
of the systems of philosophy, which refer to a number of emotions 
as the root causes prompting us to action. Thus the Vaisesika 
regards attraction to pleasure and aversion to pain as the cause of 
all our actions. Pleasure is defined as being a sort of feeling which 
is approved and welcomed and towards which an attraction is 
naturally felt. Pleasures, therefore, when they arise, must always 
be felt, and there cannot be anything like unfelt pleasures. Apart 
from sensory pleasures, Sridhara in his Nyaya-kandali discusses 
the existence of other kinds of pleasure, due to the remembering 
of past things, or to calmness and contentedness of mind or 
self-knowledge. Pleasures are, however, regarded as the fruits of 
meritorious deeds (dharma) performed before. Pain, the reverse 
of pleasure, may be defined as an experience from which we are 
repelled and which is the result of past misdeeds. Desire, as the 
wish to have what is unattained (aprapta-prarthana), may be either 
for the self (svdrtha) or for others (pardrtha). Such desires may be 
prompted by any of the following: longing for happiness in heaven 
or on earth (kdma), appetites (abhildsa), longing for the continua­
tion and recurrence of the enjoyment of pleasurable objects, com­
passion for others (karund), disinclination to worldly enjoyment 
(vairdgya), intention of deceiving others (upadha), subconscious 
motives (bhdva). Prasastapada, however, distinguishes between 
desires for enjoyment and desires for work. But he does not 
include the positive Buddhist virtues of friendship (maitri) and a 
feeling of happiness in the happiness of others (mudita), and he is 

■ content with only the negative virtue of compassion (karund). He 
also counts anger, malice, suppressed revengefulness (manyu), 
jealousy of the good qualities of others (aksatnd), and envy arising 
from a sense of one’s inferiority (amarsa). But, in spite of this 
elaborate classification, Prasastapada makes in reality two broad 
divisions, namely, desires arising from attachment to pleasures, and 
those from aversion to pain. Pain is as much a positive feeling as 
pleasure and cannot be regarded as mere negation of pleasure. 
Though Prasastapada knows that there is such a thing as desire for 
work, yet he does not give it any prominent consideration, and the 
net result of his classification of the springs of action is that he thinks 
that all desires are prompted by attachment to feelings of pleasure 
and antipathy to pain. Feelings, therefore, are to be regarded here as 
fundamentally determining all desires and through them all actions.

The Naiyayikas think that attachment and antipathy can be
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traced to a more fundamental root, viz. ignorance or delusion 
{moha). Thus Vatsyavana, by tracing attachment or -antipathy 
to ignorance, tends to intellectualize the psychological basis of 
Prasastapada. For moha would mean want of knowledge, and, if 
attachment and antipathy be due to want of knowledge, then one 
can no longer say that feelings ultimately determine our actions, as it 
is the absence of right knowledge that is found to be ultimately the 
determinant of the rise of all feelings and emotions. Jayanta, how­
ever, in his Nyaya-mahjari, counts ignorance {moha), attachment 
(raga) and antipathy (dvesa) as being three parallel defects (dosa) 
which prompt our efforts1 . Under attachment he counts sex- 
inclination (karna), disinclination to part with that which would 
not diminish by sharing with others {matsara), jealousy (sprha), 
inclination towards birth again and again (trsna) and inclination 
towards taking forbidden things (lobha). Under dvesa he counts 
emotional outbursts of anger with burning bodily conditions, 
envy (irsya), jealousy at the good qualities of others (asuya), 
injuring others (droha) and concealed malice (rnanyu). Under 
ignorance he counts false knowledge {mithya-jhana), perplexity 
due to indecision (vicikitsa), sense of false superiority (mada) and 
mistakes of judgment (pramada.). But he adds that of the three 
defects, raga, dvesa and moha, moha is the worst, since the 
other two arise through it. For it is only the ignorant who are 
under the sway of attachment and antipathy. To the objection 
that in that case moha ought not to be counted as a defect in itself, 
but as the source of the other two defects, Jayanta replies that, 
though it is a source of the other two defects, it of itself also leads 
people to action and should therefore be counted as a defect in 
itself. It is no doubt true that all defects are due to false knowledge 
and are removed by right knowledge; yet it would be wrong to 
count the defects as being of only one kind of false knowledge 
(:mithya-jhana); for the three defects are psychologically felt to 
have three distinctive characteristics. Jayanta, while admitting 
that the feelings of attachment or antipathy are due to ignorance, 
considers them to be psychologically so important as to be re­
garded as independent springs of action. Thus, while he was 

'■ in nominal agreement with Vatsyayana in regarding attachment
and antipathy as being due to moha, he felt their independent

1 Tesatn dosanam trayo rasayo bhavanti rago dveso moha iti. Nyaya-mahjari, 
p. soo.
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psychological importance and counted them as parallel defects 
prompting our efforts.

Patanjali divides all our actions into two classes, vicious (klista) 
and virtuous (aklista). The virtuous actions are prompted by our 
natural propensity towards emancipation, while the vicious ones 
are prompted by ignorance (avidya), egoism (asmita), attachment 
{raga), antipathy {dvesa) and the will to live (abhinivesa). The 
latter four, though of the nature of feeling, are yet regarded as 
being only manifestations of the growth and development of 
ignorance {avidya). It is a characteristic peculiarity of the Samkhya 
philosophy that thoughts and feelings are not regarded there as 
being intrinsically different; for the gunas form the materials of 
both thoughts and feelings. What is thought in one aspect is 
feeling in another. It was on this account that false knowledge 
could be considered to have developed into the feelings of egoism, 
attachment and antipathy, and could be regarded as being of the 
same stuff as false knowledge. In the Nyaya psychology, thought 
and feelings being considered intrinsically different, a difficulty 
was felt in reconciling the fact that, while ignorance could be 
regarded as being the cause of the feelings of attachment and anti­
pathy, the latter could not be regarded as being identical with 
ignorance (moha). Jayanta, therefore, while he traced raga and 
dvesa to moha, ontologically considered them as parallel factors 
determining our actions psychologically. In the Samkhya-Yoga 
metaphysics this difficulty could be obviated; for that school did not 
consider feelings to be different from thoughts, since the thoughts 
are themselves made up of feeling-stuff; hence even false know­
ledge (avidya) need not be regarded as being wholly an intellectual 
element, since it is itself the product of the feeling-stuff—the gunas.

It is needless to refer in detail to the theories of the springs 
of action in other systems of Indian thought. From what has 
already been said it would appear that most systems of Indian 
Philosophy consider false knowledge to be at the root of all our 
worldly activities through the mediation of feelings of attachment, 
antipathy and self-love. There is an inherent pessimism in most 
systems of Indian thought, which consider that normally we are 
all under the evil influence of false knowledge and are all gliding 
on the downward path of sins and afflictions. They also consider 
that all attachments lead to bondage and slavery to passions, and 
thereby lead us away from the path of liberation. Actions are
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-'judged as good or bad according as they lead to liberation or 
bondage; their efficacy is in securing the transcendental realization 
of the highest truth and the cessation of rebirth, or obscuration of 
the nature of reality and exposure to the miseries of rebirth.

But Caraka gives us a scheme of life in which he traces the 
springs of all our actions to the three fundamental motives or bio­
logical instincts of life-preservation, worldly desire of acquiring 
riches for enjoyment, and other worldly aspirations of self-realiza­
tion. According to him these three fundamental desires sum up 
all springs of action. On this view will appears to be more funda­
mental than feeling or knowledge. Caraka does not seem to begin 
from the old and stereotyped idea that false knowledge is the 
starting-point of the world. His is a scheme of a well-balanced 
life which is guided by the harmonious play of these three funda­
mental desires and directed by perfect wisdom and unerring judg­
ment. Evil and mischief creep in through errors of judgment, by 
which the harmony of these desires is broken. All kinds of mis­
deeds are traced, not to feelings of attachment or antipathy, but 
to errors of judgment or foolishness (prajhaparadha). This prajna- 
paradha may be compared to the moha or avidya of the Nyaya and 
Yoga. But, while the Nyaya and Yoga seem to refer to this moha or 
avidya as a fundamental defect inherent in our mental constitution 
and determining its activities as a formative element, Caraka’s 
prajnaparadha is not made to occupy any metaphysical status, but 
expresses itself only in the individual lapses of judgment.

Caraka, however, did not dare to come into conflict with the 
prevailing ethical and philosophical opinions of his time, and we 
find that in Sarira, 1 he largely accepts the traditional views. He 
says there that it is tire phenomenal self (bhutatman or samyoga- 
purnsa) that feels pleasure and pain, and in connection with the 
duty of a physician to remove all physical sufferings produced by 
diseases he says that the ultimate healing of all pain consists in 
the permanent vaisthiki (removal) of pain by the removal of 
grasping {upadha)1. He says there that grasping {upadha) is itself 
sorrowful and the cause of all sorrows. All sorrows can be re­
moved by the removal of all grasping tendencies. Just as a silk­
worm draws out its cocoon thread to its own destruction, so does

1 Cakrapani interprets upadha as desire (fnud) ; but it seems to me that it 
would have been more correct to interpret it as the Buddhist upad&na, or 
grasping. Cakrapani on Caraka, iv. i . 93.

■ G° f e X

\\\ f§? xiil] Springs o f action in the Caraka-samhitd 4 1^  1  1



the miserable man of ignorance draw desires and longings from 
the objects of sense. He is wise indeed who considers all objects 
as fire and withdraws himself from them. With the cessation of all 
actions (anarambha) and dissociation from sense-objects there is no 
more fear of being afflicted with sorrows. Sorrows, again, are said 
to proceed from four causes, namely, the wrong notion of non­
eternal things (e.g. sense-objects) as eternal (buddhi-vibhramsa), the 
want of the power of controlling the mind from undesirable courses 
(idhni-vibhramsa), forgetfulness of the nature of right knowledge 
(smrti-vibhramsa) and the adoption of unhygienic courses (asatmya- 
arthdgama). Prajnapar adha is defined here as a wrong action that 
is done through the confusion of intelligence and want of self- 
control and right knowledge (dhi-dhrti-smrti-vibhrasta), and this 
is supposed to rouse up all maladies and defects (sarva-dosa- 
prakopana). Some of the offences that may be counted under 
prajhd.para.dha are as follows: to set things in motion, to try to 
stop moving objects, to let the proper time for doing things pass 
by, to begin an action in the wrong manner, not to behave in the 
accustomed manner, not to behave modestly and politely, to insult 
respected persons, to go about in wrong places or at wrong times, 
to take objects which are known to be harmful, not to abide by 
the proper course of conduct described in the Caraka-sainhita,
1 . 1 .  6; the passions of jealousy, vanity, fear, anger, greed, ignorance, 
egoism, errors, all actions prompted by these and whatever else 
that is prompted by ignorance (moha) and self-ostentation (rajas).

■ Prajnaparadha is further defined as error of judgment (visama- 
vijhana) and as wrong enterprise (visama-pravartana), proceeding 
out of wrong knowledge or erroneous judgment. It will thus appear 
that it is wise to take prajnaparadha in the wider sense of ei ror of 
judgment or misapplied intelligence, regarding it as the cause of 
all kinds of moral depravity, unhealthy and unhygienic habits and 
accidental injuries of all kinds. As Caraka admitted the existence 
of the self and of rebirth and regarded moral merit (dharma) and 
demerit (adharma) as the causes of all human enjoyment and 
sufferings, and of the productivity or unproductivity of the ground, 
and the hygienic or unhygienic conditions of water, air and the 
seasons, he had to include within prajnapar adha the causes that led 
to vices and sins. The causes of all sorrows are, firstly, wrong 
consideration of the non-eternal as eternal and of the injurious as 
good; secondly, want of self-control; and, thirdly, the defect of
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-memory (smrti-bhramsa), through which the right knowledge and 
right experience of the past cannot be brought into effect. Thus, 
though in a sense Caraka compromises with the traditional schools 
of philosophy in including philosophical ignorance or miscon­
ception within prajiidparadha, and though he thinks that philo­
sophical ignorance produces sins, yet he takes prajiidparadha in 
the very wide sense of error of judgment, leading to all kinds of 
transgression of laws of health and laws of society and custom, 
risky adventures, and all other indiscreet and improper actions. 
Prajnaparadha, therefore, though it includes the philosophical 
moha of the traditional school of philosophy, is yet something 
very much more, and is to be taken in the wider sense of error of 
judgment. Caraka, no doubt, admits jealousy, vanity, anger, greed, 
ignorance (moha), etc., as producing improper action, but he admits 
many other causes as well. But the one supreme cause of all these 
subsidiary causes is prajiidparadha, or error of judgment, taken in 
its wide sense. It will not, therefore, be wrong to suppose that, 
according to Caraka, all proper actions are undertaken through 
the prompting of three fundamental desires, the desire for life, 
the desire for wealth and enjoyment, and the desire for spiritual 
good. And all improper actions are due to improper under­
standing, confusion of thought, and misdirected intelligence 
(prajhaparddha). The three fundamental desires, unassociated with 
any error of judgment or lack of understanding, may thus be re­
garded as the root cause of all proper actions. There is, therefore, 
nothing wrong in giving full play to the functioning of the three 
fundamental desires, so long as there is no misdirected under­
standing and confusion to turn them into the wrong path. Caraka 
does not seem to agree with other systems of philosophy in holding 
the feelings of attachment and antipathy to be the springs of all 
actions. Actions are prompted by the normal active tendencies of 
the three fundamental desires, and they become sinful when our 
energies are wr.ongly directed through lack of understanding. 
Though Caraka had to compromise with the acknowledged view 
of the systems of Indian Philosophy that the cessation of all 
sorrows can be only through the cessation of all actions, yet it 
seems clear that the course of conduct that he approves consists 
in the normal exercise of the three fundamental desires, free from 
the commission of any errors of judgment (prajnaparadha).
Thus Caraka does not preach the ideal of leaving off desires,
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attachments, feelings and actions of all kinds, nor does he 
advocate the Gita, ideal of the performance of duties without 
attachment. His is the ideal of living one s life in a manner that 
is most conducive to health, long life, and proper enjoyment. Our 
only care should be that we do not commit any mistake in eating, 
drinking and other actions of life which may directly or indirectly 
(through the production of sins) produce diseases and sufferings 
or jeopardize our life and enjoyment in any way. This unique 
character of Caraka’s ethical position is very clearly proved by 
the code of conduct, virtues and methods of leading a good life 
elaborated by Caraka. He no doubt shows a lip-sympathy with 
the ideal of giving up all actions (sannyasa); but his real sym pathies 
seem to be with the normal scheme of life, involving normal en­
joyments and fruition of desires. A normal life, according to 
Caraka, ought also to be a virtuous life, as vices and sins are the 
sources of all sorrows, sufferings and diseases in this life and 
the next.

Good Life in Caraka.
It is well worth pointing out at the outset that “ good life” in 

Caraka means not only an ethically virtuous life, but a life which 
is free from diseases, and which is so led that it attains its 
normal length. Moral life thus means a life that is free from 

• the defect of prajnaparadha. It means wise and prudent life; 
£qj- jg only the want of wisdom and prudence that is the 

■ cause of all physical, social, physiological, moral and spiritual 
mischiefs. To be a good man, it is not enough that one should 
practise the ethical virtues; a man should practise the physical, 
physiological and social virtues as well. He must try to live a 
healthy and long life, free from diseases and sufferings and free 
from reproaches of any kind. It is important to note that Caraka 
does not believe in the forced separation of the physical life from 
the mental and the moral. Physical diseases are to be cured by 
medicines, while mental diseases are to be cured by light and 
proper knowledge of things, self-control and self-concentration. 
The close interconnection between body and mind was well 
known from early times, and even the Maha-bharata (xix. 16) says 
that out of the body arise the mental diseases and out of the mind 
arise the bodily diseases. Caraka also thinks that a physician should 
try to cure not only the bodily diseases but also the mental diseases.
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The Maha-bharata further says in the same chapter that there are 
three elements in the body, viz. heat, cold and air; when they 
are in a state of equipoise, the body is healthy, and when any one 
of them predominates, there is disease. The mind is constituted 
of sattva, rajas and tamas; when these are in a state of equipoise, 
the mind is in proper order, and when any one of them pre­
dominates, it becomes diseased. Caraka, however, thinks that it is 
only when rajas and tamas predominate that the mind gets diseased.
But, whatever these differences may be, it is evident that, when 
Caraka speaks of life, he includes both mind and body, and it is 
the welfare of both that is the chief concern of the physician. 
Caraka’s prohibitions and injunctions are therefore based on this 
twofold good of body and mind that ought to be aimed at.

After speaking of the harmfulness of attempting to control 
some of the bodily excretory movements, he recommends the 
necessity of attempting to control pertain other mental and bodily 
tendencies. Thus he forbids all persons to indulge rashly in their 
unthinking tendencies to eommit mistakes of mind, speech and 
action. A man should also control his passion of greed, and his 
feelings of grief, fear, anger, vanity, shamelessness, envy, attachment 
and solicitude. He should not speak harshly or talk too much or 
use stinging words or lie or speak irrelevantly or untimely. He 
should not injure others by his body, indulge in unrestricted sex- 
gratifications, or steal. Injury to living beings (himsa) is supposed 
to produce sins and thereby affects one’s longevity. Non-injury 
is thus described as being the best way of increasing life (ahimsa 
prana-vardhananam). The man who follows the above right course 
of life is called virtuous, and he enjoys wealth, satisfies his desires, 
abides by the laws (dharma) of a good life, and is happy. Along 
with the proper and well-controlled exercise of the moral func­
tions Caraka advises people to take to well-controlled bodily 
exercises (vyayama). When moderately performed, they give light­
ness, power of doing work, steadiness (sthairya) and fortitude 
(duhkha-sahisnuta). Avoidance of unwise courses and non-com­
mission of errors of judgment (tyagah prajnaparadhanain), sense- 
control, remembrance of past experiences (smrti), due knowledge 
of one s own powers, due regard to proper time and place and 
good conduct prevent the inrush of mental and bodily diseases; 
for it is these which are the essentials of a good life, and a wise 
man always does what is good for himself. Caraka further advises
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that one should not keep company with those who are sinful in 
character, speech and mind, or with those who are quarrelsome, 
greedy, jealous, crooked, light-minded or fond of speaking ill of 
others or cruel or vicious, or with those who associate with one s 
enemies. But one should always associate with those who are wise, 
learned, aged, with men of character, firmness, self-concentration, 
ready experience, with those who know the nature of things and 
are full of equanimity, and those who direct us in the right path, 
are good to all beings, possess a settled character and are peacefu 
and self-contented. In these ways a man should try, on the one 
hand to secure himself against the inrush of mental troubles which 
upset one’s moral life and, on the other hand, properly to attend 
to his bodily welfare by taking the proper kind of food at the 
proper time and attending to other details of physical well-being .
" The rules of good conduct (sad-vrtta) are described in detail
by Caraka as follows2:

A man should respect gods, cows, Brahmanas, preceptors 
(guru), elderly persons, saints and teachers (dcdrya), hold auspicious 
amulets, bathe twice and clean all the pores of the body and feet 
and cut his hair, beard and nails three times in a fortnight. He 
should be well-dressed, should always oil his head, ears, nose an 
feet, comb his hair, scent himself and smoke (dhuma-pa) He should 
recognize others with a pleasant face, help others in difficu ties, 
perform sacrifices, make gifts, talk delightfully, nicely and for 
the good of others, be self-controlled (vasyatman) and of a 
virtuous temperament. He should envy the cause of another s 
prosperity in the form of his good character and other causes of 
his personal efficiency (hetav irsyu), but should not be jealous of 
the fruits of these in the form of a man’s prosperity or wealth 
(phale nersyu). He should be of firm decision, fearless suscep­
tible to the feeling of shame, intelligent, energetic, skilful, ot a 
forgiving nature, virtuous and a believer (astika). He should use 
umbrellas, sticks, turbans and shoes, and should at the time of 
walking look four cubits of ground in front of him; he.shou d 
avoid going to impure, unclean and dirty places; he should try 
appease those who are angry, soothe the fears of those who ha 
become afraid, help the poor, keep his promises, bear harsh w d ,  
be self-controlled, remove the causes of attachments and an P Y 
(ram-dvesa) and behave as the friend of all living beings, g
' 6  , .  a Ibid. 1. 8.

1 See Caraka-sammta, I. 7.
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one should not tell lies, or take that which belongs to others, should 
not commit adultery, or be jealous at other people’s wealth, should 
not be given to creating enemies, should not commit sins, or do 
wrong even to a sinner, or speak about the defects or secrets of 
others; should not keep company with the sinful or with those 
who are the king’s enemies or with madmen, the mean, wicked, out­
cast, or those who make abortions. One should not climb into bad 
vehicles, lie on hard beds, or beds without sheets or pillows, 
should not climb steep mountain sides or trees or bathe in fast 
flowing rivers with strong currents; one should not go about 
places where there are great fires raging, or laugh loudly or yawn 
or laugh without covering the face, or pick one’s teeth. Again, 
one should not break the laws ordained by a large number of 
persons, or other laws in general; should not go about at night in 
improper places, or make friends with youngsters, old or greedy 
people, fools, sinners or eunuchs; one should not be fond of wines, 
gambling, prostitutes, divulge secrets, insult others, be proud or 
boastful or speak ill of old people, teachers, kings or assemblages 
of persons, or talk too much; one should not turn out relations, 
friends or those who know one’s secrets. One should attend at the 
proper time to every action, should not undertake to do anything 
without properly examining it, or be too procrastinating, or be 
under the influence of anger and pleasure; one should not be 
very down-hearted in afflictions, or too elated in success, or too 
disappointed in failures; should practice sex-continence, try to be 
wise, make gifts, be friendly and compassionate to all and always 
contented. It is needless to continue to enumerate all the qualities, 
which would commonly be included within the requisites of a 
good life. In this Caraka seems to cut an absolutely new way, 
and in no other branch of Indian thought can we note such an 
assemblage of good .qualities of all the different kinds necessary 
not only for a virtuous life, but for the healthy and successful 
life of a good citizen.

It has already been pointed out that error of judgment or 
delusion, in whichever sphere it may be exercised, is the root of 
all mischiefs and all troubles. And Caraka demonstrates this by 
enumerating in his schedule of good conduct proper behaviour in 
all the different concerns and spheres of life. To Caraka the con­
ception of life is not as moral or immoral, but as good (hita) and bad 
(ahita). It is true, no doubt, that here and there stray statements are



found in the Caraka-samhita which regard the. cessation of all 
sorrows as the ultimate end of life; but it is obvious that Caraka’s 
main approach to the subject shows very clearly that, though moral 
virtues are always very highly appreciated, yet the non-moral 
virtues, such as the proper taking care of the well-being of one’s 
own body and the observance of social rules and forms of etiquette 
or normal prudent behaviour, are regarded as being equally neces­
sary for the maintenance of a good life. Transgressions and 
sins are the causes of mental worries, troubles and also of many 
mental and physical diseases, and one ought therefore to take 
proper care that they may not enter into one’s life; and it is said 
that the diseases produced by strong sinful acts cannot be cured 
by the ordinary means of the application of medicines and the 
like, until with the proper period of their sufferings they subside 
of themselves. But sins and transgressions are not the only causes 
of our desires, accidents and other domestic, social and political 
troubles. It is through our imprudent behaviour and conduct, 
which are due to error of judgment (prajnaparad/ia), as our other 
sins and immoral acts are, that all our bodily and mental troubles 
happen to us. A good life, which is the ideal of every person, is 
a life of peace, contentment and happiness, free from desires and 
troubles of all kinds. It is a life of prudence and well-balanced 
judgment, where every action is done with due consideration to 
its future consequences and where all that may lead to troubles 
and difficulties is carefully avoided. It is only such a life that 
can claim to be good and can be regarded as ideal. A merely 
moral or virtuous life is not our ideal, which must be good in 
every respect. Any transgression, be it of the rules of hygiene, 
rules of polite society, rules of good citizenship, or any deviation 
from the path which prudence or good judgment would recom­
mend to be wise, may disturb the peace of life. A scheme of 
good life thus means a wise life, and observance of morality is 
but one of the many ways in which wisdom can be showja.

Ayur-veda, or the Science of Life, deals primarily with the ways 
in which a life may be good (hita), bad (ahita), happy (sukha) or 
unhappy (asukha). A happy life is described as a life undisturbed 
by bodily and mental diseases, full of youth and proper strength, 
vitality, energy, power of launching new efforts, endowed with 
wisdom, knowledge and efficient sense-organs—a life which is full 
of all kinds of desirable enjoyments and in which the ventures that
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 ̂ are undertaken are all successful. The opposite of this is what 
may be called an unhappy life. The happy life thus represents 
a life so far as it is happy and enjoyable and so far as it satisfies 
us. The good life is the life as it is moulded and developed by our 
right conduct. In a way it is the good life that makes a happy life.
They who seek a good life should desist from the sins of taking 
other people’s possessions and be truthful and self-controlled.
They should perform every action with proper observation,care and 
judgment, and should not be hasty or make mistakes by their care­
lessness ; they should attend to the attainment of virtue, wealth and 
the enjoyments of life without giving undue emphasis to any of 
them; they should respect those who are revered, should be learned, 
wise and of a peaceful mind and control their tendencies to attach­
ment, anger, jealousy and false pride; they should always make 
gifts; they should lead a life of rigour (tapas) and attain wisdom, 
self-knowledge or philosophy (adhyatma-vidah), and behave in such 
a way that the interests of both the present life on earth and the 
life hereafter may be attended to with care and judgment, always 
remembering the lessons of past experience1 . It is now clear that 
the ideal of good life in Caraka is not the same as that of the 
different systems of philosophy which are technically called the 
Science of Liberation (moksa-sastra). The fundamental idea of a 
good life is that a life should be so regulated that the body and 
mind may be free from diseases, that it should not run into un­
necessary risks of danger through carelessness, that it should be 
virtuous, pure and moral; that it should be a prudent and wise life 
which abides by the laws of polite society and of good and loyal 
citizens, manifesting keen alertness in thought and execution and 
tending constantly to its own good—good for all interests of life, 
body, mind and spirit.

Ayur-veda Literature.

The systematic development of Indian medicine proceeded 
primarily on two principal lines, viz. one that of Susruta and the 
other that of Caraka. It is said in Susruta’s great work, Suhuta- 
samhita, that Brahma originally composed the Ayur-veda in one hun­
dred verses, divided into one thousand chapters, even before he had 
created human beings, and that later on, having regard to the 
shortness of human life and the poverty of the human intellect,

1 Caraka-samhita., I. 30. 22.
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he divided it into the eight parts, Salya, Salakya, etc., alluded to 
in a previous section. But this seems to be largely mythical. It is 
further said in the same connection in the Susruta-samhita, I. i 
that the sages Aupadhenava, Vaitarana, Aurabhra, Pauskalavata, 
Karavlrya, Gopuraraksita, Susruta and others approached 
Dhanvantari or Divodasa, king of Kasi, for medical instruction. 
Susruta’s work is therefore called a work of the Dhanvantari 
school. Though it was revised at a later date by Nagarjuna, yet 
Susruta himself is an old writer. A study of the Jatakas shows that 
the great physician Atreya, a teacher of Jivaka, lived in Taxila 
shortly before Buddha1. It has been said in a preceding section 
that in the enumeration of bones Susruta shows a knowledge of 
Atreya’s system of osteology. Hoernle has further shown in 
sections 42, 56, 60 and 61 of his “ Osteology,”  that the Satapatha- 
Brahmana, which is at least as old as the sixth century B.C., shows 
an acquaintance with Susruta’s views concerning the counting of 
bones. But, since Atreya could not have lived earlier than the sixth 
century B.C., and since the Satapatha-Brahmana of about the sixth 
century b .c . shows an acquaintance with Su^ruta’s views, Hoernle 
conjectures that Susruta must have been contemporary with 
Atreya’s pupil, AgniveSa2. But, admitting Hoernle’s main conten­
tions to be true, it may be pointed out that by the term veda- 
vadinah in Susruta-samhita, ill. 5. 18 Susruta may have referred 
to authorities earlier than Atreya, from whom Atreya also may 
have drawn his materials. On this view, then, the lower limit of 
Susruta’s death is fixed as the sixth or seventh century b .c ., this 
being the date of the Satapatha-Brahmana, while practically nothing 
can be said about the upper limit.

But it is almost certain that the work which now passes by 
the name of Susruta-samhita is not identically the same wurk that 
was composed by this elder Susruta (vrddha Susruta). Dalhana, 
who lived probably in the eleventh or the twelfth century, says in 
his Nibandha-samgraha that Nagarjuna was the reviser of the 
Susruta-samhita3; and the Susruta-samhita itself contains a supple­
mentary part after the Kalpa-sihdna, called the Uttara-tantra (later 
work). In the edition of Susruta by P. Muralidhar, of Pharuknagar, 
there is a verse at the beginning, which says that that which was

1 Rockhill’s Life of Buddha, pp. 65 and ()6.
2 Hoernle’s Medicine of Ancient India, Part I, “ Osteology,”  pp. 7 and 8.
* Pratisamskartaplha Nagarjuna eva. Dalhana’s Nibandha-samgraha, I. 1. 1.
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so well taught for the good of the people by the great sage Dhan- 
vantari to the good pupil Susruta became famous all over the 
world as Susruta-samhita, and is regarded as the best and the chief 
of the threefold Ayur-veda literature, and that it was strung together 
in the form of a book by no other person than Nagarjuna1 . Cakra- 
pani also in his Bhanumatl refers to a reviser (pratisamskartr); but 
he does not mention his name. Gayadasa’s panjika on Susruta, 
Susruta-candrika or Nyaya-candrika, has an observation on the 
eighth verse of the third chapter of the Nidana-sthana, in which he 
gives a different reading by Nagarjuna, which is the same as the 
present reading of Susruta in the corresponding passage2. Again, 
Bhatta Narahari in his Tippani on the Astanga-hrdaya-samhita, 
called Vagbhata-khandana-mandana, in discussing mudha-garblia- 
nidana, annotates on the reading vasti-dvare vipannayah, which 
Vagbhata changes in borrowing from Susruta’s vastimara-vipanna- 
yah (11.8.14), and says that vasti-dvareis the reading of Nagarjuna3.
That Nagarjuna had the habit of making supplements to his revisions 
of works is further testified by the fact that a work called Yoga- 
sat aka, attributed to Nagarjuna, had also a supplementary chapter, 
called Uttara-tantra, in addition to its other chapters, Kaya-cikitsd, 
Salakya-tantra, Salya-tantra, Visa-tantra, Bhutavidya, Kaumara- 
tantra, Rasayana-tantra and Vajikarana-tantra. This makes it 
abundantly clear that what passes as the Subuta-samhita was either 
entirely strung together from the traditional teachings of Susruta 
or entirely revised and enlarged by Nagarjuna on the basis of a 
nuclear work of Susruta which was available to Nagarjuna. But 
was Nagarjuna the only person who revised the Susruta-samhita? 
Dalhana’s statement that it was Nagarjuna who was the reviser 
of the work (pratisamskartapiha Nagarjuna eva) is attested by the 
verse of the Muralidhar edition (Nagarjunenaiva grathitd)\ but 
the use of the emphatic word eva in both suggests that there 
may have been other editions or revisions of Susruta by other 
writers as well. The hopelessly muddled condition of the readings,

1 Upadista tu yd samyag Dhanvantari-maharsina 
Suirutdya suHsydya lokdndm hita-vdiichoyd 
sarvatra bhuvi vikhyatd namna Susruta-samhita 
Ayur-vedat-raylmadhye sresthd mdnyd tathottamd 
sd ca Nagarjunenaiva grathitd grantha-rupatah.

2 Nagarjutias tupathati; tarkard sikata meho bhasmdkhyo ’bnari-vaikrtam it:.
In the Nirnaya-Sagara edition of 1915 this is II. 3. 13, whereas in Jivunanda’s 
edition it is II. 3.8. See also Dr Corditr’s Recentes Decouveries dc M SS. MAhcattx 
Sanscrits dans I’lnde, p. 13.

3 ata eva Ndgdrjunair vasti-dvara iti pathyate.

(CW a ) w ^
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chapter-divisions and textual arrangements in the chapters in 
different editions of the Susruta-samhita is such that there can be no 
doubt that from time to time many hands were in operation on 
this great work. Nor it is proper to think that the work of revising 
Susruta was limited to a pre-Cakrapani period. It is possible to 
point out at least one case in which it can be almost definitely 
proved that a new addition was made to the Sidruta-samhita 
after Cakrapani, or the text of Susruta known to Dalhana was 
not known to Cakrapani. Thus, in dealing with the use of catheters 
and the processes of introducing medicine through the anus 
(vasti-kriya) in iv. 38, the texts of the Snsruta-samhita commented 
on by Dalhana reveal many interesting details which are untouched 
in the chapter on Vastiin the Caraka-samhita (Uttara-vasti, Siddhi- 
sthana, xn). This chapter of the Caraka-samhita was an addition 
by Drdhabala, who flourished in Kasmira or the Punjab, prob­
ably in the eighth or the ninth century. When Cakrapani wrote 
his commentary in the eleventh century, he did not make any 
reference to the materials found in the Susruta-samhita, nor did he 
introduce them into his own medical compendium, wnich passes 
by the name of Cakradatta. Cakrapani knew his Susruta-samhita 
well, as he had commented on it himself, and it is extremely un­
likely that, if he had found any interesting particulars concerning 
vasti-kriya in his text, he should not have utilized them in his 
commentary or in his own medical work. The inference, there­
fore, is almost irresistible that many interesting particulars re- 

■ garding vasti-kriya, absent in the texts of the Susruta-samhita. in 
the ninth and eleventh centuries, were introduced into it in the 
twelfth century. It is difficult, however, to guess which Nagar- 
juna was the reviser or editor of the Susruta-satnhita; it is very 
unlikely that he was the famous Nagarjuna of the Madhyamika- 
karika, the great teacher of Sunyavada; for the accounts of the 
life of this Nagarjuna, as known from Chinese and Tibetan 
sources, nowhere suggest that he revised or edited the Susruta- 
samhita. Alberuni speaks of a Nagarjuna who was born in Dihaka, 
near Somanatha (Gujarat), about one hundred years before 
himself, i.e. about the middle of the ninth century, and who 
had written an excellent work on alchemy, containing the sub­
stance of the whole literature of the subject, which by Alberunis 
time had become very rare. It is not improbable that this 
Nagarjuna was the author of the K.aksaputa-tantra, which is
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avowedly written with materials collected from the alchemical 
works of various religious communities and which deals with 

• the eightfold miraculous acquirements (asta-siddhi). But Vrnda 
in his Siddha-yoga refers to a formula by Nagarjuna which was 
said to have been written on a pillar in Pataliputra1 . This 
formula is reproduced by Cakrapani Datta, Vangasena and by 
Nityanatha Siddha in his Rasa-ratnakara. But since Vrnda, 
the earliest of these writers, flourished about the eighth or the 
ninth century, and since his formula was taken from an in­
scription, it is not improbable that this Nagarjuna flourished a 
few centuries before him.

