with the Indian or rather Vedic View of it, at core. And yet
the Vedic View will disclose to the connoisseur the universal
view to which all mystic experience, in whichsoever land
found, subscribes.
Mystic experience everywhere points to the realisation of
the Beautiful; and the summit of Vedantic thought pro-
claims this by the term Ananda, in the formula aforesaid,

1 ¢ Here, you have the complete triangular figure of the Trinily, three
profound truths—the Father, the Son, and the Holy Ghost—making up the
harmonious whole of the economy of creation. Gentlemen, look at this
clear triangular figure with the eye of faith, and study its deep mathe-
matics. The apex is the very God Jehova, the Supreme Brahman of the
Vedas. Alone, in His own eternal glory, He dwells. From Him comes down
the Son in a direct line, an emanation from Divinity. Thus, God descends
and touches one end of the base of humanity, then, running all along the base,
permeates the world, and then by the power of the Holy Ghost drags up
regenerated humanity to himself. Divinily coming down to humanity is the
Son : Divinity carrying up humanily to heaven is the Holy Ghost.

“ This is the whole philosophy of salvation. Such is the short story of
human redemption. How beautiful? How soul-satisfying ? The Falher
continually manifests his wisdom and mercy in creation, till they take the
form of pure sonship in Christ; and then out of one little seed—Christ—is
evolved a whole harvest of eadless and ever multiplying Christs, God coming
down and going up—this is creation, this is salvation. In this plain figure of
thres lines, you have the solulion of a vast problem, The Father, the Son,
the Holy Ghost : the Creator, the Exempler, and the Sanctifier; 1 am, I love,
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** Sach-chid-ananda,” ' and the mystic’s apodictic—anywhere—
is that Existence is essentially optimistic, both in its ground-
work as well as in its outlook. The Vedic View, a fortiori
ratifies this great fact, the Great Mystery, so to say, of
Life, the meaning of the Cosmos.

And further, the value of Mysticism consists in giving
mankind the benefit of direct and immediate individual
experiences of the truth of the Beautiful in Divinity as the all-
encompassing feature, and the optimistic basis and end of the
universe. Hence it transcends the thresheld at which all
metaphysical speculation lingers. Metaphysical speculation
is, besides, indecisive as to the radical constitution of the
universe ; but Mysticism confidently delivers the verdict that
it is optimistic in its core. This verdict is based on an
intimate, immediate living intercourse with God, not on
metaphysics mediately constructed on discursive inferences
and syllogisms.

You may now ask for a definition of Mysticism. The
definition must come after the study, not before. ‘‘ An exact
definition of the scope or subject-matter of a Science is
generally reached only at a later stage of its development, and
the individual student will likewise get a clearer conception of
what the Science is when he knows something of its subject-
matter, than he can possibly obtain from any formal definition
with which he may be presented at the outset of his studies.” *
Such a definition has been found in the following pages, viz.,
“ Mysticism is the application of the faculty of introspective
imagination to the science and art of God resulting in standing

I save, the Still God, the Journeying God, the Relurning God ; Force, Wisdom,
Holiness ; the True, the Good, the Beautiful, Sat, Chit, Ananda, * Truth,
Int.el]igence. and Joy” (Keshul Chender Son—quoted by P. C. Mozoomdar in
Oriental Christ, p. 31—32). See Trinity explained in Sec, ‘Dravidian Mysticism’.

! See last note.

* P. 5, Ethics, by Canon H. Rashdall.
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Joy ”.* Religion has been defined in diverse manners, and so is
philosophy, and so also mysticism. I have formed the above-
stated definition of mysticism after my own studies. The
suitability or otherwise of it is a matter which must concern
each individual’s own temperament and judgment. Thus may
I usher my readers into my studies of the sequel, which will
show how and why the mot#f of the life of the mystic is God,
who more as immanent than transcendent, is for the time
realised by him, though God is both; and the Narayanic
Consciousness requires °* the inclusion of both,’ in the ultimate
state of realisation ; and then to the mystic this realisation is
not perception of bare Truth in the ultimate, but Virtue and
Beauty as well, the latter (Beauty) overwhelming all other
factors in the Divine Complex.

! Read Seclion XII, Vedanta and Persian Mysticism. Cp. ** Whatever turns
the Soul inward on itself tends to concentrate its forces and fit it for greater
and sironger flights.” (Burke quoted on p. 468 of James Ward’s Psycho-
logical Principles.)

21t is useful to compare with what is meant by Narayanic Conscious-
ness, the ideas of Fechner: ‘ In ourselves, visual Consciousness goes with
our eyes, tactile Consciousness with our skin. But although neither skin nor
eye knows aught of the sensations of the other, they come together and
figure in some sort of relation and combination in the more inclusive Con-
sciousness which each of us names his self. Quite similarly, then, says
Fechner, we must suppose that my Consciousness of myself, and yours of
yourself, although in their immediacy they keep separate and know nothing
of each other, are yet known and used together in a higher Consciousness,
that of the human race, say, into which they enter as constituent parts.
Similarly, the whole human and animal kingdoms come together as condi-
tions of a Consciousness of slill wider scope. This combines in the Soul of
the Earth with the Consciousness of the vegetable kingdom, which in turn
contributes its share of experience to that of the whole solar system, and so
on from synthesis to synthesis and height to height, till an absolutely uni-
versal consciousness is reached.” (pp. 155—156, A Pluralistic Universe, by
William James.) This is Narayanic Consciousness.

Cp. the Vedantic idea of group-souls, or collective Consciousness of the De-
miurge, etc. Read ‘ Divine Soul’in Ed. Carpenter’s Drama of Love and Death.

It must be noted here that Nardayanic Consciousness is not a mere mathe-
matical summation of its parts. In every rise of Consciousness, a sui generis
or perseity is discoverable. According to Ramanuja, the Tattva-Traya or the
Three Categories have relative values, and each haviog a sui generis value.

3 Read Section XVI1II: Hindu Theism and Pantheism, pp. 157—161,
in Sir R. G. Bhandarkar’s Vaishnavism, Saivism, etc. Oune remark may be ex-
tracted: ‘ Badarayana removes the inconsistency between God’s developing
himself into the world, while at the same time he is transcendent.” [P. 159.]

2
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The Mystics :

Instruct them how the mind of man becomes
A thousand times more beauliful than the earth,

In Beauty exalted, as it is in itsel
Of quality and fabric more divine.

v (Conclusion of Wordsworth’s Prelude).

The pragmatistic or humanistic consequence of this beauti-
ful nature of Soul and blissful character of God, is for the
Soul to become God-like, for which it is designed. God serves
His creation altruistically ; and altruistic service, therefore,
characterises the mystic, who has reached the God-like estate.

Such are the topics receiving treatment in the following
study, to which my indulgent reader is now invited.

It may be noted that ‘the refrain of this study lies in
bringing the old Vedantic traditions into close contact with
modern findings in the realms of origins and ends.

The value of experience and the ascent of the understand-
ing are amicably brought together, in the judgments on
mysticism.

The pivotal principle of mysticism is that the Absolute * is,
in its core and essence, process and purpose, Beatific ; and its
ultimateness is not conditioned by time and space, but con-
tingent only on the ripeness of the experient, i.e., the Mystic.
Hence the verdict of the Bhagavad-Gita—which is the essence
of the Upanishads :

Abhito Brahma-nirvanam
Vartale viditatmanam.

(v. 26).

i.e., *“ To the myslics, Divine Beatitude all-environs .

! The Vedantic conception of the Absclute is enshrined in the Holy Name
Narayana, and near to this conception is the definition of Prof. James
Royce: *‘The Absolute seems to me, personally, not something remote
unpractical, inhuman, but the most pervasive and omnipresent and ptactical,
as it is also the most inclusive of beings.” (pp. vi—vii, Preface to W, Jame;
and other Essays.) Revd. James Campbell says: “ In order to form a full and
complete conception of God, one should join together the two hemispheres
of Immanence and Transcendence.”” This is Narayanic Consciousness.
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Read also °‘Purastad Brahma paschat,” ete. [Mundaka
Up., ii, 2, 12], i.e., * That immortal Brahman is before, is be-
hind, is to the right and to the left .

If this mystic study is no more than ‘ Nephelococeygia,’ *
yvet it is useful to the extent that parallel thoughts of the East
and the West are at least brought together here, and to the
comparative student in particular are of much value, in that
they contribute to the knowledge of the fact of the unitary
course in which all human thought, in whatever province it
do function, flows; and as it has flown in the mystic fields as
well, irrespective of caste, creed or colour.® So long as loving
service is an ultimate Truth, and if to that truth mysticism
testifies, then the value of mysticism is not merely of a rela-
tive kind—as the pragmatist would accept it—but is of the
absolute kind, and as such becomes the most vital study for all
mankind to subserve its external interests-—interests involv-
ing all the three structural features of its nature, viz., the
rational, the ethical and the =sthetical—the last, to the
mystic, being par excellence. To the mystic, God is Truth, not
by virtue of its utility, but by virtue of its intrinsic truth-
fulness. The mystic seeks God not for His usefulness, but
for His Godfulness.” |

God to the Mystic is not a matter of mere faith and
vision, but of fact and logic—an actual or empirical truth,
in other words, a solid fact of experience. And all mystics
are unanimous that this experience is one of Beatitude.

God—of Beatific Presence—is wis-a-vis to the mystic, and
this is his message to all mankind, Who will, may follow.

! Signifying Unpracticality (Dr. Schiller). e

2« If we interpret mysticism rightly, then there is nothing more remark-
able than the perfect agreement of the testimony of the mystics far removed
from each other in time and space, race and language ” (p. 263, Reign of Reli-
gion, elc., by Radhakrishnan).

3 It will be of good service to study the most recent book published named
The Sadhu, a Study in Mysticism and Practical Religion, by B. H. Streeter and

A. G. Appasamy, being an account of the Life and Religion of Sadhu Sunder
Sing. (Oxford U. Press.)
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The message is revelationally enshrined in the immortal
“ SoNG CELESTIAL,” by the Master of Mystics and Mysticism
Sri Krishna.

Supposing, it may still be asked, that all the talk about
mysticism and mystic experience is vain, in view of their
possibly being set down to insane or abnormal conditions of
the brain and the nervous system; in other words, due to
pathologic, hysteric, or hallucinatory conditions of the human
constitution. All these objections have been examined by
students of medicine, psychology, and hypnotism, and the
verdict, which if not final—there is no finality to any
department of human knowledge, it must be noted—is at best
tentatively wvalid, that mysticism and mystic experiences are
stern facts of human nature, which must count too in the
various investigations demanded of universal science. No
one, who by prejudice or otherwise, does not choose to give
credence to those facts, can appropriate to himself the
boldness to pronounce finally and authoritatively, that those
facts are not, or cannot be. The mystic, therefore, has not
his experience at the bidding of the non-mystic, nor can the
non-mystic resist by his will the oncoming to himself of
extraordinary experiences, which may as well be called by
any other name than that of mysticism. The mere name,
which seems on first appearance to have something mystic
about it and therefore deserving to be shunned by every sane
man, need not frighten the serious and earnest studeat who
wishes to investigate into the subject. Such an investigator
we have in the well-known psychologist of America, William
James, who thus pronounces on this vexed question :

“The existence of mystical states absolutely overthrows
the pretensions of non-mystical states to be the sole and
ultimate dictator of what we may believe.” !

1 P._ 427, _Varieties of Religious Experience. This same author in another
connectinn writes : “'.I'he analogies with ordinary psychology and with the
facts of pathology, with those of psychic research, so called, and with those
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With this assurance, we may consider the study of
mysticism as possessing worth, and well calculated to repay
the time and brains devoted to it. Certainly so, that the Totum
(God) is implicitly present (antaryamin) in every part, is an
axiomatic truth; and the mystic whose experience is contin-
gent on this melaphysic certainty is a rational being.

Contradictions and controversies are quite natural toa
seemingly out of the world’s hum-drum-way subject as that of
mysticism ; but the facts as they have happened cannot be
disputed or negatived. What those facts or matters of experi-
ence are, are what have been collected to the extent falling
within the confines of my own small study of the East and the
West,' and they have been arrayed here as data for others to
employ and consider in any manner they choose ; only that I
am prepared to admit the charge which readers might level
against me, of having observed no system or method in their
treatment ; for [ never sat down to my work with any notions
of method interfering with the free roaming of my mind as it
listed.

MecTaggart, after examining Hegel’s logic, concludes that
“all true philosophy must be mystical, not indeed in its
of religious experience, establish, when taken together, a decidedly formidable

probability in favour of a general view of the world almost idenftical with
Fechner’s.” (Pp. 309—310, A Pluralistic Universe.) See Sec. *“ Mystic
Sense, ete.”

! The East is famous for its Vedanta or the Mystic Philosophy or Philo- .
sophic Mysticism of the Uparishads. These are the earliest known records
of human thought. Prof. S. Radhakrishnan says: . . . The Upanishads
being the earliest form of speculative idealism in the world, all that is good
and great in subsequent philosophy looks like an unconscious commentary on
the Upanishadic ideal, showing how f{ree and expansive and how capable of
accommodating within itself all forms of truth that ideal is.” (P. 457, Reign
of Religion in Contemporary Philosophy).

Prof. William James confirms the above view in his Pluralistic Universe,
p. 182, thus:

“Now the classic doctrine of pantheistic idealism, from the Upanishads
down to Josiah Royce, is that the finite knowers, in spite of their apparent
1gnorance, are one with the Knower of all.”

. . the true understandmg of ancient and modern faiths . . . can
come to us alone fram the East.” (P. 5, The Science of Religions, by Emile

Burnouf.)
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methods, but in its final conclusions”. And my philosophy of
mysticism has no claim ever to method ; and yet it has a method
of its own, which is left to my readers to discover or discern
as it may fit in with his own individual fancy, or say, it need
have no method. But stern facts? Indeed they stare in the
face, and refuse to be relegated to the limbo of figment. Let
my readers apply their mystic sense !

As Sri Ramanuja would say, the Divine Spirit is not
bodiless, and Nature is not Soulless. This is technically the
Visishtadvaita conception of the Universe which is Narayanic.

If this is a fact, then Mysticism which realises this cannot
be a figment.

Gustav Theodor Fechner, speaks like a modern Ramanuja.
Were God bodiless, and were Nature Soulless, in other words,
were God Natureless, or Nature Godless, “ what comfort or
peace can come from such a doctrine ?” So asks Fechner.
“The flowers wither at its breath, the stars turn into stone ; our
own body grows unworthy of our spirit and sinks to a tenement
for carnal senses only. The book of Nature turns into a
volume on mechanics, in which whatever has life, is treated
as a sort of anomaly; a great chasm of separation yawns
between us and all that is higher than ourselves; and God
becomes a thin nest of abstractions.”!

The Mystic is thus justified in his experience, and Mys-
ticism in its scientific character.

God is; God is for us; nothing can be against us ; such is
the Voice of the Mystic—of the Vedanta mystic a fortiori.
Vedanta further declares with no uncertain voice that the

! Pp. 160—151, A Pluralistic Universe, by Widliam James. Cp., with:
““ Body, then, would be a highly organised and adapted carnal system ; a mind,
a logical one. The diiference between them could not be explained away ; but
we undersiand them best if we take mind as the significance and interare-
tation (not the effect) of hody; and body as the stored acquisitions and
adaptalions which are the foundations and machinery of the single but
complex world which isa mind.” (P. xxvii, Principles of Individuality and
Value, by B. Bosanquet).
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world is Divine, not diabolic, and that such a worldis not
made for tragedy, but it is a comedy, in other words, * Sport »’
(Lila)—into which we are all taken as partners—as equal
partners—intimate partners :
Paramam samyam upaiti
(Mund. Up., iii, 1, 3).

So intimate and organic is God with us, that He is the
Heart of hearts. Such is the pronouncement of the Master
of Mystics: [with which our Introduction opens].

Sarvasya ch-aham
Hrdi sannivishtah
(Bh.-Gita, xv, 15).

Read also the Dahara-Vidya' of the Upanishads, the
Narayana-Sukta in the Taittiriya Up. in particular, for these
revelational Truths. The Mystic subscribes to them.

Allied readings to Mysticism are my Lectures on Inspira-
tion, Intuition and Ecsiasy, in three parts, Oriental, Occidental
and Theosophical, published some years ago.

I may here make an apt citation from Virgil’s Anied, vi.:'

One life through all the immense Creation runs,
One spirit is the moon's, the sea’s, the sun’s ;

All forms in the air that fly, on the earth that creep,
And the unknown, nameless monsters of the deep,
Each breathing thing obeys One Mind’s control,
And in all substance is a single Soul.

Putting aside, as if they were mystical, mysticism and
mystic experiences for a moment, rational considerations land
us into the same regions as those trodden by the mystics. For
example, Emile Burnouf, after saying that “ The Aryan alone
has been able to conceive being, thought and life in their
absolute unity. He is, therefore, the true author of religion,

1 See No. 20, Table, pp. 129—130, Bhagavad-Gita with Ramanuja's
Commentaries, by A. Govindacharya.

1P, 178, Classical Essays, by F. W. H. Myers., Cp. “The Soul.. .
is related to the organism in somewhat the same way as the ‘ Logos’is

related to the Universe.” (P. 106, Man and the Universe, by Sir Oliver
Lodge.) 7
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and his earliest metaphysical book is the Veda,”' says that
*“ there was no reason why our ancestors should place the seat
of power elsewhere than in the things which manifested it to
their eyes; and by the very simplicity and purity of their
observations they were forced to recognise God in every
attribute of natural phenomena ”.*

What else, then, is the Mystic’s attitude ? Is it not this
same rational attitude ; but he kas the supervening emotion of
beatitude flooding his being, which as yet may not perchance
be the actual experience of the rational philosopher.

Slaves of vain wisdom and philosophy !

Who toil at Being and Non-Entity,

Parching your brains till they are like dry grapes,
Be wise in time, and drink grape-juice like me!?

Says the Upanishad :

Niayam atma pravachanena labhyo
Na medhaya na bahuna srutena
(Katha Up., 1, ii, 23)

i.e,, “Godis notto be found by metaphysics, by intellect, nor by much
learning .

God condescends to the loving mystic; for his sole method

is to be saturated, and inebriated with God :
Tasy-aisha atma vivrnute taniim svam
(Katha Up., 1,1ii, 23)

It will be evident from this present dissertation on
mysticism that the outlook of Vedantism on life is one which
is radically optimistic; oft have I brought, in these pages, to
notice, the tremendous positive truth contained in the Ananda
(Bliss) and the Antaryamin (Immanence) views of the cosmos,
Hence I would contend against the opinion of G. K. Nariman
that the ancient Indian pantheism is negative, ‘ denying world
and life and descrying its ideal in the cessation of existence ’.*

1 P. 243, The Science of Religions.
“ P. 244, The Science of Religions. '
% The Quatrains of Omar Khayyam, by Whinfield.

¢ P, 179. Indian_ Antiquary, May, 1921, R. C. Temple’s Review of
G. K. Nariman’s Iranian Influence on Moslem Literature,
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This view of ‘cessation of existence ’ which is Buddhistic is,
I have also shown, not the Vedantic view. Hence if the
ancient pantheism of the Persians was positive, ¢ affirming the
world and life, taking joy in them, and seeking its ideal in
common with a creative God,”* the Indian pantheism is
certainly not ‘negative’ as is alleged, but most ‘ positive,” as
I have demonstrated ; and hence Vedantic and Zoroastrian
standpoints, at least as far as mysticism is concerned, move
together, and they produced combinedly the Persian Sufiism.
Hence the Persian nation, of whom Darius is ‘an Aryan of
Aryan stock,”® influenced the Arabians who inundated Persia,
to produce mystic literature, primarily influenced by Vedan-
tism, in the persons of ‘ Firdusi, Nizami, Omar Khayyam,
Shekh Aba Sa’id, Nazir Khusru, Shekh Abdulla_Anséri,
Jalalu’ddin Rumi, Faridu’ddin Attar, Shekh Sa’di and many
lesser names.”' Read my last Section XII: Vedanta and
Persian Mysticism.

1P. 179. Indian Antiguary, May, 1921, R. C. Temple’'s Review of
G. K. Nariman’s Iranian Influence on Moslem Literature.

? Darius’s Behistun Inscription.

3



SECTION 1
FUNDAMENTAL DATA

MOTTO : “ That while all wish to live in the presence of God,
the Indians alone succeed in doing so.” [Life of Apollonius
of Tyana by Philostrates.] - :

If there is no God, there is no mystic. If there isno
Soul, there can be no mystic. If there were no Immortality,
Mysticism were Illusion.*

Hence the basis of all Mysticism is God, Soul and
Immortality. Immortality is the Union of God and Soul.
And the striving for it constitutes the pilgrimage of the Mystic.
A necessary corollary to this is: there is no such thing as
Death, in the Government of God. A. Novalis says, Death is
Life.

These are the cardinal ideas with which these papers
have to deal. First, what is God, and next, what is Soul ?
These are the fundamental or categorical imperatives about
which some definite conceptions must be premised before we

! J. S. Mill, though an empirical philosopher, could not shake off mea-
physics; and so he said: ‘ the difficulties of Metaphysics lie at the root of all
Science. A Hence if my_slicism is at all scientific, it must have its rootsin
metaphymps. ﬁence basic metaphysical ideas such as God, Soul, Immortality,
et.c., are mevﬁable premises for a mystical Science. J.S. Mill infers from
his own consciousness, consciousness in other bodies. And this leads him fo
mffat a cosmic body, w1!h cosmic consciousness or Mind of God, informing it.
This Mind of God consists of ‘a series of Divine thoughts and feelings, pro-
lon%ed through etel:mt’y . And Immortality is ‘a thread of consciousness
“)Ar,o Icinggd to Eternity’ [Pp. 66—67. The Metaphysics of J. S. Mill, by

- L. Courtney]. Hence my basic premises, Soul, God and Immortality,

as the metaphysical substratum for reari jentifi ifi ici
. P > ea § m
are rationalistically justified. ¥ing 8 sclsnbic atiloe cHpRICEY
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can discourse upon what Immortality is, what Mysticism is,
and what makes the Mystic.

About God. To begin with, He is Spirit—an idea which
connotes the highest abstraction of all possible Categories,
whether these pertain to Physics, Physiology or Psychology ;
Ethics, Asthetics or Theology. This abstract notion, God,
Spirit, is again Absolute, 7.e., an abstraction of the most general
kind from all relativities.

We are acquainted with various arguments for the
Existence of God, such as ontological, cosmological, teleologi-
cal, moral or historical. We are acquainted also with specu-
lations on the subject, arranging themselves under the heads
of Idealism, Realism, Naturalism, Skepticism, Agnosticism,
Positivism, Mathematicism and other isms, with all their
varied nuances. Amongst these are, Personalism and Imper-
sonalism, Dualism and Monism, Absolutism and Relativism,
Reality and Appearance, the One and the Many, ‘ That’ and
‘This’. When the gulf between °That’ and ‘This’ is
spanned, the Truth, the Final Truth, shall have been appre-
hended, and the apprehension stated in definite terms. The
Veda (i.e., the Upanishads) makes this statement: ‘ That’ is
“This,” impersonally, which personally becomes ‘That’ art
“Thou’: Tat tvam asi Svetaketc." Here a question arises as
to what is the position of Dualism as against Monism. The
very statement “ That art Thou” involves both the concepts
interlinked. A sentence from H. Wildon Carr may make this
point clear. “It (the Intellect) is a nucleus, a condensation,
a focussing ; and the wider consciousness which surrounds it
is of the same nature as itself.”* If in the place of ‘intellect’
“Thou’ or the individual soul (jivatman) be put, and in
the place of ‘wider consciousness’ the Universal Soul
(Paramatman), then the meaning, or identity bet_ween ‘That’

! Chhandogya Upanishat, VI, 8.7 ff.
2 P, 82, Henri Bergson (Peoples’ Books).
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and * This ’ becomes clear.! This is the reconciliation between
the dualists (dvaitins) and the monists (adwvaitins). Or it may
better satisfy some natures if the idea were put thus: that
the Universal is the Particular; or, what is the immanent in
the macrocosmos is the immanent in the microcosmos.”

What is the conception of God which a mystic requires
for his practical purpose from amongst the inexhaustible, I
should say, conceptions of the Godhead ? Who dare exhaust
the notions of God ? Who dares do so is in the position of an
archer, who, finding in his armoury no more shafts to project
into space, said there was not space enough for all his shafts:

Ishu-kshayan nivartante
N-dntariksha-kshiti-kshayat ;

Mati-kshayan nivartante
Na Govinda-guna-kshayat.

i.e., * Not that space is exhausted

But my quiver is emptied of arrows;
Not that God is exhausted

But my mind, empty, withdraws.”?

The mystic then requires God not merely Absolute, not
merely Personal, but a combination of both, the Absolute-
Personal. He seeks the ‘ Explication of God’. Itis only then

he can conveniently enter into personal relations with
his Deity.’

1 ¢ Raise .the stone and thou shalt find me; cleave the wood, and there
am 1.” Cf. * Tileshu tailam,” etc [Svetasvatara Up., 1, 15.]

*The ancient Greek philosopher, Heraclitus (504—501 B.C.j said: ‘The
one is all and all is one.” There is subtle metaphysic on this expression, see
p. 473, Manual of Ethics, by J. S Mackenzie.

3 Cf. Of all Universals, alone ‘the Supreme Universal—the Form of
Good,_ the Absolute Idea, the thought of Perfection, the Causa Sui, or however
else it may be described—would have completeness’ [P. 403, ‘ The Finite
and the Infinite,” Elements of Constructive Philosophy, by J. S. Mackenzie].

) * Prof. Romanes confessed with Pascal that ‘man without God’ was
miserable. Read Amiel’s Journal ‘On God,” etc. A philosopher has
vyell said : fTh_ere is a vacuum in the soul of man which nothing can
fill save faith® in God.” Dr. Guinness states: ‘The contemplation of
Nature compels t_he_ conclusion that there is a Boundless, Eternal,
Uncha_ngea_ble, Designing Mind, not without this, system of things coheres;
and this Mind we call God.” [Creation Centred in Christ].
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Here is another way of approaching the notion of Divin-
ity, wiz., by conceiving it as the Highest Perfection, the
Highest Ideal, whether this Ideal or Perfection be aimed at
from the side of Science, or of Philosophy or Religion. The
Perfection or the Perfect Entity—God—is triune, uviz.,
Svarupa, Svabhava, and Rupa, which mean Truth, Goodness
and Beauty. The Svarupa or Truth is the Existence or
Essence of all things, the metaphysical idea of God.
Svabhava is the summation of all auspicious attributes,
Holiness* and all the rest of moral attributes subsumable
under Goodness, which is the moral idea of God. And
Rupa is the summation of all emotional equipments or
appanages of God, which is the msthetic or artistic idea of
God. And it may be at once said that the mystic has mostly
to do with this last zesthetic aspect of the Divinity, viz,
Beauty. All his outpourings is more of the Heart, than of the
Hand or of the Head. Hence his aim is at the Beauty side of
his Creator, which he expresses from the Beauly analogies of
his Creation.”

Hand—Head—Heart! Yes, these are the metaphors or
symbols of the threefold Path by which the Soul may attain
its God—the Path of Works (Karma), the Path of Knowledge
(Jaana), the Path of Devotion or Love (Bhakti). And the
Mystic is he who is, by preference, devoted to the last Path.
He is the Lover of God, and God is his Lover, and Love.”

! Man is to become Holy like God. Inayat Khan defines Holiness thus:
¢ Religious Holiness is mcrality ;
Philosophic Holiness is truth;
Spiritual Holiness is ecstasy ;
Magical Holiness is power ;
Heroic Holiness is bravery;
Ascetic Holiness is indifference ;
Prctical Holiness is beauty ;
Lyric Holiness is love.’
2 It is said that * Man is the Messiah of Nature .

4 Says Inayat Khan: The greatest principle of Sifism is: ‘Ishk Allah
Mabood Allah >=God is love, lover, and beloved. See Section XII: Persian
Mysticism., :
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I must now proceed to the second basic idea of Mysti-
cism, viz., the Soul, reserving the expansion of the idea of
God to a separate Paper; but something more will have
to be said about it in the course of this Discourse.

The Soul is conceived in manifold manners, It is the
Rational Being (Chit), is the Self (Atman), is the Subject,
(Pratyak), differentiated from the non-Self categories (Object)
of body, the senses of perception and action constituting the
sensori-motor arc; the battery thereof, the sensorium or
mind, the vital principle (Prana), and the thinking principle
(Buddhi). It is non-gross (Ajada) or self-luminous, a psychic
unit, nucleus or monad (Anu), impartite (Nir-avayava), immut-
able (Nir-vikara), and the seat of consciousness (Jiaanasraya).
What the Mystic is concerned with is none of these, as Self or
Soul by itself, but such as his Self or Soul stands in relation
to God. God is Love or Bliss (i.e., Ananda-maya), and the
Soul is Blissful (Ananda-rapa)—and united to God with the
ties, the inseparable ties, of subjection to His ccntrol (Niyamya),
sustainable by His support (Dharya), and disposable for His

purposes (Sesha)'—verily a ‘denizen of Eternity’. Hence runs

the verse :
Jnandnanda-mayas-tv-atma
Sesho hi Paramatmanah.

This tie between Soul and God is indiscerptible, undivor-
ceable. ‘The love of God is an outpouring and an indrawing
tide,” says Ruysbroeck. This Soul can never have existence
except by God’s existence. The necessary existence of God
is the condition of the existence of the Soul, hence the exist-
ence of the Soul is contingential. Sri Krishna therefore
spoke : ’

Na tad asti vina yat syat
Maya bhiitam char-ﬁcharam

i.e., Nothing exisls but by Me
The resting or the moving.

