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VI Translator's Preface.

Then, in the Brahma Satras, we have the reservoir, four-
square, where the sacred waters arc assembled in ordered
quiet and graded depth, to be distributed by careful measure
for the sustenance of the sons of men,

What shall we say, then, of the Master Cafikara? Is he
not the Guardian of the sacred waters, who, by his Commen-
taries, has hemmed about, against all impurities or Time’s
jealousy, first the mountain tarns of the Upanishads, then the
serene forest lake of the Bhagavad Gitd, and last the deep
reservoir of the Siatras; adding, from the generous riches of
his wisdom, lovely fountains and lakelets of his own, the Crest
Jewel, the Awakening, the Discernment?

And now, in this our day, when the ancient waters are
somewhat clogged by time, and their old courses hidden and
choked, you come as the Restorer, tracing the old, holy streams,
clearing the reservoir, making the primal waters of life potable
for our own people and our own day; making them easier of
access also, and this is near to both our hearts, for the chil-
dren'’s children of those who first heard Cafikara, in the sacred
land where he lived his luminous days.

So the task is done. May the Sages look on it with favor.
May the sunlit waters once more flow in life-restoring streams,
bringing to tJe world the benediction of spiritual light.

Believe me, as ever,
Cordially yours
CHARLES JOHNSTON.



Translator's Preface.

My dear Professor Deussen,

WHEN, writing to me of your pilgrimage to India and your
many friends in that old, sacred land, you suggested that I
should translate Das System des Vedinta for them, and I most
willingly consented, we had no thought that so long a time
must pass, ere the completed book should see the light of day.
Now that the period of waiting is ended, we rejoice together
over the finished work.

I was then, as you remember, in the Austrian Alps, seek-
ing, amid the warm scented breath of the pine woods and the
many-coloured beauty of the flowers, to drive from my veins
the lingering fever of the Ganges delta, and steeping myself
in the lore of the Eastern wisdom: the great Upanishads, the
DBhagavad Gita, the poems of Cankara, Master of Southern
India.

Your book brought me a new task, a new opportunity.
For in it I found, most lucidly set forth, the systematic teach-
ing of the Vedanta, according to its greatest Master, with
many rich treasures of the Upanishads added.

Shall we say that the great Upanishads are the deep, still
mountain tarns, fed from the pure water of the everlasting
snows, lit by clear sunshine, or, by night, mirroring the high
serenity of the stars?

The Bhagavad Gitd is, perhaps, the lake among the foot-
hills, wherein are gathered the same waters of wisdom, after
flowing through the forest of Indian history, with the fierce
conflict of the Children of Bharata.
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I. Literary Notes.

The Name Vedinta.

Vedidnta means literally “the end of the Veda” and
signifies originally the theologico-philosophical treatises which
appear as the closing chapters of the single Brahmana's of
the Veda, and which are afterwards generally called Upanishad,
that is, “(secret) séance,” “secret doctrme ?1.—Further on, the

i Vedanta may orwlxmlly mean elther 1« Ihnd of the Veda,” or
2. “Dogmas of the Veda" (cf. siddhinta, rdaddhinta), or 3. “Final Aim of
the Veda.” Max Miiller declares himself in favor of the latter view
(Upanishads I, p, LXXXVI 'N.); but this presupposes an appreciation of
the dogmatic at the expense of the ritual part, which it is difficult to
accept for the time at which, the word arose (we find it already rigidly
fixed in TA. p. 817, 2 == Mund. 8, 2, 6 = Kaiv. 3 and (vet. 6, 22). Hence
the view given above (for which we must of course not rely on TA,
p. 820, 1) recommends itself as the simplest and most natural. The
remarkable circumstance that the etymological meaning of both veddnta
and upanishad cannot be proved by quotations may be explained, if we
assume that both were originally popular terms in the langunage of the
pupils, and first received a definite sense when they were transierred to
the language of the higher style. After the Brahmacirin had learnt the
formulas of prayer (mantra) necessary for his future calling, and the
manner of their application in the cult (bandhu, brékmanam), at the
conclusion of the course (Ind. Stud. X, 128 cf. Chind. 4, 10—15;,—
a chapter like Brih. 8, 4 was of course possible only at the end of a
period of study) the Guru might communicate to him certain things easy
to misinterpret, and therefore secret, concerning the metaphysical power
of the prayer (brahman) which supported and maintained the gods, and
the resulting superiority of the own Self of the knower (diman) over all
the powers of nature, whence in course of time arose the Brahmavidyij,
Atmavi dyi, which the pupils might joyfully hail and greet as the Veddnta,
that is, as “the end of the studies,” and of the (not seldom severe [Mahi-
bhiiratam 1, 745]) period of pupilage. These communications to the An-
tevisin took place in a confidential séance, that is (in contrast with

1*




4 Introduction.

name Vedinta in the sense of “Final Aim of the Veda” is
applied to the theologico-philosophical system founded on the
Upanishad’s, which may fitly be termed the Dogmatics of
Brahmanism, and the exposition of which is to occupy us
here. In order not to mix things historically distinct, we base
this exposition exclusively on the standard work of the Ved-
anta School, the (riraka-miminsi-satra’s of Bidariyana
together with Cafikara’s Commentary thereon. As for the
present a scparate treatment of these two authors does not yet
seem practicable, we consider the work as an indivisible whole
for the purpose of our systematic exposition, and shall quote it
in the sequel either with three numbers according to adhydya,
pida and satram or with two numbers according to page and
line in the edition of Roer and Rama Nériyana Vidyaratna
in the Bibliotheca Indica, Calcutta, 1863.2

To characterise the position of this work and its two
authors in Sanskrit Literature, it may be well to recall briefly
certain facts.?

parishad, samsad), in an upanishad; an expression which then adopted the
meanings of “secret meaning, secret name, secret teachings” just as the
word “Collegium” adopted in German has been transferred {rom the idea
of “assembly” to that of an “object of study” which can be “read” or
% heard.”

2 Unfortunately no translation of this work exists as yet, (1883) since
neither the aphorisms of the Vedénta by Ballantyne (Mirzapore, 1851)
nor the translation hy Banerjea (Calcutta, 1870), nor that in the Shad-
dargana-cintanikd (Bombay, since 1877) have up to the present got beyond
the beginning. A Dutch rendering by A. Bruining in the “Bijdragen
tot de Tual-, Land- en Volkenkunde van N.-Indie” only goes as far as
the end of the first Adhyiya,

[The whole work has now been translated: into German by the author
of the present work (Leipzig 1887), and into English by G. Thibaut (Ox-
ford 1890--46)].

3 Cf. with the following: Colebrooke, On the Vedas or sacred
writings of the Hindus, As. Res., VITI, 869—476; On the philosophy of
the Hindus, Transact. of the R. As. Soc., I, 19-43. 92118, 439—461,
11, 1—89, I, 549579 (in the Misc. Fs.3, LI, &1f, 239ft); A. Weber,
Indische Litteraturgeschichte2, 1876, 8. 8ff, 249, where the literature
up to the most recent times (1878) is to be found brought together in
the notes and supplements; Max Miiller, A History of Ancient Sanskrit
Literature?, 1860,



I. Literary Notes. b

2. Some Remarks on the Veda.
a) General view,

The great and not yet fully accessible complex of writings
which bears the name of Veda, that is, “(theological) know-
ledge,” and whose extent exceeds that of the Bible more than
six times over, falls in the first place into four divisions, the
Ligveda, Sdmaveda, Yajurveda and Atharvaveda; in each of
these four Vedas we have to distinguish between three different
classes of writings, according to content, form and age: 1) The
Samhitd, 2) The Brdahmanam, 3) The Satram; moreover the
greater part of these twelve divisions exists in different, more
or less divergent recensions, as used by the different schools
for whose study they served, and these are commonly spoken
of as the Qdkhd’s, that is;  “the branches,” of the Veda-tree.
For an understanding of this complicated organism it will be
useful to distinguish between the form in which the Veda
exists at present, and the historical development through which
it has grown to this form.

b) The literary materials of the Veda.

In the first place the four Vedas, in the form in which
they come to us, ave nothing else than the Manuals of the
Brabhmanical Priests (rifvij), providing them with the
materials of hymns and sentences necessary for the sacrificial
cult, as well as teaching them their right use. To each com-
plete sacrificial ceremony belong, in fact, four chief-priests
distinguished according to their courses of studies, and their
functions: 1) the Hotar, who recites the verses (ric) of the
hymns, in order to invite the gods to the enjoyment of the
Soma or other offerings, 2) the Udgitar, who accompanies
the preparation and presentation of the Soma with his chants
(sd@man), 3) the Adhvaryu, who performs the sacred rite,
while he mutters the corresponding verses and sacrificial sen-
tences (yajus), 4) the Brahman, to whom is confided the
superintending and guiding of the whole. The canonical book
for the Hotar is the Rigveda (though the Rigveda-samhiti
has from the outset a wider import, not merecly ritual but
also literary), that for the Udgatar is the Sdmaveda, that
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for the Adhvaryu the Yajurveda, while on the contrary the
Atharvaveda has nothing to do with the Brahman,t who
must know all the three Vedas, and to whom the Atharva-
veda is only referred for the sake of appearance, in order to
help to raise it to the dignity of a fourth Veda, which was
for a long time refused to it.s It finds its practical application
on the one hand in the domestic cult (birth, marriage, burial,
sicknesses, blessing the harvest, incantations over cattle and
80 forth), on the other hand in certain official acts (inauguration
of the king, blessing before a battle, cursing of the enemy and
80 on); in the latter aspect it is the Veda of the Kshatriya caste,
as the three others are of the Brahman caste,6 and might stand
in the same relation to the Purohita (prince’s family priest)
as that which the others hold to the Iitvij’s (cf. Yajhavalkya
1, 312).

Each of the priests named required in his duties, first, a
collection of prayer-formulas (mantra) and, second, directions
for the right liturgical and ritual application of these (brdh-
manam). With the exception of the black Yajurveda, we find
these two more or less completely separated and relegated to
two different divisions.

I. The SammiTd of each Veda, as the name indicates, is a
“collection” of the Mantra’s belonging to it, which are either
verses (ric) or chants (sdman) or sacrificial sentences (yajus).

4 Apastamba-grauta-sﬁtram 24, 16—19: rigvedena hotd karoti,
samavedena udgdtd, yajurvedena adhvaryul, servair brahmd.—Madhu-
stidana (Ind. Stud. I, 16, 8): tatra hautra-prayoga’ rigvedena, ddhvaryava-
prayogo yajurvedena, audgitra-prayogal simavedena, brihma-yijamina-
prayogau tu atra eva antarbhiitauw; atharvavedas tu, yajhia-anupayuktal,
ganti- paushtike - abhicira - adi- karma - pratipidakatvena alyanta - vilaksha-
na' eva.

5 Gopatha-bribmanam 1, 2, 24: rigvidam eva hotiram vrinishva,
yajurvidam adhvaryum, simavidam udgitiram, atharvéngirovidam brak-
mdnam.—Atharva-pari¢ishtam 1 (Ind. Stud. I, 296, 28): ralkshdnsi
rakshati brahmd, brahmad tasmdd atharvavit—Cif. Vishnupurinam IIT,
4 (p. 276, Wilson).—An indirect acknowledgement of the fourth Veda by
Cankara is found on p. 239, &

¢ It is perhaps to be understood in this sense, when Brih. 5, 13
(Gatap. Br. 14, 8, 14) kshatram appears as fourth along with wktham,
yajus and siman.
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Thus the Rigveda-samhiti consists of 1017 hymns in 10580
verses, from which the Hotar has to select the required in-
vocation for the purpose in view; the Simaveda-samhiti
contains a selection of 1549 verses (or with repetitions 1810),
either from the Rigveda-samhiti, or from the materials on
which it is based; all these excepting only 75, are also
found in the Rigveda. They are modulated in numerous ways,
for the purposes of the chant (sd@man); the Samhiti of the
white Yajurveda contains both prose sacrificial sentences
(yajus) and verses, the latter of which are in great measure
taken from the materials of the Rigveda; on the other hand,
the Atharvaveda-samhiti consists merely of Y60 Hymns, only
about one sixth of which are common to it and the Rigveda,
while the remainder occupy an independent and in many
respects quite peculiar position in the total of the Vedic
Mantra literature, of which later. Each of these four Samhitis,
according to the (dkhd's or Schools, in which it is studied,
is extant in different recensions, which, however, do not, as a
rule, differ materially from one another. It is otherwise, as
will presently be shown, with the second division of Vedic
literature.

IT. The Briumanawm, whose most direct purpose generally
is, to teach the practical use of the materials presented in
the Samhita, in its widest scope often goes far beyond this
immediate purpose, and draws within its sphere what (with
Madhusiidana) we may include in the three categories of vidhi,
arthavida and vedinta. 1) As vidhi (i.e., precept) the Brah-
manam enjoins the ceremonies, explains the occasions of their
use, as well as the means for carrying them out, and finally
describes the process of the sacred rite itself 2) With this,
under the name of arthavdda (i.e., explanation) are linked the
most various discussions, whose purpose is, to support the
content of the precept by exegesis, polemic, mythology, dogma
and so forth. 3) The consideration of the subject here and
there rises to thoughts of a philosophical character, which, as
they are found for the most part towards the end of the
Brahmana's, are called veddnta (i.e., Veda-end). They are the
chief content of the appendixes to the Brihmana's which are



8 Introduction.

called Aranyaka’s, and whose original purpose (though not
strictly maintained) was to serve for the life in the forest
(aranyam), which was enjoined upon the Brahmans in old age,
to serve as a substitute for the ritual which, if not completely
left behind, was yet very much limited. However this may
be, it is the fact that in them we mecet abundantly a wonder-
ful spiritualising of the sacrificial cult: in place of the practical
carrying out of the ceremonies, comes meditation upon them,
and with it a symbolical change of meaning, which then leads
on fa1ther to the loftlest thoughts.

7 Let the opening passage of the Brxha.d dranyakam (which is
intended for the Adhvaryu), in which the Horse Sacrifice is treated, serve
as an example:

“Om!—Dawn verily is the lead of the sacrificial horse, the sun
“is his eye, the wind his breath, his mouth is the all-pervading fire, the
“year is the body of the sacrificial horge; heaven is his back, space is his
«belly, the earth is his foot-stool (Cank.). The poles are his loins, the
« intermediate quarters are his ribs, the seasons are his limhs, months and
“half-months are his joints, day and night are his feet, the stars are his
“hones, the clouds are his flesh. The deserts are the food which he con-
“gumes, rivers are his entrails, the mountains his liver and lungs, plants
“and trees his hair; the rising sun is his forequarters, the setting -un is
“his hindquarters, when he yawns, that is the lightning, when he neighs,
“that is the thunder, when he waters, that is rain; his voice is speech.
« Day verily arose after the hLorse as the sacrificial vessel, which stands
“bhefors him: its cradle is in the eastern ocean; night verily arose as the
“sacrificial vessel, which stands behind him: its cradle is in the western
“ocean; these twu sacrificial vessels arose to surround the horse. As a
uracer he carried the gods, as a war-horse the gandharvas, as 2 steed the
“ demons, as a horse manfind. The ocean is his companion, the ocean his
¢ ¢radle.”

Here the universe takes the place of the horse to be offered, perhaps
with the thought in the background, that the ascetic is to remounce the
world (cf. Drih. 8, 5, 1. 4, 4, 22), as the father of the fumily renounces the
real sacrificial gift, In just the same way, the Chandogya-Upanishad
(1, 1) which is intended for the Udgitar, teaches as the true udgitha: to
be recognised and honoured the syllable “om,” whick is a symbol of
Brahman (paramatma-pratikam); and the wktham (hymn) which belongs
to the Hotar is subjected to a like transformation of meaning in Aita-
reya-(nranyakam @, 1, 2).—Compare Brahmasitra 3, 3, 5656--56, where
the thought is developed that symbalical representations (prafyaya) of
this kind have validity not only within the Cdkbd, in which they are
found, but also in general.
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The most important parts of these Aranyaka's were later
detached from them under the name Upanishad, and were
brought together {rom the different Veda's into a single whole;
but originally, as we must admit, each Vedic school had its
special ritual textbook, and together with this a more or less
rich dogmatic textbook, and if there were in reality, as the
Muktika-Upanishad (Ind. St. 11T, 324) affirms, 21 + 1000 + 109
+ 50 = 1180 (Cakha’s, it follows that there must have been
1180 Upanishad’s. In reality, however, the matter is much
simpler, since the number of the (akhi’s, which we really
know, is limited for each Veda to a very small number, whose
textbooks present the common ritual and dogmatic material
in differing order, treatment and elaboration. Thus we are
acquainted with ounly two Cakhd’s of the Rigveda, that of
the Aéitareyin’s and that of the Kaushitakin’s, each of which
possesses oune Brahmangm and one _lranyukam, the latter
containing the Upanishad of the school.—For the Samaveda
we know up to the present for the Brihmana section only one
(ikhi accurately and completely, that of the Tindin’s, to
which belong the following writings: a) the Pasicavinga-brah-
manam; b) the Shadvinca-brahmanam, whose name already
characterizes 1t as an addition to the former; ¢) we must also
attribute to the school of the TAndin’s the hitherto Incom-
pletely known Chandogya-brahmanam, since Cankara under this
name quotes a passage, p. 892, 9, which according to Rijen-
dralala Mitra (The Chéindogya-Up., Introduction, p. 17 N.)
forms the beginning of the Chindogya-braihmanam; d) finally
Cankara repeatedly quotes the Chdndogya-upanishad as belong-
ing to the Tandin’s; thus Chind, 3, 16 (quoted p. 889, 10,
890, 8) 8, 13,1 (p. 899, 3. 907, 7. 908, 5) 6, 8, 7 (p. 923, 8).—
A second independent book of ritual {or the Simavedsa is
possibly the ZTalavakira-brihmanam of the Jaiminiya-¢ikha
(c¢f. Caiikara’s statement on Kena-Up, p.28, and those of
Burnell in Miiller’s Upanishad’s T, p. XC), according to Burnell
in five Adhyfya’s, the last but one of which contains the
well-known short Kena- Upanishad (quoted p. 70, 1. 4. 10. 163,
3. 808, 10), while the last consists of the Arsheya-brdlmanam
(quoted p. 301, 8). The four remaining Brihmana’s of the
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Samaveda (Samavidhdna, Vaiga, Devatidhydya, Samhitopani-
shad) can make no claim to the name of independent text-
books of the school.—For the Yajurveda we have to distin-
guish two forms, the black (that is, unarranged) and the white
(arranged) Yajurveda. The former contains Brihmana-like
materials mingled with the Mantra’s in the Sambhita; in this
form the schools of the Tuittiriyaka’s (whose Brihmanam and
Arapyakam are merely continuations of the Samhitd), the
Katha’s and the Muitrayaniya’s have handed the Yajurveda
down to us. The Taittiriya-Aranyakam contains at its close
two Upanishad’s, the Twittiriya-Upanishad (Book VIL VIII
IX) and the Nardyaniya- Upanishad (Book X). To the school
of the Katha'’s belongs the Kiathala-Upanishad, which we now
possess only in an Atharvan recemsion, whereas in (abkara’s
time it seems to have formed a whole with the other texts of
the Katha's, of which more will be said later; under the name
Maitri- Upanishad we have received a late product of very
apocryphal character;® the name of a fourth (akhi of the
black Yajurveda, the C(uetd¢vatara’s, is that of a metrical
Upanishad of secondary origin, which, however, is largely
quoted by Cafikara as  “Cueldcvatarandm mantropanishad”
(p- 110, 5, cf. 416, 1. 920, 4) and seemingly also already by
Badariyana (1, 1, 11. 1, 4, 8. 2, 5, 9).

In contrast to the Qakhd’s of the black Yajurveda, the
Vajasaneyin’s, the chief school of the white Yajurveda, separated
the Mantra’s and Brahmana’s after the manner of the remain-
ing Veda's; the former are collected in the Vijasaneyi-sam-
hité, the latter form the content of the (atapatha-brahmanam,
the concluding part (B. XIV) of which contains the greatest
and most beautiful of all the Upanishad’s, the Brihad-dran-
yakam. A piece closely related to it (probably only on account
of its metrical form) has been added to the Vajasaneyi-
samhiti as Book XL, and is called, from its first word, tho
Igd-upanishad; in the version of Anquetil Duperron four ad-

8 Qankara nowhere quotes it (Maitreyi-brihmanam p. 385, 8. 1006, 5
means the section Brih. ¢, 4 = 4, 3); moreover the term Sushumnd {Maitr.
6,21) is not yet to be found in the Commentary to the Brahmasfitra's.
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ditional sections of the same Samhitd, Catarudriyam (B. XVI),
LPurushasiktam (XXXI1), Tadeve (XXXID), and Civasamkalpa
(XXXTV, the beginning) are classed as Upanishad’s.—Besides
the Vajasaneyin’s (aiikara thirteen times quotes an other school
ot the White Yajurveda, the Jabdla's; nine of these quotations
(p. 292, 8, 923, 1. 417, 11. 988, 8 — 991, 4. 999, 6. 1000, 1, 3.
1025, 8) are found, with important variants, in the Jabila- Upa-
nishad, which is to-day included among the Atharva-Upanishad's,
four others (924, 7 == 1059, 1. 931, 4 = 933, 4) are not, so that,
as 1t seems, (afkara had a more complete work of this school
before him. Whether Bidariyana quotes the same work (1, 2,
32. 4, 1, 3) remains uncertain,?--To the Atharvaveda belongs
the Gopatha-brahimapam, a work which has preponderatingly
the character of a cowpilation and 1s without close relation to
the Atharva-samhith. We find no quotations from it in Can-
kara; the circumstance that at 3, 3,24, p. 889ff,, he does not
also consider Gopatha-br. 11,5, 4, increases the probability that
he did not know or did not recognize this work. Finally, to
the Atharvaveda, which could most probably not be guarded
against new invasions by supervision of the guild as were the
other Veda's, has been atiached a long series of Upanishad’s
for the most part short, many of which have a wholly apo-
eryphal character and are nothing more than the textbooks of
later Indian sects. T'wo Upanishad’s of the Atharvan are of
special significance for the Vedinta, the Mundaka- and the
Fracna-Upanishad, both of which are frequently quoted by
Badariyana and Caiikara, while we strangely fiud no certain
fuotation from the Mindakya- Upanishad which is so abun-
dantly used in the Vedintasira.

III. A third and last stage of the Vedic literature is formed
by the SOTraA’s, likewise divided according to Veda’s and
(akhi's (whose relations however seem to be somewhat un-

% Cankara understands 1, 2, 32 as the Jibdlopanishad 2, p. 439 and
4, 1, 3 as a text of this school unknown to us; on the other hand accord-
ing to the Veddnta-caive-bhishyam (Pandit, June 1872, p.19) 1, 2, 32 and
according to the Veddnta-kaustubha-prablé (Pandit, August 1874, p. 58)
4. 1, 3 are not to be referred fo the Jibila's.
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fixed); they bring together the contents of the Brihmana's, on
which they are based, condensing, systematizing and completing
them, for the purpose of practical life, in very compendious
form, and in the lapidary style which is often quite Incom-
prehensible without a commentary, a style to which also the
grammatical, and, as we shall shortly see, the philosophical
literature of India has adapted itself. There are three classes
of Vedic Sitra’s: 1) the (rauta-sitra’s, which regulate public
worship, 2) the Gyilya-satra’s, which regulate domestic cere-
monies (at birth, marriage, and the f{uueral), and 3) the
Dharma-sitra’s, in which the duties of the Castes and
Ac¢rama’s are set forth in detail, and from which the later
lawbooks of Manu and so on are derived. As the (rauta-sitra’s
are based on the Cruti (that is, Divine Revelation), the two other
classes in like manner rest on the Smyriti (that is, Tradition)
and .lcira (that is, Custom); more will be said further on of
the mceaning of these expressions in the terminology of the
Vedinta.
¢) Of the Genesis of the Veda.

The most ancient monument in this extensive ecircle of
literature (and perbaps also the most ancient literary monu-
raent of the human race) 1s formed by the Hymns of the
Rigveda, since, as regards the great bulk of them, they go
back to a time when their possessors were not yet in the
valley of the Ganges, but lived among the tributaries of the
Indus, had as yet no Castes, no privileged worship, no Brah-
manical system of government and life, but helonged to small
tribes (vig) under kings most of whom were hereditary, tilling
their fields, pasturing their herds, fighting among themselves,
and enjoying a primitive life. The Hymns of the Rigveda
unfold a graphic picture 10 of all these relations, but especially
we can follow in them the genesis of the primitive nature

10 Cf. on this point the mutually supplementary works: Zimmer,
Altindisches Leben, Berlin 1879; Ludwig, Die Mantra-Litteratur und
das alte Indien (in the third volume of Ludwig’s Rigveda), Prague 1878;
Kaegi, Der Rigveda, Leipzig 1881; Oldenberg, Die Religion des Veda,
Berlin 1894; Hillebrandt, Vedische Mythologie, Breslau 1891.—1902,
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religion of India through its different phases, in part even
from the moment when the gods are crystallizing under the
hand of the poet out of the phenomena of nature, to the point
at which belief in them for the thinking part of the nation
begins to grow dim,!! and is being replaced by the first
stirrings of philosophical speculation, the latter especially in
the later bymns chiefly found in the last Mandala, many of
which, as for example the Hymn of Purusha, Rigv. 10, 90
(VS.31. AV.19,6. TA. 3,12), already show an immigration
into the Ganges valley with the consequent development of
the Caste system.

For after the Indians through many battles and struggles,
whose poetical reflections are contained for us in the Mahi-
bhiiratam, had won a permanent dwelling place for themselves in
the paradise-like plain between the Himilaya and the Vindhya,
their manner of life took on a form essentially different from the
earlier one, owing to its altered external relations: an insurmount-
able barrier was in the first place erected between the Cadra’s,
the repressed population of the aborigines, and the immigrant
Aryans; then further, above the Vaigya's, that is, the collective
mass of Aryan tribes, were raised on the one side, as possessors
of material might, the Kshairiya’s, the warrior-nobility with the
kings at their head, and on the other side the real or pre-
tended descendants of the old Vedic poet-families, who called
themselves Brihmana's (offerers of prayer, priests), and suc-
ceeded in making their family privilege not only the Vedic
hymns and the worship bound up with them, but by and
by also the whole national education. It is true that, as
before, all members of the three upper castes, so far as they

't There are hymns in the Rigveda which treat religion with open
scorn. Thus among others (e. g. Rigv. 7, 103) the hymn Rigv. 9, 112,
which mnot without humour develops the thought that even the pod
Indra, like mankind, selfishly follows his own profit; and which very
effectively uses a constantly recurring refrain, borrowed apparently from
a religious hymn, “indrdye indo parisrava.” It is true that Grassman
has omitted this refrain, in which the whole point lies.—The “Liturgy of
the Dogs” (cauva wdgitha) Chind. 1, 12 seems to own its origin to
similar motives.
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were Dvija’s (“twice-born,” reborn through the sacrament of the
Upanayanam, the admission into the Brahmanical church) had
to offer, and in part also to perform, sacrifices, but only the
Brahmans could eat the sacrificial food, drink the Soma, and
receive the sacrificial gift without which the sacrifice was not
efficacious; they only could be Ritvij’s (sacrificial priests for
another for hire) and Purohita’s (permanent family priests of
the princes). Of these caste privileges the Brahmans were
able in time to make a more and more extended use. In
proportion as, through the consclidation of their settlements,
the prosperity of the princes and the people grew, the external
pageantry of worship increased; the number of the participat-
ing priests augmented, the names Brahman, Hotar, Adhvaryu,
Udgatar, which we see emerging in the Rigveda at first sporadi-
cally and without stvict distinction, were bound up into a
systers, and by the side of each of these Ritvij’s at a great
sacrifice stood a series of accolytes.

Now the more complex the system of worship became, the
more imperatively it demanded a special training, and this
practical need was the decisive factor in the arrangement of
the Vedic literature,—-if indeed this word can be employed for
a condition of things in which no written record is to be
thought of.12  Little by little, a firm tradition grew up about
the verses and sentences with which the Adhvaryn had to
accompany his manipulations (Yajurveda), as about the songs
which the Udgitar chanted at the sacred operations (Sd@ma-
vedw), and lastly it was no longer enough for the Hotar to
know the songs hereditary in his own family; the separate

12 Kven the Upanishads seem originally to have been handed down
only orally, On the one hand we find passages in them which only become
intelligible by an accompanying gesture (e.g., Brih. 1, 4, 6: atha ifi
abhyamanthat; 2, 2, 4: imaw eva [the ears] Gautama- Bharadvijau, ayam
eva Gautamo, yam Bharadvdjak, and so on); on the other hand, e.g.,
Chind. 8, 8, 5 salyam is treated as a trisyllable, Brib. 5, 14, 1, bhimir
antariksham dyaul and 5, 14, 8 prane 'pdno vyanah are treated as eight
syllables.—For the rest, the question of a written record in India has not
the importance which we, judging by our own position, are inclined to
give i1t.
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collections of hymns were gathered into circles (mandalam),
the circles into a single whole (Rigveda), which then for a
certain further period still remained open for additional new
productions.—Not all the old hymns were admitted into this
canon; many had to be excluded, because their contents were
thought to be offensive or otherwise unsuited; others because,
sprung from the people, they were not supported by the
authority of some famous bardic family. To these were con-
tinually added new blossoms which the old stem of Vedie
lyries bore in the Brahmana Period, and which bear clear
testimony to the altered consciousness of the time. From
these materials, which had to be handed down for a long time
outside the schools in the mouths of the people (to which fact
their frequent and especially metrical negligence bears testi-
mony), there came inte being in course of time a fourth col-
lection (4tharvaveda), which had to struggle long hefore gain-
ing a recognition which always remained conditional.
Meanwhile the other older collections had become the basis
of a certain course of study, which in course of time took a
more and more regular form. Originally it was the father
who initiated his son into the sacved lore handed down by
the family, as best he could (Brih. 6, 2, 4. Chand. 5, 3, 5),
soon, through the growing difficulty of understanding the old
texts, the more and more complicated form of the ritual, the
perpetually extending cirele of studies, this became too difficult
for him; it became necessary to look for the most approved
authorities for each of the theories (vidyd) that had to be
learned, travelling scholars (caraha) went further afield (Brih.
3, 3, 1), celebrated wandering teachers moved from place to
place (Kaush. 4, 1), and to many teachers pupils streamed,
“like the waters to the deep” (Taitt. 1, 4, 3). Later custom
demanded that every Arya should spend a series of years
(according to Apast. dharma-sitra 1,1, 2, 16 at least twelve)
in the house of a teacher, the Brahmana’s, to prepare themselves
for their future calling, the Kshatriya's and Vaicya's, to receive
the influences which were to mould their later thought and
life. We must assume (even if we have no quotation at hand
to prove ity that the imparting of this instruction became iu
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course of time the exclusive privilege of the Brahmans: only
thus can be explained the unparalleled influence over the life
of the Indian peoples which the Brahmans succeeded in
winning and maintaining. As the outward apparel of the
scholars of the different castes differed, so also probably did
their instruction. As payment for it, the scholars performed
the household and field labour of the teacher; they tended
the sacred fire (Chiind. 4, 10, 1), herded the teacher’s cattle
(Chand. 4, 4, 5), collected the customary gifts for him in the
village and brought him presents at the conclusion of the
course. In the time left free by these manifold obligations
(guroh karma-aticeshena, Chand. 8, 15) the Veda was studied.
On the whole, it was less a time of study than a time of
discipline, as the name f¢rama implies, intended for the
practice of obedience to the teacher (of which extravagant
examples are handed down) and strenuous self-abnegating
activity. It was the teudency of Brahmanism to mould the
whole life to such an A¢rama. Not all, after the termination
of the time of study, set themselves to found a family: many
remained in the toacher’s house to the end of their lives (naish-
thika); others betook themselves to the forest to devote them-
selves to privations and penance; others again disdained even
this form of regular existence, and cast away every thing
(samnydsin), to roam about (parivrdjaka) as beggars (bhilishu).
The different kinds of “.Igrama,” or “religious exercise,” were
further bound together in a whole, in which what appears as
an abrupt command in St. Matthew’s Gospel XIX, 21, seems
to have been expanded into a vast system embracing the whole
of life. Accordingly the life of every Brahmana, and even the
life of every Dvija,!3 was to be divided into four stages, or
Agrama’s; he was (1), as Brahmacdrin, to dwell in the house
of a teacher, then (2), as Grihastha, to fulfil the duty of found-
ing a family, then (3) to leave it in old age, as a Vanaprastha
(forest hermit), to give himself up more and more to increasing

13 A limitation to the Brihmana caste does not seem to follow with
certainty from Manu VI, cf. v. 88. 70. 97 brihmana, v.29. 32. 93 vipra,
on the other hand v. 2 gréikasthas tu, and so on; v. 40. 85. 91. 94 dvija.
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penances, and lastly (4), towards the end of his life, as a
Samnydsin (Bhikshu, Parivrdjaka) to wander free from all
earthly ties and live on alms,~We do not know how far the
reality corresponded to these ideal claims.

While Brahmanical teaching and conduct of life were sur-
rounding the existence of the Indian peoples in ever denser
toils, we see ripening on the branch of Brahmanism itself a
world concept which, though outwardly bound up with it, was
inwardly opposed to it in its very basis.—Already in the Rig-
veda strong movements of a certain philosophical tendency
make themselves manifest. We perceive a special seeking and
asking after the Unity which finally lies at the basis of all
diversity; we see many attempts being made to solve the
riddle of creation; to grasp through the motley changes of
the world of appearances, through the more and more richly
developed variety of the Vedic pantheon, the one form-
less principle of all that has form,—until at last the soul
finds and lays hold of unity where alone unity is to be found
—in the soul itself. Here, in the mysterious depths of his
own heart, the seeker, raised above his own individuality by
the fervour of aspiration (brdfuman) discovered a power which
he felt to transcend all the other powers of creation, a god-
like might which, as he felt, dwells within all earthly and
celestial beings as inner raling principle (antarydmin) on which
all worlds and all gods rest, through fear of which fire burns,
the sun shines, the storm, wind and death perform their work
(Kith. 6, 3), and without which not a straw can be burned
by Agni, or carried away by Vayu (Kena 3, 19. 23). A poetic
formative power had clothed Agni, Indra and Viyu with per-
sonality; this power it was by which that power of fervour,
“that which in the narrow sphere expanding to all sides grows
“mightily, as a delight of the great gods, that which extends
“as a god to the gods from afar and embraces this universe”
(Rigv. II, 24, 11) was raised above all gods first in a very
transparent personification as Brihaspati, Brahmanaspati, but
afterwards more truly, boldly, philosophically as Brihman
(prayer), as Atman (Self), and from this power the gods and
the whole world besides were derived in endlessly varied play
Q

)
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of phantasy.—We may hope that thanks to the wealth of texts
preserved in the Rigveda, Atharvaveda, and Brahmana’s, we
may be able to trace step by step how the sparks of philo-
sophic light appearing in the Rigveda shine out brighter and
brighter until, at last, in the Upanishad’s, they burst out in
that bright flame which is able to light and warm us to-day.

Numerous indications intimate that the real guardians of
these thoughts were originally not the priestly caste, absorbed
in their ceremonial, but rather the caste of the Kshatriya's.
Again and again, in the Upanishad’s, we meet the situation
that the Brahman begs the Kshatriya for instruction which
the latter, after several representations of the unseemliness
of such a proceeding, imparts to him (ef. Brih. 2. 1. Kaush.
4, 1. Brih 6, 2. Chéand. 5, 3, Chand. 5,11, Kaush. 1, 1).—How-
ever this may be, the Brahmans appropriated this new teach-
ing of Briahman and its identity with the Self, and attached
it, as best they could, to their own system of justification by
works, in a way of which we shall say more in the sequel.
Both systems, the ritual and the philosophic, were propagated
in the Vedic schools, became inside and outside the school
(at public festivals, at the courts of kings and so forth) the
subject of keen debate und a mot scldom vehement polemic;
both suffered manifold transformations and exchanges in these
contests and mutual accommodations; at last, as the precipitate
of this rich spiritual life, the Brihmana’s and the Upanishad’s,
in which they issue, were formed and brought into their prescnt
shape and finally (probably after their practical meaning had
already long been transferred to the Sttra’s) recorded in writ-
ing. It is to be hoped that in time 1t will be possible to
reconstruct from them, even if not in every detail, the course
of development which found its conclusion in them.

We have already seen how to the older Upanishad’s, which
are the philosophic text-books of the different ((ikhi’s, were
added a long series of younger products of the same name;
in these we can follow the further extension of religious con-
cepts, and, hand in hand with it, the development of a special
tendency to accomplish even in this life the union with the
All-spirit, through a certain practical process (called Yoga),
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down to the time of the Indian sects. These texts, as it
seems, have a purely external connection with the Atharvaveda.

3. The Philosophical Systems,

Parallel with this development of the Vedic theories there
early arose side by side in India, from the germs contained
m the Brahmana's and older Upanishad’s, a whole series of
philosophic systems, which stand in very varied, sometimes
convergent, sometimes hostile, relations to the Vedas and to
each other, and in which we can trace every shade of philo-
sophical concept of the world, from the crass and cynical
materialism of the Cirvika’s up to the orthodox faith in the
letter of the Vedas. Six among them were able to obtain
the reputation of orthedoxy, that is, of a harmony between
their teachings and the Vedic faith, or at least an appearance
of it; the others, and among them Buddhism, were held to
be heterodox and heretical. The six orthodox systems (a
name to which, in its full sense, only the two Mimiinsd’s can
lay claim) are as follows:—

1) The Sinkhyam of Kapila, which served, as some
believe, us the basis of Buddhism, a highly spiritual theory
of the unfolding of the world to the end of seli-knowledge
and theuce resulting liberation, which, however, falls into an
irreconcileable dualism between the unfolding primitive matter
(prakyiti, pradhdnam) and an original plurality of individual
spirits (purusha).

2) The Yoga of Patafjali, which, interpreting the Sam-
khya-system theistically, undertakes to point out the way of
attaining a union with God, treating it in four parts, 1. of
contemplation (samddhi), 2. of the means of attaining it (sidha-
nam), 3. of the mastery over nature thereby gained (vibhatz),
4. of the condition of absoluteness (kaivalyam).t4

14 The relation of this teaching to the Yoga-Upanishad’s has yet to
be investigated; in the Samkshepa-Cankara-jaya 1, 2127 (Gilde-
meister, Anthologia?, p. 88) are distinguished three parts of the Veda, the
karme kinda, jidna-kinda, and yoga-kdnda, to which the three systems
of Jaimini, Bidardyana and Patanjali refer; the latter appears as an in-
carnation of (esha (thiz throws light on Cowell's remark on Colebrooke
M. E.3, p. 247, n. 2).

2#
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3) The Nyaya of Gotama, a system of logic, which, how-
ever, draws within its sphere all the subjects of Indian thought
and treats of them under its sixteen categories (pramdnam
proof, prameyam what is to be proved, samgaya doubt, and
£0 Om).