Of the commentaries on the Susruta-samhitd the most im­
portant now current is Dalhana’s Nibandha-samgraha. Dalhana 
quotes Cakrapani, of A.D. 1060, and is himself quoted by Hemadri, 
of A.D. 1260. He therefore flourished between the eleventh and 
the thirteenth centuries. It has been pointed out that sufficient 
textual changes in the Susruta-samhitd had occurred between Cakra­
pani and Dalhana’s time to have taken at least about one hundred 
years. I am therefore inclined to think that Dalhana lived late in 
the twelfth, or early in the thirteenth, century at the court of King 
Sahapala Deva. Cakrapani had also written a commentary on the 
Susruta-samhitd, called Bhdnumati, the first book of which has been 
published by Kaviraj Gangaprasad Sen. Dr Cordier notes that 
there is a complete manuscript of this at Benares. Niscala Kara and 
Srikantha Datta sometimes quote from Cakrapani’s commentary 
on the Susruta-samhitd. Dalhana’s commentary is called Nibandha- 
samgraha, which means that the book is collected from a number 
of commentaries, and he himself says in a colophon at the end of 
the Uttara-tatitra that the physician Dalhana, son of Bharata, had 
written the work after consulting many other commentaries2. 
At the beginning of his Nibandha-samgraha he refers to Jaiyyata, 
Gayadasa, Bhaskara-’s pahjika, Srimadhava and Brahmadeva. In 
his work he further mentions Caraka, Harlta, Jatukarna, Kasyapa, 
Krsnatreya, Bhadrasaunaka, Nagarjuna, the two Vagbhatas, 
Videha, Hariscandra, Bhoja, Karttika Kunda and others. Hari- 
scandra was a commentator on the Caraka-samhiid. It is curious, 
however, that, though Dalhana refers to Bhaskara and Srlmadhava

1 Nagdrjunena Hkhita stambhe Pdtaliputrake, v. 149.
a Nibandhan bahuio vlksya vaidyah Snbhdratatmajah

uttara-sthanam akarot suspastarn Dalhano bhisak.
C oncluding verse o f  ipalhana’s com m entary on Su£ruta ’s Uttara-tantra, chap. 66.



at the beginning of his commentary, he does not refer to them 
in the body of it. Hoernle, however, is disposed to identify 
Bhaskara and Karttika Kunda as one person. Vijayaraksita and 
Srikantha Datta, commentators on Madhava’s Nidana, refer to 
Karttika Kunda in connection with their allusions to the Susruta- 
samhita, but not to Bhaskara. A Patna inscription (E.I.I. 340, 345) 
says that King Bhoja had given the title of Vidyapati to Bhaskara 
Bhatta. Hoernle thinks that this Bhaskara was the same as Bhaskara 
Bhatta. Hoernle also suggests that Vrnda Madhava was the same 
as Srlmadhava referred to by Dalhana. Madhava in his Siddha-yoga 
often modifies Susruta’s statements. It may be that these modifi­
cations passed as Madhava’s Tippana. Since Gayadasa and Cakra- 
pani both refer to Bhoja and do not refer to one another, it may 
be that Gayadasa was a contemporary of Cakrapani. Hoernle 
thinks that the Brahmadeva referred to by Dalhana was Sribrahma, 
the father of Mahesvara, who wrote his Sahasanka-canta in a .d . 
i i i i . Mahesvara refers to Hariscandra as an early ancestor of his.
It is not improbable that this Hariscandra was a commentator on 
Caraka. The poet Mahesvara was himself also a Kaviraja, and 
Heramba Sena’s Gudha-bodhaka-samgraha was largely based on 
Mahesvara’s work. Jejjata’s commentary passed by the name of 
Brhal-laghu-panjikd; Gayadasa’s commentary was called the 
Susruta-candrika or Nyaya-candnkd and Srlmadhava or Madhava- 
Kara’s Tippma was called Sloka-varttika. Gayadasa mentions the 
names of Bhoja, Suranandi and Svamidasa. Gayadasa’spafijika has 
been discovered only up to the Nidana-sthana, containing 3000 
granthas. Among other commentators of Susruta we hear the 
names of Gomin, Asadhavarman, Jinadasa, Naradanta, Gadadhara, 
Baspacandra, Soma, Govardhana and Pra^nanidhana.

It may not be out of place here to mention the fact that the 
Samkhya philosophy summed up in the Sarira-sthana of Susruta 
is decidedly the Samkhya philosophy of Isvarakrsna, which, as I 
have elsewhere pointed out, is later than the Samkhya philosophy 
so elaborately treated in the Caraka-samhita1 . This fact also sug­
gests that the revision of Susruta was executed after the composition 
of Isvarakrsna’s work (about A.D. 200), which agrees with the view 
expressed above that the revision of Susruta was the work of Nagar- 
juna, who flourished about the fourth or the fifth century a .d .

But it is extremely improbable that the elaborate medical doctrines
1 History of Indian Philosophy, vol. 1, pp. 313-332.
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x .--■'Asf, an author who lived at so early a date as the sixth century B.c.
could have remained in a dispersed condition until seven, eight 
or nine hundred years later. It is therefore very probable that 
the main basis of Susruta's work existed in a codified and well- 
arranged form from very early times. The work of the editor or 
reviser seems to have consisted in introducing supplements, such 
as the Uttara-tantra, and other chapters on relevant occasions. It 
does not seem impossible that close critical and comparative 
study of a number of published texts of the Susruta-samhita 
and of unpublished manuscripts may enable a future student to 
separate the original from the supplementary parts. The task, 
however, is rendered difficult by the fact that additions to the 
Susruta-samhita were probably not limited to one period, as has 
already been pointed out above.

It is well known that Atri’s medical teachings, as collected by 
Agnivesa in his Agnivesa-tantra, which existed at least as late as 
Cakrapani, form the basis of a revised work by Caraka, who is 
said to have flourished during the time of Kaniska, passing by 
the name of Caraka-samhitd1. It is now also well known that 
Caraka did not complete his task, but left it half-finished at a 
point in the Cikitsa-sthana, seventeen chapters of which, together 
with the books called Siddhi-sthana and Kalpa-sthdna, were added 
by Kapilabala’s son, Drdhabala, of the city of Pancanada, about the 
ninth century a .d . The statement that Drdhabala supplemented the 
work in the above way is found in the current texts of the Caraka- 
samhitd2. NiScala Kara in his Ratna-prabha describes him as author 
of the Car aka-par isista, and Cakrapani, Vijayaraksita and Aruna- 
datta ( a .d . 1240), whenever they have occasion to quote passages 
from his supplementary parts, all refer to Drdhabala as the author.
The city of Pancanada was identified as the Punjab by Dr U. C. Dutt 
in his Materia Medic.a, which identification was accepted by Dr 
Cordier and referred to a supposed modern Panjpur, north of Attock 
in the Punjab. There are several Pancanadas in different parts of 
India, and one of them is mentioned in the fifty-ninth chapter of 
the Kasi-khanda; Gangadhara in his commentary identifies this 
with Benares, assigning no reason for such identification. Hoernle, 
however, thinks that this Pancanada is the modem village of

1 On Caraka’s being the court-physician of Kaniska see S. Levi, Notes sur 
les Indo-Scythes, in Journal Asiatique, pp. 444 sqq.

2 Caraka-samhitd, VI. 30 and Siddhi-sthana, vh . 8.
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Pantzinor (“ five channels” in Kashmir) and holds that Drdhabala 
was an inhabitant of this place. There are many passages in Caraka 
which the commentators believe to be additions of the Kasmira 
recension (Kdsmira-pdtha). Madhava quotes a number of verses 
from the third chapter of the sixth section, on fevers, which verses 
are given with the omission of about twenty-four lines. Vijaya- 
raksita, in his commentary on Madhava s Nidatia, says that these 
lines belong to the Kasmira recension. Existing manuscripts vary 
very much with regard to these lines; for, while some have the lines, 
in others they are not found. In the same chapter there are other 
passages which are expressly noted by Cakrapanidatta as belonging 
to Kasmira recensions, and are not commented upon by him. There 
are also other examples. Hoernle points out that Jlvananda sedition 
of 1877 gives the Kasmira version, while his edition of 1896, as 
well as the editions of Gangadhara, the two Sens and Abinas, 
have Caraka’s original version. Madhava never quotes readings 
belonging to the Kasmira recension. Hoernle puts together four 
points, viz. that Caraka’s work was revised and completed by 
Drdhabala, that there existed a Kasmira recension of the Caraka- 
samhita, that Drdhabala calls himself a native of Pancanada city, 
and that there existed a holy place of that name in Kasmira; and 
he argues that the so-called Kasmira recension represents the re­
vision of the Caraka-samhita by Drdhabala. Judging from the 
fact that Madhava takes no notice of the readings of the Kasmira 
recension, he argues that the latter did not exist in Madhava’s 
time and that therefore Madhava’s date must be anterior to that 
of Drdhabala.

But which portions were added to the Caraka-samhita by 
Drdhabala? The obvious assumption is that he added the last 
seventeen chapters of the sixth book (Cikitsa) and the seventh and 
eighth books1 . But such an assumption cannot hold good, since 
there is a great divergence in the counting of the number of the 
chapters in different manuscripts. Thus, while Jivananda’s text 
marks Arsas, Atisara, Visarpa, Madatyaya and Dvivraniya as the 
ninth, tenth, eleventh, twelfth and thirteenth chapters of Cikitsa 
and therefore belonging to the original Caraka, Gangadhara’s text

1 asmin saptadamdhya kalpah siddhaya eva ca
nasadyante ’gnivetasya tantre Carakasaniskrte 
tan elan Kapilabalah se?an Drdhabalo ’karot 
tantrasyasya maharthasya puranartham yathayatham.

vi. 30. 274.
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calls the ninth, tenth, eleventh, twelfth and thirteenth chapters 
Unmada, Apasmara, Ksatakslna, Svayathu and Udara. The seven­
teen chapters attributed to Drdhabala have consequently different 
titles in the Gangadhara and Jlvananda editions. Hoernle has dis­
cussed very critically these textual problems and achieved notable 
results in attributing chapters to Caraka or Drdhabala1 . But it is 
needless for us to enter into these discussions.

Mahamahopadhyaya Kaviraj Gananatha Sen, merely on the 
strength of the fact that the Raja-tarangini is silent on the matter2, 
disputes the traditional Chinese statement that Caraka was the 
court-physician of Kaniska. There is no ground to believe as 
gospel truth a tradition, which cannot be traced to any earlier 
authority than Bhoja (eleventh century), that Patanjali was the 
author of a medical work, and that therefore Patanjali and Caraka 
could be identified. His comparisons of some passages from 
Caraka (iv. i) with some sutras of Patanjali are hardly relevant 
and he finally has to rest for support of this identification on the 
evidence of Ramabhadra Dlksita, a man of the seventeenth or the 
eighteenth century, who holds that Patanjali had written a work 
on medicine. He should have known that there were more 
Patanjalis than one, and that the alchemist and medical Patanjali 
was an entirely different person from Patanjali, the grammarian.

The most important commentary now completely available to 
us is the Ayur-veda-dipika, or Caraka-tatparya-tika, of Cakrapani- 
datta. Another important commentary is the Caraka-panjikd by 
Svamikumara. He was a Buddhist in faith, and he refers to the 
commentator Hariscandra. The Caraka-tattva-pradipikd was 
written in later times by Sivadasasena, who also wrote the Tattva- 
candrika, a commentary on Cakradatta. We hear also of other 
commentaries on Caraka by Baspacandra or Vapyacandra, Isana- 
deva, Isvarasena, Vakulakara, Jinadasa, Munidasa, Govardhana, 
Sandhyakara, Jaya nandi and the Caraka-candrika of Gayadasa.

Among other ancient treatises we may mention the Kasyapa- 
samhita, discovered in Kathmandu, a medical dialogue between 
Kasyapa, the teacher and Bhargava, the student. It is interesting 
to note that it has some verses (MS., pp. 105-1x0) which are 
identical with part of the fifth chapter of the first book of Caraka. 
There is another important manuscript, called Bharadvaja-

1 J.R .A .S ., 1908 and 1909. 
a Pratyaksa-iarlram, introduction.



samhita, which contains within it a small work called Bhesaja- 
kalpa, a commentary by Venkatesa1 . Agnivesa’s original work, 
the Agnivesa-samhita, which was the basis of Caraka s revision, 
was available at least up to the time of Cakrapani; \  ijayaraksita 
and Srikanthadatta also quote from it-. Jatukarnas work also 
existed till the time of the same writers, as they occasionally quote 
from JatTikarna-samhitdP. The Pardsara-samhitd and Ksdrapdni- 
samhita were also available down to f^rikanthadatta s, or even down 
to Sivadasa’s, time. The Hdrita-samhitd (different from the printed 
and more modern text) was also available from the time of 
Cakrapani and Vijayaraksita, as is evident from the quotations 
from it in their works. Bhela’s work, called Bhela-savdiita, has 
already been published by the University of Calcutta. It may be 
remembered that Agnivesa, Bhela, Jatukarna, Parasara, Harita 
and Ksarapani were all fellow-students in medicine, reading with 
the same teacher, Atreya-Punarvasu; Agnivesa, being the most 
intelligent of them all, wrote his work first, but Bhela and his 
other fellow-students also wrote independent treatises, which 
were read before the assembly of medical scholars and approved by 
them. Another work of the same school, called Kharanada-sanihitd, 
and also a Visvdmitra-sainhita, both of which are not now available, 
are utilized by Cakrapani and other writers in their commentaries.
The name samhita, however, is no guarantee of the antiquity of 
these texts, for the junior Vagbhata’s work is also called Astdhga- 
hrdaya-samhita. We have further a manuscript called Vararuci- 
samhita, by Vararuci, and a Siddha-sara-samhita by Ravigupta, 
son of Durgagupta, which are of comparatively recent date. The 
Brahma-vaivarta-purana refers to a number of early medical works, 
such as the Cikitsa-tatwa-vijndna of Dhanvantari, Cikitsd-darsana 
of Divodasa, Cikitsa-kawnudi of Kasiraja, Cih.itsd-sdra-tan.tra and 
Bhrama-ghna of AsvinI, Vaidyaka-sarvasva of Nakula, Vyadhi- 
sindhu-vimardana of Sahadeva, Jndndrnava of Yama, Jlvddana of 
Cyavana, Vaidya-sandeha-bhahjana of Janaka, Sarva-sara of 
Candrasuta, Tantra-sdra of Jabala, Veddhga-sdra of Jajali, Nidana 
of Paila, Sarva-dhara of Karatha and Dvaidha-7iirnaya-tan.tra of

1 Sec Dr Cordier’s Recentes Decouvertes de MSS.  Medicaux Sanscrits dans
Vlnde (1808-1002). , *

2 See CakrapSni’s commentary on Caraka-samhita, II. 2, also Srikantha on

. . . .  5. ».» * < * * .  ~  0*(Kfiidra-roga).
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^ ^ ^ -^ ^ a sty a 1 . But nothing is known of these works, and it is difficult 
to say if they actually existed.

It is well known that there were two Vagbhatas (sometimes 
spelt Vahata). The earlier Vagbhata knew Caraka and Susruta.
It is conjectured by Hoernle and others that the statement of 
I-tsing (a.d. 675-685), that the eight arts formerly existed in eight 
books, and that a man had lately epitomized them and made them 
into one bundle, and that all physicians in the five parts of India 
practised according to that book, alludes to the Astanga-samgraha 
of Vagbhata the elder. In that case Vagbhata I must have flourished 
either late in the sixth century or early in the seventh century; for 
I-tsing speaks of him as having epitomized the work “  lately,”  and 
on the other hand time must be allowed for the circulation of such 
a work in the five parts of India. A comparison of Susruta and 
Vagbhata I shows that the study of anatomy had almost ceased to 
exist in the latter’s time. It is very probable that Vagbhata was a 
Buddhist. The Astanga-samgraha has a commentary by Indu; but 
before Indu there had been other commentators, whose bad ex­
positions were refuted by him2.

Madhava, Drdhabala and Vagbhata II all knew Vagbhata I. 
Madhava mentions him by name and occasionally quotes from 
him both in the Siddha-yoga and in the Nidana, and so also does 
Drdhabala3. Hoernle has shown that Drdhabala’s 96 diseases of 
the eye are based on Vagbhata’s 94. Vagbhata II towards the end 
of the Uttara-sthdna of his Astanga-hydaya-samhita definitely ex­
presses his debt to Vagbhata I. But they must all have flourished 
before Cakrapani, who often refers to Drdhabala and Vagbhata II.
If, as Hoernle has shown, Madhava was anterior to Drdhabala, he 
also must necessarily have flourished before Cakrapani. Hoemle’s 
argument that Madhava flourished before Drdhabala rests upon 
the fact that Susruta counts 76 kinds of eye-diseases, while 
Vagbhata I has 94. Drdhabala accepts Vagbhata I ’s 94 eye-diseases 
with the addition cff two more, added by Madhava, making his list 
come to 96. Madhava had accepted Susruta’s 76 eye-diseases and

1 It is curious to notice that the Brahma-vaivarta-purdna makes Dhanvantari, 
Ka&raja and Divodasa different persons, which is contrary to Susruta’s state­
ment noted above.

* Durvydkhyd.-visa-suptasya Vahatasyasmad-uktayah santu sanivitti-ddyinyas 
sad-agama-parifkrta. Indu’s commentary, 1. 1.

3 Siddha-yoga, 1. 27, Astanga-samgraha, 11. 1, Nidana, II. 22 and 23, Sam- 
graha, 1. 266, Caraka-sanihita (Jiv5nanda, 1896), Cikitsita-sthana, xvi. 3 1, 
Samgraha, H. 26. Again, Cikitsita-sthana, xvi. 53, etc., Samgraha, n. 27, etc.
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” ■ adiMd two of his own1 . The second point in Hoernle’s argument 
is that Madhava in his quotations from Caraka always omits the 
passages marked by Vijayaraksita as Kasmlra readings, which 
Hoernle identifies with the revision work of Drdhabala. These 
arguments of Hoernle appear very inconclusive; for, if the 
so-called Kasmlra recension can be identified with Drdhabala’s 
revision, both Drdhabala’s Kasmlra nativity and his posteriority 
to Madhava can be proved; but this proposition has not been 
proved. On the other hand, Cakrapani alludes to a Drdhabala 
samskara side by side with a Kasmlra reading, and this seems 
to indicate that the two are not the same2. The suggestion of 
Madhava’s anteriority on the ground that he counts 78 eye- 
diseases is rather far-fetched. Madhava’s date, therefore, cannot 
be definitely settled. Hoernle is probably correct in holding that 
Drdhabala is anterior to Vagbhata3. However, the relative an­
teriority or posteriority of these three w'riters does not actually 
matter very much; for they lived at more or less short intervals 
from one another and their dates may roughly be assigned to a 
period between the eighth and tenth centuries a .d.

Vagbhata I I ’s Astanga-hrdaya-samhita has at least five com­
mentaries, viz. by Arunadatta (Sarvanga-sundari), Asadhara, 
Candracandana (Padartha-candrika), Ramanatha and Hemadri 
(Ayur-veda-rasayana). Of these Arunadatta probably lived in a .d .
1220. Madhava’s Rug-viniscaya, a compendium of pathology, is 
one of the most popular works of Indian Medicine. It has at least 
seven commentaries, viz. by Vijayaraksita (Madhu-kosa), Vaidya- 
vacaspati (Atanka-dipana), Ramanatha Vaidya, Bhavanisahaya, 
Naganatha (Nidana-pradipa), Ganesa Bhisaj and the commentary 
known as Siddhanta-candrika or Vivarana-siddhanta-candrika, 
by Narasimha Kaviraja4. Vijayaraksita’s commentary, however,

1 Hoernle thinks that the total number of 76 eye-diseases ordinarily found 
in the printed editions of Madhava’s Niddna is not correct, as they do not 
actually tally with the descriptions of the different eye-diseases given by 
Madhava and do not include pakpna-kopa and paksma-sdtd varieties. Hoernle’s 
“ Osteology,”  p. 13.

3 Cakra’s commentary, 1. 7. 46-50.
3 See Hoernle’s “ Osteology,”  pp. 14-16.
4 Narasimha Kaviraja was the son of Nilakantha Bhaffa and the pupil of 

Ramakrsna Bhafta. He seems to have written another medical work, called 
Madhu-mati. His Vivarana-siddhanta-candrika, though based on Vijaya’s 
Madhu-kosa, is an excellent commentary and contains much that is both 
instructive and new. The only manuscript available is probably the one that 
belongs to the family library of the author of the present work, who is preparing 
an edition of it for publication.
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^i,;\;^closes with the 33 rd chapter, and the rest of the work was accom­
plished by Srikanthadatta, a pupil of Vijayaraksita. Vriida (who 
may be the same as Madhava) wrote a Siddha-yoga, a book of 
medical formulas, well known among medical writers.

In connection with this brief account of Indian medical 
works the Nava-nitaka, and the other mutilated medical treatises 
which have been discovered in Central Asia and which go by the 
name of “ Bower manuscript,”  cannot be omitted. This manu­
script is written on birch leaves in Gupta characters and is 
probably as old as the fifth century a .d . It is a Buddhist work, 
containing many medical formulas taken from Caraka, Susruta 
and other unknown writers. It will, however, be understood that 
an elaborate discussion of chronology or an exhaustive account 
of Indian medical works would be out of place in a work like 
the present. The Ayur-veda literature, and particularly that part 
which deals with medical formulas ,^nd recipes, medical lexicons 
and the like, is vast. Aufrecht’s catalogue contains the names 
of about 1500 manuscript texts, most of which have not yet 
been published, and there are many other manuscripts not 
mentioned in Aufrecht’s catalogue. Among the books now 
much in use may be mentioned the works of Sarngadhara, of the 
fourteenth century, Sivadasa’s commentary on Cakrapani, of the 
fifteenth century, and the Bhava-prakasa of Bhavamisra, of the 
sixteenth. Vahgasena’s work is also fairly common. Among ana­
tomical texts Bhoja’s work and Bhaskara Bhatta’s Sarira-padmini 
deserve mention. The Aupadhenava-tantra, Pauskaldvata-tantra, 
Vaitarana-tantra and Bhoja-tantra are alluded to by Dalhana. 
The Bhdhiki-tantra and Kapila-tantra are mentioned by Cakrapani 
in KisBhanumatl commentary. So much for the anatomical treatises. 
Videha-tantra, Nimi-tantra, Kankayana-tantra, Satyaki-tantra, 
Karala-tantra and. Krmdtreya-tantra on eye-diseases are alluded 
to in Srikantha’s commentary on Madhava’s Nidana. The Samiaka- 
tantra on eye-diseases is named in the commentaries of Cakrapani 
and Dalhana. The Jivaka-tantra, Parvataka-tantra and Bandhaka- 
tantra are alluded to by Dalhana as works on midwifery. The 
Hiranyaksya-tantra on the same subject is named by Srikantha, 
whereas the Kasyapa-samhita and Alambayana-samhitd are cited 
by Srikantha on toxicology. The Usanas-samhita, Sanaka-samhita, 
Latydyana-samJiitd are also mentioned as works on toxicology.

Among some of the other important Tantras may be mentioned
28 a
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Nagarjuna’s Yoga-sataka, containing the eight regular divisions of 
Indian Medicine, and Nagarjuna’s Jiva-sutra andBhesaja-kalpa, all 
of which were translated into I ibetan. 1 hree works on the Astanga- 
hrdaya, called Astanga-hrdaya-nama-miduryaka-bhasya, Padar- 
tha-candrika-prabhasa-nama, Astdnga-hrdaya-vnti and Vaidyaka- 
stanga-hrdaya-vrtter bhesaja-natna-suci, were also translated into 
Tibetan.

The Ayur-veda-sutra is a work by Yoganandanatha, published 
with a commentary by the same author in the Mysore University 
Sanskrit series in 1922, with an introduction by Dr Shama Sastry.
It is rightly pointed out in the introduction that this is a very 
modern work, written after the Bhava-prakasa, probably in the 
sixteenth century'. It contains sixteen chapters and is an attempt 
to connect Ayur-veda with Patanjali’s Yoga system. It endeavours 
to show how different kinds of food increase the sattva, rajas and 
tamas qualities and how yoga practices, fasting and the like, in­
fluence the conditions of the body. Its contribution, whether as a 
work of Ayur-veda or as a work of philosophy, is rather slight. It 
show's a tendency to connect Yoga with Ayur-veda, w'hile the Vira- 
sitnhdvalokita is a work which tries to connect astrology with the 
same. *

*
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CHAPTER XIV
T H E  P H IL O S O P H Y  O F  T H E  BHAGAVAD-GITA  

The Gita Literature.

T he Gita is regarded by almost all sections of the Hindus as one 
of the most sacred religious works, and a large number of commen­
taries have been written on it by the adherents of different schools 
of thought, each of which explained the Gita in its own favour. 
Sankara’s bhasya is probably the earliest commentary now available; 
but from references and discussions found therein there seems to 
be little doubt that there were previous commentaries which he 
wished to refute.

Sankara in his interpretation of the Gita seeks principally to 
emphasize the dogma that right knowledge can never be com­
bined with Yedic duties or the duties recommended by the legal 
scriptures. If through ignorance, or through attachment, a man 
continues to perform the Vedic duties, and if, as a result of sacri­
fices, gifts and tapas (religious austerities), his mind becomes pure 
and he acquires the right knowledge regarding the nature of the 
ultimate reality—that the passive Brahman is the all—and then, 
when all reasons for the performance of actions have ceased for 
him, still continues to perform the prescribed duties just like 
common men and to encourage others to behave in a similar 
manner, then such actions are inconsistent with right knowledge. 
When a man performs actions without desire or motive, they 
cannot be considered as karma at all. He alone may be said to be 
performing karma, or duties, who has any interest in them. But 
the wise man, who has no interest in his karma, cannot be said 
to be performing karma in the proper sense of the term, though 
to all outward appearances he may be acting exactly like an 
ordinary man. Therefore the main thesis of the Gita, according 
to Sankara, is that liberation can come only through right know­
ledge and not through knowledge combined with the performance 
of duties. Sankara maintains that all duties hold good for us only 
in the stage of ignorance and not in the stage of wisdom. When 
once the right knowledge of identity with Brahman dawns and 
ignorance ceases, all notions of duality, which are presupposed by
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the performance of actions and responsibility for them, cease1 . In 
interpreting Gita, ill. I, Sankara criticizes the opinions of some 
previous commentators, who held that obligatory duties cannot be 
given up even when true wisdom is attained. In reply he alludes 
to legal scriptures (smrti-sastra), and asserts that the mere non­
performance of any duties, however obligatory, cannot lead to 
evil results, since non-performance is a mere negation and of 
mere negation no positive results can come out. I he evil effects 
of the non-performance of obligatory duties can happen only to 
those who have not given up all their actions (a-samnyasi-visayatvat 
pratyavaya-prapteh). But those who have attained true wisdom 
and have consequently given up all their actions transcend the 
sphere of duties and of the obligatory injunctions of the Vedas, 
and the legal scriptures cannot affect them at all. The perform­
ance of duties cannot by itself lead to liberation; but it leads 
gradually to the attainment of purity of mind (sattva-suddhi) 
and through this helps the dawning of the right knowledge, 
with which all duties cease2 3. In a very lengthy discussion on 
the interpretation of Gita, xvill. 67, Sankara tries to prove that 
all duties presuppose the multiplicity of the world of appearance, 
which is due to ignorance or nescience, and therefore the sage who 
has attained the right knowledge of Brahman, the only reality, has 
no duties to perform. Final liberation is thus produced, not by 
true knowledge along with the performance of duties, but by 
true knowledge alone. The wise man has no duties of any kind. 
Sankara’s interpretation of the Qita presupposes that the Gita holds 
the same philosophical doctrine that he does. His method of inter­
pretation is based not so much on a comparison of textual passages, 
as simply on the strength of the reasonableness of the exposition 
of a view which can be consistently held according to his Vedanta 
philosophy, and which he ascribes to the Gita. The view taken in 
the present exposition of the Gita philosophy is diametiically 
opposite to that of Sankara. It has been repeatedly pointed out 
that the Gita asserts that even the wise man should perform his 
allotted duties, though he may have nothing to gain by the per­
formance of such duties. Even God Himself as Krsna, though 
He had no unsatisfied cravings, passions or desires of any kind,

1 Sankara’s interpretation o f  the Gita, II. 69. YogaSrama edition, Benares,
1919-

3 Ibid. in. 4-
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performed His self-imposed duties in order to set an example 
to all and to illustrate the fact that even the wise man should 
perform his prescribed duties1 .

Anandajnana wrote a commentary on Sankara’s Bhagavad-gita- 
bhdsya, called Bhagavad-gita-bhasya-vivarana, and Ramananda 
wrote another commentary on that of Sankara, called Bhagavad-gitd- 
bhasya-vyakhya. He is also said to have written another work on 
the Gita, called Gitasaya. After Sankara there seems to have been 
some pause. We have two commentaries, one in prose and one in 
verse, by two persons of the same name, Yamunacarya. The 
Yamunacarya who was the author of a prose commentary is 
certainly, though a viHstadvaita-vadin, not the celebrated Yamuna, 
the teacher of Ramanuja. His commentary, which has been pub­
lished by the Sudarsana Press, Conjeeveram, is very simple, con­
sisting mainly of a mere paraphrase of the Gita verses. He thinks 
that the first six chapters of the Gita deal with the nature of true 
knowledge of God as a means to devotion, the second six with the 
nature of God as attainable by devotion and adoration, and the 
third six repeat the same subjects for a further clearing up of the 
problems involved.

Yamuna, the great teacher of Ramanuja, who is said to have 
been born in a .d . 906, summarized the subject-matter of the Gita in 
a few verses called Gitartha-samgraha, on which Nigamanta Maha- 
desika wrote a commentary known as Gitartha-samgraha-raksa.
This also was commented on by Varavara Muni, of the fourteenth 
century, in a commentary called Gitartha-samgraha-dipika, pub­
lished by the Sudarsana Press, Conjeeveram. Another commentary, 
called Bhagavad-gitartha-samgraha-tika, by Pratyaksadevayatha- 
carya, is mentioned by Aufrecht. Yamuna says that the object 
of the Gita is to establish the fact that Narayana is the highest 
Brahman, attained only by devotion (bhakti), which is achieved 
through caste duties{sva-dharma), right knowledge and disinclina­
tion to worldly pleasures (vairagya). It is said that the first six 
chapters of the Gita describe the process of attaining self-know­
ledge by self-concentration {yoga) through knowledge and action 
along with self-subordination to God, the performance of all 
actions for God and detachment from all other things. Nigamanta 
Mahadehka notes that karma may lead to self-realization either in­
directly, through the production of knowledge, or directly by itself.

1 Gita, in. 22.
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From the seventh to the twelfth chapters the processes of the 
attainment of devotion (bhakti-yoga) by knowledge and by actions 
are described, and it is held that the true nature of God can 
be realized only by such devotion. From the thirteenth to the 
eighteenth chapters, the nature of pradhana, of purusa, of the 
manifested world and of the supreme lord are described and dis­
tinguished along with the nature of action, of knowledge and of 
devotion. Yamuna then goes on to describe the contents of the 
chapters of the Gita one by one. Thus he says that in the second 
chapter the nature of the saint of imperturbable wisdom (sthita-dhi) 
is described. Such right knowledge can be achieved only by a 
knowledge of the self as immortal and the habit of performing 
one’s duties in an unattached manner. In the third chapter it is 
said that a man should perform his duties for the preservation of 
the social order (loka-raksa) without attachment, leaving the fruits 
of all his actions to God, and considering at the same time that 
the gunas are the real agents of actions and that it is wrong. to 
pride oneself upon their performance. The fourth chapter de­
scribes the nature of God, how one should learn to look upon 
actions as implying no action (on account of unattachment), the 
different kinds of duties and the glory of knowledge. The fifth 
describes the advantages and the diverse modes of the path of 
duties and also the nature of the state of realization of Brahman.
The sixth describes the nature of yoga practice, four kinds of 
yogins, the methods of yoga, the nature of yoga realization and the 
ultimate superiority of yoga as communion with God. The seventh 
describes the reality of God, how His nature is often veiled from us 
by prakrti or the gunas, how one should seek protection from God, 
the nature of the different kinds of devotees, and the superiority 
of the truly enlightened person. The eighth describes the lordly 
power of God and the reality of His nature as the unchanged and 
the unchangeable; it also describes the duties of those who seek 
protection in God and the nature of the true wisdom. 1'he ninth 
describes the glory of God and His superiority even when He 
incarnates Himself as man, and the nature of devotional com­
munion. The tenth describes the infinite number of God’s noble 
qualities and the dependence of all things on Him, for initiating 
and increasing devotion. The eleventh describes how the true 
nature of God can be perceived, and demonstrates that it is only 
through devotion that God can be known or attained. The twelfth



describes the superiority of devotion, methods of attaining devotion, 
and different kinds of devotion; it is also held that God is highly 
pleased by the devotion of His devotees. The thirteenth describes 
the nature of the body, the purification of the seif for self-realization, 
the cause of bondage and right discrimination. The fourteenth 
describes how the nature of an action is determined by the ties 
of guna, how the gunas may be made to cease from influencing 
us, and how God alone is the root of all the ways of the self’s 
future destiny. The fifteenth describes how the supreme lord is 
different from the pure selves, as well as from selves in association 
with non-selves, on account of his all-pervasiveness and his nature 
as upholder and lord. The sixteenth describes the division of 
beings into godly and demoniac and also the privileged position 
of the scriptures as the authority for laying the solid foundation 
of knowledge of the true nature of dur duties. The seventeenth 
distinguishes unscriptural things from scriptural. The eighteenth 
describes how God alone should be regarded as the ultimate agent 
of all actions, and states the necessity of purity and the nature of 
the effects of one’s deeds. According to Yamuna karma-yoga, or 
the path of duties, consists of religious austerities, pilgrimage, gifts 
and sacrifices; jnana-yoga, or the path of knowledge, consists of 
self-control and purity of mind; bhakti-yoga,or the path of devotion, 
consists in the meditation of God, inspired by an excess of joy in 
the communion with the divine. All these three paths mutually 
lead to one another. All three are essentially of the nature of the 
worship of God, and, whether regarded as obligator}' or occasional, 
are helpful for discovering the true nature of one’s self. When 
by self-realization ignorance is wholly removed, and when a man 
attains superior devotion to God, he is received into God.

Ramanuja, the celebrated Vaisnava teacher and interpreter of 
the Brahma-sutra, who is said to have been born in a .d . 1017, 
wrote a commentary on the Gita on visistadvaita lines, viz. monism 
qualified as theism. Venkatanatha, called also Vedantacarya, wrote 
a sub-commentary thereon, called Tatparya-candrika. Ramanuja 
generally followed the lines of interpretation suggested in the brief 
summary by his teacher Yamuna. On the question of the im­
perativeness of caste duties Ramanuja says that the Gita holds 
that the duties allotted to each caste must be performed, since the 
scriptures are the commands of God and no one can transgress 
His orders; so the duties prescribed by the scriptures as obligatory
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are compulsory for all. The duties have, therefore, to be performed 
without desire for their fruits and purely because they are the 
injunctions of the scriptures (eka-sastrarthataya anustheyam). It 
is only when duties performed simply to please God, and as 
adoration of Him, have destroyed all impurities of the mind, and 
when the senses have become controlled, that a man becomes fit 
for the path of wisdom. A man can never at any stage of his 
progress forsake the duty of worshipping God, and it is only 
through such adoration of God that the sins accumulating in him 
from beginningless time are gradually washed away and he can 
become pure and fit for the path of knowledge1 . In interpreting 
h i. 8 Ramanuja says that the path of duties (karma-yoga) is 
superior to the path of knowledge (jhdna-yoga). The path of 
duties naturally leads to self-knowledge; so self-knowledge is also 
included within its scope. The path of knowledge alone cannot 
lead us anywhere; for without work even the body cannot be made 
to live. Even those who adhere to the path of knowledge must 
perform the obligatory and occasional (nitya-naivnttika) duties, 
and it is through the development of this course that one can 
attain self-realization by duty alone. The path of duties is to 
be followed until self-realization (atmavalokana) and, through it, 
emancipation are obtained. But the chief duty of a man is to be 
attached to God with supreme devotion.