! The idea of Seshatva will be further developed in the sequel, e.g.,

see the Secti.on on My§tic Sense and Experience, and Dravidian Mysticism.
Also see Section on Divine Relations.
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The Mystic is concerned with this aspect of his, i.e., his
Soul’s nature (its apex which borders on the Supreme), as
beautifully expressed by a Vedantic sage thus:
Vapur-adishu yo’pi ko'pi va
- Gunato’ sani yatha-tatha-vidhah ;

Tad aham tava pada-padmayor,
Aham adyaiva maya samarpitah,

i.e., Whatever be the soul, from body upwards,
Whatever be it attributively
That I dedicate to Thy Holy Feet,
This living moment,

The next thing the Mystic is concerned with is the far-
ness or nearness of the Godhead, Remember the gulf between
That and This, or That, God, and Thou, Soul, bridged by
the Upanishadic expression already referred to: Tat tvam ast
Svetaketo!’ Practically this means that God, conceived as far,
is near. This brings us to the idea of the Unity of Life or
Spirit pervading the Universe. In the Vibhati-vistara Chapter
of the Bhagavad-Gita, the all-pervasive character or grandeur
of God is shown as particularised or specialised in wvarious
typical grades or planes of existence. God has two aspects of
evolution, the form-evolution and the life-evolution, working
pari passu. He is the Spirit energising primordial matter, or as
metaphorically expressed, the Spirit brooding over the waters
(Para or Narayana); He is next the God of the Nebulous
order, or the first differentiation of matter (Vyzha® or Kshirab-
dhisayin) ; next He is the God that manifests in varieties of

! The interpretation of this Upanishadic axiom has been threefold,
monistic (advaita), dualistic (dvaita), and mono-dualistic (visishtaduvaita).
A reconciliation has already been referred to in a previous page. A happy
expression of a mystic (Ruyshroeck) sheds light on this, viz., * the gathering

of the forces of the soul inlo the Unity of the Spirit”. Erigena says: ‘‘ Every
visible and invisible creature is a theophany or appearance of God.”

2¢The idea of emanations is a favourite method by which mystie
thinkers have sought to safeguard the Absolute in His relations with the
universe. Closely parallel ty the fivefold heirarchy of existence of Plolinus
is the doctrine of Vyahas, or lower manifestations of the para form, or tran-
scendent essence, of the Godhead’ [S. V. Mysticism, in Encyclopaedia of
Religion and Ethics.] *...itis the First Ray the Vyahas sland for’ [P. 375,
The Theosophist for July, 1921],
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incarnations (Vibhava or Avatara)'; and then He is the God
that dwells in every Soul (Antarvamin)’; and again He is
present in outward special symbols, the * Worthy of Worship’
(Archa)” These ideas are variously figuratively expressed in
the above quoted Bhagavad-Gita, Chapter X, as: ‘1 am the
Himavat amongst the Hills ; the Asvattha amongst the Plants ;
the Simha (Hari) or Lion amongst the Beasts ; the Garutman
(Brahmani Kite) amongst the Birds; the Ananta or Sesha
amongst the Reptiles; King amongst Men; the Deva in the
Planet, the Logos in the Sun, the Demiurge in the Stars, and
God everywhere :

Vasudevas sarvam iti [VII, 19, Bh.-Gi.].

i.e., God the All-Dweller is All—=Panentheism+Pantheism—=Narayanism.
To realise this constitlutes the Narayanic consciousness.

Hence God is very near, nearer than the jugular vein;
and the Mystic is therefore mostly concerned with the
Antaryamin aspect of the Godhead, i.e., God Who dwells
within his Soul, and controls him (Niyamaka). For an
exhaustive disquisition of this idea, the readers must resort
to the Antaryami Brahmana of the Brhadaranya Upanishat,
passim ; and for an expansive treatment of the subject of

L Cf. the Christian Hymn :

“ And that a higher gift than grace
Should flesh and blood refine,
God’s presence and his very Self
And Essence all-divine,’

: .2See Synteresis, ip Evelyn Underhill’s Mysticism, Pp. 64, 173, i.e, the
divine nucleus,_ the point of contact between man’s life and the divine—the
Holy Dweller in the Innermost. Jacobi says: ‘ Man finds God because he
can only find hlmsglf in and through God.’ The antary@min idea, i.e., the
1mrpaner}::e of Go_d, is the ancient Vedic idea, echoed centuries after by Christ
saying Th.e Kingdom of God is within you ”. Mr. J. C. Hearnshaw con-
cludes an article on ** Kingdom of God ” thus: It can come by the latent work-
ing of the Dllee Spirit upon the souls of individual men’ [P. 475. Hibbert
Journal for April, 1921] ‘ not beyond the sun, moon and stars, but you see Him
ruling within you, etc.” [The Saints’ Paradise by Winstanley.] 1 found
Tl_lee_ n,?t without O Lord; I sought Thee without in vain, for Thou art
w1t{1_m [St. Augustine]. The concept of the eternal Dreamer (nidra-mudra)
applies to V;_;uha [See P. 437, Elements of Constructive Philosophy by
J, S. Mackenzie]. Ahout Archa (Images) see Sec: VI. ;
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Souls, a separate treatment is requisite.® This unity of the
Godhead ; ‘ Vasudevas sarvam,” and His nearness and close-
ness is best conceived from the protean protoplasmic idea of
the biologist, and the conclusive sentence of Dr. J. C. Bose in
his Comparative Electro-Physiology, viz., “In this demon-
stration of continuity, then, it has been found that the dividing
frontiers between Physics, Physiology and Psychology have
disappeared . : :

Having succintly disposed of the ideas of God and Soul,
required as fundamental data for the work a mystic has to do,
there is now left the idea of Immortality. As already said,
Immortality consists in the Union of Soul and God ; and the
effecting of this Union is the endeavour of the Mystic.*

To understand this endeavour, we must go back to the
aspect of the Soul as the seat of Consciousness (Jaandsraya),
and then to its Blissful (Ananda-maya) character. When we
say ‘Seat of Consciousness,” we have two terms involved,

L' A few thoughts of Aristotle on Soul may here prove useful. This will
at once show the Vedantic parentage of Greek philosophy, and Greek
mysticism, the neo-Platonic school for example. Aristotle in the First
Book of the De Anima presents an elaborale discussion of the nature of the
Soul. He says that the Soul is not simply a distinct entity from the body.
Nor is it a mere harmony of the body or blending of the Opposites. Nor
is it one of the four elements nor even a compound of the four, There is
somelhing in it which defies all analysis ard transcends all material conditions.
In no case or sense can it be conceived as corporeal. The Soul must be
conceived as the form of the body, related as form to malter. Souland
body are not therefore two distinct things, but one, in two different aspects.
The Soul is not the body, but it belongs to the body. It is the power which
the living bcdy possesses but the lifeless body lacks. It is in short the end
for which the body exists—the final cause of its being.

With the above may be compared Sri Krishna’s discourse on the Soul, in
the Bhagavad-Gita, Ch. 1I in particular.

“ CF. * Oh teach me, Lord, to know and own

This wond’rous mystary :
That Thou wilh us art truly one
And we are one in Thee.’

Cf. * Man t6 Shudam té man shudi—
Man jan shudam 16 tan shudi
T6 kas ne guiyad bad azin
Man digaram t6 digari ".

[Shamsha Tabriz, the Stafi Poet.]
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‘ seat’ and ‘ consciousness’. Consciousness is a predicate or
a universal (in metaphysical language), in relation or adjectival,
to a ‘seat’; the seat being the substrate, the Subject, the
Soul, or the particular {(in metaphysical language) entity or
Ego, to which the universal predicate ‘consciousness’is an
inseparable adjunct. The Soul and its attributive conscious-
ness are in samavaya-sambandha, to use a Nyaya (or Nai-
vayika) expression; that is, in such intimate, coherential
relation as the light of the Sun is to the Sun himself. And it
is this Consciousness of the Soul which functions on various
planes, physical (anna-maya), vital (prana-maya), sensuous
(mano-maya), intellectual (vijfiana-maya), and blissful (ananda-
maya). Consciousness is a unit, though its manifestations are
many according to the ‘kosas,” sheaths or vehicles, through
which (subsumed into five groups as above) it functions.’
It is well said that *“ Consciousness—and self-consciousness is
only consciousness drawn into a definite centre which
receives and sends out—is a unit, and if it appears in the outer
world as many, it is not because it has lost its unity, but
because it presents itself there through different media. We
speak glibly of the vehicles of consciousness, but perhaps do
not always bedr in mind what is implied in the phrase. If a
current from a galvanic battery be led through several series
of different materials, its appearance in the outer world will
vary with each wire. In a platinum wire it may appear as
light, in an iron one as heat, round a bar of soft iron

' In these Kosds or shealhs, the guestion of the sublile or etheric body
consists. Read Ch: 11: Jivatman by Abhayakumar Guha, as to the function-
ing of consciousness by the sheaths. If like Spencer 1 said that life is
potential in matter, mind potential in life; soul potential in mind, and God
potential in soul, the whole evolutionary doctrine of the Paficha-Kosas, or of
the Five Sheaths would probably be best understood by the Western evolution-
philosophers. And the rhythmically reverse involutionary doctrine which
would assert that soul is potential in God, down to matter potential in life,
gives us the complete picture of the cosmic process. To confine ourselves to
two terms only of the series, mind and matter are the Sarira of God as
Ramanuja says; or as Spinoza says, they are the ‘ warp and woof’ of the
* living garment of God ’,
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as magnetic energy; led into a solution, as a power
that decomposes and recombines. One single energy is
present, yet many modes of it appear, for the manifesta-
tion of life is always conditioned by its forms, and as Con-
sciousness works in the causal, mental, astral, or physical
body, the resulting “I* presents very different characteris-
tics.! According to the vehicle which, for the time being, it
is vitalising, so will be the conscious “I”. If it is working in
the astral body, it will be the “I” of the senses; if in the
mental, it will be the “I” of the intellect.”® The endeavour
of the Mystic consists in elevating this Consciousness or
vision to the highest heights of Being, Goodness and Beauty *,
which Clement called “ the privilege of Love . The Mystic’s
par excellence, as already said, is the Beauty aspect of God,

! These characteristics in relation to God, are suggested—as mystics have
expressed them in their own peculiar individual style—by Miss Evelyn
Underhill in her recently published work, the *“ Essentials of Mysticism ”.
We get Plotinus rapt to the *‘ bare pure One,” St. Augustine’s impassioned
communion with Perfect Beauly; Eckhart declaring his achievement of the
““ wilderness of God’; Jacopna da Todi prostrate in adoration before the
““ Love that gives all through form” ; Ruysbroeck describing his achievement
of “the wayless abyss of fathomless beatitude where the Trinity of divine
persons possess their nature in Essential Unity ”’; Jacob Boehme gazing into
the fire-world and there finding the living heart of the Universe; Kabir
listening to the rhythmic music of Reality, and seeing the worlds told like
beads within the Being of God. And at the opposite pole we find Mechthild
of Magdeburgh’s amorous conversations with her “ heavenly Bridegroom,”
the many mystical experiences connected with the Eucharist, the Siifi’s
enraptured description of God as the “ matchless chalice and the Sovereign
Wine,” the narrow intensity and emotional raptures of contemplatives of
the type of Richard Rolle. See Section on Mystic sense etc.

2 P. 120, Some Problems of Life, by Annie Besant.

3 And according to Plato also the supreme aim of the Soul is to break the
power of evil and attain to freedom and wisdom and goodness. The true way
therefore of the Mystic is to attain to knowledge, wisdom (Sophia) and by
knowledge to disentangle the soul from the material relations and to rise by
meditation and self-denial above the world of sense into the pure region of
goodness. The imprisoned Soul must be emancipated from the body. The
Soul comes into this world with a reminiscence of its former glory—so
powerfully voiced by Wordsworth : *‘ but trailing clouds of glory do we come
from God, who is our home.” Not in entire forgetfulness does our Soul
sojourn here on this terrestrial earth. Neither doth the Soul forget the glories
it had known and that imperial palace (God) whence it took its rebirth here.
Earthly things tends to obscure and obliterate the reminiscence of its former
existence. To bring that recollection to clearness and to purify the vision of
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which in other words is Bliss (ananda),* or the functioning in
the anandamaya-kosa—the property of Ananda being a property,
as already shown, common to both Soul and God. In thisis
kinship, their affinity, closest intimacy, en rapport. Con-
sciousness then is devoid of every kind of limitation, and the
Upanishat says that it rises to infinity :

Sa ch-anantyaya kalpate.? [Katha. Up ; Svet Up.]

The abode or seat of this Consciousness is the Soul,
which by its co-substantaneous and co-etaneous character
akin to God, is destined for that ultimate Consciousness. The
Mandukya Upanishat must be read for empirical demon-
strations of various grades of Consciousness, culminating in
that of the Mystic—the Turiya or the Brahman Consciousness.”

It has been said before that Soul is the abode of knowledge

and bliss:
Jian-inanda-mayas tv-atma ;

the Soul by the crucifixion of earthly desires is the aim and ideal of the true
mystic. The mystic feels the living touch of intelligence and wisdom ; he is
illumined and enfolded.

I Students of Vedanta mlght to great advantage read the Brahma-Siitras,
on the subject of Ananda, viz.

¢ Ananda-mayo bhyasat [1, 1—22]
¢ Anand-adayah pradhanasya’ [1II, 3—11].

2 The Upanishads exemplify this doctrine in very explicit terms. It goes
on to contend that at the heart of reality is Brahman : * Other than the known
and above the unknown.” His manifestation is Ananda (Bliss), that spiritual
world which is the true object of zsthetic passion and religious contemplation.
From it life and consciousness are born, in it they have their being, to it they
must return (see ‘ Anandavalli’ section of the Taittiriya Up.). Finally there is
the world-process as we know it, which represents Ananda taking form. So
too the mystic Kabir, who represents an opposition to the Vedanta philosophy,
says: ““ From beyond the Infinite the Infinite comes and from the Infinite the
finite extends.” And again: ‘““ Some contemplate the formless and others
meditate on form, but the wise man knows that Brahman is beyond both.”
Here we have the finite world of becoming, the infinite world of being, and
Brahman, the Unconditioned Absolute, exceeding and including all. Yet, as
Kabir distinctly declares again and again, there are no fences between these
aspects of the Universe. When we come to the root of reality, we find that
¢ Unconditioned and Conditioned are but one werd »; the difference is in our
own degree of awareness.

3 A well-known writer on Mysticism has ably and c]early expressed the

central fact of the Upanishadic philosophy of Mysticism in the following
words : ““ At the heart of Reality is Brahman."”
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and it is well said that “ The nature which is developing the
germs of bliss and knowledge is the Eternal Man, and is the
root of sensations and thoughts; but these sensations and
thoughts themselves are only the transitory activities in his
outer bodies, set up by the contact of his life with the outer
life, of the Self with the not-Self. He makes temporary
centres for his life in one or other of these bodies, lured by the
touches from without that awaken his activity, and working in
these he identifies himself with them." As his evolution
proceeds, as he himself developes, he gradually discovers that
these physical, astral, mental centres are his instruments, not
himself ; he sees them as parts of the “ not-self ” that he has
temporarily attracted into union with himself—as he might
take up a pen or a chisel—he draws himself away from them,
recognising and using them as the tools they are ; knows him-
self to be life, not form; bliss, not desire; knowledge, not
thought; and then first is conscious of unity, then alone finds
peace. While the Consciousness identifies itself with forms,
it appears to be multiple; when it identifies itself as life, it
stands forth as one.”* And when it identifies with the
universal Life, Light and Love—God, it stands forth as with the
All?

We have in the Vedanta a description of the various
states of Consciousness as those of waking, dream and
sleep, as in relaticn to the several sheaths (kosas), or as it is
said in. relation to the various veins in our composition,
called the Hita-Nadis—which gives an empirical value
to the investigation of Consciousness herein set forth, and
indicating what that state of Consciousness in bliss may
be—the Turiya®' state—to which the Mystic aspires. Thus

! Life is a process, not a finished creation.

2 pp. 120—121, Some Problems of Life, by A. Besant.

% The Plotonian ecstatic vision of the One.
4 The supra-rational intuition or union-intuition as E. I. Watkin calls it in

his Philosophy of Mysticism.
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runs the Brihad-aranyakopanishat (IV, 3), which is a sublime
dialogue between two sages, one a Brahmana, Yajnavalkya,
and the other Janaka, the ideal spiritual King. The purport
alone of the conversation is sufficient here. There are three
states of Consciousness, within man’s daily experience, the
waking, the dreaming, and the sleeping. In the dreaming
state, he is on the borderland of a Consciousness which, like
the light on a dividing wall, takes partial cognisance of the
states of consciousness as are evident in waking and sleeping.
In the dream-consciousness, conditions of space, time and
causation undergo partial changes from what they are in the
waking ; but materials from the waking state are taken, but are
removed from immediate reference to the waking body and
its senses, and associated in a manner peculiar to the dream
state. The dream-creations, such as chariots, horses, roads,
etc., though they exist not as experienced in the material
world, are yet creations relatively real for the dream-world.
In this matter, some striking parallel observations are found
made by Edward Carpenter in his books, Art of Creation,
and The Drama of Love and Death. Then follows the
Consciousness of sleep, where conditions of space and time and
causation are transgressed altogether. In this state the Soul
is said to be in its own essence, in its own kingdom, self-
illuminated, golden-wombed, and as free as a flamingo,
all limitations transcended. These three states of Consci-
ousness prove that there is the Ego, Soul, who .attaches
himself to, and detaches himself from, the Objective Uni-
verse. The experiences of attachment and detachment
prove an experiencer, who is the Subjective Self. Two
metaphors are here employed. The states of Consciousness
are like the banks of a river, between which the Soul wanders
like the fish; and the Soul is like a bird perched peacefully in
its nest—that is the sleep-state, after ail its wanderings in the
air, the latter constituting the waking and the dreaming
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states. When, however, a state of Consciousness is reached,
from which there shall be no more roamings, glimpses of such
state are granted to Mystics (read the Neo-Platonists' for
example), that is Moksha, or the state of bliss—Ananda. But
this final state is empirically indicated in the deep-sleep
(sushupti) state. In this state the Soul is in its own form,
where all wishes are fulfilled, the Self alone is the Wish, and
no other wish is left, and free from sorrow. In this state,
there is no caste, colour or creed, neither Chandala nor
Sramana, neither sinner nor saint, neither good nor evil;
and all the sorrows of the heart are at an end.® And this

! These are Greecian Mystics, owing their parentage to Vedism. £.g.,
Zeno, the founder of the stoic school brought from his Cyprist home the
cosmopolilan ideas of the Orient. [Pp. 466—7. The Kingdom of Heaven,
by F. J. C. Hearnshaw, Hibbert Journal for April, 1921.]

2 This implies antinomianism. True. A parallel may be quoied. Tauler,
a Christian ‘Myslic, says: ‘“ Whenever a man enters into this union with
God, that God is so dear to him that he forgets himself, nor seeks himself
either in time or in eternity, so often does he become free from all his sins
and all his purgatory, though he should have committed all the sins of all
mankind.”” (P. 107, Tauler’s Life and Sermons, by Winkworth.) (The
Mandakya Upanishat mentions the Fourth State of Consciousness, named :
Chaturtham, or Turiyam or Turyam, which may be studied to profit.) An-
tinomianism is an ethical problem, which arises out of the opposition of two
wills. But if by the seshatva attribute of soul, the soul’s will is brought into
tune with the Divine Will, the antinomian problem gets solved according to
the Brihadaranyaka Up., discussed above. Carl du Prel says in a footnote (p. 296,
Vol. 11, Philosophy of Mysticism) that if © by an ultimate identification in
thought of the Self with the Universal or the Supreme,” which is of “ Indian
religious philosophy,” and of ¢ Christian Mysticism —the nature of Soul and
of God in relation—such as is posited by seshatva, is understood, then the
antinomian disharmony is bound to vanish as the Up. quoted makes clear.
Seshatva preserves the soul safe from unethical consequences which might
arise from its absolute identification wilh God. Al colors merge in white!

Cf. ©. .. the transcience of particular phases of conscious life does not
mean their complete extinction, but rather their absorption in some larger
forms of consciousness.” [P. 478. Elements of Constructive Philosophy, by
J. S. Mackenzie.] ‘What we so far assert is that, in God, every individual
Self, however insignificant its temporal endurance may seem, eternally
possesses a form of consciousness that is wholly other than this our present
flickering form of mortal consciousness. And now, precisely such an asser-
tion is indeed the beginning of a philosophical conception of Immeortality. In
brief, so far, we assert that individuality is real, and belongs to all our life,
but that individuality does not appear to us as real individuality in our present
. human form of consciousness. We accordingly assert that our life, as hid
from us now, in the life of God, has another form of consciousness than the
one which we now possess; so that while now we see through a glass darkly,
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state is compared to the state of a man who while embraced
by a beloved wife, knows nothing that is without, nothing that
is within. Thus is the Soul embraced by God (Prajia). The
Ego is not wholly embraced in self-consciousness, as Du Prel
shows.! This union is Immortality. We have thus discussed
the three basic ideas of Mysticism, viz., God and Soul, and
their union which is Immortality. That the Soul or Ego,
exceeds the small self-consciousness of the waking state or of
a single incarnation is a fact ““already suggested in Indian
philosophy, later by Plotinus, and finally by Kant,” says Baron
Carl Du Prel (p. xxiv, Vol. i. Philosophy of Mysticism).
Mendelssohn maintains that the soul, under such circumstances
must be eternal. And Kant supports by saying that the soul
to attain to its true moral worth must be immortal. And
finally the postulate of the idea of God (Prajia) is confirmed.

In this connection every mystic might usefully recite to
himself two sublime and beautiful verses from Sri Bhagavata,
uttered by Kapila Rishi to his mother Devahati (iii, 26—73, 74)

Yatha prasuptam purusham
Pran-endriya-mano-dhiyah

Prabhavanti vina yena
N-otthapayitum ojasa.

Tasmims tam pralyag-atmanam
Dhiya yoga-pravrittaya

Bhaktya viraktya jianena
Vivichy-atmani chintayet.

i.e., ‘as without the soul, no life-principle, or the senses,
or the mind or the intellect, is by itself capable of arousing a

in God we know even as we are known' [Pp.435—6. The World and the
Individual, 2nd Series, by Josiah Royce.] Henri Bergson says: “ . . . the
mind overflows the brain on all sides, and that cerebral activity responds only
to a very small part of mental activity ” [Mind-Energy, p. 410. The Quest
for April, 1921].

! The psychology of the several states of Consciousness may be profitably
studied in Baron Carl du Prel’s Philosophy of Mysticism, by C. C. Massey, 2
Vols. What is known to the scientific world as the psycho-physical ¢ thresh-
old of sensibility,” its mobility or displacement in various measures, should

be compared with the Upanishadic ideas. See Mandikya Up. on the subject
of consciousness as already said.

:
I g32 9] 554
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sleeping man, so without God indwelling the soul, the soul as
such cannot be realised. To realise the soul as all-included
and all-informed by God, concentration (or meditation) is to
be resorted to, supported by abstraction from the world, and
enlivened by love to God.’

Baron Carl du Prel, Ph.D., appeals to psycho- physmal ex-
perience for proving the value of mysticism. He hasalready been
referred to. A summary of his thesis, as given by himself, may
be useful. He writes: “ The circuit of the knowledge and self-
knowledge possible to an organised being is determined by the
number of his senses, and by the strength of the stimuli on
which its senses react; i.e., by its psycho-physical threshold
of sensibility. In the biological process this threshold has
been continually movable, and so in the succession of life-
forms there has been not only a differentiation of the organs
of sense, but also an exaltation of consciousness. But at the
basis of this biological mobility of the threshold of sensibility,
there must be the same mobility of it in the individual. This
also is susceptible of proof from the analysis of our dream-life ;
but it is most strikingly apparent in somnambulism. The
displacement of the threshold of sensibility is thus common to
the biological process and to somnambulism; and hence
results the weighty inference, that in somnambulism not only
is the mode of existence of our intelligible being indicated, but
also there is an anticipation of that future biological form
which will have as its normal possession those faculties, of
which we have now only an intimation in this exceptional
condition.

* Thus the negative reply to our question whether the self
is wholly contained in self-consciousness, throws light in its
consequences as well on the direction of the biological process,
as on the intelligible side of our being. Accordingly— and this
is the most important result of our problem—the province of
mysticism is revealed to the understanding. If man is a being

5
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dualised by a threshold of sensibility, then is mysticism
possible ; and if, furthermore, this threshold of sensibility is a
movable one, then is mysticism even necessary.”’

We shall come to know in the sequal, the importance to
the mystic of what is called the Narayanic consciousness.’
In the meanwhile it is necessary to bear in mind that another
fundamental idea which underlies Mysticism is its primary
source in the Vedas. If this fons et origo contains the
fundamentel data for the treatment of mysticism, then it goes
without saying that mysticism as contained in the Veda, or
Vedantic mysticism, hears the impress of universality.
Hence Veda or Vedantic mysticism must be understood to
mean universal mysticism, though the Samskrit term Vedanta
might savour of parochialism. This universalism and the
origins thereof in the Veda—the primeval record of human

. Pp. XXIV—XXV. Philosophy of Mysticism, Vol. L.

3 It may help {he reader that this expression Narayanic Consciousness, meets
a great need of the modern Western philosophers for an adequate expression.
There are two views of the Universe, the ego- or anthropo-centric and the
deo-or cosmo-centric, or homo mensura,and divina measura, respectively. There
seems to be a duality of views which must be reconciled in a Unity. The
expression Nardayana by grammatical analysis, actually does this duty.
E. Caird in his Preface to the Fifth Edition of T, H. Green’s Prolegomena to
Ethics (p. vii), voices this need thus: ‘ Green’s work may be described as an
attempt to explain this antagonism, and especially to show that the conception
of man, sub specie aeternitatis, may be taken as the basis of our view of him
sub specie temporis. But it is by no means easy to find a fit mode of expres-
sion for this unity: a mode of expression that does not fall into one of the
opposite forms of error; a mysticism which loses man in God, or an indivi-
dualism which forgets his relation both to God and to the world.” The word
Nara means man (souls), and Narayana means God (i.e., all-inclusive and
therefore souls, of course); and the grammatical analysis of the expression
Narayana, discloses the Janus-aspeet of the fact of man’s (or soul’s) relation
to God, and God's relation to man. Not to enter into abstruse metaphysics
of this expression, it is enough for the layman to know that ‘ Narayanic
Consciousness” is an expression which discloses the {ruth that while man
(souls) is in God, God is in man. And this kinship is indissoluble. This
Vedic expression may most conveniently be borrowed into all future

occidental works on Philosophy, Ethics and Religion, and Mysticism in
particular.

For example, Josiah Royce writes: “. .. the completion of this eternal order
also means the self-conscious expression of God, the Individual of Individuals,

who dwells i{l‘ all, as they in Him,” [P. 447, The World and the Individual,
2nd Series,] This shows the need for a term, which is supplied by Vedanta.
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hunger for God, Soul and Immortality—is an acknowledged
fact by eminent Oriental thinkers of the Occidental Countries.*
As a sample, from a treatise on Mysticism itself, I cull the
following :

“From the beginning of time, from the oldest records of
humanity in the Vedas to our own day, through all religious
and philosophical systems, there runs in ever-changing form
the assertion of an inner kernel of being in man, which can
be brought to manifestation. But the means of awakening
his inner man were always such as should suppress the
sense-life of the soul.” As, therefore, the transcendental
being was brought to activity only at the expense of the
life of sense, the suppression of the latter being the con-
dition, not the cause, of the emergence of the former, an
antagonism appeared between the two halves of the being in
relation to the time of their activity, and their mutual relation
resembled that of two weights in the scale, the one rising in
proportion as the other sinks. The means applied were partly
those of slow efficacy, such as mortifications (tapas), fasting
(upavasa) and asceticism (sannyasa), whereby the conversion
of the moral nature was aimed at—designated regeneration in
Christian mysticism—partly they were external and of mo-
mentary operation, herbs or gases, by which deep sleep as the
condition of the inner wakening was most speedily attained.
Even if by long exercise, this precondition could be dispensed

P (Cf. ... the great Oriental religions, which have had a firmer hold and
a more far-reaching influence than any others on masses of mankind, and by
which the civilisation of the Western world has also been very largely affect-
ed” [P. 475, Elements of Constructive Philosophy, by J. S. Mackenzie]. *...
the Spirit of the whole (or the Spirit that we may hope is immanent in the
whole) ..." [P. 477, Ibid.]. The Upanishads contain already essentially the
whole story of the mystic faith.’ ¢ Historically Mysticism first appears in
India’ [P. 156. J. Royce’s The World and the Individual, 1st Series]. ‘...
the Christian faith took to its heart the stranger (i.e., mystic) doctrine whose

original home was in India ...’ [P. 175, [bid.]. See also Arthur Lillie’s
India in Primitive Christianity, and E. J. Urwick’s The Message of Plato.