4) The Vaiceshikam of Kapida, frequently (e.g., in the
Bhishipariccheda, in the Tarkabhfishi) woven together with
the Nyiya into a single whole, which teaches the growth of
the world from atoms (paramdnu) and undertakes a classi-
fication of existence, according to natural science, under the
six categories of substance, quality, action, identity, difference,
and inherence (dravyam, guna, karman, simdnyam, vigesha,
samavdya).

The gradual growth and consolidation of this and other
systems may have instigated the stricter adherents of the Veda
also, on their side, to a scientific, systematic investigation
(mimdnsd) into the contents of the Veda, whence arose

5) The Karma-mimansi, Pirva-mimansd, or, as it is usually
simply called, the Mimansd of Jaimini, as a system of wor-
ship through works, which investigates the duties (dharma)
enjoined by the Veda, together with the rewards (phalam)
attached thereto, and

6) The Cariraka-miminsa, Uttara-mimdnsd, or, as it is
mostly called from its source, Vedanta of Badardyana,
which unites the contents of the Upanishad’s in a theologico-
philosophical system.

The two Miminsa's may have arisen together, since Jaimini
and Bidariyana quote each other, often agreeing, often op-
posing; the two systems complete each other in that together
they exhibit the totality of Vedic theology (since in particular
the Vedanta holds fast throughout to the system of rewards
of the Karma-miminsh ef 2, 3, 42, 8,1, 25. 3, 2,9 and
p- 1076, 13), and their principles are in a thorough-going anti-
thesis, which has its foundation in the Veda itself. For the
Veda falls (as Cankara on Brih. p. 4ff. shows), according to
the concept of the Vedinta, into two parts, which show a far-
reaching analogy with the Old and New Testaments, a Part
of Works (karma-kinda), which includes the Muantra’s and
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Brabmana's in general, and a Part of Knowledge (jidna-
kinda), which includes the Upanishad’s and what belongs to
them (e.g., the Agnirahasyam, Catap. Br. X, for which compare
'3, 3, 4452, p. 943-952). The former enjoins works, such as
sacrifices and other ceremonies, promising like the Old Testa-
ment, rewards and threatening punishments, with this difference
however that, for the most part, by relegating these to the
other world, it evades the conflict with experience; the in-
vestigation of these circumstances, of the religious works and
the merit obtained by them, which enters as a “new moment”
(apiirvam) into the complex of deeds nccessitating a requital
in the other world, forms the essential content of Jaimini’s
Karma-miménsi, which precedes the Vedanta not so much in
time as in order, and is largely quoted by Caikara in his
Commentary on the Vedénta-sitras as “the first part,” “the
first book” (e.g., p. 848, 6, 897, 1. 919, 9. 944, 4. 951, 3, 1011,12).
However, as we shall see (Chap. 1V, 3), a knowledge of it is
not necessary for the study of the Vedéanta, which bases itself
entirely on the “part of knowledge” of the Veda's, that is, on
the Upanishad’s. The work of Badariyana stands to the
Upanishad’s in the same relation as the Christian Dogmatics
to the New Testament: it investigates their teaching about
God, the world, the soul, in its conditions of wandering and
of deliverance, removes apparent contradictions of the doc-
trines, binds them systematically together, and is especially
concerned to defend them against the attacks of opponents.
As such appear not only the heterodox philosophers, the Bud-
dhists (whose teachings 2, 2, 18—32 in their various forms are
examined, and entirely rejected as an outcome of hatred
toward the human race p. 581, 2), the Jaina’s (2, 2, 33—36), the
Piagupata’s (2, 2, 37—41) and the Paficaritra’s (2, 2, 42-45),
but also the adherents of the other orthodox systems; inas-
much as Badariyana, 2, 1, 11, declares himself fundamentally
against any possibility of discovering the truth by means of
reflection (farke). This will be further treated in Chap. V, 2.—
For the purpose of fixing Badariyana’s time, it is
important to note how he treats the four non-Vedic systems.
The Nyéya is not mentioned by Badarayana at all, and only
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twice casually quoted by Cankara (p. 67, 6. 594, 1), but with
approbation, perhaps because it lent no support to his polemics
(but compare on Brih. p. 801, 8); the Yoga appears, as far as
we see (1,1, 19 the word has another meaning), with the exception
of 4, 2, 21 (where, however “ Yoginal,” refers in the first place to
Bhag. G. 8,23) only at 2,1, 3, where it is briefly dismissed with the
remark, that what has been said against the Siinkhyam applies
to it also; the Vaiceshika-teaching is confuted at 2, 2, 11—17
with the remark that no attention need be paid to it, since no
one adopts it (2, 2, 17: aparigrahic ca atyantam anapelshd), a
proof, that in Badarfiyana’s time or country Kanida’s teach-
ing was in disrepute. Ou the other hand, we must conclude
from the way in which he treats the Sdiikhyam that this
system (recommended by authorities like Manu and the Maha-
bharatam) was held in high regard in his time. At every
opportunity he recurs to it, in part in long discussions (as
1,1, 5—11. 1,4,1—13. 2,1,1--12. 2,2,1—10), in part in single
references (1,1,18. 1,2, 19. 1,2,22. 1,3, 3. 1,3,11. 1 4, 28.
2, 1,929, 2, 3, 51. 4,2 21), to which others are sometimes
attached (2, 1,3 and 4, 2, 21, the Yoga; 2, 1,29, and 2, 8, 51,
the Vaigeshikam; 2, 1, 4—11, the systens of reflection in gencral),
and repeatedly (1,4, 28; 2,1,12) the remark is made, that
with the Safikhya system the others are also dealt with.!5 If
is worthy of remark, that Bidariyana does not mention by
name any of the other systems (except the Yoga, 2,1, 3 and
the Yogin’s 4, 2, 21, which in fact stand nearer to the Veda)

15 Of, Cankara on 1, 4, 28, p. 403: “From Zkshater na acabdam (1, 1,5
onwards the teaching of the Pradhiinam [primitive matter of the Sinkhya's]
as the cause of the world has been again and again examined and refuted
in the Siitra’s [not only in the Commentary]; for this assertion finds a
support in certain passages of the Vedinta {Upanishad’s], which apparently
speak for it, and this might at first sight deceive the inexpert. Also the
said teaching approaches the teaching of tho Vedénta, in that it recognises
the identity of cause and effect, and is therefore recognised by Devala,
and other composers of Dharmasiitra’s; therefore so much more effort
has been expended on refuting it, than on refuting the atomism [of
Kanida] and other teachings."—CI. p., 440, 6: “The atomic teaching and
others |contrary to the S&nkhyam], have not even been accepted in part
by sages like Manu and Vyisa”
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or any of their founders, and even avoids repeating the usual
terms for their chief ideas; so, instead of pradhdnam (the
primitive material of the Sifikhya's), he says rather smdriam
(1, 2, 19), anumdnam (1,1, 18. 1, 3, 3) anumdinikam (1, 4, 1)
“the traditional,” “the hypothetical,” while on the other hand
pradhdnam with him 3, 3,11 means the Brahman, But the more
careful he is to allow the names of his opponents to fall into
oblivion, the more frequently, for the most part when investigat-
ing small differences between them, does he name the teachers
of the two MiménsdA schools. As such appear in his work:
Badarayana (1,3, 26. 1,3,33. 3,2,41. 3,4,1. 3,4,8. 3,4, 19
4.3,15. 4,4, 7. 4,4,12). Juimini (1,2, 28. 1,2, 31. 1,3, 3.
1,4, 18. 3,2, 40. 3,4, 2. 3,4, 18. 3,4, 40. 4, 3,12, 4, 4, 5, 4, 4,
11), Badari (1, 2, 30. 3, 1;11. 4, 3, 7. 4, 4, 10), Audulomi (1, 4,
21. 3, 4, 45. 4, 4, 6), Apmarathyn (1, 2, 29. 1, 4, 20), Kacakritsna
(1, 4, 22), Karshndjini (3,1,9), and Aireya (3, 4, 44).— These
are in fact with two exceptions (1,1, 30. 1,3, 35), the only
proper names that appear in Badariyana’s Stira’s.

As sources of knowledge our author makes use of the
Cruti, and in the second ramk for confirmation and without
binding force, the Smritt; and in doing so he in a very curious
way uses the names which serve in the other systems to in-
dicate the natural sources of knowledge, with an altered mean-
ing in his own, so that with him pratyaksham (perception)
repeatedly stands for Cruti, and anumdnam (inference) for
Smriti (1, 8, 28. 3, 2, 24. 4, 4, 20), and this as Cankara, p. 287,
11 explains, because the latter requires a basis of knowledge
(pramanyam), and the former not. Under (ruti (revelation,
holy scripture) Badariyana understands, not only the older
Upanishad’s, Brihadiranyaka, Chandogya, Kithaka, Kaushitaki
(2, 3, 41), Aitareya (1, 1, 5), Taittiriya (1, 1, 15) and the rest,
but also certain Upanishad’s of the Atharvaveda, as especially
the frequently quoted Mundaka and Pragnu, even products of
such late origin as the Cvetagvatara (1,1, 11. 1, 4, 8. 2, 3, 22),
and perhaps even the Jibala Upanishad (1, 2, 32. 4,1, 3); 3,
3, 25 refers to an unknown Upanishad of the Atharvaveda.
It is also worthy of note, that the Satra 2, 3, 43 alludes to a
verse of the Atharvaveda which is not found in the printed
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editions, Under Smyriti (tradition) our author, according to
Cainikara, on whose explanations we are completely dependent
for all quotations, understands the Safikhya and Yoga systems
(4, 2, 21), the Mahidbharatam, especially its episode called the
Bhagavadgiti, the law-book of Manu, and perhaps other books
(cf. 4, 3, 11). Beside it appears, 3, 4, 43, custom (dcira; cf
3,4, 3; 3, 3,3). As perfectly known, are mentioned the recen-
gsions of the same Cruti work, differing according to the Vedic
schools (¢akhd’s): thus Bidardyana considers in particular the
agrecment and divergence in the Kanva and Madhyandina
recensions 18 of the Bribadaranyaka Upanishad (1, 2, 20 ubhaye;
1, 4, 13 asati anne), as also the frequently appearing “some”
{¢ke) refers for the most part to the differences of the Vedic
schools (1,4,9. 3,2, 2. 3,2,13. 4,1, 17, and likewise anye
3, 3, 27), but at times also means different passages (4, 2, 13.
2, 3, 43) and teachers of the Miminsi (8, 4, 15. 3, 4, 43) and
once even (3, 3, 58) something quite different, namely, the
materialists. —His own work our author quotes with the words
“tad wktam’ (about this it has been said), by which at 1, 3,21
he points back to 1, 2, 7, further at 2,1, 31 to 2,1, 27, and
at 3, 3,8 to 3,3,7, just as through the equivalent “tad wyd-
Ihydtam?” at 1, 4,17 to 1,1, 31.—But the same formula “fad
uktam” is further frequently used to indicate the Karmastitra's
of Jaimini, thus 3,3, 33 (Jaim.'3,3,9), 3, 4,42 (Jaim. 1, 3,
8-9), 3, 3, 26 (p. 903, 9: dvddag¢alakshanyim) 3, 3, 43 (p. 942, 5:
sankarshe), 3, 3,44 tadapt (Jaim, 3, 3, 14), 3, 3, 50 (p. 951, 3:
prathame liinde), from which it may perhaps be concluded that
the works of Jaimini and Badariyana, each of whom quotes
both himself and the other by name, may have been com-
bined by alater editor into one work, and provided with
the additions already wmentioned and others.!” To such an

t6 The two are distinguished by Qankara p. 1098, 14 as different
Céakhd's, while on the other hand p. 882, 6 Brih.5, 6, | in the Kinva
recension and C(atap. Br. 10, 6, 3, 2 in the Midbyandina recension
(perhaps identical with the Kénva recension?) are quoied as belonging
to the same (Cakhi of the Vijasaneyin’s.

17 In this unified form the work of Jaimini and Bidariyana seems
to have been commented on by Upavarsha, on whose work the com-
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editor the name Vydsg (the arranger), occurring (according to
Colebrooke M. E.3, p. 352) in connection with Badarayana,
would be admirably suited, and he might very well be Vyisa,
the father of (uka, the teacher of Géudapada, the teacher
of Govinda, the teacher of Caiikara, and thus be 200—300 years
older than his commentator, (Jaikara (Windischmann, Sanc.
p. 85), though Cafikara understands by Vyfisa in all the pass-
ages where this name occurs (p. 313, 9. 440, 6. 690, 11. 764, 10
and Vedavydsa, p. 298, 5, cf. Mahabh, X1I, 7660), only the
editor of the Mahibhiratam while he calls the author of the
Satra’s, p. 1153, 8, bhagavan Bidardyana-dcirya.

4. Form of the Brahma-stitra’s; Cankara’s Commentary,

After these indications, which ean only be of use after a
determination, only possible later on, of the date when our
work was composed, let us turn to a consideration of its form,
which is a very singular one. It is composed, as arc also the
fundamental works of the other Indian philosophic systems,
in a series of siitra’s, which word means “thread” (from siv
= Lat. suere), and is here best understood as the warp of

mentaries of Cabarasvimin and (ankara may rest, cf. p, 958, 2: “We
“proceed now to an investigation of the immortality of the soul, for the
“purpose of the teaching of iis bondage and deliverance, For did the
“soul not endure beyond the body, the commandments which promise a
“reward in another world would not be permissible, and still less could
“it be proved that the soul is identical with Brahman. But was not the
“existence of the soul beyond the body, and its enjoyment of the fruit
“promised in the teaching of the scripture already settled at the beginn-
“ing of the book in the first pida [that is, on Jaim. 1, 1, 5]7—Certainly, but
“only by the commentator (bhds/yakrit), and there is no sltram there on
“the continued existence of the soul. Here, on the contrary, its con-
“tinued existence ie, after previous mention of objections, confirmed by
“the composer of the siitra's (sdtrakrit) himself. It was from here that
“the teacher Cabarasvimin took it and explained it in the Praméina-
“lakshanam [the first book of Jaimini, at viz. 1,1, 5 p. 18-24]. The vener-
“able Upavarsha also, in the first book, where he declares the continued
“existence of the soul, points to this also, since he says: ‘In the Céri-
“‘rakam [that is, in the Brahmasiitra's] we shall explain it.' And so here,
«after consideration of the honours resting on prescription, the continued
¢ existence of the soul is taken into consideration, in order to show that
“this teaching is in conformity with the whole of our canon.”
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threads stretched out in weaving to form the basis of the
web, but which will become the web only when the woof is
added,s just as the Satra's become a connected whole only
through the explanations interwoven among them by oral or
written exposition. For without this the 555 Satra’s, consisting
for the most part of two or three words each, in which our
author lays down the whole Vedanta system, are utterly un-
intelligible, especially as they contain, not so much the leading
words of the system, as the catch words, for the memory to
grasp, and these seldom exhibit the main matter, but frequently
something quite subordinate, have often a quite general, in-
determinate form, which fits the most different circumstances and
leaves everything to the interpreter. Thus the same Sutra often
recurs: thus for instance smyite¢ ca- 1, 2, 6. 4, 3, 11; ¢rule¢ ca
3, 4, 4. 3,4, 46; darcayatica 3, 3,4. 8,3,22; sva-paksha-doshiic ca
2,1,10. 2, 1, 29; wbhayathd ca doshai 2, 2, 16. 2, 2, 23; darcandc
ca 3,1,20. 3,2,21. 3, 3,48, 3, 3,66. 4,3, 13, that is, five times, and,
i fact, if we are to believe the Commentator (as indeed we must),
in different meanings, since dar¢andc ca generally (3,2, 21. 4, 3,13
cf. 1, 3, 30) means “because the scripture teaches it,” while in
3,1,20. 2,2,15 and 4,2,1 it means: “because experience shows
it,” and 38, 3, 48: * because it is perceived (from the indications).”
In the same way we twice have the stitra gaunyasambhavit (2,3, 3.
2, 4, 2), and this, as Caiikara himself says (p. 706, 9), in quite con-
trary meanings. Thus anumdnam generally means “the Smriti”
(e.g. 1,3, 28, 3,2, 24. 4, 4, 20), then it is also for a change the
synonym of pradhdnam (primordial matter of the Sankhya's) in
1, 3, 3; thus, again, itara, 1,1,16. 2,1, 21, means the individual, but,
2, 8, 21, the highest soul, and again, 4, 1, 14, “the good work”;
and prakarandt, 1,2,10 and 1, 3, 6, “because it is spoken of,” but,
4,4,117, “because he is charged with it.” This is accompanied by
a special leaning to rare words and phrases in which another
word is frequently chosen, than that used in the passage of the
Upanishad taken for consideration, which is sometimes indicated

18 Cf, p. 622, 2: tathd sttrair drapd-adibhic ca vicitrin kambaldn
vitanvate.—Compare also our “text,” from {fexere, to weave, aud the
Chinese king, “warp of a web” (Schott, Chin. Litt., p. ).
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only by this word; thus 1, 1,24 carana for pada (Chind. 3,12, 6);
1, 3,1 sva for atman, bhiv for prithivi (Mund. 2,2,5); 1,3, 2 upa-
sarp for wpa-i (Mund. 3, 2, 8); 1, 3, 10 ambara for aki¢a (Brih.
3,8, 1) 1, 3,39 kampana for ejati (Kath. 6,2); 1, 4, 24 abhidhyd
for akiamuayata (Taitt. 2, 6), aikshate (Chand. 6, 2, 3); 4, 2,4 upu-
gama for ablisamayanti (Brih. 4, 3, 38); 4, 3, 2 abda for samvatsara
(Chand. 5,10,2); 4, 3, 3 tadit for vidyut (Chind. 5,10,2) and so on.19

This condition of the Brahmasftra’s cannot be sufficient-
ly explained either by striving after brevity or a predi-
lection for characteristic ways of expression. Rather must we
admit that the composer, or composers, intentionally sought
after obscurity, in order to make their work treating of the
secret doctrine of the Veda inaccessible to all those to whom
it was not opened up by the explanations of a teacher. From
such explanations, which conformably to this intention were
originally only oral, may in the course of time have arisen
the written Commentaries on the work which Colebrooke (Misc.
Ess.t p. 382, 334) enumerates, and of which only that of Can-
kara is now accessible to us. We must therefore at present
renounce the attempt to keep Badariyana’s teaching and
Cankara’s interpretation of it separate from each other, so
that our exposition, strictly taken, is one of the Vedinta system
from the standpoint of (Jaikara only.. However, he is nowhere
in contradiction to the Sfitra’s (if we omit 1, 1, 19, about which
we shall treat, Chapter IX, 5, and perhaps also p. 870, 5,

19 As rare, words and phrases in part found nowhere else we note
the following: 1, 1,5 and 1, 8, 13, ikshati as substantive; 1, 1, 25 nigada:
1, 1, 81 wpdsi for wpdsand; 1, 2, 4 karma-kartyi for pripya-pripaka;
1, 9, 7 arbhaka, okas; 1, 2, 26 drishti; 1, 1, 30 ¢dstra-drishti; 1, 3, 4
pranabkrit, “individnal soul;” 1, 3, 34 gue; 2, 1, 16 avgram for kiryam
(effect); 2, 1,26 kopa shaking (of the authority of seripture); 2, 8, 1 viyat
for dkdca; 2, 3, 8 mdtaripvan for viyw; 2, 8, 10 lejas for agni; 2, 4, 9
kriy@, organ, for karanam; 2, 4, 20 safgid-mirti-klipti for the usual
nama-ripa-kalpanam; 3, 1, 1 raphati; 3, 1, 8 anu¢aya “remainder of
work"” (Dhuktaphaldt karmano ’tiviktam karma Caik. p. 760, B); 3,1, 21
samgokaja for svedaja; 8, 1, 22 sibhivya; 3, 2, 10 mugdha for miurchita
Maint); 8, 8, 3 sara; 3, 3, 20 vedha; 8, 5, b7 bhilman = samasta; 4, 2, 4
adhyaksha “individual soul;” 4, 2, 7 sriti way; 4, 2,17 cesha consequence;
4, 8, 1 prathiti proclamation; 4, 8, 7 kiryam for aparam brahma.
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where ddhydndya is explained by samyagdarcana-artham, and
p- 908, 12, where the interpreter for wubhayathd substitutes
ubhayathd-vibhdgena), although 3, 1, 13, p. 764, 3 we have the
strange case that, in considering Kath,, 2, 6, Caikara refers
the words punah punar vacam dpadyate me, with Badariyana,
wrongly to the penalties of hell, while, in his Commentary on
Kath., 2, 6, p. 96, 14, he rightly understands the same words
ag referring to repeated birth and death. Here and there
his explanation of a Sitram is given with reserve (e.g. 2, 4, 12.
3, 2, 33); in the following places he (or the different hands
that have redacted them) give a double explanation: 1,1, 12-19.
1,1,31. 1,3,27. 1,4,3. 2,2, 39—40. 2, 4,5—6. 3,1, 7, 3, 2, 22,
3,9, 33. 3,3 16—17. 3,3, 26. 3, 3,35 3,3, 64; at 1,1, 93 he
combats (p. 141, 7ff.) the reference of the Sttram to Brib. 4, 4,
18, Chind. 6, 8, 2 instead of to Chand. 1, 10, 9; at 1, 4, 26 he
remarks that many treat it as two Sitra’s; at 1, 2, 26 and
2, 1, 15 he discusses a variant reading of the Sttram; at 2, 4, 2,
3, 3, 38 and 3, 3, 57 another interpretation of it; 3, 2, 11—21 he
treats as connected, and rejects, after a very detailed dis-
cussion, the opinion of those who make two sections (adhi-
karana), namely 11—14 and 15— 21, of it; yet more remarkable
and indicative of profound -differences of principle among the
interpreters is it, that Qaiikara, p. 1124, 9, mentions and further
amply refutes, the opinion of others who find the Siddhanta
(the final opinion) expressed, not in the concept of Badardyana
4, 3, 7—11, but in the subsequent one of Jaimini, which seems
to presuppose that, for them, Bidarayana was not the
final author of the work, and would be in harmony with
the above-mentioned indications of the Karma-mimansi as a
part of the same work, and of the author as Vydsa.
Qankara’s Commentary has, there is reason to believe, suffered
many interpolations, particularly in the first part, where they
are generally introduced with the words apara’ dha. The pur-
suit of this subject would lead us too far, so that we only
name briefly the passages in which we believe ourselves to
detect additions from a foreign hand: 1) p. 122, 9—129, 5, which
we shall treat of in Chap. IX, 5; 2) p. 141, 7— 142, 3, seems to
be a polemic addition of another, of. p., 138,12; 3) p. 150,
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10—151, 5, without doubt an interpolation; 4) p. 153, 5—154, 2
an “apara,” who took offence at the saying that Brahman is
in Heaven instead of beyond Heaven, repeats (Jaikara’s words,
while correcting them; 5) p. 163, 11 there follows, with the
words “athavi—asya ayam anyo ‘rthal,” a quite different ex-
planation of the Siitram, possibly from a different hand; 6) p. 184,
1--185,17: an “apara” contests the previously made application
of the verse Mund. 3, 1,1 and explains it in another sense,
with ‘an appeal to the Paingi-rahasya-brihmanam; here he
quotes Brih. 4, 5, 15 according to the MAdhyandinas, while
Cankara is usually wont to quote this passage according to
the Kéanvas (or instead 2, 4, 14 Madhy.), p. 111, 4. 199,12,
393, 3. The motive of this excursus seems to be taken from
p. 232, 12; it is ignored at 8,3, 84, just-as much as the addition
P 122,9—129,5 at 3,3,11—13;7) p. 228,26 an evident addition
of an interpolator, according to whom the bridge “sefu” in
Mund 2, 2, 5 is the knowledge of Brabman, and not Brahman
itself, to which, however, the expression is referred before,
p. 227,10, and again later, p. 834, 11; 8) p. 247, 3 (perhaps
only to 247, 7) an “apara’ asserts that the jivaghana is not
the jiva, as already explained, but brahmaloke. On a fusion
of both views seems to rest the apprehension of jivaghana as
Hiranyagarbha in the Commentary on Pragna 5, 5.

5. The Quotations in Cafikara’s Commentary,

It is of special interest to trace back to their sources the
numerous guotations, introduced for the most part by a “grayate”
or “smaryate” and so on, without further statement of their origin,
though in general verbally correct, in which Caikara’s Com-
mentary in all its parts is so rich, partly because a full under-
standing of the text becomes thereby possible for the first
time,?0 partly because an accurate determination of the writ-
ings which Cankara did and did not uwse may support many

20 Thus, to give only one example, Banerjea (Transl. p. 34) has com-
pletely misunderstood the words p. 87, 11 “sthita-prajiasya ki bhdshd,”
because he did not recogunise them as a quotation from the Bhag. G. 2, 54,
and Bruining (Transl. p. 29) does not make matters better by leaving
the passage in question out altogether (cf. further p. 395, 5. 1081, 9).
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valuable conclusions as to the genuineness of the other works
which are attributed to (aiikara, as to certain interpolations
in the Commentary, as to the incorporation of older preparatory
works in it, and so forth.

Not without labour, we have prepared an Index of all the
(uotations occurring in (aitkara’s Commentary, together with
a statement of their source, which is added at the end of this
work, and will serve as o welcome aid to the study of the
Brahmasfitra’s. However, it is to be used with o certain care;
for on the one hand the quotations sometimes show more or
less important deviations from their sources, and i cannot in
every case be satisfactorily decided whether these deviations
are due merely to inaccuracy, or to difference of reading, or,
finally, to the fact that Cafikara had before him, not the
passage quoted by us, but a parallel passage from another
(ikhi; on the other hand we must leave a (relatively small)
number of quotations undetermined, whether it is that they
are taken from lost writings, or that we have not yet come
across them, or have overlooked them in the writings which
we have. We shall indicate them the more exactly, because
the conclusions which can be drawn from the other facts have
validity only so far as they are not traversed by the quotations
not yet recognised.

According to an estimate, which within certain bounds
(according as things connected arc joined or separated) 1s
subjective, we count in the whole Commentary, all repetitions
and simple references included, 2, 523 quotations, of which
2, 060 are derived from the Upanishad’s, 150 from other Vedic
scriptures, and 313 from non-Vedic literature.

a) Upanishad Quotations,

The Upanishads, arranged according to the frequency with
which they are used, provide quotations in the following num-
bers: Chéindogya (quoted in 8, not in 10 prapdthakas, p. 106,1)
810; Brihadiranyaka (the fourth Adhyiya of which is
quoted, p. 330, 4, as shashtha prapithaka, and as its beginning
p- 893, 3, Catap. Br. X1V, 1, 1, 1, therefore, according to the
Madhyandina’s) 567, eight of which (p. 198, 8. 366, 9. 385, 3.
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677, 7. 682, 12. 685, 10. 893, 3. 1098, 13) are only found in
the Madhyandina recension ((Jutap. Br. XTV), while the others
are mostly quoted according to the Kinva's, but also some-
times according to the Midhyandina’s, without showing any
fixed principle2t; Taittiriya (Taitt. ar. VII, VIII, I1X), 142;
Mundaka 129; Kithaka 103; Kaushitaki 88 (which agree
now with the first, now with the second recension of Cowell,
but often diverge from both, as for example Kaush. 3, 3 is
quoted p. 140, 15 and again exactly the same p. 299, 7 contrary
to both recensions which makes it very probable that (fankara
had before him a third recension of this work, which he
quotes comparatively seldom; (Jveticvatara (quoted p.110,5
as “ Cuetdcvatardndm mantropanishad,” cf. p. 416, 1. 920, 4) 53
Agnirahasya (Catap. Br.X) 40 (mostly found on pp. 214—8222,
943—952); Prac¢na 59; Aitarveya (Ait. ar. Il 4—6) 22;
Jiabala 13, nine of which (p. 222, 8. 223, 1. 417, 11. 988,
8 == 991, 4. 999, 6. 1000, 1. 3. 1025, 8) are found in the
Jibalopanishad, but the four others (924, 7 = 1059, 1. 931,
4 =933, 4) not; Nariyaniyd (Taitt. ar, X) 9 (890, 2, 13.
891, 1. 5. 6. 10. 892, 1. 998, 2. 998 4; iq;‘l‘ (Viy. samh. X1

2t Very remarkable is the ‘disproportion with which the two great
Upanishad’s, Brihadiranyaka and Chandogya, are used. According to the
external extent and internal importance of these two works, as well as
the treatment which (ankara bestows on them in his (‘ommentaries
(where the Brih. numbers 1096, the Chiind, 628 pages, including the text),
one would rather expect a contrary relation of the numbers of guotations.
This one-sided preference for the Chind. Up. is in harmony with the
leading rdle which it plays in the whole design of the Brahmasitra's;
thus of the 28 Upanishad passages in connection with which the theology
in the first Adhyliya is discussed, Chind. provides 12, Brih. 4, Kith. 4,
Mund. and Pracna together 4, Taitt. and Kaush. together 4, (on this cf.
Chap. VII, 2). In the case of parallel texts, as for example in the Pafcig-
nividya Brih. 6, 2, Chind. 5, 3—10), as a rule, the (mostly secondary)
readings of the Chind, are preferred; finully, it is remarkable that where
a passage is quoted with the bare addition: “iti rdhmanam,” “lathd
rihmanam,” with two exceptions (p. 1115, 8. 1116, 11) as far as we
know, the Chindogya is always to be understood (p. 143, 6. 240, 11. 262,
12. 867, 7, 390, 4. 906, 3. 1014, 11) as though it were the Brihmanam,
zat EEoyhv and even on p. 106, 1 Chand. VI is quoted with the words
“shashtha-prapdthake” without further addition, as if it were self-cvident
that it only could be meant,
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8 (66, 4. 74, 1. 395, 5. 414, 1. 979, 9. 985, 12. 986, 2. 1126,
10); Paingi 6 (184, 2, 7. 185, 4, 889, 10. quoted as Fuing:-
rahasya-brihmanam, 232, 12 [= 184, 2] as Puaugy-upanishad,
undetermined 903, 3); Kena 5 (70, 1. 4. 10. 163, 3. 808, 10).
Besides, p. 892, 7 (perhaps only because the Siitram required
it) an Atharva-Upanishad unknown to me (or the unknown
beginning of a known one) is quoted with the words déthar-
vanikandam-upanishad-arambhe). We leave undetermined the
seven times quoted passage: “dkdgavat sarvagala; ca nityah”
(130, 12 =172, 5 —= 610, 3 = 624, 8 = 652, 7 =838, 9 = 1124,
12), which, according to the Commentator of Chand, Up. p. 409, 8
is ascribed to the Kathakam (by which he understands the
Upanishad [p. 409, 6] as well as the Samhiti [p. 139, 4]), hardly
with justice; as also the following- Upanishad-like passages:
87,9. 112, 8 (= 1047,'12 — 1135, 6). 113, 3. 182, 7. 610, 6.
7. 613, 4. 679, 8. 717, 10 (= 719, 8 = 939, 7). 741, 10.
832, 8, and, as especially worthy of notice, 808, 11 and 982,
11, If we overlook these not yet discovered quotations, we
can state as result that no Upanishad except those above
enumerated occurs; that is, neither Mindukya (69, 2. 77, 5
occur also in Brih.), nor Maitri nor any of the Atharvana-
Upanishad’s, since 810, 1 is indeed to be found in Brahma-
vindéip. 12, but probably also in Mahibh. XII, and was taken
probably from that work.

b) Other Vedic Quotations,

Rigveda-samhita: Book 1) 138, 1. 211, 13. 403, 2. 1I) 960,
8 IX) 341, 7. X) 151, 13. 208, 13. 211, 11. 215, 6. 298, 3.
304, 4. 426, 12. 495, 7. 716, 7. 764, T.—Aditareya-brahmanam:
Ty 901, 9. 1LI) 74, 8. 313, 2. V) 43, 2. VII) 990, 10.—
Aitareya-dranyakam: 1I) 103, 10, 872, 10. 924, 6, 958, 4. 1000,
9, 1002, 9. 1IT) 150, 6. 450, 7. 450, 8. 783, 9. 852, 8.— Kaushitalki-
brahmanam perhaps 893, 4. (Under the same name Kaush,
Up. is quoted 378, 2. 865, 3: perhaps Cafikara regarded both
as a single work).—Perhaps the supplements of the Raniyaniya's
(khila), quoted 887, 9, may be counted to the Sdmaveda-sam-
hitd.— Paficavinga-brahmanam X) 319, 9. 319, 10. XXI) 919,
5. 960, T.—Shadvinga-brahmanam: T) 892, 9 (cf. Rijendralala
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Mitra, Chind. Up. introd., p.17 n)— Arsheya-brahmanam, p. 3
(Burnell): 301, 8-—According to the Glossator 288, 1 also
comes from a Brihmanam of the Chandogas (ef. Rigv. 1X,
62, 1); presumably also the passage quoted with “éti brahmanam”;
1115, 6.- - Vitjasuneyi-samhiti: 1) 960,17 XXT) 960, 5? XX XTII)
1123, 7. Catapatha-brahmanam (besides books X and
XTV): 1) 1033, 10. VI) 310, 5. 422, 9. 701, 7. 901, 8. VIIT)
1098, 3. XI) 820, 7. 749, 1. XII) 980, 1. XIII) 609, 10.
1005, 3.— Taittiriya-samhita: Iy 51, 6. 52, 2. 146, 12, 362, 11.
747, 4. 990, 8. 1I) 311, 12. 412, 8, 704, 3. 858, b. 858, 6.
941, 9. 942, 1. 975, 4. 992, 5. 1006, 8. 1011, 10. TII) 312, 1.
935, 4. 971, 4 975, 2. V) 709, 5. 6. 12. 711, 15. 712, 3.
951, 12. 1077, 2. VI) 9756, 3. VII) 315, 11. 960, 9. - Tuttiriya-
brahmanam: I) 902, 1. I1)289, 6. 11I) 146, 9. 304, 7. 418, 1. -
Taittiriya-iranyaicam (with exception of books VII, VI1I, IX,
Xy: IIL) 111, 8 3890, 6. 454, 14. 686, 9.~ -Kithakam: 311, b
and 1016, 11. (* Kathdndm senphitayam”) 859, 12; (“agniholra-
darca-porna-masa-ddindm Eithala-eka-gruntha-paripailitdindm’),
893. 1 (“Aothandam™); the latter passage belongs to those
which according to 893, 10 stund “upaenishad-granthindm
samipe;” let it be remembered that the Kath, Up. is repeatedly
(335, 6. 852, 5. 869, 2) quoted as “ Aathukan,” and it follows
altmost certainly that for Caftkara it still formed a whole with
the Kathakam.— Maitrdywyii-samhita: 959, 14; 960, 3 (accord-
ing to the Glossator).—Atharvaveda-samhitd: no certain quo-
tation; 171, 4. 686, 7 are fur more probably to be referred
to (vet; the verse 686, 2. (“dtharvanikd brolunesilte’) is
not found in our recension; lor 851,11 ¢f. A. V. 10,9. Kauc.
64fl. —That the Gopatha-brahmanam is ignored, we have al-
ready seen above, p. 11.—The following brihmana-like quotations
remain undetermined; 43,1 (= 370,1 — 483,1 = 849, 13). 75, 1.
81, 8. 83, 4. 112, 1. 141, 15. (cf. schol. Katy. 7, 1, 4, p. 625, 23).
640, 8. 747, 8. 846,2. 960,4. 994,6. 1001, 4. 1017, 10, Probably
many of them may yet be found in the Taittiriya texts.2?

22 Cankara quotes, p. 412, 8 not “ Manwr vai yot kince avadat, tad bhi-
shajam dsit” (Kathaka 11, 5. Ind. Stud. II1, 468), but “yad vai kifica
Monwr avadat, tad bheshajam” (Taitt, 8.2, 2, 10, 2);—p. 747, 4 not “dpo
vai graddhd” (Maitriy. S. p. 59, 8 Schrider), but “graddhd »@' dpah”
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Mention is further made of other Vedic schools, in part
with quotations: Koauthumaka 846, 1; Cdtydyanaka 846, 1.
843, 1, 899, 7907, 8 = 1082, 15. 902, 10; Bhallavin 902, 9.
903, 6; Arcabhin 903, 4.

From the Satra-Literature occur: Acvaldyana 894, 10.
897, 5; Kdtydyana 931, 11. 932, 8. 1020, 1; /ipastamba 410, 6.
754, 3, 1026, 7? 1036, 4, 1130, 9.~To the same source may
belong: 322, 5. 6. 9. 11. 692, 4. 4. 5. 761, 5. 1016, 6. 1030, 1.

¢} Non-Vedic Quotatione.

Bhagavadgita in 56 passages; Mahdbhdratam (with many
variants): I) 310, 4. III) 276, 7. 412, 6. VI) 1107, 14. XII)
133, 5. 213,12. 283, 9. 288, 6. 288, 10. 298 5. 302, 7. 304, 12.
305, 1. 322, 14. 409, 6. 409,9. 413, 1. 418, 2. 413, 4. 413, 7.
638, 1. 660, 1. 677, 9. 690, 13. 692, 5. 758, 1. 809, 6, 828, 3.
915, 8. 1025, 5. 1048, 1, 1101, 6. X111) 338, 12. 1022, 5.
Undetermined, Mahabharata-like: 214, 3. 309, 10. 362, 7.
726, 11. 809, 14. 828, 5. 916, 8. 917, 1. (= 1122, 1) 1009, 6.
1041, 8, 12. 1067, 6. 1075, 11. 1101, 9. 15.-— Ramdyanam:
1036, 5.-— Markandeya-purdnam XLV) 208, 15. 872, 8.—
Purdna’s: 410, 1. 427, 3 = 482, 6. 445, 10. 633, 12, perhaps
713, 14.—Manw: T) 196, 13. 289, 1. 1093, 14. 11) 730, 5. 1023,
3. IV) 329, 10. 907, 12. X) 321, 2. 321, 3. 1016, 4. XII)
412, 10. 437, 8.— Dharmacastra-like: 1024, 4. 1027, 3 == 1030,
6. 1031, 1.

Yaska (p. 31, 15 Roth) 39, 2.—Pianni: 234, 3. 366, 1.