Madhvacarya, or Anandatlrtha, who lived in the first three- 
quarters of the thirteenth century, wrote a commentary on the 
Bhagavad-gita, called Gita-bhasya, commented on by Jayatlrtha in 
his Pramey a-dipika, and also a separate monograph interpreting the 
main purport of the Gita, called Bhagavad-gita-tatparya-nirnaya, 
commented on by Jayatlrtha in his Nyaya-dipika. His main em­
phasis was on the fact that God is different from everything else, 
and that the only way of attaining our highest goal is through 
devotion (bhakti) as love and attachment (sneha). In the course 
of his interpretation he also introduced long discussions in 
refutation of the monistic theory of Sankara. Since everything 
is dominated by the will of Hari the Lord, no one ought to 
feel any attachment to mundane things. Duties are to be per­
formed by all. Krsnabhatta Vidyadhiraja, the sixth disciple from

1 Anabhisamhita-phalena kei'alci-pnrama-purusaradhana-riipenanusthitena kar-
mana vidhvasta-mano-malo 'vyakulendriyo jriana-nisthdyatn adhikaroti. Rama­
nuja’s commentary on the Gita, ill. 3. See also ibid. ill. 4- Gujarati Press, 
Bombay, 1908.
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Madhva, who lived in the first quarter of the fourteenth century, 
wrote a commentary on the Gita, called Gita-tika. Raghavendra 
Svamin, who lived in the seventeenth century and was a pupil 
of Sudhlndra Yati, wrote three works on the Gita, called Gita- 
vivrti, Gitartha-samgraha and Gitartha-vivarana. Commentaries 
were also written by Vallabhacarya, Vijnanabhiksu, Kesava Bhatta 
of the Nimbarka school (called Gita-tattva-prakasika), Anjaneya 
(called Hanumad-bhasya), Kalyana Bhatta (called Rasika-raiijini), 
Jagaddhara (called Bhagavad-gita-pradipa), Jayarama (called Gita- 
sarartlia-samgraha), Baladeva Vidyabhusana (called Gita-blmsana- 
bhasya), Madhusudana (called Gudhartha-dipika), Brahmananda 
Giri, Mathuranatha (called Bhagavad-gita-prakasa), Dattatreya 
(called Prabodha-candrika), Ramakrsna, Mukundadasa, Rama- 
narayana, Visvesvara, Sankarananda, Sivadayalu Sridharasvamin 
(called Subodhini), Sadananda Vya!sa (called Bhava-prakasa), 
Suryapandita (Paramartha-prapa), Nllakantha (called Bhava- 
dipika), and also from the Saiva point of view by Rajanaka and 
Ramakantha (called Sarvato-bhadra). Many other works were also 
written on the general purport of the Gita, such as Bhagavad- 
gitartha-samgraha by Abhinavagupta and Nrsimha Thakkura, 
Bhagavad-gitartha-sara by Gokulacandra, Bhagavad-gita-lak- 
sabharana by Vadiraja, Bhagavad-gita-sara by Ivaivalyananda 
Sarasvati, Bhagavad-gita-sara-samgraha by Narahari and Bha- 
gavad-gita-hetu-nirnaya by Vitthala Diksita. Most of these com­
mentaries are written either from the point of view of Sankara’s 
bhasya, repeating the same ideas in other language, or from the 
Vaisnava point of view, approving of the hold of normal duties 
of men in all stages of life and sometimes differing only in the 
conception of God and His relation with men. These can claim 
but little originality either of argument or of opinions, and so may 
well be left out of detailed consideration for our present purposes.

Gita and Yoga.

Whoever may have written the Gita, it seems very probable 
that he was not acquainted with the technical sense of yoga as the 
cessation of mental states (citta-vrtti-nirodha), as used by Patanjali 
in his Yoga-sutra, I. i. I have elsewhere shown that there are 
three roots, yujir yoge and yuj samadhau, i.e. the root yujir, to join, 
and the root yuj in the sense of cessation of mental states or one-
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pointedness, andyuj samyamane, i.e.yuj in the sense of controlling.
In the Gita the word yoga appears to have been used in many 
senses, which may seem to be unconnected with one another; yet 
it may not be quite impossible to discover relations among them.
The primary sense of the word yoga in the Gita is derived from 
the root yujir yoge or yuj, to join, with which is connected in a 
negative way the root yuj in the sense of controlling or restricting 
anything to that to which it is joined. Joining, as it means contact 
with something, also implies disjunction from some other thing.
When a particular type of mental outlook or scheme of action is 
recommended, we find the word buddhi-yoga used, which simply 
means that one has intimately to associate oneself with a particular 
type of wisdom or mental outlook. Similarly, when the word 
karma-yoga is used, it simply means that one has to associate 
oneself with the obligatoriness of the performance of duties. Again, 
the word yoga is used in the sense of fixing one’s mind either on 
the self (atman) or on God. It is clear that in all these varying 
senses the dominant sense is that of “ joining.”  But such a joining 
implies also a disjunction, and the fundamental and indispensable 
disjunction implied is dissociation from all desires for pleasures 
and fruits of action (phala-tyaga). For this reason cases are not 
rare where yoga is used to mean cessation of desires for the fruits 
of action. Thus, in the Gita, vi. 2, it is said, “ What is called 
cessation (of desires for the fruits of action) is what you should 
know, O Pandava, as Yoga: without renouncing one’s desires 
(ria hy asamnyasta-sankalpa) one cannot be a yogin1 .”  The reason 
why this negative concept of cessation of desires should be regarded 
as yoga is that without such a renunciation of desires no higher 
kind of union is possible. But even such a dissociation from the 
fruits of desires (which in a way also means samyamana, or self- 
control) is to be supplemented by the performance of duties at the 
preliminary stages; and it is only in the higher stages, when one is 
fixed in yoga (yogdrudha), that meditative peace (sama) can be 
recommended. Unless and until one succeeds in conquering all 
attachments to sense-objects and actions and in giving up all 
desires for fruits of actions, one cannot be fixed in yoga. It is by 
our attempts at the performance of our duties, trying all the time

1 Asamnyasto'parityaktahphala-visayah sankalpo 'bhisandhir yena so 'samnyas- 
ta-sankalpah. Sankara’s commentary, vi. 2. Nasamnyastah phala-sankalpo yena. 
bridhaia s commentary on the above. YogSsrama edition, Benares 1919
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x^  ^to keep the mind clear from motives of pleasure and enjoyment, 
that we gradually succeed in elevating it to a plane at which it 
would be natural to it to desist from all motives of self-interest, 
pleasure and enjoyment. It is at this stage that a man can be 
called fixed in yoga or yogarudha. This naturally involves a con­
flict between the higher self and the lower, or rather between 
the real self and the false; for, while the lower self always 
inclines to pathological and prudential motives, to motives of 
self-interest and pleasure, it has yet within it the higher ideal, 
which is to raise it up. Man is both a friend and a foe to him­
self; if he follows the path of his natural inclinations and the 
temptations of sense-enjoyment, he takes the downward path of 
evil, and is an enemy to his own higher interests; whereas it is 
his clear duty to raise himself up, to strive that he may not sink 
down but may elevate himself to a \ plane of detachment from 
all sense-pleasures. The duality involved in this conception of 
a friend and a foe, of conqueror and conquered, of an uplifting 
power and a gravitating spirit, naturally involves a distinction 
between a higher self (paramattnan) and a lower self (atman). It 
is only when this higher self conquers the lower that a self is a 
friend to itself. In a man who has failed to conquer his own 
passions and self-attachments the self is its own enemy. The 
implication, however, is that the lower self, though it gravitates 
towards evil, has yet inherent in it the power of self-elevation.
I his power of self-elevation is not something extraneous, but 
abides in the self, and the Gita is emphatic in its command, “ Thou 
shouldst raise thyself and not allow thyself to sink down; for the 
self is its own friend and its foe as well1 .’ ’

It is only when the self thus conquers its lower tendencies 
and rises to a higher plane that it comes into touch with the 
higher self (paramattnan). The higher self always remains as 
an ideal of elevation.-The yoga activity of the self thus consists, 
on the one hand, in the efforts by which the yogin dissociates 
himself from the sense-attachments towards which he was naturally 
gravitating, and on the other hand, in the efforts by which he tries 
to elevate himself and to come into touch with the higher self.
At the first stage a man performs his duties in accordance with 
the injunctions of the idstras; then he performs his duties and 
tries to dissociate himself from all motives of self-interest and

1 vi. 5.
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enjoyment, and at the next stage he succeeds in conquering these 
lower motives and is in touch with the higher self. Even at this 
stage he may still continue to perform his duties, merely for the 
sake of duty, or he may devote himself to meditative concentration 
and union with the higher self or with God. Thus the Gita says 
that the person who has conquered himself and is at peace with 
himself is in touch with paramatman. Such a person is a true 
philosopher; for he not only knows the truths, but is happy in the 
inner realization and direct intuitive apperception of such truths; 
he is unshakable in himself; having conquered his senses, he 
attaches the same value to gold and to stones; he is the same to 
friends and to enemies, to the virtuous as to the sinful, he is in 
union (with paramatman) and is called a yogin1. 1  he fact that the 
word yogin is derived here from the root yuj, to join, is evident 
from a number of passages where the verb yuj is used in this 
connection2.

The Gita advises a yogin who thus wants to unite himself 
with paramatman, or God, in a meditative union, to lead a lonely 
life, controlling his mind and body, desiring nothing and accepting 
nothing3. The yogin should seat himself on level ground, in a 
clean place, and, being firm on his threefold seat composed of 
kusa grass, a leopard skin and soft linen, he should control his 
thoughts, senses and movements, make his mind one-pointed in 
God (tatra), gather himself up in union, and thus purify himself4.
The yogin should eat neither too much nor too little, should 
neither sleep too much, nor dispense with sleep. He should thus

1 Yukta ity ucyateyogisama-lostdsma-kdncanah,\i. 8. Sankara, however, splits 
it up into two independent sentences, as follows: ya idHo yuktah samdhita iti sa 
ucyate kathyate; sa yogi sama-lo?tdbna-kdncanah. Sridhara, again, takes a quite 
different view and thinks it to be a definition of the yogarudha state and believes 
yukta to mean yogarudha, which in my opinion is unjustifiable. My interpre­
tation is simpler and more direct than either of these and can be justified by a 
reference to the context in vi. 7 and vi io.

2 Yogi yuhfita satatam dtmanam rakasi stmtan. Ibid. vi. io.
Upaviiy dsane yunjyad yogam utma-visuddhaye. VI. i a.
Yukta dslta mat-parah. vi. 14.
Yunjann evam sadatmanam yogi niyata-mdnasah. vi. 15, etc.

3 Ekdkl yata-cittdtma nirdsir apangrahah. vi. 10. The word dtmd in yata- 
cittdtmd is used in the sense of body (deha), according to Sankara, Sridhara

Both 'Sankara and Sridhara make tatra an adjective to dsane. Such an 
adjective to dsane would not only be superfluous, but would also leave ekagram 
without an object. The verb yunjydt, literally meaning should link up, is 
interpreted by Sridhara as ‘ ‘ should practise,”  apparently without any justifica­
tion (vi. 12).
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.fflijfead the middle course of life and avoid extremes. This avoidance 
of extremes is very unlike the process of yoga advised by Patanjali. 
Patanjali’s course of yoga formulates a method by which the yogin 
can gradually habituate himself to a condition of life in which 
he can ultimately dispense with food and drink altogether and 
desist from all movements of body and mind. The object of a yogin 
in making his mind one-pointed is ultimately to destroy the mind. 
According to Patanjali the advancement of a yogin has but one 
object before it, viz. the cessation of all movements of mind 
(citta-vrtti-nirodha). Since this absolute cessation cannot be effected 
without stopping all movements of the body, desires and passions 
are to be uprooted, not only because they would make the mind fly 
to different objects, but also because they would necessitate move­
ments of the body, which would again disturb the mind. The 
yogin therefore has to practise a twofoldcontrol of movements of 
body and mind. He has to habituate himself to dispensing with 
the necessity of food and drink, to make himself used to all kinds 
of privations and climatic inconveniences of heat and cold and 
ultimately to prepare himself for the stoppage of all kinds of bodily 
movements. But, since this cannot be successfully done so long 
as one inhales and exhales, he has to practise pranayama for abso­
lute breath-control, and not for hours or days, but for months 
and years. Moral elevation is regarded as indispensable in yoga 
only because without absolute and perfect cessation of all desires 
and passions the movements of the body and mind could not be 
absolutely stopped. The yogin, however, has not only to cut off 
all new causes of disturbance leading to movements of body and 
mind, but also to practise one-pointedness of mind on subtler 
and subtler objects, so that as a result thereof the sub-conscious 
forces of the mind can also be destroyed. Thus, on the one hand, 
the mind should be made to starve by taking care that no new 
sense-data and no new- percepts, concepts, thoughts, ideas or 
emotions be presented to it, and, on the other hand, steps are to be 
taken to make the mind one-pointed, by which all that it had 
apprehended before, which formed the great storehouse of the 
sub-conscious, is destroyed. The mind, thus pumped out on both 
sides, becomes absolutely empty and is destroyed. The ideal of 
Patanjali’s Yoga is absolute extremism, consisting in absolute 
stoppage of all functions of body and mind.

The Gita, on the other hand, prescribes the golden middle course



.moderate food, drink, sleep, movements of the body and activity 
in general. The object of the yogin in the Gita is not the absolu e 
destruction of mind, but to bring the mind or the ordinary self 
into communion with the higher self or God. To the yogm who 
practises meditation the Gita advises steadiness of posture; thus 
it savs that the yogin should hold his body, head and shoulders 
straight, and, being unmoved and fixed in his posture should 
avoid looking to either side and fix his eyes on the tip of his nose. 
The Gita is, of course, aware of the process of breath-contro 
and prdnaydma; but, curiously enough, it does not speak of it 
in its sixth chapter on dhyana-yoga, where almost the who e 
chapter is devoted to yoga practice and the conduct of yogins. In 
the fifth chapter, v. 27, it is said that all sense-movements and 
control of life-movements (prdna-karmdni) are like oblations to the 
fire of self-control. In the two obscure verses of the same chapter,
v 29 and 30, it is said that there are some who offer an oblation 
of prana to apdna and of apdna to prana and thus, stopping the 
movement of inhalation and exhalation (prdndpdna-gati ruddhva), 
perform the prdnaydma, while there are others who, taking a low 
diet offer an oblation of prana to prana. Such actions on the pait 
of these people arc described as being different kinds of sacrifices 
or vaina, and the people who perform them are called yajna-vidaJi 
(those who know the science of sacrifice), and not yogin. It is 
difficult to understand the exact meaning of offering an oblation 
of prana to prana or of prana to apdna and of calling this sacrifice. 
The interpretations of Sankara, Srldhara and others give us but 
little help in this matter. They do not tell us why it should be 
called a yajna or how an oblation of prana to prana can be made, 
and they do not even try to give a synonym for juhvati (offer 
oblation) used in this connection. It seems to me, however, that 
there is probably a reference to the mystical substitution-medita­
tions (pratikopasana) which were used as substitutes for sacrifices 
and are referred to in the Upanisads. Thus in the Maitri Upanisad,
vi 9 we find that Brahman is to be meditated upon as the 
ego, and in this connection, oblations of the five vayus to fire with 
such mantras as prdnaya svdhd, apandya svdhd, etc. are recom­
mended. It is easy to imagine that, in a later process of development, 
for the actual offering of oblations to fire was substituted a certain 
process of breath-control, which still retained the old phraseology 
of the offering of oblations in a sacrifice. If  this interpretation is
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v^wjlrccepted, it will indicate how processes of breath-control became 
in many cases associated with substitution-meditations of the 
Vedic type1 . The development of processes of breath-control 
in connection with substitution-meditations does not seem to 
be unnatural at all, and, as a matter of fact, the practice of 
pranayama in connection with such substitution-meditations is 
definitely indicated in the Maitrl Upanisad,\T1 . 18. The movement 
of inhalation and exhalation was known to be the cause of all 
body-heat, including the heat of digestive processes, and Krsna is 
supposed to say in the G ita,w . 14, “ As fire I remain in the body 
of living beings and in association with prana and apana I digest 
four kinds of food and drink.”  The author of the Gita, however, 
seems to have been well aware that the prana and apana breaths 
passing through the nose could be properly balanced (samau), or 
that the prana vayn could be concentrated between the two eye­
brows or in the head (tnurdhni)2. It is difficult to say what is 
exactly meant by taking the prana in the head or between the 
eyebrows. There seems to have been a belief in the Atharva-siras 
Upanisad and also in the Atharva-sikha Upanisad that the prana 
could be driven upwards, or that such prana, being in the head, 
could protect it3. Manu also speaks of the pranas of young 
men rushing upwards when old men approached them. But, 
whatever may be meant, it is certain that neither the balancing 
of prana and apana nor the concentrating of prana in the 
head or between the eyebrows is a phrase of Patanjali, the Yoga 
writer.

In describing the course of a yogin in the sixth chapter the 
Gita advises that the yogin should lead the austere life of a Brahma- 
carin, withdraw his mind from all mundane interests and think 
only of God, dedicate ‘all his actions to Him and try to live in 
communion with Him (yukta dsita). This gives to his soul peace, 
through which he loses his individuality in God and abides in Him

1 See Hindu Mysticism, by S. N. Dasgupta, Chicago, 1927, pp. 18-20.
2 prdnapdnau samau krtva nasdbhyantara-cdrinau, v. 27. The phrase samau 

krtva is left unexplained here by Sankara. Sridhara explains it as “ having sus­
pended the movement of prana and apana” —prdnapanav urddhvadho-gati- 
nirodhena samau krtva kumbhakam krtva. It is difficult, however, to say what is 
exactly meant by concentrating the prana vayu between the two eyebrows, 
bhruvor madhye prdnam dveiya satnyak (vm. 10). Neither Sankara nor Sridhara 
gives us any assistance here. In murdhny adhay/itmanah prdnam asthito yoga- 
dhdranam (vm. 12) murdhni is paraphrased by Sridhara as bhruvor madhye, or 
“ between the eyebrows.’ ’

3 Atharva-siras, 4 and 6 and Atharva-sikha, 1.
D II 29
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in the bliss of self-effacement1 . A yogin can be said to be in union 
(with God) when he concentrates his mind on his own higher 
self and is absolutely unattached to all desires. By his efforts 
towards such a union (yoga-sevaya) he restrains his mind from 
all other objects and, perceiving his self in himself, remains in 
peace and contentment. At this higher state the yogin enjoys 
absolute bliss (sukha?n atyantikam), transcending all sense-pleasures 
by his pure reason, and, being thus fixed in God, he is never 
shaken away from Him. Such a yogin forsakes all his desires and 
controls all his senses by his mind, and, whenever the mind itself 
seeks to fly away to different objects, he tries to control it and fix 
it on his own self. Patiently holding his mind fixed in his self, 
he tries to desist from all kinds of thought and gradually habituates 
himself to shaking off attachments to sense-attractions. At this 
stage of union the yogin feels that he has attained his highest, 
and thus even the greatest mundane sorrows cannot affect him 
in the least. Yoga is thus sometimes defined as the negation of 
the possibility of all association with sorrows2. One can attain 
such a state only by persistent and self-confident efforts and 
without being depressed by preliminary failures. When a yogin 
attains this union with himself or with God, he is like the 
motionless flame of a lamp in a still place, undisturbed by all 
attractions and unruffled by all passions3. The yogin who attains 
this highest state of union with himself or with God is said to 
be in touch with Brahman or to attain Brahmahood, and it is 
emphatically asserted that he is filled with ecstatic joy. Being in

1 sdntim mrvdna-paramam mat-sanistham adhigacchati, v i .  1 5 .  T h e  Gita u ses 
th e  w o rd s  sdnti an d  tiirvatia to in d icate  th e  b liss  o f  the p erso n  w h o  a b id e s  in  
G o d . B o th  th ese  w o rd s , an d  p a rtic u la rly  the w o rd  nirvana, h ave  a d efin ite  
s ign ifican ce  in  B u d d h ism . B u t  th e  Gita seem s to  b e q u ite  u n acq u a in ted  w ith  
the B u d d h ist ic  sen se  o f  th e  w o rd . I  h a v e  th erefo re  ven tu red  to  tran sla te  the 
w o rd  nirvana as “ b lis s  o f  se lf-e ffa ce m e n t.”  T h e  w o rd  is  p r im a rily  u sed  in  th e  
sense o f  “ e x tin g u ish in g  a  l ig h t ,”  and th is d ire c t ly  lead s to the B u d d h ist ic  sense 
o f  the ab so lu te  d e stru ctio n  o f  th e  skandhas. B u t  th e  w o rd  nirvana is a lso  u sed  
fro m  v e ry  e a r ly  tim es in  th e  sen se  o f  “ re lie f  fro m  su ffe r in g s ”  an d  “ sa tis ­
fa c t io n .”  T h u s  th e  Maha-bharata, w ith  w h ich  th e  Gita is  trad itio n a lly  a sso c ia ted , 
u ses it in  th is  sen se  in  ill. 10438:

sa pltvd sitalan: toy apt pipasartto mahi-patth; 
nirvdnam agamad dhiman susukhi cdbhavat tadd.

A g a in , in  th e  Maha-bharata, x n .  7 15 0  an d  1 3 0 1 4 ,  nirvanah d e scrib e d  as  b e in g  
h ig h est b liss  (paramam sukharn), and it  is  a lso  asso ciated  w ith  idnti, o r p eace , 
as it is in  the a b o ve  p assage— idniim nirvana-paraniam. In  Maha-bharata, V I . 10 7 9 , 
and in  an o th er p la ce  it  is  ca lled  a  “ state o f  the h ig h est B ra h m a n ”  (paramam 
brahma—ibid. i l l .  13339)'

2 tarn vidyad dufikha-samyoga-viyogam yoga-samjmtam, vi. 23.
2 Yathd dlpo mvdta-Uho nehgate sopama smrta, v i .  19 .
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union with God, he perceives himself in all things, artd all things 
in himself; for, being in union with God, he in one way identifies 
himself with God, and perceives God in all things and all things 
in God. Yet it is no mere abstract pantheism that is indicated 
here; for such a view is directly in opposition to the main tenets 
of the Gita, so often repeated in diverse contexts. It is a mystical 
state, in which, on the one hand, the yogin finds himself identified 
with God and in communion with Him, and, on the other hand, 
does not cease to have relations with the beings of the world, to 
whom he gives the same consideration as to himself. He does 
not prefer his own happiness to the happiness of others, nor 
does he consider his own misery and suffering as greater or more 
important or more worthy of prevention than those of others. 
Being in communion with God, he still regards Him as the master 
whom he adores, as the supreme Lord who pervades all things and 
holds them in Himself. By his communion with God the yogin 
transcends his lower and smaller self and discovers his greater self 
in God, not only as the supreme ideal of his highest efforts, but 
also as the highest of all realities. As soon as the yogin can detach 
himself from his lower self of passions and desires, he uplifts 
himself to a higher universe, where the distinction of meum and 
teum, mine and thine, ceases and the interest of the individual 
loses its personal limitations and becomes enlarged and universal­
ized and identified with the interests of all living beings. Looked 
at from this point of view, yoga is sometimes defined in the Gita 
as the outlook of equality (samatva)1 .

In the Gita the word yoga has not attained any definite 
technical sense, as it did in Patanjali’s Yoga-sutra, and, in con­
sequence, there is not one definition of yoga, but many. Thus 
yoga is used in the sense of karma-yoga, or the duty of performance 
of actions, in v. x, and it is distinguished from the samkhya path, 
or the path of knowledge, in II. 39. The word karma-yoga is men­
tioned in III. 3 as the path of the yogins, and it is referred to in 
h i. 7, v. 2 and xiii. 24. The word buddhi-yoga is also used at least 
three times, in 11. 49, x. 10 and xvm . 57, and the bhakti-yoga  
also is used at least once, in xiv. 26. The one meaning of yoga that 
suits all these different contexts seems to be “ association.”  It has 
already been said that this primary' meaning of the word is the 
central idea of yoga in the Gita. One of the main teachings of

1 samatvam yoga ucyate, n. 48,
29-2
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the Gita is*that duties should be performed, and it is this obli­
gatoriness of the performance of duties that in the Gita is under­
stood by karma-yoga. But, if such duties are performed from 
motives of self-interest or gain or pleasure, the performance could 
not lead to any higher end. It is advised, therefore, that they 
should be performed without any motive of gain or pleasure.
So the proper way in which a man should perform his duties, 
and at the same time keep himself clean and untarnished by the 
good and bad results, the pleasures and sorrows, the praise and 
blame proceeding out of his own deeds, is to make himself de­
tached from all desires for the fruits of actions. To keep oneself 
detached from the desires for the fruits of actions is therefore the 
real art (kausala) of performing one’s duties; for it is only in this 
way that a man can make himself fit for the higher union with 
God or his own higher self. Here, then, we have a definition of 
yoga as the art of performing one’s duties (yogah karmasu kausalam 
—II. 50). The art of performing one’s duties, e.g. the art of keeping 
oneself unattached, cannot however be called yoga on its own 
account; it is probably so-called only because it is the indis­
pensable step towards the attainment of the real yoga, or union 
with God. It is clear, therefore, that the word yoga has a gradual 
evolution to a higher and higher meaning, based no doubt on the 
primary root-meaning of “ association.”

It is important to note in this connection that the process of 
pranayama, regarded as indispensable in Patanjali’s Yoga, is not 
considered so necessary either for karma-yoga, buddhi-yoga, or for 
the higher kind of yoga, e.g. communion with God. It has already 
been mentioned that the reference to pranayama is found only in 
connection with some kinds of substitution-meditations which have 
nothing to do with the main concept of yoga in the Gita. The 
expression samadhi is used thrice in the noun form in the Gita, in 
11. 44, 53 and 54, and three times in the verb form, in VI. 7, XII. 9 
and xvii. 1 1 ;  but the verb forms are not used in the technical sense 
of Patanjali, but in the simple root-meaning of sam + a + V dha,
“ to give” or “ to place”  (arpana or sthapana). In two cases 
(11. 44 and 53) where the word samadhi is used as a noun it has 
been interpreted by both Sankara and Sridhara as meaning the 
object in which the mind is placed or to which it is directed for 
communion, viz. God1 . The author of the Gita is well aware of

1 In II. 44, however, Sankara considers this object of mind to be antahkarana



- the moral conflict m man and thinks that it is only by our efforts 
to come into touch with our higher self that the littleness of 
passions and desires for fruits of actions and the preference of 
our smaller self-interests can be transcended. For, once man is 
in touch with his highest, he is in touch with God. He has then 
a broader and higher vision of man and his place in nature, and 
so he identifies himself with God and finds that he has no special 
interest of his own to serve. The low and the high, the sinful 
and the virtuous, are the same in his eyes; he perceives God 
in all things and all things in God, and it is this state of com­
munion that is the real yoga of the Gita; and it is because in this 
state all inequalities of race, creed, position, virtue and vice, high 
and low vanish, that this superior realization of universal equality 
is also called yoga. Not only is this union with God called yoga, 
but God Himself is called Yogesvara, or the Lord of communion.
As a result of this union, the yogin enjoys supreme bliss and 
ecstatic joy, and is free from the least touch of sorrow or pain; 
and this absolute freedom from pain or the state of bliss, being 
itself a result of yoga, is also called yoga. From the above survey 
it is clear that the yoga of the Gita is quite different from the 
yoga of Patanjali, and it does not seem at all probable that the 
Gita was aware of Patanjali’s yoga or the technical terms used by 
him1 .

1 he treatment of yoga in the Gita is also entirely different from 
its treatment in almost all the Upanisads. The Katha Upanisad 
speaks of sense-control as being yoga; but sense-control in the 
Gita is only a preliminary to yoga and not itself yoga. Most of 
the yoga processes described in the other Upanisads either speak 
of yoga with six accessories (sad-anga yoga) or of yoga with eight 
accessories (astanga-yoga), more or less after the manner of 
Patanjali. They introduce elaborate details not only of breath- 
control or pranayama, but also of the nervous system of the body, 
idd, pingala and susumna, the nerve plexus, muladhara and other 
similar objects, after the manner of the later works on the Sat-

or buddhi. But Sridhara considers this object to be God, and in u. 53 Sankara 
and Sridhara are unanimous that the object, or the support of the union or 
communion of the mind, is God.

1 pasya me yogam aisvaram, ix. 5, elarg vibhutivi yugani ca, x. 7. In the 
above two passages the word yoga seems to have a different meaning, as it is 
used there in the sense of miraculous powers; but even there the commentators 
Sankara and Sridhara take it to mean “ association”  (yakti) and interpret 
aihmram yogaiji as “ association of miraculous powers.”  *

*
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cakra system. Thus the Amrta-nada enumerates after the manner 
of Patanjali the six accessories of yoga as restraint (pratyahara), 
concentration (dhyana), breath-control (pranayama), fixation (dha- 
rana), reasoning (tarka) and meditative absorption (samadhi), and 
describes the final object of yoga as ultimate loneliness of the self 
(kaivalya). The Amrta-bindu believes in an all-pervading Brahman 
as the only reality, and thinks that, since mind is the cause of all 
bondage and liberation, the best course for a yogin to adopt is to 
deprive the mind of all its objects and thus to stop the activity 
of the mind, and thereby to destroy it, and bring about Brahma- 
hood. Brahman is described here as being absolutely indeter­
minate, uninferable, infinite and beginningless. The Ksurika 
merely describes pranayama, dhyana, dharana and samadhi in 
association with the nerves, susumna, pingala, etc. and the nerve 
plexuses. The Tejo-bindu is a Vedantic Upanisad of the ultra- 
monistic type, and what it calls yoga is only the wray of realizing 
the nature of Brahman as one and as pure consciousness and 
the falsity of everything else. It speaks of this yoga as being 
of fifteen accessories (pahca-dasahga yoga). These are yatna 
(sense-control through the knowledge that all is Brahman), niyama 
(repetition of the same kinds of thoughts and the avoidance of 
dissimilar ones), tyaga (giving up of the world-appearance through 
the realization of Brahman), silence, a solitary place, the proper 
posture, steadiness of mind, making the body-straight and erect, 
perceiving the world as Brahman (drk-sthiti), cessation of all states 
and breath-control (prana-samyamana), perceiving all objects of 
the mind as Brahman (pratyahara), fixing the mind always on 
Brahman (dharana), self-meditation and the realization of oneself as 
Brahman. This is, however, a scheme of yoga quite different from 
that of Patanjali, as well as from that of the Gita. The Trisikha- 
brahmana speaks of a yoga with eight accessories (astahga-yoga), 
where the eight accessories, though the same in name as the eight 
accessories of Patanjali, are in reality different therefrom. Thus 
yama here means want of attachment (vairagya), niyama means 
attachment to the ultimate reality (anuraktih pare tattve), asana 
means indifference to all things,prana-samyamana means the reali­
zation of the falsity of the world,pratyahara means the inwardness 
of the mind, dharana means the motionlessness of the mind, 
dhyana means thinking of oneself as pure consciousness, and 
samadhi means forgetfulness of dhyanas. Yet it again includes
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\̂ 7/w|)fein its yama and niyama almost all the virtues referred to by 
Patanjali. It also speaks of a number of postures after the hatha- 
yoga fashion, and of the movement of prana, in the nerve plexuses, 
the ways of purifying the nerves and the processes of breath-control.
The object of yoga is here also the destruction of mind and the 
attainment of kaivalya. The Darsana gives an astahga-yoga with 
yama, niyama, asana,pranayama, pratyahara, dharana, dhyana and 
samadhi more or less after the fashion of Patanjali, with a supple­
mentary treatment of nerves (nadi) and the movement of the pray a 
and other vayus in them. The final object of yoga here is the attain­
ment of Brahmahood and the comprehension of the world as maya 
and unreal. The Dhyana-bindu describes the self as the essential 
link of all things, like the fragrance in flowers or the thread in a 
garland or the oil in sesamum. It describes a sad-ahga yoga with 
asana, prana-samrodha, pratyahara, dharana, dhyana and samadhi.
It also describes the four cakras or nerve plexuses, and speaks of 
the awakening of the serpent power (kundalinl) and the practice of 
the mudras. It speaks further of the balancing or unifying of prana 
and apana as leading to yoga1 . The object of this yoga is the 
attainment of the transcendent state of liberation or the realization 
of the paramatman. It is useless to refer to other Upanisads; for 
what has already been said will be enough to show clearly that 
the idea of Yoga in the Gita is entirely different from that in 
the Yoga Upanisads, most of which are of comparatively late 
date and are presumably linked up with traditions different from 
that of the Gita.

Samkhya and Yoga in the Gita.

In the Gita Samkhya and Yoga are sometimes distinguished 
from each other as two different paths, and sometimes they 
are identified. But though the Gita is generally based on the 
doctrines of the gunas, prakrti and its derivatives, yet the word 
samkhya is used here in the sense of the path of knowledge or 
of philosophic wisdom. Thus in the Gita, II. 39, the path of 
knowledge is distinguished from that of performance of duties. 
Lord Krsna says there that he has just described the wisdom of 
Samkhya and he is going to describe the wisdom of Yoga. This

1 Tada praimpanayor aikyam krivCr, see Dhyana-bindu, 93-5 (Adyar library 
edition, 1920). This seems to be similar to prfinapdnau samau krtva of the Gita.
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seems to give us a clue to what is meant by Samkhya wisdom.
This wisdom, however, seems to be nothing more than elabora­
tion of the doctrine of the immortality of soul and the associated 
doctrine of rebirth, and also the doctrine that, howsoever the body 
might be affected and suffer changes of birth, growth and destruc­
tion, the self is absolutely unaffected by all these changes; the self 
cannot be cut or burned; it is eternal, all-pervasive, unchangeable, 
indescribable and unthinkable. In another passage of the Gita, 
x iii. 25, it is said that there are others who perceive the self in 
accordance with samkhya-yoga; and Sankara explains this passage 
to mean that samkhya-yoga means the realization of the self as 
being absolutely different from the three gunas, sattva, tajas and 
tamos. If this is Samkhya, the meaning of the word yoga in this 
passage (anye sdmkhyena yogena) is not explained. Sankara does 
not expound the meaning of the word yoga, but explains the word 
samkhya and says that this samkhya is yoga, which seems to be 
an evasion. Sridhara follows Sankara’s interpretation of samkhya, 
but finds it difficult to swallow his identification of samkhya with 
yoga, and he interprets yoga here as the yoga (of Patanjali) with eight 
accessories, but does not explain how this astahga-yoga can be 
identified with samkhya. It is, no doubt, true that in the imme­
diately preceding verse it is said that, howsoever a man may 
behave., if he knows the proper nature of purusa and of the piakrti 
and the gunas, he is never born again; but there is no reason to 
suppose that the phrase sdmkhyena yogena refers to the wisdom 
recommended in the preceding verse; for this verse summarizes 
different paths of self-realization and says that there are some 
who perceive the self in the self through the self, by meditation, 
others by samkhya-yoga and others by karma-yoga. In another 
passage it is said that the Samkhyas follow the path of knowledge 
(jhana-yoga), while the Yogins follow the path of duties (Gita, 
in. 3). If the word yoga means “ association, as it does in various 
contexts, then samkhya and samkhya-yoga would mean more or 
less the same thing; for samkhya-yoga would only mean asso­
ciation with samkhya, and the phrase sdmkhyena yogena might 
mean either association with samkhya or the union of samkhya.
It has already been said that, following the indications of the Gita,
II. samkhya should mean the realization of the true natuie of
the self as immortal, ali-pervasive, unchangeable and infinite. It 
has also been pointed out that it is such a true realization of the

(K j 5)  y  The Philosophy of the Bhagavad-gita [CH* § I  ,



l 1  (  K t v j sj Samkhya and Yoga in the Gita 4 5 ^ .h;,
. ‘  ̂

W- self , with its corresponding moral elevation, that leads to the true
communion of the self with the higher self or God. Thus this 
meaning of samkhya on the one hand distinguishes the path of 
samkhya from the path of yoga as a path of performance of duties, 
and at the same time identifies the path of samkhya with the path 
of yoga as communion with God. Thus we find that the Gita,
V . 4, 5, says that “ fools only think Samkhya and Yoga to be dif­
ferent,not so wise men,”  since, accepting either of them, one attains 
the fruit of them both. The goal reached by the followers of 
Samkhya is also reached by the Yogins; he who perceives Samkhya 
and Yoga to be the same perceives them in the right perspective.
In these passages samkhya and yoga seem from the context to refer 
respectively to karma-sannyasa and karma-yoga. Samkhya here 
can only in a secondary way mean the renunciation of the fruits 
of one’s actions (karma-sannyasa). The person who realizes the 
true nature of his self, and knows that the self is unchangeable and 
infinite, cannot feel himself attached to the fruits of his actions 
and cannot be affected by ordinary mundane desires and cravings. 
As in the case of the different uses of the word yoga, so here also 
the word samkhya, which primarily means “ true knowledge,”  is 
also used to mean “ renunciation” ; and since karma-yoga means 
the performance of one’s duties in a spirit of renunciation, samkhya 
and yoga mean practically the same thing and are therefore 
identified here; and they are both regarded as leading to the same 
results. This would be so, even if yoga were used to denote 
“ communion” ; for the idea of performance of one’s duties has 
almost always communion with God as its indispensable correlate. 
Thus in the two passages immediately following the identification 
of samkhya and yoga We find the Gita (v. 6, 7) saying that 
without karma-yoga it is hard to renounce karma; and the person 
who takes the path of karma-yoga speedily attains Brahman. The 
person who thus through karma-yoga comes into union (with 
Brahman) is pure in spirit and self-controlled, and, having 
identified himself with the universal spirit in all beings, he is 
not affected by his deeds.