2 To wit, the various processes described in the Bhagavad-Gita, about
which read the Sections devoted to it.
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with, yet must the external man be sunk in a state of passivity
that the inner man might arise ; this passivity with the Indian
Yosgis and Christian anchorites coming to be more or less
habitual.” *

The Turiya or the last stage, Edward Carpenter hints at:
“The appendix on the doctrines of the Upanishads, may, I
hope, serve to give an idea, intimate even though inadequate,
of the third stage—that which follows on the stage of self-
consciousness; and to portray the mental attitudes which are
characteristic of that stage. Here in this third stage, it would
seem, one comes upon the real facts of the inner life—in con-
tradistinction to the fancies and figments of the second stage;
and so one reaches the final point of conjunction between
Science and Religion.”*

The subject-matter of the next Section—* Divine Relations’
—supplies ‘ that most efficient incentive to all action, a starting
or rallying point—an Object on which the affections could be
placed, and the energies concentrated,’”—Divine Relations
worthy of His invisible Majesty, and worthy of the souls
whom He loves, and who love Him. Mysticism contemplates
on these relations and experiences them. This experience
was ratified by the fact of God’s incarnations as Rama and
Krishna—where all the Divine Relations were actually ex-
emplified. In the Incarnations ‘dwelleth all the fulness of
the Godhead bodily’ as the Bible expresses, and ‘ Pirnamadah,
Parnamidam, etc.’ as the Upanishads express. Incarnations
in general, and Incarnations special (in every soul=—antar-
yamin) is the Personalisation of His Impersonal Majesty, who
is present in all time and space, and every situation. In this

cc'{r;{prehensive conception are involved every variety of
Divine Kinship. Now to Section II.

" P, 169, Vol. II. Philosophy of Mysticism, by Carl du Prel.
= P.18. Pagan and Christian Creeds.

* P. 23, Oxford University Sermons, by Cardinal J. H, Newman,



SECTION 11
DIVINE RELATIONS

IN Section I we have come across the retaphor of a
husband and wife embracing each other, and living in bliss to
the utter forgetfulness of all else beside. An Upanishadic pass-
age runs thus (and it is the language or symbology employed by
the Mystics of all nations, the Vedantin, the Buddhist, the
Sufi, the Christian, viz., the language of lovers—what the outer
world puts down as erotic language): “Tad yatha priyaya
striya samparishvakto na bahyam kinichana veda n-antaram,
evam ev-ayam purushah prajnen-atmana samparishvakto na
bahyam kincha na veda n-antaram.” In the Rig-Veda similar
language is employed, “ Yosha jaram iva priyvam.” This is to
show that the most intimate union between Soul and God can
only be expressed in the language of lovers, viz., in that relation
between Soul and God as the Bharya and the Bharta, i.e., as
the Bride and the Bridegroom."'

This brings us to the question of the idea of God as the
Absolute Person, and with whom the Soul, as described above,

! Says E. 1. Watkin, in his Philosophy of Mysticism : ** Nuptial symbolism
is, moreover, of more frequent occurrence in the case of feminine than of
masculine mystics,and is at least in part conditioned by the natural character of
the recipient soul . . . Thetrue mystical marriage is a purely spirilual
union effected in the very centre of the soul, a region far removed from sense-
derived images.” As for the naturalness of the feminine using erotic symbol-
ism, one should study the life and chants of St. Andal. (See the Section on
Dravidian Mysticism, passim.) She married God, no man.

The highest mystical knowledge of God is like the unseen embrace of
lovers in a dark room. The depths of the soul are felt to be embraced by His
unintelligible Presence. Cp: Bradley’s ‘ embraced and harmonized .
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can enter into personal relations. The Vedanta categorises
these personal relations under nine heads:

1) Between Father and Son, i.e, Filial Love (Pita-Putra),

2) Protector and Protected, i.e., Loyal Love (Rakshaka-Rakshya).

3) Disposer and Disposable, i.e., Purposive Love (Séshi-Sésha). (This

has already been particularly referred to in Section I.) * E

(4) Bridegroom and Bride, i.e., Matrimonial Love (Bharta-Bharya).
(5) Knowable and Knower, i.e., Rational Love (Jheya-Jaatri).
(6) Proprietor and Property, i.e., Lordly Love (Sva-Svami).

7) Prop and Propped, i.e., Basic Love (Adhar-Adhéya).

8) Soul and Body, i.e., Metaphysical or Psychic Love (Sarira-Sariri).
9) Enjoyer and Enjoyed, i.e., Fruitional Love (Bhokta-Bhogya).

The sources for these are in the Upanishads, of which
one runs thus: “Mata Pita Bhrata Nivasas Saranam Suhrid
Gatir Narayanah.”® Each one of these loving relationships
can be expanded and chapter and verse quoted as illustrative
and authoritative. For the purposes of this Paper it is enough
to refer to the Book, of world-wide reputation to-day, known
as the Book of Humanity, the Bhagavad-Gita, where Sri
Krishna tells Arjuna:

‘* Pit-abam asya jagato
Mata Dhata Pita mahah
Vedyam Pavitram Omkara
Rik-Sama-Yajur eva cha.

Gatir Bharta Prabhus Sakshi
Nivasag Saranam Suhrit
Prabhavah Pralaya-sthanam
Nidanam Bijam Avyayam.”—(IX, 17—18).

For the English of the above, I may refer my readers to
my Bhagavad-Gita with Sri Raméanuja’s Commentary. Here

’ The sense of Dependence is involved in this. See The Psychology of
Religion, by E.D. Starbuck, and Religious Feeling, by Rev. Newman Smyth.
Table XXIX, page 232 (Starbuck), states :  The sense of dependence, humility,
etc., stands at the head’. On page 122, N. Smyth writes : ‘ The idea of God first
given in the feeling .of dependence, is found to be the simplest explanation to
all our.thinking. Itself underived from reasoning, it is the harmony of all our
reasonings. 'I_‘his light thrown into our darkened understandings from above,
itself a dazzling mystery, enables us to see plainly all things within our
experience. Therefore it is real light and no dream.” In Spiritual Voices in
Modern Literature, by T. H. Davies, we have this on P. 24 : ¢ Many profound
students of life have found the sources of religious faith in our ultimate sense
of’ dependence. Human need is a cry of the heart for God.” The subject of
Séshatva will be developed in the sequel.

2 Subala Up., VI,
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Bharta or Bridegroom is the term to which I wish to draw
attention, in the above citation ; for it is the idea of God with
which the Mystic is chiefly concerned, and in that relation to
his Deity, he pours out all the love of his heart to his Divine
Lover. As already shown in Section I, the metaphysical truth
of the ‘antaryamin,” and ‘anor-aniyan,’' i.e., the Indwelling,
Guide and the Infinitesimal, gives birth on the ethical and
asthetical side to the idea or truth of God being the Bride-
groom, the Soul being the Bride. In this Love, as distinguished
from the other Loves, there is an intimacy where union is so
close between God and Soul that all duality is extinguished,
and the state described in the Upanishat, viz.,
* Yena yena Dhata gachchhati
Tena tena saha gachchhati’ ?

is reached. This in other words is the unison of the indivi-
dual will with the Universal will—the state of at-one-ment or
attunement.” The Lover-Mystic is asked to love God as the
only Love lovable, for the Brih. Up., 1, 4. 8 says:

“ Atmanam eva Priyam updasita
Ya atmanam eva Priyam upaste
Na h-asya priyam pramayukam bhavati,”

i.e., ‘whoso loves the Spirit alone, to him there is no mortality ’,

In this blissful or Anandic (Priyam) state, all earthly
loves, earthly fathers, mothers, sons, - friends, etec., dis-
appear, and all loves are infinitefold rediscovered in God

' ¢ Anor-aniyan mahato mahiyan’ [Katha Up., 11, 20].

* ... Up. . .Cp. Masnavi, p.174. ‘ Whoso is God's, God also is His.'
Hadis says: “ My servant draws nigh unto me by pious deeds till I love him,
and when I love him, I am his eye, his ear, his tongue, his hand, and by me he
sees, hears, talks, walks and feels.”” Eckhart says : ‘ The eye with which I see
God is the same with which He sees me. Mine eye and God’s eye are one
eye and one sight and one knowledge and one love.’

3 An eminent writer on Mysticism has well expressed this idea, when he
says ‘‘ that the living loving soul can only want atonement as a road-making
act; a bridge thrown out to the infinite, on which man can travel to his home
in God,” or as Carlyle has tersely stated: *“ to make a bridge between us and
the Transcendent Order.” ‘Esha Setur vidharanah,’” says Brihadaranyaka
Up., 1V, 4.22—He is the Bridge connecting all the worlds together.
‘ Amritasy-aisha Setuh,’ says Mundaka Up., 1I. 2 5=He is the Bridge of
Immortality.



40 A METAPHYSIQUE OF MYSTICISM

the Source of all loves, the Ordainer of all loves. Two
passages from the Brih. Upanishat bring out these ideas
vividly: “ Atra pita apita bhavati, mata amata, loka aloka,
Deva adeva, Veda avedah” (VI, 3. 22), and “ Na va are
patyuh kamaya patih priyo bhavati atmanas-tu kamaya i

up to *“Na va are sarvasya kamaya sarvam priyam bhavati
atmanas-tu kdmaya sarvam priyam bhavati;” and therefore
the only Love that should be the goal of the Mystic is God,
the Great Lover (Priya), and he is to be seen, heard, thought,
and adored: “ Atma va are drashtavyas srotavyo mantavye
nididhyasitavyah.,” (IV, 4. 5.)' All these disquisitions are
intended to show that a mystic apprehends his Divinity as
bearing the character of the Absolute Personal, and with
whom he must enter into all kinds of personal relations, of
which that of Bride and Bridegroom is to him (Mystic) par
excellence, and the summit of his divine delight.” ‘‘ What is

' Edmund Holmes, a modern mystic, draws a clear contrast between
Love to God, and lesser ioves, the subject-matter of the Br. Ar. passages
here cited. He says: *““The purpose of love is to find a way of escape from
self into the Inlinite, into the life and the love of God. What do we mean by
these words ? To love God as God is impossible. [f we are to love God we
must love something which seems to be less than God, love it unselfishly and
Wholg-henrtedly, and so transform our love of it into love of love, and there-
fore into love of God 1 “If a man love not his brother whom he hath
seen, how can he love God whom he hath not seen 7’

‘ Sri Rama says in the Ramayana :

*“ A-svadhinam katham Daivam prakarair abhiradhyate
Svadhinam samatikramya mataram pitaram gurum.’

i-e,, ‘How can .one worship the Unseen God in any way, when he canol
worship seen articles such as the Mother, Father and the Preceptor ¥

Cf. * Through the love of arent and child, brother and sister, husband anq
vgfe,4 but re[lectiuqs ol Thg One Infinite ,10V9, praise be to Thee, G
[Pp. 404—5, The Philosaphy of Mysticism, by E. 1. Watkin].

2 For in short the m
habitual possession by Go

clothed in G.d, and bat

ystical marriage or transforming union is a statel ‘i)s[
3 %of the centre of the Soul, for in lrut;‘bsudf1 tahzoyery
Lh ed in the Divinity. Such fulness will be of the VL
:zgf of th: Soul. (;onsgquently the Beloved is usually as it were asleepin e
strouslce ot s b“d?, in the substance of the Soul and the Soul has usually 2
Uniog g‘:ﬂgzhandi enjoyment of His presence. All these acts of the ([j)lwtll;i
chants of thenlgrat\lr]ific%ss' calls “ awakenings " of God in the Soul. CP-

: nn s : ; cchi,
or ‘the Waking of theaLif-:ln»t,’ Tondarappodi Azhvar, the Tiru-p-palli yezie
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Religion,” says Newman, “but the system of relations
between me and a Supreme Being?’' Disraeli’s Lothair
(p. 157) contains the following apt passage: ““ Man requires
that there shall be direct relations between the Created and
the Creator, and in these relations he shall find a solution of
the perplexities of existence.” William James writes:
*“What shall we now say of the attributes called moral ?
Pragmatically they stand on an entirely different footing.
They positively determine fear and hope and expectation, and
are foundations for the saintly life. It needs but a glance
at them to show how great is their significance. God’s
Holiness, for example: being Holy, God can will nothing
but the good. Being omnipotent, he can secure its triumph.
Being omniscient, he can see us in the dark. Being
just, he can punish us for what he sees. Being loving,
he can pardon too. Being unalterable, we can count on Him
securely. These qualities enter into connection with our life,
it is highly important that we should be informed concerning
them.”® S. H. Hodgson writes: “ Light, Love, Creator,
Judge, Father, are expressions of the kind most proper to
embody the idea of God so as to best satisfy the needs of the
beings who use them.”® Sri Ramanuja’s main contention in
his system is for personal God (saguna) to which Sri Sankara
indeed subscribes, at the end of his Vedanta-Satra-Bhashya.

' P, 19. University Sermons. Cf. * The Doctrine of God as the Object of
Mystic experience is a doctrine of the relation to Him of creatures in general
and in particular of the human soul’ [P. 33. The Philosophy of Mysticism, by
E. I. Watkin]. :

2 P. 447, The Varieties of Religious Experience.

SP. 587. Time and Space. The metaphysical foundations of all our
relations to God, were expressed thus by Kant: * It will hereafter yet be
proved, I know not where or when, that the human soul even in this life
stands in indissoluble associalion with all immaterial natures of the spirit-
world, that it reciprocally acts on them and receives from them impressions,
of which, however, it is as man not conscious as long as all goes well.” To
this Carl du Prel adds: * From which it may be inferred what language Kant
would have used if he had had the opportunity of observing even only the
phenomena of somnambulism.’ [P. 290. Philosophy of Mysticism, Vol, IL]
Then comes the mystic experiences.

6
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In this connection a passage from the Mahopanishat and
a verse from Sri Bhagavata are worthy of reflexion. The
former is :

“ Atmatvicea matritvad
_ Atme-ti Paramo Harih
Atmabhasas tad anye tu
Na hy etesham tato gunah.”

ie., * God is our Seli—the Mother. Others beseem as ourselves. No
virtues in the latter.’

The latter is (III, 25, 38) :

*“ Na karhichit mat-paras santa riipe
Nankshyanti no me’nimisho ledhi hetih
Yeshdm aham priya atma sutas cha
Sakhi gurus suhrido daivam ishtam.”

i.e., * None trusting me as Lover, Son, Friend, Teacher, and cherished
God, can perish.’

In this Sri Bhagavata verse, the unique relation of God to
Soul, not as Father to Son, but as Son to Father, is mentioned.
This is noteworthy. Christians are wont to speak of Christ as
one who should be born in every Soul. Here is Hari, the Son
who is to be begotten by every soul, which is His Father! A
most unique Divine Relation!!

And the idea, of God the Bridegroom reversing that
relation to Bridehood with reference to Soul as the Bridegroom,
is again an unique relation evidenced in the experiences of
Dravidian Mystics.' Similar descriptions are to be found in
Swedenborg the Mystic: “ For God is the bride or bridegroom
of the Soul. Heaven is not the pairing of two, but communion
of all souls. We meet, and dwell an instant under the temple
of one thought, and part as though we parted not, to join
another thought in other fellowships of joy. So, far from
there being anything divine in the law and proprietory sense
of Do you love me ? it is only when you leave and lose me, by
casting yourself on a sentiment which is higher than both of
us, that I draw near, and find myself at your side ; and I am

' A section is devoted to ‘ Dravidian Mysticism ’ which see,
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repelled if you fix your eye on me and demand love. In fact,
in the spiritual world, we change sexes every moment. You
love the worth in me, then I am your husband : but it is not
me, but the worth that fixes the love; and that worth is a
drop of the ocean of worth that is beyond me. Meantime, I
adore the greater worth in another, and so become his wife.
He aspires to a higher worth in another spirit, and is wife or
receiver of that influence.”’ I have discussed the question
*“ Are there wives in Heaven” ? in my Introduction to my
Lives of the Dravidian Saints.

Indian Mysticism sums up the questlon of Bride and
Bridegroom thus in one stanza:

“ Sa eve Vasudevo 'sau
Sakshat Purusha uchyate
Stri-prayam itarat sarvam
Jagad Brahma-purassaram.”

i.e., * Vasudeva (—omnipresent) alone is the Male, and all else is, in
relation to Him, as the female—from Brahma down.”

“ A spiritual fact may be described ‘ by means of personal
imagery such as the passionate human love of bride and
bridegroom ; the simple confidence and self-abandonment of
an infant to its mother. All these images are complement-
ary, not mutually exclusive.’”’

In this connection it is interesting to read the lecture on
Krishna before the Theosophical Society, New York, U.S. A.,
by a lady delivered: ‘ Christian Scriptures contain stories
allegorical or otherwise ; they are scandalous in the dead-letter
interpretation. The culminating scandal of the Rasa-Lila
incident is that Krishna told the Gopis that their prayer in
regard to His being their common husband should be granted.
The Lord of All, the Father, the Mother, Husband, Treasure-
house,” Abode—as the Bhagavad-Gita puts it—why should

2P 7. Vol L, Em-ersnn’s Works, Bohn’s Standard Library.
* P. 31. The Philosophy of Mysticism, by E, 1. Watkin.
5 Cf. Chhand.-Up. * Yatha hiranya-nidhim, ete.’ [V1II, 3.2].
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He not be the Common Husband of all? Is it any more
scandalous to look upon God as the Husband of all than as the
Father of all ? Love is one kind in essence, the earthly forms
are only varying embodiments of the same essence, and when
we realise this and hold fast to the life, not the form, what
does it matter what term we apply to the One, whom we
love ? God is, to the yearning soul, whatever it wills, for God
is Love in its essence.”' [Annie C. McQueen.]

The story of the Ramayana, depicting the love between
Bride and Bridegroom as between Sita and Rama, is arche-
typical of this particular relation between soul and God. Sri
Rama’s Lament for the absent Sita is typical of the ardent
quest by God for possessing the parted souls. This
secret of love-relation between God and Souls, illustrated
by the Incarnation of God on earth, as Rama, was all seen in
a Divine Vision granted to the Rishi (mystic) Valmiki. It
would be useful to compare this illumination of Valmiki with
that of the Buddha, and that of Arjuna (viz., the cosmic vision
depicted in the XIth Ch. of the Bhagavad-Gita), and consider
these in relation to Cosmic or Narayanic Consciousness. *

Apart from the question of particular relations with the
Godhood, in which the mystic may be specially interested, the
general relations between man and God—relations which are
indiscerptible—bring home to us the categorical fact of the
relation or inseperable connection between the visible and the
Invisible—man being generalised into the universe visible,
and God into the universe Invisible. This generalised idea of
the close and intimate association of the visible and the
Invisible, provides just the occasion for the mystic for all his
mystic endeavour that will be considered in this thesis in

' Cf. Brh.-Ar.-Up. ‘ Navi are patyuh kamaya, etc.’ [1I, 4.5].

< l'zead Sections on ‘Buddhism and Mysticism ’and * Mystic Sense and
Experience.” Addressing the Sun in his Orient Ode, Francis Thompson sings:
‘ Thou to thy spousal universe
art Husband, she thy Wife and Church.’
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its various aspects. Kant, in his Dreams of a Ghost-seer,
has declared Mysticism possible, supposing man to be ‘a
member at once of the visible and of the invisible, world *.!
As man (or Soul or Subject embodied) he belongs to the visible,
and in his undissolvable relation to God (embodied or disem-
bodied, matters not), he belongs to the invisible, universe.

Edward Caird says: ‘Mysticism is religion in its most
concentrated and exclusive form, as that attitude of mind in
which all other relations are swallowed up in the relation of
the soul to God.”*

In treating of the Divine Relations, do we commit our-
selves to anthropomorphism ? This word in Western thought
implies the attribution to the Godhead human passions and
attributes such as wrath, jealousy, personality, limitation, etec.
But Ramanuja, who vindicates the Vedantic conception of
anthropomorphism, shows, in his elaborate disquisitions,
that conception to be the synthesis of the two typical elements
(1) heya-pratyanika= the opposed to all passions, such as wrath,
ete.,and (2) kalyan-aikatana =the reportoire of excellences, such
as love, holiness, mercy, etc. Relations between God and Man
and Nature, the subject-matter of this section, do not therefore
en bloc, fall under the term anthropomorphism as the West
understands that term to signify.

All vaticinations of the intellect and of the heart and of
our spiritual nature lead to the conception of God with whom
souls have eternal relations,” and Ramanuja’s terse characteris-
ation of God as the Person in whom the two sets of perfections
named ahove are blended, is the Person in whom the highest
valuation of Personality ' is realised, of which the relations

' P. 302, Philosophy of Mysticism, by Carl du Prel. Evidences from
Emilé Burnouf will be found elsewhere.

2 P. 210, Vol. II. The Evolution of Theology in the Greek Philosophers.

 Read conclusion, 2nd Vol. of Dr. J. Martineau’s 4 Study of Religion. Cf.
Subila Up., VII : Mata Pita Bhrata, etc.

* Read Clement C, J. Webb’s God and Personality.



46 A METAPHYSIQUE OF MYSTICISM

enumerated in this section ensue as categorical corrollaries.
In reviewing Prof. C. J. Webb’s book on ‘God and Personality,’
the Quest writes: ‘ As philosophy, then, has enabled Prof.
Webb to justify the attribution of Personality to God in
severely philosophical terms, so in thinking upon our relation-
ship with Him it is the usage of personal terms, and not
abstract terms, which rightly, characterises all religions.”'
And what is of value to usin our treatment of mysticism, is the
relation of love, personal love, and terms employed by mystics
symbolical of this personal love; and Prof. Webb’s Petsona-
lity of God has ®as its central attribute and power, personal
Love . :

‘God is the most unique Individual,’® echoes Sheikh
Muhammed Igbal of Lahore,—a modern philosopher—with Sri
Ramanuja, the ancient philosopher. Vedantic and the Sufi
thoughts coalesce.”

In respect of Divine Relations, and how these conduce
towards facilitating meditation and prayer, one has only to
study the modal differences which characterise the various
Upanishad-Vidyas,' or the several methods of meditating on
God, as inculcated in the Vedanta. What differentiates one
Vidya from another, is the set of attributes or relations by which
God is contemplated. The whole of God, or God in all His in-
finitude, cannot by man’s mind be grasped in all its totality.
And therefore it is no weakness, as B. Bosanquet thinks,® if

! The Quest for April, 1921, p. 403,

“ Asrar-i Kudi, by R. A. Nicholson

3 See Section XII. Vedanta and Persian Mysticism.

*Atmanam eva Priyam upasita’. [Brihaddranya-Up., I 4-8].
i.e., Meditate on God as the Lover.

! See a Table of 32 Vidyas in The Bhagavad-Gita, by A. Govindacharya,

pp. 129—130. '
5In his work What Religion Is, pp. 68—69, he writes: * When faith
wealfens, (_he unity of the spirit tends to sever itself into ideas of persons, in
relation with each cther, and the common conceptions of persons begin to
react ; the sides of the central experience, which prayer was to hold together,
begin to fall apart, and the meditation and inspiration of unity cannot but be
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meditation be directed to some definite or well-defined attribute
or attributes of Divinity, on which the mind may, for the time
being, be focussed, lest, dispersed without aim, the wandering
mind goes un-inhibited and hence un-utilised or un-energised
for securing a definite end or desired object. No discovery has
been made in any department of knowledge, without such con-
centration. Were no centre determinedly maintained, were
no nucleus formed, energies would chaotically be scattered in
space (physical or mental), which would be to no good pur-
pose, as that of a nebulosity which did not engender out of its
bosom, purposive systems constituting the cosmos. Particular
Divine Relations may therefore be doted upon, and yet the
Universal Divinity is achieved, as the Brahma-Satra, 111, 3—51,
rationally establishes. The Sitra runs thus:

¢ Vikalpo (@) visishta-phalatvat’.
on which Sri Raméanuja comments thus:

‘Ekasmin upasake sarviasim para-vidyanam wvikalpah, aparicchin-
nananda-riipa- Brahm-anubhava-phalasy-avisishtatvat,” ' ie,, Ii malters not
which one of the Upiasanas (i.e., Vidyas, i.e., God-meditations), a meditator

may choose, the fruit (of his effort) is the whole or unconditioned Blissful
Brahman.

So far as the mystic is concerned he has the basic and all-
comprehending relation to God in Love, and for his meditational
purposes, he has the free choice to go in for any of the Nine
varieties of it promulgated in this Section. In making this
selection, he may be sure, on the assurance of the Brahma-
sutras, that his aim is directed towards the whole Brahman,
and his fruit or realisation will be the whole Brahman. And
Brahman (God) can respond to humanity as for it is meet.

There are men who shy at the idea of any kind of person-
ality being ascribed to the Deity ; and Divine Relations involve

transformed accordingly. ¢ Father,” ‘King,’ * Lord,” ¢ Creator,” all these
words may help our sluggish imaginations in certain ways. But all of them
offer by-paths for practical ceremony and for reflect'lve_1nqu1s1t1veness, in
which the religious mind may lose itself.” This question 1is the age-long one
of the Savikalpaka and the Nirvikalpaka, samadhi of the Indian Yoga ; and
Vyisa gives the rationale of it all in his Brahma-Sutras,

' Vedanta-Sara,
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a number of ideas of a personal character. Then what is the
way out of this crux? The way is to declare Divinity as
supra-personal, and therefore is capable of a number of person-
alities being derived from this solacing kind of enunciation,
supra-personal. Supposing metaphysical or temperamental
doubt should still supervene, as to the personal character or
no of Divinity, let that doubt spur men to action, action
ceaselessly directed to the quest of God, till it is finally settled
whether He is Personal, or Impersonal or Supra-personal.
So said Goethe ‘ that doubt of any kind can be relieved only by
action’. If our quest then for the Eternal is destined to be
eternal, then we know that we are and must be eternal ; and
in eternity there is room enough for all ideas, personal and
impersonal and super-personal; and anything else which the
human mind as it is constituted, can possibly conceive. And
so long as God is conceived as having intimate relations with
His creatures, this intimate Relation admits of being expressed
in any figurative manner as has been shown in this Section of
Divine Relations, or Relations with the Divine. If an
impersonal God cannot for that reason enter into any personal
relations with His creatures, then we may rightly deny God
intelligence and will, for these constitute personality. Else
what indeed is personality ?

The question of the Impersonality or Personality of God,
is closely connected with the metaphysical question of Finite
and Infinite. Dr. Mackenzie considers this question in all its
bearings in his book ‘Elements of Constructive Philosophy.™
And the Infinite Attributes of God are there also considered ;
such attributes chiefly as knowledge, power and goodness.
According to Vedanta, the chief primary attributes of the God-
head are six: Jiana, Sakti, Bala, Aisvarya, Virya and Tejas,
connoted by the single term Bhagavan—a Holy Name for the
Deity. In the course of discussion, the Doctor writes: “It is

' See Chapter: * The Finite and the Infinite.’
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perhaps partly the difficulties involved in the application of
the conception of boundlessness to such attributes that have
led some recent writers to postulate the existence of a ** finite
God 7.t

Now in our thesis here, the reader could not have failed
to notice the Infinite nature and attributes of God in the
Section: ‘Fundamental Data,” and their finiteness, if it may
be so called, in relation to souls, considered in the Section
‘Divine Relations’. If the conception of ‘finite God,” or
finitising the Infinite, is a solvent of metaphysical difficulties,
we have certainly no protest to make, inasmuch as the
finitising can only be of the Infinite—the personalising only of
the Impersonal-—and only the Infinite God can put himself
into a multitude of finite relations to every creature of his
without exception. ‘It is the Over-Lord or Over-soul alone
that can abide in every heart,” says the Bhagavad-Gita:

igvaraé sarva-bhiitanam
Hrid-dese Arjuna! tishthati.” [XVIIL 61].

And how does God abide ? As Perfectien—Parna (Brihad.-
Up.)—which is the causa sui or self-explanatory idea, of far
more value than Infinites or Impersonals. Perfection is thus
found in the Immanent.

This question of perfecticn (or Parna),’ has already been
symbolically treated in Section I (Fundamental Data), under
the fivefold hypostatisation of God, as Para, Vyaha,' Vibhava,
Antaryami and Archa. And what here is to be borne in mind
is that in this series, the derivation of the one from the other
does not involve any deduction or imperfection from the

« 10p cit, pp. 423— 4. On this subject J. S. Mill’s Three Essays on Religion,
and W. James’ A Plaralistic Universes, Dean' Rashdal’s Theory of Good and
Evil, and Pringle-Paltison’s The /dea of God may be consulted. 3

2The full text of the Upanishatis: ‘Pirnam-adah Pﬁrx}am_idan_l Purr_xis
Pirnam udanchyate, Pirnasya Parnam adaya Pirnam ev-avasishyate
[Brihadaranya Up., VII, 1. 1].

 Read the conception of ‘The Eternal Dreamer’in p. 439, Elements of
Constructive Philosophy, by J. S. Mackenzie.

- il
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original, which is the fons et origo, or causa sui, by the mere
moment of derivation. Hence what is transcendent (para) is
complete and perfect in the immanent (antaryami), in the
symbol or Image (archa). The analogies in nature, given to
understand this fact, are that of a light lit from another light,
and the second of which is no way or whit less than the first,
and that of the son born of the father, rising up to the stature
and standard of the father. Hence all souls are sons of the
Father, and destined to become like the Father (God). Nay, as
the moving thing gathers momentum, so the son may even
exceed the father, as the Brd.-Up. says: © Ati-pita bat-abhuh,
etc.” [VIII, 4. 28]. ‘Eternity in time,” as Bergson might say.
This is an analogy to God in soul. Hence Sri Krishna says:
Jnani tv-dtma-iva Me matam [Bh-Gita, VII, 18],

i.e., * My devotee (or lover) is my own self. That is My creed’.
Hence God abides in the soul, or is immanent in the soul, in all
His perfection and totality of Being and Becoming. To this
fact—spiritual fact—of God’s fulsome existence everywhere,
any description, Infinite or Finite, Eternity or Time, et hoc
will equally be valid.