(Taitt, S. 1, 6, 8, 1);—p. 1077, 2 not “farati sarvam piapmdnam” and so
on, (Uatap. Br. 13, 8, 1, 1) but “sarvam papminam tarati” and so on
(Taitt. 8. 5, 8, 12, 1);—p. 709, B, not “sapta vai (irshan prépalk” (Ait
Br. 8, 8, 1) or “sapta ¢irasi prands” (Pafic. Br. 22, 4, 8} or “sapla vai
¢irshanydh prandl” (Qat. Br.13,1,7,8), but “sapla vai girshanydl prang,
dvdv avincau” (Taitt. 8.5, 8, 2, 8).—A glance at the above coraparisons
shows further, that (excepting the Upauishad’s and what pertains to them).
(anikara quotes from the other (ikhi's only occasionally, but from that
of the Thittirfya’s constantly. Perhaps in the future, from this fact, and
conversely from the above mentioned preference for the Chand. Up.
(note £1), which runs through the original web of the work, certain
conclusions may be drawn as to its compilation from elements of different
character.
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399, 10; mentioned as a ,smyritir anapavadaniyd” 416, 6.—
Paribhishi to Panini (8, 3, 82) 1122, 9

Sdnkhya-kirili: 355, 12, 361, 4, 718, 2,—No certain quo-
tation from the Sdakhya-satra’s; cf. however 417, 9. 447, 11,
485, 7.—Other Saikhya quotations are perhaps 345, 10. 346, 1.
420, 13.— Yogasitra’s: 814, 6. 723, 12; not in our text 416, 4;
cf, also 1072, 3.— Nydyasatra’s: 67, 6. 594, 1.-— Vaiceshikasitra's:
1) 539, 13. IV) 525, 1. 534, 5. 534, 7. 535, 2. VII) 524, 1.
524, 2 and again 524, 2.— Mimdnsdsitra’s: 1) 50, 5. b8, 4.
52, 1, again 58, 4, 80, 1. 61, 7. 89, 2. 285, 3. 411, 2. 1002, 3.
1028, 10. II) 100, 5. 848, 6. I1l1) 897, 1. 944, 4. 919, 10.
995, 1. 1011, 12. VI) 278, 3. 1027, 1; presumably from book
XI—XTI) 903, 9. 906, 3. 942 5. 951, 3.—Similar: 58, 2.
79, 9. 953, 5. 953, 9. 17, 14. - Gaudapida: 375, 3. 433, 1.—
Unknown 89, 10. 1003, 1.— Buddhistic: 555, 6. 558, 7. 563, 4.—
Bhigavata’s: 601, 3. 602, 6. 14. 604, 6. 8.— Svapnddhyiyavidah:
783, 11.— Indign proverbs: 823, 10 == 825, b; unknown 978, 3.

To these are added 99 quotations and references to the
Statra’s of Badariyana himself, and eight passages about which
it is doubtful if they contain 'a quotation (61, 8. 157, 10.
238, 4. 301, 6. 367, 9, 369, 9. 1025, 4. 1094, 13), which raises
the sum total to 25623 quotations.

6. Some Remarks on (ankara
The date of Badarayana and the circumstances of his life
are entirely unknown to us, Of (ankara it seems to be certain
that he lived about 700 or 800 A.D,, founded a famous school
in (ringagiri, where perhaps also he was born, as an ascetic
pilgrim (paramahansa, parivrdjake), undertook journeys as far
as Kashmir, to work for his doctrine, and died in Kdsici. 23

23 Colebrooke, M, E.t p. 332; Wilson, banskrltDut 1 p XVIff
Windischmann, Sanc. p.39—48.—According to the &ryavxdyasudha-
kara p. 226 and the quotations there given, (Jafikara was born in the village
of Kalapi in the territory of Kerala as son of (livagurugarman in the
year 3889 of the Kaliyuga (which began 18th February 3102 B.C.), in
the year 846 of the Vikramiditya era (beginning 56 B.C.), which
brings us to 787789 A. D, as the year of his birth, The passage runs:
“ 8a jyam adhyitma-vidyd, Kali-kila-vacdt kricatvam dpannd api, ¢rimac-
Chaikara-dedryair brahmasitra-upanishad-bhagavadgiti-pramulkheshu brah-

H*
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From teaching, by which a new impetus was given to the
Vedanta doctrine in India, arose a great number of writings

mavidyd-pratipddaka-grantheshu bhishya-idin prasanna-gambliran mahd-
nibandhan viracya samupabriihitd. Tad anu Vigvartipdcirya- Vicaspati-
migra-prabhritibhir dcdrya-gishya-pragishya-ddibhir virttika-vivarana-bhi-
mati-pramukhin  udira-nibandha-nicayin abadhya supratishthapitd, dti
Fhryam.  Caikara-dcirya -pradurbhives te  Vikramdrka-somayid  alite
(843) paiica-catviriicad-adlika- ashtacatimite samvatsare Kerala-dege Kilapi-
grame Civagwrucarmano bhiryiyim samabhavat. Tathd ca sampradiya-
vida' dhur:

Nidhi-niiga-ibha-valny-abde, vibhave, misi midhave,

(ukle tithaw, dagamydm tu (faikara-drya-udayah-smyita’, ite.

« Nidhindgebhavahnyabde»: (3889) nava-agiti-uttara-ashtagati-adhika-
trisahasrimite varshe, iti arthah, Kaliyugasya, its geshah.— Tathd Caikara-
mandara-saurabhe Nilakantha-Dhatld® api evam cva Ghul: « Prdsiite tishya-
caradidm atiydtavalyiom elkidaca-adhika-¢ata-dna-catulsahasryim » iti-adi. -
« Tishya-caradin », Kali-yuga-varshinam, iti arthah.”

»After this secience of the highest spirit had suffered diminution
“throuph the sway of the Kali age, it was supplied with new force by
“the illustrious Clatkara-icirya, in that he composed luminous and pro-
“found commentaries and the like of great compass to the Brahmasltra's,
“the Upanishad’s, ithe Bhagavadgiti and other scriptures which handed
“down the teaching of Brahman. These were then further fortified by
« Vigvariipiciirya, Vicaspatimicra, and other pupils and pupils’ pupils of
“the master, through the composition of a mass of excellent works, such
“as scholia, interprepations, explanations aud the like; that is the fact.
“The birth of Cankara from the wife of (ivaguru¢arman happened in the
“territory of Kerala in the village of Kélapl after the 845th year of the
“era of Vikramirka | Vikramiditya] had gone by. And thus the knowers
~of the tradition say:

“In the year sea-clephant-mountain-beast-fire,

“In the increasing year, in the month Midhava,

“(On the tenth day of the bright fortnight,

“There came to the world the noble ankara,
“In the year sea-elephant-mountain-beast-fire, that is in the year 3889,
“meaning, as must be supplied, of the Kali era.—So too says the Master
“ Nilakantha in the work called ‘the fragrance ol the tree of heaven
“Cankara’ ‘He was born in the myrobalan harvest while the four
“thousandth year less a hundred and eleven years was rolling by.” The
“myrobalan harvests mean the year of the Kali era.”

Further it is circumstantially explained that Minikya (who according
to Meruturniga, lived about 1150 of Vikramiditya's cra) in his commentary
10 the KAvyaprakica, quotes Kumérila-bhatta as a commonly recognised
authority; the latter must therefore have lived long before 1150 (= 1094
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which bear his name, whose genuineness still remains to be
investigated. FHlis master-piece is the Commentary on the
Brahmasiitra’s, numbering 1155 pages together with the gloss
of Govindinanda (for 3, 4 of f\,nandagiri) in the Bibl, Ind.,
which gives a substantially complete and sufficient picture of
his system, and from which alone we draw our exposition of
it, in order in this way to form a safe standard by which the
genuineness of the other works attributed to (Jaiikara, the
minor writings, as well as the Commentaries to the Upanishad’s,
may subsequently be tested. From the examination of the
latter, weighty conclusions can then again be drawn as to the
time when the different Upanishad’s cume into existence, and
a8 to their authority. We believe we have made a contri-
bution toward this in the demonstration, of course still con-
ditional, that has already been given, that (Jankara, in the
Commentary to the Brahmashtra’s, nsed no other Upanishad’s
except Aitareya, Kauwshitaki; Chandogya, Kena; Taittiriya,
Kathaka, Cvetdgralara, Icd, Drihadaranyake; Mundaka, Pragna
(and incidentally Fuingi, .lgnirahasya, Jibala, Nardyaniye and,
once, an Atharva Up.)y2¢ The ' Commentaries published in
the Bibl. Ind. (Vol. 11, LII, VIL, VIIL) to Byrihaddranyaka,
Chdndogya, Taittiriya, Aitareya, Cuveligvatara, Jed, Kena.
Katha, Pracna, Mundoka, Manpdalya, are honded down under
(‘ankara’s name; it is remarkable that Kaushitaki is not among
them. 2> Besides these, he is said to have commented on
Atharvagikha (Weber, Ind. Stud, I1, 53, 1, G.2, p. 182,
Nrisinhatipaniya (Colebr.t, p. 96) and Atharcagiras (Ind, St.

A. D)), and therefore also (ankara, who had a meeting [very problema-
tical, bowever] with Kumirila-bhatta in Prayiga.

2 The Vashkala-Upanishad, still existing in 1656 A.D., he cannot
well have kuown, as otherwise he would quote the Myth of Indra as a
ram, p. 310, 2, according to it, and not according to Shadv. 1, 1. For
the remarkable passage 808, 11, there is no place in the Vishkala Up.,
as we know it according to Anquetil Duperron.

25 According to Weber (I, G. 2, p. 36) he also commented on Keushitaki;
vet this statement must be erroneous, so far as it rests (Ind. St., I, 392)
only on the Berlin Manuscripts, No. 83-84 (Chambers, 292q, 2948, not
262); the Commentary contained in them bears the name of Caikara-

dnanda, pupil of the Ananddtman, and is identical with that pubiiehed by
Cowell.
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T, 383, L. G.2 p. 188). Other works going under his name
are: Aptavajrasici (ed. Weber, Berlin 1860) and Tripuri,
which are both counted as Upanishad’s (Weber, L. G-2, p. 179),
Upadegasahasry (Colebr.t, p. 335, Hall, Bibliogr. Index, p. 99),
Atmabodha (ed. Calc. 1858), Mohamudgara (Hall, p. 103),
Balabodhant (ed. Windischmann in Sanc., Bonn 1833), Bala-
bodhini (Berl. Ms. No. 618, 2) and a series of other writings,
which will be found enumerated by Windischmann and Hall
(cf. Regnaud, Matériaux, p. 34. Weber Verz, der Berliner H. 8.,
p. 180, L. G.2, p. 205, n. Lassen, Bhagavadgitd, p. XII),

Characteristic 26 for Cafnkara’s period as well as for his
theological conception is a passage of his Commentary on the
Brahmasitra’s, p. 313, 8ff., which: we translate here:

“For also, what is for us imperceptible was perceptible for
“the ancients; thus it is recorded, that Vyisa [the author of
“the Mahfibharatam] and others used to meet the Gods and
“[Rishis] face to face. Bubif some would assert that, as for those
“now living so for the ancients also it was impossible to meet
“with gods and the like, they would deny the variety of the
“world; they might also maintain that, as at present, so also
“in other times, there was no world-swaying prince (sdrvabhau-
“mal kshatriyal) and thus they would not acknowledge the
“Injunctions referring to the consecration of kings; they might
“further assume that, as at present, so also in other times, the
“duties of castes and A¢rama’s had no stable rules, and
“thus treat as vain the canon of Jaw which provides rules for them.
“We must therefore believe that the ancients, in consequence

2 As stylistic curiosities from (laiikara's Commentary may be quoted:
prathama-tara, p. 137, 4, 148, 12 (also on Brih. 273, 5); wpapadyale-tardm
144, b; na-taram 931, 8; akalpate 815, 2 and avydcakslita 819, 8 (a privative
with a verb) and, to read it so, also qvirudhyeta 265, 3; janimalak 833, 14;
Janyate 844, T; akificitharatvit 141, 5; arddhajaratiya 182, 18, 176, 11 (read
$0); mukhya’ eva pripasya dharmalh (for mukhyaprénasya eva dharmah)
161, 3; ¢rutarahasyasya vijidnasya (for ¢rute-rahasya-vijhinasya) 191, 7.
Frequent enough is the use of the 8rd pers. sing. pres, as substantive: caratik
762, 4; srijatih 707, 105 dhydyatih 1071, 11; kshati-ddi-gravapam 109, 7;
karoti-artha 381,4; dhyiyati-artha 1071,10; also in the genitive: sambhavater
630, 3; apnoter 1132, 9; larate) prapnoti-arthal 8341, 14 and even prapaiica-
yishyater 99, 6, which is, however, retracted in the (Juddhipatram.
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“of pre-eminent merits, held visible converse with Gods and
“[Rishis]. The Smriti also says [Yogasiatra 2, 44): “through
“study {is gained] union with the beloved godhead.” And
“when it further teaches, that Yoga bhestows as reward the
“mastery of nature, consisting [in the freedom from embodied
“being and its laws, and thereby] in the ability to become as
“small as an atom and the like [2, to become light, 3, to
“become large, 4, to reach everything, 5, to realise every wish,
“6, to rule all being with one’s will, 7, to possess creative power,
“8, to penetrate all, Gaudap, on Sankhyalk. 23, Vedavydsa on
“ Yogas. 3, 44] this is not to be rejected out of hand by a
“mere dictatorial sentence.”

7. Analysis of the contents of the Brahmasftra’s with
Cankara’s Commentary according to adhyiya, pida
and adhikaranam,

We conclude with an analysis of the contents of the
Brahmasiitra's, which will be useful not only for our exposition
of the system, but also in the study of the original work.
The work (in which the number four everywhere plays an
important rble, cf. Chap. VII, 2) falls, as we have if, into
four Adhyaya’s (Liectures) of four Pada’s (Feet or Quarters)
each, a divigion which calls to mind the four fourfold feet of
Brahman (Chand. 4, 5-8) and the sixteenfold Spirit (Prag¢na 6,
cf. Chénd. 6, 7, Cvet. 1, 4, Brih. 1, 5, 15). The numbers at
the beginning of the lines indicate the 555 Stitra’s of the work,
their unions the A dhikaranas or chapters, of which, following
the appended Adhikaranamili, we count 192 (not with Cole-
brooke 191).

I, L

Introduction: concerning Avidyad and Vidyi.

—

. Preliminaries to the Vedanta.

. That, from which the world has sprung, is Brahman,

. Relation of Brahman to the Veda.

. Relation of the Vedinta to the Miméns:.

. The Principle of the world is conscious, not, as the Sankhya's
teach, unconscious.

219, The dnandamaya Taitt. 2, 5 is Brahman,

20—21. The antar dditye Chénd. 1, 6, 6 is Brahman.

=
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1922,

23 —27,

28,

Introduction,

. The dkdga Chind. 1, 9, 1 is Brahman.

. The prana Chind. 1, 11, 5 is Brohman.

. The paro divo jyotis Chind. 8, 13, 7 is Brahman.
. The pripa Kaush, 3, 2 is Brahman.

I, 2

. The manomaya prinacariva Chind, 8, 14, 2 is Brahman.

"he attar Kath. 2, 25 is Brahman,

The guhdn pravisktauw Kith. 3, 1 are Brahman and Jiva.
The antara Chiud. 4, 15, 1 is Brahman,

The antarydmin Brih. 3, 7, 3 is Brahman.

The adregyam Muand. 1, 3, 6 is Drahman.

The Gtman vaicvinara Chind. 5, 11, 6 is Brahman.

E

The dyatanan: Mund. 2 £ 5 is Brabman,

The bhiiman Chind. 7, 28 is Bralhman

The alsharam PBrih. 8, 8, 8 iz Bralman.

The ohject of om Pracna 8, 5 1s Brahman.

The dahara Chind. 8, 1, 1 is Brahman.

The samprasida Chind. 8, 12, 3 refers to Brahman.
The na tatra siyo bhiati Mund. 4, 2, 10 refers to Brahman.
The angushtha-mitra Kith. 1, 12 18 Brabhman.

Claim of the gods to the Vidyh. [Fternity of the Veda.
Kixclusion of (idra's from the Vidyi.

The prina Kith. 6, 2 is Brahman.

The jyotis Chind. 8, 12, 3is Bralman.

The dkd¢a Chind. 8, 14 is Brahman,

The vijadnamaya Brih. 4, 3, 7 s Brahman.

1, 4

The avyaktam Kath. 3, 11 is not the Matter of the Sankbya's
(pradhinam) but “the subtle Body” (sikshmam carirem).

The aji Cvet. 4, 5 is not the Sinkhya Matier but Nature.

The paiica pafica-janilh Brib. 4, 4, 17 are not the 25 Principles
of the Shnkhyas, but Breath, Hye, Ear, Food and Manas.
Jonsistency of the Veddnta, The Nonbeing, from which in Taitt,
2, 7 the world arose, is only relative.

The kartar Kaush, 4, 19 is Brahman.

The dtman Brih. 2, 4, b is Brahman.

Brahman is the causa efficiens and causa materialis of the world,
The refutation of the SAnkhya Matter holds good also for the

atomists.
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2425,
26—29.
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32—33.
34—36.

37,

1—10.
11.
1217,
1827,

3338,
37—41.
4245,

1-7.
. From the dkdga, the viyu was evolved;—

. Brahman was not evolved; cosmological proof;—
10,
11,
12,
13,
14,

15.
16,
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I, 1.

. Why the Sinkhya’s do not mention Brahman.
. This applied also to the Yoga.
. Brahman is also the causa materialis of Nature, Objections of

reflection rebutted.

This rebuttal extended also to the atomists and others,

Subject (bhoktar) and Object (bhogyam) onc in Brahman.

Ldentity of Cause and Effcct, Brahman and World.

The Origin of Evil. The soul, although not the anthor of creation,
bears all the guilt for it. Illusory character ol the Samsdra.

Brahman works without tools, although he is pure Spirit,

Brahman is transformed into the world, and yet remains whole
and undivided, as a dreamer, a magician makes forms and yet
remains one.

Brahman as Creator has many powers and yet remains without
difference,

Motive of creation: Brahman, self-sufficing, creates only for sport.

Brahman neither unjust nor cruel; inequality of creatures due to
themselves by their| earlier forms of being. DBeginninglessness
of the Samsira.

Recapitulation concerning Brahman as Creutor.

11, 2.

Refutation of the Sditkhya's. Physico-theological proof.

An objection of the Vaiceshika’s answered.

Refutation of the Vaigeshika's. Tmpossibility of the atom.

Refutation of the Buddhists of realistic tendency; persistence of
subject and substance.

. Refutation of the Buddhists of idealistic tendency; the reslity of

the outer world demonstrated,
Refufation of the Juina's; how great is the soul?
Refutation of the Pdcupata’s.
Refutation of the Pancaritra’s.

11, 3.

The akiga was evolved. Not so Brahman. Cogito, ergo sum.

From the vdyu, the agni was evolved,

From the agni, the dpas,

From the dpas, the annam, that is, the earth.

Not the elements, but Brahman in them is the creating agent,
Reabsorbtion of the world in reverse order.

Evolution of the soul-organs: indriya’s, manas, buddhi.

The individual soul was not evolved. Moral grounds.
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17.
18.
19—32.
33—39.
40
41—42,
4353,
1—4
5—6.

7

8
9—12.
18,
14—16.
17—19
20—22.
1—7,
8—11.
12—¢1.
22,

23,
2497,
1—6.

T uneB,

9

10.
11—21,
2930,
31—37,
38-41.

Introduction.

Counter-reasons weighed. Tdentity of the soul with the Brahman.
Only its upddhi's are evolved and disappear.

The soul is conscious essentially (as the Sinkhya's) not
accidentally (as the Vaigeshika's teach).

Relation of soul to body; it is not anu but vibhu.

Of the kartritvam (actorship) of the soul.

Tts kartritvam is not svdbhdvikam, but wpddhi-nimittam.

The soul is not free and is gnided in acting by God (igvarae) ac-
cording to its former works.

The soul identical and not identical with Brahman, Illusory
character of all individual existence and its pains.

II, 4.

. The prdnas (organs of relation) also evolved from Brahman.

Kleven of them: b buddhi-indriya's, 5 karma-indriya’s, 1 manas.

. On their extension in space.
. 'The mukhya prina (organ of nutrition) also created.

Of its nature and five functions.
Of its extension in space,
Connection of the prapa’s with the soul. Collaboration of the gods.

. Relation of the mukhya prdna to the other prinas.

Relation of the body and its organe fo the elements.

111, 1.

Departure of the soul with its organs after death.

‘Why must it re-enter a new body?

Tunishment of evildoers; different destinies of the soul after death.
The four classes of (organic) heings.

Return through the dkdga and other stations., Relation to them
that of a guest.

Of the duration of the halts at these stations.

Anpimation of plants. Return of the soul through plants, food,
seed, womb to embodiment.

I11, 2.

Of the nature of dream; difference from waking.
Nature of deep sleep; it is an entering into Brahman.

. Why is he who wakes identical with him who went to sleep?

The swoon; difference from deep sleep and death. Metaphysical
meaning of death.

Brahman is free from all differences, determinations and attributes.

Brabman is never object, because eternally subject (sitkshin).

Of certain figurative expressions used of Brahman.

The fruit of works comes from God, who takes account of former
works. On the apiirvam.
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36—136.
37.
38,
39.
40—41.
42.
43,

4452,
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II1, 3.

. There is unity of knowledge in the Sagund Vidyah also. Consistency

of the Vedanta texts.

. Union of the different Vijiidna's therefore necessary.

. Of the differences in the prdpa-samwvdda Chind. 1, 8, Brih. 1, 8.
. Relation between om and udgitha Chand. 1,1, 1.

. The parallel passages Brih. 6, 1, 14, Chénd. 5, 1, 13, Kaush, 2, 14

on the prana-samvida to be combined,

Qualities of Brahman of general and those of occasional validity,
explained by Taitt. 2.

In Kath. 3, 10—11 no gradation of powers but only the pre-
eminence of Purushq is intended.

To Brahman applies Ait. 1, 1 {or Brih. 4, 8, 7—4, 25 and Chénd.
6, 8-16].

Chind. b5, 2, Brih. 6, 1 _wvdsovijidnam, not dcamanam is recom-
manded.,

The (indilya-vidyd of (at. Br.10, 6,8 to be combined Brih. 5, 6.

But Brih, b, 6 ahar and aham to be separated.

Also the vibhiiti's in the Ranayaniya-Khila's and Chind. 3, 14.

Also the purusha-yajia of the Tindin's, Painigin’s, and Taittiriyaka's,

Different opening passages of the Upanishad’s, not part of the Vidyi.

. Chind. 8, 13, Mund. 3, 1, 8 etc. to be comploted by Kaush. 1, 4.
27—28,

The shaking off of good and bad works at death.

The devayina valid oply in the sagund vidyadl.

But in this universally, ‘Of the difference of satyam (Brih. 6, 2, 15)
and fapas (Chind. 6, 10, 1) in the Puiicigni-vidyd.

Possibility of a new body;in the case of one liberated, for the
purpose of a mission.—Direct certainly of liberation.

The passages (Brih, 3, 8, 8, Mund. 1, 1, 6), of aksharam, mutu-
ally complementary.

The passages ritam pibantau (Kath. 3, 1) and dvd suparnd (Mund,
3, 1) belong to each other.

Also Brih. 3, 4 and 3, 5. Brahman free from (1) causality,—
(2) suffering.

Brahman and the worshipper separated for the purpose of
meditation.

Brih. 5, 4 and 5, 5 [not Brih, 5, 4, 5 and Chénd. 1, 6, 7] are
one Vidya.

Tnity and difference of Chind. 8, 1, 1. 6 and Brih. 4, 4, 22,

Ritual questions concerning the Vaigvanara-vidyd Chénd. 5, 11-24,

Relation of conceptions like Chénd. 1, 1, 1 to works,

Brih. 1, 5, 21-23 and Chand. 4, 3 adhyitmam and adhidaivam
are to be separated for purposes of adoration.

Tn the Agnirahasyam manageit ete. (at. Dr. 10, b belongs to
the Vidyi,
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53 —54.
55—n6.

b7,
58,

79

60,
61—66,

1-17.

18 —20.
21--22,

2324,

25,
26-—27.
28—31.
32--85,

36—39.

Introduection,

Episode on the immortality of the soul

Conception connected with works like Chénd, 1,1, 1. 2. 2. 1.
Ait. 4r. 2, 1, 2, 1. Cat. Br. 10, 5, 4, 1 are valid not only for
their own (ikhd, but, like the Mantra's ete. generally.

Chind. 5, 11-24 the samasta, not the vyasta is to he worshipped.

Passage where unity of dogma, difference of method.

For the last, choice, not union holds guod.

Teachings referring to special wishes can be united.

For those mentioned 53—756 either union or choice.

111, 4.

The Upanishad teaching without works leads man to the goal.
Position of the sage to works.

Difference between Jaimini and Bidardyana about the dgrama's.

Passages like Chind. 1, 1,-8.-1, 6, 1. Catap. Br. 10, 1, 2, 2. Ait.
ar, 2, 1, 2, 1 are not mere stuti, but part of the updsanam.

Limited validily of ‘the legends Brih. 4, 5, Kaush. 3,1, Chind. 4, 1,

Resumé of 1—-17: knowledge without works leads to the goal.

Yajia, dinam, tapas ete. as means to knowledge.

In mortal danger neglect of the laws as to food is lawful.

He who does not strive after knowledge, must also perform the
dgrama-karmani, which jonly further, but do not produce,
knowledge.

Those who through want have no dgrama are also called to
knowledge.

. Character indelebilis of the Urddhvaretas vow.

. How far is penance possible for a fallen Brahmacdrin?

. Exclusion of him after makdpitola’s and upapdtaka’s.

. Whether the updsana's belong to the yajemina or the ritvij”
. How far Brih. 3, 5, | are the d¢rama’s to be understood?

. “Eav pAy pévnale dg Ta madia. .
. Enowledge as fruit of this means follows here, where there is

J—trdfe fubeas.”

no stronger afindriyd caktih, otherwise in the next life

. A “more” or “less,” according to the different strength of the

siidhana's exists only in the sagund vidydl, not in the nirgund
vidyd.

IV, 1.

. The pratyaya of the dtman is to be practised, until Intuition

is reached.

. Then follows identity of self and Brahman; for the awakened

there is no evil, no perception, no Veda.

. “Thou shalt not make to thyselt any image (prafikam)!”
. In Chand. 8, 19, 1 (“ddityo brahma) brahman is predicated of

dditya.
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. But Chand. 1, 3, 1 aditya 19 predicated ol udgitha.

Upiisanam is to be practised sitting, not lying or standing,
Place, time, direction are indifferent, only entire freedom from
disturbance necessary.

. The updsana’s have as aim partly samyagdarganam partly abhyud-

aya; the former are to be practised till the goal is reached,
the latter till death,

. On attainment ol knowledge, tformer sing are destroyed, further

sins impossible. (The power of karmaun is paralysed.)
Destraction of good works also. Why?

5. Persistence of the body, in spite of liberation, until the extinction

of works entered on. Potter’s wheel; double moon.
Sacrifices etc. are not binding for the Brahmavid, though they
are Tor the Sagunavid,
Purilying effect of sacrifices etc. with, but also without knowledge.
Atter expiation of karman: Death and with it Kaivalyam.

v, 2

. (Aparavidyd.) At death the indriya’s enter manas,
. the manas enters the prapa,

Ay

. the Priina enters the vijidnatman (jiva), this euters the elements.
. Hence the Avidvan goes to re-embodiment, the Videvdn to im-

mortality : This amritatvam is dpelshikam.

Persistence of the “subtle body.” Its nature deseribed.

(Paravidyd.) For the Akimayamana (Parabrahmavid) there is no
departure of the soul; he is already Brahman.

His prina’s enter Brahman, the coarsc hecomes earth ete.

His dissolution is without residue, not, as otherwise, with a residue.

(Aparavidyd.) The Vidvin (he who knows exoterically) goes out
through the 1015 channel (the others through others);

Thence by a sun ray, which, by day and night,

in summer aud winter, ever exists. (Sdnkhya-Yoga differ.)

1V, 3.

1. Stations ou the way: nddi,—ragmi,—arcis,—

7—14.

16—16.

. ahar,—d@pliryaminapaksha, - - yin shad udan eti, —samvatsara, —

vdyu,— aditya,—

. candra,—vidyut,—varunaloke,—indra,— prajipati.
. These are guides of the soul whose organs, as they are enveloped

do uot act.

Terminus: Brakman, not the all-present param brahma, but the,
aparam, sagunam brakman, which us Ldryam is transitory.
Hramamukti.

But those who worship Brahman under a pratikam, have other
rewards,
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1V, 4.

1—-3. (Pargvidyd.) Identity of the liberated soul with the soul bound
in ignorance, suffering, perishableness.
4. Unio mystica.
5--7. (dparavidyd.) Characteristics of the (imperfectly) liberated.
8—9. The “wishes” (Chénd. 8, 2) of the liberated soul. Then freedom.
10~14. Does the liberated possess organs (manas cte.)?
15—16, His wonderful powers; animation of several hodies together.
17—922. His aigvaryam and its limite. Description of Brahmaloka. After
he has there gained Samyagdarcanam he also enters the ever-
lasting, perfect Nirvinam.



1. Aim of the Vedanta: The destruction of
an innate error.

1. The fundamental thought of the Vedinta and its
previous history; a glance at allied
theories in the west.

In the introduction which Cafikara prefixes (p. 5-23) to his
Commentary on the Brahmasitra’s, he introduces us at once
to the fundamental concept of the system, declaring all em-
pirical, physical knowledge to be ignorance (dwidyd), to which
he opposes the metaphysics of the Vedinta, as knowledge
(Vidya)—Before we approach this thought in detail, let us
call to mind certain truths suited to throw light on its philo-
sophic meaning, and thereby on the Vedinta system of which
they are the root,

The thought that the empirical view of nature is not able
to lead us to a final solution of the being of things, meets us
not only among the Indians but also in many forms in the
philosophy of the west.  More closely examined this thought
is even the root of all metaphysies, so far as without it no
metaphysics can come into being or exist. For if empirical
or physical investigation were able to throw open to us the true
and innermost being of nature, we should only have to con-
tinue along this path in order to come at last to an under-
standing of all truth; the final result would be Prysrcs (in
the broader sense, as the teaching of @dois, nature), and theve
would be no ground or justification for MErapnysics. If, there-
fore, the metaphysicians of ancient and modern times, dis-
satisfied with empirical knowledge. went on to metaphysics,
this step is only to be explained by a more or less clear
consciousness that all empirical investigation and knowledge
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amounts in the end only to a great deception grounded in
the nature of our koowing faculties, to open our eyes to which
is the task of metaphysics.

Thrice, so far as we know, has this knowledge reached
conviction among mankind, and each time, as it appears, by
a different way, according to conditions of time, national
and individual character; once among the Indians, of which
we are to speak, again in Greek philosophy, through Parme-
nides, and the third time in the modern philosophy through
Kant.

What drove the Eleatic sage to proceed beyond the world
as %10 py §v" to the investigation of “the existent” seems to
have been the conception, brought into prominence by his
predecessor Xenophanes, of the Unity of Being, that is, the
unity of naturc (by him called eés), the consequence of which
Parmenides drew with unparalleled powers of abstraction,
turning Lis back on nature, and for that reason also cutting
off his return to nature.

To the same conviction came Kant by quite another way,
since with German patience and theroughness he subjected
the cognitive faculties of mankind to a critical analysis, really
or nominally only to examine whether these faculties be really
the fitting instruments for the investigation of transcendent
objects, whereby, however, Le arrived at the astonishing dis-
covery that, amongst others, three essential elements of the
world, namely, Space, Time and Causality, are nothing but
three forms of perception adhering to the subject, or, if this
be expressed in terms of physiology, innate functions of the
brain; from this he concluded, with incontestable logic, that
the world as it is extended in space and time, and knit together
in all its phenomena, great and small, by the causal nexus,
this form exists only for our intellect, and is conditioned by
the same; and that consequently the world reveals to us
“appearances” only, and not the being of “things in them-
selves” What the latter are, he holds to be unknowable,
regarding only external experience as the source of knowledge,
so long as we are restricted to intellectual faculties like
ours.
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These methods of the Greek and German thinkers, admir-
able as they are, may seem external and cold, when we com-
pare them with the way in which the Indians, as we may
assume even in the present condition of research, reached the
same concepts. Their pre-eminence will be intelligible when
we consider that no people on earth took religion so seriously,
none toiled on the way to salvation as they did. Their reward
for this was to have got, if not the most scientific, yet the most
inward and immediate expression of the deepest secret of being.

How the development which led them to this goal is to
be conceived in detail, we cannot yet accurately determine;
it seems to us specially matter of question how the historical
relation between Braliman and Atman, the two chief con-
cepts on which Indian metaphysics grew, and which already
in the Upanishad’s, so far as we see, are used throughout as
synonyms, is to be considered: whether the concept of Atman
developed itself from that of Brahman through a mere sharpen-
ing of the subjective moment lying therein, or whether we have
rather to distingnish between two streams, the one, more
ecclesiastical, which raised Brahman to a principle; the other,
more philosophical, which did the same for Atman, until both,
closely connected in their nature, were led into a common
bed. Putting aside these questions for the present, let us
briefly, by a few selected examples, indicate the steps along
which the Indian genius probably raised itself to the conception
of the world, which we are then to set forth.

1. We have already pointed out how the Indians, setting
out from the worship of personified powers of nature, recog-
nised in that raising of the feeling above the consciousness of
individual existence which occurs in prayer, that 1s, in the
Brahman, the central force in all the forces of nature, the
shaping and supporting principle of all Gods and all worlds;
the word Brahmar in the whole Rigveda never meaning any-
thing else than this lifting and spiritnalising power of prayer.
(With the history of this concept may be compared that of
the Liogos (Aéyos) of the fourth (Gospel, which rests on a
similar abstraction and hypostasis.) From the standpoint of

this apprehension of the Brahman as a cosmic potency inherent
4
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in the subject, the Taitliriyu-Brahmanam (2, 8,9, 6) for example,
takes up a question put in the Rigrveda (X, 81, 4) and answers
it as follows:—

“Where was the tree and where the wood,

“From which the heaven and earth were shaped?

“Musing in mind seck that, ye wise,

“Whereon the bearer of them stood!” (Rigv. 10, 81, 4)

“The Brahman was the tree, the wood,

“From which the heavens and earth were shaped,
“Musing in mind, 1 say, ye wise,

“Ou Him the bearer of them stood!”

2. To this is joined the idea that Bruhman is the inner-
most and noblest in all the phenomena of the world; it is, as
the Kathaka-Up. (5, 1-—3) expresses it, changing and deepening
the sense of the verse fligv. 4, 40, 5, the sun in the firmament
(hansah ¢ucishad), the God (vasu, the good) in the atmosphere,
the Hotar at the altar, the guest at the threshold of the
house, it dwells everywhere, is born everywhere,—but he only
15 free from sorrow and sure of liberation, who honours it, the
unborn, unassailable spirit, in “the city with eleven doors”
(the body), wherein it dwells, with the powers of life round it,-—

“And in the middle sgits a dwarf,
“Whom all the godlike Powers adore.”

3. Here “in the lotus of the heart” the Brahman is now
nothing else than the .itman, that is, the soul, literally «the
self.” We select an cxample from Chindogya-Up, 3, 14:

“Verily this universe is Brahman; as Tujjalin [in it be-
“coming, ceasing, breathing] it is to be adored in silence.
“Spirit is its material, life its body, light its form; its decree
“is truth, its self endlessness [literally :wther]; all-working is
“He, all-wishing, all-smelling, all-tasting??” comprehending the
“All, silent, ungrieved:—this is my soul (@fman) in the inmost
“heart, smaller than a grain of rice, or of barley, or of mus-
“tard-seed, or of millet, or a grain of millet’s kernel;—this is
“my soul in the inmost heart, greater than the earth, greater

21 Otherwise Max Miiller and Oldenberg (Buddhat, p. 31); cf. how-
ever Brih. 4. 3, 24 and the ollog opd, ollog B¢ voel, oblog B¢ ©° dxobet
of Xenophanes.
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“than the atmosphere, greater than the heaven, greater than
“these worlds,—The all-working, all-wishing, all-smelling, all-
“tasting, embracing-the-All, silent, ungrieved, this is my soul
“in the inmost heart, this is Brahman, into him 1 shall enter
“on departing hence—He to whom this happens, he, verily,
“doubts no more!—Thus spoke Candilya, Candilya.”

4. The Jast-mentioned entering into the true Self after
death presupposes the consciousness of a difference between
the empiric self, that is, the bodily personality, and the highest
Self (paramdtman), which is the Soul, that is, God. This
difference is the subject of a lesson, which Prajipati gives to
Indra, Chdndogya-Up. 8, 7—12, and in which he leads him up
step by step to ever truer knowledge. To the question: “What
is the Self?” comes as the first answer: 1) “The Self is the
body, as it is reflected in the cye, in water, in a mirror.”
To the objection, that then the Self is also affected by the
defect and dissolution of the body, follows the second ex-
planation: 2) “The Self is the soul, as it enjoys itself in
dream.” To the objection that the dreaming soul, if it does
not suffer, still believes itsclf to suffer, it is replied: 3) “When
“he who has sunk to sleep has como altogether, fully, and
“wholly to rest, so that he beholds mo dream,—that is the
“Self, the undying, the fearless, the Brahman.,” To the ob-
jection that in this condition consciousness ceases, and that
it is like entering into nothing, Prajipati at last answers:
4) “Mortal, verily, O Mighty one, is this body, possessed by
«death; it is the dwelling-place of that undying, bodiless Self.
“«The embodied is possessed by pleasure and pain, for while
“he is embodied, there can be no escaping of pleasure and
“pain. But pleasure and pain, do not touch the bodiless one.—
« Bodiless is the wind;—clouds, lightning, thunder are bodiless.
“Now as these arise from the atmosphere [in which they are
“bound, like the soul in the body], enter into the highest light,
“and thereby appear in their own form, so also this full rest
“[that is, the Soul, in deep slecp] arises from this body, enters
“into the highest light and reaches its own form; that is the
“highest Spirit.”—

In similar fashion the Twittiriya- Up. 2, 1—7 leads from the

4%
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bodily self, by stripping one covering after another off it, at
last to the true Self. It distinguishes: 1) the Self consisting
of food; in this, as in a case, is held 2) the Self of breath,
in this 3) the Self of manas, in this 4) the Self of know-
ledge, in this finally as innermost 5) the Self of bliss.
«Verily, this is the Essence (rasa); he who reaches this
“gggence, is filled with bliss; for who could breathe and who
“gould live, if this bliss were not in space?—For he it is that
«causes bliss; for when one finds peace and support in this
“jnvisible, bodiless, unspeakable, unfathomable one, then has
“he entered into peace; but if he in this also [as in the four
«“first] recognises a hollow, an “other,” then he finds unrest;
“this is the unrest of him who thinks himself wise.”