One thing that emerges from the above discussion is that there 
is no proof that the word samkhya in the Gita means the discern­
ment of the difference of prakrti and the gunas from purusa, as 
Sankara in one place suggests {Gita, xm . 25), or that it refers 
to the cosmology and ontology of prakrti, the gunas and their



evolutes of the traditional Kapila-Samkhya. The philosophy of 
the gunas and the doctrine of purusa were, no doubt, known to the 
Gita; but nowhere is this philosophy called samkhya. Samkhya in 
the Gita means true knowledge (tattva-jhana) or self-knowledge 
(atma-bodha). Sankara, commenting on the Gita, xvm. 13, 
interprets samkhya to mean vedanta, though in verse XIII.
25 he interprets the word as meaning the discernment of the 
difference between the gunas and the purusa, which would 
decidedly identify the samkhya of the Gita with the Kapila- 
Samkhya.

The Maha-bharata also refers to samkhya and yoga in several 
places. But in almost all places samkhya means either the 
traditional school of Kapila-Samkhya or some other school of 
Samkhya, more or less similar to it: yoga also most often refers 
either to the yoga of Patanjali or some earlier forms of it. In 
one place are found passages identifying samkhya and yoga, which 
agree almost word for word with similar passages of the Gita1.
But it does not seem that the samkhya or the yoga referred to 
in the Maha-bharata has anything to do with the idea of Samkhya 
or yoga in the Gita. As has already been pointed out, the yoga in 
the Gita means the dedication to God and renunciation of the 
fruits of one’s karma and being in communion with Him as the 
supreme Lord pervading the universe. The chapter of the Maha- 
bharata just referred to speaks of turning back the senses into the 
manas and of turning the manas into ahamkdra and ahamkara into 
buddhi and buddhi into prakrti, thus finishing with prakrti and 
its evolutes and meditating upon pure purusa. It is clear that this 
system of yoga is definitely associated with the Kapila school of 
Samkhya. In the Maha-bharata, xil. 306, the predominant feature 
of yoga is said to be dhyana, and the latter is said to consist of 
concentration of mind (ekagrata ca manasah) and breath-control 
(pranayama). It is said that the yogin should stop the functions 
of his senses by his mind, and the movement of his mind by his 
reason (buddhi), and in this stage he is said to be linked up (yukta) 
and is like a motionless flame in a still place2. This passage 
naturally reminds one of the description of dhyana-yoga in the 
Gita, vi. 1 1 - 1 3 , 1 6 - 1 9  and 25,26; but the fundamental idea of yoga,

1 yad eva yogcih pasyanti tat santkhyair api drsyate ekarn siimkhyan ca yogan 
cayah pcsyati sa tattva-vit. Malw-bhSrata, vii. 316. 4. Compare the Gita, V. 5.

a Cf. the Gita, vi. 19, yathd dlpo nivata-sthah, etc.
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as the dedication of the fruits of actions to God and communion 
with Him, is absent here.

It is needless to point out here that the yoga of the Gita is in 
no way connected with the yoga of Buddhism. In Buddhism the 
sage first practises sila, or sense-control and mind-control, and thus 
prepares himself for a course of stabilization or fixation of the 
mind (samadhana, upadharana, patittha). This samadhi means the 
concentration of the mind on right endeavours and of its states 
upon one particular object (ekdrammana), so that they may com­
pletely cease to shift and change (samma ca avikkhippamdna). The 
sage has first to train his mind to view with disgust the appetitive 
desires for food and drink and their ultimate loathsome trans­
formations as various nauseating bodily elements. When a man 
habituates himself to emphasizing the disgusting associations of food 
and drink, he ceases to have any attachment to them and simply 
takes them as an unavoidable evil, only awaiting the day when the 
final dissolution of all sorrows will come. Secondly, the sage has 
to habituate his mind to the idea that all his members are made up 
of the four elements, earth, water, fire and wind, like the carcass of 
a cow at the butcher’s shop. Thirdly, he has to habituate his mind 
to thinking again and again (anussati) about the virtues or greatness 
of the Buddha, the Sangha, the gods and the law of the Buddha, 
about the good effects of sila and the making of gifts (caganussati), 
about the nature of death (marananussati) and about the deep 
nature and qualities of the final extinction of all phenomena 
(upasamanussati). He has also to pass through various purificatory 
processes. He has to go to the cremation grounds and notice 
the diverse horrifying changes of human carcasses and think 
how nauseating, loathsome, unsightly and impure they are; from 
this he will turn his mind to living human bodies and con­
vince himself that they, being in essence the same as dead car­
casses, are as loathsome as the latter. He should think of the 
anatomical parts and constituents of the body as well as of their 
processes, and this will help him to enter into the first jhdna, or 
meditation, by leading his mind away from his body. As an aid to 
concentration the sage should sit in a quiet place and fix his mind 
on the inhaling {passdso) and the exhaling (assasa) of his breath, 
so that, instead of breathing in a more or less unconscious manner, 
he may be aware whether he is breathing quickly or slowly; he 
ought to mark this definitely by counting numbers, so that by
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fixing his mind on the numbers counted he may realize the 
whole process of inhalation and exhalation in all stages of its 
course. Next to this we come to brahma-vihara, the fourfold medi­
tation of metta (universal friendship), koruna (universal pity), 
mudita (happiness in the prosperity and happiness of all) and 
upekkha (indifference to any kind of preferment of oneself, one’s 
friend, enemy or a third party). In order to habituate himself 
to meditation on universal friendship, a man should start with 
thinking how he would himself like to root out all misery and 
become happy, how he would himself like to avoid death and live 
cheerfully, and then pass over to the idea that other beings would 
also have the same desires. He should thus habituate himself to 
thinking that his friends, his enemies and all those with whom he 
is not connected might all live and become happy. He should fix 
himself to such an extent in this meditation that he should not 
find any difference between the happiness or safety of himself 
and that of others. Coming to jhanas, we find that the objects 
of concentration may be earth, water, fire, wind, colours, etc. In 
the first stage of concentration on an object there is compre­
hension of the name and form of the object; at the next stage the 
relational movement ceases, and the mind penetrates into the object 
without any quivering. In the next two stages there is a buoyant 
exaltation and a steady inward bliss, and, as a result of the one- 
pointedness which is the culminating effect of the progressive 
meditation, there is the final release of the mind (ceto-vimutti)— 
the Nibbana.

It is easy to see that, though Patanjali’s yoga is under a deep 
debt of obligation to this Buddhist yoga, the yoga of the Gita is 
unacquainted therewith. The pessimism which fills the Buddhist 
yoga is seen to affect not only the outlook of Patanjali s yoga, 
but also most of the later Hindu modes of thought, in the form 
of the advisability of reflecting on the repulsive sides of things 
(pratipaksa-bhavana) which are seemingly attractive1 . The ideas 
of universal friendship, etc. were also taken over by Patanjali 
and later on passed into Hindu works. The methods of concen­
tration on various ordinary objects also seem to be quite unlike 
what we find in the Gita. The Gita is devoid of any tinge of 
pessimism such as we find in the Buddhist yoga. It does not 
anywhere recommend the habit of brooding over the repulsive

1 See Nyciya-nianjafl, Vairagya-sataka, Sunli-sataka.
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V'!l^gpects of all things, so as to fill our minds with a feeling of disgust 
for all worldly things. It does not rise to the ideal of regarding 
all beings as friends or to that of universal compassion. Its 
sole aim is to teach the way of reaching the state of equanimity, 
in which the saint has no preferences, likes and dislikes—where 
the difference between the sinner and the virtuous, the self and 
the not-self has vanished. The idea of yoga as self-surrendering 
union with God and self-surrendering performance of one’s duties 
is the special feature which is absent in Buddhism. This self­
surrender in God, however, occurs in Patanjali’s yoga, but it is 
hardly in keeping with the technical meaning of the word yoga, as 
the suspension of all mental states. The idea appears only once in 
Patanjali’s sutras, and the entire method of yoga practices, as de­
scribed in the later chapters, seems to take no notice of it. It seems 
highly probable, therefore, that in Patanjali’s sutras the idea was 
borrowed from the Gita, where this self-surrender to God and 
union with Him is defined as yoga and is the central idea which 
the Gita is not tired of repeating again and again.

We have thus completely failed to trace the idea of the Gita 
to any of the different sources where the subject of yoga is dealt 
with, such as the Yoga Upanisads, Patanjali’s Yoga-sutras, Buddhist 
Yoga, or the Maha-bharata. It is only in the Panca-ratra works 
that the Gita, meaning of yoga as self-surrender to God is found. 
Thus Ahirbudhnya-samhita describes yoga as the worship of the 
heart (hrdayaradhana), the offering of an oblation (havih) of oneself 
to God or self-surrender to God (bhagavate atma-samarpanam), 
and yoga is defined as the linking up (samyoga) of the lower self 
(jivatman) with the higher self (paramatmari)1 . It seems, therefore, 
safe to suggest that the idea of yoga in the Gita has the same 
traditional source as in the Panca-ratra works.

Samkhya Philosophy in the Gita.

It has been said before that there is no proof that the word 
samkhya in the Gita means the traditional Samkhya philosophy; 
yet the old philosophy of prakrti and purusa forms the basis of 
the philosophy of the Gita. This philosophy may be summarized 
as follows:

1 The Ahirbudhnya-samhita, of course, introduces many observations about 
the nerves (nadi) and the vayus, which probably became associated with the 
Panca-ratra tradition in later times.
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Prakrti is called mahad brahma (the great Brahma or the great 
multiplier as procreatress) in the Gita, xiv. 3 1 . It is said there 
that this prakrti is described as being like the female part, which 
God charges with His energy for the creation of the universe. 
Wherever any living beings may be born, the great Brahman or 
prakrti is to be considered as the female part and God as the 
father and fertilizer. Three types of qualities are supposed to be 
produced from prakrti (gunah prakrti-sambhavdhf. These are 
sattva, rajas and tamos, which bind the immortal self in its 
corporeal body. Of these, sattva, on account of its purity, is 
illuminating and untroubling (anamayam, which Sridhara explains 
as nirupadravam or santam), and consequently, on account of these 
two qualities, binds the self with the attachment for knowledge 
(jhana-sahgena) and the attachment for pleasure (sukha-sangena). 
It is said that there are no living beings on earth, or gods in the 
heavens, who are not pervaded by the three gunas produced from 
the prakrti3. Since the gunas are produced from the prakrti through 
the fertilization of God’s energy in prakrti, they may be said to 
be produced by God, though God always transcends them. The 
quality of sattva, as has been said above, associates tne self with 
the attachments for pleasure and knowledge. The quality of rajas 
moves to action and arises from desire and attachment (trsna- 
sahga-samudbhavam), through which it binds the sell with ego­
istic attachments for action. The quality of tamas overcomes the 
illumination of knowledge and leads to many errors. Tanias, being 
a product of ignorance, blinds all living beings and binds them 
down with carelessness, idleness and sleep. These three qualities 
predominate differently at different times. Thus, sometimes the 
quality of sattva predominates over rajas and tamas, and such a 
time is characterized by the rise of knowledge in the mind through 
all the different sense-gates; when rajas dominates sattva and 
tamas, the mind is characterized by greed, efforts and endeavours 
for different kinds of action and the rise of passions, emotions and 
desires; when tamas predominates over sattva and rajas, there is 
ignorance, lethargy, errors, delusions and false beliefs.

The different categories are avyakta, or the undifferentiated

1 mama yonir mahad brahma tasmin garbham dadhamy aham. xiv. 3. I have
interpreted mahad brahma as prakrti, following Sridhara and other commen­
tators. Sankara surreptitiously introduces the word mayd between mama and 
votti and changes the whole meaning. ■

2 Gita, xiv. 5. Ibtd■ XV1II‘ 4° -
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prwirti, buddhi (intellect), ahamkara (egohood), manas (mind-organ) 
and the ten senses, cognitive and conative. Manas is higher and 
subtler than the senses, and buddlii is higher than the manas, and 
there is that (probably self) which transcends buddhi. Manas is 
regarded as the superintendent of the different senses; it dominates 
them and through them enjoys the sense-objects. The relation 
between the buddhi and ahamkara is nowhere definitely stated.
In addition to these, there is the category of the five elements 
(mahabhuta)1 . It is difficult to say whether these categories were 
regarded in the Gita as being the products of prakrti or as sepa­
rately existing categories. It is curious that they are nowhere 
mentioned in the Gita as being products of prakrti, which they are 
in Samkhya, but on the other hand, the five elements, manas, 
ahamkara and buddhi are regarded as being the eightfold nature 
(prakrti) of God2. It is also said that God has two different kinds 
of nature, a lower and a higher; the eightfold nature just referred 
to represents the lower nature of God, whereas His higher nature 
consists of the collective universe of life and spirit3. The gunas 
are noticed in relation to prakrti in h i . 5, 27, 29, x i i i . 21, xiv. 5, 
x v i i i . 40, and in all these places the gunas are described as 
being produced from prakrti, though the categories are never said 
to be produced from prakrti. In the Gita, ix. 10, however, it 
is said that prakrti produces all that is moving and all that is 
static through the superintendence of God. The word prakrti is 
used in at least two different senses, as a primary and ultimate 
category and as a nature of God’s being. It is quite possible that 
the primary meaning of prakrti in the Gita is God’s nature; the 
other meaning of prakrti, as an ultimate principle from which the 
gunas are produced, is simply the hypostatization of God’s nature. 
The whole group consisting of pleasure, pain, aversion, volition, 
consciousness, the eleven senses, the mind-organ, the five elements, 
egohood, intellect (buddhi), the undifferentiated (avyakta, meaning 
prakrti existing, probably, as the sub-conscious mind) power of 
holding the senses and the power of holding together the diverse 
mental functions (samghdta) with their modifications and changes, 
is called ksetra. In another place the body alone is called ksetra*.
It seems, therefore, that the word ksetra signifies in its broader 
sense not only the body, but also the entire mental plane, involving

1 Gita, I I I .  42, x iii. 6 and 7, xv. 9. : Ibid. V II . 4.
3 Ibid. vii. 5. 4 Ibid. x i i i . 2.
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the diverse mental functions, powers, capabilities, and also the 
undifferentiated sub-conscious element. In this connection it may 
be pointed out that ksetra is a term which is specially reserved to 
denote the complex of body and mind, exclusive of the living 
principle of the self, which is called ksetra-pia, or the knower of 
the ksetra, or ksetrin, the possessor of the ksetra or the body-mind 
complex. It is said that, just as the sun illuminates this whole 
world, so does the ksetrin illuminate the whole ksetra1 .

It will be remembered that it is said in the Gita that God has 
two different natures, one the complex whole of the five elements, 
ahamkara, buddhi, etc., and the other the collective whole of life 
and spirit (jiva-bhuta). It will also be remembered that, by the 
fertilization of God’s power in prakrti, the gunas, or the charac­
teristic qualities, which pervade all that is living, come into being.
The gunas, therefore, as diverse dynamic tendencies or charac­
teristic qualities, pervade the entire psychosis-complex of aham­
kara, buddhi, the senses, consciousness, etc., which represents the 
mental side of the ksetra. Ksetra-jha, or the ksetrin, is in all prob­
ability the same as purusa, an all-pervading principle as subtle as 
akasa (space), which, though it is omnipresent, remains untouched 
by any of the qualities of the body, in which it manifests itself.
It is difficult to say what, according to the Gita, prakrti is in itself, 
before the fertilization of God’s energy. It does not seem that 
prakrti can be regarded as being identical with God. It appears 
more to be like an ultimate principle coexistent with God and 
intimately connected with Him. There is, however, no passage in 
the Gita by which the lower prakrti of God, consisting of the cate­
gories, etc., can be identified with prakrti-, for prakrti is always 
associated with the gunas and their production. Again, it is 
nowhere said in the Gita that the categories ahamkara, senses, 
etc., are in any way the products of the gunas-, the word guna 
seems to imply only the enjoyable, emotional and moral or immoral 
qualities. It is these gunas which move us to all kinds of action, 
produce attachments and desires, make us enjoy or suffer, and 
associate us with virtues and vices. Prakrti is regarded as the 
mother-source from which all the knowable, enjoyable, and 
dynamic qualities of experience, referred to as being generated 
by the successive preponderance of the gunas, are produced. The 
categories of the psychosis and the five elements, which form the

1 Gita, xm . 34.
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5: !-'artental ground, do not, therefore, seem to be products of thegunas 
or the prakrti. They seem to constitute a group by themselves, 
which is referred to as being a lower nature of God, side by side 
with His higher nature as life and spirit. Ksetra is a complex of 
both the giina elements of experience and the complex categories 
of body and mind. There seem, therefore, to be three different 
principles, the apara. prakrti (the lower nature), para prakrti or 
purusa, and prakrti. Prakrti produces the gunas, which constitute 
experience-stuff; the apara prakrti holds within itself the material 
world of the five elements and their modifications as our bodies, 
the senses and the mind-categories. It seems very probable, there­
fore, that a later development of Samkhya combined these two 
prakrtis as one, and held that the gunas produced not only the 
stuff of our experience, but also all the mind-categories, the senses, 
etc., and the five gross elements and their modifications. The gunas, 
therefore, are not the products of prakrti, but they themselves con­
stitute prakrti, when in a state of equilibrium. In the Gita prakrti 
can only produce the gunas through the fertilizing energy of God; 
they do not constitute the prakrti, when in a state of equilibrium.
It is hard to realize the connection between the apara prakrti and 
the prakrti and the gunas. The connection, however, can be imagined 
to take place through the medium of God, who is the fertilizer and 
upholder of them both. There seems to be but one purusa, as the 
all-pervading fundamental life-principle which animates all bodies 
and enjoys and suffers by its association with its experiences, 
remaining at the same time unaffected and untouched by the 
effects of the gunas. This naturally presumes that there is also 
a higher and a lower purusa, of which the former is always un­
attached to and unaffected by the gunas, whereas the lower purusa, 
which is different in different bodies, is always associated with 
the prakrti and its gunas and is continually affected by their 
operations. Thus it is said that the purusa, being in prakrti, enjoys 
the gunas of prakrti and this is the cause of its rebirth in good or 
bad bodies1 . There is also in this body the higher purusa (purusah 
par ah), which is also called paramatman, being the passive per- 
ceiver, thinker, upholder, enjoyer and the great lord2. The word 
purusa is used in the Gita in four distinct senses, firstly, in the

1 Gita , xm . 2 i.
" upadrastanumanta ca bharta bhokta mahesvarah

paramatmeti capy ukto dehe ‘smin purusah parah. Ibid. xm . 23.
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sense of purusottama, or God1 ; secondly, in the sense of a peison , 
and the Gita distinctly speaks of the two other purusas as ksara 
(changeable) and aksara (unchangeable). The ksara is all living 
beings, whereas the aksara is changeless. It is this higher self 
(uttamah purusah), different from the other purusa and called also 
paramatman, that pervades the three worlds and upholds them 
as their deathless God3. God, however, transcends both the ksara 
purusa and the aksara purusa and is therefore called purusottama4.
Both prakrti and the paramatman purusa are beginningless. The 
paramatman purusa, being changeless and beyond the sphere of the 
gunas, is neither the agent of anything nor affected by the gunas, 
though it resides in the body. Prakrti is regarded as the ground 
through which all causes, effects, and their agents are determined. It 
is the fundamental principle of all dynamic operations, motivations 
and actions, whereas purusa is regarded as the principle which 
makes all experiences of joys and sorrows possible5. The param­
atman purusa, therefore, though all-pervasive, yet exists in each 
individual, being untouched by its experiences of joy, sorrow and 
attachment, as its higher self. It is only the lower self that goes 
through the experiences and is always under the influence of the 
gunas. Any attempts that may be made to rise above the sphere 
of the gunas, above attachments and desires, above pleasures and 
pains, mean the subordination of the lower self to the pure and 
deathless- higher self. Every attempt in this direction implies a 
temporary communion (yoga) with the higher self. It has already 
been pointed out that the Gita recognizes a conflict between the 
higher and the lower selves and advises us to raise the lower self by 
the higher self. In all our moral efforts there is always an upward 
and a downward pull by the higher purusa on the one side, and the 
gunas on the other; yet the higher purusa does not itself make the 
pulls. The energy of the downward pull is derived from the gunas 
and exerted by the lower self. In all these efforts the higher self 
stands as the unperturbed ideal of equanimity,steadiness,unchange­
ableness in good or evil, joys or sorrows. The presence of this 
superior self is sometimes intuited by self-meditation, sometimes 
through philosophic knowledge, and sometimes by our moral

1 sanatancis tvam purusa mato me. Gita, xi. 18.
tvarn adi-devah purusah puranah. Ibtd.xi.38.
For purusottama see ibid. v iii. 1, x. 15, xi. 3, xv. i f  and xv. 19-
* Ibid. n. 15, 11. m , n. 60, m. 4, etc. I b *  xv. 16 and 17.
‘  Ibid. xv. is  and 18. > Ibid, xm .zo.
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efforts to perform our duties without attachment and without 
desires1 . Each moral effort to perform our allotted duties without 
attachment means also a temporary communion (yoga) with the 
higher self or with God. A true philosophic knowledge, by which 
all actions are known to be due to the operations of the prakrti 
and its gunas and which realizes the unattached nature of the true 
self, the philosophic analysis of action and the relation between 
God, the higher self, the lower self, and the prakrti, and any 
devotional realization of the nature of God and dedication of all 
action to Him, and the experience of the supreme bliss of living 
in communion with Him, mean a communion with the higher self 
or God, and are therefore yoga.

It is easy to notice here the beginnings of a system of thought 
which in the hands of other thinkers might well be developed into 
the traditional school of Samkhya philosophy. It has already been 
pointed out that the two prakrtis naturally suggested the idea of 
unifying them into the one prakrti of the Samkhya. 1 he higher 
and the lower purusas, where the latter enjoys and suffers, while 
the former remains unchanged and unperturbed amidst all the 
experiences of joy and sorrow on the part of the latter, naturally 
remind one of the Upanisadic simile of the two birds in the 
same tree, of whom the one eats tasteful fruits while the 
other remains contented without them2. The Gita does not 
seem to explain clearly the nature of the exact relation between 
the higher purusa and the lower pur ns a. It does not definitely 
state whether the lower purusa is one or many, or describe its 
exact ontological states. It is easy to see how any attempt that 
would aim at harmonizing these two apparently loosely-connected 
purusas into one self-consistent and intelligible concept might 
naturally end in the theory of infinite, pure, all-pervasive purusas 
and make the lower purusa the product of a false and illusory 
mutual reflection of prakrti and purusa. The Gita uses the word 
maya in three passages (vn. 14 and 15, xv iii. 6 1); but it seems 
to be used there in the sense of an inscrutable power or ignorance, 
and not in that of illusory or magical creation. The idea that 
the world or any of the mental or spiritual categories could 
be merely an illusory appearance seems never to have been

1 dhyanendtmani pasyant.i kecid dtmanam atmana
anye samkhyena yogena karma-yogena capare. Gita, xni. 25.

4 Mui.ulaka, in. i. 1 and Svelaivatara, 4. 6.
30-2



contemplated in the Gita. It is not, therefore, conceivable that the 
lower, or the ksara, purusa might be mere illusory creation, accepted 
as a necessary postulate to explain the facts of our undeniable 
daily experience. But it is difficult to say how this ksetra-jna 
purusa can have a separate existence from the para purusa (which 
is absolutely free from the gunas), as enjoying the gun as of prakrti, 
unless the former be somehow regarded as the result of the func­
tioning of the latter. Such a view would naturally support a theory 
that would regard the lower purusa as being only the para purusa 
as imaged or reflected in the gunas. The para purusa, existing by 
itself, free from the influence of the gunas, is in its purity. But 
even without losing its unattached character and its lonely purity 
it may somehow be imaged in the gunas and play the part of the 
phenomenal self, thejiva  or the lower purusa, enjoying the gunas 
of prakrti and having the superior purusa as its ultimate ground.
It cannot be denied that the Gita theory of purusa is much looser 
than the later Samkhya theory; but it has the advantage of being 
more elastic, as it serves better to explain the contact of the lower 
purusa with the higher and thereby charges the former with the 
spirit of a higher ideal.

The qualities of sattva, rajas and tamas were regarded as the 
universal characteristics of all kinds of mental tendencies, and all 
actions were held to be prompted by specific kinds of sattva, rajas 
or tamas. Mental tendencies were also designated accordingly as 
sdttvika, rajasa or tamasa. Thus religious inclinations (sraddha) are 
also described as being of a threefold nature. Those who are of 
sattvika nature worship the gods, those who are of rajasa nature 
worship the yak§as and the raksas and those who are of tamasa 
nature worship ghosts and demons. Those who, prompted by 
vanity, desires and attachments, perform violent ascetic penances 
unauthorized by the scriptures and thereby starve and trouble their 
body and spirit, are really demoniac in their temperament. Again, 
sattvika sacrifices are those performed solely out of reverence for 
the scriptural injunctions and from a pure sense of duty, without 
any desire or motive for any other kind of worldly or heavenly 
good. Again, rajasa sacrifices are those which are performed for 
the realization of some benefits or good results or for the satis­
faction of some vanity or pride. Tamasa sacrifices are those which 
are performed without proper faith, with improper ceremonials, 
transgressing Vedic injunctions. Again, tapas also is described as
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' ^ ^ W n g  threefold, as of body (sarira), of speech (vanmaya) and or 
mind (manasa). Adoration of gods, Brahmins, teachers and wise 
men, sincerity and purity, sex-continence and non-injury are 
known as physical or bodily tapas. To speak in a manner that 
would be truthful, attractive, and conducive to good and would not 
be harmful in any way, and to study in the regular and proper 
way are regarded as the tapas of speech {van-maya tapas). Mental 
(manasa) tapas consists of sincerity of mind, friendliness of spirit, 
thoughtfulness and mental control, self-control and purity of mind.
The above threefold tapas performed without any attachment for a 
reward is called sattvika tapas. But tapas performed out of vanity, 
or for the sake of higher position, respectability in society, or 
appreciation from people, is called rajasa—such a tapas can lead 
only to unsteady and transient resuits. Again, the tapas which 
is performed for the destruction of others by ignorant self-mortifi- 
cation is called tamasa tapas. Gifts, again, are called sattvika when 
they are made to proper persons (holy Brahmins) on auspicious 
occasions, and in holy places, merely out of sense of duty. Gifts 
are called rajasa when they are made as a return for the good done 
to the performer, for gaining future rewards, or made unwillingly. 
Again, gifts are called tamasa when they are made slightingly, to 
improper persons, in unholy places, and in ordinary places. Those 
who desire liberation perform sacrifices and tapas and make gifts 
without aiming at the attainment of any mundane or heavenly 
benefits. Knowledge also is regarded as sattvika, rajasa and tamasa. 
Sattvika wisdom consists in looking for unity and diversity and in 
realizing one unchangeable reality in the apparent diversity of 
living beings. Rajasa knowledge consists in the scientific appre­
hension of things or living beings as diverse in kind, character 
and number. Tamasa knowledge consists in narrow and untrue 
beliefs which are satisfied to consider a little thing as the whole and 
entire truth through sheer dogmatism, and unreasonable delusion 
or attachment. An action is called sattvika when it is performed 
without any desire for a reward, without attachment and without 
aversion. It is called rajasa when it is performed with elaborate 
endeavours and efforts, out of pride and vanity, for the satis­
faction of one’s desires. It is called tamasa when it is undertaken 
out of ignorance and without proper judgment of one’s own 
capacities, and when it leads to waste of energy, harm and injury.
An agent (kartr) is called sattvika when he is free from attachment
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and vanity and absolutely unruffled in success and failure, per­
severing and energetic. Again, an agent is called rajasa if he acts 
out of motives of self-interest, is impure, is filled with sorrow or 
joy in failure or success, and injures others. An agent is called 
tamasa if he is careless, haughty, thoughtless, deceptive, arrogant, 
idle, procrastinating and melancholic. Understanding (buddhi) is 
said to be sattvika when it grasps how a man has to set himself in 
the path of virtue, how to refrain from vice, what ought and what 
ought not to be done, of what one has to be afraid and how to be 
fearless, what is bondage, and what is liberation. Rajasa under­
standing is that by which one wrongly grasps the nature of virtue 
and vice, and of right and wrong conduct. Tamasa understanding 
is that which takes vice as virtue and out of ignorance perceives all 
things wrongly. That mental hold (dhrti) is called sattvika which 
by unfailing communion holds together the sense-functions and bio­
motor and mind activities. That happiness which in the beginning 
appears to be painful, but which is in the end as sweet as nectar, 
and which is the direct result of gaiety of mind, is called sattvika 
sukha. The happiness arising out of sense-object contact, which in 
the beginning is as attractive as nectar, but in the end is as painful 
as poison, is rajasa. That happiness which arises out of sleep, 
idleness and errors, and blinds one in the beginning and in the 
end, is called tamasa. So also the food which increases life, facili­
tates mind-function, increases powers of enjoyment, makes one 
healthy and strong, and is sweet, resistible and delightful is liked by 
the sattvika people. That food is liked by rajasa people which is 
hot, sour, salt, dry and causes pain and brings on diseases. The food 
which is impure, tasteless, old and rotten is liked by tamasa people.
All this goes to show that the gunas, sattva, rajas and tamas, are 
determinants of the tendencies of, or rather the stuff of, the moral 
and immoral, pleasurable and painful planes or characteristics 
of our experience. Sattva represents the moral and supermoral 
planes, rajas the ordinary’’ mixed and normal plane, and tamas the 
inferior and immoral characteristics of our experience.

A vyakta and Brahm an.

The word avyakta is primarily used in the Gita in. the sense 
of “ the unmanifested.”  Etymologically the word consists of two 
parts, the negative particle a meaning “ negation,”  and vyakta 
meaning “ manifested,”  “ differentiated or revealed. In this
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sense the word is used as an adjective. There is another use 
of the word in the neuter gender (avyaktam), in the sense of 
a category. As an illustration of the first sense, one may refer 
to the Gita, n. 25 or v iii. 2 1. Thus in 11. 25 the self is described 
as the unmanifested; unthinkable and unchangeable. In the 
Upanisads, however, it is very unusual to characterize the self as 
avyakta or unmanifested; for the self there is pure conscious­
ness and self-manifested. In all later Vedantic works the self is 
described as anubkuti-svabhava, or as being always immediately 
intuited. But in the Gita the most prominent characteristic of the 
self is that it is changeless and deathless; next to this, it is un­
manifested and unthinkable. But it does not seem that the Gita 
describes the self as pure consciousness. Not only does it charac­
terize the self as avyakta or unmanifested, but it does not seem 
anywhere to refer to it as a self-conscious principle. The word 
cetana, which probably means consciousness, is described in the 
Gita as being a part of the changeable ksetra, and not the ksetra- 
jna1 . It may naturally be asked how, if the self was not a conscious 
principle, could it be described as ksetra-j?ia (that which knows 
the ksetra) ? But it may well be replied that the self here is called 
ksetra-jna only in relation to its ksetra, and the implication would 
be that the self becomes a conscious principle not by virtue of 
its own inherent principle of consciousness, but by virtue of the 
principle of consciousness reflected or offered to it by the complex 
entity of the ksetra. The ksetra contains within it the conscious 
principle known as cetana, and it is by virtue of its association 
with the self that the self appears as ksetra-jna or the knower.

It may not be out of place here to mention that the term ksetra 
is never found in the Upanisads in the technical sense in which 
it is used in the Gita. The term ksetra-jna, however, appears in 
Svetasvatara, vi. 16 and Maitrayana, 11. 5 in the sense of purusa, 
as in the Gita. The term ksetra, however, as used in the Gita, has 
more or less the same sense that it has in Caraka’s account of 
Samkhya in the Caraka-samhita, in. x. 61-63. In Caraka, however, 
avyakta is excluded from the complex constituent ksetra, though 
in the Gita it is included within the constituents of ksetra. Caraka 
again considers avyakta (by which term he means both the Samkhya 
prakrti and the purusa) as ksetra-jna, whereas the Gita takes only 
the purusa as ksetra-jna. The purusa of the Gita is further

1 Gita, xm . 7.
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characterized as the life-principle (jiva-bhuta, vn. 5 and xv. 7) by 
which the whole world is upheld. The Gita does not, however, de­
scribe in what particular way the life-principle upholds the world. In 
Caraka’s account also the atman is referred to as the life-principle, 
and it is held there that it is the principle which holds together the 
buddhi, the senses, the mind and the objects—it is also the prin­
ciple for which good, bad, pleasure, pain, bondage, liberation, and 
in fact the whole world-process happens. In the Caraka-samhita 
purusa is regarded as cetana-dhatu, or the upholder of conscious­
ness ; yet it is not regarded as conscious by itself. Consciousness 
only comes to it as a result of the joint operation of manas, the 
senses, the objects, etc. In the Gita purusa is not regarded as the 
cetana-dhatu, but cetana or consciousness is regarded as being a 
constituent of the ksetra over which the purusa presides. Thus 
knowledge can accrue to purusa as ksetra-jna, only in association 
with its ksetra. It may well be supposed that purusa as ksetra-jna 
and as a life-principle upholds the constituents of the ksetra, and 
it is probable that the purusa’s position as a cognizer or knower de­
pends upon this intimate association between itself and the ksetra.

Another relevant point is suggested along with the considera­
tions of the nature of the purusa as the cognizer, namely, the 
consideration of the nature of purusa as an agent (kartr). It will 
be pointed out in another section that the fruition of actions is 
rendered possible by the combined operations of adhisthana, kartr, 
karana, cesta and daiva, and this doctrine has been regarded as 
being a Samkhya doctrine, though it has been interpreted by 
Sankara as being a Vedantic view. But both Samkhya and the 
Vedanta theories are explicitly of the sat-karya-vada type. Accord­
ing to the sat-karya-vada of the traditional Samkhya philosophy 
the fruition of actions is the natural result of a course of unfolding 
evolution, consisting in the actualization of what was already 
potentially present. On the Vedantic sat-karya-vada view all 
operations are but mere appearances, and the cause alone is true. 
Neither of these doctrines would seem to approve of a theory of 
causation which would imply that anything could be the result of 
the joint operation of a number of factors. That which is not cannot 
be produced by the joint operation of a collocation of causes. It 
may be remembered, however, that the Gita explicitly formulates 
the basic principle of sat-karya-vada, that what exists cannot be 
destroyed and that what does not exist cannot come into being.
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This principle was applied for proving the deathless character of 
the self. It is bound to strike anyone as very surprising that the 
Gita should accept the sat-karya-vada doctrine in establishing the 
immortality of the self and should assume the a-sat-karya-vada 
doctrine regarding the production of action. It is curious, however, 
to note that a similar view regarding the production of action is 
to be found in Caraka’s account of Samkhya, where it is said that 
all actions are produced as a result of a collocation of causes— 
that actions are the results of the collocation of other entities with 
the agent (kartr)1.

The word avyakta is also used in the sense of “  unknowability ”  
or “ disappearance”  in the Gita, n. 28, where it is said that the 
beginnings of all beings are invisible and unknown; it is only in 
the middle that they are known, and in death also they dis­
appear and become unknown. But the word avyakta in the neuter 
gender means a category which is a part of God Himself and from 
which all the manifested manifold world has come into being. 
This avyakta is also referred to as a prakrti or nature of God, 
which, under His superintendence, produces the moving and the 
unmoved—the entire universe2. But God Himself is sometimes 
referred to as being avyakta (probably because He cannot be 
grasped by any of our senses), as an existence superior to the 
avyakta, which is described as a part of His nature, and as a category 
from which all things have come into being3. This avyakta which 
is identical with God is also called aksara, or the immortal, 
and is regarded as the last resort of all beings who attain their 
highest and most perfect realization. Thus there is a superior 
avyakta, which represents the highest essence of God, and an 
inferior avyakta, from which the world is produced. Side by side 
with these two avyaktas there is also the prakrti, which is some­
times described as a coexistent principle and as the maya or the 
blinding power of God, from w'hich the gunas are produced.