The spiritual or moral idea that springs from the fact of
the pre-creational Absolute (Cf. Hegel’s ‘ God before the
Creation of the World’) entering into the pro-creational series,
is that of sacrifice. God sacrifices Himself, says the Purusha-
Sakta; and sacrifice involves love and suffering. Hence the
great mystic Novalis urged that, if we are to think of a God
at all, he must be conceived as a suffering God ; and, in some-
what the same spirit Goethe maintained that ¢ the Worship of
Sorrow and Evil is a necessary element in the development of
the highest reverence.”’ The idea of parabhdga or contrasts,
~ applied to evil, gives us a cosmos. The antinomies are
reconciled.

1'P,"435, Ch. “The 'Conce

: ti N tive
Philosophy, by J. S. Mackenziep gt Gouinne Bletieiin ol GUmsRen



SECTIdN 11
GOD AND LOVE!

THE union of the Soul with God is the goal of mysticism and
likewise through Sri Krishna, it is the basic principle of India
(i.e., Aryan) Mysticism. ‘India has always followed the
mystic way,” says Ruth M. Gordon.® *

Now Vedantic Mysticism may be said to centre round the
figure of Sri Krishna who is Vishnu (i.e., the All-Pervader)
incarnated on earth. The conception that the supreme spirit
manifests himself in various forms as Agni, Mitra, Varuna, etec.,
(see Rig-Veda, V, 3. 1—2) is Upanishadic. It is the Vishnu of
the Vedas, the root of all Avataras or Incarnations. Christ-
ianity’s spiritual strength lies in this mighty Vedantic doctrine,

' “*The method of all mysticism is Jove, and in the whole Bhakti move-
ment, this is the accepted means by which the worshipper and the object of
his worship are brought together.” [S. V. Mysticism, in Hasting’s Encyclo-
pedia of Religion and Ethics. Aquinas says: ““In love, the whole spiritual
life of man consists.” Dante closes his Vision thus: “ The Love that moves
the Sun and the other stars.” A poet writes:

‘“ By love subsists
All lasting grandeur, by pervading love;
That gone, we are as dust.”

Plato’s Symposium, treating of Platonic love, or love for the highest, love for
the divine, perfect, eternal, furnishes useful parallels for our present study.
Greek mysticism is born of Oriental (Vedic) mysticism. “. . . p.erhaps it
is the Aryan blood in them {Greeks) which caused all thosp great thinkers to
think alike.” [P. 82, Mysticism in Heathendom and Christendom by Dr. E.
Lehmann]. “. . . we notice with surprise that this Greek system of
philosophy (i.e., Platonism) geometrically agrees with the thought-structure
of Hindu mysticism.” [P. 96, /d.]

2 P. 70, The International Journal of Ethics, for October, 1920,
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which chimes in with the universal nature of Vedanta
(modern Theosophy). Vivekananda looked upon it as the
greatest uniting force in the world. And Krishna is the
Avatara of Love. The fact of Incarnation as indicating the
process of God for approaching nearer and nearer to the love
of the Soul, has already been referred to in Section I. Divine
Incarnation implies Sacrifice and Suffering. The Purva
Mimamsa lays stress on Sacrifice as the ultimate fact; but
throws the oft-repeated hint that Sacrifice is but Vishnu:
“Yajrio vai Vishnuh ”. Here is the link between the seeming
atheism of the ritualistic portion of the Vedas, and the
divinistic portion of it. Both parts, which are complementary
to each other, give us the two cardinal points for all religions,
the Worship and the: Worship-Worthy, 7.e., the conception of
God and the conception of the ways of worshipping Him.

All divine Incarnations are thus sacrifices, on the part of
God, to advance the purposes of His creation, of which Man is
a part. Such Incarnations are many, as we read in the
Bha_gavad-Gité (IV, 5): “Bahtni Me vyatitini janmani tava
ch-Arjuna ! ” This sloka at once gives us the doctrine of divine
Incarnation and the doctrine of Souls’ re-incarnations. That
type of divine Incarnations as the mystic Lover needs is chief-
ly furnished by the figure of Sri Krishna. In the previous
Incarnation of Sri Rama, the type of love which should
subsist between the Soul and God is illustrated by the figures
of Sita and Rima. In this mystic light the Ramayana story
should be read. Valmiki explicitly says that the Ramayana is
really the great story of Sita: “Sitayas charitam mahat'”
inasmuch as to'show how the Soul is to love God, as the Bride
the Bridegroom. . The mutual relation between them is depict-
ed in a typical verse, meaning, “ Rama’s heart is planted in
Sita’s, and Sita’s heart is planted in Rama.”?® The typical

* Ramayana, Bala-Kanda,
2 Ibid., Sundara-Kanda, 15.51 ff,
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servant of the Lord Rama, Hanuman, is in ecstasy over the
vision of Sitda as he found her in the Asoka (i.e., Griefless)
woodland :
Asya devya yatha ripam
Anga-pratyanga-saushthavam

Ramasya cha yatha riipam
Tasyeyam asitekshana.

Asya devya manas tasmin
Tasya ch-Asyam pratishthitam
Ten-eyam sa cha dharmatma
Muhirtam api jivati.

Dushkaram kritavan Ramo
Hino yad anaya prabhuh

Dharayaty-atmano deham
Na soken-avasidati.

Dushkaram kurute Ramo
Ya imam matta-kasinim

Sitam vina maha-bihuh
Mubhiirtam api jivati.!

ises, ‘Musing over the beauty of Sitd, and that of Rama, they are made
for each other, limb for limb.

‘Her heart is placed in him, and his in her. So sustained alone, they
live even for a moment.

‘ How can Rama afford to live without her  How can he be not siricken
with grief ?

‘That isolated from Sita, Ridma is able to live through a moment, is a
hard feat.’

[The above shows how God and Soul pant for each other; and that
separation is, or must be, death itself.]

The two moods of all mystics, wviz.,, samslesha
(elation by union) and that of vislesha (depression by
separation®) are also wonderfully depicted by Valmiki
in the persons of Rama and Sita, typical of the stages
of the Soul’s pilgrimage to God, and God’s progress
towards Soul. And in this respect, it has been well
said by Annie Besant: “I put side by side the
moods of sunshine and of cloud, because the sunshiny
condition is quite as much a mood as the cloudy one—they go
together a pair of opposites, and if we watch ourselves, we find

\ R&m&yalga, Sundara-Kanda, 15.51 ff,
*The Night of the Soul, as St. John of the Cross, would say. For the

Vicissitudes of day and night, read Imitation of Christ, by Thomson A, Kempis
and Madame Guyon,
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that just in proportion to the depth and completeness of the
depression of one time is the brightness and completeness
of the sunshiny mood of another. People who do not sink low
in depression do not rise high in elation, while those who
at one time are in a state of brilliant delight are those who at .
another sink down to the very depths of depression. Itisa
question of the swing of the emotions, and, just as in the
swing of a pendulum, the further it swings one side, the
further it will swing on the other side of the middle point,
so it is also with our emotions.”® This pair of Samslesha
(conjunctive joy or joy of union) then, and Vislesha (disjunc-
tive joy or pain of separation) are amply illustrated in the
Vedanta mysticism, the Dravidian mysticism, the Persian
mysticism, the Christian mysticism, and wheresoever human
hearts exist, and these long and languish for their Lord God.”

It has been already said that of all the three aspects of
Divinity, viz., Truth, Goodness and Beauty (Sat-Chid-Ananda),
it is the Beauty aspect of which all Mystics are enamoured. *
“The Beauty of Rama,” say Valmiki, ** was such that it made
women of men.” “Pumsam drishti-chitt-apaharinam.”‘ The
counterpart of this idea is illustrated in the Mahabharata story,
of the beauty of Draupadi (a woman) making men of her
female attendants :

“ Panchilyah padﬁ)a-patrékshyéh
Snayantya jaghanam ghanam
Yas siriyo drishtavatyas tah
Pumbhavam manas3 yayuh.”

' On Moods [Theosophical Review, pp. 215, Vol. XXXV, 1904].

® Professor Stearns corroborates this idea thus: “In every age when
;Ge life of man grows weak and its inner fires die down, mysticism is needed.

ankind must be made t li i i i d communion
with God a thei b life(i”rea ise that thie hidden life of faith and co

v *On the Ideal of Truth, Goodness and Beauty, Lectures XIV to XIX,
ol. II, of The Philosophy of Plotinus, by W. R. Inge, are illuminating.

Plotinus says about Beauty: ¢ i inni f Beauty.
(Ch.ontha™ Absohte ’)eau y: ‘ The One is the beginning and end 0

‘ Ramayana ‘The Isa-U 3 i i.e., the Poet
and the Cosmos is His Piae(r;.’ S ARk G aneg e . '
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Sri Vedantacharya, a great sage, tells us that these moods
of elation and depression are the experience of every mystic
feeling his way to God, figuratively depicted as love-phases as
between lovers: “ Bhaktis sringira-vrittya parinamati muneh
bhava-bandha-prathimna, Yogat prag-uttar-avasthitiriha viraho
desikas tatra datah ™. i.e., “Bhakti or mystic love to God
becomes a Science of asthetics, divided into periods of union
and separation, marking the alternate stages of Yoga. The elder
mystics become the servitors ‘of the initiates”. Now, Sri
Krishna as has been said above, is the love-type Avatara for
a mystic’s love, to aim at. And Rama, who preceded Krishna,
is linked with the latter, in the history or evolution of
Vedantic Mysticism. Sri Krishna fulfilled Rama, and He is,
therefore, the Yogesvara, or the Master of Mysticism or loving
union, as said in “ Yatra yogesvarah Krishno.” *

This Lord of the Mystics played out in His incarnation
the Drama of Love and Death. The Drama of Love is
exemplified by the story of the sixteen thousand damsels, and
the Drama of Death by the Mahabharata War. Both these
aspects of Sri Krishna, as the God of Love, and as the God of
War, may be illustrated from the text of the Bhagavad-Gita
itself, not to go to other voluminous and exhaustive treatises,
such as the Mahabharata itself (of which the Gita is an
episode), the Harivamsa, the Vishnu‘purana, and Sri Bhagavata,
not to speak of other Puranas in which the achievements
of this incarnated Deity are chronicled. The Drama of Love
and of Death is the Drama of Life, and it is the Cosmic
drama; and Edward Carpenter has well given the title
*Drama of Love and Death ” to one of his works. This work
is mystical in its undercurrent, and probably the story of Sri
Krishna was present before the author’s mind. Referring to the
Art of Love, such as is treated in the ars amatoria of Ovid or

' Dramid-opanishat-Tatparya-Ratndvali, Stanza 3.
* Bh.-Gita., XVIII, 78.
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the kama-sutra of Vatsyayana, E. Carpenter says that this Art
is not a light matter but goes ““ into the deep realms of psycho-
logy, biological science, and ultimately of religion” (p. 27).
The Krishna-cult, in its aspect of the Drama of Love is of the
last description, viz., Religion.

After this slight apparent diversion, it is now my endea-
vour to show the link between Rama and Krishna, in the
mystical realm. Being or Truth, Goodness and Beauty are
the three perfections of the Godhood, and the Mystic’s main
aim is directed towards the realisation of the last, viz., Beauty,
by means of Love. It was shown that Rama’s beauty was of
such exquisite nature as to make women of men. And men,
and stalwart men, too, like the ascetic Rishis who dwelt in the
forests, desired to become actually Brides to their Spouse God.
This story is mystically related in the Krishnopanishat (one of
the 108 Collection) thus: “Sri Maha-Vishnum Sachchida-
nanda-lakshanam Ramachandram drishtva sarvanga-sundaram
munayo vanavasino vismita babhuvuh. Tam-h-ochur no
vadyam avataran vai gunyante alingamo bhavantam iti,
bhavantare Krishn-avatare yuyam gopika bhutva Mam alin-
gatha.,” TFor the rest of the original, the Upanishat itself may
be read. The purport of the above extract is that Sri Maha-
Vishnu, who is of the nature of sachchidananda (this is the
Upanishadic expression for the Truth-Goodness-Beauty idea
of God), who is Ramachandra, paragon of Beauty, the
Munis or mystics, the Forest-dwellers, saw. Seeing, they
became enamoured, and expressed a wish to embrace
Him; but they were men; and Sri Rama said, “I will
be born again as Sri Krishna, and ye shall be born as
Gopikas, i.e., milk-maids, and embrace me.” En passant a few
esoteric points in this story of the Upanishat may be useful in
view of the symbology which all mystics employ. Devaki,
the mother of Krishna, is the daughter of Brahma (Brahma-
putrd); Vasudeva, the father, is the Vedic meaning of
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Rama-Krishna. Gopikas and the Cows are the Rig-Vedas ; the
staff in Krishna’s hand is the lotus-seated Brahma ; and Rudra
is the flute; Gokula is Vaikuntha, the trees wherein represent
the devotees. Greed, Wrath and Fear are the Daityas, i.e.,
Demons. Adisesha became Balarama, and Krishna himself
was the eternal Brahman. The 16,000 damsels increased by
100 and by 8, are the Upanishads of the Vedas. Hostility is
the athlete Chantura, and Revenge Mushtika. Pride is the
elephant Kuvalayapida. Daya is Rohini, and Mother Earth is
Satyabhama. Kali (the Iron Age) is Kamsa himself, diseases
constituting Aghasura. Friendship is Sudama, Truth is
Akrara, and restraint is Uddhava. The great, sounding conch-
shell is of the nature of Lakshmi herself, born in the Ocean
of Milk. The child Krishna breaks the milk-pots for play,
reminiscent of his having (before as Kurma or the Tortoise)
churned the Milky Sea. He incarnates for the removal of
Wrong, and protecting His own offspring, Right (Dharma).
For other symbols, the original may be profitably read. But
Brinda (Love), and Brindavana (the realm of Love), is wor-
shipped in every Indian home and is of special mystical
significance." Read Bhdgavata-Purdna.’

Now listen to the end of the story. Krishna’s Avatara
was approaching the end. He sent away all the 16,000
damsels in charge of Arjuna to escort them from Dvaraka
to Hastinapura. But the Abhiras or the roughs of the
woods rushed out and waylaid Arjuna and carried away
the damsels as booty. One may pause here to muse over
the Drama of Love and Death illustrated. God’s own wives
given to thieves! But wait. These women (?) begged
the Abhiras to be allowed to wash themselves in a

' Read ‘ symbology ’ in my Lives of the Azhvars.

* Pp. 289 ff. by P. Narayana Simha.
8
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pond ' close by. Permitted, they plunged in it. And lo! men
emerged out of the pond. Who were they ? They were the
Rishis of the Rama-Avatara, whose wishes to embrace God
were fulfilled by the Krishna-Avatara !

From the above, it is clear what part symbology plays in
the Cosmic Drama. Why, the whole cosmic theatre consists of
nothing but symbols. The meaning of symbols is the life of
God played out. What is meant by the anthropomorphic
conception of God may also be thus understood by means of
symbolisms. Freemasonic symbols are, to wit, analogues.
The Gopala-tapani Up., its Purva and Uttara parts, may also
be advantageously read. In it there is a theodicy * of Sri
Krishna’s Drama of love with damsels. Specially the Christ-
ian missionary who has lavishly bestowed the titles of ‘ Jara’
and ‘Choéra’ on Krishna, ought to know this: “ Once upon a
time the Vraja-damsels slept in joy overnight, awoke, and
having approached Krishna, the netherd, the All-God, He
asked them to bestow alms to Durvasa the Brahmana, seated
on the opposite side of the river Yamuna. How shall we
cross the water-full river? they asked. Sri Krishna said,

Utter my name as the Celebate (Brahmacharin). They did so,
and Yamuna parted and gave them way.”’

In the Mahabharata, there is a story where a child was
born dead; and it was the only child very much wanted

* This is called the Go
during my pilgrimage.
* The student may carefull i i i i i
Y r y study this question fully discussed in $ri
Bhagavata, X. 33, 31 ff. King Parikshit asking Rishi Suka :ays:
¢ Dharma-vyatikramo drishtah Isvaranaa ch a jiyasa
i dr S hasam tejiyasam na
doshaya vahnes sarva-bhujo yatha’, G tanar} oyl .
¢ Drishto dharma-vyatikramah, etc.’ SYEER o
The purport is that the daring deeds of divi
) \ Is are above reproach
inasmuch as they are like the all.d ihoe ek t
examples for (weak) men. They are ;:;;Tfmgf' T e

% Cp. with Moses crossing the Red Sea by laying his rod thereon.

pi-talab near Dvaraka, into which I myself dipped
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to propagate a race of righteousness; how to make it live
was the problem. There was no other resort than that of
beseeching Sri Krishna. The ladies fell at His feet, with
cries of agony. He promised them relief. He looked
on the child, and commanded it to rise, by virtue of
His being an eternal Celebate “yadi Me brahmacharyam
syat” were the words He uttered; and the child came to
being. [This was Parikshit.]

Hence chora means the Stealer of souls, and jara, the
Lover of souls.

That Krishna was not only an ideal of virtue (Good-
ness), but an ideal of Beauty, may be gathered from
many quarters, but the Bhagavad-Gita is a ready referee to all
such features. Arjuna, for instance, is in ecstasy over the
Beauty of the Lord; he calls Him by all such attributes and
such endearing titles as for example in * piteva putrasya
sakheva sakhyuh Priyah priyay-arhasi”. [XI, 44.] The
Mystic’s ““ Beloved ” is here. Krishna himself points out in
the Xth Adhyaya of this work how he is the type of Beauty in
all objects. Crowning it all, He says: * Prajanas ch-asmi
Kandarpah,” i.e. [X, 28]. “Iam Cupid, the Ideal of all Beauty.”

Naturally the female sex was attracted to this Beauty. The
Gopis, it must be remembered, were the male lovers of Rama,
now transmuted to female lovers. When they left their homes
and relations and flew to Krishna as iron filings draw to the
magnet, Sri Krishna the paragon of virtue read them a sermon
of duties in the Sri Bhagavata, and asked them to return
home to fulfil them; and that, he said, would be the best
service that could be rendered to Him, and most acceptable to
Him. Here are the Sri Bhagavata verses (Xth Skandha, 29th
Chapter) treating of the mystic union of Souls and God by the
allegory of the Rasa-Krida. This chapter may be styled the
Mystic’s Text-Book of Love to God. The pathos and the
outflow of the heart, both of quantity and quality, are
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exceptionable. The piece cannot all be quoted here, but one
incident must not be omitted :

Tam eva paramatamanam
Jara-buddhy-api samgatah

Jahur gunamayam deham
Sadyah prakshina-bandhanah.

i.e., “ By a love the world considers as socially wrong, the damsels so
became absorbed as to burst all their material bonds and anon entered into the
Great Spirit (Paramatma).” !

Here are the verses which Sri Krishna spoke, to the
Vraja damsels, as the moral to the Divine sport or the Drama
of Love (the Rasa-Krida) :*

Rajany esha ghora-ripa
Kriira-satva-nishevita

Pratiyata vrajam n-eha
Stheyam stribhis sumadhyamah !

Matarah pitarah putrah
Bhratarah patayas cha vah
Vichinvanti hy-apasyanto
Makridhvam bandhu-sadhvasam,
i.e., * Maidens! in such dark night haunted by evil spirits women should
not stroll. Return to Vraja, anon.

¢ Missing, your mothers, fathers, brothers and husbhands will be searching
you. Ye should not strike your kin with such fear.’

Such theodicy for Sri Krishna’s deeds is to be found in abund-
ance, for him who will seek ; and the seeker shall find. For
example, the Gopi-vastra-harana story requiring everything
of one’s own being given up (akinchanya)® is compensated for

1 Cf. In a dark night,
With anxious love inflamed,
O happy lot!
Forth unobserved I went,
My house being now at rest.
In darkness and in safety,
By the secret ladder, disguised,
O happy lot! etc.
¥ [Da.rk Night by St. John of the Cross]. Says E. I. Watkin:
There is the Bride, who has escaped the would-be hindrance of
her household by the secret ladder and in disguise, while all are asleep.
:I'here is He who_awaits in the darkness, the lover undescribed, because He is
indescribable, Himself. The transformation follows, the embrace and the
:}lve:&ic;f.]the Divine Lover, [Pp.397—S8, The Philosophy of Mysticism, by E. L.
f’ Rasa—Pertaining to Rasa—Quintessence—Godness—God.
> Poverty of spirit=nudity figuratively,
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by the Draupadi-vastr-dharana story which receives every-
thing (sarvasva) from God '—‘ Ya atma-da bala-da’.

The charge of theft (choratva), levelled against Sri Krishna
is interpreted as meaning Redemption, i.e., vicarious redemp-
tion, i.e., Sri Krishna as the Saviour of Souls, by redeeming
sins. A devotee of Sri Krishna exclaims: * Chorasya
chauryam jagati prasiddham chauryasya chauryam na tu
drishta-purvam .* e.g., “ The theft of a thief is a well-known
fact in the world; but the theft of the theft (of the thief) has
not been known before.” The latter portion is with reference
to Krishna, who perpetrates the theft of a theft.” The first
thief is the Soul, who has thieved the Soul, which is not his
own, but Krishna’s (God’s); and Krishna, therefore, has the
right to recover (i.e., to steal back) his own property, the
Soul! If by fair means it is not delivered, it is stolen by
Krishna, all unawares. This is to symbolise or speak in
metaphorical language, the irresistible Grace of God, to
exemplify Grace as forming the contents of God in superero-
gation. Grace is Love in abundance.

While jaratva means ultimate bliss of union for
the mystic, choratva means for him the unquestioning

! The story of Gopi-vastr-aharana, or the hiding by Krishna the garments
of the Gopis, which they had laid aside for a bath ina tank, and his promis-
ing to return them if they approached them naked, is explained by Annie C.
M’c Queen thus: “ If the vastra harana of the Gopis be fact, is it reasonable
to accept the explanation that the God-child chose this way of teaching a
lesson to his disciples ? That they, although they were Rishis, should observe
the moral code of the time and preserve womanly' modesty, by not going
naked into the stream ? Or to accept another explanation, why should not'the
Divine Master force them to come out naked beforg Him so that they might
learn the lesson that nothing is covered to the sight qf God ?_[Lecture on
Krishna, delivered before the New York Branch Theosophical Society].

* Visva-gun-adarsa by Venkatadhvari.
** And why, after stealing it,

Hast Thou thus abandoned it,

And not carried away what Thou hast stolen.” [Canticle by St, John of
the Cross.]



62 A METAPHYSIQUE OF MYSTICISM

self-surrender, or surrender of the Soul.”"' But these ideas are
enshrined in the Bhagavad-Gita verse—the figurative however
stripped. Here God Himself calls upon the soul to surrender
itself to Him :
Sarva-dharmin parityajya
Mam ekam saranam vraja
Aham tva sarva-papebhyvo
Mokshayishyami m-asuchah [XVIII, 66],
the former distich signifying surrender, the latter, redemp-
tion.” Krishna, love-incarnate, alone can make such covenant
with His beloved souls. God is Love. Love sacrifices. Sacri-
fice is Service. .

Jaratva was, after Sri Krishna, illustrated by Buddha by
his Nirvana or Illumination ; and Choratva by Jesus Christ by
his redemption under persecution.

Symbolically (or in the erotic Code of the Mystic) Buddha
is represented as standing nude (i.e., Nirvana); and Christ is
nailed on to the Cross as a thief with a thief. And both these
characters are symbolically represented by Sri Krishna’s nude
images like that of Buddha in Sravana-Belagola (in Mysore),
and his holding in his right hand a lump of butter—the butter-
lump being the Soul, and Krishna the thief, who has stolen it.’
The two aspects later dramatised by Buddha and Christ find
their unified type in Sri Krishna their common parent ; and

_ ' Absolute surrender of self to God, a perfect identification with the
divine wxll_, will “let us pent-up creatures through into eternity, our due ™
[P. 449, Reign of Religion by Radhakrishnan].

2Cf.“T am not I till I am one with Thee,
I am not I till, loosed from Self’s control,
I cease to be and love absorbs my Soul.”

[Edmund Holmes, a latter-day mystic.]

3 Cf, ¢ All which I took from thee I did but take,
Not for thy harms,
But just that thou might’st seek it in My arms,
All which thy child’s mistake.
Fancies as lost, I have atoned for thee at home :
Rise, clasp My hand, and come !’
{The Hound of Heaven, by Fr. Thompson.]
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further the fact of unconditional surrender on the part of
Souls”is the sense of the act of nudity demanded in the Gopi-
vastr-apaharana incident (already commented on), amongst
other innumerable incidents of the drama of Love and Death
enacted by the Lord of Love and War, Sri Krishna. The
moment of Love from Him streams down to be impounded in
Buddha and his Illumination, and the moment of strife
flowing into Christ and his crucifixion.

“Whether it be Krishna who asks for surrender, or Buddha
who by his nudity symbolises the attitude of the soul stripped
of all its self-made trappings, or Christ, who by his act of
crucifixion, suffers for mankind, the whole Cosmic Drama
enacted by God is impulsed by Love; and that Love masque-
rades under a variety of symbology. Krishna, the God of Love,
in excelsis, says:

Priyo hi jianino ’tyartham
Aham, sa cha Mama priyah. [Bh.-Gita, VIL 17.]

i.e,, “I am the Choice Object of love to my beloved; and they to me
are so.’

It is the impulse of love that necessitates God to incarnate,
and indwell in the hearts of all beings. Those who are
acquainted with Hegelian philosophy can recall to their minds
his doctrine of the principle of difference immanent in his
Absolute; and this differential principle unfolding into the
actuality of the manifested worlds of mind and matter.
This immanent principle according to Vedanta is love—
Ananda. ‘The Sources of Power in Human Life,’ an article
by Evelyn Underhill, has some apt references to this
subject.! ‘. .. the feeling of Love’ is ‘the most ultimate
conception that can be used in the characterisation of the
Absolute ” 2

' See Hibbert Journal for April, 1921. |
* P. 175, Elements of Constructive Philosophy, by J. S. Mackenzte.
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Here are a few lines from Francis Thompson, pertinent
to the topic on ‘God and Love’. God says to man:
Of all man’s clotted clay the dingiest clot ¥
Alack, thou knowest not
How little worthy of any love thou art!

Whom wilt thou find to love ignoble thee
Save Me, save only Me ? !

This shows the supererogation of God’s love. This love

ever impels to action. Under its pressure, God cannot remain
in quiescence, says the Upanishat :

Sa ekaki na ramate.?

The Purusha-Sakta’ is a typical account of God’s sacrifice;
and this sacrifice has no personal motive, because the Sacri-
ficer is God Himself. Love is the only motive. Science of
Divine Love as promulgated by Narada and Sandilya may be
studied.

' The Hound of Heaven.
“Br. Aran. Up.,1.4.3.
3 In all the Four Vedas, this Sitta is found.



SECTION IV
MYSTIC FACTORS IN THE BHAGAVAD-GITA

IN this Section, [ propose to show a few typical passages
from the Bhagavad-Gita, bearing out the basic ideas of God,
Soul, Immortality, and the Path for the Mystic to realise it.
A barest outline alone can be presented ; not even that, but a
skeleton-indication for the student, who, if he would, should
make a life-study of it, keeping in view the enormous
exegetic literature that various Acharyas, such as Vyasa,
Sankara, Ramanuja, Madhva, Nimbarka, Baladeva, Vallabha,
Vedanta Desika, Varavara Muni and a host of others have
written thereon.

Param-bhavam, Param-Dhama, Pavitram, Purushottama,
Uttama-Purusha, Kshetrajna, Tejas, Divyam, Jyotisham Jyo-
tih, Tat, Sat, and other terms occur in the various parts of the
Gita. It is enough to cull from them all the three fundamental
ideas required for a perfect ideal of Godhcod, viz., Truth (Sat
or Tat), Goodness or Holiness (Pavitram), and Beauty or
Light (Divyam, Tejas, Jyotih, Dhama). The idea of the
transcendental is in the term Param, the idea of immanency
in Kshetrajfia, and of Personality in Purusha. The idea.of fh.e
multiplicity of manifestations is evident from the Vibhuti-
Vistara Adhyaya Xth. From such stanzas as:

Avajananti Mam midhah
Maianushim tanum asritam. [IX. 113

i.e., The ignorant revile at my humanly appearance,

9
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Tad-atmanam srijamy-Aham. [IV.7,]
i.e,, * Then I do create Myself,’

Ramas sastra-bbritdam Aham. [X, 31.]
e, ‘I am Rama amongst the Warriors,’

Bahtini Me vyatitani _
Janmani tava ch-Arjuna. [IV. 5.]

i.e., * Many have been my past Incarnations, etc.,”

* Janma karma cha Me divyam
Evam yo vetti tattvatah. [IV. 9.]

i.e., - Whoso understands the truth of My births, ete.,’

the fact of Incarnations on earth—as apart from His Incar-
nations in other spheres of the Universe—for the salvation of
mankind—is made evident.

From such passages as

Aham atma Gudakesa
Sarva-bhut-asayas-sthitah. [X. 20.]

t.e., * I am the Spirit dwelling in all hearts,’

Isvaras sarva-bhitanam
Hrid-dese’rjuna tishthati. [XVIII. 61.]

t.e.,  The Lord dwelleth in the hearts of all beings,’

Mayi te teshu ch-apy Aham. [IX. 29.]
i.¢s, ‘ They are in Me, and I in them,’

Sarvatragam achintyan cha
Kitastham achalam dhruvam. [XII. 3.]

i.es, ¢ All-pervading, I remain the Constant,’
the fact of God’s dwelling in every Soul (antaryamin) is made
patent. This is the most vital fact for the mystic.