5. The Sclf, in this sense, is, aceording to Chdndogya- Up.
6, 2, 1 “the existent,” #the One without a second,” and, answer-
ing to this, Brihadirapyaka-Up. 2,4, 5 refers and limits all
investigation to the Sclf: “The Self, verily, o Maitreyi, must
“be seen, heard, thought on, and investigated; he who sces,
thears, thinks on, and investigates the Self, has understood
“gll this world.” «These worlds, these Gods, these beings, all
“thesc are what the Self is” 1t is the point of union (eki-
yanam) for all, as the ocean for the waters, the ear for sound,
the eye for forms, and so on; all outside it is as devoid of
being as the sound that goes out from a musical instrument;
he who has laid hold on the instrument has therewith also
laid hold on the sounds that spring from it (loc. cit., 2, 4, 6—11).
1t is, according to Chdndogya-Up. 6, 1, 4, that from which all
the world has come into being, as a mere transformation of it:
he who knows this One, therewith knows all, “just as, oh dear
“one, by a lump of clay, all that is made of clay is known;
“the transformation is a matter of words, a mere name; in
“reality it is only clay!”—

G, In conformity with this, the I¢d-Up. 1, 6 bids us “sink
the whole world in God,” that is, in the Self:

“Who, seeking, finds all being in the Self
“For him all error fades, all sorrow ends;”

and the Kathaka-Up. (4, 10—11) warns ns not to admit a
multiplicity, anything different (ndnd) from the soul:
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“For what is here is there, and what is there is here;
“From death to death he hastes who here another knows!
“Tn spirit shall ye know, here is no manifold;

“From death to death is he ensnared who difference sees,”

7. Tt was a simple consequence of these conceptions when
the Vedanta declared the empirical concept which represents
to us a manifold existing outside the Self, a world of the
Object existing independently of the Subject, to be a glamour
(milyd), an innate illusion (bhrama) resting on an illegitimate
transference (adhyisa), in virtue of which we transfer the
reality, which alone belongs to the subject, to the world of
the object, and, conversely, the characteristics of the objective
world, e g., corporeality, to the subject, the Self, the Soul.

Concerning this, let us-hear Cankara himself.

2. Analysis of Cuankara’s Introduction (p. 5-23).

“Object (vishaya) and Subject (vishayin)”, he says at the
beginning of his work, “having as their province the presen-
“tation of the ‘Thou’ [the not I] and the <128 are of a nature
“as opposed as darkness and light. If it is certain that the
“being of the one is incompatible with the being of the other,
“it follows so much the more that the qualities of the one
“also do not exist in the other. Hence it follows that the
“transfer (adhydsa) of the object, which has as its province
“the idea of the ‘Thou,” and its qualities, to the pure spiri-
“tual subject, which has as its province the idea of the ‘I
“and conversely, that the transfer of the subject and its
“qualities to the object, is logically false.~-Yet in mankind
“this procedure resting on false knowledge (mithyd-hidnu-
“nimitta) of pairing together the true and untrue [that is,
“subjective and ol)Jectlve] is inhorn (naisargika), so that they

% Yushmad- asmat -pratyaya-yocare; Banerje: a translutes: “indicated by by
the second and first personal pr onomzs,” and so p. 18, 2 asmat-pratyaya-
vishayatvit: “because it (the soul) is the object of the first personal pro-
noun,” which, however, gives us no clear meaning, for only presentations,
not prououns, have objects,—The soul is therefore subject (vishayin),
yet mot (empirie) subject of knowledge as which the akampratyayin
(that is, the manas, {o distinguish from the ahamkarter) figures, to which
the soul again stands opposed as object (vishaya); cf. the passages in notes
29 and 30, and further in the course of the work (Chap. XXVIT, 8).
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“transfer the being and qualities of the one to the other, not
“separating object and subject, although they are absolutely
“different (alyanta-vicilkta) and so saying, for example: “T'his
“am I,” “That is mine,’”29

However this transference be defined, (p. 12,1 -14, 3) in
any case it comes to this, that qualities of one thing appear
in another, as when mother-of-pearl is taken for silver, or when
two moons are seen instead of one (p. 14, 3—5). This erroneous
transference of the things and relations of the objective world
to the inner Soul, the Self in the strictest sense of the word,
i8 possible because the soul also is, in a certain scnse, object,
namely, object of presentation to the “I,” and, as our author
here affirms, in no sense something transcendent, lying beyond
the province of perception (parokshum). 30

20 By this the objective, e.g., the body, is sometimes treated as subject,
sometimes as 8 quality of it. ~As explanation the following passage may
serve, . 20, 8: “ As one is accustomed, when it goes ill or well with his
“gon or wile and the like, to say, ‘it goes ill or well with me,’ and thus
“transfers the qualities of outer things to the Self (soul, déman) [of. p. 689,
“3ff.], in just the same way he traunsfers the qualities of the body, when
“he says: ‘Y am fat, T am thin, T am white, I staud, I go, I leap,’ and
“similarly the qualities of the sense organs when he says: ‘1 am dumb,
“impotent, deaf, one-gyed, blind,” aud similarly the qualities of the inner
“organ [antalikarapam == manas, ci. ¥, 3, 32], desire, wish, doubt, resolation
“and the like;—-thns also he ‘transfers the subject presenting the ¢I°
“(aham-pratyayin) to the inuer soul, present solely as wituess (s@kshin)
“of the personal tendencies, and conversely the witness of all, the inner
“soul, to the inner organ and the rest” {that is, to the sense organs, the
body and the ohjects of the outer world].

30 P, 14, 5: “Question: but how is it possible to transfer to the inner
“soul, which is no object, the qualities of objects? For everyone transfers
“louly] to oue object standing before him another object: and of the
“inner soul thou maintainest that it is cut off’ from the idea of *Thou’
“[not-1] and is no object 1 read with Govinda: avishayatvam|?—Answer:
“Not in every sense is it mon-object; for it is the object of perception
“of the ‘1'" [asmal-pratyaya-vishaya; taken strictly and according to
p. 78, 6, cf. 73, b, 672, 1, not the sdkshin, but only the karfar, that is,
the individual soul already endowed with objective qualities, is aham-
pratyaya-vishaya]; “and the {whole] assumption of an imner soul rests
“on this, that it is not transcendent (aparoksha). It is also not necessary
“that the object, to which we transfer another object, should stand before
“us; as, for instance, when' simple people transfer to space (dki¢a),
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“This transference, thus made, the wise term IGNORANCE
¥ (avidyd), and, in contradistinction to i, they call the accurate
“determination of the own nature of things” (vastu-svaripam,
of the being-in-itself of things, as we should say) “KNOWLEDGE
“(widya). If this be so, it follows that that to which a [similar,
“false] transfer is thus made, is not in the slightest degree
“affected by any want or excess caused thereby” (p. 16,
1—4).

The object of knowledge, the Soul, thus remains, as
made clear in these words, entirely unaltered, no matter
whether we vightly understand it, or not. From this we
must conclude that the ground of the erroneous empirical
concept is to be sought for solely in the knowing subject;
in this subject the avidyd, as rcpeatedly (p. 10, 1. 21, 7,
807, 12) asserted, is inmate (nausargeli); its cause is a wrong
perception (it is mithyd-jidna-winitte, p. 9, 3); its being is a
wrong conception (nithyd-pratyaya-ripae, p. 21, 7);—all these
expressions point to the fact that the final reason of the false
empirical concept is to  he sought—where, however, the
Vadanta did not seek it- ~in the nature of our cognitive faculty.
An analysis of this, as Kant undertook it, would in fact give
the true scientific foundation of the Vedinta system; and it
is to be hoped that the Indians, whose orthodox dogmatics,
holding pood still at the present day, we here set forth, will
accept the teachings of the “Critique of Pure Reason,” when
it is brought to their knowledge, with grateful respect.3!

“which is not an object of perception, the dark colonr of the ground,
“and the like. In just the same way is it possible to transfer to the
“inner soul what is not soul.”

3t Also Kant’s axiom that the transcendental ideality of the world does
not exclude ity empiric reality, finds its full analogy in the concepts
of (ankara: cf. p. 448, 6: «All empiric action is true, so long as the
“knowledge of the soul is not rcached, just as the actions in dream,
“before awaking occurs, As long in fact as the kuowledge of unity with
“the true Self is not reached, one has not a consciousness of the unreality
“of the procedure connected with standards uand objects of know-
“ledge and fruits of works, but every creature, under the designation of
T and ‘mine,’ {akes mere transformations for the Self and for charac-
“tepistics of the Selt, and on the other hand leaves out of consideration
“their original DBrahman-Selfhood; therefore before the consciousness
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On the soil of this natural Ignorance stands according to
Cankara, all human knowledge, with the exception of the
metaphysics of the Vedanta; thus, not only the empirical
thought, that is, thought by means of the sense-organs, of
common Jife, but also the whole ritual canon of the Veda, with
its things commanded and forbidden under promise of reward
and punishment in another world (p. 16, 4—17, 1).

The immediate ground on which both worldly and Vedic
actions must be referred to the sphere of Ignorance, lies in
this, that both are not free from the delusion (abhimdna) of
seeing the “I” in the body; [or neither knowledge nor action
is possible unless one considers as belonging to the Self,3?
the sense-organs and the body bearing them, and the ritual
part of the Veda also caunot but transfer many circumstances
of the outer world erroneously to the Soul. 33

A further ground for the inadequacy of all empirical
knowledge is, that it is only distingnished from that of ani-
mals in degree through higher evolution (wyulpatti), but is in
kind similar to it, so far as, like it, it is wholly subservient

“of identity with Brahman awakes, all worldly and Vedic actions are
“justified.”

31 P, 17, 2: “But Low is it possible that the means of knowledge,
“perception and the rest, and the [ritual]l books of doclrine are limited to
“the province of Tgnorance?—Answer: Because without the delusion that
“t]* and ‘mine’ consist in the body, sense-organs, and the like, no
“knower can exist, and consequently a use of the mcans of knowledge
“is not possible. For without calling in the aid of the sense-organs,
“there can be no perception, but the action of the sense-organs is not
“possible without a resting place [the body], and no action at all is
“possible without transterring the being of the Self (the Soul, dfman)
“to the body, and without all this taking place no knowledge is possible
“for the soul, which is independent [reading asangasya) [of embodied
“existence]. But without action of knowing, no knowing is possible.
“Consequently, the means of knowledge, perception and the rest, as
“ag well as the books nf doctrine [in question] belong to the province
“of lgnorance.”

33 P, 20, 5: “For when it is said, for example: ‘Let the Brahman
“offer’, the like ordinances rest on the fact of transferring the ocastes,
“A¢rama’s, ages of life and similar differences to the soul; this trans-
“ference is, as we have said, the assumption that something is where it
“is not, ¥
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to egoism, which impels us to seek for what is desired and
to avoid what is not desired; and it makes no difference here
whether these egoistic aims, as in the case of worldly actions,
reach their realisation already in this life, or, as in the case
of the works ordained by the Vedas, only in a future existence,
thus presupposing a knowledge of it. Quite otherwise the
Vedanta, which, on the contrary, leaves the whole sphere of
desire behind, turns its back on all differences of position in
outer life (even if, as we shall see, not quite consistently),
and raiges itself to the knowledge that the Soul is in reality
not the least involved in the circle of transmigration (samsdra), 34

34 The interesting passuge which gives us an insight into the Indian
idea of the difference between man and animals, reads in its entirety as
follows, (p. 18, 4ff):—¢ For this rcasoun also™ [worldly and Vedic know-
ledge belongs to the provinee of lgnorance], “because [thereby] no
“difference is made between man and animals. For just as the animals,
“ when, for instance, a sound strikes their ears, in case the perception of
“the sound is disagreeable to them, move away from it, and in case it is
“agreeable, move towards it,—as, when fthey see a man with an upraised
“stick before them, thinking: ‘He will strike me,’ they try to escape, and
“when they see one with a handful of fresh grass, approach him f[one
sees that when the Indian speaks of an animal, he thinks of a cow,
somewhat as we think of a dog]: so men also whose knowledge is more
“developed (vyutpanna-cittdh), when they perceive strong men of terrible
“aspect, with drawn swords in their hands, {urn away from them, and
“turn towards the contrary.—Thus with reference to the means and
“objects of knowledge, the process in men and animels is alike. Of
“course in the case of animals perception, and the like, goes on without
“previous (1) judgment (ziveka); but as can be seen by the resemblance,
“gven in the case of [spiritually] developed (wyufpattimatim) men, per-
“ception and the like for the time [of false knowledge] is the same; and if
“according to the spiritual canon the performance of works is permitted
“only to one who has gained insight (duddhi), and not to one who has not
“recognised the connection of the soul with the other world, yet for this
“permission it is not imperalive that one [should have recognised] the truth
“ concerning the soul freed from the Samsdra, to be taught by the Vedinta,
“which leaves behind hunger and the other |desires], and turns away
“from the difference between Brahmans, warriors and the rest. For this
“truth is not implied in the injunction [of the work of sacrifice], but is
“rather in contradiction to it. And while ithe canon of ordinances is
“valid [only] for this degree of knowledge of the soul, it does not rise
“above the province of Ignorance.”
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For all those laws of empirical knowledge and action are
valid for us only so long as we are influenced by the Ignorance,
resting on a false transference, which nature imposes on us,
of which it is said in conclusion (p. 21, 7): “Thus it stands
“with this beginningless, endless, innate transference, which
“in its essence is a false assumption, producing all the con-
“ ditions of doing and enjoying [or suffering] and forming the
“[natural] standpoint of all men. To remove this, the root
“of the evil, and to teach the knowledge of the unity of the
“goul,—this is the aim of all the texts of the Vedanta.”3s

This aim the Vedinta reaches by separating from the soul
(the Self, dtman) everything that is not soul, not Self, and is
only transferred thereto falsely, thus, in a word, all Updidhi’s,
or individualising determinations, clothed (upahitum 163, 9.
690, 5. 739, 7) in which the Brahman appears as individual soul.
Such Upddhi’s are: 1) all things and relations of the outer
world (cf note 29), 2) the body, consisting of the gross ele-
ments, 3) the Iudriya's, that is the five sense-organs and five
organs of action of the body, represented as separate existences,
4) Manas, also called the inuner organ (antublaranam), the
central orgun for the sense-organs as well as for the organs
of action, in the first place closely approaching what we call
understanding, and in the latter alwost synonymous with,
what we call conscious will, the unified principle of
conseious life, as 5) the Mulkhya prine with its five oftshoots,
is the unified principle of unconscious life, subserving nufrition.
—All this, of which more in our psychological part, meta-
physics cuts away, in order to retain the soul, that is, the
real Self or “I,” which is present as spectator (sdlshin) of
all individual actions, but itself only apparently individualised
by the Upadhi’s, is on the contrary in reality indentical with
the highest godhead, and, like this, is pure spiritual nature,
pure conscionsness (caitanyam).

35 Cf, for the doctrine ol the Avidyd also the following passages:
p. 98, 8 119, 3, 182, 12, 185, 12. 199, 5, 205, 10, 343, 4. 360, 2. 433, 13,
459, 9. 45D, 4, 473, 17. 488, 6. 507, 1. 660, 10. 680, 12, 682, 3, 689, 1,
690, 5. 692, Lt. 787, 13. 804, 1. 807, 11. 837, 2 £60, 15. 1056, 1. 1182, 10.
1133, 12, 1133, 15.
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And here we touch the fundamental want of the Vedanta
system, which, among other things, causes the absence of its
proper morality, however near this, in its purest form, lay to
its principle. 3¢ Rightly the Vedinta recognises, as the sole
source by which we may reach true knowledge, true
apprehension of being-in-itself, our own “1” but it wrongly halts
at the form in which it dirvectly appeals to our consciousness,
as a knower, even after it hus cut away the whole intellectual
apparatus, and aseribed it to the “not I” the world of
phenomena, just as it has also, very rightly, indicated as the
dwelling of the highest soul, not, as Descartes did, the head
(about which Brih. 2, 2 treats); but the heart.

Meanwhile, as we shall see, the spiritual (cailanyam) is. in
our system, a potency which lies at the root of all motion
and change in nature, which is therefore also ascribed, for
example, to plants, and meang thus rather the capacity of
reaction to outer influences, a potency which, in its
highest development, reveals itselt as human intellect, as
spirit,

36 The command “dyamAseis tov mAnsioy gou ws szautév? {*Love thy
neighbour as thyself” is an immediate consequence of the fundamental
concept of the Vediénta, as the following verses of the Bhagavadgiti
(13, 27-28) may show:—

“This highest Godhead hath his seat in every being,
“And liveth though they die; who seeth him, is seeing,
“And he who everywhere this highest God hath found,
“ Will not wound self through self. . . .”




111, Who is called to the Study of the Vedanta?

1. The indispensable Condition.

The question, who is to be admitted to the saving teaching
of the Vedanta, and who is to be excluded from it, is discussed
in an episode of the first Adhyaya of the Brahmasitra’s with
great [ulness (p. 280-—323), and the result is, that there are
called to knowledge, all those who are reborn (dviju) through
the Sacrament of the Upanayanam (the initiation by a teacher
with the solemn investiture with the sacred thread), thercfore
if they fulfil this condition, all Brahmana's, Kshatriya's and
Vaigyas, and further also the gods and (departed) Rishis; that,
on the contrary, the (udra’s {belonging to the fourth, noun-
Aryau, caste) are excluded from it.

Both the exclusion of the Ciidra’s and the inclusion of
the gods, give rise to long and interesting discussions.

2. Exclusion of the Qfidra’s.

At first sight it may appear strange considering the pringciple
of the Vedanta, that the Qadra’s are shut out {rom the path
of salvation. Of course birth in a particular caste is not a
matter of chance, but the necessary consequence of conduct
and works in a former existence; but, as the Vedinta makes
no difference between the three higher castes, it should have
been a logical consequence of its views (first however drawn
by Buddhism), to admit the Ctdra too; for he also has a
soul, he also is Brahman, and there is no conceivable reason
why he also should not become conscious of this, and thus
partake of the saving knowledge, especially as it is recog-
nised that he is in need of it (p. 315, 11. 317, 3), and further
the objector’s argument of the Ciidra’s qualification for know-
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ledge (p. 315, 11) is not contested from a worldly point of
view (p. 317, 4), as also his right, admitted by the Smriti, to
participate in the hearing of the [tihdsa’s and Purdnd’s (the
epic and mythological poems) is not denied (p. 322, 14).

But the same accommodation to national prejudices which

determines the philosophers of the Vedinta to derive all their :

knowledge, even by the most tortuous procedure from the
Veda, makes it also impossible for them to admit the Gudra;

for a condition precedent to the study of the Vedinta, is the .
study of the Veda and a knowledge of its contents (p. 316,

9), for this again, the Upanayanwm (initiation by a teacher),
to which the Cudra cannot attain (p. 317, 2, 320, 6), as the
law (smyife) further forbids the reading aloud of the Veda,
even 1 the presence of a (udra (p. 822, 2. 6).

With this is connected the discussion of certain cases
occurring in the Veda itself, where a doctrine is apparently
imparted to a (Chdra, or man of doubtful caste.

The first is that of the Samwvarga-vidyd, a theory (remind-
ing onc of Anaximenes) of Vayu (wind) and Prina (breath)
as “samvargdh” (absorbers), on the one hand, of the elements,
on the other, of the life-organs, which Chind. 4, 1—3 Raikva
imparts to Janag¢ruti, even after he has previously called
him a Cidra. 37

37 The wording of this legend, which shows in very drastic fashion
that the knower of Brahman, be he ever so wretched, stands higher than
the richest and best who does not know i, is as follows (Chind. 4, 1-2):
“«Jinac¢ruti, the grandson [of Janacruta] was a dispenser, giving
“much, cooking much. He had houses of rest built un all sides, that
“men from all parts might eat with him. Once geese [or flamingoes]
“flew past in the night. Then spoke one goose to the other: Ha there!
“dim-eyed, dim-eyed [seest thou not] the splendour of Jinugruti the
% orandson is extended like the heaven; approach it not, burn not thyself.’—
“To her the other said: ‘Who is he of whom thou speakest, as though
“he were Raikva with the car!’—What is this—of Raikva with the
“ear?'—‘As [at dice] to him who has won with the kyita [the highest]
“throw [or perhaps viitdyae from wvij, cf. Rigv. I, 92, 10 vijah] the lower
“throws are alsc counied with it, so to him [Raikva] comes home all
“the good the creatures do; and he who knows what he knows, for him
“also is this true.’—This Jéanacruti the grandson over-heard. As soon
“ag he rose, he spoke to his steward [who praised him in the way the
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On the other side, (Juiikara reminds us firstly that a single
case does not make a rule (p. 317, 9), and that what was
richt in the case of the Samvarga-vidyd need not therefore
be transferred to all other things (p. 318, 1); but after this
both Stitram and scholion (315, 6. 318, 10) affirm that

“«(Cfiidra” in the foregoing cuse is not to be taken in its tra-

“ Vaitdlika's were afterwards wont to dol: ‘Thou speakest [of me] as if
“«1 were Raikva with the car.’—¢What is this—of Haikva with the car?’
#“__+Ag to him who has won with the krita throw, ithe lower throws are
“also counted, so to him comes home all the good the creatures do; and
“he who knows what lLe kunows, for him also is this true.’—Then went
“the steward forth to seek him. e came back and said ‘I have not
“found him.’—le [JAnacruti] spoke to him: ‘Go seck him where a
“ Brdhmana |in the full sense, as Brih. 3, 5, 1. 8, 8, 10] is to be sought
“[in solitude, in the forest; on a sandbapk, in the river, in a remote
“ place,—as the scholiast explains]’—There sat one under his car, seratch-
“ing his sores. To him he ‘muade obeisance saying: ¢ Art thou, venerahle
“one, Raikva with the car?’—*1 am verily he,” he answered.—The steward
“retnrned and said: ‘1 have found him.’—Then took Jdinacruti the grand-
“son six hundred cows, a golden necklace, and a waggon with mules,
“and went to him and said: ‘Raikva! here are six hundred cows, here is a
“oolden necklace, here is a waggon with mules, teach me, venerable one, the
“(iodhead whom thou worshippest.’—To him answered the other: ‘Ha, ha!
“for a trinket and a yoke, thou Chdra! keep them for thysclf, with thy
% cows.’—Then took Janacruti the grandson again a thousand cows, a golden
“ necklace, a waggon with mules and his daughter; he took them, and went to
“him and said: ‘Raikva ! herc are a thousand cows, here is a golden necklace,
“here is a waggon with mules, here is a wife, here also is the village in which
“thou sittest;—teach e, venerable one!’—~Then raised he her face [sunk
“in shame| and said: ‘He has brought these [cows]; through this face
talone, (lltdra, thou wouldst have made mec speak.'—Those are the
“[villages] called Raikvaparna, in the country of the Mahiviisha’s, where
“he dwelt |at his invitation] and he spoke to him.”

Then follows, in the mouth of Raikva, the Sanwargavidyd, which has,
however, not the slighiest connection with the foregoing narrative, so
that one could substitute for it, quite as suitably, almost any other
exiract from the Upanishad’s. Also the systematising at the beginning,
the legend of Kipeya and Abhipratirin in the middle, with its Trishtubh
verses, and the promisc “ya’ cvam veda” at the conclusion, go to show
that here, as so often in the Upanishad’s, we have to do with two quite
independent passages, originally placed side by side only perhaps because
the krita throw occurs in both, carelessly united by a later editor, and in
later timos (e. g. by Caitkara, p. JOO6, 7) expressly maintained to be
connected with each other,
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ditional sense (rivdhdrtha), but in its etymological sense
(avayavirtha); namely because Jipagruti from sorrow (gu-cd)
at the humiliating speech of the goose, had run (du-drd-va)
to Raikva, this Rishi, who, through supernatural knowledge,
became aware of what happened, and wished to muke this
evident, called bim “c¢a-dra” (). A subsequent (p. 319—320)
direct proof that Jinugruti was a Kshatriya, must be termed
utterly inadequate, so tar as it seeks by all kinds of quibbles
to make it probable that the Abhipratirin mentioned in the
Samvargavidyd (Chind. 4, 3, 5) was a Kshatriya,—uand there-
fore also Jinag¢ruti, because he is mentioned in the same
Vidya (). It is more arguable, as (Jahkara insists in this
connection, that Jinagruti must-have been o Kshatriya because
he had a steward (kshattar) (p. 320, 2);—however this may
be, the whole zealously prosecuted investigation only proves
for us that, for the time of Caukarn and also for that of
Bidardyana, it was by no means held to be self-evident that
a man of princely wealth and pomp like Janag¢ruti, could
not have been a Ghidra, which is intercsting from the point
of view of the history of culturc.

A further casec is that of the boy Satyakima, to whom
his mother Jabili declares she cannot tell him from what
family (gotram) he comes, because in her youth she had had
to do with too many; with childlike naiveté, Salyakiima (whose
name, as M. Miiller fittingly observes, means dihakylins) repeats
this to the teacher who asks him concerning his family; the
teacher finds that only a Brahman can be so sincere, and
imparts the knowledge to him as such.38

38 Chiandogya- Upanishad 4, 11 “Satyakéma, the son of Jabild, said
“to his mother: ¢Venerable one, I would enter as a Brahman student;
“tell me of what family T am,’—She said to him: ‘This T know not, my
“boy, of what family thou art: in my youth 1 went about much as a
“maid; there I got thee; I myself know not of what family thou art;
“my name is Jabilli, and thy name is Satyakima; so call thyself |instead
“of after the father] Satyakiuma, son of Jabéld.- Then went he to Héri-
“drumata the Gautama, and said: ‘1 would enter with thee, venerable
“one, as Brahmacirin, deign to accept me, venerable one!’ He said to
“him: *Of what family art thou, dear one?’—He said: ‘I know not, oh
“masler, of what family 1 am. 1 asked my mother, and she answered
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In this story Badardyana (p. 321, 5) and Qaiikara (p. 321, 6)
find a confirmation of the rule excluding the (liidra, because
Satyakima is admitted only “after it is decided that he can-
not be Cadra because he spoke the truth” (! —satya-vaca-
nena Codratva-abhdve nirddhirite,)—but we might rather con-
clude from it that in ancient times liberality was greater, and
that there was a disposition to let the question of Brahman-
hood by birth alone, where a Brahmanhood of heart and mind
existed.39

However this may be, for our authors, the (tdra, so long
as he has not been raised on the path of transmigration to a
higher caste,40 remains entirely excluded from all share in the
teaching of salvation. On the other hand the boundary of
admission, which is so ungencrously narrowed below, is very
generously widened above, so that mot only all men of the
threce Aryan castes, but also the (ods, and the departed
Rishis, are called to the study of the saving Brahmavidyi.

“me: ‘in my youth I went about much as a maid; there L got thee; I
“myself know not of what family thou art; my name is Jabéld, and thy
“name is Satyakima;’ so am I called Satyakima, the son of Jabald, oh
“master,’—He said to him: ‘only a Brahman can speak so frankly; bring
“the fuel, dear onc [that is necessary to the ceremony], I will take thee
“ because thou hast not departed from the truth,'”

In the continuation (Chind. 4, 5-9) Satyakéma while Le is leeping
cows, is first taught concerning the four four-fold feet of Brahman
(4 cardinal points, 4 parts of the world, 4 sources of light, 4 orgaus of
life), in order, by the bull, the fire, the goose and the diver, until he
also receives the teacher’s doetrine which “brings furthest.” In the
following section (Chiind, 4, 10-15) Satyakdma iy in his turn teacher of
Upakosala, in whose case the supernatural tcachings (like the miracles of
Elija in the case of Elisha) are repeated.

39 Cf, for this especially the Upanishad translated in Anquetil Duper-
ron 1I, 372-877 under the name of “ Teehhakli” (according to Stenzler's
view — Chigaleya) aud Weber’s analysis of it, Ind. Stud. IX, 42-48.

0 (hind. b, 10, 7; /fpastamba-(lharmasﬁtra 9, b, 11, 10; Manu 10, 65,—
Tn our work this one hope for the (Jadra so severily dismissed is, peculiarly
enough, nowhere directly proclaimed; implicitly it is econtained in the
much used passage, Chiind. 5, 10, 7, as also in the Smyiti passage, Bhag.
G. 6, 43, quoted p. 1045, 7.
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3. Admission of the Gods; their role in the Vedanta
system.

One would err if one held the being of the Gods (deva,
devatd) to be incompatible with the strict monistic teaching
of our system of the Brahman as the Lord (i¢vare) the omni-
present (sarvagata), the one withont a second (ekam eva
adviliyam). On the contrary, they are as real as the rest of the
world: the phenomenal existence which the latter has, they
also have, and the Gods of the Indian popular creed (whose
retention was besides already necessitated by the recognition
of the Kurma-kinda and the Karma-mimdnsi cf. above p. [181F)),
are as little denied by the Vedinta as the Gods of Greece
were by Plato or Epicurus, even if; as in the latter case, they
play no particular role, and the ideas of them which are
oceasionally found cannot very well be made to agree.

In general the Gods, at whose head as a rule, Indra is
mentioned, 4! are, for our anthors, still what they were in the
Rigveda, personifications of natural forces and natural pheno-
mena; and an attempt to resolve them into the correspouding
natural elements4? i3 rejected m the following way (p. 309, 11):

4 Indra-ddayal p. 281, 8. 9. 282, 5. 7. 287, 4, ete..—From quite
different ideas came the sporadically occurring Hiranyagarbha-ddaya’
igvardh, who at the disappearance of the world do not disappear like the
other Gods and beings, but, as it seems, only pass the time in sleep, and
at the new creation of the world, help the Tgvara; p. 300, 3. 4. 9. 301, 1.
808, 9; cf. liranyagarbha as prathamaje p. 339, 3, as adhyaksha in the
lower world of Brahma p. 1121, 13; mahdn (Kath, 3, 1) as Hairanya-
garblki buddlil p. 843, 3; suwrva-arapa-dtmani Hiranyagerbke brahma-
loka-nivdsing p. 247, 6; samashti-vyashii-riipe,a Hairanyagarbhena prandt-
mané 724, 8; and the (r@ja-)Vaivasvata-ddaye’® igvardh p. 397, 8.

(P, 807, 4)., “To the disk of light dwelling in the heaven, which
“lightens the world, mightily wandering by day and night [and the other
“corresponding natural phenomena)] apply the words which speak of Gods
“ys Aditya [the sun-god] and the like, as the ordinary use of the word,
“ag also the consistent sense of the passages shows; and it is not fitting
“to ascribe to the light-disk individuality (vigrahe) with a heart ete.,
“gpirituality and needs and the like, as it is clear that, like the earth etc.,
“they are without spirit (cefund). This holds good also for Agni [Fire
“and God of fire] and the others.”

)
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«The names of the Gods, like Aditya, and so forth, even if
“they refer to light etc., compel us, according to the scriptures,
“to assume spiritual beings corresponding [to the elements]
«gifted with aigvaryam (ruling power); for they are thus
“yged in the Mantra’s and Briihmana’s; and the Gods have, in
syirtue of their aigvaryam, the power of remaining as the
«Qelf (dtman) of light ete., or, according to their pleasure, of
“taking this or that individuality (vigraha); for the scriptures
“say, in explaining the Subrahmanyd formula [Shadvinga-br.
“1, 17: *O ram of Medhdtithi)—that is as ram he [Indra, as
“Qankara adds] once stole Medhatithi, the scion of Kianvay and
as the Smriti relates [Mahibh. 1, 4397), Aditya, as a man
“yisited Kunti; also the earth etc. have, according to the
“geriptures, spiritual overseers, for it is said [Catap. Br. 6, 1,
“3, 2. 4] “the earth said’—~‘the waters said’; and, even if the
“pnatural elements, as ‘the light in the sun, and so on, are
“without spirit, still they have, to judge by the part they play
“in the Mantra’s and Brahmana's, God-like beings as their
“gpiritual overseers.”

As such “overseers” and “disposers,” the Gods act especially
in the life-organs (p. 186, 6: devatd-dtwmd indriyasya adhi-
shthati, p. 728, 9: harapdndm niyantrishw devatdsu), in which
they entered according to Ait. 1, 2,4, Agni as speceh, Viyu
as breath, Aditya as eye, and so on (p. 423, 14); for. though
the organs in themselves are capable (¢akta) of doing their
own work, yet they do it only like a cart, which must be drawn
by an ox (p. 727, 1); however, the Gods do not therefore take
part in the enjoyment [and suffering] which in the body is the
lot only of the individual soul (p. 727, 13;—the GGods are only
bhoga-upakarana-blhate, the soul alone is bholtar, enjoyer,
p. 379, 4), for the soul alone is stained by good and bad,
affected by pleasure and pain (p. 728, 3), while the Giods are
free from all evil (p. 728, 6); as also at death they do not
wander forth with the life organs and the soul, hut withdraw
their assisting power (p. 745, 8), partly in order to hold inter-
course on the moon with the (temporarily) blessed (p. 750, 5),
partly, to show the wuy through the different heavenly regions,
to the soul entering into the Bralman (p. 1117, 11).
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As for the rest, the Gods dwell in the highest region of
sovereignity (parasmin aigvarye pade p. 728, 4), but all their
aigvaryam is dependent on the Paramecvara (p. 217, 7), the
«highest lord,” that is the Brahman: this is the Atman (the
(Self), as in everything else, so also in the Gods (Atmd devindm
Chénd. 4, 3, 7); it is the Anlarydmin (inner ruler), which,
according to Brih, 3, 7, inwardly rules all beings, all organs,
and so also all Gods without their being conscious of it them-
selves, being for that reason, in this sense, different from their
empirical self (devatdtman, p. 196, 6). The Igvara (Lord), as
the Brahman is called by preference in these exoteric dis-
cussions, is further the power that creates Gods, men and
beasts, being guided in doing so strictly by the merit and
dewerit of the soul in a previous existence (p. 492, 12), and
in accordance with this, has destined animals to unending
suffering, men to a middle state, and the Gods to “unending
enjoyment” (p. 491, 6). But this “unending enjoyment,” like
everything except the Brahman, comes at last to an end; the
immortality of the Gods is 4 relative one (dpekshikam p. 326, 4.
241, 14) and means only longevity (p. 193, 12); they are also
entangled in the Samsdra (the circle of transmigration), are mere
products (wikdra p. 195, 13.- 280, 3). doomed to transitoriness
and want; for, as the scripture (Brih, 3, 4, 2) says: “what-
ever is different from Him is subject to sorrow”
(p. 241, 15), and for this reason the Gods also arc called
to the saving knowledge, as we shall now consider more
closely.

First it is to be noted that the Gods are nowhere in the
scriptures excluded from the Brahmavidya (p. 281, 1), They have,
it is true, no part in the Upanayanam (initiation by a teacher),
but they do not require this; for the aim of this ceremony is
mercly admission to the study of the Veda, which is of itself
revealed (svayom-protibhita) to the gods (p. 281, 3). Moreover,
there are even instances of gods and Rishis becoming Brahman
pupils, like Indra of Prajipati (Chind. 8, 7—12) and Bhrigu
of Varuna (Taitt. 3, 1). In the hearts of the Gods too (ac-
cording to Kath. 4, 12) dwells the [wrusha (Brahman) “a
thumb’s breadth in height,” for the purpose of knowledge,—

5%
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naturally in the case of the gods, we are to understand the
breadth of a God’s thumb (p. 282, 1)

Moreover, the Gods are capable of liberation, because, ac-
cording to the witness of the Mantra’s, Brihmana's, Itihisa’s,
Purina’s and popular belief, they possess individuality (vigraha-
vattvam) (p. 280, 9), and need liberation, because their power
(vibhati) belongs to the sphere of the changeable and is there-
fore traunsitory (p. 280, 7).

Now against these two assumptions very serious difficulties
are raised.

First objection: The asserted individuality of the gods,
says the oppouent, is neither real nor possible. It is not
real, because, although the gods-are present when sacrifices
are offered to them, they are not perceived (p. 282, 7), and it is
not possible, because individuality cannot be in several places
at the same time; but the gods can so, since Indra for instance
1s often recipient of offerings in several places at the same
time {p. 282, 8).

To this it is to be rejoined: The gods are not seen at
sacrifices, because they have the power to make themselves
invisible (p. 284, 5), and they can be in several places at the
same time, bemuse they are able to divide their being (dtman)
into different forms (p. 284, 4); for if even the Yogin, accord-
ing to the Smyiti (Mahibhiratam 12, 11062), can multiply his
body a thousand-fold, in order to enjoy the things of sense
in one form, and to uudergo f{rightful penances in another
(p. 283, 9), how much more to the gods, who, according to one
Vedic passage (Byih. 3, 9, 1), are first counted as 303 and
3003, that is 3306, and then as only 83, with the explanation
that the greater pumber indicates only their powers (mahi-
midnas), as the 33 are again reduced to one only, since the
being of them all is Prdna, the Life (that is, here, the Brahman)
(p. 283).

Second objection: If the gods are, Iike onrselves, mdivi-
duals, they must also, like ourselves, be born and die43; now

43 P, 285, 7; a guite correct deduction, which is also not contested
by (ankara, but is in another place expressly stated by him (p. 598, 11:
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the Veda is eternal (in the spirit of the Creator, who “breathed
it out” as the Vediinta affirms, p. 48, 6 after Brih. 2, 4, 10),
and the Veda speaks of the gods. How is this possible if the
gods are not also eternal (p. 285, 8)?

This objection forces the composer of the commentary, and,
perhaps, even the composer of the Satra’s (ef. 1, 3, 30), to a
very remarkable theory, which comes very close to Plato’s
doetrine of ideas; and, as we have no ground at all for
supposing that either side has borrowed from the other, this
bears witness to the fact, that there is something in the nature
of things, which tends towards Plato’s teaching, to lead to
which the teaching of the Indian can be of use.

It is true, he says, the individual Gods are transitory, and
the word of the Veda, which speaks of them, is eternal; but
the words of the Veda, for instance the word “cow” occurring
in the Veda, does not refer to individuals (to any separate
cow), but to “the object of the words: cow ete.” (¢cabda-artha
p. 286, 6), that is, to the speeies; and in just the same way
the word “Indra” means, not an individual, but a certain
position (sthana-vicesha), something like the word “General;”
whoever occupies the position, bears the name (p. 287, §).