The word “ Brahman” is used in at least two or three different 
senses. Thus in one sense it means prakrti, from which the gunas 
are produced. In another sense it is used as an essential nature of 
God. In another sense it means the Vedas. Thus in the Gita,

1 Caraka-samhita, tv. t. 54.
2 Gita, IX. 10, mayadhyaksena prakrtih siiyate sacaracaram.
0 Ibid. vm . 20 and vm . 2 1 ; also ix. 4, where it is said, “  All the world is 

pervaded over by me in my form as avyakta; all things and all living beings are 
in me, but I am not exhausted in them.”
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h i. i§, it is said that the sacrificial duties are derived from Brahman 
(Vedas). Brahman is derived from the eternal; therefore the omni­
present Brahman is always established in the sacrifices1 . The idea 
here is that, since the Vedas have sprung from the eternal Brahman, 
its eternal and omnipresent character is transmitted to the sacrifices 
also. The word “ omnipresent”  (sarva-gata) is probably used in 
reference to the sacrifices on account of the diverse and manifold 
ways in which the sacrifices are supposed to benefit those who 
perform them. In the Gita, iv. 32, also the word Brahman in 
Brahmano mukhe is used to denote the Vedas. But in iv. 24 and 25, 
where it is said that all sacrifices are to be made with the Brahman 
as the object and that the sacrificial materials, sacrificial fire, etc. 
are to be looked upon as being Brahman, the word “  Brahman is 
in all probability used in the sense of God2. In v. 6, 10, 19 also 
the word “ Brahman”  is used in the sense of God or Isvara; and 
in most of the other cases the word is used in the sense of God.
But according to the Gita the personal God as Isvara is the 
supreme principle, and Brahman, in the sense of a qualityless, un­
differentiated ultimate principle as taught in the Upanisads, is a 
principle which, though great in itself and representing the ulti­
mate essence of God, is nevertheless upheld by the personal God 
or Isvara. Thus, though in vm . 3 and x. 12 Brahman is referred to 
as the differenceless ultimate principle, yet in xiv. 27 it is said 
that Gad is the support of even this ultimate principle, Brahman.
In many places we also hear of the attainment of Brahmahood 
(brahma-bhiita, v. 24, vi. 27, XVIII. 54> or hrahtna-bhUya, xiv. 26), 
and also of the attainment of the ultimate bliss of Brahman 
[Brahma-nirvana, 11. 72, v. 24, 25, 26). The word brahma-bhiita 
does not in the Gita mean the differenceless merging into one­
ness, as in the Vedanta of Sankara. It is wrong to think that 
the term “ Brahman”  is always used in the same sense in which 
Sankara used it. The word “ Brahman”  is used in the sense ox 
an ultimate differenceless principle in the Upanisads, and the 
Upanisads were apprized by all systems of Hindu thought as 
the repository of all sacred knowledge. Most systems regarded 
the attainment of a changeless eternal state as the final goal of 
realization. As an illustration, I may refer to the account of

1 Gita, h i . 1 5 .  . ,
2 grldhara, in interpreting this verse (iv. 24), explains it by saying, tad evam 

parameivardrddhana-laksanam karma jnana-hetutvena bandhakatvabhavad altar-
ftiaivcu
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Samkhya given by Caraka, in which it is said that, when a man 
gives up all attachment and mental and physical actions, all 
feelings and knowledge ultimately and absolutely cease. At this 
stage he is reduced to Brahmahood (brahma-bhuta), and the self 
is no longer manifested. It is a stage which is beyond all existence 
and which has no connotation, characteristic or mark1 . This state 
is almost like a state of annihilation, and yet it is described as 
a state of Brahmahood. The word “ Brahman” was appropriated 
from the Upanisads and was used to denote an ultimate superior 
state of realization, the exact nature of which differed with the 
different systems. In the Gita also we find the word “ Brahman” 
signifying a high state of self-realization in which, through a com­
plete detachment from all passions, a man is self-contented within 
himself and his mind is in a perfect state of equilibrium. In the 
Gita, v. 19, Brahman is defined as the faultless state of equilibrium 
(nirdosam hi satnam brahma), and in all the verses of that context 
the sage who is in a state of equanimity and equilibrium through 
detachment and passionlessness is said to be by virtue thereof in 
Brahman; for Brahman means a state of equanimity. In the Gita, 
xm . 13, Brahman is described as the ultimate object of knowledge, 
which is beginningless, and cannot be said to be either existent or 
non-existent (na sat tan nasad ucyate). It is said that this Brahman 
has His hands and feet, eyes, head, mouth and ears everywhere 
in the world, and that He envelopes all. He is without senses, 
but He illuminates all sense-qualities; Himself unattached and the 
upholder of all, beyond the gnnas, He is also the enjoyer of the 
gnnas. He is both inside and outside of all living beings, of all 
that is moving and that is unmoved. He is both near and far, but 
unknowable on account of His subtle nature. Being one in many, 
yet appearing as many, the upholder of all living beings, the 
devourer and overpowerer of all, He is the light of all light, 
beyond all darkness,* He is both knowledge and the object of 
knowledge, residing in the heart of all. It is easy to see that the 
whole concept of Brahman, as herein stated, is directly borrowed 
from the Upanisads. Towards the end of this chapter it is said 
that he who perceives the many living beings as being in one, and 
realizes everything as an emanation or elaboration from that, 
becomes Brahman. But in the next chapter Krsna as God says,

1 nihsrtah sarva-bhdvebhyas cihnam yasya na vidyate.
Caraka-samhitd, IV. 1. 153.



“ I am the upholder of the immortal and imperishable Brahman of 
absolute bliss and of the eternal dharma.”  In the Gita., xrv. 26, it 
is said that “ he who worships me unflinchingly through devotion, 
transcends all gunas and becomes Brahman.” It has just been re­
marked that the Gita recognizes two different kinds of avyaktas.
It is the lower avyakta nature of God which has manifested itself 
as the universe; but there is a higher avyakta, which is beyond it 
as the eternal and unchangeable basis of all. It seems very prob­
able, therefore, that Brahman is identical with this higher avyakta.
But, though this higher avyakta is regarded as the highest essence 
of God, yet, together with the lower avyakta and the selves, it is 
upheld in the super-personality of God.

The question whether the Gita is a Samkhya or a Vedanta 
work, or originally a Samkhya work which was later on revised, 
changed, or enlarged from a Vedanta point of view, need not be 
elaborately discussed here. For, if the interpretation of the Gita, 
as given herein, be accepted, then it will be evident that the Gita 
is neither a Samkhya work nor a Vedanta work. It has been 
pointed out that the word samkhya, in the Gita, does not mean the 
traditional Samkhya philosophy, as found in Isvarakrsna’s Karika.
But there are, no doubt, here the scattered elements of an older 
philosophy, from which not only the Samkhya of Isvarakrsna 
or the Sasfi-tantra (of which Isvarakrsna’s work was a summary) 
developed, but even its earlier version, as found in Caraka’s 
account*, could be considered to have developed. There is no doubt 
that the Gita’s account of Samkhya differs materially from the 
Samkhya of the Sasfi-tantra or of Isvarakrsna, from the Samkhya 
of Caraka, from the Samkhya of Pancasikha in the Maha-bharata 
and from the Samkhya of Patahjali and the Vydsa-bhasya. Ordi­
narily the Samkhya of Patanjali is described as a theistic Samkhya 
(sesvara-samkhya); but the ISvara of Patanjali is but loosely attached 
to the system of Samkhya thought as expounded in Yoga. The 
Isvara there appears only as a supernormal, perfect being, who 
by his permanent will removes the barriers in the path of the 
evolution of prakfti in accordance with the law of karma. He thus 
merely helps the fulfilment of the teleology of the blind prakrti.
But in the Gita both the purusas and the root of the cosmic nature 
are but parts of God, the super-person (purusottama). The prakrti, 
from which the gunas which have only subjectivistic characteristics 
are derived, is described as the may a power of God, or like a
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consort to Him, who, being fertilized by His energies, produces 
the gunas. The difference of the philosophy of the Gita from the 
various schools of Samkhya is very evident. Instead of the one 
prakrti of Samkhya we have here the three prakrtis of God. The 
gunas here are subjectivistic or psychical, and not cosmical. It is 
because the Gita admits a prakrti which produces the subjectivistic 
gunas by which the purusas are bound with ties of attachment to 
their experiences, that such a prakrti could fitly be described as 
gunamayi may a (may a consisting of gunas). The purusas, again, 
though they are many, are on the whole but emanations from 
a specific prakrti (divine nature) of God. The purusas are not 
stated in the Gita to be of the nature of pure intelligence, as 
in the Samkhya; but the cognizing element of consciousness 
(cetana) is derived from another prakrti of God, which is associated 
with thepurusa. It has also been pointed out that the Gita admits 
the sat-karya-vada doctrine with reference to immortality of the self, 
but not with reference to the fruition of actions or the rise of 
consciousness. The Samkhya category of tan-matra is missing in 
the Gita, and the general teleology of the prakrti of the Samkhya 
is replaced by the super-person of God, who by his will gives a 
unity and a purpose to all the different elements that are upheld 
within Him. Both the Samkhya of Kapila and that of Patanjali 
aim at securing, either through knowledge or through Yoga 
practices, the final loneliness of the translucent purusas. The 
Gita, however, is anxious to secure the saintly equanimity and 
a perfect, unperturbed nature by the practice of detachment of 
the mind from passions and desires. When such a saintly equa­
nimity and self-contentedness is achieved, the sage is said to be 
in a state of liberation from the bondage of gMWfl-attachments, or 
to be in a state of Brahmahood in God. The philosophy of the 
Gita thus differs materially from the traditional Samkhya philo­
sophy on almost every.point. On some minor points (e.g. the absence 
of tan-matras, the nature of the production of knowledge and 
action, etc.) the Gita philosophy has some similarities with the 
account of the Samkhya given in the Caraka-samhita, iv. 1 , as 
already described in the first volume of this work1 .

The question whether the Gita was written under a Vedantic 
influence cannot be answered, unless one understands what is 
exactly meant by this Vedantic influence; if by Vedantic influence

1 A  History of Indian Philosophy, vol. I, 1922, pp. 213-222.
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means the influence of the Upanisads, then the Gita must 
plainly be admitted to have borrowed very freely from the 
Upanisads, which from the earliest times had been revered for 
their wisdom. If, however, by Vedantic influence one means the 
philosophy of Vedanta as taught by Sankara and his followers, 
then it must be said that the Gita philosophy is largely different 
therefrom. It has already been pointed out that, though Brahman 
is often described in Upanisadic language as the highest essence 
of God, it is in reality a part of the super-personality of God. The 
Gita, moreover, does not assert anywhere that Brahman is the 
only reality and all else that appears is false and unreal. I he word 
maya is, no doubt, used in the Gita in three passages; but its 
meaning is not what Sankara ascribes to it in his famous inter­
pretation of Vedantic thought. Thus in the Gita, v ii. jy, maya is 
described as being of the nature of gunas, and it is said that he 
who clings to God escapes the grip of the maya or of the gunas.
In the Gita, vii. 15, the word maya is also probably used in the 
same sense, since it is said that it is ignorant and sinful men who, 
through demoniac ideas, lose their right wisdom under the in­
fluence of maya and do not cling to God. In all probability, 
here also maya means the influence of rajas and tamas; for it 
has been repeatedly said in the Gita that demoniac tendencies 
are generated under the preponderating influence of rajas and 
tamas. In the Gita, xvm . 61, it is said that God resides in the 
heart of all living beings and moves them by maya, like dolls 
on a machine. It has been pointed out that the psychical ten­
dencies and moral or immoral propensities which move all men 
to action are produced under the influence of the gunas, and that 
God is the ultimate generator of the gunas from the prakrti. The 
maya, therefore, may well be taken here to mean gunas, as in the 
Gita, v ii. 14. Srldhara takes it to mean the power of God. The 
gunas are, no doubt, in a remote sense, powers of God. But 
Sankara’s paraphrasing of it as deception (chadmana) is quite 
inappropriate. Thus it is evident that the Gita does not know the 
view that the world may be regarded as a manifestation of maya 
or illusion. It has also been pointed out that the word “ Brahman 
is used in the Gita in the sense of the Vedas, of faultless 
equanimity, of supreme essence and of prakrti, which shows that 
it had no such crystallized technical sense as in the philosophy of 
Sankara. The word had in the Gita all the looseness of Upanisadic
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\:V<~"-ffsage. In the Gita the word avidya, so famous in Sankara 
^philosophy of the Vedanta, is nowhere used. The word ajnana 

is used several times (v. 15, 16 ; x. n ;  xm. 1 1 ;  xiv. 8, 16, 17 ; 
xvi. 4); but it has no special technical sense in any of these passages.
It has the sense of “ ignorance”  or “ misconception,”  which is 
produced by tamos (ajnanam tamasah phalam, xiv. 16) and which 
in its turn produces ilamas (tamas tv ajnana-jam viddhi, xiv. 8).

Conception of Sacrificial Duties in the Gita.

The Vedic viewr of the obligatoriness of certain kinds of sacri­
fices or substitution-meditations permeated almost all forms of 
Hindu thought, excepting the Vedanta philosophy as interpreted 
by Sankara. The conception of the obligatoriness of duties finds its 
best expression in the analysis of vidhi in the Mimamsa philosophy. 
Vidhi means the injunctions of the Vedas, such as, “  Thou should’st 
perform such and such sacrifices” ; sometimes these are condi­
tional, such as, “  Those who wish to attain Heaven should perform 
such and such sacrifices sometimes they are unconditional, such 
as, “  Thou should’st say the three prayers.”  The force of this vidhi, 
or injunction, is differently interpreted in the different schools 
of Mimamsa. Kumarila, the celebrated commentator, in inter­
preting Jaimini’s definition of dharma, or virtue, as a desirable 
end (artha) or good which is enjoined by the Vedic commands 
(codana-laksano ’rtho dharmah, Mimamsd-sutra, 1. 1), says that 
it is the performance of the Vedic injunctions, sacrifices, etc. 
(yagadih) that should be called our duty. The definition of virtue, 
then, involves the notion that only such a desired end (on account 
of the pain associated with it not exceeding the associated pleasure) 
as is enjoined by Vedic commands is called dharma. The sacrifices 
enjoined by the Vedas are called dharma, because these would in 
future produce pleasurable experiences. So one’s abstention from 
actions prohibited by Vedic commands is also called dharma, as 
by this means one can avoid the undesirable effects and sufferings 
of punishments as a result of transgressing those commands. Such 
sacrifices, however, are ultimately regarded as artha, or desired 
ends, because they produce pleasurable experiences. The im­
perative of Vedic commands is supposed to operate in a twofold 
manner, firstly, as initiating a volitional tendency in obedience 
to the verbal command (sabdi bhavana), and, secondly, in releasing
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the will to the actual performance of the act enjoined by the 
command (arthi bhavana). The propulsion of verbal commands 
is not like any physical propulsion; such a propulsion only arises 
as a result of one’s comprehension of the fact that the per­
formance of the acts enjoined will lead to beneficial results, 
and it naturally moves one to perform those acts out of self- 
interest1 . So of the twofold propulsion (bhavana) implied in a 
Vedic imperative the propulsion to act, as communicated by the 
verbal command, is called sabdi bhavana; and this is followed by 
the actual efforts of the person for the performance of the act2.
The prescriptive of the command (yidhi) is comprehended directly 
from the imperative suffix (Jin) of the verb, even before the meaning 
of the verb is realized. If this is so, it is contended that the im­
perative, as it is communicated by the command, is a pure con­
tentless form of command. This contention is admitted by the 
Bhatta school, which thinks that, though in the first stage we have 
communication of the contentless pure form of the imperative, yet 
at the successive stages the contentless form of duty is naturally 
supplemented by a more direct reference to the concrete context, 
as denoted by the verb with which the suffix is associated. So the 
process of the propulsion of bhavana, though it starts at the first 
instance with the communication of a pure contentless form, passes, 
by reason of its own necessity and the incapacity of a contentless 
fprm of duty to stand by itself, gradually through more and more 
concrete stages to the actual comprehension of the duty implied 
by the concrete meaning of the associated verb3. So the com­
munication of the contentless duty and its association with the 
concrete verbal meaning are not two different meanings, but are

1 adrste tu vi?aye sreyah-sddhanadhigamah sabdaika-nibandhana iti tad-adhi- 
gamopdyah sabda eva pravartakah; ata eva sabdo ’p i na svarupa-mdtrena pra- 
vartako vdyvSdi-tulyatva-prasartg&t;...arthapratltim upajanayataJ iabdasyapra- 
vartakatvam. Nydya-manjan, p. 342- The Vizianagram Sanskrit Senes, Benares,

l8 9 = Lih-ddeh fabdasya na pratiti-janana-mdtre vyupdrah kintu puru?a-pravrttav 
api • sa cay am lin-ddi-vydparah sahda-bhavand-namadheyo vidhir tty ucyate sa eva 
ca pravartakah.. .yo bhavana-knyd-kartr-visayah prayyaka-vyaparahpuru?a-stho 
yatra bhavana-knydydh kartd svargddikarmatdm apadyate so rtha-bhavana-iab-

s ^ Yady apy arntair asatftsprftdm vidftih sprsati bhavandm 
tathdpy asaktito ndsau tan-matre paryavasyati 
anustheye hi vifaye vidhih pumsam pravartakah 
amsa-trayeria cdpurnam ndnutistiiati bhavandm 
tasmdt prakranta-rUpo ’pi vidhis tdvat pratiksaie 
ydvad yogyatvam dpannd bhavana’nyanapekfim. ibid. p. 344.
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C z "isMher the prolongation of one process of communication, just as 
cooking includes all the different associated acts of putting the pan 
on the fire, lighting the fire, and the like1 . These two bhavanas, 
therefore, mean nothing more than the reasoning of the will and 
its translation into definite channels of activity, as the performance 
of the sacrifice, etc., and vidhi here means simply the prompting or 
the propulsion (vyaparah prerana-rupah); and it is such prompting 
that initiates in the performer the will, which is later on translated 
into concrete action.

Another Mlmamsa view objects to this theory of dual bhavana 
and asserts that the suffix lin involves the notion of an order to 
work (prerana), as if the relation of the Vedas to us were one of 
master and servant, and that the Vedic vidhi as expressed in the lih 
suffix conveys the command (praisya-praisayoh sambandhah). The 
vidhi goads us to work, and, being goaded by it, we turn to work.
It does not physically compel us to act; but the feeling we 
have from it that we have been ordered to act constitutes the 
driving power. The knowledge of vidhi thus drives us to our 
Vedic duties. When a man hears the command, he feels that he 
has been commanded and then he sets to work. This setting 
to work is quite a different operation from the relation of the 
command and the commanded, and comes after it. The essence 
of a Vedic sentence is this command or niyoga. A man who 
has formerly tasted the benefits of certain things or the pleasures 
they produced naturally intends to have them again; here also 
there is a peculiar mental experience of eagerness, desire or in­
tention (akuta), which goads him on to obey the Vedic commands. 
This akuta is a purely subjective experience and cannot, therefore, 
be experienced by others, though one can always infer its existence 
from the very fact that, unless it were felt in the mind, no one 
would feel himself goaded to work2. Niyoga, or a prompting to 
work (prerana), is the sense of all vidhis, and this rouses in us the 
intention of working in accordance with the command. The actual 
performance of an action is a mere counterpart of the intention 
(akuta), that is subjectively felt as roused by the niyoga or the

1 Yatha hi sthaly-adhisrayanatprabhrtya mrakahkfaudana-nispatter ehcdveyam 
paka-kriya salildvaska-taiiduldvapana-darvl-vighattandsrdvanddy~aneka-ksaiia- 
samuddya-svahhava tatha prathama-pada-jndnut prabhrti a nirdkdiifa-vdkyartha- 
paricchedad ekaiveyam sdbdi pramitih. Nyaya-manjarl, p. 345.

Ayam api bhautika-vyapdra-hetur atmakuta-viseso na pramandntara-vedyo 
bhavatina ca na vedyate tat-samvedane sati cestd yadvantam drstvd tasydpi tadrk- 
prerand'vagamo 'nuirtlyate. Ibid. p. 348.
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driving power of the vidhi. This view differs from the view of 
Rumania in this, that it does not suppose that the propulsion 
of the Vedic command takes effect in a twofold bhavand, through 
the whole process of the conception and the materialization of the 
action in accordance with the Vedic commands. I he force of the 
command is exhausted in prompting us to action and arousing in 
us the inward resolution (dkuta) to obey the command. The actual 
performance of the action comes as a natural consequence (artha).
The force of the vidhi has a field of application only when our 
ordinary inclinations do not naturally lead us to the peiformance 
of action. Vidhi, therefore, operates merely as a law of command 
which has to be obeyed for the sake of the law alone, and it is 
this psychological factor of inward resolution to obey the law that
leads to the performance of action.

Mandana, in his Vidhi-viveka, discusses the diverse views on 
the significance of vidhi. He interprets vidhi as a specific kind 
of prompting (pravartana). He distinguishes the inner volitional 
intention of attaining an end and its translation into active effort 
leading to muscular movements of the body. Pravartana here 
means the inner volitional direction of the mind towards the 
performance of the action, as well as actual nervous changes which 
are associated with it1. The command of the Vedas naturally 
brings with it a sense of duty or of “ oughtness”  (kartavyata), and 
it is this sense of kartavyata that impels people to action without 
any reference to the advantages and benefits that may be reaped 
by such actions. The psychological state associated with such a 
feeling of “ oughtness”  is said to be of the nature of instincts 
(pratibhd). It is through an instinctive stimulus to work, proceed­
ing from the sense of “ oughtness,”  that the action is pei formed.

The Nyaya doctrine differs from the above view of vidhi as a 
categorically imperative order and holds that the prompting of the 
Vedic commands derives its force from our desire for the attainment 
of the benefits that we might reap if we acted in accordance with 
them. So the ultimate motive of the action is the attainment of 
pleasure or the avoidance of pain, and it is only with a view to 
attaining the desired ends that one is prompted to follow the Vedic

i Bhava-dhamia eva kaicit samlhiia-sadhananuguno vydpara-padarthabjtad
yatha atmano buddhy-adi-janana-pravrttasya mamh-samyoga
dharmah tadvad atrdpi spandas tad-itaro va r/7a7,,„
nukulataya vyapara-vise$ah pravartana. Vgcaspati s Nyaya-hanil
viwka, pp. 243, 244-
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t  iCofnmands and perform the sacrifices. In this view, therefore, the 
prompting, or prerand, has not in it that self-evident call of the 
pure imperative or the rousing of the volitional tendency through 
the influence of the imperative; the prompting felt is due only to 
the rise of desires for the end.

Most of the above interpretations of vidhi are of much later 
date than the Gita. No systematic discussion of the nature of 
vidhi which can be regarded as contemporaneous with or prior to 
the date of the Gita is now available. But even these latter-day 
explanations are useful in understanding the significance of 
the force of the notion of the imperative in the Gita. It is 
clear from the above discussion that the notion of the impera­
tive of vidhi cannot be called moral in our sense of the term, 
as has been done in a recent work on Hindu Ethics1 . For the 
imperative of vidhi is limited to the injunctions of the Vedas, 
which are by no means coextensive with our general notion of 
morality. According to the Mlmamsa schools just described virtue 
{dharma) consists in obedience to Vedic injunctions. Whatever 
may be enjoined by the Vedas is to be considered as virtue, what­
ever is prohibited by the Vedas is evil and sin, and all other 
things which are neither enjoined by the Vedas nor prohibited 
by them are neutral, i.e. neither virtuous nor vicious2. The term 
dharma is therefore limited to actions enjoined by the Vedas, even 
though such actions may in some cases be associated with evil 
consequences leading to punishments due to the transgression of 
some other Vedic commands. The categorical imperative here 
implied is scriptural and therefore wholly external. The virtuous 
character of actions does not depend on their intrinsic nature, 
but on the external qualification of being enjoined by the Vedas.

1 S. K. Maitra’s Hindu ■Ethics, written under Dr Seal’s close personal 
supervision and guidance.

2 Kumarila holds that even those sacrifices which are performed for the 
killing of one’s enemies are right, because they are also enjoined by the Vedas. 
Prabhakara, however, contends that, since these are performed only out of the 
natural evil propensities of men, their performance cannot be regarded as being 
due to a sense of duty associated with obedience to the injunctions of the Vedas. 
Kumarila thus contends that, though the Syena sacrifice is attended with evil 
consequences, yet, since the performer is only concerned with his duty in 
connection with the Vedic commands, he is not concerned with the evil conse­
quences; and it is on account of one’s obedience to the Vedic injunctions that 
it is called right, though the injury to living beings that it may involve will 
bring about its punishment all the same. Samkhya and some Nyaya writers, 
however, would condemn the Syena sacrifice on account of the injury to living 
beings that it involves.
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'  ^VVhatever is not enjoined in the Vedas or not prohibited in them 
is simply neutral. It is clear, therefore, that the term dharma can 
be translated as “ virtue”  only in a technical sense, and the words 
“ moral”  and “ immoral”  in our sense have nothing to do with 
the concept of dharma or adharma.

The Gita distinguishes between two kinds of motives for the 
performance of sacrifices. The first motive is that of greed and 
self-interest, and the second is a sense of duty. The Gita is aware 
of that kind of motive for the performance which corresponds to 
the Nyaya interpretation of Vedic vidhis and also to the general 
Mlmamsa interpretation of vidhi as engendering a sense of duty. 
Thus it denounces those fools who follow the Vedic doctrines and 
do not believe in anything else j they are full of desires and eager 
to attain Heaven, they take to those actions which lead to rebirth 
and the enjoyment of mundane pleasures. People who are thus 
filled with greed and desires, and perform sacrifices for the attain­
ment of earthly goods, move in an inferior plane and are not 
qualified for the higher scheme of life of devotion to God with 
right resolution1 . The Vedas are said to be under the influence of 
mundane hankerings and desires, and it is through passions and 
antipathies, through desires and aversions, that people perform the 
Vedic sacrifices and think that there is nothing greater than these. 
One should therefore transcend the sphere of Vedic sacrifices 

.performed out of motives of self-interest. But the Gita is not 
against the performance of Vedic sacrifices, if inspired by a sheer 
regard for the duty of performing sacrifices. Anyone who looks to 
his own personal gain and advantages in performing the sacrifices, 
and is only eager to attain his pleasurable ends, is an inferior type 
of man; the sacrifices should therefore be performed without any 
personal attachment, out of regard for the sacred duty of the 
performance. Prajapati created sacrifices along with the creation 
of men and said, “ The sacrifices will be for your good—you 
should help the gods by your sacrifices, and the gods will in their

1 Vvavasayatmika buddhih samadhau na vidkiyate. Gita, n. 44- The vvord 
samadhau is explained by Srldhara as follows: “ * * * «  « « * ' 
mesvarabhimukhatvam iti ydvat; tasmn micayatrmka buddhts 
Samadhi is thus used here to mean one-pointedness
'Sankara gives a very curious interpretation of the word samadhi, as meaning 
mind {antahkarana or buddhi), which is hardly justifiable. Thus he 
dffivate 'smin purufopabhogdya sarvam iti samadhir antahkaramm bu ddh thThe 
word vyavasdyatmikd is interpreted by commentators on II . 4 1 ^  m 4 4  
meaning mscaydtmikd (involving correct decision through proper pramayas or 
“  i prefer, however, to take the word to mean “ right resolution.
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turn help you to grow and prosper. He who lives for himself 
without offering oblations to the gods and supporting them 
thereby is misappropriating the share that belongs to the gods.”

This view of the Gita is different from that of the later 
Mimamsa, which probably had a much earlier tradition. Thus 
Kumarila held that the final justification of Vedic sacrifices or of 
dharma was that it satisfied our needs and produced happiness— 
it was artha. The sacrifices were, no doubt, performed out of 
regard for the law of Vedic commands; but that represented only 
the psychological side of the question. The external ground for 
the performance of Vedic sacrifices was that it produced happiness 
for the performer and satisfied his desires by securing for him the 
objects of desire. It was in dependence on such a view that the 
Nyaya sought to settle the motive of till Vedic sacrifices. The 
Naiyayikas believed that the Vedic observances not only secured 
for us all desired objects, but that this was also the motive 
for which the sacrifices were performed. The Gita was well 
aware of this view, which it denounces. The Gita admitted 
that the sacrifices produced the good of the world, but its whole 
outlook was different.; for the "Gita looked upon the sacrifices 
as being bonds of union between gods and men. The sacrifices 
improved the mutual good-will, and it was by the sacrifices that 
the gods were helped, and they in their turn helped men, and so 
both men and the gods prospered. Through sacrifices there was 
rain, and by rain the food-grains grew and men lived on the food- 
grains. So the sacrifices were looked upon as being sources not 
so much of individual good as of public good. He who looks to 
the sacrifices as leading to the satisfaction of his selfish interests 
is surely an inferior person. But those who do not perform the 
sacrifices are equally wicked. The Vedas have sprung forth from 
the deathless eternal, and sacrifices spring from the Vedas, and it 
is thus that the deathless, all-pervading Brahman is established 
in the sacrifices1 . The implied belief of the Gita was that the 
prosperity of the people depended on the fertility of the soil, and 
that this again depended upon the falling of rains, and that the 
rains depended on the grace of gods, and that the gods could live 
prosperously only if the sacrifices were performed; the sacrifices 
were derived from the Vedas, the Vedas from the all-pervading 
Brahman, and the Brahman again forms the main content of the

1 Gita, in. 15.

Conception of Sacrificial Duties in the Gita. '• j



Vedas. Thus there was a complete cycle from Brahman to sacri­
fices, from sacrifices to the good of the gods and from the good 
of the gods to the good and prosperity of the people. Everyone 
is bound to continue the process of this cycle, and he who 
breaks it is a sinful and selfish man, who is not worth the life he 
leads1 . Thus the ideal of the Gita is to be distinguished from the 
ideal of the Mlmamsa in this, that, while the latter aimed at indi­
vidual good, the former aimed at common good, and, while the 
latter conceived the Vedic commands to be the motives of their 
action, the former valued the ideal of performing the sacrifices in 
obedience to the law of continuing the process of the cycle of 
sacrifices, by which the world of gods and of men was maintained 
in its proper state of prosperity. When a man works for the 
sacrifices, such works cannot bind him to their fruits; it is only 
when works are performed from motives of self-interest that they 
can bind people to their good and bad fruits2.

The word dharma in the Gita does not mean what Jaimini 
understood by the term, viz. a desirable end or good enjoined by 
the sacrifices (codana-laksano ’rtho dharmah). The word seems to 
be used in the Gita primarily in the sense of an unalterable cus­
tomary order of class-duties or caste-duties and the general 
approved course of conduct for the people, and also in the sense 
of prescribed schemes of conduct. This meaning of dharma as 
“ old customary order ”  is probably the oldest meaning of the word, 
as it is also found in the Atharva-Veda, 18 .3 . 1 (dharmam pura- 
nam anupalayantif. Macdonell, in referring to Maitrayana, iv. 1 .9 , 
Kathaka, xxxi. 7 and Taittiriya, ill. 2. 8. 1 1 ,  points out that bodily 
defects (bad nails and discoloured teeth) and marrying a younger 
daughter while her elder sister is unmarried are coupled with 
murder, though not treated as equal to it, and that there is no dis­
tinction in principle between real crimes and what are now regarded 
as fanciful bodily defects or infringements of merely conventional 
practices. In the Satapatha-brahmana, xiv. 4. 2. 26, also we find 
dharma for a Ksattriya4 is illustrated as being the characteristic 
duties of a Ksattriya. The central meaning of the word dharma \n 
the Gita is therefore the oldest Vedicmeaning of the word, which is

1 Gita, m. 16. a Ibid. ill. 9.
* dharma, dharman are the regular words, the latter in the Rg-veda and both 

later, for “ law” or “ custom.” See Macdonell’s Vedic Index, p. 390.
* tad etat kfattrasya ksattram yad dharmah tasmad dharmat par am ndsti.

Dr Albrecht Weber’s edition, Leipzig, 1924.
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.^ fim ch earlier meaning than the latter-day technical meaning of the 
word as it is found in Mlmamsa. Dharma does not in the Gita mean 
sacrifices (yajiia) or external advantages, as it does in Mlmamsa, 
but the order of conventional practices involving specific caste- 
divisions and caste-duties. Accordingly, the performance of 
sacrifices is dharma for those whose allotted duties are sacrifices. 
Adultery is in the Vedas a vice, as being transgression of dharma, 
and this is also referred to as such (dharme naste, I. 39) in the 
Gita. In the Gita, 11. 7, Arjuna is said to be puzzled and con­
fused regarding his duty as a Ksattriya and the sinful course 
of injuring the lives of his relations (dharma-saimnudha-cetah).
The confusion of dharma and adharma is also referred to in xvm.
31 and 32. In the Gita, iv. 7 and 8, the word dharma is used 
in the sense of the established order qf things and conventionally 
accepted customs and practices. In 11. 40 the way of performing 
one’s duties without regard to pleasures or sorrows is described 
as a particular and specific kind of dharma (asya dharmasya), 
distinguished from dharma in general.

The yajiia (sacrifice) is said to be of various kinds, e.g. that 
in which oblations are offered to the gods is called daiva-yajna', 
this is distinguished from brahma-yajiia, in which one dedicates 
oneself to Brahman, where Brahman is the offerer, offering and 
the fire of oblations, and in which, by dedicating oneself to Brahman, 
one is lost in Brahman1 . Then sense-control, again, is described as 
a kind of yajiia, and it is said that in the fire of the senses the 
sense-objects are offered as libations and the senses themselves are 
offered as libations in the fire of sense-control; all the sense- 
functions and vital functions are also offered as libations in 
the fire of sense-control lighted up by reason. Five kinds of 
sacrifices (yajiia) are distinguished, viz. the yajiia with actual 
materials of libation,- called dravya-yajha, the yajiia of asceticism 
or self-control, called tapo-yajiia, the yajiia of union or communion, 
called yoga-yajna, theyajiia of scriptural studies, called sviidhyaya- 
yajiia, and the yajiia of knowledge or wisdom, called jnana-yajha2.
It is easy to see that the extension of the application of the term 
yajiia from the actual material sacrifice to other widely divergent 
methods of self-advancement is a natural result of the extension of 
the concept of sacrifice to whatever tended towards self-advance­
ment. The term yajiia had high and holy associations, "and the

1 Gita, IV. 24 and 25. a Ibid. iv. 26-28; see also 29 and 30.
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discovered systems of religious endeavours and endeavours 
for self-advancement came to be regarded as but a new kind of 
yajtla, just as the substitution-meditations (pratikopasana) were 
also regarded as being but new forms of yajna. Thus, while 
thought advanced and newer modes of self-realization began to 
develop, the older term of yajtla came to be extended to these 
new types of religious discipline on account of the high veneration 
in which the older institution was held.

But, whatever may be the different senses in which the term 
yajna is used in the Gita, the word dharma has not here the 
technical sense of the Mimamsa. The Gita recommends the per­
formance of sacrifices to the Brahmins and fighting to the Ksat- 
triyas, and thus aims at continuity of conventional practices which 
it regards as dharma. But at the same time it denounces the 
performance of actions from desire, or passions or any kind of 
selfish interest. A man should regard his customary duties as his 
dharma and should perform them without any idea of the fulfil­
ment of any of his own desires. When a man performs karma from 
a sense of disinterested duty, his karma is no longer a bondage to 
him. The Gita does not, on the one hand, follow the old karma- 
ideal, that one should perform sacrifices in order to secure earthly 
and heavenly advantages, nor does it follow, on the other hand, 
the ideal of the Vedanta or of other systems of philosophy that 
require us to abandon our desires and control our passions with a 
view to cleansing the mind entirely of impurities, so as to transcend 
the sphere of duties and realize the wisdom of the oneness of the 
spirit. The Gita holds that a man should attain the true wisdom, 
purge his mind of all its desires, but at the same time perform 
his customary duties and be faithful to his own dharma. There 
should be no impelling force other than regard and reverence for 
his own inner law of duty with reference to his own dharma of 
conventional and customary practices or the duties prescribed by 
the sastra.