And from such passages as “Mam ekam saranam vraja”’
[XVIII, 66] and Krishna, the subjective in essence, acting out
objectively as the charioteer of Arjuna in the battle-field of
Kurukshetra, which is Dharma-kshetra (for Righteousness or
the Final Ethical Value, which is the purpose of Creation, is
to be vindicated) gives the secret of the Arch-avatira or
Objective worship, the counterpart of the Subjective (antarya-
min) worship, I am the Worship-worthy, thou art the

' ie., “ To Me the sole Refuge, come’.
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Worshipper, and I and thou (or God and Soul) are eternally
linked in worship. These are the facts for mysticism and
they constitute the quintessential significance of the Bhaga-
vad-Gita.

From the above it is made clear that God is both very far
and very near, and the far is the near. It is Love that pre-
vails in all these circumstances.” A Gita passage runs thus:
“ Darasthan ch-antike cha tat*’*® [XIII. 16]. In the manner
that the old story of the churning of the milk-ocean (Kshi-
rabdhi) (in the Tortoise Incarnation) was rehearsed by
churning the milk of the milk-pots into curds (dadhi-bhanda),
the inner or the subjective character of the Upanishat, viz.,
“ Atmanam rathinam viddhi,”’® etc., was enacted by Sri
Krishna as the outer or Objective Charioteer in the battle-field.
And the Mystic pours out his devotion to this Lord of Mysti-
cism—the Lord of the Drama of Love and Death ‘—in such
lyrics as

Agre kritva kam api charanam janun-aikena tishthan :
Paschat Partham pranaya-rasa-jusha chakshush-avekshyamanah
Savye totram kara-sarasije dakshine jdana-mudram

Abibhrino ratham adhivasan patu nas Siita-veshah.”

i.e., ‘May the Charioteer-acting Krishna—postured in the Car with one
leg suspended and the other crossed; with the left hand holding the whip,

the right hand held in teaching sign; and at Arjuna love-glancing—protect
us’,

In the Charioteer and His constantly persuading Arjuna to
martial action is to be found the God of War, i.e., Death,
under the shadow of which Love and Righteousness play the
Drama of Life. The anthropomorphic character of God is here
made plain ; and the purpose for assuming such character.

! God is Eternal Love, and Dante says that it is this Love that moves the
Sun and the Stars.

* i.e., “ That is both far and near’.

% i.e., * Know that Soul is the rider in the Chariot, ete.” [Katha-Up., III. 3.]

‘Read: ‘ Atta char-achara grahanat’ [Brahma-Satra, 1. 2. 9]=" Iam ﬁ:’
all-Devourer®’., This is Divine Sport, not kosmic necessity—comments
Ramanuja,

® This is Dhyana-Sloka,
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Is this a sectarian God, Sri Krishna? No, is the emphatic
answer. For the very name Krishna is grammatically con-

structed out of VKrish and VNa, which, according to the verse
“Krishir bhi-vachakas sabdo Nas cha nirvriti-vachakah”®
means that Krish-Na is the universal Lord of both Earth
(Krish) and Heaven (Nas). Krishna further says He is God
cosmopolitan, from such Gita passages as: “ Yo yo yam yam
tanum bhaktya sraddhay-architum ichchhati,” ete. [VII. 21],
i.e., ‘Whoso in love, in whatever form, pays Me worship,
ete.” or

‘By whatever ways of worship and whatever objects of
worship my devotees come, I accept them all.’

The words archa and fanu in the above verse clearly
indicate the efficacy of objective worship, or worship by
Symbols or Images or Representations.

More than all kinds of worshippers, the Mystic, who
worships Me by way of Love or Devotion, is the most dear
to me, says the Lord:

Tesham jaani nitya-yuktah
Eka-bhaktir, visishyate
Priyo hi jAanino’tyartham
Aham, sa cha mama priyah. [VII, 17.]

As to the second basic idea for Mysticism, viz., the nature
of the Soul, one must read the Second Chapter of the Gita, *“ Na
tv-ev-Aham jatu n-asam na tve n-eme janadhipah ” [II. 12], and
the series of stanzas following it, and the Thirteenth Chapter,
called °Kshetra-Kshetrajfia,” for an exhaustive description.
And this soul-idea is depicted in diverse situations in the
Book, which a close student will be able to discover for him-
self. The most important idea for the Mystic and the most
mysterious to battling metaphysicians is that of God looking
upon the Soul as His own Self ! : *“ Jiiani tv-atmaiva Me matam”
[VIL 18]. Elsewhere Sri Krishna says: “Mama-iv-amso

| Harivamsa. See Krishna’s name i . . o h
Mandsla, Hyma 7d. n connection with Rig-Veda, VIIIt
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jiva-loke ” [XI. 7], i.e., “the Soul is a part or a fragment
of Me’. And “ Apar-eyam itas tv-anyam prakritim viddhi Me
param Jiva-bhutam ” [VII. 5], i.e., ‘Know that Soul is My
superior nature, differing from the Nature-Matter’. *“Na
tad asti vind yat syat Maya bhiitam char-acharam ” [X. 39],
i.e., ‘Nothing can possess being, apart from Me’. Hence
Soul is an eternal entity most intimately kin to God. God and
Soul are indiscerptible constituents ; and with Nature, form a
triune Unity.

This Soul grown to mystic stature is the Jhdni or the
Sage ; the Bhakta or the Saint, the lover; and Karta, or the
Servitor of God.

He is best described in the Gita stanza:

Mach-chittda Mad-gata-pranah
Bodhayantah paras-param

Kathayantag cha Mam nityam
Tushyanti cha ramanti cha. [X. 9.]

i.e., * Their minds are absorbed in Me ;
Their life is entered into Me;
They teach and tell each other of Me;
In content and delight.

or in other words,

‘The Mystics, or my lovers, are those who have their
hearts and lives centred in me." They commune with each
other, enlighten each other, of Me; aye, make My story their
eternal theme of recitation. Thus do they joy and reve! in bliss.’

Is this endeavour then, on the part of the Mystic ? on the
part of God? or on the part of both? In other words, is
salvation ego-centric or theo-centric or duo-centric? The

reply to this is found in the verse:
Tesham satata-yuk{@anam
Bhajatam priti-parvakam
Dadami buddhi-yogam tam
Yena Mam upayanti te. [X. 10.]
ie., “Those who continuously serve Me in love—centred in Me—will
receive from Me the light of wisdom by which they will attain to Me ™. And:

1 Bishop Gore says: ‘‘ As God is Love, so where love is, God is, and the
permanence of love in us means that we are permanently dwelling in God
and God in us,”
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Tesham ev-anukampidrtham
Aham ajhdnajam tamah
Nasayamy -atma-bhava-stho
Jiiana-dipena bhasvata. [X. 11.]

ie., “1 bestow My grace on them. Seated in their hearts, I destroy
all the darkness of Ignorance by the blazing light of knowledge .' ¢ Mat-
prasadat [XVII. 58]=By My Grace.’*

The subject of Grace is a large one. There is co-operative
Grace which is on both sides ; irresistible or supererogatory
Grace on the part of God alone; and on the part of the Soul
the attitudes of devotion, surrender and service, to which
separate Papers have to be devoted.” It is enough here to
mention that the Path of Love, or the Chosen Path of the
Mystic, is one called the Bhakti-Marga, by which his
Immortality is realised. From the description of the Scul as
eternal, as found in the Gita, Immortality is an established
fact. And therefore there is no such thing as Death. Death
is a curtain placed against eternal Life—mors janua vitae.'
The screen alone has to be removed, the veil is but to be
parted, and visiens of beauty and bliss as were practically

' The following thoughts are useful to this subject. Eckhart, the Father
of German Myslicism, ejaculated : ‘ God is nigh unto us but we are far {rom
Him; God is within, but we are without ; God is at home, but we are stran-
gers.” Fenelon, the French mystic, expresses thus: ‘ Thou art, O Father, so
really within ourselves, where we seldom or never look, that Thou art to usa
hidden God.” SriBhagavata [X. 87. 48], exclaims : ‘ Hridistho’py ati-darastho
karnza-vgkshpla-chetasém ; atma-saktibhir agrdhyo’py anty upeta-guniat-
manam.

f ?Tukaram ‘appeals to no miracles and no direct vision of any saint or
deity ; pe proclaims the need of man for God’s Grace, the power of God to
bestow it, and the peace and happiness which it brings’. [P. 3. Vol. 1. The
Poems of Tukaram, by J. N. Fraser and K. B. Marathi].

#The svbject of Grace may be studied in the Mundaka Up., I 2.3;
Katha Up., 11. 23 ; Kaushitaki Up., 111. 8, passim.

*Cf. *For birth hath in itself the germ of death,
But death hath in itself the germ of birth.
* % * * % * *
For they are twain yet one, and Death is Birth.’
[Ode to the Setting Sun, by Francis Thompson.]

- A'll Dea{h i,n Nature is Birth, and in Death itself appears visibly the
exaltation of Life’ [Fichte, see p. 533, B. Rand’s Modern Classical Philosaphers.
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given by the Master of Mystics, to Arjuna, are presently
revealed to every Soul that is so blessed.’

[It may be here observed that Co-operative Grace® involves
the freedom of man’s Will; whereas Irresistible Grace® is
sovereign on the part of God, not consequent on man’s puny
efforts. Says Francis Thompson: “ Short arm needs man
to reach to Heaven, so ready is Heaven to stoop to him.”
The former kind is technically called the Markata-Kisora (or
~monkey and its child) kind; the latter the Marjala-Kisora
(or cat and kitten) kind. These are explained in my Artha-
Parichaka or Five Truths, in the Journal of the Royal Asiatic
Society, Britain, 1910. A few remarks on this subject from
The Religious Feeling by Revd. Newman Smyth, will show how
abstruse and interesting is the subject of harmonising man’s
Will with God’s Grace. ‘For the human will and Divine
Grace have been too much regarded as distinct and separate
in their very nature—the /human soul as completely endowed
in its own individuality ; and then the problem of faith has
been to understand how the two can ever be united, as grace
and freedom are made one in conversion and the new life.
But it is the conclusion of this reasoning that man is born for
God (thislis the grand truth expressed by Seshatva, A.G.), and
comes fully to himself only as he is conscious of himself as a
personal being in relationship to God. God and the soul are
distinct, yet the soul is not a sphere of being complete without
God; as the sun and the earth, are separate—the sun above
the earth, and glorious, yet also in the earth, which feels it to
its very centre, and which is the earth only as it exists in the
sunshine’. [P. 125.] The pursuit—intense—of the human
soul by Divine Grace, is consummately sung in his Hound
of Heaven by Francis Thompson. My article on Holy

1 See the Section on ¢ Mystic Sense and Experience .

2 Pushti-pushti-Bhakti of the Vallabha System.
4 Suddha-Pushti-Bhakti of the same.



72 A METAPHYSIQUE OF MYSTICISM
Ghost or the Paraclete in The Theosophist for 1915, may be
read.]
Sri Krishna says:
Bhaktya Mam abhijanati
Yavan yas ch-asmi tattvatah
Tato Mam tatvato jnatva

Visate tad-anantaram. [XVIII. 55.]
Mat-prasadat tarishyati. [XVIII. 58.]

i.e., “ My lover-Mystic by his love kens me as to who I am, and what
I am in reality.! Having known Me thus, he enters into Me .2 This is the
mystic union; and there is no more separation. ‘“ Punar-janma n-aiti, Mam
eli so’rjuna! [IV. 9] “ The Soul crosses over to me by my Grace (prasada).”
“ No more re-birth the soul has; it reaches Me,” ‘' Avyakto’kshara ity-uktah
Tam 3huh paramam gatim; Yam pripya na nivartante tad dhama paramam
Mama.” [VIIL 21], i.e., “ That which is unmanifest, and exhaustless, is what
is called the Surpassing Goal. That light surpassing is Mine, which reached,
they return not.” #

The state ot the Mystic, and the greatness of India in
having discovered the ways of salvation, that of the Mystic in
particular, is well described in these words: *

“. .. If complete control be gained over the mind,
so that it can be directed unswervingly on a single point, and
then, dropping that point, (cp. na kimchid api chintayet) can
remain poised and steady, the brain still, the senses asleep,
then there arises above the horizon of the mind another kind
of Consciousness, recognised by the thinker as Himself, but
as Himself in a higher condition of being.

*“ As he rises into this condition, his powers suddenly
enlarge, limitations vanish, a new and keener, subtler life

1% Tove gives the soul . . . more of God than any other means”’
[St. John of the Cross—Transformations].
“ Bergson says that by reason we move round the view, but by intuition
we enter into it. Read p. 1, Introduction to Metaphysics.
4 Read: Sonnets expressive of deep mystical sense, by Edmund Holmes:
“ What is my Self ? A river gliding past
With ever-widening flood, from sourcs to sea,
O sea, to which all rivers glide at last,
I am not I till I am lost in Thee ;
I am not I till, freed from self’s control,
I cease to be, and love absorbs my soul.”

Cf.: Mundaka Up., III. 8 ¢ Yatha nadyas syandamanas samudre, etc.’.
¢ Pp, 90—91. Some Problems of Life, by Annie Besant.
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pulses through him, he seems thought rather than thinker.
Problems that puzzled him offer their solutions; questions
that were unanswerable are answered simply and clearly ;
difficuliies have vanished ; all is luminous.

“Does anyone say that this state is a mere day-dream, in
which the dreamer is at the mercy of his imagination ?
Surely, the evidence of those who have experienced it, is
more valuable than the assertions of those who have never
reached it, and their testimony is unvarying and covers
thousands of years. This is one of the methods that has
been pursued in the East for uncounted generations (e.g., see
the Upanishads from which some of the references have
been given by me in these Papers), and this practice has
developed not mere dreamers, not mere poets—if poets are
to be despised by scientists—but some of the keenest meta-
physicians  (e.8., I would draw attention to Josiah Royce’s
The World and Man, Gifford Lectures, Second Series, especially
the concluding Chapter *‘Union with God”. A.G.), the profound-
est philosophers, that humanity has yet produced. The mighty
literature of India—to say nothing of the Sacred Books
of other lands—bears witness to its efficacy, for the
writers of the noblest Indian works were men of medita-
tion. It is not the view of the enthusiast only, but the
view of the keenest minds in Europe, that Indian thinkers
offer solutions of psychological problems and theories
of man and thought, that deserve the most respectful
consideration and the most careful study. Meditation,
as the way to transcending the mere brain Consciousness, is
recommended not only by the mystic, but also by the
metaphysician, by intellects that plunge into the ocean of
existence and swim where the majority drown. By it may
be obtained the knowledge that man is a Consciousness tran-
scending physical conditions, and only when that Consci-

ousness is reached can the existence of the Soul be proved
10
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by way of the intellect (Read the Janaka-Yajhavalkya dis-
course I have elsewhere given. A.G.).

“There is another way, the way of devotion (Read again
the verse ‘ Bhaktya Mam abhijanati ” I have given from the
Bh.-Gita. A.G.), that reaches the goal attained by way of the
intellect (jfiana-marga), and for many of us that way is more
attractive, that road is more readily trodden. In that our
meditationisdirectedtoanobject (cp. Arch-avatara. A.G.),adored
and loved, and the passion of the soul for that high spiritual
Being burns away every sheath that separates it from the
object of its worship, until in union with Him it finds the
certainty of its own Immortality, knowing itself as self-
existent since one with the One who is life. Then knowledge
replaces faith, and the devotee like the philosopher knows
himself eternal.”

For the modes of meditation, the Yoga-sastras, the
Upanishad-Vidyas (a table of 32 is given in my Bhagavad-Gita
with Ramanuja’s Commentary), Bhagavad-Gita, Chapters II
and VIII particularly, may be read, and then the Chapters
on Bhakti-Yoga, which are of special value to the mystic. The
ethical Code for the mystic will be found given in the
Twelfth Chapter of the same wonderful Book.'

The teachings of the Bhagavad-Gita are the epitome of
the ancient Bhagavata Dharma, called also the Ekantika
Dharma. The Narayaniya Section of the Santi Parvan of the
Mahabharata gives an account how the Bhagavata Dharma
was taught from Brahma-Kalpa to Brahma-Kalpa, frequently
forgotten, as the Bhagavad-Gita itself tells:

Sa kilen eha mahata

Yogo nashtah Parantapa! [IV. 2.]

! W. Humboldt wrote to Gentz in 1827 that the Bhagavad-Gita * is the most
profound and loftiest yet seen in the world’. Criticised by Hegel, he wrote :
2 Wl}en I read the Indian poem for the first time and ever since, then my
sentiment was one of perpetual gratitude for my luck, which had kept me

still alive to be able to be acquainted with this book,” [P 149, Lit Histor
of Sanskrit Buddhism, by G. K. Nariman.] [ R R
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In Chapter 348 of the Narayaniya Section, the Bhagavata
Dharma revealed from age to age by Narayana Himself, was
the same which was taught to Arjuna. Nardyana manifests
himself to Narada; and in the course of explaining the princi-
ples of the Ekantika Religion, foretold that he would incarnate
as Krishna in Madhura for the destruction of Kamsa, the
incarnation of evil (adharma). We have thus in the Bhagavad-
Gita an age-long tradition of teachings, communicated to man-
kind. Bhakti or love to Krishna-Vasudeva-Narayana is the
method Chef-d’oeuvre, to win Immortality. The meaning of
Narayanic Consciousness must now become further clear.
The basis of mysticism is to be found in the Bhagavata doc-
trines. B. G. Tilak has in his Gita-Rahasya, devoted an
important chapter to this doctrine as related to Gita.

It is not to Buddhism, as is commonly supposed, due ‘the
repudiation of the slaughter of animals and the inefficacy of
sacrificial worship and austerities’. These doctrines were
taught in the ancient Bhagavata Religion.! Sri Bhagavata
Purana is an exposition of the same doctrine. Sankara
says: ' Ukto’vadhuta-margas tu Krishnenaiv-Oddhavam prati,
Sri Bhagavata-samjnetu te”?* Of thesepitome of this Religion,
the Bhagavad-Gita, we have here given but a superficial
account, and just such fragments of it as may help to chime in
with the general character of the subject of mysticism—the
thesis on hand.

In conclusion, I should not omit to mention the German
philosopher Schlegel’s admiration for the Bhagavad-Gita couch-
ed in the following devout language :

“ Hail to Thee, Holiest Prophet, Revealer of the Uni-
versal will, Thou who hast created this Poem, by whose truths

' Read my article on the Pancharatras or the ‘Bhagavat-Sastra in the
Journal of the Royal Asiatic Society, October, 1911, Also read Pp. 4 ff. Vaishna-
wism, Saivism, elc., by R. G. Bhandarkar.

* Sarvadarsana-siddhanta-Sangraha—12 * Vedanta-paksha,’ 99.
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the mind is borne aloft with rapture unspeakable to all things
heavenly, eternal and divine. Whatsoever Thy home among
the undying, Thee I salute and before Thy Work I bend.” !
And to-day we have Lokamanya Tilak’s epoch-making Bhaga-
vad-Gita-Rahasya, a work, written in gaol, of Krishna born
in gaol. -

[A Bhagavad-Gita Bhavan (mansion) is being built in the
Kurukshetra, where this. Science was taught to Arjuna by
Sri Krishna; and from the circular No. 248, dated 17th July,
1921, issued by the Bharata-dharma Maha Mandala, Benares, it
is learnt that His Excellency the Governor of the Panijab
will lay the foundation-stone of the building. ]

We invite our readers to refer, for further exposition, to
the Section : ¢ Krishna and World-Appreciation.’

' See p. 420, The Brahmavadin, 1899.



SECTION V
VALUES FOR MYSTICISM: I

Let us now inquire what, to the conscious being—the mystic—
are matters of value, in other words, what to him possess
degrees of good and evil, or gradations of worth, apart from
the conventional ideas of good and evil.

Knowledge is of three kinds, the objective, the subjective
and the spiritual, or the adhibhata, the adhyatma, and the
adhidaiva, respectively, Under adhibhata (objective), all
scientific knowledge such as that of physics, other than the
subjective self which apprehends it, i.e., the knowable as
apart from the knower—is subsumed. Under adhyatma
(subjective), is classified all scientific knowledge which,
abstracted from the objective region, is concerned with
mental, moral and emotional aspects which one’s own sub-
jective nature has them within its fields of experience, such as
psychology, ethics and religion. The third kind of Knowledge
adhidaiva (the Spiritual), is comprised knowledge of the
Universal as against the Particular, the Cosmic as against the
Individual ; and according to Vedanta philosophy, the Spiritual
interpenetrating the subjective and objective universes. It is
the Science of Spirit, which pervades all the other spheres of
knowledge. In poetic and religious language the subjective
and the objective constitute the body, of which the Spiritual
is the Spirit thereof, or the principle which informs the body.
It is the spirit-side of the Cosmos permeating the form-side
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and the mind-side of it. * Otasi-cha protan-cha’’* as the Upani-
shads say, and

All are but parts of one stupendous whole,
Whose body Nature is, and God the Soul,

as the poet Pope says in his Essay on Man. * Yas tad veda
ubhayam saha,” says the Upanishat,’i.e., “ He who knows them
(the objective and the subjective) together,” i.e., the synthesis
of them both, or both held together in spiritual unity. This
idea is of very great value; and it is the one idea, viz., the
immanency of the spirit which is at the same time transcend-
ent, or in other words, the involution of the spiritual universe
in the objective and the subjective spheres, which Ramanuja
emphasises in his philosophy. This idea forms the nexus
between idealism and realism. Sankara’s absolute idealism
robs us of all the universe which is of much empirical value;
and according to Ramanuija’s, it is conserved for us. As Prof.
Mackenzie humorously says: ‘“ The idealist does not seek to
rob anyone of his sun and planets, nor even of his cups and
saucers. To say that something is more than what it seems,
is not to say that it is not what it seems.”* The Chhandogya-
Upanishat (VIII. 1. 3) puts it thus : ©“ Sa bruyad yavan va,” i.e.,
“ The outer and the inner ether, Heaven and Earth, Fire, Air,
the Sun and the Moon, the Lightning and the Stars, whatever
(in short) is here and is not (here) are all included in Him.”

We have thus three kinds of knowledge, and their
relations have been briefly shown as the Vedas have it.

The Spiritual Knowledge, or in other words, Knowledge
of God, is of ultimate worth to the Mystic; as compared with
Knowledge of the Self (subject) and Non-self (object). These
other knowledges have to him relative values only, in

' Subala-Upanishat, Xth Khanda. This principle, in all its Divine Relations

(See Sec. II), is Narayana, says this Up. Also see IBrihad-aranya Up., V. 6).
2 [savasya-Up., 11.

3 P. 667, Theories of Knowledge, by L. J. Walker.
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that they are, to his knowledge of God which is of the
utmost value, but serve as useful contrasts. As against the
background of his objective and subjective knowledge, his
spiritual knowledge stands out as a clear relief, in colours,
outlines, lineaments and artistic perfection. Hence the
verse :

Samjnayate yena lad asta-dosham

Suddham param nirmalam eka-ripam

Samdrisyate v-apy-adhigamyate va

Taj jidnam ajnanam ato 'nyad ukiam.'
l.e., *“ That is the only Knowledge, the Knowledge of the stain-
less, holy, superb, distinct or pellucid and uniform, by which
God is apprehended, God is envisaged, and God entered into.
All other Knowledge is as good as non-Knowledge.”

Happiness is also of such values as is knowledge, and

these two stand to each other in relative and absolute import-
ance. Knowledge of God gives the ultimate bliss. “ There is
none good but One”—the Spirit of the Whole (or ““the spirit
that we may hope is immanent in the Whole ”*).* That is to
say, happiness in relation to the objective universe is of third-
rate value ; to the subjective, second-rate ; and to the spiritual,
first-rate, or of the utmost, ultimate, and intrinsic value, where-
as objective happiness is relative and instrumental to the sub-
jective, and the subjective relative and instrumental to the
spiritual, which last is absolute and intrinsic. This happiness
or bliss is the Ananda of the Upanishads, and its form of
Consciousness is of the Anandic (or love) aspect; the aspect
in which the particu’ar is resolved into the universal, the
individual into the cosmic, the solipsistic into the panipsistic,
and the supreme moral value of goodnessand holiness and
blessedness reached and realised by the resolution of the
selfish into the altruistic.

! Vishnu-Purana, V1, 5. 87.

2 Page 477, Elements of Constructive Philosophy, by J, S. Mackenzie.
Study Plato’s ideal of the Good.
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The Mystic who attains to this condition is called the
Dhira, or the Sage and Saint, and he is said to have discarded
as poison the objective happiness, slighted the subjective
happiness, and drowned in the spiritual happiness. To this
effect, runs the verse :

Visham iva bahish kurvan dhiro bahir vishay-atmakam
Parimita-rasa-svalma-prépti-prayasa-paran-mukhah
Niravadhi mahananda-Brahm-anubhuti-kutihali
Jagati bhavita daivat kaschit jihasita-samsritih.'
The way to this bliss is through Peace, says the Bhagavad-
Gita, *“ asantasya kutas sukham . [1I. 66, passim.]

In connection with the above subject-matter, the following
Report of Dr. J. S. Mackenzie’s Conception of Ultimate Values,
given in page 11, New India, November 29, 1920, will give an
idea of how Western thinkers are falling in with the views of
Eastern thinkers. >

“The Lecturer then dealt with Sidgwick’s Theory of
ultimate good, and said that they could find it in something
which belonged to their own Conscious being. Sidgwick
analysed Consciousness and considered various modes of
Consciousness. According to Sidgwick, Knowledge was not
supremely good because there was knowledge of something
that was good as well as knowledge of evil which it was not
desirable to possess. Similarly, * willing and choosing * were
not intrinsically good though they might be roads to what was
good. Utilitarianism was no longer a prevailing system of
ethics. Thinkers in India had generally thought of blessed-
ness rather than of pleasure as being a supreme end. It
seemed to be the case that in a good deal of Eastern specula-
tion the conception that was put forward was best described
not by such a term as pleasure or happiness, or even blessed-
ness, and what they chiefly valued was what was best

¥ Sar‘zkalpa-SI}ryodaya, by Vedanta-Desika, I11. 25,

2 Dr, Mackenzie, it must he rememb. isi in Decem-
ber, 1820, and lectured on the bl lhem:.md, also visited Mysore in Decem
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described as Peace, the absence of all disturbing elements.
Peace could be thought of without thinking of any object, and
that was what was aimed at in Eastern thought. It was the
aim of getting rid of everything which was interested with
pure self, pure apprehension of spiritual unity, The concep-
tion of Love was another conception. When they thought
of pure Peace, it had hardly any content in it, and the
content which was given to it was some idea of Love of
God, and that went readily with the love of their fellow-
beings.! If they gave content to the conception of Peace,
it led them to the conception of love. Ultimate value has
three aspects: “ Beauty, Truth and Goodness. Ultimate value
was that which had perfection. It was perfectly beautiful,
perfectly true, and perfectly good. If they could comprehend
that which had that supreme reality, they could take it as
having supreme value, and that was the conception of God.”
There is one notable feature in this Report. Beauty is given
the first place; and that is the par excellence and the chef
d’oeuvre of the Mystic. Even the confirmed pessimist Scho-
penhaur recognised as the purest human satisfaction the restful
contemplation of Beauty.® “ Hence Goethe says that the
beautiful is higher than the good, including the good within it.
It would seem to be the higher and more comprehensive of the
two, as involving the attainment of that which is only aimed
at in the other.”” If on the ideal of Beauty you wish to con-
sult a modern English writer, you have one in Ruskin. And
in India, we have Sri Bhagavata, Gita-Govinda, Sri Krishna-
Karnamrita, and a host of other works in Samskrit—the
Sundara-Kanda of the Ramayana taking the foremost place;
and the outpourings of the Saints in Tamil, known as the 4,000

t Cp. *Utradum unn-adiydrk-adimai’ of the Dravida Saint Parakila, or
Tirumangai Azhvar [Tira-mozh:, VIIL 10. 3]; and Mumuksha-p-padi, 1. 89, by
Pillai Lokacharya.

2 P, 281, H. Sidgwick’s History of Ethics.
% P. 135, Outlines of Metaphysics, by J, S, Mackenzie.
11
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Prabandhas, constitute a unique literature on God in His
aspect of Beauty and Love. Love was later exemplified by
Christ and then by Mahommed. The ancient Upanishads, of
course, claim the first and foremost place in postulating the
ideal of Beauty. We can only point to one instance here as
illustrative of our statement. In the Brihadaranya-Upanishat,
occurs the passage [VII. 15.1]:

Samiiha tejo yat te Ripam kalyana-tamam tat Te pasyami.

ie., ‘O Sun, converge thy rays, and open thy covering crb, that I may
see behind Thee the most Surpassing Beauty (of my God).” The sight of
such beauty is of course attended by the emotioral experience, Bliss (@nanda).

The conception of Peace, or of Nirvana, as conceived by
Buddhism is of negative value." But through Peace as instru-
mental to bliss as the final good, as conceived by Brahmanism,
is of positive value. To this effect has already been cited the
Gita verse: “ Asantasya kutas sukham.” Elsewhere also we

have in full :

Prasanta-manasam-hy-enam
Yoginam sukham utlamam

Upaiti santa-rajasam
Brahma-bhiitam akalmasham.

i.e., ‘Highest bliss goes to him whose mind has attained peace, who is
God-like and pure ’.

Sri Krishna elsewhere admonishes Arjuna, who is on the
Mystic Path, to practise both Vairagya (negative virtues) and
Abhyisa (positive virtues) in order to attain to the ultimate
blissful repose :

Abhyésena tu Kaunteya
Vairagyena cha grihyate. [Bh.-Gita, V1. 35.]