Therefore we must make a distinguish between the in-
dividuals (vyakti, p. 286, 7, and also p. 464, 5, literally:
“manifestation”), which are transitory, and the species (@kriti,
that 18 “form,” “shape,” “&i80s,”) which are cternal; p. 286, 7:
“For though the individuals, as cows ete. originate, their
“species do not thereby originate; for in substances, qualities
“and activities originate the individual appearances (vyalti),
“not the forms of the species (@kyiti), and only with the species,
“not with the individuals are the words [of the Veda] counected,
“for with the latter, on account of the eternity [of the Veda],

yedd ki loke iyatld-paricchinnam vastu ghata-adi, tad antavad drishtam)
with a profound feeling that what is limited in space must be so in
time also; of which the sole exception, perhaps is matter (that is) if
ita quantity in space is limited, (which we do nol know), which, however,
as such, is an abstraction without individual existence.—Among the
Greeks this thought was expressed by Melissos, ap. Simplic. in Aristot.
Phys. fol. 23b: 0b yap dei elvar dvustoy, 8,1 phy wdy sty
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“no connection can be admitted. Therefore, though the indivi-
“duals originate, the species, in words like cow etc., are eternal;
“therefore there is no contradiction; in just the same way there
“Is no contradiction in the cuse of names [of the gods] like
“Vasu and the like, because the species of the gods are eternal,
“gven when an origin is admitted for the individuals”

These eternal species of things, as they are stored up in
the Veda as the everlasting repository of all wisdom and
knowledge, are, however, for our author not mere forms (dkriti,
eidog), but the conception of them, exactly as in Plato (Soph.
p. 247D. ff) approaches that of the efficient powers (¢alti,
Bovapic), from which the universe, after its disappearance,
originates again and again; p.303, 1: “This world in truth
“disappears, but in such fashion that the powers remain, and
“these powers are the root from which it comes forth anew;
“for otherwise we should have an effect without a cause. Now
“it cannot be assumed that the powers [from which the world
“comes forth anew)] are different in kind [from those from which
“it formerly came forth],, Therefore it must be granted that,
“in spite of the constantly repeated interruption [of the course
“of the world], a necessary determination (niyatatvam) exists
“in the beginningless Samsira for the [newly] developing series
“of worlds, as the earth etc., for the series of groups of living
“beings, gods, animals and men, and for the different con-
“ditions of castes, A.(;L'ama’s, duties and rewards, like the
“necessary determination in the correlation of the [five] sense-
“organs with the [five] elements: for in the case of these
“also, we cannot admit as possible a difference for each new
“creation, so that there might be a sixth sense-organ and
“element.44 'While therefore the process of the world in all
“world-periods (kalpa) is similar and makes it possible [in a

44 P, 808, 7: shashtha-indriya-vishaye; in the saume way, as an
example of impossibility p. 415, 1: shashthasya iva indriya-arthasya.—Of
other scholastic examples, to indicate impossibility, there oceur in our
work: bandhyd-putra (the son of the barren) p. 3570, 12 and gaga-vishinam
(hare's horn) p. 564, 1. 4. 8, 865, 7. Cf. 332, 8: sa prd¢im api digam
prasthdpital, praticim api digam pratishtheta (for “for him all things are
poseible”); the same image as Xenoph. Memorab. 4, 2, 21.



IIT. Who is ealled to the study of the Vedinta? 71

“new creation] to be guided according to the process in the
“former world-period, therefore at every creation the differences
“of the same names and forms are present in the mind of the
“creators (igvardh cf. n. 41), and in consequence of the likeness
“of names and forms it happens that, even if a return of the
“world by means of a collective evolution and a collective
“disappearance is maintained, yet the authority and so forth
“of the word of the Veda suffers no injury.”

Thus the word of the Veda, with its whole complex of
ideas of the world and its relations, forms an eternal rule of
guidance for the Creator, outlasting every disappearance of
the world. The Creator “remcmbers,” while he shapes the
world, the words of the Veda (p.297, 10), and thus the world
originates with its constant forms (niyata-dkriti) as the gods
and the rest, from the word of the Veda (p. 298, 2). Natur-
ally this coming forth of the gods ete. from the Veda is not,
like the evolution from the Brahman, to be taken in the sense
of a causa materialis (uwpdddna-kiranam), but it means only
“a coming forth of the individuals of things in conformity with
the use of the words of the seriptures” (¢abda-vyavahira-yogya-
artha-vyakii-nishpattih, p. 287, 9}, which were there before the
world, not only according to the witness of scripture and
tradition (p. 288), but also because they are the mnecessary
pre-supposition of creation. For if one wishes to make any-
thing, one must first call to mind the word that indicates it
(p- 289, 3), and thus also before the creation the Vedic words
were present in the spirit of the Creator, and, according to
them, he shaped all things (p. 289, 5).

But what are we to understand by “word” in this world-
creating sense (p. 289, 9)?—Perhaps we might answer: the
concepts corresponding to the words. But this answer
the Indian cannot give, because he never reached a conscious
separation of concept and perception. He answers in the first
place: By word he understands*® here the Sphofa (the burst-

45 Who? is not said. It is the opponent, but not Cankara, as Cowell
assumes in Colebr, M. K.3 p, 878 n. 1; what Cowell quotes is only the
Pirvapaksha, not the Siddhdnta, which Upavarsha alterwards maintains;
probably (fankara took the whole discussion {rom his commentary (¢f. n.17).



79 Introduction.

ing forth, the sudden coming to consciousness of the idea on
hearing the letters of the word); and this conception leads to
a discussion which 1s not without interest, and which, as a
contribution to the Philosophy of Language, we here translate
as accurately as possible in the form of an cpisede.

4, Episode: on the vedintic philosophy of language
(translated from p. 289, 10297, 7).

[The Opponent, who defends the Sphota, says:] “An origination
“of individuals, such as gods ete., from the eternal words [of the Veda]
“is not possible, on the assumption that the letters [ot the word are the
“bearers ol its meaning], for they as soon as they appear, pass away.
“Not only so but the letters which pass away as soon as they have
“appeared are continually appeehended differently according to their
“pronunciation. Thus it is possible, for example, lo recognise a man with
“certainty, even without seeing him, when we hear him read aloud, by
“his voice, and to say ‘Devadatta is reading,” or ‘Yajhadatta is reading.
“And this diversity ol apprehension of  the [same] letters is, how-
“ever, not based on error, bevause there ia no apprebension which
“could refute it.—1t cannot, thercfore, be assumed ai all that the
“meaning of a word is recognised [merely] {rom the letters. For {firsily]
“it cannot be assumed that each single letler in itseli makes known the
“gense, because they are different from each other; [secondly] [lhie sense
“of the word] is also not [merely] a conception of the sense of the
“letters, because they succeed each other [so that the earlier have already
“passed away when the latter are pronounced]. It is perhaps [thirdly]
“that the last letter, assisted by the impression [samskdra], which the
“ perception of the preceding letiers has produced, makes the sense known?
“—This also is impossible. For [only] the word itself, presupposing
“the apprehension of the connection [of the letters], makes the meaning
“known, as in the case of smoke [whose vanishing and continually
“reproduced particles alone are not able to give the conception of smoke].
“Further, an apprehension of Lhe ‘last leticr, assisted by tle impression,
“which the perception of the preceding letters has produced,’ is not
“possible, because the impressions are not [any longer] perceptible.—Is
“it then perhaps [ fourthly| the last letter, assisted by the impressions {of
“the preceding] perceived in their after effect, which makes the sense
“known?—Not this, either; for the recalling also, as it is the after effect
“of the impressions, is again a series [of presentations in iime,—which
“has already been discussed above, under the second head].—Therefore
“it only remains possible that the word [as a whole, that is, its sense] is
“a Sphota [an outhursting), which, after the percipient has received the
“seed of the impression through the apprehension of the single letters,
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“and has brought it to ripeness by means of the apprehension of the last
“Jotter, flashes before him suddenly in its unity as a single conception.
“And this single conception is no reminiscence, referring back to the
“letters; for the letters are several, and cannot, therefore, be the object
“of the sinple conception. This | Sphota, the soul of the word, as we might
“say,] is [only] recognised again, [not produced), on the occasion of its
“pronunciation, and is therefore eternal |as well as a unity,] because the
“conception of the manifold refers ounly to the letters. Thus the word,
“!that is, its sense] in the form of the Sphota is cternal, and from it,
“ag that which names, goes forth as that which is to be named, the world,
“consisting of deed, doer and fruits.”

“In reply, the venerable Upavarsha” |an old Miminsi and Vedénta
“teacher, cf. above, Note 17, and Colebrooke Misc. Ese.3 I, 832] “main-
“{ains that only the letters are the word.”

{Opponent:] “But I have said, however, that the letters, as soon
“they appear, pass away.”

{Upavarsha:}] “This jt not so, becanse they are again recognised
Yag the same.”

[Opponent:] “That theyare 1ecoonised again, depends in their case
“on the fact that they resemble [the {ormer], somewbat as in the case
ol hairs (cf. on Brih. 743, 2).7

|Upavarsha:] “O no! For that it is a recognition [of the same,
“not merely of like], is not refuted by any other recognition.”

[Opponent:] “Recognition is grounded on species (dkriti).” [When
T say a repeatedly, it is not the individual a, but the species a, which
recurs in different individuals,}

[Upavarsha:] “No; it ls a recognition of individuals, Yes, if in
“gpeech other letters were continually apprehended, as in the case of
“other individuals, for example, cows, then recognition would be grounded
“on species; but this is not so; for only the individnal letters are re-
“cognised again in speaking, and |if the same word, for example, ‘cow,
“ig repeated,] then it is assumed that the word ‘cow’ has been spoken,
“twice, not two words ‘cow’ [once].

[Opponent:} “But the letters are still [as arcucd above] apprehended
“ag different, according to the difference of pronunciation; for when the
“reading aloud of Devadatta and Yajhadatia can be recognised by the
“tone, merely by hearing them, it results from the fact that a difference
“is apprehended.” |Therefore the recognition of a letter must be that
of the species, not of the individual differing according 1o pronunciation.]

{Upavareha:] “Without detriment to the exactness of the recognition
“in the case of the letters, letters may be pronounced [more] joined or
“[more] separated; hence the different apprehension of the letters is



74 Introduction.

“grounded on the difference of pronunciation, not in the nature of the
“)etters, Further: he also, who transiers the difference to the individual
“letters [instead of the manner of pronunciation], must, if a recognition
“is to be possible, |first] settle species for the letters, and then assume,
“that these [species] are differently apprebended owing to foreign in-
“influences; and here it is preferable to assume, as simpler, that, in the
“cage of the individual letters, the apprehension of the difference is con-
“ditioned by foreign influences, while, on the other hand, their recognition
“ig conditioned by their own nature. For the assumption that there is
“a difference in the letters, is refuted precisely by the fact that a re-
“cognition of them takes place.”

|Opponent:] “But how can it happen that the sound ga which is
“one, is at the same time different, when several pronounce it at the
“same time, and [likewise] when it is pronounced with the acute, grave,
“or circumflex accent, or without the nasal?”

(Upavarsha:] “But this difference of apprehension is not caused
“hy the letters, but by the tone (dhvani).”

[Opponent:] “What is tone?”

|Upavarsha:] “That which reaches the ear, when one hears sounds
“from a distance, and does nof perceive the difference of the syllables,
“and which prompts one sitting near to attribute his own differences of
Ygtupidity and sagacity to the letters [which he hears]. And from this
“[the tone] depend attached the differences of accentuation with the
“gcute etc, and not the nature of the letters. But the letters are re-
“cognised just as they are pronounced [independently of the tone]l. If
“this be assumed, then the perceptions of accentuation have a basis,
“otherwise not; for, as regarde the letters, they are only recognised
“again, and do not differ [in themselves]; therefore we should have to
“assume that the differences of accentuation lie in their connection and
“geparation; but connection and separation are not perceptible, and we
“cannot take our stand on them, in order to arrive ai an explanation
“of the difference of the leiters; consequently the perception of aceen-
“tuation ete. would have no basis |without the assumption of tone].—We
“must not fall into that error either that, becanse the accentuation is
“different, the lettera to be recognised are also different. For because
“one thing shews differences, another, which is not different does not
“need to shew them also; as, for example, one does not conclude that
“the species is different, becanse individuals differ among themselves.
“And as it is thus possible to recognise the sense from the letters, the
“hypothesis of the Sphota is unnecessary.”

|[Opponent:] “But the Sphota is no hypothesis, but an object of
«perception. For in the uuderstanding (buddhi), after it has received
«|different| impressions through apprehension of the single letters, {the
“sense of the word| {lashes out suddenly.”
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|[Upavarsha:] “Thia is not so: for this understanding [of the sense
“of the word] also refers to the letters. For after the apprehension of
“the separate letters [of the word ‘cow, for example,| has preceded in
“time, there follows this single concept (buddhi)—‘cow,’ whose object is
“the totality of the letters and nothing else.”

[Opponent:] “How do you prove this?”

[Upavarsha:] “By the fact that with the concept which thus comes
“into being {cow], the letters C ete., and not the letters T etc,, are connected ;
“for if the objeect of this concept were a Sphota, something different
“from the letters € ete., then the letters € ete., would have just as little
“to do with it as the letters T ete.; but this is not so; and therefore this
“simple concept {of the idea] is [not a Sphota, but] only a reminiscence
“connected with the letters.”

[Opponent:] “But how is it possible, that the different letters are
“the object of the simple concept?”

[Upavarsha:] “To this we answer: a thing which is not simple can
“also be the object of a simple coneept, as is seen in examples like: series,
“forest, army, ten, hundred, thousand, and the like. For the understand-
“ing of the word ‘cow’ as a unity, since it is conditioned by the extract-
“ing of one sense from many letters, is a metaphorical one (qupaciriki),
“just as is the understanding of forest, army, and the like.”

[Opponent:] “But if the mere letters, by entering, in their totality,
“into the sphere of a simple concept, formed the word, then no difference
“would be made between words like ji-r@ (paramours) and rd-j@ (king),
“ka-pi (ape), and pi-ka [cuckoo), for the letters are the same, yet in a
“different connection they give a'different sense.”

|[Upavarsha:] “To this we answer: even when all the letters are
“perceived, just as ants can only form our idea of a row, when they are
“in a row, so the letters can only form the coneept of a word, when they
“keep their sequence |this is only an evasion of the opponent’s objection]
“and there is no contradiction in the fact that, even when there is no
“difference in the letters, a difference in the words may be perceived in
“consequence of a different order of letters. 'Therefore since certain
“letters perceived in their order ete. are, according to the traditional
“ysage of language, connected with a given meaning, apprehended
¢|through them|, though they are perceived in their own proper function
“as gingle letters, our unifying understanding becomes conseions of them
“simply as this or that, and they thereby couvey this «r thaut given sense.
“ _Therefore the assumption that the letters [ave the bearers of the sense]
“ig the simpler, while the assumption of a Sphote leaves the sensible
“and hypostatises the supersemsible, by which it is assumed that these
“given letters, perceived in order, reveal the Sphota and this Sphota
“reveals the sense; which is certainly complicated enough. Admitting
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“therefore that the letters, according as they are pronounced, are different
“in each case, it must yet undeniably be assumed, that as that on which
“recognition rests is an identity existing in the letters, and that in the
“case of the lctters the deliberate design of communicating the sense is
“transmitted in this identity.”

Author’s note. The truth in this controversy probably lies befween
the two exiremes. The Opponent is right, in so far as philosophy cannot
dispense with the acceptance of ideas (for ideas are reasonably to be
understood by the Sphota), and Upavarsha is right, in so far as ideas
exist only so far us words exist (retained by memory). Moreover, the
relation between idea and word is certainly no mere exlernal, conventional
one, but originally inner and organic; bul why just these sounds express
just this idea, is a problem which philosophy, comparative philology and
physiology have hitherto worked at in vain, yet the solufion of which
can and will never be abandoned by science.



IV. Qualifications of those called to the study
of the Vedanta.

1. The Study of the Veda.

Ax indispensable condition of our science, the impossi-
bility of fulfilling which in the case of the Qudra, as we saw,
(p. 5811)) excluded him from the saving doctrine, is the study of
the Veda, and this requirement, or at least the appearance
of it, seems to have been continually more exaggerated in
course of time. Thus it is said in Sadinanda’s Veddntasira,
a later compendium of the Vedanta, § 5: “He who is called
to the study must have regularly studied the Veda and the
Vedingas (that is, the six subsidiary sciences of the Veda:
phonetics, grammar, etymology, metre, ritual and astronomy,
as they are already enumerated Mund. 1, 1, 5) so, that he
may be able to understand the full sense of the Veda ex tem-
pore (dpdlatal),”—a requirement whieh, considering the extent
of the Veda4s and the great difficulty of many Vedic texts,
in the strict sense of the word no one cxcept Brahmin can
have fulfilled, while men must have satisfied themselves, in the
case of cach hymn for instance, with imprinting accurately on
their memories the metre, poet, deity and ritual purpose, and
at the same time, perhaps, also understanding something of
the sense, 47 Of such exaggerations we find no trace in (an-

46 There is no question of a limitation to one’s own ¢dkhd (cf. p. 979,
4: samasta-veda-artha-vijidnavatal), and such a limitation would also not
include all the Upanishad texts presupposed by the Vedinta.

47 (Of. Colebrooke, Misc. Kss.t p. 20, and in Caunkara’s work (p. 301, 8)
the quotation from the Arsheya-brdhmanam p. 3: “ For whoever employs
a hymn for sacrifice or study without knowing the Rishi, Metre, God-
head, and ritual use of it, knocks against the trunk of a tree, or falls
into & pit.”
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kara: he contents himself with simply indicating the study
of the Veda and a knowledge of its contents as an indispens-
able condition (p. 24, 4. 316, 9); what he actually presupposes,
apart from the occasional quotations of other Vedic texts (cf.
p. 32), is hardly more than an accurate knowledge of the
eleven older, or, as we might almost say, of the genuine
Upanishad's (ditareya and Kaushitaki; Chandogya and Kena;
Taittiriya, Kathaka, Queticvatara and Brihaddranyaka with
Ied; Mundaka and Pragna), with quotations from which he
everywhere deals very liberally; generally quoting only the
opening words with the “etc.” which is unfortunately so
common in Indian texts, and which sometimes slips from him
even where there is nothing moere to follow (cf. p. 269, 4),
and greatly injures the precision of treatment. As we cannot
in general assume in our readers such an acquaintance with
the Upanishad texts as the Indian could in his, we shall
interweave in our presentation an anthology embracing a series
of the most beautiful and important passages of the Upani-
shad’s, even if we do not select them according to a standard
of our own, but in accordance with the texts of the scriptures
employed by Badardyana and Qankara.s

48 The most important part of what has already been done for the
Upanishad’s, excepting editions of texts (by Roer, Weber, Cowell, Poley
and others) is a8 follows: Anquetil Duperron, OQupnek'hatf, Argen-
torati 1801-1802, a Latin translation of 50 Upanishad’s from the Versian
into which Sultan Daraschakoh, 1666 A.D,, had had them translated,
contains: Vol. I, p. 15 Tschehandouk, 98 Brehdarang, 294 Mitri, 875
Mandelk, 395 Eischavasieh, 400 Sarb; Vol. 11, p. 1 Narain, H Tudiw,
12 Athrbsar, 27 Hensnad, 85 Sarbsar, 68 Kol'henk, 94 Sataster, 128 Porsch,
152 Dehian band, 167 Maha oupnel’hat, 162 Adtma pra Loudeh, 165 Kioul,
171 Schat roudri, 197 Djog sank’ha, 200 Djogtat, 201 Schiw Sanklap,
207 Abrat (athrd) sak’ha, 2183 Atma, 217 Brakm ladia, 221 Anbrat
bandeh, 229 Tidj bandeh, 232 Karbheh, 241 Djabal, 249 Maha narain,
266 Mandouk, 271 Pankl, 274 Tschehowrka, 279 DIram hens, 286 Arank,
291 Kin, 299 Kiouni, 398 Anandlli, 338 Bharkbli, 346 Barl’heh soult,
351 Djounka, 355 Mrat lankoul, 358 Anbratnad, 366 Baschkl, 372 Tschhakli,
378 Tark, 880 Arl’hi, 887 Pranou, 403 Schavank, 412 Nersing'heh atma;
for the corresponding Sanskrit names see below, A German translation
of this translation of a translation bas appeared Dresden i882.—Ram
Mobhun Roy, Translation of several principal books, passages and texts
of the Veds, ed. 1I, T.ondon 1832 (contains Mundaka, Kena, Kdthaka,
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2. The four Requirements,

As further conditions for the study of the Vedinta, (aii-
kara mentions (p. 28, 3), in conformity with the Vedintasira,
the four requirements which we shall now consider more
closely.

T¢@)-—Colebrooke, Mise. Ess.t T, p. 47-h4. 62-71. 76-79. 83-88. 91-98.
110-113.—F. W. Windischmann, Sancara, Bonnae 1833, p. 49-186.—
The same in his father’'s «Philosophie im Fortgange der Weltgeschichte,”
Bonn, 1832-34, p. 1388-90, 1448-49. 1540. 1585-81. 1595-98, 1613-23.
6h5-60. 1673-76. 1689-1719, 1737-40.—Poley, Kathaka-Oupanichat (with
Mundaka) translated into French, Paris 1837, -—Rner, the Taitliriya,
Aitareya, Cuetdcvatara, Kena, I¢d, Katha, Pra¢na, Mupdaka and Mip-
diikya Upanishads, translated, Biblo Ind, Caleutta 1853.—The same, the
Brikaddranyaka Up. transl, Calc. ].856.—Rﬂjendra1'&la Mitra, the
Chandogya-Up., transl. Cale, 1862.~Cowell, the Kaushitalki-brihmana-
upanishad, ed. with an BEngl. Transl, Cule: 1861.-~The same, the Maitri
Up., Cale. 1870.—A. Weber, Analyse der in Anquetil Duperron’s
Ubersetzung enthaltenen Upunishad, Ind. Stud. I, p. 247-302,
380-456. II, 1-111, 170-236 1X, 1-173, Berl. 1849. 1853. Leipz. 1865; the
only thorongh treatment of the material existing up to the present (1883),
An index (wanting in the Ind. Stud.) is. added here for more convenient
reference: Vol. 1: p. 234 Chandogya, 278 Brihadiranyaka, 273 Maitrdyant,
279 Mundaka, 298 Teit, 801 Sarvopanishatlsira, 380 Nardyana, 381 Tadeva, 382
Atharvagiras, 885 Hansandda, 387 Sarvasira (Aitareyu- Up) 392 Koushitaki,
20 (vetidguatara, 439 Pragna; Vol 1T, p. 1 Dhydnavindu, 5 Mahd, 8 Adtma-
prabodha, 9 Kaivalya, 14 Catorwdriyam, 47 Yogagikshi, 49 Yogatattva,
51 Chivasamkalpa, 53 Atharvugikhd, 56 Atma, 57 Brahmavidyd, 59 Amrita-
vindu, 62 Tejovindu, 65 Garbha, 71 Jabila, 18 Mahdnirdyana, 100 Mandikya,
170 Qikalya (9, 170 Kshurikd, 173 Paramahansa, 176 Arunika, 181 Kena,
195 Kathaka, 207 Anandavalli (=Taitt. 2), 230 Bhrigwwalli (==Taitt. 8);
Vol. IX, p. | Purushasiikta, 10 Chalikd, 2\ Mritywldngila (2), 93 Amri-
tandida, 38 Vishkala, 42 Chitgaleya (2), 46 Téraka, 48 Arsheya (), 49 Pra-
nava, 52 Qaunake (?), 53 Nrisinha.—The same, Die Vajrasdci des Agvaghosha,
Berl. 1860.—The same, Die Rdmatdpaniya Up. Berl 1864.—The same,
Ind. Lit.?, p. 54-57. 77-81. 103. 106-109. 139-154, 170-190.— A. E. Gough,
The Philosophy of the Upanishads, Calcutta Review, CXXXI, 1878-1880,
—P. Regnaud, Matériaux pour servir & Ja J'histoire de la philosophie
de PInde, Paris 1876-78; cf. Weber’s Critique of the first part, Jenaer
Liter.-Z. 1878 Nr. 6, p, 81ff.—F. Max Miiller, The Upanishads, trans-
lated, part. I, Oxford 1879 (Sacred Books of the Bast, Vol. 1); the first
volume includes the Iuntroduction and Chindogya, Kena, Aitareya,
EKaushitaki, I¢d; the second (Vol. XV, 1884) contains Kdthaka, Mundaka,
Taittiriya, Brihaddrapyaka, CQvetdgvatara, Pragna, Maitréyana. For




80 Introduction,

1) The first is “discerning between eternal and non-
eternal substance” (nitya-anitya-vastu-viveka); by eternal
substance Brahman is meant, and by non-eternal, every thing
else. As this discernment in the full sense of the word is
really the last result of our science, we are to nnderstand by
it here, where it appears as condition precedent, only the
general metaphysical disposition in virtue of which one has a
consciousness of an unchanging being, in contrast with the
changeableness of all worldly things and relations; in this
sense the said condition of the Vedinta agrees exactly with
the question with which Plato begins his exposition of meta-
physics, and which also pre-supposes the consciousness of the
same difference: “t¢ t0 Gv del; yéveay 3 odx Eyov, xal ti o
(uvdpevoy piv del, By B2 odddmore” (Tim. p. 27 D).

2) The requirement which Cankara, and (better, because
without artha) Sadinanda, wention in the second place, gives
us a high conception of the earnestness of Indian thought: it
is “Renunciation of the enjoyment of reward here
and in the other world” (ila-amutra-{artha-]phala-bhoga-
virdga). Obly as far as we pursue philosophy without the
consciousness of following material aims at the same time, do
we pursue it worthily and rightly,—and he only can hope to
find an explanation of the highest questions of being who has
learned to raise himself above all hopes and longings of the
heart to pure objectivity of spirit.

3) There is more misgiving about the third requirement, as
which Cafikara gives “the attainment of the [six] means,
peace, rvestraint, ete.” (cama-dama-ddi-sadhana-sampad).
This is based on a passage in the Brih. Up., where, at the
end of a wonderful description of the Akdmayamdna, that is,
the man who already in this life, through the power of know-
ledge, has reached freedom from all desires, it is said in
conclusion (Brih. 4, 4, 23): “Therefore he who knows this is
“peaceful, restrained, resigned, patient and collected; only 1n
“the Self he sees the Self, he beholds all as the Self (the Soul,

further refs. cf, now my “Sechzig Up. des Veda iibersetzt mit Einleitungen
und Anmerkungen, Leipzig 1897.”
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“dtman); evil vanquishes him not, he vanquishes evil; evil burns
“him not, he burps evil; free from passion and free from
“doubt, he becomes a Brihmana, he whose world is the
« Brahman.” Fitting as all this is, when said of the saint
who has overcome the world, it is strange when the Vedan-
tists, relying on the passage, enumerate the possession of the
following six means as conditions precedent to knowledge:—
. Cama Tranquillity,
. Dama Restraint,
. Uparati Renunciation,
Titilkshid Resignation,
Samdadht Concentration,

6. Craddhd Belief.

The explanation of these conceptions by Caiikara (on Brih.
loc. cit.), Govindananda and Sadananda, with numerous diver-
gencies in detail, amounts to this, that, under No. 4, they all
understand an apathy towards contraries like heat, cold, and
the rest, in the sense of the Stoics; under Nos. 1, 2, 3, 5, on
the other hand, an inner concentration along with a fall
withdrawal of the senses from the objects of the outer world.
Neither of these will fit the picture that we form of the true
philosopher to-day. In contrast to the Stoic sages (whose
model was certainly not Heraclitus, the real father of the
Stoic doctrine), we imagine the philosophic genius rather as
a profoundly excitable, nay, even passionate nature; and, in
spite of all concentration and meditation, we demand f{rom
him, as from the empiric investigator, a full interest in the
visible world and its wonderful phenomena, only that he must
see them with other eyes than the empiric, in a word, to
use an expression of Plato’s (Scholia in Ar. ed. Brand,
p. 66 B 48), not only with the eye which sees the Trmos, but
also with that which sees the immétrz. And just as little will
the requirement demanded from the pupil under No. 6 com-
mend itself to us, since we have learnt from Descartes, that
the beginning of wisdom consists in this, de omnibus du-
bitare.

4) As fourth and last requirement for the study of the

Vedanta, Qankara and Sadananda name Mumukshutvam, ©the
6

St L DO
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longing for liberation.” And rightly so. For he who enjoys
the day of life with childlike, Hellcnic, cheerfulness, however
high a flight his genius may take in other respects, will only
touch in passing the last and highest problems of being, as did
the Greeks; to seize them fully and clearly requires a deep
feeling of the vanity and nothingness of all this life, and a cor-
responding longing to pass “from the non-existent to the existent,
“ from darkness to light, from death to immortality” (Brih. 1, 3,
28), a longing by which, as the passage quoted leads us to
believe, the Indians were inspired even in ancient times, and
which remained the true motive principle of their philosophy;
so that, exceptions apart, the question of liberation forms the
corner-stone of all the philosophic systems of India.

3. Relation of the System to that of Justification by
Works.

The already enumerated requirements in the elect are,
according to (ankara, the only ones which are indispensable,
Ag soon as (anantaram) they are fulfilled, the “investigation of
the Brahman” can begin (p. 29, 4); and it is not necessary
that the “investigation of duty,” that is, the study of the
Miménsi of Jaimini (cf. above p. 20), should precede it (p. 28,
4); on the contrary it may just as well follow as go before
(p. 25, 1), since the contents and aim of the two systems are
independent; the investigation of duty demands observance, as
Qaiikara (p. 27) remarks; and refers to a future, dependent
on the action of men, and bas, as its fruit, abhyudaya (going
upward, happiness, both transitory in heaven, and also earthly
in a future birth), but the investigation of the Brahman, on
the contrary, has as its fruit nih¢reyasam (literally: quo nilil
meliug, summum bonum), that is, liberation; it refers to a
something which has always existed, not dependent on the
action of men; it does not comimand, like the other, but only
teaches, “as if, in tcaching concerning any thing, it is brought
before the eyes” (p. 28, 1, cf. 818, 7); therefore all imperatives,
even if they are taken from the scriptures, are, when directed
to the knowledge of Brahman, as blunt as a knife with which
one would cut a stone (p. 76, 3); therefore also all the
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commands of the scripture, that we should investigate the
Brahman, have only the meaning that they turn the thoughts
from their natural tendency towards outward things (p. 76, 6)
and the egoistic aims bound up with them (p. 76, 7), through
which the eternal goal of mankind is not reached (p. 76, 8),
and give them a direction towards the inner soul, in order
then to teach them about the existence of the soul (p. 77);
as also further, for him who knows the Brahman, all commands
and prohibitions cease to be in force: “for this is our ornament
and pride (alamkdra), that after the knowledge of the soul as
the Brahman all obligation of action ceases, and all past
actions are annihilated” (p. 77, 7).

However freely, as is visible in these quotations, our science
raises itself above the whole legal system with which the
Brahmans had succeeded in fettering the spirit of the Indian
peoples, yet it hardly ventures at all fo carry this into practice.
Only for him who has won the knowledge of the Brahman,
as we shall see further on more in detail, do all laws cease ¢9;
but, as long as this point is not reached, the four Agramas,
or stages of practice in which, according to Brahmanical law,
the lite of each twice-barn ‘has to traverse the steps of
Brahman pupil, householder, hermit and bheggar (above
p. 15ff), along with the works preseribed in them, remain in
force (p. 1008, 5): “TFor [only] full-grown knowledge requires
“nothing else for the perfecting of its fruit [liberation]; yet it
“certainly requires other things, in order that it may first
“grow. Why? Because of the passage of scripture which
“gpeaks of sacrifice and so forth. For thus says the scripture
“(Brih. 4, 4, 22): ‘The Brahmans seek to know this [the
“highest spirit], by reading the Veda, by sacrifice, by gifts,
“iby penances, by fasts’; and this passage shows that sacrifice
“&c, are a means of knowledge; and, as it is therein said,
“they seek to know,” therefore this limits them to being a

49 p. 1007, 1: “For knowledge [alone] is the cause through which the
goal of man is reached; thercfore, after this goal bas been gained through
knowledge, the works of the .d¢ramas, such as kindling the fires &c., are

not [further| to be observed.”
6):‘
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“means for the growth [of knowledgel.” In the same way,
by the passages Chand. 8, 5, 1, Kith. 2, 15 and others it is
“shown that the works of the A¢ramas are a means of know-
ledge” (p. 1009, 4). Their difference from the means,
tranquillity &c., enumerated above, consists only in this, that
the latter continue even for those who have gained knowledge,
and thereby form the more immediate (pratyisaina) means,
while sacrifice &c. are to be considered as the external (vihya)
means, since they exist only for those who are striving after
knowledge (p. 1012, 4). These external means, sacrifices,
gifts, penances, fastings, are to be followed by every one with
the exception of those who have reached knowledge, whether
desiring liberation or not (p. 1017, 9); in the latter case the
obligation to fulfil them lasts the whole life, in the former,
for a time only (p. 1019, 2), since they are only helpful in
gaining knowledge, but, this once gained, become superflucus.
For thus teaches scripture (p. 1008, 9. 1019, 4), it also shows,
how he who possesses the means of Brahma-scholarship &e.,
will not be overcome by affections (klega), such as love [and
hate] (p. 1021, 3). In what their collaboration towards know-
ledge further consists, is mnot more definitcly determined;
according to p. 1044, 4, they are to collaborate towards the
knowledge which arises from the hearing of the scriptures,
by destroying the hindrances which may exist; these hindrances
consist in this, that other works of a former birth may come
to ripeness, whose fruit may be a hindrance to knowledge;
if the power of the stated means be the stronger, it overcomes
the other fruits of works, and knowledge is gained (p. 1043,
4y; but if, on the other hand, the hindrances are stronger,
the pious practices, in virtue of the metaphysical power
(alindriyd ¢aktil)y which dwells In them, as in all works
{(p. 1044, 1), bring forth knowledge in the next birth, in which,
as was the case, for instance, with Vamadeva (Ait. Up. 2, 5.
Brih. 1, 4, 10), it may occasionally exist even from the mother’s
womb (p. 1044, 10).

But how stands it with those who, on account of wretched
circumstances, lack of means and the like, cannot fulfil the
religious duties of the .igramas, and thus stand, as it were,
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in the middle, 30 between the twice-born and the Cudras
(p. 1021, 8)? 'They also, thus declares the answer, as is seen,
for instance, in the cuse of Raikva (cf. n. 37), are called to
knowledge (p. 1022, 1), although it is better to live in the
Agramas (p. 1024, 2). For those whose condition is wretched,
we must admit that, either on the ground of ordinary human
actions, such as repetition of prayers, fasts, worship of the
gods (p. 1023, 1), or also in comsequence of the works of the
Agramas performed by them in u former birth, the grace
(anugraha) of knowledge is bestowed on them (p. 1023, 6).
And here we touch a very remarkable conception, concerning
which we shall try further on to reach perfect clearness, but
the material for which we shall introduce here, in order to
direct the reader’s whole attention to it.

4. Liberation through “the Grace” of Knowledge.

How is the knowledge that leads to liberation, that is, the
recognition of the Brahman, produced in men? To begin with,
we must remember that it is not a question of gaining some-
thing which we did not possess; to gain it is impossible, since
the Brahman is actually nothing else than our own self
(p- 71, 7). But what have we to do, in order to become
conscious of this? This is briefly answered by the passage,
p. 69, 7: “The knowledge of the Brahman is not dependent
“on the action of man, but on the contrary, just like the
“knowledge of a thing which is an object of perception and
“other means of knowledge this also depends only on the
“object {that is, on the Brahman].” One must also not think
that the recognition of the Brahman is an effect of the action
of mvestigating (p. 69, 10), or of worshipping (p. 70, 3); and
even the scriptures are its source only so far as they destroy
Ignorance concerning the Brahman (p. 70, 7), just as they
have no further significance for the state of awakening (pra-
bodha) (p. 1060, 11); nay (p. 70, 10), all investigation and

%0 Antard 3, 4, 36, explained by Cajikara us antardle; if we understand
the expression rightly, it means, what we were before (n. 13) not able
to conclude with certainty from Manu, that the dgramas were obligatory
on all three Dvija castes.
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knowledge, so far as subject and object are thereby separated,
is a direct hindrance to the recognition of the Brahman, as
says the scripture (Kena-Up., 2, 11, recalling the Gospel
according to Matthew, XI, 25):

“Who doth not know, he knoweth it

*And he who knoweth it, doth not;

4« Unknown it is to him who knoweth

« And known to him who doth not know.”

Under these circumstances, according to the mode of ex-
pression of the exoteric, theological teaching, in which the
philosophy of our system is {ramed,s! the birth of knowledge
and the liberation conmnected with it, appears as a grace of
God (literally: of the Lord igvara), as becomes clear from
the two passages which we here quote:

P. 682, 3: «“For the individual soul, which is impotent, in
“the condition of Ignorance, to distinguish [from the soul]
“the aggregate of the organs of activity [appearing as the
“body], and is blind through the darkness of Ignorance, from
“the highest soul, the overseer of the work, the onlooker
“dwelling in all being, the Lord who is the cause of spirit,
“from him, by his permission, comes the Samsara, consisting
“in the states of doing and enjoying (suffering), and through
“his grace, is caused knowledge, and, through this,
“liberation.”

P. 786, 7: “(ranted, that the soul and God are related
“as the part and the whole, yet it is evident that the soul
“and God are of different character. How stands it, then,
“with the identity of God and the soul? Does it exist, or
“does it not?—In truth it exists, but it is hidden; for Ignorance
“hides it. Buat, although it is hidden, yet, when a creature

31 That in the conception of grace (as in general in the whole appre-
hension of Brakman ss Ipvara) we have to do only with an exateric
personification, which is not to be taken strictly, hecomes also clear from
the fact that p. 1023, 9 the Samskdrdh (moral purifications) are likewise
spoken of personified, a8 anugrahitiro vidydydh. Cf.on the teaching of grace,
besides the two above quoted chief passages, also p. 662, 1, where the
para Gtman is spoken of as cakshur-ddi-anavagihya and jidna-prasida-
avagamya; to the teaching of creation refers the paramervara-anugraha
p. 300, 3. 301, 2. There are no further passages as far as we know, in
which the conception of grace occurs.
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“thinks on and strives towards the highest God, just as the
“faculty of sight in one who has become blind, after the
“darkness is shaken off by the power of remedies, in him, in
“whom the grace of God perfects it, does it become mani-
“fest, but not naturally in any being whatsoever, Why?
“Because through him, through God as cause, the binding
“and loosing of the soul are accomplished, binding when it
“does not recognise the essence of God, and loosing, when it
“does. For thus says the scripture (Qvet. 1, 11):

“When God is known, sll fetters fall away,

“All torments cease; birth is no more nor death;

“And he who knows him, when his body dies,

“Has for his lot blest freedom and release.”



V. Source of the Vedanta.

1. General Remarks on the Indian Praméinas
or Canons of Knowledge.

WaHAT are the sources from which we draw our knowledge?
This question, of which every philosophy has to give an ac-
count, meets us in the Indian systems largely in the form of
a consideration of the Pramdnas, literally, “measures” or
“canons,” of our knowledge; in which, therefore, not the con-
cept of a source from which we draw is the basis, but on the
contrary that of a means of control, by which we are to
measure the knowledge already existing in us, and test its
correctness, a concept which is explained by the fact that
Indian philosophy did not start, as far the most part the
Grecian did, from an investigation, free of assumptions, into
“the existent,” but rather, like modern philosophy, from the
critical analysis and testing of a complex of knowledge handed
down (through the Veda)s2. As such Praminas, or canons of
knowledge, the systems, as a rule, enumerate: 1) Pratyaksham, also
called drishfam, the sensuously perceptible, as it is known
to us by direct perception; 2) Anumdnam “the measuring after
something,” inference, by which that part of “the existent”
which does not fall within direct perception,’3 becomes acces-

52 An essentisl difference consists in modern philesophy in its fun-
damental character, even up to to-day, being a toilsome struggle and
gradual shaking off of the fetters of medizval scholasticism,—while the
Indian philosophy through all time has been the better, the more closely
it has adhered to the basie laid down in the Vedic Upanishads. But in
truth this basis ie also of an eminently philosophical character.