Sense-control in the Gsta.

The uncontrollability of the senses was realized in the Kafha 
Upanisad, where the senses are compared with horses. The Gita 
says that, when the mind is led on by fleeting sense-attractions, 
the man loses all his wisdom, just as a boat swings to and fro 
in deep waters in a strong gale. Even in the case of the wise
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" ■ ti-man, in spite of his efforts to keep himself steady, the troubled 
senses might lead the mind astray. By continually brooding over 
sense-objects one becomes attached to them; out of such attach­
ments there arise desires, out of desires there arises anger, out of 
anger blindness of passions, through such blindness there is lapse 
of memory, by such lapse of memory a man’s intelligence is 
destroyed, and as a result of that he himself is destroyed1 . Man 
is naturally inclined towards the path of evil, and in spite of 
his efforts to restrain himself he tends towards the downward 
path. Each particular sense has its own specific attachments and 
antipathies, and attachment (raga) and antipathy are the two 
enemies. The Gita again and again proclaims the evil effects of 
desires and attachments (kdma), anger (krodha) and greed (lobha) 
as the three gates of Hell, being that which veils wisdom as smoke 
veils fire, as impurities sully a mirror or as the foetus is covered 
by the womb2. Arjuna is made to refer to Krsna the difficulty of 
controlling the senses. Thus he says, “ My mind, O Krsna, is 
violent, troubled and changeful; it is as difficult to control it as 
it is to control the winds3.”  True yoga can never be attained 
unless and until the senses are controlled.

The Pali work Dhamma-pada is also filled with similar ideas 
regarding the control of attachments and anger. Thus it says, “  He 
has abused me, beaten me, worsted me, robbed me—those who 
dwell not upon such thoughts are freed from hate. Never does 
hatred cease by hating, but hatred ceases by love; this is the 
ancient law....As the wind brings down a weak tree, so Mara 
overwhelms him who lives looking for pleasures, has his senses 
uncontrolled, or is immoderate in his food, slothful and effeminate. 
...As rain breaks through an ill-thatched house, so passion will 
break through an undisciplined mind4.”  Again, speaking of mind, 
it says, “ As an arrow-maker levels his arrow, so a wise man levels 
his trembling, unsteady mind, which it is difficult to guard and 
hold back....Let the wise man guard his mind, incomprehensible, 
subtle, capricious though it is. Blessed is the guarded mind5.” 
Again, “ Not nakedness, nor matted hair, not dirt, nor fastings, 
not lying on earth, nor ashes, nor ascetic postures, none of these 
things purify a man who is not free from desires8.”  Again, “  From

1 Gita, ii. 60, 62, 63. 2 Ibid. in. 34, 37-39; XVI. 21. 3 VI. 34.
* Dhamma-pada (Poona, 1923), 1. 4, 5, 7, 13. 5 Ibid. in. 36, 38.
6 Ibid. x. 141.



attachment (piyato) comes grief, from attachment comes fear; he 
who is free from attachment knows neither grief nor fear. From 
affection (pemato) come grief and fear. He who is free from 
affection knows neither grief nor fear. From lust (rati) come 
grief and fear. He who is free from affection knows neither grief 
nor fear. From lust (kama) come grief and fear. He who is free 
from lust knows neither grief nor fear. From desire (tanha) come 
grief and fear. He who is free from desire knows neither grief 
nor fear1 .”

It is 'Jear from the above that both the Gita and the Dhamma- 
pada praise sense-control and consider desires, attachments, anger 
and grief as great enemies. But the treatment of the Gita differs 
from that of the Dhamma-pada in this, that, while in the Dhamma- 
pada there is a course of separate lessons or moral instructions on 
diverse subjects, the Gita deals with sense-control as a means to 
the attainment of peace, contentment and desirelessness, which 
enables a man to dedicate all his actions to God and follow the 
conventional courses of duties without looking for anything in 
them for himself. The Gita knows that the senses, mind and 
intellect are the seats of all attachments and antipathies, and that 
it is through the senses and the mind that these can stupefy a 
man and make his knowledge blind2. All the sense-affections of 
cold and heat, pleasure and sorrow, are mere changes of our 
sensibility, are mere touches of feeling which are transitory and 
should therefore be quietly borne3. It is only by controlling 
the senses’ that the demon of desire, which distorts all ordinary 
and philosophic knowledge, can be destroyed. But it is very hard 
to stifle this demon of desire, which always appears in new 
forms. It is only when a man can realize within himself the 
great being which transcends our intellect that he can control 
his lower self with his higher self and uproot his desires. The self 
is its own friend as well as its own foe, and one should always 
try to uplift oneself and not allow oneself to sink down. The chief 
aim of all sense-control is to make a man’s thoughts steady, so 
that he can link himself up in communion with God4.

The senses in the Gita are regarded as drawing the mind along 
with them. The senses are continually changing and fleeting, and 
they make the mind also changeful and fleeting; and, as a result of

1 Dham ma-pada, xvi. 312-216 . 2 Gita, III. 40.
3 Ibid. 11. 14. 4 Ibid. H. 6 1 ;  in . 4 1, 4 3 ; vi. 5, 6.
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'"-ii? -€ffhat, the mind, like a boat at sea before a” strong wind, is driven 
to and fro, and steadiness of thought and wisdom (prajha) are 
destroyed. The word prajna is used in the Gita in the sense of 
thought or wisdom or mental inclinations in general. It is used 
in a more or less similar sense in the Brhad-aranyaka Upanisad, 
iv. 4. 2 1, and in a somewhat different sense in the Mandukya 
Upanisad, 7. But the sense in which Patanjali uses the word is 
entirely different from that in which it is used in the Gita or the 
Upanisads. Patanjali uses the word in the technical sense of a 
specific type of mystical cognition arising out of the steady fixing 
of the mind on an object, and speaks of seven stages of such, prajna 
corresponding to the stages of yoga ascension. Prajna in the Gita 
means, as has just been said, thought or mental inclination. It does 
not mean jnana, or ordinary cognition, pr vijhana as higher wisdom; 
it means knowledge in its volitional aspect. It is not the kriydkhya- 
jnana, as moral discipline of yama, niyarna, etc., of the Pahca-ratra 
work Jaydkhya-samhita. It means an intellectual outlook, as in­
tegrally connected with, and determining, the mental bent or 
inclination. When the mind follows the mad dance of the senses 
after their objects, the intellectual background of the mind deter­
mining its direction, the prajna is also upset. Unless the prajna 
is fixed, the mind cannot proceed undisturbed in its prescribed 
fixed course. So the central object of controlling the senses is the 
securing of the steadiness of this prajna {vale hi yasyendriyani 
tasya prajna pratisthita—11. 57). Prajna and dhi are two words 
which seem to be in the Gita synonymous, and they both mean 
mental inclination. This mental inclination probably involves both 
an intellectual outlook, and a corresponding volitional tendency. 
Sense-control makes this prajha steady, and the Gita abounds in 
praise of the sthita-prajha and sthita-dhi, i.e. of one who has 
mental inclination or thoughts fixed and steady1 . Sense-attach­
ments are formed by continual association with sense-objects, and 
attachment begets desire, desire begets anger, and so on. Thus all 
the vices spring from sense-attachments. And the person who 
indulges in sense-gratifications is rushed along by the passions. 
So, just as a tortoise collects within itself all its limbs, so the 
person who restrains his senses from the sense-objects has his 
mind steady and fixed. The direct result of sense-control is thus 
steadiness of will, and of mental inclinations or mind (prajha).

1 H. 54-56.
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The person who has hisprajiia fixed is not troubled in sorrows and 
is not eager to gain pleasures, he has no attachment, no fear and 
no anger1 . He is indifferent in prosperity and in adversity and 
neither desires anything nor shuns anything2. He alone can obtain 
peace who, like the sea receiving all the rivers in it, absorbs all his 
desires within himself; not so the man who is always busy in 
satisfying his desires. The man who has given up all his desires 
and is unattached to anything is not bound to anything, has no 
vanity and attains true peace. When a man can purge his mind of 
attachments and antipathies and can take to sense-objects after 
purifying his senses and keeping them in full control, he attains 
contentment (prasada). When such contentment is attained, all 
sorrows vanish and his mind becomes fixed (buddhih paryavati- 
sthate)3. Thus sense-control, on the one hand, makes the mind 
unruffled, fixed, at peace with itself and filled with contentment, 
and on the other hand, by making the mind steady and fixed, it 
makes communion with God possible. Sense-control is the indis­
pensable precondition of communion with G od; when once this 
has been attained, it is possible to link oneself with God by con­
tinued efforts4. Thus sense-control, by producing steadiness of the 
will and thought, results in contentment and peace on the one 
hand, and on the other makes the mind fit for entering into 
communion with God.

One thing that strikes us in reading the Gita is that the object 
of sense-control in the Gita is not the attainment of a state of 
emancipated oneness or the absolute cessation of all mental pro­
cesses, but the more intelligible and common-sense ideal of the 
attainment of steadiness of mind, contentment and the power of 
entering into touch with God. This view of the object of self- 
control is therefore entirely different from that praised in the 
philosophic systems of Patanjali and others. The Gita wants us 
to control our senses and mind and to approach sense-objects 
with such a controlled mind and senses, because it is by this means 
alone that we can perform our duties with a peaceful and contented 
mind and turn to God with a clean and unruffled heart5. The 
main emphasis of this sense-control is not on the mere external 
control of volitional activities and the control of motor propensities

1 Gita, 11.56 . 8 Ibid. 11. 57.
3 Ibid. 11. 65; see also 11. 58, 64, 68, 70, 7 1. ibid. vi. 36.
3 rdga-dvefa-vimuktms tu vifciyan indriyaii caran

atma-vasvair vidheyStma prasadam adhigacchati. Ibid. 11. 64.
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fflj^accordance with the direction of passions and appetites, but on 
the inner control of the mind behind these active senses. When a 
person controls only his physical activities, and yet continues to 
brood over the attractions of sense, he is in reality false in his 
conduct (mithydcdra). Real self-control does not mean only the 
cessation of the external operations of the senses, but also the 
control of the mind. Not only should a man cease from committing 
actions out of greed and desire for sense-gratification, but his mind 
should be absolutely clean, absolutely clear of all impurities of 
sense-desires. Mere suspension of physical action without a 
corresponding control of mind and cessation from harbouring 
passions and desires is a vicious course1 .

The Eth ics of the Gita and the Buddhist Ethics.

The subject of sense-control naturally reminds one of Bud­
dhism. In the Vedic religion performance of sacrifices was 
considered as the primary duty. Virtue and vice consisted in 
obedience or disobedience to Vedic injunctions. It has been 
pointed out that these injunctions implied a sort of categorical 
imperative and communicated a sense of vidhi as law, a command 
which must be obeyed. But this law was no inner law of the spirit 
within, but a mere external law, which ought not to be confused 
with morality in the modern sense of the term. Its sphere was 
almost wholly ritualistic, and, though it occasionally included such 
commands as “ One should not injure anyone” (ma himsyat), yet 
in certain sacrifices which were aimed at injuring one’s enemies 
operations which would lead to such results would have the 
imperative of a Vedic command, though the injury to human 
beings would be attended with its necessary punishment. Again, 
though in later Samkhya commentaries and compendiums it is 
said that all kinds of injuries to living beings bring their punish­
ment, yet it is doubtful if the Vedic injunction “ Thou shouldst 
not injure”  really applied to all living beings, as there would be 
but few sacrifices where animals were not killed. The Upanisads, 
however, i start an absolutely new line by the substitution of 
meditations and self-knowledge for sacrificial actions. In the

1 Cf. Dhamma-pada, i. 2. All phenomena have mind as their precursor, are 
dependent upon mind and are made up of mind. If a man speaks or acts with 
a pure mind, happiness accompanies him, just as a shadow follows a man 
incessantly.
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-prim ary stage of Upanisadic thoughts a conviction was growing 
that instead of the sacrificial performances one could go through 
a set form of meditations, identifying in thought certain objects 
with certain other objects (e.g. the dawn as the horse of horse- 
sacrifice) or even with symbolic syllables, OM and the like. In 
the more developed stage of Upanisadic culture a new conviction 
arose in the search after the highest and the ultimate truth, and 
the knowledge of Brahman as the highest essence in man and 
nature is put forward as the greatest wisdom and the final realiza­
tion of truth and reality, than which nothing higher could be 
conceived. There are but few moral precepts in the Upanisads, 
and the whole subject of moral conflict and moral efforts is 
almost silently dropped or passes unemphasized. In the Taittirlya 
Upanisad, I. n ,  the teacher is supposed to give a course of moral 
instruction to his pupil after teaching him the Vedas—Tell the 
truth, be virtuous, do not give up the study of the \  edas; after 
presenting the teacher with the stipulated honorarium (at the con­
clusion of his studies) the pupil should (marry and) continue the 
line of his family. He should not deviate from truth or from virtue 
(dharma) or from good. He should not cease doing good to others, 
from study and teaching. He should be respectful to his parents 
and teachers and perform such actions as are unimpeachable. He 
should follow only good conduct and not bad. He should make 
gifts with faith (sraddha), not with indifference, with dignity, 
from a sense of shame, through fear and through knowledge. If 
there should be any doubt regarding his course of duty or conduct, 
then he should proceed to act in the way in which the wisest 
Brahmins behaved. But few Upanisads give such moral precepts, 
and there is very little in the Upanisads in the way of describing 
a course of moral behaviour or of emphasizing the fact that man 
can attain his best only by trying to become great through moral 
efforts. The Upanisads occupy themselves almost wholly with 
mystic meditations and with the philosophic wisdom of self- 
knowledge. Yet the ideas of self-control, peace and cessation of 
desires, endurance and concentration are referred to in Brhad- 
ar any aka, iv. 4. 23, as a necessary condition for the realization of 
the self within us1 . In Katha, VI. n ,  the control of the senses 
(indriya-dharana) is referred to as yoga, and in Mundaka, m . 2. 2,

1 ianto danta uparatas titikfuh smnahito bhBtvatmany eva atmanam paiyati.
Brh. iv. 4. 23.



!; it is said that he who consciously desires the objects of desire is 
again and again born through desires; but even in this world all 
desires vanish for him who is self-realized in himself and is self- 
satisfied1 . The idea that the path of wisdom is different from the 
path of desires was also known, and it was felt that he who sought 
wisdom (vidyabhipsita) was not drawn by many desires2.

The point to be discussed in this connection is whether 
the central idea of the Gita, namely, sense-control and more 
particularly the control of desires and attacnments, is derived 
from the Upanisads or from Buddhism. It has been pointed out 
that the Upanisads do not emphasize the subject of moral conflict 
and moral endeavours so much as the nature of truth and reality 
as Brahman, the ultimate essence of man and the manifold ap­
pearance of the world. Yet the idea of the necessity of sense- 
control and the control of desires, the settling of the mind in peace 
and contentment, is the necessary precondition for fitness for 
Vedic knowledge. Thus Sankara, the celebrated commentator on 
the Upanisads, in commenting on Brahma-sutra, x. i. x, says that 
a man is fit for an enquiry after Brahman only when he knows 
how to distinguish what is permanent from what is transitory 
(nityanitya-vastu-viveka), and when he has no attachment to the 
enjoyment of the fruits of his actions either as mundane pleasures 
or as heavenly joys (ihamutra-phala-bhoga-viraga). The necessary 
qualifications which entitle a man to make such an enquiry are 
disinclination of the mind for worldly joys (sama), possession of 
proper control and command over the mind, by which it may be 
turned to philosophy (darna), power of endurance (msaya-titiksa), 
cessation of all kinds of duties (uparati), and faith in the philo­
sophical conception of truth and reality (tattva-sraddha). It may 
be supposed, therefore, that the Upanisads presuppose a high 
degree of moral development in the way of self-control and dis­
inclination to worldly and heavenly joys. Detachment from sense- 
affections is one of the most dominant ideas of the Gita, and the 
idea of Mundaka, ill. 2. 2, referred to above, is re-echoed in the 
Gitd, 11. 70, where it is said that, just as the waters are absorbed 
in the calm sea (though poured in continually by the rivers), so 
the person in whom all desires are absorbed attains peace, and

1 human yah kamayate manyamanah sa kamabhir jayate tatratatraparyapta- 
kamasya krtatmanas tu ihaiva same praviliyanU kamah. Mundaka, m . 2. 2.

2 Katha, 11. 4-
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-^hot the man who indulges in desires. The Gita, of course, again 
and again emphasizes the necessity of uprooting attachments to 
pleasures and antipathy to pains and of controlling desires (kama); 
but, though the Upanisads do not emphasize this idea so frequently, 
yet the idea is there, and it seems very probable that the Gita drew 
it from the Upanisads. Hindu tradition also refers to the Upanisads 
as the source of the Gita. Thus the Gitd-mdhatmya describes the 
Upanisads as the cows from which Krsna, the cowherd boy, drew 
the Gita as milk1 .

But the similarity of Buddhist ethical ideas to those of the 
Gita is also immense, and, had it not been for the fact that ideas 
which may be regarded as peculiarly Buddhistic are almost entirely 
absent from the Gita, it might well have been contended that the 
Gita, derived its ideas of controlling desires and uprooting attach­
ment from Buddhism. Tachibana collects a long list of Buddhist 
vices as follows2:
anganam, impurity, lust, Sn. 517.
ahankaro, selfishness, egoism, A. 1. 132 ; M. in. 18, 32.
mamankaro, desire, A. 1. 132 ; M. ill. 18, 32.
mamayitam, selfishness, S.N . 466.
mamattam, grasping, egoism, S.N. 872, 951.
apekha, desire, longing, affection, S.N . 38; Dh. 345.
icchd, wish, desire, covetousness.
eja, desire, lust, greed, craving, S.N . 7 5 1 ; It. 92.
asa, desire, longing, S.N . 634, 794, 864; Dh. 397.
pipasa, thirst.
esa, esana., wish, desire, thirst, Dh. 335.
akankha, desire, longing, Tha. 20.
kihcanam, attachment, S.N . 949; Dh. 200.
gatitho, bond, tie, S.N. 798; Dh. 2 1 1 .
adana-gantho, the tied knot of attachment, S.N. 794.
giddhi, greed, desire, Sn. 328; M. 1. 360, 362.
gedho, greed, desire, Sn. 65, 152.
gahanam, entanglement, Dh. 394.
gaho, seizing, attachment.
jalini, snare, desire, lust, Dh. 180; A . 11. 2 11 .
pariggaho, attachment, Mahanid. 57.
chando, wish, desire, intention, S.N . 17 1 , 203, etc.

jata, desire, lust, S.N. 1. 13 ;  V.M. 1.
jigimsanaia, covetousness, desire for, Vibhanga, 353.
nijiginisanatd, covetousness, V.M. l. 23.
tanhd, tasina, lust, unsatisfied desire, passion.

1 Sarvopanisado gavo dogdhS gopala-nandanah.
2 The Ethics of Buddhism, by S. Tachibana, p. 73-
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^ffdanam , clinging, attachment, 73//. n. 58, in. 230. 
panidhi, wish, aspiration, Sn. 801. 
piha, desire, envy, Tha. 1218. 
pemam, affection, love, A. in. 249. 
bandho, thong, bondage, attachment, Sn. 623; Dh. 344. 
bandhanam, bond, fetter, attachment, Sn. 522, 532; Dh. 345. 
nibandho, binding, attachment, S. II. 17.
•viniba7idhana.nl, bondage, desire, Sn. 16.
anubandho, bondage, affection, desire, M. in. 170 -,Jt. 91.
upanibandho, fastening, attachment, V.M. 1. 235.
paribandho, Com. on Thi. p. 242.
rago, human passion, evil, desire, lust, passim.
sarago, sarajjana, sarajjitattam, affection, passion, Mahanid. 242.
rati, lust, attachment, Dh. 27.
manoratho, desire, wish (?).
ruci, desire, inclination, Sn. 781.
abhilaso, desire, longing, wish, Common Peta-vattu, 154. 
lalasa, aident desire (?).
alayo, longing, desire, lust, Sn. 535, 635; Dh. 4 11.
lobho, covetousness, desire, cupidity, Sn. 367; Dh. 248.
lobhanam, greed, Tha. 343.
lubhana, lobhitattarn, do. (?).
vanam, desire, lust, Sn. 1 1 3 1 ;  Dh. 284, 344.
vanatho, love, lust, Dh. 283, 284.
nivesanam, clinging to, attachment, Sn. 470, 801.
sahgo, fetter, bond, attachment, Sn. 473, 791;  Dh. 397.
asatti, attachment, hanging on, clinging, Sn. 777; Vin. 11. 156;

S. 1. 212.
visattika, poison, desire, Sn. 333; Dh. 180.
santhavain, friendship, attachment, Sn. 207, 245; Dh. 27.
ussado, desire (?), Sn . 515, 783, 785.
sneho, sineho, affection, lust, desire, Sn. 209, 943; Dh. 285.
asayo, abode, intention, inclination, V.H. 1. 140.
annsayo, inclination, desire, A. 1. 132;  Sn. 14, 360, 34c.
sibbani, desire(?), 5//. 1040.
kodho, anger, wrath, Sn. 1. 245, 362, 868, 928; Dh. 22 1 -3 ;  It. 4, 

12, 109.
kopo, anger, ill-will, ill-temper, Sn. 6.
aghato, anger, ill-will, hatred, malice, D. 1. 3, 3 1 ;  S. 1. 179.
patigho, wrath, hatred, Sum. 1 16.
doso, anger, hatred, passim.
viddeso, enmity, hatred (?).
dhumo, anger (?), Sn. 460.
upanaho, enmity, Sn. 116.
vyapado, wish to injure, hatred, fury, Sum. 2 1 1 ;  It. i n .  
anabhiraddhi, anger, wrath, rage, D. 1. 3. 
veram, wrath, anger, hatred, sin, Sn. 150; Dh. 3-5, 201. 
virodho, opposition, enmity (?).
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roso, anger (?).
rosanam, anger (?).
vydrosanam, anger, Sn. 148.
ahnanam, ignorance, It. 62.
moho, fainting, ignorance, folly, passim.
mohanam, ignorance, S.N . 399, 772.
avijja, ignorance, error, passion.

It is interesting to note that three vices, covetousness, hatred 
and ignorance, and covetousness particularly, appear under dif­
ferent names and their extirpation is again and again emphasized 
in diverse ways. These three, ignorance, covetousness and hatied or 
antipathy, are the roots of all evils. There are, of course, simpler 
commandments, such as not to take life, not to steal, not to commit 
adultery, not to tell a lie, and not to take intoxicating drinks, and 
of these stealing gold, drinking liquors, dishonouring one’s teacher’s 
bed, and killing a Brahmin are also prohibited in the Chandogya 
Upanisad, v. xo. 9 -10 1 . But, while the Chandogya only prohibits 
killing Brahmins, the Buddha prohibited taking the life of any 
living being. But all these vices, and others opposed to the atthanga- 
sila and dasa-kusala-kamma, are included within covetousness, 
ignorance and hatred. The Gita bases its ethics mainly on the 
necessity of getting rid of attachment and desires from which 
proceeds greed and frustration of which produces anger. But, 
while in Buddhism ignorance (avidya)) is considered as the source 
of all evil, the Gita does not even mention the word. In the 
twelvefold chain of causality in Buddhism it is held that out of 
ignorance (avijja) come the conformations (sahkhdra), out of the 
conformations consciousness (vinnana), out of consciousness mind 
and body (ndma-rupa), out of mind and body come the six fields 
of contact (ayatana), out of the six fields of contact comes sense- 
contact, out of sense-contact comes feeling, out of feeling come 
desires (tanhd), out of desires comes the holding fast to things 
(upadana), out of the holding fast to things comes existence 
(hhava), out of existence comes birth (jati), and from birth 
come old age, decay and death. I f  ignorance, or avijja, is stopped,

1 There is another list of eightfold prohibitions called afthangasUa; these 
are not to take life, not to take what is not given, to abstain from sex-relations, 
to abstain from falsehood, from drinking liquors, from eating at forbidden 
times from dancing and music and from beautifying one s bod> by perfumes, 
garlands, etc. There is also another list called dasa-kusala-kcm , such as t 
ml-- life not to take what is not given, not to commit adultery, not to tell a lie, 
not to slander, not to abuse or talk foolishly, not to be covetous, malicious and
sceptical.
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''hz -then the whole cycle stops. But, though in this causal cycle 
ignorance and desires are far apart, yet psychologically desires 
proceed immediately from ignorance, and a frustration of desires 
produces anger, hatred, etc. In the Gita the start is taken directly 
from attachment and desires (kama). The Buddhist word trsna 
{tanka) is seldom mentioned in the Gita; whereas the Upanisadic 
word kama takes its place as signifying desires. The Gita is not 
a philosophical work which endeavours to search deeply into the 
causes of attachments, nor does it seek to give any practical course 
of advice as to how one should get rid of attachment. The Vedanta 
system of thought, as interpreted by Sankara, traces the origin of 
the world with all its evils to ignorance or nescience (avidya), 
as an indefinable principle; the Yoga traces all our phenomenal 
experience to five afflictions, ignorance, attachment, antipathy, 
egoism and self-love, and the last four to the first, which is 
the fountain-head of all evil afflictions. In the Gita there is no 
such attempt to trace attachment, etc. to some other higher 
principle. The word ajnana (ignorance) is used in the Gita about 
six or eight times in the sense of ignorance; but this “ ignorance” 
does not mean any metaphysical principle or the ultimate starting- 
point of a causal chain, and is used simply in the sense of false 
knowledge or ignorance, as opposed to true knowledge of things 
as they are. Thus in one place it is said that true knowledge of 
things is obscured by ignorance, and that this is the cause of all 
delusion1 . Again, it is said that to those who by true knowledge 
(of God) destroy their own ignorance (ajnana) true knowledge 
reveals the highest reality {tat par am), like the sun2. In another 
place jhana and ajnana are both defined, jfnana is defined as 
unvacillating and abiding self-knowledge and true knowledge 
by which truth and reality are apprehended, and all that is 
different from this is called ajnana3. Ajnana is stated elsewhere 
to be the result of tamas, and in two other places tarn as is said to 
be the product of ajnanai . In another place it is said that people 
are blinded by ignorance {ajriana), thinking, “ I am rich, I am 
an aristocrat, who else is there like me? I shall perform sacrifices 
make gifts and enjoy5.”  In another place ignorance is said to

1 ajnanendvrtani jnanam tena muhyanti jantavah. V. 15.
2 jndnena tu tad-ajndnam yesam ndsitam dtmanah. V. 16,
3 adhydtma-jiibna-nityatvam tattva-jndndrtha-darsanam etaj-jnaruim itiprok- 

tarn ajnanam yad ato 'nyathd. Gita, xin. 12.
1 Ibid. xiv. 16, 17 ; x. 1 1 ; xiv. 8. 6 Ibid. v. 16.
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produce doubts (samsaya), and the Gita lecture of Krsna is sup­
posed to dispel the delusion of Arjuna, produced by ignorance .
This shows that, though the word ajiiana is used in a variety of 
contexts, either as ordinary ignorance or ignorance of true and 
absolute philosophic knowledge, it is never referred to as being 
the source of attachment or desires. This need not be interpieted 
to mean that the Gita was opposed to the view that attachments 
and desires vTere produced from ignorance; but it seems at least to 
imply that the Gita was not interested to trace the origin of attach­
ments and desires and was satisfied to take their existence for 
granted and urged the necessity of their extirpation for peace and 
equanimity of mind. Buddhist Hlnayana ethics and practical 
discipline are constituted of moral discipline {slid), concentration 
(samadhi) and wisdom (pahha). The sila consisted in the per­
formance of good conduct (caritta) and desisting (yai ittd) from 
certain other kinds of prohibited action. Sila means those par­
ticular volitions and mental states, etc. by which a man who 
desists from committing sinful actions maintains himself on the 
right path. Sila thus means (i) right volition (cetand), (2) the 
associated mental states (cetasika), (3) mental control (samvara), 
and (4) the actual non-transgression (in body and speech) of the 
course of conduct already in the mind by wray of the preceding three 
silas, called avitikkama. Samvara is spoken of as being of five kinds, 
viz. (1) pdtimokkha-samvara (the control which saves him wuo 
abidesbyit), (2) sati-samvara(the control of mindfulness),(3) hana- 
samvara (the control of knowledge), (4) khanti-samvara (the control 
of patience) and (5) viriya-samvar a (the control of active restraint). 
Pdtimokkha-samvara means all self-control in general. Sati-samvara 
means the mindfulness by which one can bring in the right and 
good associations, when using one’s cognitive senses. Even when 
looking at any tempting object, a man will,by virtue of his mindful­
ness (sati), control himself from being tempted by not thinking 
of its tempting side and by thinking on such aspects of it as may 
lead in the right direction. Khanti-samvara is that by which one 
can remain unperturbed in heat and cold. By the proper adherence 
to sila all our bodily, mental and vocal activities (kamma) are duly 
systematized, organized and stabilized (samadhanam, upadharanam, 
patittha). The practice of t la  is for the practice of jhdna (medita­
tion). As a preparatory measure thereto, a man must train himself
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'^^--^^^ntinually to view with disgust the appetitive desires for eating 
and drinking (ahare pafikula-sanha) by emphasizing in the mind the 
various troubles that are associated with seeking food and drink 
and their ultimate loathsome transformations as various nauseating 
bodily elements. He must habituate his mind to the idea that all 
the parts of our body are made up of the four elements, viz. 
ksiti (earth), ap (water), etc. He should also think of the good 
effects of sila, the making of gifts, of the nature of death and of the 
deep nature and qualities of the final extinction of all phenomena, 
and should practise brahma-mhara, as the fourfold meditation of 
universal friendship, universal pity, happiness in the prosperity 
and happiness of all, and indifference to any kind of preferment 
for himself, his friend, his enemy or a third party1 .

The Gita does not enter into any of these disciplinary 
measures. It does not make a programme of universal altruism or 
hold that one should live only for others, as is done in Mahayana 
ethics, or of the virtues of patience, energy for all that is good 
(virya as kusalotsdha), meditation and true knowledge of the 
essencelessness of all things. The person who takes the vow of 
saintly life takes the vow of living for the good of others, for 
which he should be prepared to sacrifice all that is good for him. 
His vow does not limit him to doing good to his co-religionists or ' 
to any particular sects, but applies to all human beings, irrespective 
of caste, creed or race, and not only to human beings, but to all 
living beings. Mahayana ethical works like the Bodhi-caryavatara- 
panjikS or fiiksa-samuccaya do not deal merely with doctrines 
or theories, but largely with practical instructions for becoming 
a Buddhist saint. They treat of the practical difficulties in the path 
of a saint’s career and give practical advice regarding the way in 
which he may avoid temptations, keep himself in the straight 
path of duty, and. gradually elevate himself to higher and higher 
states.

the Gita is neither a practical guide-book of moral efforts 
nor a philosophical treatise discussing the origin of immoral 
tendencies and tracing them to certain metaphysical principles as 
their sources; but, starting from the ordinary frailties of attach­
ment and desires, it tries to show how one can lead a normal life 
of duties and responsibilities and yet be in peace and contentment 
in a state of equanimity and in communion with God. The Gita 

1 See A  History of Indian Philosophy, by S. N. Dasgupta, vol. I, p. 103.
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its setting in the great battle of the Maha-bharata. Krsna 
is represented as being an incarnation of God, and he is also the 
charioteer of his friend and relation, Arjuna, the great Pandava 
hero. The Pandava hero was a Ksattriya by birth, and he had come 
to the great battle-field of Kuruksetra to fight his cousin and 
opponent King Duryodhana, who had assembled great warriors, 
all of whom were relations of Arjuna, leading mighty armies. In 
the first chapter of the Gita a description is given of the two 
armies which faced each other in the holy field (dliartna-kseir a) 
of Kuruksetra. In the second chapter Arjuna is represented as 
feeling dejected at the idea of having to fight with his relations 
and of eventually killing them. He says that it was better to 
beg from door to door than to kill his respected relations. Krsna 
strongly objects to this attitude of Arjuna and says that the 
soul is immortal and it is impossible to kill anyone. But, apart 
from this metaphysical point of view, even from the ordinary 
point of view a Ksattriya ought to fight, because it is his duty 
to do so, and there is nothing nobler for a Ksattriya than to 
fight. The fundamental idea of the Gita is that a man should 
always follow his own caste-duties, which are his own proper 
duties, or sva-dharma. Even if his own proper duties are of an 

■ inferior type, it is much better for him to cleave to them than to 
turn to other people’s duties which he could well perform. It is 
even better to die cleaving to one’s caste-duties, than to turn to 
the duties fixed for other people, which only do him harm1 . 
The caste-duties of Brahmins, Ksattriyas, Vaisyas and Sudras 
are fixed in accordance with their natural qualities. Thus sense- 
control, control over mind, power of endurance, purity, patience, 
sincerity, knowledge of worldly things and philosophic wisdom 
are the natural qualities of a Brahrnin. Heroism, bravery, patience, 
skill, not to fly from battle, making of gifts and lordliness are 
the natural duties of a Ksattriya. Agriculture, tending of cattle 
and trade are the natural duties of a Sudra. A man can 
attain his highest only by performing the specific duties of his 
own caste. God pervades this world, and it is He who moves all 
beings to work. A  man can best realize himself by adoring God 
and by the performance of his own specific caste-duties. No sin 
can come to a man who performs his own caste-duties. Even if 
one’s caste-duties were sinful or wrong, it would not be wrong

\ The Philosophy of the Bhagavad-gita [cl&k|
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' tier  a man to perform them; for, as there is smoke in every fire, so 
there is some wrong thing or other in all our actions1 . Arjuna is 
thus urged to follow his caste-duty as a Ksattriya and to fight his 
enemies in the battle-field. If he killed his enemies, then he would 
be the master of the kingdom; if he himself was killed, then, since 
he had performed the duties of a Ksattriya, he would go to Heaven.
If he did not engage himself in that fight, which was his duty, he 
would not only lose his reputation, but would also transgress his 
own dharma.

Such an instruction naturally evokes the objection that war 
necessarily implies injury to living beings; but in reply to such 
an objection Krsna says that the proper way of performing actions 
is to dissociate one’s mind from attachment; when one can perform 
an action with a mind free from attachment, greed and selfishness, 
from a pure sense of duty, the evil effects of such action cannot 
affect the performer. The evil effects of any action can affect the 
performer when in performing an action he has a motive of his own 
to fulfil. But, if he does not seek anything for himself, if he is not 
overjoyed in pleasures, or miserable in pains, his works cannot 
affect him. A man should therefore surrender all his desires for 
selfish ends and dedicate all his actions to God and be in com­
munion with Him, and yet continue to perform the normal duties 
of his caste and situation of life. So long as we have our bodies, 
the necessity of our own nature will drive us to work. So it is 
impossible for us to give up all work. To give up work can be 
significant only if it means the giving up of all desires for the fruits 
of such actions. If the fruits of actions are given up, then the 
actions can no longer bind us to them. That brings us in return 
peace and contentment, and the saint who has thus attained a per­
fect equanimity of mind is firm and unshaken in his true wisdom, 
and nothing can §way him to and fro. One may seek to attain 
this state either by philosophic wisdom or by devotion to God, 
and it is the latter path which is easier. God, by His grace, helps 
the devotee to purge his mind of all impurities, and so by His 
grace a man can dissociate his mind from all motives of greed and 
selfishness and be in communion with Him; he can thus perform 
his duties, as fixed for him by his caste or his custom, without 
looking forward to any reward or gain.