The values of life are, for the Mystic, all transmutable
into values of God. God, and bliss in union with Him, which
is no other than enduring Divine Service—are the Mystic’s
transvaluations. Homa mensura® is to be given up for the

! See the Sect. on ¢ Buddhism, etc.’,
* This means that man is the measure of all things. In this judgment
of his, Protagoras himself added the mighty words : ¢ Of things that are, that

they are; of things that are nof. that they are not.’ This is accepting the
Divina mensura. :
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Divina mensura. All his other fragmentary standpoints are to
be surrendered to the ultimate standard, the sub specie aeter-
nitatis; his flickering (or contractions and expansions as
Ramanuja would express) Consciousness is to give place to the
lasting Consciousness, as is declared by the Svetasvatara
Upanishat, [V. 9] “ Sa ch-anantyaya kalpate,” i.e., * The man
expands to the infinite ’.

Values of life are by Vedanta thinkers classified under
four groups: wiz.,, Dharma, Artha, Kama and Moksha; or
Righteousness, Wealth, Pleasure and Deliverance or Salvation.
Why Dharma ‘Right Means’ or ‘ Right Rule’ or Righteous-
ness takes the first place in the Indian conception of man’s
aims is to show that by Right Means or Right Rule alone do
Wealth, Pleasure and Liberation become the lawful ambitions
of man (Purush-arthas). For, Wealth secured without Dharma
or the Rightful Means will result in the fate of Duryodhana.
Dharma, it must be remembered, is personified in Dharma-
putra, the son of Right or Righteousness. And Pleasure
secured without Rightful Means will result in the fate of
Ravana. Hence Sri Krishna says: “Dharm-aviruddho
bhuteshu kamo’smi Bharatarshabha.” [Bh.-Gita, VII. 111, i.e.,
‘I am the rightful desire in all creatures’.” The Mahabharata
and the Ramayana respectively illustrate these truths. And
Salvation or Liberation which should come from God alone as
from His Sovereign Grace, not by puny human effort, is again
that which is said to be attained by that Rightful Means.
Hence Rightful or Lawful Means (Dharma) takes the prece-
dence of the other three aspirations of Man. Hence Sri Veda-
Vyasa, with uplifted arms, cried out at the end of the Maha-

bharata Poem :

Urdhva-bahur viraumy esha
Na cha kas chit srinoti me

Dharmad arthas cha kdmas cha
Sa kim artham na sevyate.

L.e., ‘1 throw up my arms in despair and cry-—but none heedeth ine—
that from Dharma alone, riches, etc, flow’,
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“Kant,” writes H. Sidgwick, ‘““holds that man as a ra-
tional being is unconditionally bound to conform to a certain
rule of Right, or ‘ categorical imperative ’ of reason ”.' Hence
Dbarma was the ‘categorical imperative’ which for Indian
philosophers was the starting point of all other aims of the
Self. Beginning with Virtue, as value, the ending is Virtue—
God Himself—the ultimate value.

Thus, to the Mystic, of these fourfold aims, that which
has ultimate value is Moksha or Release, salvation, which to
him is no other than to be one with God, to which end all the
other efforts and achievements lead ; in other words, they are
only steps on the ladder leading to God.?

The Brahmanic socio-religious polity is aimed at es-
tablishing social peace and harmony by its institution of the
Varnas, which if rightly followed possess values for organic
society, by its institution of the Asramas, which followed,
ultimate values of Freedom are realised. By the Varn-asrama-
Dharma system thus is secured the fruit of social as well as
individual salvation, the social and individual factors reacting
on each other, and responding with, and reciprocating to,
each other. By division of labour and functions such as this
polity aims, the ideals of the Brotherhood of man, and the
Fatherhood of God are designed to be attained. This means
that values from Right to Freedom are graduated according
* to the position and progress of man in his several stages.

As problems of Indian values, interesting for Western
students of sociology, we have here suggested the Purushartha
and the Varnasrama ideals of India, as having important
bearings on the Values-Problem. To the mystics, of course,

these are useful scaffolding for their own cult.

: Pp. 271—_-2_. History of Ethies.
= This spiritual unity has been named by several western myStic?l
writers as the apex of the Soul, or the ground or the spark. Another name 18
synteresis or synderesis. Or as Dionysius would express it, ** Perfect Unity,
or unified condition of the Soul leads on unto the Beautiful and Good which
is beyond all things and is One and the Same, without beginning or end .
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The blessedness of the End is not to be judged by the
process of the Means which may be attended with pain or
pleasure, or both mixed; nor is the Path to it conceived as
either strewn with roses or with thorns, or both admixed.
The blessedness is the Goal, for the Martyr and the Mystic;
for the Sage and the Saint. This truth is well expressed by

Sri Krishna in four stanzas :
Sukham tv-idanim trividham
Srunu me Bharatarshabha

Abhyasad ramate yalra
Duhkh-antan cha nigachchhati.

Yat tad agre visham iva
Pariname’mritopamam

Tal sukham sattvikam proktam
Atma-buddhi-prasada-jam.

Vishay-endriya-samyogat

Yat tad agre'mritopamam
Pariname visham iva

Tat sukham rajasam smrilam.

Yad agre ch-anubandhe cha
Sultham mohanam dtmanah
Nidr-dlasya-pramadottham
Tat lamasam udahritam. [Bh.-Gita, VIII. 36 to 39.]
The purport of the above verses is that there are three
kinds of happiness, or happiness of three qualities, i.e.,
happiness valued qualitatively, the quantitative therefore
mattering not. The happiness which is seemingly so, and
which entails ruin of all faculties, physical and moral, has only
tamasika value; what may begin with joy but end in misery,
has only rajasika value; and what n:ay begin with pain but
surely end in pleasure has satfvika value, which is penultimate
as yet. But none of these is the ultimate happiness or
blessedness which the Mystic aims at. The Mystic’s happiness
is what is indicated in the verses:

Sukham atyaniikam yat tat
Buddhi-grahyam atindriyam
Vetti yatra na cha-iv-ayam
Sthitas chalali tattvatah. [Bh.-Gita, VI. 21.]

Sukhena Brahma-samsparsam 2
Atyaniam sukham asnute. [Bh.-Gita, VI, 28.]
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It means that all those three kinds of happiness just
described are transient, but the ultimate happiness (atyantikam
sukham) is one which attained, remains fixed and eternal.
And this happiness is never the sensuous happiness (atindri-
yam), but that which is spiritually apperceived. It is the
spiritual sense which functions in connection with the
Anandamaya-Kosa—analogisable with the intuitive faculty of
Bergson, the intellectual faith of Kant, the Yogic perception,
or msthetic immediacy which lands the Mystic in ultimate
blessedness. I might describe this form of Consciousness
thus: We are never as a matter of fact without some contact
with the Infinite; without it, ontology itself is non-est. One
Upanishat the Taittiriya [II. 7. 1] therefore says: ‘Ko
hy-ev-anyat kah pranyat yad esha akasa anando na syat,” i.e.,
‘the reason for anything to exist, live or beathe at all, is because
of the root-cause of that existence called all-effulgent (akasa)
being blissful (dnanda)’. Happiness is therefore immanent in
the very nature of being, and happiness, as our experience
proves, is our being’s end and aim. Were it not so, we would
cease to exist. The root and top of existence is in Bliss. The
top is that which has the ultimate value.*

We are then say in such contact, as two spheres in
outward contact may be to each other. We are in contact
somewhat, but not altogether in contact. We are here in a
limited form of experience. Supposing we push the one
sphere into the other, we then know that every point of the
one sphere is in contact with every point of the other sphere;
and also the duality of the two spheres has merged into a unity
of the two spheres. If experience was before commensurate
with the one point of contact, it is now commensurate with all
points. The antecedent form of experience—Consciousness,
Goodness (virtue) or happiness (or Bliss)—which was of one-
point form or degree, may now be said to have spherical form

' For expansion of this theme, see the Sect.: * Mystic Sense and Experience’
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or degree. And even here it is not ultimate in another sense.
It is ultimate in the sense of say 2 raised to the n’th power, or
2n, Now conceive the two-into-one merged spheres as having
their common diameter produced to infinity, or conceive ‘n’
raised to the n’th power, n? or xx; here you have the ne plus
ultra of experience or bliss, which is the Mystic’s content of
Cousciousness, the further progress of which—beyond spatial,
and even temporal limits—is on the purely spiritual level. It
must be so, because the diameters are to be produced to
infinity. Finitude is an impossibility, for the Mystic’s Para-
Brahman is ananta, infinite, ‘navo navo bhavati,’ i.e., ‘ever new
and new,’ says the Veda. ‘““ Apurvavad vismayam,” i.e., ‘new
as never before’ exclaims a bhakta (Mystic)-—Yamunacharya,
‘Even the same in principle, but never the same in concrete
result,’” says Herbert Spencer. [P. 536, First Principles.]
Novelty is the law of the Infinite. If still finity is asserted, that,
if with some more insight be viewed, would be stagnation, nay
Death; bgt Brahman is not only infinite— Ananta, but Amrita,
i.e., Not-death (Immortality).! Thus we Mystics, or metaphy-
sicians if you like, go much beyond the poor 4th dimension of
Hinton.* The endlessness of God’s Beauty is made quite

1Cp. % . . perhaps the final wisdom is not fully attainable by man.
If it could be attained, I fancy we should be at the end of things; and we
should have to begin afresh. Still, there do not appear to be any definite
limits to the possibility of progress.” [P.477. Elements of Constructive Philo-
sophy, by J S. Mackenzie.] C. W. Saleeby writes: ‘In short, while the
conceplion of a personal Deity is retained, the theist will endeavour to think
of Him as the eternal upholder of what science has shown to be eternal
energy ; and for the old notion of creation will be substituted that of a perpetual
crealion—new every morning’. [P. 53, Ewvolution the Master-Key.] The
Conventional Heaven of stagnancy or monotory would be a very hell to any
but the veriest fool ? [P 57, Ibid.]. Cp. Bh.-Gita, VI1II. 17 to 19 for the eternal
rhythmic march of cosmic evolu'ion, ever new and renewing. And cosmic
dynamics ever produce novel situations, everywhere.

? Cp. ‘ Formerly it eppeared that experience left only one kind of space to
logic, and logic showed this one kind to be impossible. New logic presents
many kinds of space as possible apart from experience, and experience only
partially decides between them. Thus, while our knowledge of what is
has become less than it was formerly supposed to be, our knowledge of
what may be is enormously increased. Instead of being shut in
within narrow walls, of which every nook and cranny could be explored, we
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manifest in the Bhagavad-Gita : * Hast thou seen the vision of
My sglory, Arjuna? But all that has been presented to thy
Consciousness is but a particle of My glory. (Mama tejo’'msa-
sambhavam.) What I have shown thee is but a stray example
of what I am (in my Allness, in my Wholeness) : “ Esha
t-iddesatah prokto”. There is no end to My Divine mani-
festations: ““ N-antosti Mama divyanam vibhutindam param-
tapa!”. And here I am with you (near and close) in my lovable
form (saumya): ‘‘Tad eva Me ripam idam prapasya.”' All
values have thus ultimate values when God the ultimate is real-
ised in everything, relative or absolute, objective or subjective.
Whatever may be the ultimate or utmost value of Know-
ledge, Consciousness or Blessedness—Experience in one word
—to be realised, whether now or sometime in the future, or
here or somewhere else in the cosmos, or anywhere or at all
times, as a mode or form of any of it, or as a mode or form
transcending conditions of time, space and causality, the values
of all existing things have their intrinsic values by the fact of
their mere existence, and in their own times and places.
These values do not lapse or vanish, but cumulate in ever-pro-
gressive and never-ceasing stages. The ultimale value is thus
not an independent value standing apart from or over and above
all previous values, or as a transvaluation coming into existence
on its own account independent of all antecedent moments.
The ultimate value is inclusive of all prior values ; and values
are thus a gathering and a never-ending series. This question -
was asked by Arjuna and answered by Sri Krishna. If no
values once acquired can be lost, this requires continuity of
existence. No death can be conceived as an incident destroying
all the previously acquired values. Hence existence of all
kinds must be eternal. Supposing one is cut off in the midst

find ourselves in an open world of free possibilities where much remains
unknown because there is as much to know.” [Pp. 230—31. The Problems
of Philosophy, by Bertrand Russell.]

! Chapters X and XI.
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of his career, what becomes of all his values ? “ Kach-chin-n-o-
bhaya-vibhrashtah chhinn-abhram iva nasyati?” is Arjuna’s
query. And Sri Krishna says:

Partha na-iv-eha n-amutra
Vinasas tasya vidyate
Na hi kalyana-krit kaschit
Dur-gatim tata gachchhbati. [Bh.-Gita, V1. 40.]

No values or merit once acquired can perish. Once
acquired they persist. They may seem cut off by death or
otherwise, but they are only interrupted ; and the thread will
be taken up where it dropped at the interruption.

N-eh-abhikrama-nasosti
Pratyavayo na vidyate. [Bh.-Gita, 11. 40].

What is begun goes on gathering ; no accident can mar the
progress.' ‘““The Absolute is not an abstract unit, but a

! Some reflections on the conservation of life's values by Rev. Newman
Smyth are here helpful. He writes: “ There is that scattereth, and yet in-
creaseth, The seeming waste is for the more perfect growth. We must be
slow to judge unfinished architecture. The creation is begun—He buildeth,
saith the Prophet, His stories in the heavens—but the creation, in its higher
forms and purposes, is not yet finished. The present visible system of things
is but temporary; it is spending its energies for the production of another
more advanced order of things, and the sunbeams which seem lost in the
ether, as well as other forces which appear now to run to waste, may have
functions to fulfil of which we know nothing, and they are doubtless consery-
ed in that ““Unseen Universe,” which, according to one of the latest prophe-
cies of our science, is to take the place of the heavens and the earth which
are passing away ' [Pp. 121—122, The Religious Feeling]. E. D. Fawcell's Book
on The Individual and Reality, concludes with a melioristic account of world-
history viewed as a stage in the Evolution of God; individuals not being
sacrificed, but moving slowly through many lives towards harmony ina
“Divine Event” [quoted on p. 8 of his Book on The World as Imagina-
tion]. ‘The thwarting of the lesser purpose is always included within the
fulfilment of the larger and more integral purpose. The possibility of death
depends upon the transcending of death through a life that is richer and more
conscious than is the life which death cuts short, and the richer life in
question is, in meaning, if not in temporal sequence, continuous with the very
life that death interrupts.” [P. 441, The World and the Individual, Second
Series, by J. Royce.] ‘The World-System escapes from the primeval night-
mare by transmuting slowly ilself and the sentients allied with it; conserv-
ing, on the whole, real values, and scavenging evil by suppression or subordi-
nation of it in novel results.” [P. 589, The World as Imagination, by E, D.
Fawecett,] It is important to note in this connection that from psychic
experiments conducted by scientists, the survival of personalily after death
is said to be scientifically proved. Read F. W. H. Myer’s Human Personality,
Camille Flammarion’s The Unknown, James H Hyslop’s Contact with the Other
World and Sir W, F. Barret's On the Threshold of the Unseen.

12
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concrete whole binding together the differences which are
“subordinate to it. The whole has existence through the parts,
and the parts are intelligible only through the whole. The
values we find and enjoy while on the way to it are preserved
and receive their full supplementation in it. They are not
annihilated.”"

These ideas of values are thus valuable ideas to the
Mystic. In this sense the Bhagavad-Gita may well be called
the Mystic’s Manual or Vade-mecum.

Works on wvalues by Hoffding, Bosanquet, Mackenzie
Miinsterberg, Lotze, Eucken and others, may be read and
compared with the Eastern views as set forth above. Western
speculation is not likely to arrive at finality till in the Eastern
doctrine of Palingenesis is found that solution.®

The Eastern view evaluates all existence as a whole, from
the start (if there was one), that the ultimate value becomes
so enriched as to be beyond all valuation that the human
mind can conceive. The ultimate value of things, or
final purpose, in other words, of all existence, can be known
only to the Absolute, which is the synthesis of not only all the
several elements of analysis, such as those pertaining to the
subjective and the objective, the Noumenal and the Pheno-
menal, the One and the Many, the Reality and the Appear-
ance; but is the synthesis of all theses and antitheses;
reconciliation of all antinomies—‘ Dvandv-atita,’ according to
the terminology of the Bhagavad-Gita.

The conservation of values® becomes a necessary con-
sideration before culminations or consummations of values

' P. 443, Reign of Religion, etc., by Radhakrishnan.

? On the question of Palingenesis, or Reincarnation doctrine, we would
recommend Carl du Prel’s Philosophy of Mysticism, McTaggurt’s Pre-existence
and H_uman Irrfmortality, and Theosophical Literature in abundance. The Ch.
on Reincarnation in Ed. : Carpenter’s Drama ¢f Life and Death should be read.

# ‘... what I have scquired morally and intellectually remains with me.
The law of the Conserva.tion of Energy, by which all physical processes of
Natun? are brought.to their simplest expression, avails also for the psychical
world.” [P. 288, Philosophy of Mysticism, Vol, 11, by Carl du Prel.]
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are postulated. Howsoever be it, the Mystic’s almost sole
concern is with the value of Beauty, for which no ultimate
value is possible to be stated ; for,

Anu-kshanam yan navatam upaiti,*

A-jayamano bahu-dha vijayate [Purusha-sakia],
and ‘ vibhati,” = the ¢ becoming,’ is ‘ vistara,’=" infinite —these
two terms providing the title for the Tenth Chapter of the
Bhagavad-Gita.

Ultimate value may also be viewed as the sublimation of
values. Take a mathematical series in progressive advance-
ment. Each term has its intrinsic value in itself, but its
value considered in relation to the previous term has a value
sublimated of the previous term, and is instrumental in
relation to the higher sublimation evidenced by the higher
term. Take again a piece of music, advancing from stage to
stage of melody and harmony. Each stage has its own
intrinsic worth, and is sublimated into the next stage, not
itself vanishing, but contributing to and involved in the sweet
effect of the whole piece.’

Whether in mathematics, or in music, or in every
kind of progressive life of existence—evolution of
things in never-ending advance and improvement—values
conserve, cumulate and sublimate. There 1is beauty
and order, or beautiful order; what may seem ugly,
and chaotic, are sublimable into the beautiful and orderly
ultimate values. The conservation of all values is in fact
the significance of the great doctrines of Karma and

! Both soul and God are called by the sobriquet: purana. This word

means: ‘pur-api navah,’ i.e., ‘ though old, always new’. Hence soul to itself
and with God, never can monotonise.

* Cf. ““ Music perhaps may help us to understand what is meant more fully
than anything else. A piece of music has a movement of successive phases,
all of which contribute to the significance of the whole. But the piece as a
whole does not move. It conlains time but exists eternaily. May not the
cosmos, like such a slrain of music, be ‘never built at all and therefore
built for ever’?” [P. 452, Elements of Constructive Philosophy, by J. S,
Mackenzie].
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Reincarnation.” Sri Krishna illustrates the conservation of
life’s values by such passages in the Bh.-Gita as VI. 41 to 45,
a sequel to VI. 40, *“ Partha,” etc., already instanced in this
connection. OIld values are reborn into new values : ** Vasamsi
jirnani yatha vihaya navani grihnati naro parani” (Ibid.,
I1. 22]. Hence values converge to the ideal of beauty and

' The conservation of values indicated by Karma and Reincarnation, is
inclusive of all moral and spiritual values, which result in physical expression
such as successive embodiments of various grades of organic composilion.
The question of all values therefore, physical, menlal, moral and emotional is
involved in the Vedantic theory of Karma, which was specially developed by
Buddhism. This Indian doctrine has now become a world-conception. An
excerpt from C. C. Massey's Preface to Carl du Prei’s Philosophy of Mysticism
brings out this fact evidentially. * There is thus nothing unintelligible in the
distinction between personalily, understood of a certain fixed state, or pre-
occupation, of consciousness, the reactions of character on the special cir-
cumstances of a life-time, and the individualily of which these condilions are
but a particular and transient determination. We often hear it said, in reply
to metaphysical conceptions of identity, that continuity of consciousness is
indispensable to the sense of identity, and that no doctrine which fails to take
account of this can be regarded as a doctrine of individual survival. Thus, in
Buddhism, the successive personalities, constituted and linked together by
Karma, are inconceivable as a true case of Palingenesis, without the unitary
bond of transcendental subjectivily. And it is probable that the unfamiliarity
of this latter conception has caused European commentators on Buddhism to
overlook indications of it which are certainly to be found in Buddhist books,
and in recorded sayings of the Master. Other views of reincarnation such
as .the _French Spiritist docirine of M. Rivail (Allan Kardec), identify the
derivative and successive personalities, though without continuity of
consciousness or memory. The nexus is here only a sort of heredity. But
the personality is definable as the circle of consciousness, and is not identifi-
able with another and eccentric circle, but only with the subject which has
the same centre, though a larger circumference. Moreover the consciousness
of idenlity is indispensable, only we must not look for it in the wrong quarter,
in the leaves of successive seasons rather than in the tree which puts them
forth. Transcendental subjectivity makes provision for the continuity of
consciousness; but, at the same time, it will be seen that the urgent demand
for it of the personal Egoism greatly exaggerates its importance in relation to
the totql sphere of the subjectivity. The interest of the tree in last year’s
leaves is just the nutriment and growth it has derived through them. The
experience and the whole activity of one of our objective lifetimes will be
assimilated for results quite other, perhaps, than those the interest of the
contracted Ego proposed, and probably bearing bul a minute proportion to the
gradually accumulated physical content of the whole individual. The constant
aim of philosophy, in its ethical aspect, is to bring the personal Ego to the
%’mt of view of the transcendental subject, to which the mere happiness of that
thgeo nl:bll::tlffgx;;nt. What to us, as .‘ persons,’ are ideal motives, which onls;
it be ot Ot the race can invest with actuating emotion, nay, for the.large

\ » 1§nmed18_le moment, and alone of interest, except so far as it may
fxtso coﬁg:en} itself with maintaining the objective mode—the organic personal-
ity—which it has constructed for its own purposes. This, however, must be
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bliss. “ The doctrine of transmigration of Souls, in the ethically
stated form of Brahmanism, is surely a doctrine of salvation *’.!

This progressive order unto ultimate beauty and bliss was
the aim of Dharma (Plato’s form of Good) which means
Right-Order (dhriyate, i.e., that which holds together) taking
precedence of wealth (artha), Pleasure (kima), and release
(moksha). That cosmos or cosmic order (which, were it
chaos, would fill us with madness) is the law of Nature, i.e.,
the law ordained by Nature’s God—was established as a fact
by the Vedic terms Rita and Satya. Rita (right) becomes Arta,
i.e., order, the latter word seeming connected with the
former (arta) even philologically.® And the Varnasrama-
dharma institution already referred to is a series of
life-values or social order in progressive stages rising to
the realisation from social order to the ultimate universal

taken with the qualification mentioned in the lext (Vol. II, p. 207). For, as
the dispositions which manifest themselves in the personality are results of
former life-habits, transferred (o ihe subject (for which all is not gain alone),
we can as liltle attribute moral perfection to the lalter, as perfect health to
the organism which always seeks to drive whatever may be morbid in it to
the surface. Our eartly lives are just (his surface, and the most rational
conception of one aspect of Karma (of which this part of the texl is evidently
an independent exposition) is quite analogous to the process of Nature in the
endeavour to expel disease.

¢ With what admirable economy the doctrine of Palingenesis, associated
with the truth reviewed in this book, that the soul ‘ does not sink wholly into
generation,” [Plotinus] fits the progress of the individual into the progress of
the race, avoiding all the waste of energy involved in the new favoured
conception that the former is merely sacrificed to the latter; * * * * *°,
[Pp. XIX—XXT].

The doctrine of Reincarnation has found strong support in modern times,
e.g., in Krause, Swedenborg, Lavater, Ibsen, Maeterlinck, McTaggart, Hume
Goethe, and Lessing. (Read The Philosophy of Plotinus, by W. R. Inge.) Read
also Reincarnation in Ed.: Carpenter's Drama of Love and Death ; and Reincar-
nation in the New Testament, by J. M. Pryse.

VP, 377, Eternal Values, by Hugo Miinsterberg.

2 The fundamental Vedantic concept of ‘ Order’ is illustrated by such
passages as: ‘“ Esha setur vidharapah, esham lokdanam asambheddya 2
[Brih.-Up., IV, 4. 22]. ¢ Dharma or Good as the principle pervading all Creation
and therefore creation is cosmos, not (Chaos) is illustrated by the Evolutionary
Doctrine thus: ““ Men begin to see an undeviating ethical purpose in this
material world, a tide, that from eternity has never turned, making for
perfectness ’ [Ch. X. The Ascent of Man, by Drummond : Cp. ‘ dharme sarvam
pratishthitam [ Maha-Narayana Up., 22.1].
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order.' Hence, in all values, says the Vedanta, human values
are ultimately delivered into Divine values: *“ Brahma-drishtir
utkarshat” [Brahma-sutra, IV. 1. 5], i.e., the Mystic’s vision of
his Divine ideal must be read in the actual world ; or the ideal
world must be interpreted in the world of fact.” The same
is expressed more explicitly by Sri Krishna in the Gita
verse [IV. 24].

Brahmarpanam Brahma-havih
Brahmagnau Brahmana hutam

Brahmaiva tena gantavyam
Brahma-karma-samadhina.”

Briefly this means: ¢ Godis all,” It is the view sub spacie @iernitatis.

In the expression ‘“brahma-karma-samadhina” in this
verse, all effort is said to converge to God, and is convertible
or commutable, transmutable, transvaluable, sublimable, into
Him. Here is also to be found the linkage between the
Karma-kanda of the Vedas, and the Jiiana-kanda of the Upani-
shads. We have therefore the famous verse of the Gita:
“ Sarva-dharman parityajya” [XVIII. 66] explained to us by
Sri Lokacharya as the transmutation of human values into
Divine values; i.e., “All action is Divine Service ; all know-
ledge is Divine Consciousness ; and all devotion or love is the
Taste of the Divine.” (Mumukshu-p-padi.)

A Mystic (Bhakta) therefore poured out his heart to
God thus:

Na deham na pranin na cha sukham asesh-abhilashitam
Na ch-atmanam p-anyat kim api tava seshatva-vibbavat
Bahirbhiitam Nétha ! kshanam api sahe yatu saladha
Vinasam tat satyam Madhu-mathana! vijiapanam idam.’
_ ie, “ Perish all things, non-self (objective), or the self itself (subiecﬁve),
if their values lie outside of the Glory of Thy Service, My beloved!”

*Read the Chapter on ‘Order’ in J. S. Mackenzie’s Elements of
Constructive Philosophy. Dharma, Religion, is the Ultimate Order. Mystics
(Rishis, etc.) came to proclaim it.

Q_A_mystic has gone a step further and said: “* In this life we cannot enjoy
the vision of God, but we may touch Him, feel Him, and rejoice in Him
lhropgh love. Courbon, another French writer, corroborates the above
sentiment when he says ‘God who is, as we know, everywhere, and who

interpenetrates all things, gives to that soul the power to feel His presence
with a cerlain fulness’.”

3 Stotra-Ratna, by Yamunachirya,
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Religion is the ultimate value of all human endeavour.
It is the Science of the Mystic, the Science of Spirit.

If it be asked when the ultimate blessedness is to be
reached, and where, the Bhagavad-Gita [V. 26] says, it is now
and here to the Mystic’:*

Abhito Brahma-nirvinam
Vartate viditatmanam,
There is that transcendental form of Consciousness where
the infinite is realised in the infinitesimal, and of course
the vice versa.

Anor aniyan mahato mahiyan,

declares the Katha-Upanishad [II. 20].

Realising God thus everywhere: ‘ Vasudevas sarvam
iti ” [Bhagavad-Gita, VII. 19], all human endeavour, whether
it be physical, intellectual or emotional, is work that becomes
worship. Hence the resolve (sankalpa) that every spiritual
man makes in India, is: “ Bhagavat-kainkarya-rupa.” This
is called the ¢viniyoga-prithakiva-nyaya’ of the Purva-
Mimamsakas, or the scheme of transvaluation, which is the
true element of the Mystic; i.e., the value of worship as
advocated in the Purva-Mimamsa,® and as if paid to various
deities (which lead to inference of polytheism and henothe-
ism), and as if indicating animism, as transformed into service
to One God (monotheism), the Worship-Worthy (the union
of Personal and Impersonal elements), and culminating in a
Unity, which is the All and the Whole—the subject-matter of
the Uttara-Mimamsa. *

The Mystic is also conversant with two sets of values, the
final and the anticipatory. The final does not mean that
which has a finality. It means a state of blissfulness, where

Ve z 3 i i : ill r akin
to the Ig;oavge:-I tllf;:ilsf a};‘v{\lrlllj‘lsb,eanhdx sisbfe?rt:re;v:l?edr:.’s t["i".h;;i l}: Lv:’/‘el ul;::rlf]he 74iving,

by W. H. Mallock]. '
2 ¢ Mimamsa ' means inquiry or investigation into any subject,
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no more dual feelings of opposite or antinominal character
recur again.' And the anticipatory value is that whichisa
progressive series, of feelings all agreeable in themselves, but
containing an element of agreeable discontent, or a sense of
unfulfilment, at not having completely realised the finality, ot
actual enjoyment of the object, present as expectation. A comic
illustration will make this clear. A husband returned home
after his daily round of duties; and sat down to a sumptuous
repast. The wife had prepared it without the previous
knowledge of the husband. Taken thus by surprise, he
chided his wife for having deprived him of all the
anticipatory pleasure of the repast, which he would have
had, had the wife told him of the same, when he left home
in the morning.' Hence human aspirations have both a
final value and an anticipatory value. The anticipatory
has thus an intrinsic value of its own.” And hence the very

I This is described in the Bhagavad-Gita as the “ dvandvatita,” ie,
*transcending the pairs of opposites”. “ What is in all cases ethically
characteristic of Mysticism is absence of indignation or protest, acceptance
with joy, disbelief in the ullimate truth of the division into two hostile camps,
the Good and the Bad.” (P. 11, Bertrand Russell’s Mysticism and Logic.)