52 By this is explained the fundamentsl proposition of the theory of
knowledge, that where Pratyaksham exists, there is no Anumdnam p. 657, 9:
pratyakshatvdd anuméana-apravritteh.
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sible; we know of it only because the perceptible points to
something else, not perceptible, with which it is connected.
This connection can be threefold, according as the element to
be inferred is either the cause 'of the element perceived, or its
effect, or as, thirdly, the two stand in a relation which does
not fall under the conception of causality, for example, in that
of analogy.

These two spheres of knowledge, the perceived and the
inferred, embrace naturally the whole complex of “the existent.”
The position of the Carvikas (materialists) who will only
allow validity to the first is crude but correspondingly little ob-
Jection can be raised, when the Vaic¢eshikas and Banddhas
(Buddhists) will not go further than these two pramanas. For
it is very strange that the Sdinkhyas and others add to these
also 3) thavacanam, that is “right communication,” which
then, again, according as it is understood, means secular or
religious tradition. For the former goes back again to Praty-
aksham and Anwmdnam and the latter is, in philosophy, no
legal component, aud is one of the means by which the Sai-
khyas and others, with all their heresy, were yet able to keep
up an appearance of orthodoxy. Through further splitting up
of Anwmdnam, not to the advantage of clearness, the adherents
of the Nyaya reached four, the Mimansakas of the school of
Jaimini six, and others even nine Praminas (cf. Colebr. Misc.
Ess.t p. 240, 266, 303-304, 330, 403).

2. Insufficiency of the secular Canons of Knowledge.

Like the Parva-mimdnsi, the Veddanla also accepts six
canong of knowledge, according to Colebrooke (loc. cit. p. 330),
who appeals for support to the (modern) Veddntaparibhdshd.
As far as our Vedinta-siitras are concerned, there is, neither
in the text nor in the Commentary, any discussion of the Pra-
minas at all; on the contrary they are everywhere presupposed
as well known, and set aside as inadmissible for the meta-
physics of the Vedinta,5¢—and in reality a fundamental ac-

31 1. 49, 2: “Only from the canon of scriplure as means of knowledge
“is the Brahman known as the cause of the coming into being and
“[lexistence and passing away)] of the world;” p. 488, 1: “ouly through
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count of the fact that metaphysics attains its contents only
through a right use of the natural means of knowledge, is very
difficult, and presupposes a greater ripemness of thought than
we find in the Vedanta, which helps itself out of the difficulty
by the short cut of substituting a theological for the philo-
sophical means of knowledge, as we shall now further show.

As for Bidarayana, he expresses his rejection of the secular
means of knowledge, Prafyaksham and Anumdnam with the
drastic brevity which characterises him, in this, as we have
already remarked (above p. 23), that he uses the two words to
indicate something altogether different, namely the Crufi and
Smyiti; thus in the Satras 1, 3, 28. 3, 2, 24. 4, 4, 20 (supposing,
naturally, that Cankara has explained them correctly). The
Cruti, therefore, the holy scriptures;-in the narrower sense the
Brihmanas and Upanishads, but also the Mantras presupposed
by them, that is, hymns and formulas,s® are for Badariyana
the Pratyaksham; the revcaled is for him self-evident, necding
no further authority. It is otherwise with the Smyiti, 56 under
which name (Jaikara quotes testimonies from the Sankhya and
Yoga systems, from the law-book of Manu, from the Mahi-
bhiratam and Puriinas, as also from the Vedic Siitra literature.
For while the Veda, like the sun, which has its own light,
possesses unconditional authority (nirapelsham praminyam
p- 414, 6), the Smyiti is called Anuminam because, as Can-
kara, p. 287, 11, explains, for its support another basis of
authority (pramdnyam) is necessary. As, namely, the secular

“the scripture can one plunge into this deepest, highest Brahman; one
“cannot plunge into Him by reflection.” Of passages where the Pramdnas
are mentioned, we have noted, besides these the following: the pramandni,
pratyaksha-adini are avidydvad-vishayini (p.17,13); they are frail(p.448,1);
are common to us and animals (p, 19, 6): pratyaksham is ritpa-ddi, anumd-
nam &c. is liga-addi (p. 426, 8. 488, 1); of different characier is anubhave,
permissible, according to 42, 4, in the investigation of Brahman, cf. 419, 2
anubhava-agvasinum brakma-vighdnam; the moustrosity of an absolute
perception (subject without object) occurs on p. 671, 2; cf. 96, 5.

55 Thus, for example, passages of the Rigveda-Samhiti are quoted as
Cruti p. 208, 13, 212, 1. 304, 4; on the contrary the mantra is opposed to
the ¢ruti, p. 308, 4.

36 Ag also with the dedra (above p. 24); cf. p. 990, 1: smriti-Gedrd-
blydm, na grutel.
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Anumdnam rests on the Pratyaksham, and only has the force
of proof so long as it is rightly inferred therefrom, the Smyiti
also is only so far valid as an authority, as it confirms the
Cruti by its testimony, and completes it by right inference.
Therefore it is frequently quoted in confirmation, but not
seldom also rejected; as for instance 4, 2, 21, in reference
to the departure of the soul, the ideas of the Smrili (Bhaga-
vadgity 8, 23) are only so far rejected as they are in con-
tradiction to the (ruti (p. 1109, 5). For the rest Badariyana
declares himself, 2, 1, 11, as opposed in principle to any
possibility of basing the metaphysical verities on reflection
(tarka), which is commented on by Caikara as follows (p. 435,
11):—“And, therefore, mere reflection (kevalas tarkah) must
not be quoted in opposition in a matter which is to be known
by [sacred] tradition (Ggama); for reflections which, without
[sacred] tradition, rest only oun the speculation (utprekshd) of
men, arc untenable, since this speculation is unbridled. For
instance the reflections thought out by some experts after
great trouble are recognized by others, still more expert, as
[merely] apparent, and those of the latter in the same way by
others. T'herefore onc cannot rely om it, that reflections have
stability, because the opinions of men vary. But [it may be
objected], when there is a man of recognised greatness, a
Kapila or another, who has ‘made a reflection, one could at
least rely on it as well-founded. Even here a sound foun-
dation is lacking, since even the rccognised pioneers (tirtha-
kara) such as Kapila, Kandda and the like, openly contradict
each other.” To this the opponent objects: “Yet one can,
perhaps, come to a well-founded reflection, in reflecting in a
different way, for that there can be no well-founded reflection
at all is in itself a law based on reflection alone (p. 436, 7);
and because one reflection is false, the other need not also be
false; the opinion that all reflection is unreliable, would make
an end of all worldly action resting thereon (p. 436, 10).”
Reflection, he says, might have in view the consideration of
the words of scripture, in order to reach in this way the full
truth (p. 437, 1); even Manu (19, 105) recommends, besides
the tradition of scripture, perception and inference; and the
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excellence of reflection is precisely this, that, unbound by
previous reflections, in case they are untenable, other reflec-
tions may be made (p. 437, 7). To this (aitkara replies
(p. 437, 10): “Even though it appear that in many provinces
reflection is well-founded, yet, in the province here spoken of,
reflection cannot be freed from the reproach of baselessness;
for it is impossible to konow at all this extremely profound
essence of being (bhdva-yithatmyam), without the [sacred]
tradition, connected with liberation; for this subject does not
fall within the province of perception (pratyaksham), because
it is without form and the like, and therefore also not within
the province of inference {anumdnam) and the other [Pramfnas],
because it has no characteristics [liigam] and the hke.” Here,
as our author further develops the  question, where the full
truth and the liberation which results from it—as all admit-—
are being considercd, the subject of knowledge must be iden-
tical, and the knowledge of it uncontradictable. But reflections
do not fulfil these conditions, because they contradict each
other, and what the one maintains, another overthrows, and
what the latter puts in its place, yet another overthrows
(p- 438, 9). Besides, the Safikhya system is not in any way
recognised by everyone as the highest, and in any case it is
impossible to bring together all the thinkers of all lands and
times, to establish firmly the final truth of reflection among
them. But, on the other hand, the Veda, as a4 source of
knowledge, is eternal; its subject stands fast; the full know-
ledge of it formed therefrom cannot be turned aside by all
the reflecters of the past, present and future (p. 439, 5). By
this the full validity of the Upanishad teaching is proved, and
by this it is established, “in virtue of the [sacred] tradition
and the reflection which follows it” that (which was to be
proved) the spiritual Brahman is at once the causa efficiens
and the causa materialis of the world (p. 439, 7).

Caikara expresses himself even more strongly in discussing
the same point in another place. To the objection that the
Brahman can only be causa efficiens and not also materialis,
because experience (loka) shows that only a causa efficiens, as
for instance, the potter, can be endowed with knowledge.!he
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answers (p. 403, 7): “It is not necessary that it should be
here the same as in experience; for this subject [Brahman]
is not known by inference (anuminam), but only by reve-
lation (¢abda), and it is therefore [only] necessary here that
[which is to be proved] it should be in accordance with reve-
lation, and this shows that the knowing [¢vara (Liord) is the
causa materialis [of the world]” (cf. p. 1144, 13).

In these circumstances it is possible occasionally to make
such statements about the Brahman as would be, according to
worldly standards, absolutely contradictory; for example, that
the Brahman does not wholly enter into the phenomenal world,
and yet is without parts: (p. 481, 13) “in the scripture the
Brahman is rooted; in the scripture-it has its ground of know-
ledge, not in sense-perception and the like; therefore it must
be taken as scripture gives it; and scripture teaches of the
Brahman both that it is not wholly [used up in forming the
world of appearances], and that it is yet without parts. Nay,
even in the case of worldly things, such as amulets, spells,
drugs and the like, it happens that, in virtue of difference of
place, time, and cause, they manifest powers with various con-
tradictory effects, and even these cannot be known by mere
reflection without instruction, nor can it be determined, what
powers, with what accompaniments, referring to what, for what
available, a given thing may have,—how can it then be possible
to know the nature of the Brahman, with its unthinkable per-
fections of might, without the scripture?”

This advantage, however, of being allowed occasionally to
ignore experience, holds good only in the case of the Vedinta
teacher, but not of his opponent (p. 595, 8): “The follower of
the Brahman investigates the being of the cause [of the world)]
and the like, relying on the [sacred] tradition, and it is not
unconditionally necessary for him to accept every thing in ac-
cordance with pereeption (na avacyam tasya yathd-drishtam eva
sarvam abhyupagaitavyam); but the opponent, who investigates
the being of the cause [of the world] and the like, relying on
the examples of experience (drishtdnta), must accept everything
according to experience,—that is the difference.”
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3. The Revelation of the Veda.

To mitigate the severity of these declarations, we must call
to mind the details given in Chap. I, 2 (reading especially
the passage in n, 32, above p. 56), according to which all
empirical means of knowledge, and all the world produced
by them, belong to the realm of Awvidyd, as also, on the other
hand, that in the Veda, especially in the Upanishads, there
are philosophic conceptions which have their like neither in
India, nor, perhaps, anywhere else in the world. Theretore
we can well understand our author’s view that the Veda is of
superhuman origin (apaurusheya p. 170, 2); that it is infallible
(p. 618, 1); that, as we saw above p. 691, the (Gods are created,
but the Veda, on the contrary, is ever-present in the spirit of
the creator of the world, as the timeless rule of being; that
it was “out-breathed” by him?’, concerning which the two
chief passages are (p.47, 2): “The great canon of scripture
beginning with the Rigveda, which, enforced by many branches
of knowledge, lights all things like a lamp, and in a certain
measure is omniscient, has the Brahman as its origin and
cause. For such a canon as the Rigveda and the rest, which
is endowed with the quality of omniscience, can come from
none but an omniscient source.” And further (p. 48, 4): “The
great being which, according to the scripture [Brih. 2, 4, 10]
brought forth unwearying in'sport, like the outbreathing of a
man, the Rigveda and the rest, as a mine of all knowledge,
which is the basis of the division into Gods, animals, men.
castes, Acramas and the like, this being must possess an
unsurpassable omniscience and omnipotence.”

As the Brahman itself is {ree from all differcnces, so also
is the knowledge of the Brahman, as we gain it from the

87 We have thus in India, as analogy of our Inspiration, an Ex-
piration, through which the Vedic texts were revealed to their composers,
who are therefore called Rishis; the Mantras and Brihmanas “appear’
( pratibhinti) to them, are “seen” (drishia) by them; ef. p. 801, 6: “ Gaunaka
and he other [composers of Praticikyas] teach, that the Decades [of the
Rigveda] were seen by Madhucchandas [the composer of the opening hymus
of the Rigveda] and the other Rishis.” In the same wuy,according top.314, 13,
the Brihmanas were also seen by the Rishis: rishindm. mantra-trihmana-dar-
cindgm; of. p. 119, 3: mantra-brihmanayog ca ekarthatvan yuktam, avivodhit,
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Upanishads, uniform throughout and without contradiction
(p- 834, 4): “Has 1t not been established that the Brahman,
the object of knowledge, is free from all differences, as before,
behind, and the like, uniform, and, like the lump of salt [Brih.
4, 5,13], of one taste? How, then, can the thought arise of
a difference or non-difference of knowledge? For that, like the
variety of [pious] works, a variety with reference to the Brahman
could be taught by the Vedinta, can by no means he affirmed,
since the Brahman is one and uniform. And if the Brahman is
uniform, then the knowledge of the Brahman cannot be mani-
fold; for the assumption that the subject can be one thing and
the knowledge of it another, is necessarily erroneous. And if,
on the other hand, there were to be tanght different doctrines of
the one Bralman in the Vedinta, of which some were true and
others false, we should have the case of disbelief in the Vedanta
[that is, the Upanishads] [ef. p. 104, 1],—therefore one cannot as-
sume that there are in the Vedinta differences in the knowledge
of Brahman.” In conformity with this principle, the numerous
contradictions in the Upanishads are explained away (1, 1,27
may serve as an example), or hidden under the broad mantle of
exoteric doctrine, of which we shall speak in the next Chapter.
However, occasionally minor contradictions in the parallel texts
of the Upanishads are admitted with the remark, that they are
not important.’s Where the sense of the scripture is doubtful,
the rule of experience (laukiko nydyah) decides, p. 1064, 5:
“But still it is unseemly to check the view of the scriptures
“by a rule of experience? To this we answer: this is so, where
“the sense of the scripture is certain; but where it is doubt-
“ful, it is permissible to have recourse to a rule of experience,
“for the sake of clearing up the question;”—as generally the
the worldly means of knowledge are helpful to the investigation
of the scnse of the scriptures (p. 40, 6): “The knowledge of
“the Brahman is gained hy the sense of the word of the Veda

8 For example p. 222, 2. 849, 11. 835, 6: na hi efivatd vigeshena
vidyd-ekatvam apagacchati.—418, 12 grutindm paraspara-virodhe sati, eka-
vagena itard niyante. This especially holds good in the case of contra-
dictions in things where the aim of man (purusha-ariha) does not come:
into question, p. 874, 7.
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“being considered and determined; it is not gained by other
“means of knowledge, such as inference (anumdnam) &c. But
“although it is the Vedanta texts which inform us of the
“cause of the world’s coming into existence &c., yet, to make
“sure that we have grasped their sense [correctly], an inference
“which does not contradict the words of the Vedanta is not
“excluded as a means of knowledge. For by the scripture
“itgelf [Brih. 2, 4, 5. Chand. 6, 14, 2] reflection is called in as
“a help.” —(p. 42, 3): “For in the investigation of the Brahman,
“the scripture is not, as in the investigation of duty [the Parva-
“mimansd), the exclusive authority, but the authorities here
“gre, according to circumstances, the scripture and the [inner]
“perception (anubhava) and the like. For the knowledge of
“the Brahman reaches itz final point in perception, as far as
“it refers to a really existing subject.”—(p. 44, 6): “But does
“pot the Brahman, so far as it is something really existing,
“alone belong to the province of other means of knowledge,
“and is not the consideration of the words of the Vedanta
“consequently aimless? By no means the Brahman, for, as
“jt is mot an object of sense, the [causal] connection with
“the world would not be grasped [with certainty). That is to
“gay, the senses, according to their nature, have as their object
“gxternal things, and not the Brahman. If the Brahman were
“an object of sense, then the world might be grasped as an
“effect connected with Brahman. Now, we only perceive the
“effect, so that [without revelation], it cannot be decided whether
“the world is connected with Brahman [as cause], or with
“something else [for the same effect can have different causes].”
Of the possibility here suggested, of bringing in reflection
as an aid, our author makes a far more extensive use than
might appear from these expressions, Since this side of Qan-
kara’s work has for us the chief intercst, we will, as far as
possible, pass over his endless quotations from the Veda, but,
on the other hand, bend our whole attention to the philosophic
reflection. The perfection of the latter, as it meets us in Can-
kara’s Commentary, may itself speak for the fact that we have
to do here with a monument of Indian antiquity not merely
theological, but also in the highest degree philosophical.
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1. Justification of Exoteric Metaphysics.

Avn metaphysics has to battle with the great difficulty,
umique in the whole province of science, that it must think
in conceptions and express in words what is properly contrary
to their nature, since all words and conceptions at last spring
from that very base of empiric reality which metaphysics under-
takes to transcend, in order to lay hold on the “Self” (dtman)
of the world, the “dgvrws 8v” the “thing in itself,” which finds
its expression and manifestation in all empiric reality, yet
without being identical with it

So far, then, as metaphysics adapts itself to the form of
empirical knowledge, in order thereby to express its own
content, it necessarily .assumes an allegorical, more or less
mythical character; and, as this is the only form in which it
can be grasped by the people, standing in need of it (2xsivors
3t tolc £fw &v mapafolais t& mavra yivetar, St. Mark, IV, 11), is
called exoteric metaphysics. So far as, on the other hand,
it adheres to the path of exact science, in order to attain to
a Whole, thoroughly demonstrable in all its parts, and equal
to any opposition, metaphysics must often choose difficult by-
paths, turning conceptions through many shades of meaning,
with all kinds of reservations, and in many cases entirely
renounce results that can be clearly represented.—And all
this demands a great power and habit of abstraction, attain-
able only by few; therefore for this form of our science the
name of esoteric metaphysics is to be taken.



98 Introduection.

2. Exoteric and Esoteric form of the Vedinta.
a) General Survey. '

In accordance with what has been said, the metaphysics
of the Vedinta also has two forms, a theological, exoteric,
and a philosophical, esoteric form; both are present in
the work which we have to analyse, running parallel, and
being present in all the five provinces of the Vedinta teach-
ng, namely, the theology, cosmology, psychology, the doc-
trine of transmigration, and that of liberation; they stand
in a continuous contradiction which is necessitated by the
nature of the matter. But the great difficulty for the philo-
sophic understanding of the Brahmasiitras lies in the fact,
that neither in the text nor in the commentary are the two
conceptions clearly separated from each other, but rather meet
us everywhere interwoven with each other, in such sort that the
fundamental texture of the whole consists of a representation
of the exoteric, or, as we may also call it (with an extension
of the conception, whose justification will be given in what
follows) the lower doctrine (aperd vidy#), which, however,
is penetrated in every province by the esoteric or higher
doctrine (pard wvidyd), standing in contradiction to it, a
relation which compels us to justify our general view here at
the outset.

As is shown by the analysis of contents at the conclusion
of our first chapter, the doctrine of the Vedanta consists
properly in a richly coloured picture of the world on a mytho-
logical ground. The first part contains, in Adhyiya 1, the
theology, which on the basis of seven times four passages
of the Upanishads, discusses the essence of the Brahman, its
relation to the world as creator, ruler and destroyer, its re-
lation to the soul, and its various names and attributes. This
is followed, in Adhyaya II, by the cosmology which is con-
cerned with the relation of the world to the Brahman as
cause, its gradual evolution from and re-absorption in it, and,
from 1I, 3, 15 on, the psychology, in which are thoroughly
discussed the nature of the soul and its orgams, its relation
to God, to the body, and to its own deeds. In Adhyiya IIIL
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comes first the doctrine of transmigration, then a sup-
plement to the psychology (111, 2,1—10), another to the theology
(XL, 2, 11—41); the rest of the Adhyiya containg a mis-
cellaneous assemblage of discussions, for the most part exegetic
in character, as the chief content of which we can, in any
case, with (Jafikara (p. 1049, 8), consider the teaching of the
means (sidhang) to sttain the higher and lower doctrine, that
is the knowledge and worship of the Brahman. For the most
part these discussions deal with the strange question whether
certain passages of the Veda are to be comprehended in one
“Vidyd,” or to be separated, a question which has a meaning
only for the lower doctrine, with its aim of worship. Finally,
the conclusion of the work, Adhydya IV, contains the eschato-
logy; it sketches in detail the departure of the soul after
death, and how some souls follow the way of the Fathers
(pitriydna) to a new incarnation, while, on the contrary, others,
the worshippers of the Brahman, areled along the way of the
gods (devaydna) higher and higher npwards to the Brahman,
“whence there is no return”—according to the Upanishads,
but not without further conditions, according to the reasoning
of our system: for this Brahman is only the “lower” Brahman,
that is, as considered as possessing attributes (guna), it 18 the
object of worship, and not of “perfect knowledge” (samyagdar-
¢anam); only after this latter, that is, the esoteric doctrine,
is imparted to the pious in the world of Brahman, is he also
liberated; until then, although he is in the world of Brahman,
and a partaker of Lordship (aigvaryam), “his darkness is not
yet driven away” (p. 1154, 9), “his ignorance not yet destroy-
ed” (p. 1133, 15), that is, he possesses only the lower doctrine
(apard vidyd), whose content consists of all that has hitherto
been mentioned, not the opposed higher doctrine, the para
vidyd or samyagdarcanam, that is, the pure philosophie, esoteric
doctrine, whicly, in every part of this picture of the world with
its empiric colouring, crops up in contradiction with it, and
whose results, according to the metaphysical standpoint which
we occupy, we may find strange, or admirable. In the depart-
ment of Theology it teaches that the Brahman is not thus

or thus, but altogether without attributes (yuna), distinctions
7*
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(vigesha) and limitations (upddhi), and therefore in no way
capable of being defined or conceived. And this Brahman,
devoid of all Hmitation, is the only being, outside which nothing
is; therefore, in the department of Cosmology, there can be
as little question of the origin of the world as of its existence,
but only of there being neither anything different (ndnd) from
the Brahman, nor any plurality of things (prapaiica), and that
the world extended in names and forms is non-existent (avastu),
is only a glamour (mdyd) which Brahman, as master-magician
(mdydvin), projects (prasirayati), as the dreamer projects
dream forms (p. 432,8). Iu the same way all further Psycho-
logy falls away, afler the saying “fat tvam asi” (that thou
art), is comprehended according. to which the soul of each
human being is not an ewmanation, not a part of the Brahman,
but fully and completely the Brahman. For him who knows
this, there is no more migration of the soul, nor even
liberation; for he is already hiberated; the continued existence
of the world and of his own body appears to him only as an
illusion, the appearance of which he cannot remove, but which
cannot further deceive him, till the time when, after the decease
of the body, he wanders not forth, as the others, but remains
where he is and what he is and eternally was,—the first prin-
ciple of all things, “the originally eternal, pure, free Brahman.”

This is the Sumyagdar¢anam, the Vidya in the stricter
sense of the word, distinguished on the one side from empiric
cosmology, and psychology, Avidyd, and on the other from the
doctrine of the aparam, sagunam lrahma, of its worship and
the entering into it by the way of devaydna; this is the apard
vidyd, sagund vidyd, whose possessor can, however, also on
occasion be called vidvdn (p. 1095, 11. 1134, 11). Strictly
viewed, this apard vidyd is nothing but metaphysics in an
empiric dress, that is Vidyd as it appears, considered from
the standpoint of Avidyd (the realism innate in us). This de-
finition is not, however, found in Caikara, as in general the
distinction of the esoteric and exoteric doctrine and the inner
connection of the latter, as well as of the former, does not
attain the clearness with which we express it and must ex-
press it here, unless we have to renounce a full comprehension
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of the system. What prevented our author from connecting
together—as he did in the case of the pard vidyd—the apard
vidyd also, with his doctrine of the creation of the world and
Samsira, in the unity of an exoteric system, was firstly the
excessive attention which, in Indian fashion, he paid to theolo-
gical and eschatological questions, and, on the other hand,
the apprehension of injuring the letter of the Veda, in which
esoteric and exoteric teaching are interwoven, by a recognition
of the contradictions bhetween them. Xor this reason, for in-
stance, he takes endless pains to maintain the teaching of the
creation of the world through the Brahman, and to unify it
with his better insight into the identity of the two, by trying
to show that cause and effect are identical, and then constantly
(e.g, p. 374,12, 391,10. 484, 2, 491, 1) asserting that the doc-
trine of creation had only the aim of teaching this identity of
the world with the Brahman, a view which cannot be brought
into harmony with the ample and realistic treatment which
he himself bestowed on it.

Naturally we shall do ‘no vielence to our author, and
where, in the organism of his system, we note a false con-
nection, we shall only indieale it, and not remedy it; but, on
the other side, we have the right to exercise philosophic eriti-
cism and this will be the better, the more it is done entirely
from within, that is, from the principles of the system itself.
For in every philosophical system lies something more than
its originator put into it; the genius reaches further than the
individual, and it is the task of the historian to indicate
where the thinker has lagged behind the full scope of his
thoughts.

To this end we must be allowed here, at the outset of our
exposition of the system, to bring together the passages which
Justify our general view of it; they will form the beacons to
which we have to look for guidance on our laborious and
dangerous journey, and from them we shall take the standard
to test where our author has fallen short of the greatness of
his own point of view.
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b) Exoteric and Esoteric Theology.

Quite clearly and consciously, if not everywhere carried
out in detail, do we find the contrast made between exoteric
and esoteric doctrine in the province of Theology, under the
names of the lower, attribute-possessing (apard, sagund),
and the higher, attributeless doctrines (pard, nirgund
vidyd); the former is the doctrine of the lower, attribute-
possessing Brahman, the latter of the higher, attribute-
free Brahman (aparam, sagunam, savicesham, also kiryam,
amukhyam brahma, and param, nirgunam, nirvigesham, also
avikritam, mukhyam, ¢uddham brahma); the former is the object
of worship, the latter of knowledge; in the case of the former
doctrine the fulfilment of duties is commanded; but not in
the latter (p. 1077,7); the former has many different rewards,
the only fruit of the latter is deliverance.

The most important passages are as follows:

(p- 111,3:) “The Brahman is known in two forms, [1.] as
“qualified by limitations (upddhi) which are derived from the
“multitude of his metamorphoses in respect of names and forms,
“and [2.] on the contrary as free from all limitations.”

(p- 803, 3:) “There are passages of twofold character (lingam)
“referring to the Brahman; the one, as e. g. ‘all-working, all-wish-
“ing, all-smelling, all-tasting” ete. [Chiind. 3, 14,2, cf, p. 50 above]
“indicate that it is affected by difference (vigesha); the others,
“e g, ‘not coarse, not fine, not short, not long,’ ete. (Brih.
«3, 8, 8), indicate its freedom from all differences... But
“it, i8 not admissible to assume from the passages of twofold
“character that the highest (param) Brahman has itself
“(svatas) this double nature; for one and same thing cannot
“jn itself be affected by differences such as form, ete., and
“not be affected by them, for this is a contradiction ... And
“by being counected with limitations (upddhi) a thing of a
“one kind cannot assume another nature; for when rock crystal
“is transparent, it does not become opaque by being connected
“with limitations such as red colour and the like; on the con-
“trary it is only an illusion (bhrama) that opaqueness per-
“meates it; what adds the limitations to it is ignorance
“(avidyd). 'Therefore, whichever character is assumed, the
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“ Brahman must be conceived as unchangeably free from all
«differences, and not the reverse. For everywhere in the
“scriptures where it is a question of teaching the proper
“pature of the Brahman, it is taught by such passages as
“:not to be heard, not to be felt, without form, eternal’
«(Kath. 3, 16), that the Brahman is completely above all
“change.5?

(p. 133,7:) “For where in teaching the nature (ripam) of
“the highest Liord all differences are excluded, the scriptures
“use such expressions as: ‘not to be heard, not to be felt,
“swithout form, eternal’ (Kath. 3,15). Because the highest
“«Lord, however, is the cause of all, He is exhibited to us as
« distinguished by certain qualifications of the changeable world
“[of creation, which is a transformation of Him], when we
«read ‘all-working, all-wishing, all-smelling, all-tasting’ (Chénd.
«3, 14, 2); and the case is the same when He is termed ‘the
“([man in the sun] with the golden beard’ (Chénd. 1, 6, 6), etc.”

(p- 1121,1:) “As the lower (aparam) Brahman is closely
“connected with the higher (param) Brahman, it is no con-
“tradiction to apply the word Brahman to the former also.
« For the fact of the matter is this: the higher Brahman it-
“gelf is the lower Brahman, so far as it [the former] is now
“and again for the purpose of worship described as possess-
“ing certain qualities of the changeable world, such as ‘Manas
«:ig what it is formed of’ (Chénd. 3, 14, 2) etc., qualities which
“depend on the ascription to it of pure limitations (viguddha-
“upddhi).”

(p. 867, 12:) “These qualifications too [from Taitt. 2, 5:
“:Love is his head’ etc.] are only assumed in the highest
«Brahman as a means of turning the thoughts to it (cifla-
“ guatdra-updya-matratvena), not with a view to knowledge .. .
“and this rule [that such qualifications have only local not
«general validity] is applied elsewhere, when it is a question

59 Cf. p. 806, 9: “Therefore the Brahman must in these passages ac-
“cording to the Seriptures be regarded as quite without form (nirdkdram);
“but the other passages which refer to the Brahman as possessing form
“(ikéiravat) are not concerned with it but with the enjoining of wor-
“ghip (updsand).”
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“of certain qualities of the Brahman which are inculcated for
“the purpose of worship... For a ‘More’ and ‘Less’ of
“attributes in which continues the [empirical] action of the
“manifold (sati bheda-vyavahire) exists in the attribute-possess-
“ing (sagunam) Brahman, not in the attribute-less (nirgunam)
“highest Brahman.”

(p- 112, 2:) “In a thousand passages the scripture teaches
“the double nature of the Brabman, distinguishing between
“it when it is the object of knowledge and ignorance (vidyd-
“guidyd-vishaya). From the standpoint of ignorance (avidyd-
“auasthiydm) all occupation with Brahman has the distinguish-
“ing mark that it, as object of worship, and its worshipper
“are distinguished; and in this case certain ways of worship-
“ ping the Brahman have as their end an exaltation (abhyud-
“gya); the end of others is gradual deliverance (kramamulti);
“others again have as their aim the success of the work of
“gacrifice;5% and they vary according to the attributes (guna),
“differences (vigesha) and limitation (upddhi). Now though
“the God to be honoured, the highest Atman, distinguished
“by this or that attribute and difference, is one, still the
“rewards [of worship] are different according to the attributes
“worshipped.”

(p. 148,2:) “For where the highest Brahman (param brahma),
“free from all connection with differences, is indicated as soul,
“there is, as is to be seen [from the scripture], only one single
“fruit, namely liberation; where, on the contrary, the Brahman is
“taught in its connection with different attributes (guna-vigesha),
“or in its connection with different symbols [pratika-vigesha,
“on which 4,1,4. 4,3,15—16], there are produced high and
“low rewards only limited to Samsira (samsdra-gocardn: eva).” 51

¢0 Cf. p. 815, 6: “The fruit of the same [the worship of the sagunam
“brahma] varying with the instruction, is sometimes annihilation of sin,
“gometimes attainment of |heavenly] lordship (aigvaryam), sometimes
tgradual deliverance; so it is to be understood. It is thus correct to
“agsume that the words of the scripture about worship and the words
“about the Brahman {as object of knowledge] have not a single but
“different purposes.”

&1 Cf. p. 1047,7: “Where no difference of teaching exists, there cannot
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¢) Exoteric and Esoteric Eschatology.

As already made clear by the passages quoted, this two-
fold nature of the lower Brahman, as the object of worship,
and of the higher, as the object of knowledge, corresponds
exactly to the two-fold eschatological theory of our system.
The names pard and apard vidyd comprehend, for Caiikara,
not only the philosophical and theological theories of the
Brahman, but also the doctrine of the destiny of those who
adhere to the one or the other; the pard vidyd teaches how
he who knows the param brahma, by this very knowledge,
becomes identical with it, and accordingly stands in need of
no departure of the soul and further advance towards it, in
order to reach it; on the other hand the apard vidyi com-
prehends the theory of the Brahman as object of worship,
and at the same time the theory of the rewards which fall to
the lot of the worshipper; these are, as we saw, partly tem-
poral, partly celestial, partly even the gradual liberation of
the Devayéana, but always limited to the Samsdra (p. 148, 5),
from which it follows that, like the Pitriydina, the Devayina
also belongs to the Samsiira, namely, as its termination. Ac-
cording to this, as we are expressively assured, the whole
teaching of the Devaydna (the ascent of the pious to the
Brahman) belongs to the apard wvidyi (p. 1087, 3); to the
attribute-possessing worship (sagund upisand) of the Brahman,
not to the Samyagdarganam (p. 909, 8. 10); heaven and the
like, with its lordship (ai¢varyam) is the ripened fruit of the
sagund wvidydh (p. 1149, 13); for him who, on the contrary,
knows the param brahma, as is Jdeveloped in the episode

“be, ag in the case of fruit of works, a difference of fruit either. For in
“the case of that doctrine [the mirgupd vidyd], which is the means of
“liberation, there is no difference as in the case of works. On the con-
“trary, in the case of attribute-possessing doctrines (sagundsu vidydsw),
“as, for example, ‘Manas is his material, Prina his body’ (Chind. 5, 14, 2),
“and o on, there exists a diflerence, in consequence of the admixture or
“geparation of altributes, and accordingly, as in the case of the fruit of
“works, a difference of fruit according to the given peculiarity, And a
“token of this is the scripture, when it is said: ‘whatever he adores him
“tag, that he becomes;’ but it is not 8o in the case of the attributeless
“doctrine (nirgundyim vidydyim), because [in it} no attributes exist.”
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concerning the pard vidyi 4, 2, 12--16 (prasangiki paravidyd-
gatd cintd p. 1103, 12), there is no more departure from the
body, nor any entering into the Brahman (p. 1102. 1).

d) Exoteric and Esoteric Cosmology and Psychology.

At first sight, the matter stands somewhat differently in
the province of Cosmology and Psychology. The question is
here no longer the contrast between apard and pard vidyd,
but another, the contrast between two standpoints, which,
p. 456,1, are distinguished as the standpoint of worldly
action (vyavahdra-avasthd) and the standpoint of the
highest reality (paramdirtha-avasthd). The former is that
of the Awidyd (p.455,6), the latter that of the Vidyd. The
former teaches u creation of the world. by the Brahman who
is endowed with a plurality of powers (¢alti), and the existence
of a plurality of individual souls, for whose activities and enjoy-
ments it is the stage from the latter standpoint, the possibility
of a creation and a transmigration ceases along with plurality,
and in place of both comes the doctrine of the identity of
Brahman with nature and with the soul.

(p. 491, 1:) “This scripture-doctrine of the creation does
“not belong to the highest reality (paramirtha), for it lies in
“the province of worldly action (vyavahdra) in name and form
“admitted by Awvidyd, and has, as its highest aim, to teach
“that the Brahman is the soul; this must not be forgotten!”

(p- 473,13:) “ When, through declarations of identity like
witat tvam asi’ (that thou art), identity has become known,
“then the soul’s existence as wanderer, and Brahman’s
“existence as creator have vanished away.

That the paramdrtha-avasthd of Cosmology and Psychology
forms a whole with the pard vidyd of Theology and Hschato-
logy, may be concluded from the explanations of Cankara
himself, in the single passage in which he lays down the
esoteric teaching connectedly, and which is translated at the
end of this chapter. Here we will prove only, what (ankara
was not so clearly conscious of, that, quite analogously, the
vyavahdra-avasthd of the doctrines of creation and trans-
migration are to be connected with the apard vidyd of an
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attribute-possessing, that is, to speak in our language, of a
personal God and a soul which departs to him after death,
in the unity of an exoteric metaphysics, which treats
of the Beyond from the standpoint of innate realism
(avidyd), since the apard vidyd cannot exist without the wvya-
vahira-avasthi, nor the vyavahdra-avasthid without the apard
vidyd.

1) The apard vidyd cannot exist without the vyavahira-
avastha; for the devayina of the apard vidyd demands, as its
complement, the pitriydna; but this is the path of Samsdra,
and (aitkara himself has told us (above p. 106), that the
reality of Samsira and the reality of the creation stand and
fall together; therelore the apard vidyd demands, as its com-
plement, the realism of the doctrine-of creation; as alse, con-
versely, the devaydna, and, along with it, the apard widyd,
disappear only for him who has recognised the unity of his
Atman with Brahman, and therewith the illusion of the mani-
fold world and the wandering soul.

2) In exactly the same way the vyavahdra-avasthd of the
teaching of creation cannot exist without the apard vidyd of
sagunam brahmas for, in order to create, Brahman requires a
plurality of c¢aktis, or powers (p. 342, 6. 486,10); but these
stand in contradiction (p. 1126,2) to a wnirvicesham brahma,
from which it follows that only a sagunam, savicesham, not a
nirgunam, nirvicesham brahma can be a Creator.

The inner necessary connection between the wvyavahdra-
avasthd and the apard vidyi, here demonstrated, often enough
comes more or less clearly to Cankara’s consciousness: thus,
when he describes the sagunam Dbrahme as avidyd - vishaga
(p- 112, 2), for which the bheda-vyavahdra exists (p. 868, 7).
when he views the wpddhis attributed to it as resting on
avidyd (p. 804,1); when he explains the fruit of its worship
as samsira-gocaram (p. 148, 5), the aigvaryam of the apara-
brahmavid as samsdra-gocaram (p. 1133, 14) and those who
have entered into the lower Brahman as still subject to Avidyd
(p- 1154, 9. 1133, 15), that is, with the same word with which
he everywhere else describes the realism of the doctrine of
creation and transmigration. And on occasion he expresses
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it openly, that the cosmological distinction of ¢gvara and pra-
paiica belongs to the sagund updisand (p. 456,10), and, con-
versely, that the teaching of sagunam brahma presupposes the
prapafica (p. 820, 12).