The Gita ideal of conduct differs from the sacrificial ideal of 
1 Gita, xvm. 44-48.
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conduct in this, that sacrifices are not to be performed for any 
ulterior end of heavenly bliss or any other mundane benefits, but 
merely from a sense of duty, because sacrifices are enjoined in the 
scriptures to be performed by Brahmins; and they must therefore 
be performed from a pure sense of duty. The Gita ideal of ethics 
differs from that preached in the systems of philosophy like the 
Vedanta or the Yoga of Patanjali in this, that, while the aim 
of these systems was to transcend the sphere of actions and 
duties, to rise to a stage in which one could give up all one’s 
activities, mental or physical, the ideal of the Gita was decidedly 

- an ideal of work. The Gita, as has already been pointed out, 
does not advocate a course of extremism in anything. However 
elevated a man may be, he must perform his normal caste-duties 
and duties of customary morality1 . The Gita is absolutely devoid 
of the note of pessimism which is associated with early Buddhism.
The sila, samadhi and panda of Buddhism have, no doubt, in the 
Gitci their counterparts in the training of a man to disinclination 
for joys and attachments, to concentration on God and the firm 
and steady fixation of will and intelligence; but the significance of 
these in the Gita is entirely different from that which they have 
in Buddhism. The Gita does not expound a course of approved 
conduct and prohibitions, since, so far as these are concerned, one’s 
actions are to be guided by the code of caste-duties or duties of 
customary morality. What is required of a man is that he should 
cleanse his mind from the impurities of attachment, desires and 
cravings. The samadhi of the Gita is not a mere concentration of 
the mind on some object, but communion with God, and the 
wisdom, or prajna, of the Gita is no realization of any philosophic 
truth, but a fixed and unperturbed state of the mind, where the 
will and intellect remain unshaken in one’s course of duty, clear 
of all consequences and free from all attachments, and in a state 
of equanimity which cannot be shaken or disturbed by pleasures 
or sorrows.

It may naturally be asked in this connection, what is the general 
standpoint of Hindu Ethics? The Hindu social system is based 
on a system of fourfold division of castes. The Gita says that God 
Himself created the fourfold division of castes into Brahmins, 
Ksattrivas/Vaisyas and Sudras, a division based on characteristic

1 Sankara, of course, is in entire disagreement, with thi9 interpretation of the 
Gila , as will he discussed in a later section.
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\^^z3^aMties and specific duties. Over and above this caste division^"*—' 
and its corresponding privileges, duties and responsibilities, there 
is also a division of the stages of life into that of Brahma-carin— 
student,grha-stha -householder, vana-prastha—retired in a forest, 
and bhiksu—mendicant, and each of these had its own prescribed 
duties. The duties of Hindu ethical life consisted primarily of the 
prescribed caste-duties and the specific duties of the different 
stages of life, and this is known as •varnasrama-dharma. Over and 
above this there were also certain duties which were common to 
all, called the sadharana-dharvias. Thus Manu mentions steadiness 
(idhairya), forgiveness (ksama), self-control (dama), non-stealing 
(cauryabhava), purity (sauca), sense-control (indriya-nigraha), 
wisdom (dhi), learning (vidya), truthfulness (satya) and control of 
anger (akrodha) as examples of sadharanci-dharma. Prasastapada 
mentions faith in religious duties (dharma-sraddha), non-injury 
(ahitnsa), doing good to living beings (bhiita-hitatva), truthfulness 
(satya-vacana), non-stealing (asteya), sex-continence (brahma- 
carya), sincerity of mind (anupadha), control of anger (krodha- 
varjana), cleanliness and ablutions (abhisecana), taking of pure food 
(,suci-dravya-sevana), devotion to Vedic gods (visista-devata-bhakti), 
and watchfulness in avoiding transgressions (apramada). The 
caste-duties must be distinguished from these common duties.
Thus sacrifices, study and gifts are common to all the three higher 
castes, Brahmins, Ksattriyas and Vaisyas. The specific duties of 
a Brahmin are acceptance of gifts, teaching, sacrifices and so forth; 
the specific duties of a Ksattriya are protection of the people, 
punishing the wicked, not to retreat from battles and other 
specific tasks; the duties of a Vai^ya are buying, selling, agri­
culture, breeding and rearing of cattle, and the specific duties of a 
Vai^ya. The duties of a Sudra are to serve the three higher castes1 .

Regarding the relation between varna-dharm a  and sadharana- 
dharm a, a modern writer says that “ the sadharana-dharm as con­
stitute the foundation of the varnasram a-dharm as, the limits 
within which the latter are to be observed and obeyed. For

1 The Gita, however, counts self-control (sama), control over the mind 
{dama), purity (sauca), forgiving nature (ksanti), sincerity (arjava), knowledge 
(jnana), wisdom (vijnana) and faith (astikya) as the natural qualities of Brahmins.
The duties of Ksattriyas are heroism (saurya), smartness (tejas), power of en­
durance (dhrti), skill (daksya), not to fly in battle (yuddhe copy apalGyana), 
making of gifts (dana) and power of controlling others (livara-bhdva). The 
natural duties of Vaisyas are agriculture, rearing of cows and trade. Gita., 
xvm. 42-44.
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: example, the Brahmin in performing religious sacrifice must not
appropriate another’s property, non-appropriation being one of 
the common and universal duties. In this way he serves his own 
community as well as subserves (though in a negative way) the 
common good of the community—and so, in an indirect way, 
serves the common good of humanity. Thus the individual of a 
specific community who observes the duties of his class does 
not serve his own community merely, but also and in the same 
process all other communities according to their deserts and needs, 
and in this way the whole of humanity itself. This, it will be seen, 
is also the view of Plato, whose virtue of justice is the common 
good which is to be realized by each class through its specific 
duties; but this is to be distinguished from the common good 
which constitutes the object of the sadharana-dharmas of the Hindu 
classification. The end in these common and universal duties is 
not the common well-being, which is being correctly realized in 
specific communities, but the common good as the precondition 
and foundation of the latter; it is not the good which is common- 
in-the-individual, but common-as-the-prius-of-the-individual. 
Hence the sadharana duties are obligatory equally for all indi­
viduals, irrespective of their social position or individual capacity1 .”  
The statement that the common good (sadharana-dharma) could 
be regarded as the precondition of the specific caste-duties implies 
that, if the latter came into conflict with the former, then the former 
should prevail. This is, however, inexact; for there is hardly any 
instance where, in case of a conflict, the sadharana-dharma, or the 
common duties, had a greater force. Thus, for example, non-injury 
to living beings tvas a common duty; but sacrifices implied the killing 
of animals, and it was the clear duty of the Brahmins to perform 
sacrifices. War implied the taking of an immense number of human 
lives; but it was the duty of a Ksattriya not to turn away from a 
battle-field, and in pursuance of his obligatory duty as a Ksattriya 
he had to fight. Turning to traditional accounts, we find in the 
Ramayana that Sambuka was a Sudra saint (muni) who was per­
forming ascetic penances in a forest. This was a transgression of 
caste-duties; for a Sudra could not perform tapas, which only the 
higher caste people were allowed to undertake, and hence the 
performance of tapas by the S u d a r a  saint Sarnbuka was regarded

1 Ethics o f the Hindus, by S. K. Maitra under Dr Seal’s dose personal 
supervision and guidance, pp. 3-4.
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.-.•rfxs adharma (vice); and, as a result of this adharma, there was a 
calamity in the kingdom of Rama in the form of the death of an 
infant son of a Brahmin. King Rama went out in his chariot and 
beheaded Sambuka for transgressing his caste-duties. Instances 
could be multiplied to show that, when there was a conflict between 
the caste-duties and the common duties, it was the former that 
had the greater force. The common duties had their force only 
when they were not in conflict with the caste-duties. The Gita is 
itself an example of how the caste-duties had preference over 
common duties. In spite of the fact that Arjuna was extremely 
unwilling to take the lives of his near and dear kinsmen in the 
battle of Kuruksetra Krsna tried his best to dissuade him from 
his disinclination to fight and pointed out to him that it was 
his clear duty, as a Ksattriya, to fight? It seems therefore very 
proper to hold that the common duties had only a general applica­
tion, and that the specific caste-duties superseded them, whenever 
the two were in conflict.

The Gita does not raise the problem of common duties, as its 
synthesis of nivrtti (cessation from work) and prawtti (tending to 
work) makes it unnecessary to introduce the advocacy of the 
common duties; for its instmction to take to work with a mind 
completely detached from all feelings and motives of self-seeking, 
pleasure-seeking and self-interest elevates its scheme of work to 
a higher sphere, which would not be in need of the practice of 
any select scheme of virtues.

The theory of the Gita that, if actions are performed with 
an unattached mind, then their defects cannot touch the per­
former, distinctly implies that the goodness or badness of an 
action does not depend upon the external effects of the action, but 
upon the inner motive of action. If there is no motive of pleasure 
or self-gain, then the action performed cannot bind the performer; 
for it is only the bond of desires and self-love that really makes an 
action one’s own and makes one reap its good or bad fruits. 
Morality from this point of view becomes wholly subjective, and 
the special feature of the Gita is that it tends to make all actions 
non-moral by cutting away the bonds that connect an action with 
its performer. In such circumstances the more logical course 
would be that of Sankara, who would hold a man who is free 
from desires and attachment to be above morality, above duties 
and above responsibilities. The Gita, however, would not advocate
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the objective nivrtti, or cessation of work; its whole aim is to 
effect subjective nivrtti, or detachment from desires. It would not 
allow anyone to desist from his prescribed objective duties; but, 
whatever might be the nature of these duties, since they were 
performed without any motive of gain, pleasure or self-interest, 
they would be absolutely without fruit for the performer, who, 
in his perfect equanimity of mind, would transcend all his actions 
and their effects. I f  Arjuna fought and killed hundreds of his 
kinsmen out of a sense of his caste-duty, then, howsoever harmful 
his actions might be, they would not affect him. Yudhisthira, 
however, contemplated an expiation of the sin of killing his kins­
men by repentance, gifts, asceticism, pilgrimage, etc., which shows 
the other view, which was prevalent in the Maha-bharata period, 
that, when the performance of caste-duties led to such an injury 
to human lives, the sinful effects of such actions could be expiated 
by such means1 . Yudhisthira maintained that of asceticism (tapcis), 
the giving up of all duties (tydga), and the final knowledge of the 
ultimate truth (avadhi), the second is better than the first and the 
third is better than the second. He therefore thought that the 
best course was to take to an ascetic life and give up all duties 
and responsibilities, whereas Arjuna held that the best course 
for a king would be to take upon himself the normal responsi­
bilities of a kingly life and at the same time remain unattached 
to the pleasures of such a life". Regarding also the practice of 
the virtues of non-injury, etc., Arjuna maintains that it is wrong 
to carry these virtues to extremes. Howsoever a man may live, 
whether as an ascetic or as a forester, it is impossible for him to 
practise non-injury to all living beings in any extreme degree. 
Even in the water that one drinks and the fruits that one eats, e\ en 
in breathing and winking many fine and invisible insects are 
killed. So the virtue of non-injury, or, for the matter of that, all 
kinds of virtue, can be practised only in moderation, and their 
injunctions always imply that they can be practised only within 
the bounds of a commonsense view of things. Non-injury may

1 Maha-bharata, xn. 7. 36 and 37.
3 Thus Arjuna says: , , „  ,

asaktah saktavad gacchan niksango mukta-banananan 
samah satrau ca mitre ca sa vai mukto mahipate;

to which Yudhisthira replies:
tapas tyago ’vadhir iti rr.scayas tv e$a dmmatam 
paraspararn jyaya esdip ye$utn r.aihsreyasl matih.

Ibid. X II. 18 .  3 1  an d  XII. 19 .  9-
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'<!!- -ge'-good; but there are cases where non-injury would mean doing 
injury. If  a tiger enters into a cattle-shed, not to kill the tiger 
would amount to killing the cows. So all religious injunctions 
are made from the point of view of a practical and well-ordeied 
maintenance of society and must therefore be obeyed with an eye 
to the results that may follow in their practical application. Our 
principal object is to maintain properly the process oi the social 
order and the well-being of the people1 . It seems clear, then, 
that, when the Gita, urges again and again that there is no meaning 
in giving up our normal duties, vocation and place in life and its 
responsibilities, and that what is expected of us is that we should 
make our minds unattached, it refers to the view which Yudhisthira 
expresses, that we must give up all our works. The Gita therefore 
repeatedly urges that tyaga does not mean the giving up of all 
works, but the mental giving up of the fruits of all actions.

Though the practice of detachment of mind from all desires 
and motives of pleasure and enjoyment would necessarily in­
volve the removal of all vices and a natural elevation ol the mind 
to all that is high and noble, yet the Gita sometimes denounces 
certain types of conduct in very strong terms. 1  hus, in the sixteenth 
chapter, it is said that people who hold a false philosophy and 
think that the world is false and, without any basis, deny the 
existence of God and hold that there is no other deeper cause of 
the origin of life than mere sex-attraction and sex-union, destroy 
themselves by their foolishness and indulgence in all kinds of cruel 
deeds, and would by their mischievous actions turn the world to 
the path of ruin. In their insatiable desires, filled with pride, 
vanity and ignorance, they take to wrong and impure courses of 
action. They argue too much and think that there is nothing 
greater than this world that we live in, and, thinking so, they 
indulge in all kinds of pleasures and enjoyments. Tied with bonds 
of desire, urged by passions and anger, they accumulate money 
in a wrongful manner for tire gratification of their sense-desiies.
“ I have got this to-day,”  they think, “ and enjoy myself; I^have 
so much hoarded money and I shall have more later on” ; “ that 
enemy has been killed by me, I shall kill other enemies also, I am

1 Loka-ydtrartham evedarn dharma-pravacanam krtam
ahinisa sadhu himseti sreydn dharma-parigrahah 

natyantam gutiavat kimdn na cdpy atyanta-mrgitnnm 
tibhayam sarva-kdrvesu drsyate sadhv aseidhu vd.

Maha-bharaii, x ii. 15. 49 and 5°-
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^iSL^lord, I enjoy myself, I am successful, powerful and happy, I 
am rich, I have a noble lineage, there is no one like me, I perform 
sacrifices, make gifts and enjoy.”  They get distracted by various 
kinds of ideas and desires and, surrounded by nets of ignorance 
and delusion and full of attachment for sense-gratifications, they 
naturally fall into hell. Proud, arrogant and filled with the vanity 
of wealth, they perform improperly the so-called sacrifices, as a 
demonstration of their pomp and pride. In their egoism, power, 
pride, desires and anger they always ignore God, both in them­
selves and in others1 . The main vices that one should try to 
get rid of are thus egoism, too many desires, greed, anger, pride 
and vanity, and of these desire and anger are again and again 
mentioned as being like the gates of hell2.

Among the principal virtues called the divine equipment (daivi 
sampat) the Gita counts fearlessness (abhaya), purity of heart 
(sattva-samsuddhi), knowledge of things and proper action in ac­
cordance with it, giving, control of mind, sacrifice, study, tapas, 
sincerity (arjava), non-injury (ahimsd), truthfulness (satya), control 
of anger (akrodha), renunciation (tyaga), peacefulness of mind 
(sdnti), not to backbite (apaisuna), kindness to the suffering (bhutesu 
day a), not to be greedy (alolupatva), tenderness (mardava), a feeling 
of shame before people in general when a wrong action is done 
(hri), steadiness (acapala), energy {teas), a forgiving spirit {ksanti), 
patience {dhrti), purity {sauca), not to think ill of others (adi oha), 
and not to be vain. It is these virtues which liberate our spirits, 
whereas vanity, pride, conceit, anger, cruelty and ignorance are 
vices which-bind and enslave us3. The man who loves God should 
not hurt any living beings, should be friendly and sympathetic 
towards them, and should yet be unattached to all things, should 
have no egoism, be the same in sorrows and pleasures and full of 
forgivingness for all. He should be firm, self-controlled and always 
contented. He should be pure, unattached, the same to all, should 
not take to actions from any personal motives, and he has nothing 
to fear. He is the same to friends and enemies, in appreciation and 
denunciation; he is the same in heat and cold, pleasure and pain; 
he is the same in praise and blame, homeless and always satisfied 
with anything and everything; he is always unperturbed and 
absolutely unattached to all things4. I f  one carefully goes through

1 Gita, xvi. 8-18. * Ibid.KV1.21.
a jbid, x v i .  * - 5 .  i  Ibid. x i i . 1 3 - 1 9 ;  see  a lso  ibid. x i i i . 0 - 1 1 .
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.•Stiffs'
the above list of virtues, it appears that the virtues are pre­
eminently of a negative character—one should not be angry, hurt­
ful to others, egoistic, proud or vain, should not do anything with 
selfish motives, should not be ruffled by pleasure and pain, heat 
and cold and should be absolutely unattached. Of the few positive 
virtues, sincerity and purity of heart, a forgiving spirit, tenderness, 
friendliness, kindness, alertness and sympathy seem to be most 
prominent. The terms maitra (friendliness) and koruna (com­
passion) might naturally suggest the Buddhist virtues so named, 
since they do not occur in the Upanisads1 . But in the Gita, also they 
are mentioned only once, and the general context of the passage 
shows that no special emphasis is put on these two virtues. They 
do not imply any special kind of meditation of universal friendship 
or universal piety or the active performance of friendly and sympa­
thetic deeds for the good of humanity or for the good of living 
beings in general. They seem to imply simply the positive friendly 
state of the mind that must accompany all successful practice of 
non-injury to fellow-beings. The Gita does not advocate the active 
performance of friendliness, but encourages a friendly spirit as a 
means of discouraging the tendency to do harm to others. The 
life that is most admired in the Gita is a life of unattachedness, 
a life of peace, contentment and perfect equanimity and unper­
turbedness in joys and sorrows. The vices that are denounced are 
generally those that proceed from attachment and desires, such as 
egoism, pride, vanity, anger, greediness, etc. There is another class 
of virtues which are often praised, namely those which imply 
purity, sincerity and alertness of mind and straightness of conduct.
The negative virtue of sense-control, with its positive counterpart, 
the acquirement of the power of directing one’s mind in a right 
direction, forms the bed-rock of the entire superstructure of the 
Gita code of moral and virtuous conduct.

The virtue of sameness (samatva), however, seems to be the 
great ideal which the Gita is never tired of emphasizing again and 
again. This sameness can be attained in three different stages: 
subjective sameness, or equanimity of mind, or the sameness in 
joys and sorrows, praise and blame and in all situations oi life; 
objective sameness, as regarding all people, good, bad or in­
different, a friend or an enemy, with equal eyes and in the same

1 The term maitra occurs only once in the Muktikopanisat, II . 34, and the 
Muktika is in all probability one of the later Upanisads.
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impartial spirit; and the final, stage of the achievement of this 
equanimity is the self-realized state when one is absolutely un­
perturbed by all worldly things—a state of transcendence called 
gundtita. Thus in the Gita, n. 15, it is said that he whom sense- 
affections and physical troubles cannot affect in any way, who is 
unperturbable and the same in joys and sorrows, attains immor­
tality. In 11. 38 Krsna asks Arjuna to think of joys and sorrows, 
gain and loss, victory and defeat as being the same, and to engage 
himself in the fight with such a mind; for, if he did so, no sin would 
touch him. In II. 47 Krsna says to Arjuna that his business is only 
to perform his duties and not to look for the effects of his deeds, 
it is wrong to look for the fruits of deeds or to desist from per­
forming one’s duties. In 11. 48 this sameness in joys and sorrows 
is described as yoga, and it is again urged that one shoulci be 
unperturbed whether in success or in failure. The same idea is 
repeated in 11. 55, 56 and 57, where it is said that a true saint 
should not be damped in sorrow or elated in joy, and that he 
should not be attached to anything and should take happiness or 
misery indifferently, without particularly welcoming the former or 
regretting the latter. Such a man is absolutely limited to his own 
self and is self-satisfied. He is not interested in achieving anything 
or in not achieving anything; there is no personal object 101 him 
to attain in the world1 . To such a man gold and stones, desirables 
and undesirables, praise and blame, appreciation and denunciation, 
friends and foes are all alike2. Such a man makes no distinction 
whether between a friend and foe, or between a sinner and a 
virtuous man3. Such a man knows that pleasures and pains are 
welcomed and hated by all and, thinking so, he desires the good 
of all and looks upon all as he would upon himself—on a learned 
Brahmin of an elevated character, on a cowq an elephant, a dog or 
a candala; and the wise behave in the same way4. He sees God in 
all beings and knows the indestructible and the immortal in all 
that is destructible. He who knows that all beings are pervaded 
by all, and thus regards them all with an equal eye, does not hurt 

*  his own spiritual nature and thus attains his highest0. As the 
culmination of this development, there is the state in which a man 
transcends all the corporeal and mundane characteristics of the 
threefold gums, and, being freed from birth, death, old age and

i G ita, i ll. 1 7 , >8 . * I b U  KIV- 24. *5- 3 Ib id - V1‘ 9-
4 Ib id . VI* 3 1 *  a ŝo v * 1^m ° x m .  28.
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of things, the gunas, are extraneous to his own spiritual nature, 
and by such thoughts he transcends the sphere of all worldly 
qualities and attains Brahmahood1 .

Apart from the caste-duties and other deeds that are to be 
performed without any attachment, the Gita speaks again and 
again of sacrifices, tapas and gifts, as duties which cannot be ignored 
at any stage of our spiritual development. It is well worth pointing 
out that the Gita blames the performance of sacrifices either for 
the attainment of selfish ends or for making a display of pomp 
or pride. The sacrifices are to be performed from a sense of duty 
and of public good, since it is only by the help of the sacrifices that 
the gods may be expected to bring down heavy showers, through 
which crops may grow in plenty. Physical tapas is described as 
the adoration of gods, Brahmins, teachers and wise men, as purity, 
sincerity, sex-continence and non-injury; tapas in speech is de­
scribed as truthful and unoffending speech, which is both sweet 
to hear and for the good of all, and also study; mental tapas is 
described as serenity of mind (manah-prasada), happy temper 
(saumyatva), thoughtfulness [manna), self-control [atma-vini- 
graha) and sincerity of mind; and the higher kind of tapas is 
to be performed without any idea of gain or the fulfilment of 
any ulterior end2. Gifts are to be made to good Brahmins in a 
holy place and at an auspicious time, merely from a sense of duty.
I his idea that gifts are properly made only when they are made 
to good Brahmins at a holy time or place is very much more 
limited and restricted than the Mahayana idea of making gifts for 
the good of all, without the slightest restriction of any kind. Thus 
it is said in the Siksa-samuccaya that a Bodhisattva need not be 
afraid among tigers and other wild animals in a wild forest, since 
the Bodhisattva has given his all for the good of all beings. He 
has therefore to think that, if the wild animals should eat him, 
this would only mean the giving his body to them, which would be 
the fulfilment of his virtue of universal charity. The Bodhisattvas 
take the vow of giving away their all in universal charity3.

Thus the fundamental teaching of the Gita is to follow caste- 
duties without any motive of self-interest or the gratification of 
sense-desires. The other general duties of sacrifices, tapas and

1 Gita, xiv. 20, 23, 26. a Ibid. xvi. 11-17.
8 Siksa-samuccaya, ch. xix, p. 349.
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gins are also to be practised by all and may hence be regarded in 
some sense as being equivalent to the sadharana-dhartnas of the 
VaiSesika and Smrti literature. But, if caste-duties or customary 
duties come into conflict with the special duties of non-injury 
(ahimsd), then the caste-duties are to be followed in preference. 
It does not seem that any of the other special duties or virtues 
which are enjoined can come into conflict with the general caste- 
duties; for most of these are for the inner moral development, 
with which probably no caste-duties can come into conflict. But, 
though there is no express mandate of the Gita on the point, yet 
it may be presumed that, should a Sudra think of pei forming 
sacrifices, tapas or gifts or the study of the Vedas, this would 
most certainly be opposed by the Gita, as it wrould be against the 
prescribed caste-duties. So, though non-injury is one of the 
special virtues enjoined by the Gita, yet, when a Ksattriya kills 
his enemies in open and free fight, that fight is itself to be re­
garded as virtuous (dharmya) and there is for the Ksattriya no sin 
in the killing of his enemies. If  a person dedicates all his actions 
to Brahman and performs his duties without attachment, then 
sinfulness in his actions cannot cleave to him, just as water 
cannot cleave to the leaves of a lotus plant1 . On the one hand 
the Gita keeps clear of the ethics of the absolutist and meta­
physical systems by urging the necessity of the performance of 
caste and customary duties, and yet enjoins the cultivation of the 
great virtues of renunciation, purity, sincerity, non-injury, self- 
control, sense-cojntrol and want of attachment as much as the 
absolutist systems would desire to do; on the other hand, it 
does not adopt any of the extreme and rigorous forms of self- 
discipline, as the Yoga does, or the practice of the virtues on an 
unlimited and universalist scale, as the Buddhists did. It follows 
the middle course, strongly emphasizing the necessity of self- 
control, sense-control and detachment from all selfish ends and 
desires along with the performance of the normal duties. This 
detachment from sense-pleasures is to be attained either through 
wisdom or, preferably, through devotion to God.

1 Gita, v. io.
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A nalysis of Action.

The consideration of the Gita ethics naturally brings in the 
problem of the analysis of the nature of action, volition and agent. 
The principal analysis of volition in Hindu Philosophy is to be 
found in the Nyaya-Vaisesika works. Prasastapada divides animal 
activities into two classes, firstly, those that are of a reflex nature 
and originate automatically from life-functions (jivana-purvaka) 
and subserve useful ends {kam api artha-kriyani) for the organism, 
and, secondly, those conscious and voluntary actions that proceed 
out of desire or aversion, for the attainment of desirable ends and 
the avoidance of undesirable ones. Prab'hakara holds that volitional 
actions depend on several factors, firstly, a general notion that 
something has to be done (karyata-jndna), which Gahgabhatta in 
his Bhatta-cintamani explains as meaning not merely a general 
notion that a particular work can be done by the agent, but also the 
specific notion that an action must be done by him a sense which 
can proceed only from a belief that the action would be useful to 
him and would not be sufficiently harmful to him to dissuade him 
from it. Secondly, there must be the belief that the agent has the 
power or capacity of performing the action (krti-sadhyata-jnana). 
This belief of krti-sadhyata-jnana leads to desire (cikirsa). The 
Prabhakaras do not introduce here the important factor that an 
action can be desired only if it is conducive to the good of the agent. 
Instead of this element they suppose that actions are desired \\ hen 
the agent identifies himself with the action as one to be accom­
plished by him—an action is desired only as a kind of self- 
realization. The Nyaya, however, thinks that the fact that an action 
is conducive to good and not productive of serious mischief is an 
essential condition of its performance.

The Gita seems to hold that everywhere actions are always 
being performed by the gunas or characteristic qualities of prah ti, 
the primal matter. It is through ignorance and false pride that 
one thinks himself to be the agent1 . In another place it is said 
that for the occurrence of an action there are five causes, viz. the 
body, the agent, the various sense-organs, the various life-functions 
and biomotor activities, and the unknown objective causal ele­
ments or the all-controlling power of God (daiva)2. All actions

1 Gud, m. 27; xni. 29.
= adhisthanam tathci karta karaimm ca prthag-vulham

vividhas ca prthak ceftd daivam caivatra paHcamam. Ibid. xvm. 14-
, 33*2
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being due to the combined operation of these five elements, it 
would be wrong to think the self or the agent to be the only per­
former of actions. Thus it is said that, this being so, he who thinks 
the self alone to be the agent of actions, this wicked-minded person 
through his misapplied intelligence does not see things properly1 . 
Whatever actions are performed, right or wrong, whether in body, 
speech or mind, have these five factors as their causes**. The 
philosophy that underlies the ethical position of the Gita consists 
in the fact that, in reality, actions are made to happen primarily 
through the movement of the characteristic qualities of prakrti, 
and secondarily, through the collocation of the five factors men­
tioned, among which the self is but one factor only. It is, therefore, 
sheer egoism to think that one can, at his own sweet will, undertake 
a work or cease from doing works. For the prakrti, or primal 
matter, through its later evolutes, the collocation of causes, would 
of itself move us to act, and even in spite of the opposition of our 
will we are led to perform the very action which we did not want 
to perform. So Krsna says to Arjuna that the egoism through 
which you would say that you would not fight is mere false 
vanity, since the prakrti is bound to lead you to action . A man 
is bound by the active tendencies or actions which necessarily 
follow directly from his own nature, and there is no escape.
He has to work in spite of the opposition of his will. Prakrti, 
or the collocation of the five factors, moves us to work. That 
being so, no one can renounce all actions. If renouncing actions 
is an impossibility, and if one is bound to act, it is but proper 
that one should perform one’s normal duties. There are no duties 
and no actions which are absolutely faultless, absolutely above all 
criticism; so the proper way in which a man should purify his 
actions is by purging his mind of all imperfections and impurities 
of desires and attachment. But a question may arise how, if all 
actions follow necessarily as the product of the five-fold colloca­
tion, a person can determine his actions? The general implication 
of the Gita seems to be that, though the action follows necessarily 
as the product of the fivefold collocation, yet the self can give a 
direction to these actions; if a man wishes to dissociate himself 
from all attachments and desires by dedicating the fruits of all 
his actions to God and clings to God with such a purpose, God 
helps him to attain his noble aim.

X Gua, xvm. 16. 2 Ibid. xvm. is .  3 Ibid. xvm. 5 9 -
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Eschatology.

The Gita is probably the earliest document where a definite 
statement is made regarding the imperishable nature of existent 
things and the impossibility of that which is non-existent coming 
into being. It says that what is non-existent cannot come into 
being, and that what exists cannot cease to be. In modern times 
we hear of the principle of the conservation of energy and also of 
the principle of the conservation of mass. The principle of the 
conservation of energy is distinctly referred to in the Vyasa-bhasya 
on Pataiijali-sutra, iv. 3, but the idea of the conservation of mass 
does not seem to have been mentioned definitely anywhere. Both 
the Vedantist and the Samkhyist seem to base their philosophies on 
an ontological principle known as sat-harya-'vada, which holds that 
the effect is already existent in the cause. The Vedanta holds that 
the effect as such is a mere appearance and has no true existence; 
the cause alone is truly existent. The Samkhya, on the other hand, 
holds that the effect is but a modification of the causal substance, 
and, as such, is not non-existent, but has no existence separate from 
the cause; the effect may therefore be said to exist in the cause 
before the starting of the causal operation (karana-vyapara). Both 
these systems strongly object to the Buddhist and Nyaya view that 
the effect came into being out of non-existence, a doctrine known 
as a-sat-karya-vada. Both the Samkhya and the Vedanta tried to 
prove their theses, but neither of them seems to have realized that 
their doctrines are based upon an a priori proposition which is the 
basic principle underlying the principle of the conservation of 
energy and the conservation of mass, but which is difficult to be 
proved by reference to a posteriori illustration. Thus, the Samkhya 
says that the effect exists in the cause, since, had it not been 
so, there would be no reason why certain kinds of effects, e.g. 
oil, can be produced only from certain kinds of causes, e.g. 
sesamum. That certain kinds of effects are produced only from 
certain kinds of causes does not really prove the doctrine of sat- 
kdrya-vada, but only implies it; for the doctrine of sat-karya-vada 
rests on an a priori principle such as that formulated in the Gita 

-that what exists cannot perish, and that wrhat does not exist 
cannot come into being1 . The Gita, does not try to prove this pro­
position, but takes it as a self-evident principle which no one could

1 niisato vidyate bhavo nabhavo vidyate satah. Gita, 11. 16.
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challenge. It does not, however, think of applying this prin­
ciple, which underlies the ontological position of the Samkhya 
and the Vedanta, in a general way. It seems to apply the principle 
only to the nature of self (atman). Thus it says, “ O Arjuna, 
that principle by which everything is pervaded is to be regarded 
as deathless; no one can destroy this imperishable one. The bodies 
that perish belong to the deathless eternal and unknowable self; 
therefore thou shouldst fight. He who thinks the self to be destruc­
tible, and he who thinks it to be the destroyer, do not know that 
it can neither destroy nor be destroyed. It is neither born nor 
does it die, nor, being once what it is, would it ever be again.... 
Weapons cannot cut it, fire cannot burn it, water cannot dis­
solve it and air cannot dry it.”  The immortality of self preached 
in the Gita seems to have been directly borrowed from the 
Upanisads, and the passages that describe it seem to breathe 
the spirit of the Upanisads not only in idea, but also in the 
modes and expressions. The ontological principle that what exists 
cannot die and that what is not cannot come into being does not 
seem to have been formulated in the Upanisads. Its formulation 
in the Gita in support of the principle of immortality seems, 
therefore, to be a distinct advance on the Upanisadic philosophy 
in this direction.

The first argument urged by Krsna to persuade Arjuna to 
fight was that the self was immortal and that it was the body only 
that could be injured or killed, and that therefore Arjuna need not 
feel troubled because he was going to kill his kinsmen in the battle 
of Kuruksetra. Upon the death of one body the self only changed 
to another, in which it was reborn, just as a man changed his old 
clothes for new ones. The body is always changing, and even in 
youth, middle age and old age, does not remain the same. The 
change at death is also a change of body, and so there is no 
intrinsic difference between the changes of the body at different 
stages of life and the ultimate change that is effected at death, 
when the old body is forsaken by the spirit and a new body is 
accepted. Our bodies are always changing, and, though the different 
stages in this growth in childhood, youth and old age represent 
comparatively small degrees of change, yet these ought to prepare 
our minds to realize the fact that death is also a similar change of 
body only and cannot, therefore, affect the unperturbed nature 
of the self, which, in spite of all changes of body at successive
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' ' ---births and rebirths, remains unchanged in itself. When one is bom 
one must die, and when one dies one must be reborn. Birth 
necessarily implies death, and death necessarily implies rebirth. 
There is no escape from this continually revolving cycle of birth 
and death. From Brahma down to all living creatures there is 
a continuous rotation of birth, death and rebirth. In reply to 
Arjuna’s questions as to what becomes of the man who, after 
proceeding a long way on the path of yoga, is somehow7 through 
his failings dislodged from it and dies, Krsna replies that no good 
work can be lost and a man who has been once on the path of 
right cannot suffer; so, when a man who was proceeding on the 
path of yoga is snatched away by the hand of death, he is born 
again in a family of pure and prosperous people or in a family 
of wise yogins; and in this new birth he is associated with his 
achievements in, his last birth and begins anew his onward course 
of advancement, and the old practice of the previous birth carries 
him onward, without any effort on his part, in his new line of 
progress. By his continual efforts through many lives and the 
cumulative effects of the right endeavours of each life the yogin 
attains his final realization. Ordinarily the life of a man in each 
new birth depends upon the desires and ideas that he fixes upon 
at the time of his death. But those that think of God, the oldest 
instructor, the seer, the smallest of the small, the upholder of all, 
shining like the sun beyond all darkness, and fix their life-forces 
between their eyebrows, and control all the gates of their senses and 
their mind in their hearts, ultimately attain their highest realiza­
tion in God. From the great Lord, the great unmanifested and 
incomprehensible Lord, proceeds the unmanifested (avyakta), 
from which come out all manifested things (vyaktayah sarvah), 
and in time again return to it and again evolve out of it. Thus 
there are twm forms of the unmanifested (avyakta), the un­
manifested out of which all the manifested things come, and the 
unmanifested which is the nature of the eternal Lord from whom the 
former come1 . The ideas of deva-yana and pitr-yana, daksinayana 
and uttardyana, the black and the white courses as mentioned in 1 
the Upanisads, are also referred to in the Gita. Those who go 
through smoke in the new-moon fortnight and the later six months 
(when the sun is on the south of the equator), and thus take the black 
course, return again; but those who take the white course of fire

r. I Eschatology sN^il
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in the full-moon fortnight and the former six months (when the 
sun is on the north of the equator) do not return again1 . No very 
significant meaning can be made out of these doctrines. They 
seem to be but the perpetuation of the traditional faiths regarding 
the future courses of the dead, as referred to in the Chandogya 
Upanisad. The Gita, again, speaking of others, says that those 
who follow the sacrificial duties of the Vedas enjoy heavenly 
pleasures in heaven, and, when their merits are exhausted by the 
enjoyments of the good fruits of their actions, they come back to 
earth. Those who follow the path of desires and take to religious 
duties for the attainment of pleasures must always go to heaven 
and come back again—they cannot escape this cycle of going and 
coming. Again, in the Gita, xvr. 19, Krsna says, “ I make cruel 
vicious persons again and again take birth as ferocious animals.”