2 This story is arlistically related in the Bhagavad-Vishayam, or the
encyclopmdic Commentaries on the great Tiruvay-mozhi Hymnal of the
Drayidian Saint Sathagopa or Nammazhviar, For an account and utterances 0
the Dravide Saints, read, the Lives of the Azhvars, by A. Govindacharya. Also
see Sec. on ‘Dravidian Myslicism’, Also read the author's book: he
Divine Wisdom of the Dravida Saints.

_2CF.: “Courage, then! For, the persuasion that we must search that
which we do not know, will render us, beyond comparison, better, braver, an
more industrious than if we thought it impossible to discover what we do no
know, and useless to search for it.” (Plato, or the Philosopher, by R. W:
Emegson.] Some remarks by Dr. J. S. Mackenzie are here very illuminating :
‘It is not easy to sketch any Utopia which it would be really satisfactory 3
live in; for to live is to strive, and the Utopias of which we dream are states
in which slrife is at Jeast largely at an end. (See Mr. Russell’s Principles 0
Social Recpnstruction, p. 130, “Desire, activity, purpose, are essential tod
tolerable life, and a millennium, though it may be a joy in prospect, w9UI :
intolerable if it were aclually achieved 7)) Ttis at least equally difficult to
form any definite conception of a Cosmos which is intellectually satisfactory
This is partly due to the fact that the human atlitude is one of search ; sot ”t’
as it has been said, if we held Truth in our hands, we should be tempted g
let it go for the pleasure of pursuit. This, however, need nof be takenthe
mean that the search for truth is better than its possession; OF that



VALUES FOR MYSTICISM : 1 97

quest of God to the Mystic, though characterised by alterna-
tions, elations and depressions, has an anticipatory worth,
which enhances the worthiness of the final. Also the very
process of the quest involves increments which go to enrich
the contents of the Soul, which is thus during the time of
search kept coursing instead of stagnating, till the ‘aridha,’
i.e., ‘risen’ (Bh.-Gita, VI. 3) stage is reached. Says the Chhan-
dogya-Upanishat [VII. 23. 1]: “Yo vai bhuma tat sukham,”
L.e., the ultimate alone (i.e., the Perfect ideal of Truth, Good-
ness and Beauty) is happiness, and no other. This means that
the spiritual bliss for which all Mystics strive is the only bliss,
the ultimate happiness, and not anything other than the
Spiritual.

Sri Ramanuja elaborated the Absolute Ideal of Truth,
Goodness and Beauty, under a Perfection, as of ultimate value,
constituted of the Positive ‘kalyanaika-tanatva’' aspect, and
the Negative ‘ heya-pratyanikatva’® aspect. And two universal
attributes, wviz., of Power and Goodness in this Ideal are con-
ceived by him as the Power of Good, and the Power for Good,
subsumed under the two universal terms of Paratva (Sublimity-
Power) and Saulabhya (Accessibility—Goodness). This Brah-
man alone is worship-worthy, worthy of a ‘ freeman’s worship,”

struggle for Utopia better than its realisation. But perhaps it does mean that,
in either case, the achievement would imply the end of any mode of existence
that could be regarded as properly human. J. S. Mill tells us in his
Autobiography that he was at one time greatly troubled by the th_ought of what
life would after all be worth if all his dreams came true. Itisa sog'newhat
disquieting thought, but at least it is not one that need greatly af!l_xct us at
present. The consideration of this, however, may somewhat reconcile us to
the attitude of hope, rather than of assured belief. (See ‘Three-Essays_on
Religion, pp. 244—57.) “ And we have seen already tha.t, evenin h:ymg to thxgk
of the Cosmos as a whole, we seem forced to think qf itasa moving vqhole, in
which the end would bring us back to the beginning; so that it never
really ceases to be a search and a striving.” (Pp. 470—1, El‘c‘emen_ls-ol C‘ole-
structive Philosophy.) The Vedantic verdict is clear. "It says: “ Dhata yaths;
piirvam akalpayat,”  Yena yena dhata gachchbati,”” etc. They mean t ;
the Cosmos moves in rhythms, and the Soul eternally works with God, who
is dynamic,

! Means all that is ideally, absolutely excellent.

* Means all that is antithetical or anlagonistic to this excellence,

13
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as Bertrand Russell would say, of the Mumukshu’s worship as
Ramanuja has said. Mumukshu is the freeman. Goodness
makes God (Brahman) our nearest Friend, and Sublimity
makes Him our Refuge.

The Soul has been shown to be ‘ jian-ananda-maya,’ and
so was God shown.® Hence as sharing between themselves
this spiritual nature as common, the .Soul by hyhothesis,
partakes of the Divine nature.* The work of the Mystic is
accomplished when this nature in which he shares with God
is fully realised. Inasmuch as this realisation is a spiritual
state, it is independent of the conditions of time and space
which for Vedanta are material categories, Like God, the
Mystic Soul is not in time and space, but of time and space—
“an-avachchhinna-kala-desa’” or the witness—conscious
witness—sakshi—of both the objective and the subjective
orders of the Universe. Hence what R. A. P. Rogers writes
corresponds with the above view. He says: “ This ideal is
for ever actualised in the Divine Consciousness, which
transcends the limits of time (and space, I would add), and it
is just because the soul of man is a reproduction of the Divine
spirit that he is able to conceive, however dimly, the truth of
the ideal (i.e., the Divine Ideal of Svarupa, Guna and Rupa)’
and to work towards its realisation.”* Realisation of the ne
plus ultra of values.

Universes might come and go, systems might rise and fall,
deluges and conflagrations might play their tragedy over life,
but they do not affect the Mystic, for he is Soul, kin with

' See Seclion on Fundamental Data. The reflections here made invest

the question of values with personal interests for each individual or
conscious centre.

S #:CnyifiThe soul is drawn of herself to what is pure and eternal and
gllcnr{\m]'tal, and being of the same nature cleaves thereunto.’ [Phaedo, 37, by
ato.

_ ?Svarapa=Truth, Essence, Entity ; Guna—Attributes, Goodness, etc:;
Rapa—=Beauty. 3

* A Short History of Ethics, p. 285 (on T. H. Green) by R. A. P. Rogers.
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God, and therefore deathless. According to the Gita, the
Soul cannot be burnt, cannot be drenched, cannot be dried,
cannot be cut, and death only means disrobement of the gross
physical. The Soul as entity, is immortal. The Mystic courts
such death, for to him Death is a Comic-Tragedy by which
Life becomes more expressed and intensified. But the whole
story of Creation, and the story of Life therein, is all a Comedy
to Vedanta. If Dante called it in Italy a Divine Comedy, the
ancient Vedanta called it Lila. The Brahma-Satra [I1. 1. 33]:
“ Lokavat tu lila-kaivalyam,” discusses this view of the
Universe. It is an evaluation over which the mystics gloat.
This idea of Lila (sport) requires a separate treatment, though
as hinted in the Introduction, the idea arises out of various
relations.

As to values, temporal and spatial, a few remarks may be
made. The Spirit of the West is said to be addicted to Time,
and that of the East, i.e., India, to Eternity. Here is a writer,
G. Lowes Dickinson, writing thus in his book Appearances :
“In India one feels religion as one feels it nowhere else,
unless it were in Russia. But the religion one feels is pecu-
liar. It is the religion that denies the value of experience in
Time. It is the religion of the Eternal.” This is a paradox.
For to the Indian Mystic, no experience (anubhiti) ever
acquired in time could be lost. All experience—values in
Time—are found in Eternity. But all experiences howsoever
conventionally divided as between Time and Eternity, as
indicating the expansion of man as a whole, or expansion of
Soul, properly speaking, in Consciousness, asymptotically'

'...%as though the objective highway grew in length with the advancing
footsteps of the traveller, or the wall grew with the plant climbing it.’
[P. 265, Carl du Prel’s Philosophy of Mysticism]. ‘ And we have seen already
that, even in trying to think of the Cosmos as a whole, we seem forced to
think of it as a moving whole in which the end would bring us back to the
beginning ; so that it never really ceases to be a search anda striving.’
[P. 971, Elements of Constructive Philosophy, by J. S. Mackenzie.] The

eyclical or rhythmical world-drama is the ancient Upanishadic dictum Tajjalan
#i; and this is the idea which  has been taken up in modern philosophy.
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advancing towards the Infinite ideal, it may be said—is
common to all mankind of the East as well as of the West.!
The truth to be borne in mind is that values of Time and Space
can be lost, but are conserved in Eternity and Infinity. Toa
philosopher-Mystic, there is no East and West, for to his
Consciousness, ‘ Akasa,” All-Space, another attribute of Divin-
ity—is alone present. He has no such divisions as Present,
Past and Future. Present-day metaphysicians, Bergson
notably, assert this now. Not alone to the Indian Mystic,
were Eternity and Infinity of ultimate worth. A latest
metaphysician, Hugo Munsterberg, speaks as if he were an
Indian or Vedantic Mystic. He writes: “ We are beyond
time ; our hope and our strife is eternally completed in the
timeless system of wills, and if I mourn for our friend, I
grieve, not because his personality has become unreal
like an event in time, but because his personality as it
belongs eternally to our world aims at a fuller realisation of
its intentions, at a richer influence on his friends. This con-
trast between what is aimed at in our attitude and what is_
reached in our influence is indeed full of pathos, and yet
inexhaustible in its eternal value. We ought to submit to its
ethical meaning as we submit to the value of truth and beauty
and duty and sanctity. It belongs to the ultimate meaning of
each of us; through our aims, through our influences, through
our relations to the aims of our fellows, and to the ideals of
the Absolute, and, finally, through these pathetic contrasts
See Spencers’ First Principles, Lotze’s Microcosmos, and C. W. Saleeby’s
Evolution the Master-Key, Ch. on The Law of Universal Rhythm. *Lessing
declared that if the Aimightly offered him the choice between Truthand

Search for Truth, he would unhesitatingly take the latter.” [P. 148, Triumph
and Tragedy, The Hibbert Journal, 1915.] Sy

* Wordsworth for example, sang thus :

Our destiny, our being’s heart and home,
Is with infinitude, and only there;

With hope it is, hope that can never die,
Effort, and expectation, and desire,

And something evermore about to be.
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between aims and influences we enter as parts into the Abso-
lute reality—not for calendar years and not for innumerable
aons, but for timeless eternity.” "

The Mystic of India cries: ‘ No time ripens there for me,
nor is time my Lord,’

Kalas sa pachyate tatra
Na kalas tatra vai prabhuh. [Maha-Bharata.)

In the Masnavi," Jalal-u-din Rumi, the Persian Sufi Poet says,

Past and Fulure are what veil God from our sight,
Burn up both of them with fire! How long
Wilt thou be partitioned by these segments as a reed 7 %

Says R. W. Emerson in his essay on ‘Over-Soul’: * The
Soul circumscribes all things. As I have said, it contradicts
all experience. In like manner it abolishes time and
space. The influence of the senses has, in most men,
overpowered the mind to that degree, that the walls of
time and space have come to look real and insurmountable ;
and to speak with levity of these limits is, in this world, the
sign of insanity. Yet time and space are but inverse measures
of the force of the Soul. The spirit sports with time—

Can crowd eterpity inlo an hour,
Or strefch an hour to eternity.

Hence the Gopis lamented thus at Sri Krishna’s sudden dis-
appearance from them: * Truti-yugayate Tvam apasyatam,”"
t.e., ‘In Thy absence, the instant is stretched to eternity, and
in Thy presence, eternity is contracted into the instant.’

Bertrand Russel says: “ A truer image of the world, I
think, is obtained by picturing things as entering into the
stream of time from an eternal world outside (‘pravahato

- Pp. 101—2, The Eternal Life.

? By Whinfield, p. 34.

3Cf. “When in an introspective mood a man ... cannol bring himself
to believe that his existence . .. could possibly be limited to any set measure
of space or any fixed period of time.’ [P. 179, The Message of Christ,
by A. S. Wadia.]

* Sri Bhagavata, X. 3. 15 (Gopika-Gitam).
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nityam,’' as the Vaishnava philosophers say), than from a
view which regards time as the devouring tyrant of all that
is. Both in thought and in feeling, even though time be real,
to realise the unimportance of time is the gate of wisdom.” *

The Vaishnava metaphysicians, to whom the Universe is
real—no¢ an illusion, have called time ‘ sattva-sunya,” and is
one of the ‘achit’ categories derived from God. The work
Tattva-Traya by Sri Pillai Lokacharya contains a discourse on
the subject, which may be consulted by enquiring students.

As to space, I have already referred to the Upanishadic
conception of “ Otan cha protan cha,” i.e., inlerpenetration,
i.e., space permeating space, and one object existing in another,
and reasoning in this manner, there is nothing impossible in
supposing one infinite permeating another. Hence there may
be conditions where space is of no account or value, as time.
Dr. Thomas Young, the propounder of the undulating theory
of light, wrote : “ Those who maintain that Nature always teems
with life, wherever living beings can be placed, may therefore
speculate with freedom on the possibility of independent
worlds—some existing in different parts of Space, others
pervading each other, unseen and unknown, in the same
space ; others again to which space may not be a necessary
mode of existence.”

Hence the Mystic’s Consciousness is up liftable to conditions
where time, space and causality do not constrain. The
Vedantic doctrine is hence this: * Kala-desa-vastu-parich-
chheda-rahitam,” and it is this experience for which the
Mystic strives and aspires. Hence this experience is called
“atindriyam,” * te., not dependent on the senses, and

! Cf. Wordsworth on River Duddon :

Still glides the stream, and shall for ever glide.
he form remains ; the function never dies.
2 Pp. 2122, Metaphysics and Logic.
* Bhagavad-Gita, VI. 21,

v
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“buddhigrahyam,”* i.e., to be intuited. It may be useful,
in this connection, what Kant writes in the conclusion of his
‘ Critique of Practical Reason ’ (p. 260, Abbott’s trans.): “Two
things (i.e., two infinites) fill the mind with ever new and
increasing admiration and awe, the oftener and the more
steadily we reflect on them : the starry Heavens above and the
moral law within . . . The second . . . infinitely elevates
my worth as an intelligence by my personality, in which
the moral law reveals to me a life independent on animality
and even on the whole sensible world, at least so far as may
be inferred from the destination assigned to my existence by
this law, a destination not restricted to conditions and limits
of this life, but reaching into the infinite.”* Hence the
Mystic’s life is not a chase after the wild goose, but a very
sane and rational, endeavour to grasp the Infinite—the
Ideal of its Beauty in particular, which involves in the
sense of ‘order’ the ideals of Goodness and Truth.'

Every one of us is a Mystic in potentiality. As we are,
we are in contact with the Infinite and the Eternal, but now
only fragmentarily. Were we not so, were we not actually
experiencing the Reality, in howsoever small a measure, that
reality, or the Absolute out of all relation to us, would be but
a will-o’-the-wisp—a blank and a non-entity. The Mystic’s
higher experiences can be believed only if we have an inkling

' Bhagavad-Gita, V1. 21,

2 See pp. 471—2 of Dr. J. S. Mackenzie’s Manual of Ethics, 5th edili'on. So
far Kant realises the ideal of Goodness (ethics); but the mystics’ ideal of
Beauty (esthetics) remains to be coupled with it. In this connection, Poet
Schiller wrote in his Xenium: ‘. . . but doit, alas, with affection.’

*Thus a true mystic like Mechthild of Magdeburg, while r_neditating on
the deepest questions of the soul’s life, in raptures, gave expression fo:

““ O Thou God, outpouring in Thy gift!
O Thou God, overflowing in Thy love!
O Thou God, all-burning in Thy desire!
O Thou God, melting in union with Thee!
O Thou God, reposing on my breast!
Without Thee, never could I live.”
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of it ourselves.! Otherwise we have no good ground for
belief and then hope’ that there are any such higher experi-
ences at all. The Mystic’s experiences are of the type of
feeling, more than cold intellect, inasmuch as his nature is
pre-eminently fitted to sense the beauty-side of Divinity. One
may read Bradley’s Appearance and Reality, where he comes
to similar conclusions as the above. He writes in one place,
referring to religion, which of course is also the mystic’s ferra
firma, thus :

*We can see at once that there is nothing more real than
what comes in religion. To compare facts such as these with
what comes to us in outward existence would be to trifle with
the subject. The man who demands a reality more solid than
that of the religious consciousness knows not what he seeks.’

[P. 449.1

gt Whether we are aware of it or not, at some time in our lives,

consciously or sub-consciously, we all want to know whatever there is to be
b

known about our origin and our destiny. So, we are all Mysties . . (P. 2,
The New Mysticism, by Adela Curlis.)

#Cp. ‘If we cannot entirely justify the belief, it is at least to be desiljed
that we shculd be able to justify the hope.’ [P. 469, Elements of Constructive
Philesophy, by J. S. Mackenzie. |



SECTION V

VALUES FOR MYSTICISM: II

THERE is another way of considering the question of values,
viz., the quantitative and the qualitative.” The quantitative
has primary value for the materialistic aspect of the Universe,
and the qualitative for the spiritualistic aspect of it.
There is the old Chhandogya Upanishadic utterance—

Jyayan prithivya jyayan antarikshaj jyayan divo

Jyayan ebhyo lokebhyah (Chh. Up,, iii. 14).
i.e., *Spirit, Brahman—Soul—is greater than the Earth below,
greater than the vault above, higher than the celestial, and
greater than all the worlds put together.” That is to say, the
greatness of the Spirit lies in its qualitative character, the
categories opposed to it being all of the quantitative descrip-
tion. There is similarly an old utterance of the Maha-
Narayanopanishat (x. 4):

Yasmin n-aniyo na jyayo’sti kaschit,”

i.e., “there is no greater than the Spirit, nor lesser than the
Spirit ”.* The latter part of this means that matter may be
qualitatively reduced to the smallest atom, or electron, or 101,

1Cf, “When we carry the infinitude from guantity to quality, it ceases
altogether to be a totalit; and becomes an intensity.’ [P. 341, Vol. IL A
Study of Religion, by Dr. J. Martineau]. g 79 )

*It must be kept in mind that any statement made ?POUt ¢ spirit, “?P]‘,?;
to God as well as to soul ; for both of them are  spiritual " in nature. Cf.: v? -
Spinoza’s ¢ substance,’ and Lord Haldane’s ¢ subject’. Soul is generally;pp(;e
to the individual conscious centre ; butas contradislinguished from body, Go
is in Soul.

14
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and yet beyond that quantitative analysis lies the spiritual
existence.” Hence the spiritual is in and through and over all
material categories.” Hence the question of ultimate value
would seem to lie in the ultimate realisation or recognition, or
recollection of the Spirit as the substratum of all Being (sat)®,
and Becoming (fyat)—the last a rung in the ladder of ascent
which is to lift us into the empyrean of souls as satellites of
God. The realisation of the Spirit would thus be in the quali-
tative region of existence. And now, as to the Soul, which is
Spirit as well, but only individual in character compared with
the Spirit Universal, the same reasoning would seem to hold
when its full nature comes to be revealed, viz., as a qualita-
tively ultimate realisation as contrasted with the quantitative.
The meaning of Sri Krishna in saying that the Soul devoted to
Him is His very soul itself, “jhani tv-dtmaiva Me matam,”
con:esponding with the general religious idea that one soul is
to God of more worth than all the quantitative Universe put
together, becomes clear.' The idea of Kaivalya, Solitude or
Isolation (solipsism ?)—as the realisation of the Individual Soul
as isolated from all that is non-spiritual, in other words all that
is quantitative, and the idea of its destiny being that of ex-
pansion into the Universal Soul—God, in other words passing
into an ultimate qualitatively infinite expression of itself, gives

_*This “soul-force” or spiritual existence, is the highest energy with
which we are acquainted, and must be regarded as such. It is an emanation
from the Almighty Himself, and the fabric of His power,

2 . . 5 3
The soul is no vague and shadowy emanation, no mere transient vehicle

of‘sensation. It is a real existence, the only true one ; for it makes every-
thing else be what it is.

% Cf. the Upanishadic passage : “ Sach cha tyachch-abhavat.”

s Let therefore no authority, however assumptive, dazzle or blind you fo
the Light within. James Shirley—the dramatist of the Restoralion—has ex-
pressed in fine lines the same idea, when he writes

“ The Almighty wisdom having given
Each man within himself an after light
To guide his acts, than any light without him,”
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us the idea of what is ultimately worthy of acquisition.' The
contrast between the quantitative worth alone of the material,
and the qualitative worth alone of the Spiritual is aesthetically
pronounced by Sri Krishna in the famous Bhagavad.Gita verse
[IX. 26] :

Patram pushpam phalam toyam
Yo Me bhaktya prayachchhali
Tad Aham bhakty-upahritam
Asnami prayat-almanah.

i.e.,, “But a single leaf or a flower or a fruit or a drop of
water offered Me mightily pleaseth Me, if only offered by a
loving Soul”. Here it is seen that quantity has no value at all,
but the quality, love; and this as displayed by a Spirit, Soul,
has the utmost value.”

As parallels to these ideas I feel tempted to quote from a
most useful book by Dr. A. W. Momerie, on Immortality :

*“The Greatness of man. In the light of modern astronomy,
Man would seem to be inexpressibly little. The more the
Universe grows upon us, the more petrifying is the contrast of
our own insignificance. When we look into the unfathomable
abysses of space ; when we see worlds scattered everywhere—
innumerable as the grains of sand upon the ocean-shore; when
we remember that this Earth of ours is but a tiny, outlying
corner of the Universe; when we realize the fact that the
whole life of our race does not occupy a single tick of the
Great Siderial Clock—we feel dwarfed into nothingness, and we
are seized by an intolerable heart-ache. Of what consequence
in this infinitude, are we poor atoms with our ephemeral wants
and hopes and aims ? Is it not preposterous to expect that the
Maker and Sustainer of it all will vouchsafe us any notice or
support ? And as for Immortality, we can but echo the words
of Robert Buchanan—* Shall we survive, when Suns go out

1 Hence a Christian mystic has pronounced that God is good without
quality, great without quantity.

2 In a spiritual sense, even the spatial universe is but one aspect of the
spiritual cosmos.
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like sparks, and the void is strewn with the wrecks of worn-
out worlds ? ” But this despairing conclusion is a mistake. It
is altogether unwarranted by facts.’

“ In the first place, I observe, if you are going to introduce
considerations of physical bulk—they have nothing to do with
this subject, as I shall explain in a minute—but if ycu will
persist in bringing them into the discussion, it can easily be
shown that Man is not so very little after all. There are some
things, no doubt, larger than he; but there are more things
smaller. And it is only fair to look in both directions.

“The discoveries of the microscope balance those of the
telescope ; the animalculae magnify man as much as the nebulae
belittle him, A single grain of musk contains so many atoms,
that it can impregnate a room by their exhalation for a quarter
of a century, and at the end cf that time it will not have been
perceptibly diminished.* An ounce of gold may be divided
into 432 billion parts, each microscopically visible. Quadril-
lions of minute animals, dwelling in a drop of water, find room
enough and to spare. There is a deposit of slate in Bohemia,
covering forty square miles to a depth of eight feet, every
cubic inch of which contains 41,000 million insects. They are
as much smaller than men as men are smaller than the
astronomic heavens. And yet each of these little creatures
possesses a muscular organism as perfect as an elephant’s.
So, you see, the Creator does not care for things, or neglect
them, according to their bulk. He would be a strange sort of
Creator if He did. For—and this is the second point—bulk has
nothing whatever to do with worth. It is from the experience

1 Let, hence, the still small voice within me, exclaim, “ O Soul, on your
endless pathway to perfection, dauntless and invincible, stride boldly onwards
from Star to Star, Eternal Pilgrim of the Infinite!

_2 As a German thinker has said:  Division of values is always a dimi-
nution of value; so that the highest idea must be a single idea. Cf. * The
supreme message of science to this age is that all nature is on the side of the
man who tries to rise.” [The Ascent of Man, by H. Drummond. ]
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going on within a man—not from the firmament without—that
his importance and his destiny are to be inferred.

In the ‘Critique of Practical Reason’ (p. 260, Abbott’s
translation), Emmanuel Kant says:

“Two things fill the mind with ever new and increasing
admiration and awe, the oftener and the more steadily we
reflect on them : the starry heavens above and the moral law
within. 1 have not to search for them and conjecture them as
though they were veiled in darkness or were in the transcend-
ant region beyond my horizon—I see them before me and
connect them directly with the consciousness of my existence.
The former begins from the place I occupy in the external
world of sense, and enlarges my connection therein to an
unbounded extent with worlds upon worlds and systems upon
systems . . . The second begins from my invisible self,
my personality, and exhibits me in a world which has true
infinity, but which is traceable only by the understanding, and
with which I discern that I am not in a merely contingent but
in a universal and necessary connection. . .. The former view
of a countless multitude of worlds annihilates as it were my
importance as an animal creature, which after it has been for
a short time provided with vital power, one knows not how,
must again give back the matter of which it was formed, to
the planet it inhabits (a mere speck in the Universe). The
second, on the contrary, infinitely elevates my worth as an
intelligence by my personality, in which the moral law reveals
to me a life independent on animality and even on the whole
sensible world, at least so far as may be inferred from the
destination assigned to my existence by this law, a destination
not restricted to conditions and limits of this life, but reaching
into the infinite.”

The reader may now understand the final pronouncement
by Sri Krishna on the nature of the Soul—which is Spirit—as

! Quoted at pp. 471—2 in J. S. Mackenzie's Manual of Ethics.
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an entity or verity very wonderful to speak about, or to hear
about, or to recognise it, but none knows it per se.

Ascharyavat pasyati kaschid enam
_ Ascharyavad vadali tathaiva ch-anyah
Ascharyavachch-ainam anyas srinoti

Srutvapy enam veda na chaiva kaschit [BA.-Gita, 11, 29].

ie., *One sees Him as a wonder ; and so also another speaks of Him as
a wonder; and as a wonder another hears of Him ; and though hearing, none
understandeth Him at all.” [He-=Soul].

It is also expressed in the Brihad.-Up., IL iv. i; IV, v. i.

“ Whatever we round us see, the whole
Terrestrial system —gods, priests, Kings—
The vast totality of things—
Is nothing else than that one Soul [Muir's Metrical Translations].

While matter is ‘maya,’ i.e., manifests wonderful changes,
Spirit is wonderful in itself." On parallel lines we have the

verses :
v For ever and for ever
The changeless oceans roar ;
And dash their thundering surges
Upon the sounding shore ;
Yet this keen Soul, this lightning will,
Shall these, while they roll on, be still 7

For ever and for ever
The eternal mountains rise,
And lift their virgin snows on high
To meet the silent skies.
Yet shall this Soul, which measures all.
While these stand steadfast, sink and fall ?

For ever and for ever
The swift suns roll through space ;
From age to age they wax and wane,
Each in his ordered place ;
Yet shall this Soul, whose piercing eye
Foretells their cycles, fade and die ¥
For ever and for ever
Gods willed it, and we are
More wondrous than the ocean waves,
Far greater than the star.
Though Suns stand still, and Time be o'er,
We are and shall be evermore.?

! Some one has called our Soul a “ fragment of the Eternities’’ and

designates as being the ‘“birth-tie which unites us to the Universal, the
Eternal ™.

_®Cf. the importance of the individual as shown by E. D. Fawcett: “The
individual, as valued by other individuals, is sometimes discussed as if he
were a negligible item in cosmic story. But, in respect of being conscious, he
is the peer of the Cosmic Imagination itself (=God).” [P.603—4, The World
as Imagination.]
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Some philosophers think that what we know as a thing is
no more than a bundle of attributes, i.e., qualities. The Uni-
verse is Infinite, and it presents many things. These things
accordingly are bundles of attributes. How many attributes
in a thing? We sense but a f[ew of them. For what we know,
the bundle is made up of infinite strands ; and there are thus
infinite bundles of attributes in infinite things. This gives us
Nature in its totality of n* attributes or qualities. We have thus
an ultimate Universe absolutely qualitative, and this gives us
the ultimate qualitative summum bonum, and we mystics
therefore have no quarrel with the philosophers of the bundle-
of-attributes type.

If matter were all, i.e., if the quantitative were the ab-
solute to the exclusion of the qualitative, Fichte says it would
mean nothing at all existed ; and Hegel says that self-consci-
ousness is the one immediate factor of existence, or, the
ultimate principle of explanation ;' and what is self-conscious-
ness if it were not absolulely of the qualitative kind. ** No-
thing can be more unphilosophical than the attempt to crush
man’s spirit by thrusting upon it the immensities of the
material Universe.”

It malters not whether metaphysicians quarrel over the
fact of consciousness, whether something personal or anthro-
pomorphic is intrinsic in that idea, or is not. Whatever
it is, it is a self-evident immediate experience which demands
no proof. And a Dravidian mystic says that this fact of self
as the Conscious entity is so important, in other words the
Soul is so worthy a thing, that God dwells in it. The Soul
may be-‘as small as the thumb, or the barley-corn, or the hair
of a horse split into a thousandth part’;” yet it is one wherein
the Universal, or the Infinite, God, finds or seeks His abode.

! Read A. Seth’s Hegeleanism and Personality (Conclusion). Pp. 224—230.
? See Chhandogya-Up., 111, 14.3.—* Aniyan vriher va, etc.’
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And Herbart has considered the soul to be a simple substance,
eternal, indissoluble, unchangeable, and spaceless.