From these facts we justify the weaving together of the
teaching of the sagunam brahma, of a world thereby created
and of an individual soul which moves in this world, and
finally enters into that bralma, into a whole of exoteric meta-
physics. And (afikara also, if we were to ask him—¢Ts, then,
“that sagunam brahma and the devayina leading thither real,
“although from the standpoint of the highest truth neither
“exists?” He would certainly answer: “They are precisely as
“real as this world; and only in the sense that the prapaiica
“and samsdra are unreal, are the sggunam brahma and the
“devayina unreal; both are the apard vidyd, that is Vidyd
“as it appears from the standpoint of Avidyd” (avidyd-arva-
sthiydim p. 112, 3. 680, 12. 682, 3).62

But it must still be borne in mind that (afikara did not
reach full clearness as to the necessary connection of the
exoteric doctrines, and this will often becomse clear cnough
from his discussions, which we shall reproduce faithfully and
unaltered; but, as regards the esoteric doctrine, on the con-
trary, there is found at the end of his work a passage from
which his consciousness of its inner necessary connection comes
out as clearly as possible, and which, as a compendium in nuce
of (fankara’s Metaphysics, and, at the same time, as an example
of the style and character of thought of the work with which
we are occupied, we here translate word for word.

2 The thought that the exoterie doctrine aims at accommodating the
truth to the comprehension of the masses, can also be pointed out in
Qankara; thus the spatial conception of the Brahman is formed upalabdhi-
artham, p. 182, 8. 193,4; the measurement of Brahman is luddli-artha’.
updsana-arthak, 83b,4; na hi avikdre ‘nante brakmani sarvaih pumbhih
gakyd buddhik sthapayitum, manda-madhya-witama-buddhitvét punsim, iti,
835,6. The prop:rdeutic character of the exoteric doctrine is very
clearly laid down in the Commentary to Chéind. &, 1, p- 528, and this
passage (which we shall tramslate in Chapter XT, 1,d) is before all to
be considered, when the rightness of our comprehension of the Vedinta
system comes in question.
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3. Appendix: Gafikara’s Esoteric Philosophy,
translated from 4,3, 14 (p. 1124, 10—1134, 3).

a) Do the liberated go to the Brahman?

“Some maintain that the passages of scripture as to going [to the
“Brahmau] refer to the higher [not to the lower, attribute-possessing
“Brahman|. This cannot be, because a going to the Brahman is im-
«possible. For to the all-present highest Brahman, inmost of all, who
“is the soul that is within all, of whom it is said: ‘like the ether [p. 1125]
¢ amni-present, cternal’ (cf. above p, 32,1 9)—*the perceptible, not super-
«+gensible Brahman, that as Self is the innermost being of all’ (Brih.
43, 4, 1),—Self only is this universe’ (Chéind.7, 23, 2),—'The Brahman
“ionly is this universe, the most excellent’ (Mund. 2, 2, 11),—to this
« Brahman whose character is determined by passages of scripture like
“these, there cannot now or ever bea going in. For we cannot go to
«g place where we already are; but on the contrary, according to com-
“mon acceptation, only to another place. 1t is true experience shews,
“that we can also go to that, in which we are already, so far as we dis-
“tinguish different places in it. Thus a man is on the earth, and yet
“goes to it, in so far as he goes to another place. So also the child is
“jdentical with itself, and yet reaches puberty, which is its own self,
“geparated by time, Tu the same way, one might think, there may be a
“way of going to the Brahman, so far as it is endowed with all kinds
“of powers (¢akti). But this is not so; on account of the negation of all
s differences (vigesha) in Brahman: *Without parts, without action, rest-
«fnl, faultless, stainless’ (Cvet. 6,19),—* Nor gross nor fine, nor short nor
“ilong’ (Brik. 8, 8, 8),—*For he, the unborn, is without and within’ (Mund.
4“2 1, 2),—* Verily this great unborn soul (dtman), that neither grows old
“inor fades nor dies, that is without fear, is the Brahman’ (Brih. 4, 4, 25),
“_-+He is not thus, not thus’ (Brih. 3,9, 26);—according to these rules of
“geripture and tradition no connection of the highest soul with spatial,
“temporal or other differences can be assumed, so that one could go to
“it ag to a part of the earth or to an age of life; but a spatially and
“temporally [p. 1126) determined going to the earth and to the age is
“possible 83 because they are differentiated by locality and circumstances.”

63 It is in the highest degree attractive and instructive, to observe,
how here and elsewhere tha spirit of man in antiquity toils and struggles
to reach the eternal fundamental truth of all metaphysics, which it was
reserved for the genius of Kant to set forth in perfect clearness and to
prove beyond contradiction: the truth that Being-in-itself must be space-
less and timeless, because space and time are nothing else hut subjective
forms of our intellect,—As here space and time are denied for the
Brahman, so in the sequel will causality of creation be interpreted as
identity.
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b) Esoteric Cosmology.

“If you assert, that the Brahman must have manifold powers (cakts),
“because, according to the scripture, it is the cause of the creation, sub-
“gistence and cxtinction of the world, we say no! for the passages of
“geripture which deny differences to it can have no other sense |but the
“literal one]. But the passages of scripture about the creation and so on
“can likewise have no other sense?-—This is not so; for their aim is
“[only] to teach the identity [of the world with Brahman). For when
“the scripture, by the examples of lumps of clay and the like,8¢ teaches
“that ‘the Existent”, the Brahman, alone is true, but that [its] traus-
“ formation [into the world] is untrue, it cannot have the aim of teach-
“ing a creation and the like.—But why should the passages of scripture
“about the creation and the like be subordinated to those about the
“negation of all differences, and not conversely the latter be subordinated
“to the former?--To this we answer: because the passages of seripture
“about the negation of all differences have a meaning which leaves nothing
“more to be wished for. ¥or after the unity, eternity, purity, and the
“like, of the soul are recognised, nothing more remains to be desired,
“because thereby the knowledge, which is the aim of man, has been ob-
“tained: ‘where can error! or sorrow he, for him who beholds unity?’
s(fcA T)— Fearlessness, verily, o Janaka, hast thou attained’ (Brih. 4,2,
“4) -~ ‘The wise has no fear of any one at all’ (Taitt. 2, 9),— Him verily
“ithe question troubles not, what good he has not done [p. 1127), what
“¢gvil he has done’ (ibid.),——thus teaches the scripture. And while ia
“this way it shews that the wise are conscious of satisfaction, it also for-
“bids the untrue assertion of a transformation [creation], since it says:
“«tFrom death to death he is ensnared who difference sees’ (Kith. 4, 10).
¢ Consequently it cannot be assumed that the passages of scripture which
“deny difference are te be subordinated to the others. Not so is it with
“the passages of scripture about creation and the like. Tor these are
“pot able to teach a sense which leaves nothing more to be wished for.
“On the contrary, it is evident, that these have another aim [than that,
“immediately put forward, of teaching a creation]. For after it is first
“gaid (Chind. 6, 8, 8): *Of this growth which has spring up, dear one;
“ qearn that it cannot he without a root,’—the scripture in the sequel
“teaches, how the one thing, which is to be known, is ‘the Existent’, as
«“the root of the world, And thus it is also raid: ‘That, whence these
“tbeings come forth, whereby they, coming forth, live, wherein they,
“¢departing hence, enter again, that seck, for that is the Brahman’ (Taitt.
%3,1). Thus the passages of scripture about the creation &e., have the
“aim of teaching the unity of the Atman, so ‘that no connection of the

64 Chind. 6,1, 4: “Just as, dear one, by a lump of clay everything
“that consists of clay, is known; resting on words is the transformation,
“g mere name, in truth it is only clay,” ete.
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“Brahman with manifold powers [is to be assumed], and consequently a
“going to it is impossible. And also the passage: * His vital spirit with-
“idraws not, Brahman is he, and into Brahman he is resolved’ (Brih. 4,
“4, 6), forbids us to think of an end to the higher Brahman (param
“trahma). This we explained in discussing [Sutram 4, 2, 13] ‘clearly
“iaccording to some’ [passages, it is the body, not the individual soul,
“out of which he who has reached liberation withdraws)].”

¢) Esoteric Psychology.

“Purther, when a going to the Brahman is assumed, the Jiva (the
“individual soul) which goes is either |1.] a part of the Brahman, or [2.]
“a modification, or [3.] different from the Brahman. For in the case of
“absolute identity with him, a going is impossible. If this be so, which
“of them is right?—We answer: if {according to 1.] that [Jiva] is a part
“[literally: a separate place| [in the Brahman], then he has already reached
“that [Brabhman]| consisting of the parts, and consequently even in this
“case a going to the Brahman is impossible. - [p. 1128] But the assumption
“of parts and of that which is composed of them has no application to
“the Brahman, because, as everybody knows, the Brahman is without
“members. It is much the same if [according to 2.] we agsume a modi-
“fication, For the modification | i also already in that from which it is
“modified. For a vessel of clay esumot exist, il it ceases to be clay; if
“this happened, it would cease to exist, 1f we could understand [the
“goul] as a modification or member [of the Brahman], the soul must
“remain inherent [in the Brahman], and & going of the wandering soul
“{reading samsdrigamanam] to the Brahman is absurd. But perhaps
“[according to B8.] the Jiva is- different {rom the Brahman? Then it
“must be either [a] the size of an atom, or [b.] all-pervading, or [c.] of
“middle size. If it is [according to b.] all-pervading, no going can be
“possible. If it is [according to ¢.] of middle size, it cannot [cf. above
“p. 68, note 48] be eternal [which was, however, proved 3, 8,54]; if it is
“[according to a.] the size of an atom, then it is inexplicable that sen-
“sation exists throughout the whole body. We have moreover proved
“above [2, 8, 19—29] fully, that it can neither be of the size of an atom
“nor of middle size. But that the Jiva is different from the Highest is
“altogether contrary to the canonical words: ‘faf tvam asi’ (‘That thou
“grt, Chand. 6,8, 7). The same error occurs, if we assume that it [the
“Jiva] i3 a modificalion or a part of it {the Brahman]. If you assert,
“that the error does not occur, because a modification or a part is not
“geparate from that of which they are [modification or part], we contest
“this, because the unity in the main point would be wanting. And in
“the case of all these assumptions, you cannot get over it that either no
“cessation of transmigration is possible, or that in case it ceases, the soul,
“unless its Brahman-seifhood be assumed, must perish.”
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d) Esoteric Morality.

“But there are some who come and say: ‘Suppose somrone practised
% ithe regular and occasional [good) works, in order to escape the fall
“ tfinto transmigration], and avoided at the same time those springing
“‘from the desire [lor reward], as also the forbidden [works] in order
“*to go neither to heaven nor hell, and exbausted the works [of bhis
“‘former existence] which are to be expiated in the present body [p. 1129)
“thy the expiation itself, there would thus, after the dissolution of the
“:present body, exist no further cause for iucurring a new body; and
“*thus the liberation of such a one, being only a continuation in bis
“iown essence, would be reached even withouat identification with Brah-
“¢‘man,)—But this is not so; for there is no proof of it. Because by no
“canonical scripture is it taught, that he who seeks liberation should
“proceed in this wise. On the contrary, they have evolved it out (rom
“their own intellects, thinking thus: because Samsira is caused by the
“works {of an earlier existence]; therefore it cannot exist, where there is
“no cause, But the calculation falls to the ground, because the non-
“existence of the canse cannot well be known [¢f. the detailed statements
“p. 673,9ff.], For of each mingle creature 1t must be admitted, that it
“has accumulated many works in an earlier existence, which ripen to
“desirable and undesirable tyuits., As these bring contrary fruits, they
“cannot both be expiated at the same time; therefore some of them [the
“ works] seize the opportunity and build up the present existence, others,
“on the contrary, sit idle and wait until space, time and cause come for
“them. As these which remain over cannot be exhausted by the present
“expiation, it cannot therefore be determined with certainty, that, for
“one who leads his life in the prescribed way, after the dissolution of
“his present body, no further cause should exist for another body; on
“the contrary the existence of a residuum of works is proved by pussages
“of the Cruti and the Smriti like (Chand. 5, 10, 7): *Those whose conduct
“+here is fair, and as it is further said |‘for them there is the prospect
“*¢that they enter a fair womb, a Brahman womb, or Kshatriya womb,
“:tor Vaigya womb;—but those whose conduct here is foul, for them is
“¢the prospect of entering a foul womb, a dog's, or pig’s, or (andila's
“¢womb’'].—-But if this be so, still [p. 1180} those [residual fruits of works]
“can be got rid of [kshepakdni; perhaps here and in the sequal kshapa-
“Jdni, kshapya, etc. ‘exhausted’ would be better; cf. p. 909, 12] by regular
“and occasional good works?—That canuot be; because no contrast
“[between them] exists. For if they were contraries, then the one might
“be wiped out by the others; but between the good works heaped up in
“an earlier existence and the regular and occasional [ceremonies] there
“is no contrast, because the one and the other are of morally meritorious
“pature. In the case of evil works, since they are of immoral nature;
“the contrast exists indeed, and accordingly a wiping out might very
“well take place; but still it will not result in there being no cause for



VI. Exoteric and Esoteric Vedinta Doctrine. 113

“a new body. For in ease of the good works, it still happens that they
“remain as cause, and for the evil works, it cannot be ascertained that
“they have W¥n completely paid for [by pious ceremonies]. It can also
“not be proved that by performing the constant and occasional [cere-
“monies] only avoidance of the descent [into trausmigration]| and no
“other fruits besides are obtained; for it is quite possible, that yet other
“fruits result therefrom, in addition. At least Apastamba [dharma-sitra
“1, 7,20, 8] teaches: ‘For, as in the case of the mango-tree, which is
“‘planted for the sake of the fruit, also shadow and sweet scent result as
“‘well, 5o also, when duties are performed, other beneficial ends also spring
“‘therefrom.’ Moreover no man, who has not Samyagdarganam (perfect
“knowledge), can be sure that, with his whole self, from birth to death,
“he has avoided all forbidden practices and those aiming at enjoyment
“for, even in the most perfect, small lapses can be perceived. But even
“if we could be in doubt about this, in any case it cannot be known
“that no cause [for a new birth] exists, And without the Brahman-hood
“of the goul having been brought {o constiousness, by the way of know-
“ledge, the soul, whose nature it is to act und enjoy, cannot reach liber-
“ation, for it cannot renounce its own nature, any more than fire can
“|cease to be] hot.—[p. 1151] This may be, it may be objected, but the
“evil lies only in the acting and enjoying as cffect, not in its potentiality
“[in the deeds, not in the will, from which they proceed], so that, even
“while the potentiality remains in existence, liberation is possible through
“avoiding the effect. But this also cannot be the case. For if the poten-
“tinlity remains in existence {reading: ¢akti-sadbhdve], it cannot possibly
“be prevented from producing its effect.~But it might still be, that the
“potentiality, without any further causal momeut, |the will without an
“efficient motive] may not produce any effect; hence [the potentiality]
“by itsclf, even when it remains in existence, commits no transgression,
“—This also cannot be; for the causal moments are always connected
“[with the potentiality] by a connection referred to the potentiality.es
“So long, therefore, as the soul possesses the nafural tendency to act
“and enjoy, and so long as the Brahmaun-hood of the soul, which is to
“be gained by knowledge, is not altained, there is not the fuintest prospect
“of liberation. And the scripture also, when it says: ‘There is no other

8% cakti-lakshanena sambandhena nityasambaddhe; whether the sense
of these ralher ohscure words has been caught above, or not, in any case
it 8 clear that our author misses the main poini of the matter, so far
as he does not see that the real guilt lies only in the quality of the
¢alti (that is, the will), it being all the same, whether the will, instigated
by the chance occurrence of nimitta (motive), unfolds its being in deeds,
or whether this unfolding remaing latent.-—To have recognised this clearly
and expressed it, is the service which Jesus has rendered to philesophy;
compare Matthew v, 21 ff,, xii, 33ff.
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“iway to go’ ((vet. 3, 8), admits no other way of liberation but the way
“of knowledge.~But from the fact that the Jiva is identical with the
“ Brahman, will not all worldly action be annihilated, since the means of
“knowledge, like perception ete., cannot be employed?—Not so0; on the
“contrary, it goes on just as well ag the action in dreams hefore awakiug
“lef. above p. 83, note 81]. And the canon also, when it says: ‘For where
“¢there is a dualily, as it were, one sces the other’ and so on (Brih. 4, 5,
“13), explains with these words the action of perception, and the like,
“for the unawakened, as valid, but on the other hand declares it as not
“valid for the awakened; for it is said further: ‘But when for anyone
“<all has become as his own self, how should he then see any other?’
“and so on. Therefore because for him who knows the highest Irahman,
“the idea of going and the like has ceased entirely, any going [to the
“Brahmau after death| is quite impossible for him.”

e) Hsoteric Eschatology.

“But where do the passages of scripture bhelong which speak of a
“poing |to the Brahman]?—[p. 1182] Answer: they belong to the region
“of the attribute-possessing  doctrines (sagund vidydh). Accordingly a
“going is spoken of partly in the doetrine of the five fires (Chind, 5,
“3--10. Brih. 6, 2), partly in the dootrine of the throne (Kaush. 1), parily
“in the Doctrine of the All-soul (Chind. 5, 11—24). But where in refereuce
“to the Brahman a going is spoken of, for example, in the passages:
“+¢The Brahman is life, the Brahman is joy, the Brahman is amplitude’
“(Chiind. 4, 10, 5; translated Chap. XTI, 2, below p. 164) and ‘Here in this
“icity of the Drahman [the body] is a house, a small lotus blossom’
“(Chind. 8, 1, 1; translated Chap. XT, 14, below p. 160)—there also, in
“conscquence of the attribute “bringing love’ and so on (Chénd. 4, 15, 8)
“and ‘having true wishes’ and so on (Chind. 8, 1, B) it is only a question
“of worshipping the attribnte possessing |Brahman], and therefore a go-
“ing ig in place; but nowhere is a going taught with reference to the
“highest Brahman (parabrahman). As therefore in the passage: ‘His
#iyital spirits withdraw not’' (Brih. 4, 4, 6; translated Chap. X1, 4), a
“going is denied, as also in the case of the words: ‘The knower of the
“+¢Brahman reaches the Highest’ (Taitt. 2, 1); for even if the word
“reaches’ implien a going, yet it indicates here, where, as shewn, a
“reaching of another place cannot be understood, only the entering into
“one's own being, with regard to the annihilation of the extension of
“pames and forms ascribed by Ignorance {that is, empirical reality].
“¢Brahman is he, and into the Brahman is he resolved’ (Brih, 4, 4, 6);
“this saying must be kept in sight. Turther: if the going had reference
“to the highest [Brahman], it might be taught either for the purpose of
“attractivg or for meditation. Now an attraction through the mention
“of the going [p. 1183] cannot happen in the case of those who know the
“Brahman; for he becomes this solely because, through knowledge, his
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“unveiled original selthood comes to consciousness; and a meditation on
“the going also has not the slightest reference to the knowledge which
“is conscious of an eternally perfected Dbliss, leaving no further goal to
“be reached. Consequently the going refers to the lower [Brahman];
“and only so far as the difference between the higher and lower Brahman
“is not kept steadily in view, will the passages of seripture concerning a
“going referring to the lower Brahman be falsely made to refer to the
“higher.”

1) Esoteric Theology.

“Are there then two Brahmans, a higher and a lower?—~There are
“certainly two; as is seen [rom. the words: :in truth, o Satyakima, this
“*gound Om is the higher and the lower Braliman’® (Pragna 5, 2),—What
“then is the higher Brahman, and what the lower?—To this we answer:
“ Where, by discarding the differences of name, lorm and the like, ascribed
“by Ignorance, Brahman is indicated by the |purely negative] expressions
“‘nor gross [nor fine, nor short, nor long|’ and so on (Brib. 3, 8, 8) it is
“the higher. But where, on the contrary, exactly the same [reality}, for
“the purpose ol worship, is described as distinguished by some difference
“or other, for example, in words hke: ‘Spirit 18 his material, life his
“‘hody, light his form’ (Chénd. 3, 14, 2), it is the lower.- But does that
“not contradict the word of the scripture, that it is ‘without a second’
“(Chénd. 6, 2, 1)?—Not at all! [The contradiction] disappears, hecause
“ageribed limitations like name and form spring irom lznorance. But
“the fruit of the worship of this lower Brahman is, according to the
“context ‘If he desires the world of the fathers’ and so on (Chind. 8,
“2, I) a world-lordship (jagad-aigvaryam) belonging to Samsira, since
“lgnorance is not |yet] destroyed. Now this |fruit] [p. 1184] is connected
“with a given place; therefore a going, in order to gain it, is no con-
“tradiction. It is true the soul is all-present; Lut as space [ether] enters
“into the vessel and the like, it also enters into connection with ascribed
“limitation (upddhi) like Buddhi and the rest, and so far a going is
“agsumed for it, concerning which we have spoken, with reference to the
“ 8litra: ‘because it [the soul in the condition of Samsira] is the nucleus
“tof its {Buddhi's| qualities |love, hate, desire, sorrow, etc.]’ (2, 3, 29)."
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VIL. Prefatory Remarks and Arrangement.

1. On the names of God.

Tre doctrine, which we here undertake to set forth, is not
seldom included under the general conception of Pantheism;
this expression (like the corresponding: Theism, Atheism and
the like) not only means very little, but also, seems actually
inexact in its application to our system, as well in its exoteric
and lower, as in its esoteric and higher form. For in the
lower doctrine the Theology of the Vedanta should on the
contrary be described as Theism, as is shown by the expressions
for God, Ipwara, the Lord, Purusha, the Man, the Spirit,
Prdjiia, the wise, and the like; in the higher doctrine on the
contrary, it is something that rises above all such catch words,
and resists all attempts to include it in the accepted schemes,
however, convenient such inclusion might be. In any case
the name Brdahman, which, in the work which we are to ana-
lyse, is used only as a neuter,$6 indicates something impersonal,
only in the sense, however, that its being is raised far above
all personality. This word does not originally mean “the
liberated,” “the Absolute,” from barh, separate, as the Vedan-
tins derive it (p. 83, 2, and also perhaps already Kath. 2, 13.
6, 17 pravrihya, prahvrihet)y but rvather from barh, swelling,
that is (above pp. 17, 49) “prayer,” conceived not as a wishing

86 The Brahman (m.) of Indian mythology appears quite exceptionaily
p. 913, 10 Vasishthag¢ ca Brahmano mdanasah putrah and in the formula
p. 61, 11 brahmadi-sthivarinta, p. 604, & brakmadi-stambaparyanta; also
in the quotations p.209,1. 301, 4. 338,12, 339, 1. 998, 2, where he is
usually explained as Hirauyagarbha (p. 801, 1. 339,8). In the Vedints
it is frequently the custom, whick we shall occasionally {ollow, to connect
& proncun of masculine gender (he, his and the like) with Brahman in the
neuter.
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(sbyssdar) or wording (orare, precari) or demanding (bidjan)
or softening (mo.tumocs) or offering incense (MNY), but as the
will of man striving upwards towards the holy, the divine; in
accordance with this, the designation of God as Brahman
would arise {rom a concept which finds and grasps the Divine
where it is preeminently to be sought and found. The other
designation of God as Atman, that is, “the Self,” or “the
Soul” also points us to our inner life (cf. p. 100, 18: dtmad hi
nima svaripam); but when this is distinguished from “the
living Self,” the individual soul (JZvdtman, Jiva) as “the
highest Self” (Puramdtman, Mukhydtman, Aupanishaddtman),
these expressions admonish us to distinguish two sides in our
own selves, of which this whole empirical form of existence 1s
only one, while the other, lying behind it, rests in the bosom
of the deity, is even identical with it.

This is not the place to follow up further the designations
of God as Brahman, Atman, Purusha, fgvam and the profound
views which they open up; to this end the first steps of our
knowledge must first be exhibited from the Veda more clearly
than has hitherto been done, Here we must restrict ourselves
to developing the Theology of Bidariyana and Qailkara, look-
ing at the Upanishads only with their eyes; but even in this
scholastic form, the ideas of the Godhead show a loftiness the
like of which cannot easily be found elsewhere.

2. Arrangement of the Theology.

Apart from casual phrases scattered through the whole
work, the doctrine of the Brahman is dealt with in two parts
of the Brahmasiitras; that is, in the first Adhyiya, which lays
down the Theology on the basis of a series of scripture texts,
in a general way, and without developing the difference between
Saguni and Nirgupi Vidyd,$7 and in an appendix to this, in

%7 Such a difference seems to be kept in view, judging from the
introductory discussions p. 111—114; but in the development of the
question whether sagupam or nirgupam brakma is to be understood,
another question is generally substituted, that is, whether the text cited
refers to the highest self or to the individual self. The threefold
antithesis of param brakma, 1) to the forms as which it is presented
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Adhyaya III,2,11—41, which contains the esoteric theology. We
shall follow this twofold division; but within the first Adhyaya,
in order to gain a clear idea of the matter, we cannot adhere to
the order maintained in the Satras, since they bring together
the most heterogencous material in the strangest manner, and.
on the other hand, widely separate passages naturally belonging
to each other. To justify our transpositions it may be useful to
explain as far as possible the principle of arrangement which
governs the first Adhylya of the Brahmasitras.

To begin with, the first Adhyaya is divided as we have it
(cf, table of contents at the end of the first chapter, above
p. 39), into forty, that is, ten times four Adhikaranas (Chap-
ters). Fowr of these chapters separate themselves naturally
from the rest: the two last 1,4, 23 27 and 1,4, 28 which
belong to the following cosmological section, and 1, 3, 26 —33.
1, 3, 34—38, which contain an episode already treated in
chap. ITL. Of the remaining Adhikaranas, the four first form
the Introduction, four others (1,1,5—11. 1, 4,1—7. 1,4, 8—10.
1, 4, 11—13) combat the Samkhya doctrine. After deducting
these, we have seven times four Adhikaranas, which consist
of an exegetical and dogmatic discussion of the same number
of passages from the Upanishads, Of these, four are taken
from Brihadaranyaka-Up., four from Kathaka-Up., four from
Atharvan Upanishads (three from Mundaka, one from Pracna),
fowr, that is two each, from Taittiriya and Kaushitaki, and
the remaining three times four from Chandogya-Upanishad.

The following scheme shews their order:

1) 1,1,12—19 Taitt. 2,5

2) —20--21 . . . . . e e e Chand. 1, 6, 6.
3 —,92 . . . . . . . ... . ... ... Chind1,91
4 =9 . . . . . . .. ... . . ... . ChndlIL5
B) — 2497 . . . . . - . . . .« . . . . . Chind.3137.
6) —, 2831 Kaush.3,2

H1,21—8 . . . . -+« .« .« .« + .+ - . . Chind3 141
8 — 910 . . . . Kath.2,25

9) — 11—12 . . . . Eath.3,1

(sagunam brakma), 2) to the forms in which il is manifested, that is, the
world, 3) to the individual sou}, is not sharply distinguished and preserved
by Cankara; we shall recur to this in Chapter X1V, 1.
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10) —,18—17. . . . . . . . . ... Chand. 4, 15, 1
11) —,18—-20. . . . . . . . Brih.3,7,8

12) —21-23. . . . . . . . . . . . MundLL6

13) -, 2432, . . . . . . . L ... Chénd. 5, 11--24
4 41,317 . . . . . . . . . . . .Mumd225b

18) —,8-—9 . . . . . .. 0. Chénd. 7,23
16y —. 10—-12. . . . . . . . Brih388

17) —, 13 .+ .+« v « . .« . Pragnad,b

18) —, 14—18. . . . . .« .+ .+ « . . Chind. 8 1,1
19) —,19-21. . . . . . . . .. . . . . . . Chind. 8123
20) —22—-23. . . . . . . . . . . . Mund2210

21) —,24-925. , . . Kath. 4,12

22) —, 89 .+ . . Kith.6,1

23) —, 40 « - e o e et ww oo . Chand.8,12,3
24) —, 41 - e e« <luivwie. oy .. . Chand.g 14
26) —,48—43. . . . . . . . Brih 4,87

26) 1,4, 1415 Taitt. 2,
27) —,16—18 Kaush.4,19
98) ~,19—922. . . . . . . . Brih456

As this survey shews, the order of the passages, as they
occur in the different Upanishads, is rigidly preserved. But
apart from this, these passages are interwoven in a way for
which we only here and there seem to recognise a reason.
Possibly this enigmatic relation points to preparatory exegetical
works within the different (fikbis, which were then gradually
united in a single whole.

However this may be, this much is clear, that this principle
of arrangement i1s in [act an external one. Therefore, in our
statement of the doctrine, we ignore it altogether, in order,
after producing certain proofs of the existence of God (Chap,
VIII), to treat of the Brahman on the basis of the material
in question, first in itself (Chap. IX), then as a cosmic principle
(Chap. X), again as a cosmic and at the same time psychic
principle (Chap. XTI), lastly as the soul (Chap. XII), and as
the highest end (Chap. XIII). The investigation of the esoteric
(nirgunam) Brahman will form the conclusion of the Theology
(Chap. X1V).



VIll. Proofs of the lixistence of God.

1. Prefatory Remark.

In the course of the work, with which we are concerned,
we several times come across discussions, which have a certain
likeness to the proofs of the existence of God that figure in
the modern pre-Kantian philosophy. We give them here
under the names in use among us, as a comparison of the
arguments on both sides is not without historical interest.
There can be no question of mutual dependence, since proofs
like the cosmological and physico-theological lie in the
nature of man’s processes of thought; as it appears, the In-
dians were never ensnared into an ontological proof; on the
other hand, we find a mnew proof, which we may call the
psychological, and in which the concept of God blends
with the concept of the soul. We begin with a short and
provisional definition of the Brahman, and then introduce the
passages which occur under the titles mentioned, without
meaning to maintain that their entire contents are suited to
these titles chosen for the sake of comparison.

2. Definition of the Brahman.

(p. 38, 2:) “The cause, from which [proceeds] the origin or
“subsistence, and dissolution of this world which 1s extended
“in names and forms, which includes many agents and enjoyers,
“which contains the fruit of works specially determined accord-
“ing to space, time and cause, a world which is formed after
“an arrangement inconceivable even for the spirit, this omniscient
“and omupipotent cause is the Brabhman.”

{p. 90, 3:) “Brahman is the omniscient and omnipotent cause
“of the origin, persistence and passing away of the world.”
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3. Cosmological Proof.

Under this title we translate Satram 2, 3, 9 with Qafikara’s
explanation (p. 627—628).

Sotram: “%But [there is) no origin of ‘the Ewxistent] on
“account of the impossibility.” Txplanation: “After unyone
“has been taught from the scripture, that also ether [or:
“space] and air have originated, although we cannot conceive
“their coming inlo being, he might come to think that the
« Brahman also originated from something, for when he per-
“ceives how from the ether and the like, which are still only
“modifications, yet other modifications arise, he might conclude
“that the ether also sprang into being from the Brahman, as
“if from a mere modification. 'I'he present Sutram  Buf [there
“is] no-origin” etc., serves to remove this doubt; its meaning
“ig: but one must not think that the Brahman, whose essence
“js Being (sad-atmakae), could have originated {rom anything
“else; why? ‘owing to impossibility For Brahman is pure
“Being. As such it can [firstly] not have sprung from pure
“Being, because [between the two] there is no $uperiority, so
“that they cannot be related [to each other] as original and
“modified;—but also [secondly] not from differentinted Being,
“because experience contradicts this; for we see that from
“homogeneity differences arise, for example, vessels from clay,
“but not that homogeneity arises from differences;—further
“[thirdly] also not from non-Being,$8 for this is essenceless
“ (nirdtmaka); and because the scripture overthrows it, when
«it says (Chand. 6, 2, 2): ‘How should the Existent come from
“the non-Existent?’ and because it does not admit a producer
“of the Brahman, when it is said (Cvet, 6, 9):

“Cause is He, Master of the Sense’s Lord,
“He has no Lord, and no Progenitor.”

“For ether and wind on the contrary an origin is shewn,
“but there is none such for the Brahman, that is the difference.
“And because it is seen how, from modifications, other modi-
“fications arise, there is mo necessity for the Brahman also

68 The similarity of this demonstration with that in the Parmenides
v. 62ff, is conspicuous; Zeller, Philosophie der Griechen I3, p. 471,
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“to be a modification. For were this so, then we should come
“to no primordial nature (malaprakriti) but should have a
“yegressus in infinitum (anavasthd). What is assumed as the
“primordial nature,—just that is our Brahman; there is thus
“perfect agreement,” 69

4. Physico-theological Proof.

(p. 500, 3:) “When the matter is considered with the help
“of examples only, it is seen that in the world no non-intelligent
“object without being guided by an intelligence brings forth
“from itself the products which serve to further given aims
“of man, For, e g, houses, palaces, beds, seats, pleasure-
“gardens and the like are [only] contrived in life by intclligent
“artists in due time for the purpose of obtaining pleasure and
“averting pain. Exactly the same it is with this whole world,
“For when one sees, how, for example, the earth serves the end
“of the enjoyment of the fruit of the mantfold works, and how,
“again, the body within and without by possessing a given
“arrangement of parts suitable to the different species and
“determined in detail that it may form the place of the en-
“joyment of the fruit of the manifold works,—so that even
“highly skilled artists full of insight are unable to comprehend
“it through their understanding,—how should this arrangement
“proceed from the non-intelligent original-matter {of the Séan-
“khyas]? For lumps of earth, stones and the like are in
“no wise capable of this? Clay also, for example, is formed,
“as experience teaches, to different shapes [only] so long as
“it is guided by the potter, and exactly in the same way must
“matter be guided by another intelligent power. He, there-
“fore, who relies on the material cause only as clay, etc,
“cannot rightly maintain, that he possesscs the primordial
“cause; but no ohjection meets him who, besides it [the clay],
“yelics on the potter etc. as well. For when this is assumed

80 In the last phrase, the relationship between the Indian and the
western cosmological proof, as well as. the inadequacy of both, comes
out very clearly; since considered empirically nothing stands in the way
of n regressus from the effect to the cause, from this again to its cause,
ete, in infinifum.
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“there is no contradiction, and at the same time the scripture,
“which teaches an intelligent power as cause, is thereby re-
«spected. So that, as the arrangement [of the Kosmos] would
“become impossible, we may not have recourse to a mnon-
“intelligent power as the cause of the world.”

5. Psychological Proof.

(p- 32, 4:) “Is the Brahman which is to be investigated
“Y¥nown or unknown? If it is known, we do not need to in-
“yestigate it; if it is unknown, we cannot investigate it!'—
“Answer: That Being which of its own nature is eternal,
“pure, wise, free, all-knowing, almighty is Brahman. or from
“the etymology of the word Brabman the meanings ‘eternal,
“pure’ ete. are reached, according to the meaning of the root
“Darh [‘to separate;’ see above, p. 119]. But the existence of
“the Brahman is demonstrated by the fact that it is the Self
“(Soul, dtman) of all. For everyone assumes the existence of
“himself, for he cannot say: “IT am not.” For if the existence
“of Self were not demonstrated, then all the world could say
««] am not’ And the Sell is the Brahman—But if the
“Brahman is universally demonstrated because it is the Self,
“then it is known, and the objection that it need not be in-
uyestigated, recurs? —Not so! TFor with reference to its
“characteristics there is contradiction. For the common people
“and the materialists [Lokdyatika: ‘those who follow the world’]
“agsert: ‘the Self is only the body invested with intelligence;’
“_ _others again; “the Sclf is only the [naturally] intellectual
“organs of sense;’—others: ‘it is the understanding (manas);’
“__yet others: ‘it is only the perishable intellect;’—others:
“ithe Void;’—others again: ‘it is the [individual soul] extend-
“ing beyond the body, wandering, acting, and suffering;’—some:
“:it is only the sufferer, not the agent;-—some: ‘it is the
“all-knowing, almighty Lord, who extends beyond this [world];’
«_—gtill others: ‘it is the Self of him who suffers [or: enjoys]
“there.’— Thus many oppose each other, and rely on arguments
“and passages [of Scripture] or their appearance. He, there-
“fore, who inconsiderately assumes the one or the other, may
“compromise his salvation and come to destruction. Therefore,
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“because they set forth the investigation of the Brahman, the
“consideration of the Vedanta [Upanishad] texts, supported
“by non-contradictory reflexion, is recommended as a means
“of salvation.”

(p. 78, 6:) “For the eternal Spirit (purusha) different from
“the agent [the individual soul], which is the ohject of the
“presentation of I, dwelling as witness (s@kshin) in all being,
“untform, one, the highest, is not apprehended by anyone from
“the Section of Works [of the Veda] or from any book based
“on reflexion; he, who is the soul of all. And therefore none
“can deny him, or make him an element of the Section of
“Works; for he is even the Self (soul) of him who denies
“him; and because he is the Self of all, it is therefore im-
“possible either to flee from him or to seek him. For every-
“thing that passes away, came into cxistence and passes away
“through modification, because it finds its end in the spirit;
“but the spirit is imperishable, because there is no cause of
“perishableness in it, and because there is no cause of change
“in 1if, therefore is it raised [above change], and eternal, and
“for this very reason in its own nature eternal, pure and free
“lor: freed].”

Now in so far as Giod is the (metaphysical) I of man him-
self, his existence cannot be proved at all, but also it does
not need to be proved, because he is that which is alone
known directly, and thereby the basis of all certainty, as is
developed in the following most remarkable passage.

6. Cogito, ergo sum.

(p- 619, 8:) “For if the Self [that is, Brahman] also [like
“ether, wind, fire, water, earth] were a modification, then,
“since the Scripture teaches nothing higher above it, every
“effect from ether downwards would be without Self (nirdt-
“maka, soulless, essenceless), since the Self [also] would be
“[only] an effect; and thus we should arrive at Nihilism
“(¢unya-vada). Just because it is the Self, it is not possible
“to doubt the Self. For one cannot establish the Self [by
“proof] in the case of anyonme, because in itself it is already
“known. For the Self is not demonstrated by proof of itself.
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“For it is that which brings into use all means of proof, such
“as perception and the like, in order to prove a thing which
“is not known. For the objects of the expressions ether etc,
“require a proof, because they are not assumed as known of
“themselves. But the Self is the basis (d¢raya) of the action
“of proving, and consequently it is evident before the action
“of proving. And since it is of this character, it is therefore
“impossible to deny it. For we can call in question some-
“thing, which comes to us (dgantuka) [from outside], but not
“that which is our own being. For it is even the own being
“of him who calls it in question [cf. p. 79, 1. 823, 2]; fire cannot
“call its own heat in question. And further, when it is said:
“«Jt is I, who now know what at present exists, it is I, who
“knew the past, and what was before the past, it is I, who shall
“know the future and what is after the future,’ it is implied
“in these words that even when the object of knowledge alters,
“the knower does not alter, because he is in the past, future,
“and present; for his essence is eternally present (sar-
“padd-vartamdina-svabhdvatvid); therefore, even when the body
“turns to ashes, there is no passing away of the Self, for its
“gssence is the present, yea, it is not even for a moment
“thinkable, that its essence should be anything else than this.”



IX. The Brahman in itself.

1. Brahman as the non-Existent.
Sitram 1,4, 1415,

It is asserted, Cankara says (loc. cit.), that the Vedanta
texts referring to the derivation of the world from Brahman,
as well as those referring to the nature of Brahman itself,
are frequently contradictory; in the former case, sometimes
the ether, sometimes fire, sometimes breath is named as the
first created, while in the latter, Brahman is in some passages
described as the “non-Existent,” in others as the “Existent.”
With regard to the first point, he says, it will be discussed
further on (cf. Chap. X VII, 1); here we have only to do with
the latter. 1t is true that it is said (Taitt. 2, 7):

“Non-Existent was this in the beginning, thence the Existent arose”
while on the other hand it is said (Chind. 6, 2, 1): “Existent
“only, dear one, was this in the beginning, alone and without
“a second. Some, verily, say: non-Existent was this in the
“beginning, alone and without a second; from this non-Existent
“grose the Existent. But how could this be, dear one? How
“could the Existent arise from the non-Existent.”

Here, in the one passage, as in the other, the all-knowing,
almighty, all-animating Being without a second is indicated as
the cause of the world (p. 374, 7); and if the Taitt. Up. speaks
of a non-Existent, it is not an essenceless non-Kxistent that is
to be understood, as the preceding verse (Taitt. 2, 6) proves:

“He is but non-Existent?0 who knows Brahman as non-Kxistent;

“He who knows Brahman as Existent becomes himself by this Existent.”

The word “Existent” is commonly used to indicate the

70 Cankara always reads: asann eva sa bhavaty, p.375, 18, 124, 9,

128, 7. 823, 4.
9
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world extended in names and forms; now in order io suggest,
that this development did not exist before the creation, it is
metaphorically said of Brahman which alone is: it was, as it
were, a nou-Existent (p. 376, 7).

9. Brahman as the primordial Light.
Sfitram 1, 3,22—28.

Mund. 2, 2, 10 (= Kith, 5, 15 = Cvet. 6, 14) says:

“There shines not sun nor moon nor stars, nor shine these
“lightnings, far less earthly fire: after Him the shining One,
“g]] shines, from His light is lighted this whole world.”

In this passage, as Cankara explains, it is not some kind
of light-element that is to be understood, but the highest At-
man, of which Chind. 3,14, 2 says: “Light 1s his form, truth
his resolve” (p. 272, 9), and which is spoken of (p. 274, 2) in
what goes before (Mund. 2,2, 5.9). A Light-element is not
to be thought of, because from such an element the sun ete.

[hence the moon also!] cannot borrow their light, since they
are themselves just as much light-elements (p. 272, 11); but
they can all very well borrow their light from the Brahman,
for a borrowing can also take place in the case of things of
different kinds, as a glowing ball of iron burns after the fire,
and as the dust blows after the wind (p. 273, 2); moreover,
besides the light-elements named, the sun etc., no other exists
(p. 274, 8)~—From the shining of the Atman “all this” would
borrow light, that is, either: the sun, etc., in the sense in
which Brih. 4, 4, 16 says: “Him the Gods honour as immortal
Life, as the light of lights” or it means: this whole world-
development, as it has arisen in names and forms as “the
reward of works to the doer” (kriyd-kiraka-phala, p. 273, 12;
the same formula p. 291, 6. 447, 3. 987, 6), has as cause the
light-nature of the Brahman, just as the revelation of all forms
has as its cause the light-nature of the sun (p. 273, 18). All
that is perceived, is perceived through the Brahman as light,
but the Brahwan is perceived through no other light, because
its own being is to be Self-shining, so that the sun etc. shine
in him (tasmin). For the Brahman reveals the other, but the
Brahman is not revealed by the other (p. 275, 1).
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3. Brahman as the last, unknowable origin of the
Existent.
a) Sltram 1, 2, 21—23.

In the Introduction of the Mundaka-Upanishad two doc-
trines are distinguished (in another sense than above, p. 98 ff),
a lower, which, as (afikara remarks, has as its fruit ascent
(abhyudaya, cf. p. 82), and a higher, which has as its fruit sal-
vation (p. 203, 5). Under the lower the four Vedas besides
the six Vedangas (Phonetics, Grammar, Etymology, Metre,
Ritual and Astronomy) are enumerated, and then it is said
further, Mund. 1, 1, 5:

“But the higher is that through which that Imperishable
“is known: the invisible, intangible, unoriginated, colourless,
“without eyes and ears, without hands and feet, the eternal,
“all-pervading, all-present, very subtle, this is the Unchanging
“which the wise know ag the womb of beings. As the spider
“puts forth [the threads] and draws them back again, as herbs
“grow up upon the earth, as from a living man the hair on
“head and body, so from this Imperishable arises all the
“world.”

Here, as (ankara develops it, the highest God is to be
understood, not primordial matter or the individual soul. For
though the examples brought forward, the spider’s body
and the man's body, are only directed by an intelligent power,
but are themselves non-intelligent (p. 200, 12), yet these are
only comparisons, which must not be pressed too far (p. 204,
14); that an intelligent original Being is to be understood, is
proved by what immediately follows, and is therefore to be
applied here, “he who understands all, who knows all” (Mund.
1,1, 9), which cannot be applied to a non-intelligent primordial
matter (p. 201, 3).—One might also think of the individual
soul, because it certainly according to its moral nature (p. 201,
9) conditions what arises as being, but what follows further
on, shews clearly that only the highest Brahman can be meant.
For it is said further, Mund. 2, 1, 1:

“«This is the truth:—As, from a well lit fire, sparks, of
“Yike nature to it, arise thousandfold, so, dear one, from the

9%
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“[mperishable go forth manifold beings, and return into it
“again, For divine 1s the spirit { purusha), the formless, who
“is within and without, unborn, breathless, wishless, pure, yet
“higher than the highest Imperishable. From him arises
“breath, the understanding with all the senses, from him arise
“ether, wind, and fire, the water, and earth the support of
“all. His head is fire, his eyes the moon and sun, the cardinal-
“points are his ears, his voice is the revelation of the Veda.
“Wind is his breath, his heart the world, from his feet the
“earth;—he is the inner Self in all beings.”

From this passage, says Caikara, it is clear, that neither
the individual soul, to which such majesty of body does not
belong, nor primordial matter is to be thought of, because it
is not the inner Self in-all beings (sarva-bhita-antardtman),
(p-207,12). If at the same time an individualised form is
attributed to the invisible womb of beings, this is not in order
to ascribe to it a real individuality, but only to make it clear
that it is the Self of the universe (sarva-dtman) (p. 208, 1).—
A difficulty is caused by the fact that the Atman, which
(above p. 131) is called “the Imperishable,” is here spoken of
as “higher than the highest Tmperishable.” The way in which
(ankara tries to solve this difficulty, by here understanding the
“ Imperishable as the undeveloped subtle body [Chap. XX XTI, 3],
“{orming the seed-power for names and forms, which serves as
“the ground-work for the Lord, and is only a limitation (upddhi)
“aseribed to himself” (p. 206, 1), as well as the opinion of
some, considered by Caikara (p. 208), that in the concluding
words of the text Prajipati (a cosmogonic personification ot
Brahman) is to be understood, we may very well pass hy.

b) Sftram 1, 3, 10—12,

In the Brihadaranyaka-Upanishad (3, 8) Gargi, the daughter
of Vacaknu (not the wife of Yajnavalkya, as Colebrooke, M. Ji.1
p. 343 erroneously supposes) asks Yéjiiavalkya in what is woven
and interwoven that which exists above heaven, beneath the
earth, and between heaven and earth, in what the past,
the present, and the future, and receives as answer: in the
ether (space) all this is woven and interwoven.—*“ But in what,”
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she asks further, “is ether (space) then woven and interwoven?”
—To this Yijihavalkya:

“It is that, o Giirgl, which the Brahmans call the Im-
« perishable (aksharam); it is netther gross nor fine, nor short
“por long, nor red [like fire] nor adhering |like water]. not
“shady mor dark, not wind nor ether, not sticky |like gum|,
“without taste, without smell, without eye or ear, without
“yolce, without understanding, without vital-force, and without
“breath, without mouth and without measure, without inner or
“outer; nothing whatsoever does it consume, nor is it consumed
“by any. At the bidding of this Imperishable, o Girgi, sun
“and moon are kept asunder from each other; at the bidding
“of this Imperishable, o Gargl, heaven and earth are kept
“asunder from each other; at the bidding of this Imperishable,
“o (frgl, the minutes and the houars; the days and nights,
“the half-months, months, the seasons, and the years are kept
“asunder. At the bidding of this Lmperishable, o Gérgi, the
“streams run downward from the snowy mountains some to
“the east, some to thc west, and whithersoever each one goes;
“at the bidding of this Tmperishable, o Girgi, men praise
“the generous man, gods strive for the sacrificer, the futhers
“for the offerings for the dead. Verily, o Ghrgi, he who
“knows not this Imperishable, though in this world he offers
“and has offerings made, though he suffers penance many a
“thousand years, gains an unenduring [reward]; but he who
“knows not that Imperishable, o Géargl, and departs from this
“world, he, indeed, is miserable; but he who, o Gérgi, know-
“ing this Imperishable, departs from this world, he, indeed,
“is a Brihmana. Verily, o Géargl, this [mperishable is see-
“ing, not seen, hearing, not heard, understanding, not under-
“stood, knowing, not known, For outside him there is no
“geer, outside him there is no hearer, outside him there is
“none with understanding, outside him there is none with
“knowledge. In this Imperishable, verily, o Gérgl, is the ether
“woven and interwoven.”

In this passage, as Cankara explains, the [mperishable
(aksharam) means not “the syllable,” as usually is the case,
generally the sacred syllable “om,” of which it is said (Chind.
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2,23, 4) “the sound om is all this,” but the highest divinity
(p. 242, 10); for of it only iz it true that in it the ether and
thereby the universe is woven (p. 242, 14), as even in the
passage mentioned (Chind. 2, 23, 4) the sound “om” signifies
Brahman (p. 243, 3), whose properties of eternity and all-per-
meation arc signified etymologically by aksharam (na ksharati,
acnute ca, p. 243, 4), Primordial matter can also not be
understood as the [mperishable, for it is said: “at the bidding
of this Imperishable,” and “this 1s seeing not seen” etc., which
must refer to an intelligent power (p. 243, 12. 244, 8); but it
cannot refer to the individual soul, because in the words:
“without eye and without ear” etc., all limitations (upddhz)
are excluded, and without these the individual soul cannot
exist (p. 244, 13).

All the properties of the Brahman, which we have dealt
with hitherto, were (so far as they are not to be taken figurat-
ively) purely negative; now we turn to the two positive de-
terminations of the being of the (Godhead, which show it as
1) pure intelligence, 2) pure bliss.

4. Brahman as pure Intelligence.
Sttram 1, 1,5—11.

Prefatory Remark. When we consider the weakness
and frailty of maw’s intellect, we can only wonder at the
unanimity with which, in Indian, Gireek and modern philo-
sophy, Intelligence is ascribed as an essential attribute to “the
Thing-in-itself” It is well worth while to follow out the
motives which have led the thinkers of ancient and modern
times to declare so feeble a faculty, which works only inter-
mittently,”is bound up with organic life and perishes with it,
to be the essence of the being of Beings. These motives are
especially clearly seen in the deeply founded structure of the
Vedinta philosophy. Metaphysics must above all seek a firm
and immovable point of certainty, in order to attack the sub-
ject, and this can only be found in the consciousness of the
philosophising suhject; hence the Cartesian: cogito, ergo sum,
and the corresponding statement of our work, which we have
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given above p. 127{f. Here, within our own Self, we gain an
infallible guide to the absolute Being which we are seeking:
that which cannot be laid aside must also be the imperishable,
the unchangeable must also be that which lies at the basis
of every thing changeable, a conviction, which is most clearly
expressed by calling the Principle of all Being the _itman,
that is, the Self. We reach it as, in the manner described
above p. 58, and in note 29, we gradually separate from our
“I” everything which is “not-I,” hence not only the outer
world, the body and its organs, but also the whole apparatus
of Buddhi or intellect (the indriyas and the manas). What
remains, should consequently be spoken of only as unconscious;
but they could not go so far, without removing the whole
phenomenon from the region of perceptibility. Consciousness,
therefore, in which all this process of climination proceceds,
was left as the terminus, so that not only was the necessity
avoided of abandoning, along with the organs of perception,
their function also,—perception,—but also the very noteworthy
objections of the adversary, which we shall presently detail,
were set at defisnce.

Many times, as Qankara says in the passage, with which
we are concerned, intellect is ascribed to the Principle of
world-creation in the Veda. So when 1t is said: “ He designed
(ailshata): 1T will become many, | will procreate” (Chand. 6,
2, 3);—“He designed; T will create worlds” (Ait. 1,1, 1);—
“He formed the design, then he created Breath” (Pracna 6,
3. 4);—“He who knows all, understands all” ete. (Mund. 1,
1, 9).—T¥rom this it follows that we must aseribe to the Brah-
man omniscience, absolute, unlimited knowledge, that, as a
later passage (3, 2, 16) explains, Brahman is pure spirituality
(caitunyam) and this alone.-—Aguinst these arguments the
Sankhyas raise the following objections:

First Objection: An cternal cognition in Brahman would
take away the freedomn of Brahman with reference to ‘the
action of cognition (p. 93, 1).—To this Cankara replies: to
begin with, it is to be held that ouly an eternal actual, and
not a potential, cognition (such as the Sinkhyas ascribe to
the sattva-guia of their primordial matter) satisfies the demands
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of omniscience.”! A cognition of this kind does not take away
the freedom of Brabman; for in the case of the sun also,
although it continually gives forth heat and light, we say “it
warms,” “it shines” and thereby indicate that it does this of
itself, of its own accord [p. 95, 16; that is to say: the follow-
ing out of the law of its own nature does not take away the
freedom of a being|.

Second Objection: a cognition is only possible, if there
is also an object of perception (karman, literally “a product,”
in contrast to karanam, organ), which was not the cuse before
the creation (p. 96, 1).—Answer: as the sun also shines, when
there is nothing for it to shine on, so Brahman might know
without having an object of cognition (cf. p. 649, 10). Yet one
existed, even before the creation. What is this pre-cosmic ob-
ject?—It is (p. 96, 6) “the Names and Forms which are neither
“to be defined as beings nor as the opposite, which are not
“gvolved, but striving towards evolution (avydlrite, vydcikirshite),
“the Names and Forms” of the world [which as the words
of the Veda, as we saw above p. 71, hovered before the spirit
of the Creator before the creation],

Third Objection: Cognition cannot proceed without
organs of perception, body, semses, etc. (p. 93,4 96,11).—
Answer: because cognition inheres in Brahman, as shining in
the sunp, as an eternal law of its nature, it requires no organs
to this end, like the individual soul (p.97,1), which, as is
provisionally set forth on p. 98, is nothing but the Brahman
itself, limited by the Upddhis like the body etc., and there-
fore only separate from the Brahman from the standpoint of
Ignorance (cf. above p. 581fF). The individual soul (p. 100—101)
is the Self of Brahman, and the Brahmau is the Self of the
individual soul; for of Brahman it is said: (Chand. 6, 3, 2) “this
“divinity designed: good! I will enter into these three divinities
“[Fire, Water, BEarth| with this living self!” and again it is
said (Chand. 6, 8, 7): “whose being is this universe, that is the

71 p. 95,10, The passage seems corrupt; it would be a help if we
might read: katham nitya-jidna-akriyatve asarvajnatva-hinir, by which
what follows becomes consistent.
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“Real, that is the soul (the Self), that art thou, o Cveta-
“ketu!”—That Self means the own nature; a spiritual power,
like the individual soul, cannot have an unspiritual as its
own nature (p. 100, 18. 104, 9).—On this ground, which for our
authors is unassailable, they take their stand further on, when,
to prove the spirituality of the Existent or the Godhead, they
refer to two phenomena, that of liberation, and that of
dreamless sleep. Liberation is a return into Brahman
{(p. 102, 8); and from another point of view it is only a com-
ing to consciousness of one’s own Self (p. 103, 7), it follows,
therefore, that Brahman is simply this Self, and therefore
spiritual. As Liberation is an eternal union with the Existent,
that is, with Brabman, the canse of the world, so deep, dream-
less sleep according to the seripture (Uband. 6, 8, 1) is a tem-
porary union with the Existent (p. 109, 2); the word “he
sleeps” (svapiti) means, however, “he has entered into himself”
(svam apita); a spiritual power, like the individual soul, can-
rot enter into an unspiritual as 1nto its own self (p. 108, 10).

5 Brahman as Bliss.
Sttram 1, 1, 12-19; cf. 3, 3, 1113,

Brahwman is the inmost esseuce of man.—This thought is
exhibited in the sccond part of the Taittiriya Upanishad by
the theory (which plays a large part in the later Vedantasira,
but not yet in Badariyana and Caiikara) of the different
coverings (koga), by which our Self is surrounded, and through
which we must break, in order to reach the Inmost essence
of our nature, and thereby the Brahman.

After Taitt. 2, 1 has briefly explained, how from the Atman
the ether proceeded, from this the wind, from this the fire,
from this the waters, from these the earth, from this plants,
from these food, from this seed, from this man, and further
it is said: this man consists of food (annarasamayae), in this
self of food indwells, another, filling it, the Self of breath
(prinamaya), in this again the self of understanding (mano-
maya), in this the self of intellect (vijndnamaya), in this
lastly, as inmost, the self of bliss (@nandamaya). For each
of these five sheath-like selves, indwelling one in the other,
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are distinguished and specified (perhaps while the form of a
bird is present to the thought) the head, the right and left
sides (wings), the body, and “the support (literally: the tail),
the base.”” In the case of the self of food, these parts are
formed by the parts of the body, in the case of the self of
breath, by the vital spirits with the ether (in the heart) and
the earth, for the self of understanding by the four Vedas
and the Upanishads (dde¢a), for the self of intellect by faith,
truth, right, piety (yoga) and lordship; for the self of bliss it
is said finally: “Liove fliterally: what 1s dear] is his head, joy
“his right side, rejoicing his left side, bliss his body, Brahman
“his support, his base” (Taitt. 2, 5).

In this passage, according to Bidarfiyana's Sttras and the
accompanying interpretation, by the #self of bliss” we are to
understand Brahman; as is proved p. 116 from the connection
of the passage, and from the frequent description of Brahman
as bliss in the Taitt. Up. and elsewhere (Brib. 3, 9, 28), and
finally, because it is spoken of as the innermost of all. The
word “of bliss” do not here mean “made of bliss,” but in-
dicate only the fulness of the bliss of Brahman (1,1, 13 p. 117),
which is the source of all bliss (1, 1,14 p. 118). Neither the
individual soul (1,1, 16-~17 p. 119--120) nor the primordial
matter of the Sankhyas (1, 1, 18 p. 121) can be understood
here, {rom the connection of the whole; moreover the union
of the individual soul with the bewng “of bliss” is required
(1,1,19, p.121—122) in the words of Taitt. Up. 2, 7: “For
“when one finds his resting-place and peace in this invisible,
“hodiless, mneffable, unfathomable |literally: baseless}, then he
“has entered into peace; but if on the contrary, he assumes
“ga hollow in this [as in the four others]—[Commentary: if he
“makes a difference between himself and this], then has he
“unrest; 1t is the unrest of him, who thinks himself wise.”

But in direct contradiction to this interpretation, (which
is to be applied when the subject is resumed 3, 3, 11-—-13)
another explanation of the Upanishad passage is introduced
at the end of our extract by the words: “Here, however, the
following is to be noted,” (p. 122, 9) explaining that the inter-
pretation of -maya as “consisting of” and then as “having
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the fulness,” is as inconsequent as il one had only half-digested
his food,”? and then, entering into the discussion, declares that
it is not by the “self of bliss” that Brahman is to be under-
stood, but only by that which is indicated as “its support, its
basis;” the self of bliss is not yet the kernel, but only the
inmost shell, of which, therefore, we should have counted not
four but five (p. 123, 10: annamaya-ddaya’ dnandamaya-paryan-
tah panca kogdl kalpyante). In conclusion, the representative
of this opinion gives an explanation—extremely forced—of the
sfitras in his sense.

As both interpretations agree in recognising Bliss (dnanda)
a3 the being of Brahman, this difference is of no particular
consequence for our purpose.  But it i1s interesting for the
literary character of our work, as well as for the history of
the Vedanta, that here in Qafikara’s commentary two opinions
stand side by side, of which, as it seems to us, the former
alone corresponds to the text of the Upanishads and Bada-
riiyana’s Satras, while on the side of the latter are ranged
the Commentary to the Taittiriya-Upanishad, which goes under
(Jankara’s name, as well as the Vedintasira, which likewise
interprets the self of bliss as only a shell (Vedintasira, § 56,
ed. Boehtl.) and thus counts five shells on which, in com-
bination with the three Gupas of the Sankhya FPhilosophy,
the whole of its psychology is built up.

Fither the latter interpretation is due to a later inter-
polator, not to Cankara, in which case the Commentary to
the Taittiriya-Upanishad also must not be attributed to him
(ef. in it p. 25, 14 sushumnd, and above mnote 8);—or it 1s
Cafikara’s: in the latter case, we may suppose that he copied
the first interpretation given to the separate Sutras from an
earlier commentator (a possibility, which would be of great
importance for the character of his whole work, cf. notes 17. 45),
or we can also suppose, that (Jafikara disagrees with Bada-

12, 122, 18: arddha-jaratiye-nydyena; similarly p. 176, 11: na {alra
arddha-jaratiyam (with this reading) labhyam. Differently and very
naively Govinda explains the latter passage: arddham, mukhamdtram,
Jaratyd vriddhdy@l kdmayate, na aigini, iti, so 'yam arddhajaratiya-
nydyah.
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riyana here, that hLe therefore interprets the Siutras first in
Badarayana’s sense, and then rejects this interpretation, in
order to give another in its place in the sense of which he
finally interprets the Sttras as the standard authority of the
school, consciously changing their original meaning.

6. Brahman as Free from all Evil.
Sitram 1, 1, 20—21.

As is well Lknown, the hymns of the Simaveda, with but
few exceptions (above p. 5) rest on those of the Rigveda.
The composer of the Chindogya-Upanishad (which belongs to
the Samaveda) takes advantage of this circumstance, to show
how, in the provinces of cosmology and psychology, certain
phenomena rest on others, while on the contrary Brahman,
which is symbolically represented as the man in the sun and
the man in the eye, is raised above everything else, and free
from all evil.

As the Saman rests on the Ric (so is explained Chand.
1, 6), so fire rests on earth, wind on atmosphere, the moon
on the stars, on the clear light of the sun rests the black,
very dark in it (which, according to the scholiast, is seen by
looking very intently at the sun; possibly: the sun-spots are
to be understood?). “But the golden man (purusha) who is
“seen in the interior of the sun with golden beard and goldeu
“hair, to the tips of his nails all golden,—his eyes are like
“the flowers of the Kapyisa-lotus, his name is “high” (ud),
“for high above all evil is he; he raises himself high above
“all evil, who thus knows;—his songs (? geshpau) are Ric and
“Saman, thercfore (it is said| the high-song (ud-yitha), there-
“fore also the high-singer (ud-gdtar), for he is his singer; the
“worlds, which lie upwards from the [sun],—over these he
“rules, and over the wishes of the gods.”

What is here set forth in the province of cosmology
(adhidaivatam), is then developed in that of psychology (adhydt-
mam). As the Saman rests on the Ric, so rests breath on
speech, the image (dtman) on the eye, understanding on the
ear, the black, very dark on the bright appearance in the
eye. “But the man who is seen in the interior of the eye,
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“he is this Ric, this Saman, this praise, this sacrificial sentence,
“this prayer (brahman). The form which the former has, this
“also has the latter, the songs of the former are his songs,
“the name of the former is his name; the worlds which lie
“heneath him,—over these he ruales, and over the wishes of
“men. Therefore those who sing here to the lute, sing him,
“therefore good is their lot.”

Here, explains Caiikara, we must by no means understand
by the man in the sun and in the eye, an individual soul
raised through knowledge and works (p. 130, 3), but Brahman;
for when form and position are attributed to him (p. 130, 6. 9),
and the boundaries of his might are spoken of (p. 130, 13), all
this happens only for the sake of worship (p. 133, 10. 13. 15),
since we are dealing here with the attribute-possessing Brah-
man, not with the attribute-free (p. 133, 7). Of Brahman alone
it can be said that he 1s “high above all evil” (p. 131, 10),
and that he, the all-animating, is indicated as the subject of
spiritual as well as of secular songs (p. 132, 1. 8). For of him
it is sald in the Bhagavadgitd (10, 41):

“All that has might and beauty, vital force,

“Know thou that of my power 'tis a part.”
We must distinguish between this sun-purusha and the in-
dividual soul embodied in the sun (p. 134, 2; cf. above p. 66);
for thus says the scripture: (Brih. 3,7, 9) “He who, dwelling
“in the sun, is different from the sun, whom the sun knows
“not, whose body is the sun, who rules the sun within—he is
“thy soul, thine inner ruler, the immortal”

7. Brahman as Free from Causality and Affliction.
Siitram 3, 8, 35— 36,

Just as Kant declares theoretical speculation insufficient,
and turns the human soul with its demands away from specu-
lation back to the practical way, so already did Ydjnavelkya, in
a highly remarkable passage in the Brihadiranyaka Upanishad
3,4—5, the consideration of which we shall transfer from
3, 3, 35—36 into the present connection.

(Brih. 3, 4:) “Then asked him Ushasta, the descendant of
“(akra. *Yéajhavalkya, said be, ‘the immanent, non-transcen-
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“¢dent Brahman, which as soul is innermost of all, that shalt
“ithou declare to me’-—iIt is thy soul, which is innermost of
“¢g]l)—*Which, o Y#jiiavalkya, is innermost of all?’-—¢That
«¢which inbreathes by inbreath that is thy soul, the inner-
“¢most of all, that which outbreathes by outbreath that is
“¢thy soul, the innermost of all, that which interbreathes by
“«interbreath that iz thy soul, the innermost of all, that which
“‘ypbreathes by upbreath that is thy soul, the innermost of
“iall,—~this is thy soul, which is innermost of all’—Then said
“Ushasta, the descendant of Cakra: ‘It is only indicated by
“‘this, as when one says: that is a cow, that is a horse; but
“ithe immanent, non-transcendent Brahman, the soul, which is
“‘nnermost of all, that shalf thou declare to me!’—‘It is thy
“¢soul which is innermost of all’—-*Which, o Yijhavalkya, is
“¢innermost of all?’-*Thou eanst not sec the seer of seeing,
“¢nor canst thou hear the hearer of hearing, nor canst thou
“+understand the understander of understanding, nor canst
“sthou know the knower of knowing. He is thy soul, which
“¢ig innermost of all—What is diffevent from him is afflicted.
« —_Mhen Ushasta, the descendant of Cakra, was silent.”
(Brih. 3, 5:) “Then asked him Kahola, the descendant of
“Kushitaka. <Yajhavalkya, said he, ¢even that immanent,
“‘non-transcendent Brahman, which as soul is innermost of
“sall, that shalt thou declare to me’—‘It is thy soul which
“ig innermost of all’—¢Which, o Yéijfiavalkya, is innermost
“¢of all’—¢That which overcomes hunger and thirst, affliction
“tand maduness, age and death.—Truly, after they have found
“«[Qaik.: recognised] this soul, the Brahmans cease from long-
“‘ng after children, and longing after possession, and longing
“‘after the world, and wander about as beggars. Ior the
“‘longing after children is a longing after possessions, and
“:the longing after possessions is a longing after the world;
“ifor both are mere longings..~Therefore after the Brahman
“‘has put off his erudition, let him abide in childlike sim-
“<plicity; and after he has put off both his learned and his
“:childlike estate, then he becomes a silent one (Muni); after
“+he has put off keeping silence and not keeping silence, then
“‘he becomes a Brahmana.—By what does this Brihmana
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“«live?—By whatever it may be, by that he lives.—Whatever
“+is different from him is afflicted.’—Then Kahola, the descen-
“ dant of Kushitaka, was silent.”

Qankara’s remarks on this passage are limited to showing
that bhoth extracts belong to the unity of the same Vidyd
(cf. above p. 99), which appears from the beginnings and
endings containing the same words (p. 923, 14), from the use
of the particle eva “even” (p. 928, 16) as introductory con-
junction of the second picce, as also from the fact that in
both cases the inner soul is treated of (p. 922, 7), as there
are not two inner souls, but one (p. 922, 9). The repetition
is due to the difference of the instruction (p. 923, 7): the first
time the Atman is depicted as lying heyond cause and effect
(kdrya-karana -vyativikta), the second. time as overcoming
hunger and the other qualities of Samsira (agandyd-ddi-sam-
siira-dharma-atita) (p. 924, 2. 3).

That the two extracts make up & harmonious whole is
evident from their parallel construction; morecver a com-
parison of them may teach us whether, with our recollections
of Kant, we have rightly hit the central thought. The Brah-
man, so teaches the first extract, is theoretically unknow-
able: for because, in all knowing, it is the knowing subject,
it can never be an object of knowledge for us. To the mind
which, not resting content with this, puts forward the same
question anew, it is, in the second extract, pointed out that
Brahman is to be grasped practically. This happens as
one raises oneself step by step from the estate of erudition
(pandityam) to that of childlike simplicity (balyam, cf. Matth.
18, 3), from this to the state of the Muni, from this to that
of the Brdlmane [in its emphatic meaning, as Brih. 3, 8, 10.
Chind. 4, 1, 7}, who renounces family, possessions and worldly
pleasure, because these are different from the Brahman, and
therefore subject to uaffliction.

Touching the nature of the steps mentioned, and especially
the meaning of Bilyam one may compare the investigations
in 3,4, 47—50 (p. 1034—1041), from which we take only the
following beautiful passage of Smriti (p. 1041, 8):
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«Whom no /one knows as high nor lowly born,
«No one as erudite nor yet not erudite,

«No one as of good deeds nor evil deeds,

«He is 2 Brahmana, iu very truth!

“Given up to hidden duties well fulfilled,

«In secrecy let all his life be spent;

“ Ag he were blind and deaf, of sense bereft,
“Thus let the truly wise pass through the world,”



X. The Brahman as Cosmic Principle.

1. The Brahman as Creator of the World.

THE creative activity of the Brahman is one of the fun-
damental ideas concerning it, which recurs in most of the
Vedic texts to be considered. We here discuss only a few
passages, which cannot conveniently be introduced elsewhere
and refer for further information to the texts as well as to
our cosmological seetion (chaps. XVI, XVII). The passages
in question teach us to know the Brahman from two sides:
(a) as that which conditions the spatial extension of beings
(Brahman as Akdga, that is, “Ether” or “Space” of which
later),—(b) as that which fills and animates the spatially ex-
tended (Brahman as Prdna, that is, “Breath” or ¢Life”).

(a) The Brahman as Akdca. Sfitram 1, 1, 22 and 1, 3, 41.

1. In the Chandogya-Up. 1, 8 -9 there is a dialogue between
three men, in which is investigated the point of departure
(gatt), of the Siman (song). The Saman, so it is said in the
course of the dialogue, goes back to the Tone, the Tone to
Breath, Breath to Food, Food to Water, Water to the celestial
world, which has, however, as its basis the terrestrial world,
But the terrestrial world also is finite, and goes back to the
Ether (or space).

“Now it is the Ether from which all these beings arise,
“and into which they rcturn; the Kther is older than them
“all, the Ether 13 the highest goal. This most excellent of
“all 18 the Udgitha [song of the Saman)], it is the endless.”

Even though, Qafikara remarks on 1,1, 22, it would be
most natural in the case of the word Ether to think of the
so-called element, yet what is said here of the Ether cannot

apply to the element, but only to the Brahman (p. 136, 5).
10
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For even if the other beings (elements) have arisen directly
and immediately from the ether-element, yet it is said here
that “all beings,” therefore the ether also, arose from, and
return to that which is here, as frequently in the scripture,
symbolically called the Ether, that is the Brahman (p. 136, 9).
Moreover this only could be meant by the oldest (p. 136, 11),
according to the Scripture (Chind. 3, 14, 3) which calls it
“older (greater) than the earth, older than the atmosphere,
“older than heaven, older than all these worlds;” and only
the Brahman can be the highest goal (p. 136, 14), according
to the words (Brih. 3, 9, 28, where Cankara, with the Madhyan-
dinas, reads rdter):
“Brahman is bliss and knowledge, the highest aim of the sacrificer
“And of him who desists and knows."”

2. Towards the end of the Chindogya-Up. (8, 14) there is
found a remarkable saying (perhaps a blessing for the depart-
ing pupil), which runs thus: “The BEther it is, which extends
“Names and Forms; that in which these two are [or: that
“which is in these two], that is the Brahman, that is the im-
“mortal, that is the soul. 1 go forth to the hall of the lord
“of creation, to his house [L enter the world]; I am the glory
“of Brahmans, the glory of warriors, the glory of cultivators;
“to glory following after have [ come; let me the glory of
“glories not enter into the grey, the toothless, the toothless,
“the gray, the slimy [into the womb for a re-birth; or: into
“grey old age?]”

In this passage also, according to (Jankara om 1, 3, 41, by
the Ether is to be understood the Brahman, chiefly because
it is distinguished from Names and Forms,”® which cmbrace
everything created, everything that is not Brahman itself
(p. 329, 7).

(b) The Brahman as Prina. Shtram 1,1, 23.
Between the two great Upanishads, Brihadaranyaka, which
serves as text-book for the students of the (white) Yajurveda,

73 p. 329, 5 gniard “different,” as at p. 4564, 12, where 1t is explained
by anya, while the Commentator on Chind. and aceording to all appear-
ances also Badariyana 1, 3, 41 understand it as “inside.”
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and Chindogya, which serves for the students of the Sima-
veda, are to be observed many, often verbal agreements, but,
side by side with these, certain traces of a thorough-going
polemic, which is shown, among other things, by the fact that
teachers, who appear in the one Upanishad as the highest
authorities, occupy only a subordinate position in the other.
Thus, for example, Ushasta, the descendant of Calra, whose
doetrine in Brih. 3, 4 is subordinate to that of Yajnavalkya
(cf. above p. 141), while, in Chand. 1, 10—11, under the name of
Ushasti™ it is true, he plays the Jeading role. In the legend,
which is here recounted of him, he appears as completely
destitute, and yet, notwithstanding his poverty, proud, since
he begs food from o rich man, but refuses the drink offered
with it, because he can get water fo “drink without begging.
It is further related of him ‘how he betakes huimself to a
sacrifice, and embarrasses the priests who have been engaged
for it by his questions. The king, who is offering the sacrifice,
notices him, and, after hearing his name, transfers to him the
functions of the other priests. | Now it is their turn to
examine Ushasti, and the first question in this colloquy runs
thus: “« Which is the Godhead to which the Prasiave (the
“introduction to the song of the Siman) refers?”-—To this
Ushasti answers (Chénd. 1, 11, 5):

“It i the Life (or the DBreath, prana); for all these beings
“enter into Life, and to Life (prdnam, probably better: prandd,
“from Life) do they arise.”

Here, according to (afikara, we must not, by Life, under-
stand the vital force, into which, according to Catap. 10, 3, 3, 6.
the organs enter in sleep, and from which, on awaking, they
are born again, but Brahman, because according to the words
of the text not only the organs, but all beings arise from it
and return to it again (p. 140, 10); and if it be objected that
Ushasti’s other two answers, as which “the Sun” and “Food”
follow, cannot apply to Brahman (p. 139, 13), it may be answered
that this is not at all necessary (p. 141, 5).

74 Cankara calls him Ushasti also in quoting Brih. 3,4 (p. 922, 3).

10%*
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2. The Brahman as World-ruler.
(a) Sitram 1, 3, 89,

In the Kathaka-Upanishad (6,1) the world is likened to
an inverted Acvattha (ficus religiosa) whose one root is above
(Bralman), and whose manifold branches arc below (the be-
ings of the world). Thus Brahman is indicated as the Essence
of the Universe, on which all worlds rest, and which pene-
trates and rules them as the Breath of Life (prinn):

“The root above, the branch below,

“'This fig-iree stands {rom ancient days:—
“"his is the pure, the Brahman this,
“And this is the Immortal called.

“This is the resting-place of worlds,

“By noue can this be e'er surpassed.
«Thig [world] is truly that [ihe Brahman]!

“«This iy the Lile in which the world,
“Which sprung I{rom it, moves tremblingly,
“ Fearful is this, a threatening flash,

“Who knows this, his is immortality.

«Irom fear ol this burns the Fire, from fear of this the Sun,
“PFrom fear of this run Indra and Vayu, and Death the {ifth of them.”
In this passage, says (ankara, by Life (or Breath, prana)
we are to understand, not the fivefold Vital-breath (Chap.
XXVII, 4) or the wind, but Bruhman, as is clear from the
context (p. 324, 7). To this alone can apply the passage about
the trembling of the whole world (p. 325, 2) as also what is
said of the lightning-flash; “for just as a man thinks: ‘the
“‘threatening lightning-flash could strike my head if I did not
«:fulfil his {Indra’s?] bidding;’ and impelled by this [and
«gimilar] fear performs the command of a king etec, so the
swhole world, fire, wind, sun etc., from fear’® of Brahman,
“necessarily perform the duties which are assigned to them”
(p. 825, 11). Moreover, proceeds Cafikara, it is only the know-
ledge of Brahman, through which immortality is ours (p. 326, 2),
for thus says the Scripture (Cvet. 3,8 = Vij. 8. 31, 18; cf. Taitt.
Ar. 3,18, 1):

15 Of. Psalin 104, 7 and Heraclitus': #iiog ody brepfrjoetar pérpa, el
3t wip, 'Epwtes piv Aixrg emlzovpor Efevprisovawy.
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“Who knoweth bim, hath triumphed over death,
“And he who seeks this goal, this path must tread.”

As the last words show, by immortality (amrilatvam), in
the case of the Indians, we are not so much to understand
the western idea of an indestructibility by death, but rather
a liberation from the necessity of dying again and again.

(b) Sdtram 1, 2, 18-20.

‘In the Brihadaranyaka-Upanishad Ydjiavalkye is asked
by Udddlaka the son of Arupa (the father and teacher of
Cvetaketu in Chind. VI, cf Chap. XX, 2) concerning “the
“inner ruler (anfarydmin), which inwardly rules this world,
“and the other world, and all beings,” and thereupon answers
(Brih. 3, 7, 3):

“He who, dwelling in the earth, 1s different from the earth,
“whom the earth knows not, whose body is the earth, who
“inwardly rules the earth, this ig thy soul, thine inner ruler,
“the immortal.”

What is said here of the earth, is further, by a stereo-
typed repetition of the same formula, transferred to water,
fire, the atmosphere, the wind, sky, the sun, the cardinal points,
moon and stars, the cther, darkuness, light; then to all beings;
then to breath, speech, the eye, the ear, the mind, the skin,
knowledge [according to the Hdnva-, “the selt” according to
the Madhyandina-Recension] and seed.—In conclusion it is
said (3, 7, 23):

“He is seeing, not seen, hearing, not heard, understanding,
“not understood, knowing, not known; outside him there is noue
“that sees, that hears, that understands, that knows; he is thy
“soul, thy inner ruler, thy immortal;—what is different from
“hir, is afflicted.”

Here, as Cankara shows, by the “inner ruler” the h