The Dravidian mystic referred to is one of the Twelve
Azhvars, or ‘“‘God-intoxicated saints,” St. Sathagopa, who
breaks forth in his Tiruvaymozhi (viii. 7. 8) into the strain:

Siriyén-udai cchintaiyul miv-ulakum tan
Neriya vayirril kondu ninr-ozhindaye

i.e., “Lord, all the three worlds (i.e., the Universe) is in Thee ;
and as a matter of Thy right, Thou hast taken Thy abode
in me”.'! God the Infinite is realised in the Infinitesimal
(multum in parvo). This is only possible qualitatively, and
not quantitatively. This is the Ultimate of all values of Life.
Seneca has said that God is the sum total of all thou seest, and
of all thou canst not see. (Henry More the Platonist also ex-
claimed “ The Soul’s eternity is my great quest!”’).

That the qualitative or the Spiritual value is the ultimately
abiding value, not the quantitative or the material, is signally
proved by the evolutionary facts of religion. It is the spiritu-
ally great that built religious systems and they are installed in
the Temples and worshipped; not all the emperors and
millionaires and military geniuses that rose to eminence but
L

dust to dust’ returned. These were worshippers of Mammon,
Power, Sense; while religion-architects were worshippers of
God, Humility, Soul or Spirit.?

The term ultimate has no reference to Time, Place and

Causality., It has its abiding value beyond all such limiting

1 See S‘ection on ‘Dravidian Mysticism’. Cf : here Croce’s Philosophy,
where he sweeps away dualism and reunites distinctions in a concrete or
tmmanent unity.” [P, 267, Hibbert Journal for January, 1921.] Sankaracharya
writes in his Brahma-sitra-Bhashya: * Yatha raj-asau gaccha-(t-ity) ukte,
Saparivarasya rajfio gamanam uktam,’ ie., * When it is said the King goes, it
implies that all his impediment goes with Him.” Hence when God enters
into the soul, He enters in all His tolality. Cf.: * Irup-p-idam, etc., of Rama-
nuja-nitr-andadi.’ .

* Once more _was this age-long truth demonsirated in the Europe War of
1914—18. W"ShlPD"{g Mammon, etc., mean worshipping them as God or in
the place of God. Riches, etc., in themselves are innocent It is man’s use
or abuse thereof, is what makes all the difference.
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concepts. The ultimate is thus the free—the free from limita-
tions. And freedom, immortality, devotion, ecstasy, God, are
all of the qualitative order. Now a word about the ideals of the
West and of the East, in this connection, may be of practical
value to modern philosophico-mystical students. I cannot do
better than quote the conversation between an eminent thinker
of the West, M. Bergson, and the sage of the East, called the
Christ of India, Rabindranath Tagore. (Both may be said to be
modern types of mystics.) This is a quotation from Mr. C. F.
Andrews’ article “The Arch from East to West,” in the
Modern Review (for January, 1921, p. 26).

““M. Bergson began. To him it appeared that the European
mind was more precise, while the Indian mind was more
intuitive. He went on to explain, that he thought the European
mind had become precise, simply because it had had so much
to do with matter, and with the outward conquest of Nature.
Matter claims attention in dealing with it, and so comes pre-
cision. Mathematics and Geometry were the basis of European
civilisation, and these deal with matter, and are subjects of pre-
cision, But M, Bergson went on quickly to explain that he agreed
with the Poet (i.e., Rabindranath Tagore), and with the East,
that this was not the end. The true end must always be the
Realisation of the Spiritual, and the East was right in laying
such stress upon meditation and contemplation. But as con-
ditions were now in the world, it was only the very.few, who
could be above the material. M. Bergson thought that even
for the East the pressure of the material world must be
very urgent. He only hoped that the pursuit of matter would
not lead to the forgetting of the true end of life, which was
the Spiritual.”’

1 This has been well corroborated by another well-known mystic when he
wrote: ‘““The Life supreme is life in God. All life completes itself in the
divine life. He lives most truly and intensely who lives nearest the great
course of life, which is God. God is the fountain of life, the great reality,
exhaustless, unchangeable, eternal. Therefore real and abiding life is
life in God.”

15
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On the question of relative values, some further con-
siderations seem helpful. There is a Samskrit verse:

Adhodhah pasyatah kasya
Mahima n-opajayate;
Upary-upari pagyantas
Sarva eva daridrati.
i.e., *“He who looks upon things inferior to him is superior to
them ; but inferior to those who similarly lock down upon
him”. Thus there is a scale of values running up and
running down, either of them having no end, in themselves
having intrinsic worth, and yet linked in relations. Hence
no one can have an absolute criterion with which to judge of
things as having this fixed worth or that. Everything has its
intrinsic worth. The ultimate worth seems mystically reduci-
ble to this intrinsic worth, when deeply considered, if the
hypothesis be true that a principle of intrinsic worth binds all
terms together.! The relative ideas of less and more, of value
or worth, can only arise from the relative standpoints from
which such relations are judged. In the absence of these vary-
ing standpoints, the distinctions of less and more disappear. The

mystic, it is said, cognizes this. The Lord of the Mystics,
Sri Krishna, therefore says :
Vidya-vinaya-sampanne
Brahmane gavi hastini
Suni cha-iva svapake cha
Panditas sama-darsinah.
e, “In the eye of the Mystic all distinctions, such as ‘ this
is a Brahmana’ and ‘ that is a Chandala,” * this is a wise man’
and ‘that is a dog,’ etc, get effaced when his eye is fixed

on the ultimate spiritual worth underlying all specious
appearances.’ *

' 8ri K!'iﬂflf}ﬂ says: ‘siitre manigana-iva ’—*I am as the string on which
all gems hang’.  [Bhagavad-Gita, VII. 7, passim].

? Hence an e'minent English thinker while discussing Goethe’s “ der
Kern der _Nature ’ the core of Nature, goes to define a mystic in this wise.
The mystic, says he, is one who knows divine things otherwise than by
hearsay, who sees them by an inner light, one to whom the infinite and
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‘ The deepest, truest thing about the worst man is, that he
has been made in the image of God, and that, though it may
be scarred and defaced, the Divine impression can never
be destroyed.’’

To less than the mystical sense or consciousness, all
things have various empirical values, conditioned by time, space
and cause-and-effect process. ‘““Na tasya karyam karanan
cha vidyate ” (Svetasvatara Up., vi. 8), i.e., ‘ To him, there are
no causes and effects.” Hence, to the myslical, Bhaktic, or
religious, or spiiitual, consciousness, the ultimate value, which
is always existent, becomes evident.

Einstein, and Prof. J. S. Mackenzie in his “ Elements of
Constructive Philosophy ”, discuss the question of moments,
whether of space or time or events, performing cycles, and
returning upon themselves, indicating in this way that no
values are lost, or that all empirical values are found present-
ed or recovered in the ultimate value. This is a re-affirmation
by the modern scientific thought, of the Indian theory of
rhythmic ‘kalpas,’ the significance of which was ushered into
man’s consciousness by the Upanishadic expression :

Dhala yalba-ptirvam akalpaya',*
i.e., “The Designer of the Cosmos modelled the present
by the past”. If the past be in the present, the present
is in the future. We have thus an Eternal Now! This
is with reference to Time and moments connected there-
with. With reference to Place and moments connected
therewith, it is written [Kathopanishat, II. 4.10] :
Yad ev-eha tad amutra

Yad amutra tad anv-iha,

elernal is no mere arlicle of belief, but an experience. The mystical doclrine
in its essence, is that the highest in man can hold immediate intercourse with
the Highest in the Universe, that the human soul can enjoy direct communion
with the supreme object, to which neither the senses nor the logical under-
standing can attain.

1 P, 296, Spiritual Voices in Modern Literature, by T. H. Davies, D.D.

2 Maha-Narayana Up., V. T.
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i.e., *“ As is here, is so there; as is there, is so here ”. This
also implies events as having recurring values.’

Hence nothing is lost, but everything is conserved ; and
therefore God is Brahman, or that which ever gets enriched
in contents. Brahman comes from VBrih, fo grow. (See
Note at end).

This is an important thought to ponder over in connection
with ultimate value ds applied to the question of Immortality.”

The idea in the minds of men generally is that Immor-
tality is something to come after Death. This conceplion
becomes questionable on the hypothesis of many births. For
every birth had a death; and what ensued after death was
another birth, but the dying man anticipated probably Im-
mortality after the death which was immediate ; but was it
so? And looking forward, the same thing may happen again,
and Immortality is thus put off sine die. It might as well not
be hoped for at all, for it might be non-est. Hence we have
from the word Brahman, or the conception of God involved in
that word, that Immortality is an ever-present factor, if God
is an ever-present factor. Says Inge, ““ Eternity is a necessary
concept ”. Hence to the mystic, Immortality is not something
to come, but it is an ultimate experience, which could be had
anon, for his upraised consciousness and clarified conscience.
Hence the Katha-Upanishat [VI. 14] says:

Atra Brahma samasnute,
i.e., ‘ Brahman is enjoyed here .’

* ‘The wider our contemplation of creation,” says St. Cyril, *the
greater is our conception of God.’

3 It.may here be noted that the doctrine of Immortality is as emphatically
upheld in the Zend-Avesta as in the Vedanta. See the ¢ Gathas,’ ¢ Ahunavaiti’
and ‘ Ushtavaiti’ (Yasne xxviii—3, xlii—3, xlv—1, xlvi—19 passim). The
Christian ldea of Immortality is well brought out by A. S« Wadia in his Book,
The Message of Christ, Ch. X. Tennyson wrote :

My own dim life should teach me this,
That Life shall live for evermore,
Else earth is darkness at the core
: And dust and ashes all that is.
* Francis Thompson writes in his Orient Ode :
* When all thy crying clear
Is but: Lo here! Lo there! ah me lo everywhere.’
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And in the Bhagavad-Gita [V. 26], the Lord of Mystics
tells us :

Abhito Brahma-nirvanam
Vartate vidit-atmanam.

i.e, “To those who understand, the Brahma-happiness sur-
rounds them ”.' St. Thomas Aquinas has aptly said: * That
intellectual light, that is within us, is nought else than a
certain participated likeness of the Uncreated Light in which
are centained the Eternal reasons.”

Did not Jesus confirm the Upanishads by saying, “ The
kingdom of Heaven is within you” ? (Luke, XVII. 21.) Jesus
was a practical example of the Indian Upanishadic mysticism,
though he kept the philosophy of the Upanishads in the back-
ground, and appealed to the heart chiefly. Jesus left the record
of a life of lives where the moral ideal is realised : a supreme
example, an all-sufficient pattern. He preached perfection
and exhibited himself as the embodiment of it. He is a
Master-Mystic, and showed how to realise Heaven not as a
place but as a stafe, as an attitude of mind, as a disposition
of the heart, in short, a whole transmutation of life, as
Sri Krishna taught in His Bible of Humanity.® No less of

Lord Haldane writes in The Pathway to Reality, p. 222, thus :—*, ., . in
his ‘Instant made eternily,” Goethe lays down the great truth, that, if you
would find the highest aspects of reality, you must seek them, not in some
world beyond, but in the world as it is here and now, only fully comprehended
and taken in its complete relation to mind.”

1¢ Even at this moment, yes, even if we transiently forget the fact, we
mean the Absolute. We win the presence of God when next we flee. We
have no other dwelling-place but the single unity of the divine consciousness.
In the light of the eternal we are manifest, and even this very passing instant
pulsates wilh a life (hat all the worlds are needed to express. In vain would
we wander in the darkness ; we are eternally al home in God.” [P. 427., The
World and the Individual, 1st Series, by Josiah Royce.] *‘The melody does
not come into existence contemporaneously with its own last note. Nor doeﬁ
the symphony come into full exislence ogly when its lgst_chord aound_s.
[P. 419, Ibid., 2nd Series.] *“ . . . the divine and eternal is indeed dwelling
amongst us.” [P. 275, [Is Life Worth Living, by W. H. Mallock.]

2 Nietzche says: *“ Heaven is not a concrete reality,_but a Psycholog_iml
symbol divorced, from the concept of time,” ‘The will ,tx‘amed to right
attitude is Heaven,’ says the Vishnu-Purana: ‘ mana eva, etc.” [VL 7. 28],
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value were the ideas of this description promulgated by
Muhammad in the Koran. As the Koran is said to have dropped
from Heaven, he showed mankind Heaven on earth. Mystics
are thus unanimous all over the world. And they were many,
as Sri Krishna says: “Bahavo jnana-tapasa puta Mad-
bhavam agatah ” [Bh.-Gita, IV. 10). Muhammad symbologi-
cally shows that earth is not deserted of Heaven.

Modern thought is also tending in the direction of placing
emphasis on the immediate qualitative enrichment of life than
. the mere wish for continuance of existence,’ which after all,
one is not sure, will be one of unalloyed happiness. On the
other hand, we are threatened by such doctrines as eternal
damnation, which is also Immortality! if you please. But.
who would wish for such Immortality ? One would rather

prefer Buddha’s extinclion. Hence the mystic’s experience
is one of immediate value.” '

! “ Immortality in the sense of the indefinile persistence of each individual
consciousness, has not been rendered probable. But some grounds have been
given for believing thal each individual has an eternal place and significance
in the structure of the whole; and that the transience of particular phases of
cnscious life does not mean their complete extinction, but rather foee
a!)s,orphon in some larger forms of consciousness.” (P.478,J. S. Macken-
zie's Elements of Constructive Philosaphy.)

. . Also read H. G. Wells’ concluding sentences in his Anticipations, where

individual immorlality is sacrificed to the ampler racial immortalily of @he

f:x‘lure. Also read Book III. Chap 2 of J. S. Mackenzie’s Manual of Ethics.

(“ The Social Unity.”)

a4 tTol all this modern speculation, the standing facts of Indian philosophy,
at ( ) Soul 18 eternal, that (2) it partakes of the nature of God, present

such a view of immorlality as no questions of life and death can in the least

g:::;;lf‘gpgif: and Death are but material episodes in (he long history of the

- A man may be ever so altruistic, and yet all his individual
ya‘llt_le's of one life are not entirely utilised or utilisable byythe Society. V! hal
individual values remain unutilised demand continuity of his indi‘flduﬂl
:ﬁrvxvial after t!:e 1nmediate death awailing, for the law of conservation of
W, "ig ‘Iles requires such continuity or post-mortem existence, Refer also to

i i-’rnfge s “ Faith and Knowledge,” Chapler XV : Eternal Life, p 1§7795'
of ﬁniteo ess'or Galloway in his /dea of Immortality says: ‘‘ The multiplicily
Ghp endc'enGreS forms a teleological whole of which the ultimate ground an
teleologicﬁ od. .Th;e coherence and unity of the many are assured when thg
s s organization of the units is established by their reference to Go

g ground as well as controlling principle and end. An ethical God is

the securi : 4 Sk
finite i::i}:r{dfx‘:isfheNgiarmomous working out of their destinies on the part of

ism . i ther in pantheism nor in pluralism, but in geouine
theism, is the best support to the hope of human imrgortality."
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In the view of such immediate experience, all specula-
tions regarding Immortality, by all religions, as if it were
something waiting to come only after death, may find their
final answer and their rest.

It keeps men, otherwise, on the tip-toe of expectation,
which may never be realized; and such expectation, apart
from whatever be its realization in the end, is itself a mental
anguish, which must be rooted out, if man has to have peace.
Moksha—deliverance—is really to be delivered of all such
anguish, as to what one is going to be. This mental attitude
of self-donation, self-surrender, complete resignation, *die
before you die,” is what really has the ultimate worth for
man, as taught by Sri Krishna, the Super-Mystic, in <the
closing Sloka of his immortal Song:

Sarva-dharmin parilyajya
Mam ekam saranam vraja ;
Aham tva sarva-papebhyo
Mokshayishyami ma’ suchah.

i.¢., Let go all rules and laws,
Seek Me alone as thy refuge
1 will free thee from all ills
No more needst thou grieve.

In this mental attitude attained, of utmost resignation,
consists Immortality. And this is essentially the Mystic
attitude.’

Evelyn Underhill says: “Thus dying to your own will,
waiting for what is given, infused, you will presently find that
a change in your apprehension has indeed taken place: and
that those who said : self-loss was the only way to realization,
taught no pious fiction but the truth. The highest contem-
plative experience to which you have yet attained has seemed

1 Cf. “ The life eternal . . . is that purely intellectual phase of existence
which is Jeft untouched by the element of time, and whnch could be led here
and at once by anyone and at any time one chose to.” [P. 182. The Message
of Christ, by A. S. Wadia, M.A.]

2 Dean Inge has said somewhere: *‘Self-sacrifice is the supreme activity
and assertion of the human will. Iti is not a living death but a dying life, to
which we offer ourselves when we say, ‘ Lo, I come to do Thy will, O God* "
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above all else a still awareness. The cessation of your own
striving, a resting upon and within the Absolute World—these
were its main characteristics for your consciousness. But
now, this Ocean of Being is no longer felt by you as an empti-
ness, a solitude without bourne. Suddenly you know it is to
be instinct with a movement and life too great for you to
apprehend. You are thrilled by a mighty energy, uncontrol-
led by you, unsolicited by you, its higher vitality is poured
into your Soul. You enter upon an experiénce for which all
the terms of power, thought, motion, even of love, are
inadequate : yet which contains within itself the only com-
plete expression of all these things. Your strength is now
literally made perfect in weakness, because of the complete-
ness of your dependence, a fresh life is infused into you, such
as your old, separate existence never knew.” '

The facts of Bondage and Freedom are shown in sharp
contrasts in the Upanishads, and the immediacy of the ex-
perience of Freedom—Immortality——by mystic contemplation.
As a sample of these salient features of Life, the Svetasvatara
Upanishat may be consulted, also Katha-Upanishad the most
perfect specimen of mystic Hindu philosophy.

The attitude of the Mystic required for the super-sensual
experience (i.e., the state of consciousness, above waking,
dreaming, and sleep—the ‘turiya’ or the ‘fourth’state), is
dual, viz., * Akinchanya,’ and ¢ Ananya-gatitva,’ in the technical
language of the Sri-Vaishnavas, whose supreme pontiff, is
Sri Ramanuja. Sri Lokacharya has in his ¢ Tani-charama’
(passim) written a mystical treatise on this particular theme,
which may be consulted. Suffice to mention here that
‘akifichanya’ means ‘naught-ness,” and ‘ananyagatitva’
means * wayless-ness ’." This technicality means performance
of God-ordained duties in perfect selfless-ness. As L. D.

1 Pp. 132—133, Practical Mysticism,
* Cf, ‘ Blessed are the poor in spirit* [Matt., v. 3.]
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Barnett finely puts it, ““ The essence of the ‘ Rule® (Yoga) is
devout work for the sake of the world’s order without thought
of self, and such is pre-eminently Vasudeva’s own rule of the
Universe” (xi. 14, xviii. 75, 78)." This attitude is the climax
of altruism, in which egoism is truly realised. The ideal
reached or realised is what is implied by the expression
“ Brahmatmaka-svatma-sakshatkarah,” i e., Realisation of the
individual self as ensouled by the Universal Self.?

Here is the acme of all values, the spiritual (soul) cum
spiritual (God)—the Ultimate, the Utmost, and in which the
idea of Sacrifice® is primarily involved, viz., Sacrifice of man
(soul) for God and God for man, so diversifiedly taught by
Sri Krishna. *‘ Sacrifice” is a most important focus of Indian
Religious Thought,” says L. D. Barnett. Evolution teaches
struggle for one’s existence. Involution teaches struggle for
others’ existence. This is altruism. To arrive at this mystic
attitude of mind is of the utmost value to the mystic.' ‘ They
attain to my likeness or estate,” without reference to times or
places, said Sri Krishna: ‘ Mama sadharmyam.’’ Value is
allied to Feeling, and the Feeling of Love, of Faith, best intuits
the Absolute.

Some allied reflections occur connecting values with love,
etc., of previous sections. Let me not omit them, despite
disjunction somewhat with the main thread of the argument.
[Mystics are perhaps disharmonised folk !]

! P, 69, Bhagavad-Gita, or the Lord’s Song by Barnett, :

* Barth, says St. Basil, Earth, air, sky, water, day, night, all things
visible, remind us who is our benefactor. The more profoundly we penetrate
the laws on which the universe is founded and sustained, the more do we
behold the glory of the Lord. This is to be in full possession of the Soul,
i.e,, Soul-God or God-Soul (Narayanic Consciousness).

3 Note. Wherever this word is used, it means consecration of one’s self
to Divine Service.

i See The Ascent of Man, by Henry Drummond (conclusion).

5 Bh.-Gita, X1V, 2. Also see XIV, 26: ‘ Brahma-bhuyaya.’

Cf. “ Now he has to expand that identity to become finally the complete
and finished aspect of the One” [P. 247. The Drama of Love and Death,
by E. Carpenter.]

16
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The question of values may now be said to be answered
by Vedanta, by the assertion that the Cosmos is grounded on
Love (Ananda), the Cosmos is at its core Love. Hence the
absolute value is given by Love. Love ‘begins by attaching
value to the parts, as well as to the whole, to the unperfect
as well as to the perfect *Y In his Stadies in Christianity
(1918), Mr. Clutton Brock, arrives at this old Vedantic
apodictic, Thus may be discerned the links between our
Section on Values, and Section on ‘ God and Love.’

And Love leads to Sacrifice. Incarnations of God are
sacrifices impelled by Love; and Reincarnations of souls are
also sacrifices impelled by Love. Love thus points to its
possessing the Absolute Value.* Love’s choice is determined
by value which is Virtue, which is Good, not necessarily the
pleasant.” Love is Creation’s highest Law. Love is the fulfil-
ment of the Law. Kohy eva, etc., already referred to.

Love and Sacrifice need the otherness. Hence all
dualistic concepts of God and soul as distinct foci, for discus-
sion, deliberation and determination of values, are not devoid
of pragmatic interest both for philosopher and for mystic.

If God is sat-chid-ananda, or the Ideal of Truth, Goodness
and Loveliness, God is ipse dixit, Love ; and inasmuch as Truth,
Goodness and Beauty are values absolute, Love and Absolute
Value are conterminous.

‘ Anandam Brahma 7,

is the Upanishadic formula for this sublime truth, and the

' P. 476, Elements of Constructive Philosophy, by J. S. Mackenzie.
W. R. Inge has also expressed in similar views in his Philosophy of Plotinus.
Cf. ¢ Brahma dasah, Brahma dasah, Brahm-eme Kitavah’.=—=The fishermen are
Geod, the slaves are God, the gamblers are God' [Samhitopanishat of the
Atharvanikas]. Who could have taught this Religion of Love, better than

Sti Krishna ? For example read the verse: ¢ vidya-vinaya- Y
TBh. Cotg, o 18], y aya-sampanne,’ etc.

*‘He (God) must reveal Himself most fully in th ivi
love that is self-sacrifice.” [P. 232. W. R. Inge, op. cit., Vo‘i.slulpi.eme S o

3 This question may be studied in the Katha-Up., I, 2 ff. © Anyat sreyo,’ etec.
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famous Purusha-Stkta voices forth the mystic truth of Divine
Sacrifice.

The criterion for what constitues the ultimate value for
man can be supplied absolutely by the authority of the Scrip-
tures or Revelations. The criteria otherwise obtained from
authorities such as the senses (by sensations, perceptions) and
the mind (by conceptions, reflections, imaginations, etc.),
afford only relative values for man with suggestions for ulti-
mate values, which depend upon their validity, i.e., upon the
validity or otherwise of the suggestions, that might result from
inquiries purely conducted on sensational and ratiocinative
lines. No such probabilities and indecisions affect revelational
apodictics. Hence Scriptures or Revelations afford to man
truths of the highest value, and are therefore of the utmost
importance to him. The question of the authoritativeness of
the Scriptures, and their character as expository of values
ultimate and highest, for the interests—eternal interests—of
man (soul), has been exhaustively and meticulously examined
by Sri Ramanuja in the Brahma-Sutras :

¢ Sastra-yonitvat ' [I. 1, 3],
¢ Taliu samanvayat’ [1L. 1. 4],
¢ Srules tu Sabda-milatvat’ [1I. 1. 27], *
Which are most worthy of study. The poet Cowper sings

to this effect :

¢ Instruct me, guide me to that heavenly day,
Thy words, more clearly than thy works display,”?

The world’s religions depend upon the apta’-vakya, or the
‘words of the wise,” and these are in themselves mystics.
Every other mystic gains personal experience (avagati) in his

own turn.

\ See Mysticism (Hindu), Hasting's Encyclopaedia of Religion and Ethics

= Cf, Bh.-Gita, XV1. 10. Yas sastra-vidhim, etc.

3 Retirement. Ttalics (words) are mine. Words is the Vedantic Sabda-
pramana. The Eternity and In[allibjlity_ of_the Vedas (Words) is common
to both the Parva and the Uttara, Mimamsa Sastra.

4 The definition of Apta is found in the Charaka-Samhita, Siitra-sthdna,
1ith Ch.: * Aptas sishtah,” etc. See pp: xiv, 359, M. Muller’s Six Systems
of Indian Philosophy.
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Some appropriate remarks on this subject of ‘ revelational
values ’ above all others, are worth noting here—made by
Rufus M. Jones, M.A., D. Litt. :

e . The greatest danger from mysticism, and there
are dangers, is just this of becoming relatively detached from
the experience of the race, the illumination of the great reveal-
ers of the past. Religion and morality are the consummate
gains of the travail of the ages, and no person can cut loose
from the spiritual group-life in which he is rooted without
entailing serious loss. To sever one’s roots in history and in
the slowly-gathered content of religious faith, ‘““to build all
inward ” and to have no light but what comes ““ pure ”” by the
inward way, is to suffer shrinkage, and to run the tremendous
risk of ending in moral and spiritual bankruptcy, with only
vagueries and caprices for assets. The sane mystic does not
exalt his own experiences over historical revelation, he rather
interprets his own openings in the light of the master-
revelations.” '

The Revelational or Scriptural Knowledge however is
like ‘moonlight stage’ of illumination, whereas empirical
(anubhati) knowledge gained firsthand by the mystic is like
the °‘sunlight stage’ of illumination. The Vishnu-purana
styles the former as Sabda-Brahma, and the latter Para-Brah-
ma.” The former is the head-knowledge, the latter heart-
knowledge. G. Winstanley, a mystic of the seventeenth century,
says: “You shall no longer feed upon the oil* that was in
other men’s lamps, for now it is required that every one have
oil in his own lamp, even the pure testimony of truth within
himself.”* This is immediate or direct experience of the

1 P. XXXIV—V, Studies in Mystical Religion.

% Consider here the knowledge by description, and that by acquaintance,

treated as a Problem of Philosophy. [See The Probl f Phil <
by Bertrand Russell.] e ot Ch. Uy

# Sneha in Samskrit means oil and also love.
allegorizes love to God in the heart.

1 Truth Lifting its Head above Scandals.

Hence * 0il in the lamp’
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mystic. By such immediate experience (viveka-ja jRana) the
highest value of life is recognised and realised beyond question.
But, says E. I. Watkin : “ Both these ”—i.e., * a mataphysic
of natural experience and of discursive reasoning *—* require
the further supplement of a Divine revelation.”’
According to Vedanta, no absolute truth is possible of
predication by our rational faculty alone. The Bhahma-satra:
¢ Tark-apratishthanad api’ [1L. 1. 11]

discusses this question exhaustively. It holds this view even
as aganist the rationalistic position of the Nayyayika (the
Indian logician-philosopher) that by the rationalistic faculty
alone such as man possesses, by arguments such as those
of the ontological, the theological, et hoc denus omne— the
Absolute could be established. Ramanuja’s refutations of
the absolute value of rationalism (or discursive reason) for
the determinations of questions of absolute truths or of the
Absolute (as may be studied in his Sri Bhashya), are of great
worth to metaphysicians. This ralionalistic factor has
certainly its place in the epistemological problems ;* but for
reasons stated, it stands in need of Divine Revelation for
determination completely of the question of the Absolute,
which is the God of the mystic, as has been treated in the set
of these papers—his God of Love, of Beneficence, etc., for
example. God to the Mystic is a fundamental idea. It is
his sine qua non. But supposing neither rationalism nor
revelation promises finality or certitude in this direction, he
tells us that his empiricism or immediate experience supplies

i P, 13. The Philosophy of Mysticism.

2 Cp. “ Religious faith says to our reason: ‘ My litlle dear, you hav.e only
a lantex!‘)n to walk by; blow it out and let me lead you by the hapd_. But
this is nol our modern idea. We have a lantern, a pretty poor one, it is true,
but lo extinguish it would be to leave ourselves in darkness. . . Beyond
that (i.e., guide) we have nothing.” [P. 12, The Unknown, by Camille
Flammarion.] Beyond that come Faith, Love, Surrender, psychic and
mystic Experiences, and Revelation and Religion. All categories of varying
and higher values.



126 A METAPHYSIQUE OF MYSTICISM

these for his solace against all doubt and despair. But
granting that this personal experience, being personal, can
have no absolute wvalue such as offering a norm for all
men’s understanding or belief, the only refuge left to a prag-
matist seems to be that which has been voiced forth by a
Doctor, that, ‘. .. the belief in the Unknowable is not entirely
without its solace . . . It is immeasurably better than blank
materialism ’.* This granted, what things, and how, are of
ultimate value, is the mystics’ own concern which no
criticism can touch, nor cavil stultify.

Various are the sources of knowledge, says Manu of the
human race. Those are subsumed thus:

Vedo’ khilo dharma-mulam

Smriti-sile cha tad-vidam

Acharas cha-iva sadhiinam

Atmanas tushtir eva cha, [Manu-Smriti, 11, 6.]

i.e., ‘ The whole Veda is the source of the Sacred Law (=Reve-
lation) ; next the tradition (=—Conscience); and the virtuous
conduct of those who know (=Utility ); also the customs of
holy men (=Evolution); and self-satisf