The above summary of the eschatological views of the Gita 
shows that it collects together the various traditionally accepted 
views regarding life after death without trying to harmonize 
them properly. Firstly, it may be noted that the Gita believes 
in the doctrine of karma. Thus in xv. 2 and in iv. 9 it is said 
that the world has grown on the basis of karma, and the Gita 
believes that it is the bondage of karma that binds us to this world.
The bondage of karma is due to the existence of attachment, 
passions and desires. But what does the bondage of karma lead 
to? The reply to such a question, as given by the Gita, is that 
it leads to rebirth. When one performs actions in accordance 
with the Vedic injunctions for the attainment of beneficial fruits, 
desire for such fruits and attachment to these desirable fruits is 
the bondage of karma, which naturally leads to rebirth. The pro­
position definitely pronounced in the Gita, that birth necessarily 
means death and’death necessarily means birth, reminds us of the 
first part of the twelvefold causal chain of the Buddha—“ What 
being, is there death? Birth being, there is death.”  It has already 
been noticed that the attitude of the Oita towards Vedic per­
formances is merely one of toleration and not one of encourage­
ment. These are actions which are prompted by desires and, like 
all other actions similarly prompted, they entail with them the 
bonds of karma-, and, as soon as the happy effects produced by the 
merits of these actions are enjoyed and lived through, the per­
formers of these actions come down from heaven to the earth and

1 GitS, vin. 24-26.
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reborn and have to pass through the old ordeal of life. The 
idea that, there being birth, there is death, and that, if there is death 
there is also rebirth, is the same in the Gita as in Buddhism; but 
the Gita form seems to be very much earlier than the Buddhistic 
form; for the Buddhistic form relates birth and death through a 
number of other causal links intimately connected together in an 
interdependent cycle, of which the Gita seems to be entirely 
ignorant. The Gita does not speak of any causal chain, such 
as could be conceived to be borrowed from Buddhism. It, of 
course, knows that attachment is the root of all vice; but it is only 
by implication that we can know that attachment leads to the 
bondage of karma and the bondage of karma to rebirth. The main 
purpose of the Gita is not to find out how one can tear asunder 
the bonds of karma and stop rebirth, but to prescribe the true 
rule of the performance of one’s duties. It speaks sometimes, no 
doubt, about cutting asunder the bonds of karma and attain­
ing one’s highest; but instruction as regards the attainment of 
liberation or a description of the evils of this worldly life does 
not form any part of the content of the Gita. The Gita has no 
pessimistic tendency. It speaks of the necessary connection of 
birth and death not in order to show that life is sorrowful and 
not worth living, but to show that there is no cause of regret 
in such universal happenings as birth and death. The principal 
ideas are, no doubt, those of attachment, karma, birth, death and 
rebirth; but the idea of Buddhism is more complex and more 
systematized, and is therefore probably a later development at 
a time when the Gita discussions on the subject were known. 
The Buddhist doctrine that there is no self and no individual 
anywhere is just the opposite of the Gita doctrine of the immor­
tality of the self.

But the Gita speaks not only of rebirth, but also of the 
two courses, the path of smoke and the path of light, which are 
referred to in the Chandogya Upanisadx. The only difference 
between the Upanisad account and that of the Gita is that there 
are more details in the Upanisad than in the Gita. But the ideas 
of deva-yana and pitr-yana do not seem to fit in quite consistently 
with the idea of rebirth on earth. The Gita, however, combines 
the idea of rebirth on earth with the deva-yma-pitr-yana idea and 
also with the idea of ascent to heaven as an effect of the merits 

1 Chandogya Upanisad, v. 10.



accnn’ng from sacrificial performances. Thus the Gita combines 
the different trains of ideas just as it finds them traditionally 
accepted, without trying to harmonize them properly. It does not 
attempt to discuss the point regarding the power of karma in 
determining the nature of rebirths, enjoyments and sufferings. 
From some passages (iv. 9 or vi. 40-45) it might appear that the 
bonds of karma produced their effects independently by their own 
powers, and that the arrangement of the world is due to the effect 
of karma. But there are other passages (xvi. 19) which indicate 
that karma does not produce its effects by itself, but that God 
rewards or punishes good and bad deeds by arranging good and 
bad births associated with joys and sorrows. In the Gita, v. 15, 
it is said that the idea of sins and virtues is due to ignorance, 
whereas, if we judge rightly, God does not take cognizance either 
of vices or of virtues. Here again there are two contradictory 
views of karma: one view in which karma is regarded as the cause 
which brings about all inequalities in life, and another view which 
does not attribute any value to good or bad actions. The only way 
in which the two views can be reconciled in accordance with the 
spirit of the Gita is by holding that the Gita does not believe in 
the objective truth of virtue or vice {punya or papa). There is 
nothing good or bad in the actions themselves. It is only ignorance 
and foolishness that regards them as good or bad; it is only our 
desires and attachments which make the actions produce their bad 
effects with reference to us, and which render them sinful for us. 
Since the actions themselves are neither good nor bad, the per­
formance of even apparently sinful actions, such as the killing of 
one’s kinsmen on the battle-field, cannot be regarded as sinful, if 
they are done from a sense of duty; but the same actions would be 
regarded as sinful, if they were performed through attachments or 
desires. Looked at from this point of view, the idea of morality 
in the Gita is essentially of a subjective character. But though 
morality, virtue and vice, can be regarded from this point of view 
as subjective, it is not wholly subjective. For morality does not 
depend upon mere subjective conscience or the subjective notions 
of good and bad. The caste-duties and other duties of customary 
morality are definitely fixed, and no one should transgress them. 
The subjectivity of virtue and vice consists in the fact that they 
depend entirely on our good or bad actions. I f  actions are per­
formed from a sense of obedience to scriptural commands, caste-
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;s or duties of customary morality, then such actions, in spite 
of their bad consequences, would not be regarded as bad.

Apart from these courses of rebirth and ascent to heaven, 
the last and best and ultimate course is described as being libera­
tion, which transcends all that .'an be achieved by all kinds of 
merits attained by sacrifices, gifts or tapas. He who attains this 
highest achievement lives in God and is never born again1 . The 
highest realization thus consists in being one with God, by which 
one escapes all sorrows. In the Gita liberation (moksa) means 
liberation from old age and death. This liberation can be attained 
by true philosophic knowledge of the nature of ksetra, or the 
mind-body whole, and the ksetra-jna, the perceiving selves, or the 
nature of what is truly spiritual and what is non-spiritual, and by 
clinging to God as one’s nearest and dearest2. This liberation from 
old age and death also means liberation from the ties of karma 
associated with us through the bonds of attachment, desires, etc.
It does not come of itself, as the natural result of philosophic 
knowledge or of devotion to God; but God, as the liberator, grants 
it to the wise and to those who cling to Him through devotion3.
But whether it be achieved as the result of philosophic knowledge 
or as the result of devotion to God, the moral elevation, con­
sisting of dissociation from attaumrcxit and the right performance 
of duties in an unattached manner, is indispensable.

God and Man.

The earliest and most recondite treatment regarding the nature 
and existence of God and His relation to man is to be found in 
the Gita. The starting-point of the Gita theism may be traced as 
far back as the Purusa-sukta, where it is said that the one quarter 
of the purusa has 'spread out as the cosmic universe and its 
living beings, while its other three-quarters are in the immortal 
heavens4. This passage is repeated in Chandogya, in. 12. 6 and in 
Maitrayani, vi. 4, where it is said that the three-quarter Brahman 
sits root upward above (urdhva-mulam tripad Brahma). This idea, 
in a slightly modified form, appears in the Katha Upamsad,
V I . i ,  where it is said that this universe is the eternal A^vattha

1 Gita, v iii. 28 ; ix. 4. 2 Ibid. vn. 29; xm. 34. 3 Ibid. XVIII. 66.
4 pado ’sya visvd bhUtani

tripdd asydmrtam divi. Purusa-suhta.
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' -'tree which has its root high up and its branches downwards 
(urdhva-mulo 'vak-sakhah). The Gita borrows this idea and says, 
“ This is called the eternal Asvattha (pipul tree) with its roots high 
up and branches downwards, the leaves of which are the Vedas; 
and he who knows this, he knows the Vedas”  (xv. i). Again it is 
said, “ Its branches spread high and low,its leaves of sense-objects 
are nourished by the gunas, its roots are spread downwards, tied 
with the knots of karma, the human world”  (xv. 2); and in the 
next verse, it is said, “  In this world its true nature is not perceived; 
its beginning, its end, and the nature of its subsistence, remain 
unknown; it is only by cutting this firmly rooted Asvattha tree 
with the strong axe of unattachment (asanga-sastrena) that one has 
to seek that state from which, when once achieved, no one returns. ”
It is clear from the above three passages that the Gita has elabo­
rated here the simile of the Asvattha tree of the Katha Upanisad. 
The Gita accepts this simile of God, but elaborates it by supposing 
that these branches have further leaves and other roots, which take 
their sap from the ground of human beings, to which they are 
attached by the knots of karma. This means a duplication of the 
Asvattha tree, the main and the subsidiary. The subsidiary one is 
an overgrowth, which has proceeded out of the main one and 
has to be cut into pieces before one can reach that. The principal 
idea underlying this simile throws a flood of light on the Gita 
conception of God, which is an elaboration of the idea of the 
Purusa-sukta passage already referred to. God is not only im­
manent, but transcendent as well. The immanent part, which forms 
the cosmic universe, is no illusion or maya: it is an emanation, 
a development, from God. The good and the evil, the moral and 
the immoral of this world, are all from Him and in Him. The 
stuff of this world and its manifestations have their basis, an 
essence, in Him, and are upheld by Him. The transcendent part, 
which may be said to be the root high up, and the basis of all 
that has grown in this lower world, is itself the differenceless 
reality— the Brahman. But, though the Brahman is again and 
again referred to as the highest abode and the ultimate realization, 
the absolute essence, yet God in His super-personality transcends 
even Brahman, in the sense that Brahman, however great it may 
be, is only a constitutive essence in the complex personality of 
God. The cosmic universe, the gunas, the purusas, the mind- 
structure composed of buddhi, ahatnkara, etc., and the Brahman,
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x-5:! -are all constituents of God, having their separate functions and 
mental relations; but God in His super-personality transcends them 
all and upholds them all. There is, however, one important point 
in which the Gita differs from the Upanisads—this is, its intro­
duction of the idea that God takes birth on earth as man. Thus in 
the Gita, iv. 6 and iv. 7, it is said that “ whenever there is a dis­
turbance of dharma and the rise of adharma, I create myself; 
though I am unborn, of immortal self and the lord of all beings, 
yet by virtue of my own nature (prakrti) I take birth through my 
own may a (blinding power of the gun as).”  This doctrine of the 
incarnation of God, though not dealt with in any of the purely 
speculative systems, yet forms the corner-stone of most systems of 
religious philosophy and religion, and the Gita is probably the 
earliest work available to us in which'this doctrine is found. The 
effect of its introduction and of the dialogue form of the Gita, in 
which the man-god Krsna instructs Arjuna in the philosophy of 
life and conduct, is that the instruction regarding the personality 
of God becomes concrete and living. As will be evident in the 
course of this section, the Gita is not a treatise of systematic 
philosophy, but a practical course of introduction to life and 
conduct, conveyed by God Himself in the form of Krsna to His 
devotee, Arjuna. In the Gita abstract philosophy melts down 
to an insight into the nature of practical life and conduct, as 
discussed with all the intimacy of the personal relation between 
Krsna and Arjuna, which suggests a similar personal relation 
hetween God and man. For the God in the Gita is not a God of 
abstract philosophy or theology, but a God who could be a man 
and be capable of all personal relations.

The all-pervasive nature of God and the fact that He is the 
essence and upholder of all things in the world is again and 
again in various ways emphasized in the Gita. Thus Krsna says, 
“ There is nothing greater than I, all things are held in me, 
like pearls in the thread of a pearl garland; I am the liquidity in 
water, the light of the sun and the moon, manhood (paurusa) 
in man; good smell in earth, the heat of the sun, intelligence in 
the intelligent, heroism in the heroes, strength in the strong, and 
I am also the desires which do not transgress the path of virtue1 . 
Again, it is said that “ in my unmanifested (avyakta) form I 
pervade the whole world; all beings exist completely in me, but
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not exhausted in them; yet so do I transcend them that none 
of the beings exist in me—I am the upholder of all beings, I do 
not exist in them and }ret I am their procreator1 .”  In both these 
passages the riddle of God’s relation with man, by which He 
exists in us and yet does not exist in us and is not limited by us, 
is explained by the fact of the threefold nature of G od; there is 
a part of Him which has been manifested as inanimate nature and 
also as the animate world of living beings. It is with reference to 
this all-pervasive nature of God that it is said that “ as the air in 
the sky pervades the whole world, so are all beings in ‘ m e’ (God).
At the end of each cycle (kalpa) all beings enter into my nature 
(prakrtim yanti mamikam), and again at the beginning of a cycle I 
create them. I create again and again through my nature {prakrti); 
the totality of all living beings is helplessly dependent on prakrti2'.'’ '
The three prakrtis have already been referred to in the previous 
sections —prakrti of God as cosmic matter, prakrti as the nature 
of God from which all life and spirit have emanated, and prakrti 
as may a, or the power of God from which the three gunas have 
emanated. It is with reference to the operation of these prakrtis 
that the cosmic world and the world of life and spirit may be 
said to be existent in God. But there is the other form of God, 
as the transcendent Brahman, and, so far as this form is con­
cerned, God transcends the sphere of the universe of matter and 
life. But in another aspect of God, in His totality and super­
personality, He remains unexhausted in all, and the creator and 
upholder of all, though it is out of a part of Him that the world 
has come into being. The aspect of God’s identity with, and the 
aspect of His transcendence and nature as the father, mother and 
supporter of the.universe, are not separated in the Gita, and both 
the aspects are described often in one and the same passage. Thus 
it is said, “ I am the father, mother, upholder and grandfather of 
this world, and I am the sacred syllable OM, the three \ edas,
Rk, Saraan and Yajus; I am the sacrifice, the oblations and the 
fire, and yet I am the master and the enjoyer of all sacrifices. I am 
the final destiny, upholder, matter, the passive illuminator, the 
rest, support, friend, the origin, the final dissolution, the place, 
the receptacle and the immortal seed. I produce heat and shower,
I  destroy and create, I am both death and the deathless, the good 
and the bad3.”  With reference to His transcendent part it is 

1 Gita, IX . 3—Sr a Ibid. IX . 6-8. 0 Ibid. ix. 16-19, 24.
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“  The sun, the moon and fire do not illuminate it—it is my 
final abode, from which, when once achieved, no one returns1 .”
And again, immediately after, it is said, “  It is my part that forms 
the eternal soul-principle (jlva-bhuta) in the living, which attracts 
the five senses and the manas which lie buried in prakrti, and 
which takes the body and goes out of it with the six senses, just 
as air takes out fragrance from the flowers2.”  And then God is 
said to be the controlling agent of all operations in this world. 
Thus it is said, “ By my energy I uphold the world and all 
living beings and fill all crops with their specific juices; as fire in 
the bodies of living beings, and aided by the biomotor prana 
functions, I digest the four kinds of food; I am the light in the 
sun, the moon and fire.”  Again it is said, “ I reside in the hearts 
of all; knowledge, forgetfulness and memory all come from me;
I alone am to be known by the Vedas; I alone know the Vedas, 
and I alone am the author of the Vedanta3.”  From these examples 
it is evident that the Gita does not know that pantheism and deism 
and theism cannot well be jumbled up into one as a consistent 
philosophic creed. And it does not attempt to answer any objec­
tions that may be made against the combination of such opposite 
views. The Gita not only asserts that all is God, but it also 
again and again repeats that God transcends all and is simul­
taneously transcendent and immanent in the world. The answer 
apparently implied in the Gita to all objections to the apparently 
different views of the nature of God is that transcendentalism, 
immanentalism and pantheism lose their distinctive and opposite 
characters in the melting whole of the super-personality of God. 
Sometimes in the same passage, and sometimes in passages of the 
same context, the Gita talks in a pantheistic, a transcendental or 
a theistic vein, and this seems to imply that there is no contra­
diction in the different aspects of God as preserver and controller 
of the world, as the substance of the world, life and soul, and 
as the transcendent substratum underlying them all. In order 
to emphasize the fact that all that exists and all that is worthy 
of existence or all that has a superlative existence in good or 
bad are God’s manifestation, the Gita is never tired of repeating 
that whatever is highest, best or even worst in things is God or

1 Gita, xv. 6.
2 Ibid. xv. 7 and 8. It is curious that here the word ISvara is used as an 

epithet of jiva.
3 Ibid. xv. 8, i2, 13, i 4, i 5 .
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^ ^ G o d ’s manifestation. Thus it is said, ‘ I am the gambling of 
dice in all deceptive operations, I am victory in all endeavours, 
heroism of the heroes and the moral qualities (sattva) of all 
moral men {sattvavatam) ” ; and after enumerating a number of 
such instances Krsna says that, wherever there are special gifts 
or powers or excellence of any kind, they are to be regarded 
as the special manifestation of God1. The idea that God holds 
within Himself the entire manifold universe is graphically em­
phasized in a fabulous form, when Krsna gives Arjuna the 
divine eye of wisdom and Arjuna sees Krsna in his resplendent 
divine form, shining as thousands of suns burning together, with 
thousands of eyes, faces and ornaments, pervading the heavens 
and the earth, with neither beginning nor end, as the great cosmic 
person into whose mouths all the great heroes of Kuruksetra field 
had entered, like rivers into the ocean. Krsna, after showing 
Arjuna his universal form, says, ‘ I am time (kala), the great 
destroyer of the world, and I am engaged in collecting the harvest 
of human lives, and all that will die in this great battle of Kuruk­
setra have already been killed by m e; you will be merely an instru­
ment in this great destruction of the mighty battle of Kuruksetia. 
So you can fight, destroy your enemies, attain fame and enjoy the 
sovereignty without any compunction that you have destroyed the 
lives of your kinsmen.”

The main purport of the Gita view of God seems to be that 
ultimately there is no responsibility for good or evil and that good 
and evil, high and low, great and small have all emerged from 
God and are upheld in Him. When a man understands the nature 
and reality of his own self and its agency, and his relation with 
God, both in his transcendent and cosmic nature, and the universe 
around him and the gunas of attachment, etc., which bind him to 
his worldly desires, he is said to have the true knowledge. There 
is no opposition between the path of this true knowledge (jnana- 
voga) and the path of duties; for true knowledge supports and is 
supported by right performance of duties. The path of knowledge 
is praised in the Gita in several passages. Thus it is said, that just 
as fire burns up the wood, so does knowledge reduce all actions 
to ashes. There is nothing so pure as knowledge. He who has 
true faith is attached to God, and he who has controlled his senses, 
attains knowledge, and having attained it, secures peace. He who
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X'^Tsffioolish, an unbeliever, and full of doubts, is destroyed. He who 
is always doubting has neither this world, nor the other, nor does 
he enjoy any happiness. Even the worst sinner can hope to cross 
the sea of sins in the boat of knowledge1 . In the Gita, iv. 42, 
Krsna says to Arjuna, “ Therefore, having destroyed the ignorance 
of your heart by the sword of knowledge, and having cut asunder 
all doubts, raise yourself up.”  But what is this knowledge? In 
the Gita, iv. 36, in the same context, this knowledge is defined 
to be that view of things by which all beings are perceived in this 
self or God. The true knowledge of God destroys all karma in the 
sense that he who has perceived and realized the true nature of 
all things in God cannot be attached to his passions and desires 
as an ignorant man would be. In another passage, already referred 
to, it is said that the roots of the worfdly Asvattha tree are to be 
cut by the sword of unattachment. The confusion into which 
Arjuna falls in the Gita, m . 1 and 2, regarding the relative excellence 
of the path of karma and the path of knowledge is wholly unfounded. 
Krsna points out in the Gita, in. 3, that there are two paths, the path 
of knowledge and the path of duties (jnana-yoga and karma-yoga). 
The confusion had arisen from the fact that Krsna had described 
the immortality of soul and the undesirability of Vedic actions 
done with a motive, and had also asked Arjuna to fight and yet 
remain unattached and perform his duty for the sake of duty. 
The purpose of the Gita was to bring about a reconciliation 
between these two paths, and to show that the path of knowledge 
leads to the path of duties by liberating it from the bonds of 
attachment; for all attachment is due to ignorance, and ignorance- 
is removed by true knowledge. But the true knowledge of God 
may be of a twofold nature. One may attain a knowledge of 
God in His transcendence as Brahman, and attain the philosophic 
wisdom of the foundation of all things in Brahman as the ultimate 
substance and source of all manifestation and appearance. There 
is another way of clinging to God as a super-person, in a personal 
relation of intimacy, friendship and dependence. The Gita admits 
that both these ways may lead us to the attainment of our highest 
realization. But it is the latter which the Gita prefers and considers 
easier. Thus the Gita says (xn. 3 - 5 ) that those who adore the in­
definable, unchangeable, omnipresent, unthinkable, and the un­
manifested, controlling all their senses, with equal eyes for all

1 Gus, iv. 37--41.
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engaged in the good of all, by this course attain Him. Those 
who fix their mind on the unmanifested (avyakta) find this course 
very hard. But those who dedicate all their actions to God and, 
clinging to Him as their only support, are devoted to Hun in 
constant communion, them He saves soon from the sea of ceat i

The most important point in which the Gita diflers from the 
Upanisads is that the Gita very strongly emphasizes the fact that 
the best course for attaining our highest realization is to dedicate 
all our actions to God, to cling to Him as our nearest and dearest, 
and always to be in communion with Him. The Gita draws many 
of its ideas from the Upanisads and looks to them with respect.
It accepts the idea of Brahman as a part of the essence of God, 
and agrees that those who fix their mind on Brahman as their 
ideal also attain the high ideal of realizing God. But this is only 
a compromise; for the Gita emphasizes the necessity of a personal 
relation with God, whom we can love and adorn. The beginning 
of our association with God must be made by dedicating the fonts 
of all our actions to God, by being a friend of all and sympathetic 
to all by being self-controlled, the same in sorrow or happiness, 
self-contented, and in a state of perfect equanimity and equili­
brium It is through such a moral elevation that a man becomes 
apt in steadying his mind on God and ultimately in fixing his mind 
on God. In the Gita Krsna as God asks Arjuna to give up all 
ceremonials or religious courses and to cling to God *s the on y 
protector, and He promises that because of that God will liberate 
him2. Again, it is said that it is by devotion that a man knows 
what God is in reality and, thus knowing Him truly as He is, enters 
into Him. It is by seeking entire protection in God that one can

attain his cternsl stated t . . *11
But though in order to attain the height at which it is possiole

to  f ix  o n e ’s  m in d  on  G o d . one sh o u ld  firs t  a c q u ire  th e  p re lim in a ry  
q u a lific a tio n  o f  d e ta ch in g  o n e se lf fro m  th e  b o n d s o f  P ass“ ” s  “  
d e s ire s , y e t  it  is  so m etim es p o ss ib le  to  reverse  the s itu a  •
Gita thus holds that thosewhose minds and souls are full of God s 
love, who delight in constantly talking and thmkmg; o ^ « U » d  
always adore God with love, are dear to Him, and God, throug 
His great mercy and kindness, grants them * e  Proper wisdom and 
L L s  the darkness of their ignorance by the light of knowledge ,

. g m . x.i . 6 , , .  . js a .m m .6 6 .  i&id.xvni. 53,62.



In the Gita, xvm. 57-58, Krsna as God asks Arjuna to leave all 
fruits of actions to God and to fill his mind with God, and He 
assures him that He will then, by His divine grace, save him 
from all sorrows, troubles or difficulties. Again, in IX. 30-32 it is 
said that, even if a man is extremely wicked, if he adores God 
devotedly, he becomes a saint; for he has adopted the right 
course, and he soon becomes religious and attains eternal peace 
of mind. Even sinners, women, Vaisyas and Sudras who cling 
to God for support, are emancipated. Krsna as God assures Arjuna 
that a devotee (bhakta) of God can never be lost1 . If a man clings 
to God, no matter whether he has understood Him rightly or not, 
no matter whether he has taken the right course of approaching 
Him or not, God accepts him in whichever way he clings to Him.
No one can be lost. In whichever way one may be seeking God, one 
is always in God’s path2. If a man, prompted by diverse desires, 
takes to wrong gods, then even unto those gods God grants him 
true devotion, with which he follows his worship of those gods, 
and, even through such worship, grants him his desires3. God 
is the Lord of all and the friend of all beings. It is only great- 
souled men who with complete constancy of mind worship God, 
and with firm devotion repeat the name of God, and, being always 
in communion with Him, adore Him with devotion. God is easily 
accessible to those who always think of God with inalienable 
attachment4. In another passage (vn. 16, 17) it is said that there 
are four classes of people who adore G od: those who are enquiring, 
those who are in trouble, those who wish to attain some desired 
things, and those who are wise. Of these the wise (jnanin), who 
are always in communion with Him and who are devoted to Him 
alone, are superior; the wise are dear to Him and He is dear to 
them. In this passage it has been suggested that true wisdom 
consists in the habit of living in communion with God and in 
being in constant devotion to God. The path of bhakti, or devotion, 
is thus praised in the Gita as being the best. For the Gita 
holds that, even if a man cannot proceed in the normal path ot 
self-elevation and detach himself from passions and desires and 
establish himself in equanimity, he may still, simply by clinging 
to God and by firm devotion to Him, bring himself within the 
sphere of His grace, and by grace alone acquire true wisdom and

1 Gita, ix. 30-32. 3 Ibid. iv. 11 .
3 Ihid. vn. 20-22. 4 Ibid. iv. 13 - 15 ; v. 29; vn. 14.
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___ eve that moral elevation, with little or no struggle, which is
attained with so much difficulty by others. Ih e  path of bhakti is 
thus introduced in the Gita, for the first time, as an independent 
path side by side with the path of wisdom and knowledge of the 
Upanisads and with the path of austere self-discipline. Moral 
elevation, self-control, etc. are indeed regarded as an indispensable 
preliminary to any kind of true self-realization. But the advantage 
of the path of devotion (bhakti) consists in this, that, while some 
seekers have to work hard on the path of self-control and austere 
self-discipline, either by constant practice or by the aid of philo­
sophic wisdom, the devotee makes an easy ascent to a high eleva­
tion—not because he is more energetic and better equipped than 
his fellow-workers in other paths, but because he has resigned 
himself completely to God; and God, being pleased with his 
devotees who cling fast to Him and know nothing else, giants 
them wisdom and raises them up through higher and higher stages 
of self-elevation, self-realization and bliss. Arjuna treated Krsna, 
the incarnation of God on earth, as his friend, and Krsna in the 
role of God exhorted him to depend entirely on Him and assured 
him that He would liberate him—He was asking him to give up 
everything else and cling to Him as his only support. The Gita 
lays down for the first time the corner-stone of the teachings of 
the Bhdgavata-purdna and of the later systems of Vaisnava thought, 
which elaborated tiie theory of bhakti and described it as the 
principal method of self-elevation and self-realization.

Another important feature of the Gita doctrine of devotion 
consists in the fact that, as, on the one hand, God is contemplated 
by His devotees in the intimate personal relation of a father, 
teacher, master and friend, with a full consciousness of His divinity 
and His nature as the substratum and the upholder of the entire 
animate and inanimate cosmic universe, so, on the other hand, 
the transcendent personality of God is realized not only as the 
culmination of spiritual greatness and the ultimate reconcihation 
of all relative differences, of high and low, good and bad but as 
the great deity, with a physical, adorable form, whom the devotee 
can worship not only mentally and spiritually, but also external y, 
with holy offerings of flowers and leaves. The transcendent God 
is not only immanent in the universe, but also present before 
the devotee in the form of a great deity- resplendent with bright­
ness, or in the personal form of the man-god Krsna, in whom
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God incarnated Himself. The Gita combines together different 
conceptions of God without feeling the necessity of reconciling 
the oppositions or contradictions involved in them. It does not 
seem to be aware of the philosophical difficulty of combining the 
concept of God as the unmanifested, differenceless entity with 
the notion of Him as the super-person Who incarnates Himself on 
earth in the human form and behaves in the human manner. It 
is not aware of the difficulty that, if all good and evil should 
have emanated from God, and if there be ultimately no moral re­
sponsibility, and if everything in the world should have the same 
place in God, there is no reason why God should trouble to 
incarnate Himself as man, when there is a disturbance of the 
Vedic dharma. If God is impartial to all, and if He is absolutely 
unperturbed, why should He favour the man who clings to Him, 
and why, for his sake, overrule the world-order of events and 
in his favour suspend the law of karma? It is only by constant 
endeavours and practice that one can cut asunder the bonds of 
karma. Why should it be made so easy for even a wicked man 
who clings to God to release himself from the bonds of attachment 
and karma, without any effort on his part? Again, the Gita does 
not attempt to reconcile the disparate parts which constitute the 
complex super-personality of God. How are the unmanifested or 
avyakta part as Brahman, the avyakta part as the cosmic substratum 
of the universe, the prakrti part as the producer of the gunas, 
and the prakrti part as the jivas or individual selves, to be com­
bined and melted together to form a complex personality ? If the 
unmanifested nature is the ultimate abode {param dhama) of God, 
how can God as a person, who cannot be regarded as a mani­
festation of this ultimate reality, be considered to be transcendent?
How can there be a relation between God as a person and His 
diverse nature as the cosmic universe, jiva  and the gunas ? In a 
system like that of Sankara Brahman and Isvara, one and the 
many could be combined together in one scheme, by holding 
Brahman as real and Isvara and the many as unreal and illusory, 
produced by reflection of Brahman in the triaya, the principle of 
illusoriness. But, howsoever Sankara might interpret the Gita, it 
does not seem that it considered Hvara or the world as in the 
least degree illusory. In the Upanisads also the notion of Isvara 
and the notion of Brahman are sometimes found side by side. As 
regards God as Hvara, the Gita not only does not think him to be
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illusory, but considers him the highest truth and reality. Thus 
there is no way of escaping from any of the categories of reality— 
the two avyaktas, prakrti, jiva  and the super-personality of Isvara 
comprehending and transcending them all. The concepts of 
Brahman, jiva , the unmanifested category from which the world 
proceeds, and the gunas are all found in the Upanisads in passages 
which are probably mostly unrelated. But the Gita seems to 
take them all together, and to consider them as constituents of 
Isvara, which are also upheld by Him in His superior form, in 
which He transcends and controls them all. In the Upanisads the 
doctrine of bhakti can hardly be found, though here and there 
faint traces of it may be perceived. I f  the Upanisads ever speak 
of Isvara, it is only to show His great majesty, power and glory, 
as the controller and upholder of all. But the Gita is steeped in 
the mystic consciousness of an intimate personal relation with 
God, not only as the majestic super-person, but as a friend who 
incarnates Himself for the good of man and shares his joys and 
sorrows with him, and to whom a man could cling for support in 
troubles and difficulties and even appeal for earthly goods. He is the 
great teacher, with whom one can associate oneself for acquisition 
of wisdom and the light of knowledge. But He could be more 
than all this. He could be the dearest of the dear and the nearest 
of the near, and could be felt as being so intimate, that a man 
could live simply for the joy of his love for Him; he could cling 
to Him as the one dear friend, his highest goal, and leave every­
thing else for Him; he could consider, in his deep love for Him, 
all his other religious duties and works of life as being relatively 
unimportant; he could thus constantly talk of Him, think of Him, 
and live in Him. This is the path of bhakti or devotion, and the 
Gita assures us that, whatever may be the hindrances and whatever 
may be the difficulties, the bhakta (devotee) of God cannot be lost. 
It is from the point of view of this mystic consciousness that the 
Gita seems to reconcile the apparently philosophically irreconcilable 
elements. The Gita was probably written at a time when philo­
sophical views had not definitely crystallized into hard-and-fast 
systems of thought, and when the distinguishing philosophical 
niceties, scholarly disputations, the dictates of argument, had not 
come into fashion. The Gita, therefore, is not to be looked upon as a 
properly schemed system of philosophy, but as a manual of right 
conduct and right perspective of things in the light of a mystical ap­
proach to God in self-resignation, devotion,friendship and humility.



fill ^
Visnu, V asudeva and Krsna.

Visnu, Bhagavat, Narayana, Hari and Krsna are often used 
in a large section of Indian religious literature as synonymous 
names of the supreme lord. Of these Visnu is an important 
god of the Rg-Veda, who is one of the adityas and who makes 
three strides in the sky, probably as he manifests himself in 
the eastern horizon, as he rises to the zenith and as he sets in 
the west. He is also represented in the Rg-Veda as a great fighter 
and an ally of Indra. It is further said that he has two earthly steps 
and another higher step which is known only to himself. But in 
the Rg-Veda Visnu is certainly inferior to Indra, with whom he 
was often associated, as is evident from such names as Indra-visnu 
(R.V. iv. 55. 4 ; v ii . 99. 5 ; vm . .10. 2, etc.). According to later 
tradition Visnu was the youngest, the twelfth of the adityas, 
though he was superior to them all in good qualities1 . His three 
steps in the Rg-Vedic allusion have been explained in the Nirnkta as 
referring to the three stages of the sun’s progress in the morning, 
at midday and at evening. One of the names of Visnu in the 
Rg-Veda is Sipivista, which Durgacarya explains as “ surrounded 
with the early rays”  (sipi-samjnair bala-rasmibhir avista)2. Again, 
the sage praises Visnu in the Rg-Veda in the following terms: “ I, 
a master of hymns and knowing the sacred customs, to-day praise 
that name of thine, Sipivista. I, who am weak, glorify thee, who 
art mighty and dwellest beyond this world3.”  All this shows that 
Visnu was regarded as the sun, or endowed with the qualities of 
the sun. The fact that Visnu was regarded as dwelling beyond this 
world is probably one of the earliest signs of his gradually in­
creasing superiority. For the next stage one must turn to the 
Satapatha-brahynana. In 1. 2. 4 of that work it is said that the 
demons (astira) and the gods were vying with one another; 
the gods were falling behind, and the demons were trying to dis­
tribute the world among themselves; the gods followed them, 
making Visnu the sacrifice as their leader (te yajiiam eva Visnum 
puraskrtyeyuh), and desired their own shares; the demons felt 
jealous and said that they could give only so much ground as would

Ekadasas tatha Tvastd dvadaso Vipiur ucyate 
jaghanyajas tu sarvesam adityandm gunadhikah.

 ̂ Maha-bharata, 1. 65. 16. Calcutta, Bangavasi Press, second edition, 1908.
2 Nirukta, v. 9. Bombay edition, 1918.
3 Rg-Veda, v i i . 100. 5 ,  translated by Dr L . Sarup, quoted in Nirukta, 

v. 8.



occupied by Visnu when he lay down, Visnu being a dwarr 
(vamano ha Visnur asa). The gods felt dissatisfied at this, and 
they approached him with various mantras and in consequence 
attained the whole world. Again, in xiv. i of the same wrork, 
Kuruksetra is referred to as being the place of the sacrificial per­
formances of the gods, and it is said there that in industry, rigorism 
(tapas), faith, etc. Visnu was the best of all gods and was regarded 
as being superior to them all (tasmad ahnr Visnur devanam 
sresthah), and was himself the sacrifice. Again, in Taittirlya- 
samhita, I. 7. 5. 4, in Vajasaneyi-samhita, 1. 30; 11. 6. 8; v. 2 1, 
in Atharva-Veda, v. 26. 7 ; vm . 5. 10, etc., Visnu is referred to 
as the chief of the gods (Visnu-mukha deva). Again, Visnu as 
sacrifice attained unlimited fame. Once he was resting his head 
on the end of his bow; and, when some ants, perceiving that, 
said, “ How should we be rewarded, if we could gnaw the strings 
of the bow,” the gods said that they would then be rewarded with 
food; and so the ants gnawed away the strings, and, as the two 
ends of the bow sprang apart, Visnu’s head was torn from his 
body and became the sun1. This story not only show's the con­
nection of Visnu with the sun, but also suggests that the later 
story of Krsna’s being shot with an arrow by an archer originated 
from the legend of Visnu’s being killed by the flying ends of his 
bow. The place of Visnu (Visnu-pada) means the zenith, as the 
highest place of the sun, and it is probable that the idea of the 
zenith being the place of Visnu led also to the idea that Visnu 
had a superior place transcending everything, which was, how­
ever, clearly perceived by the wise. Thus, at the beginning of 
the daily prayer-hymns of the Brahmans, known as sandkya, it is 
said that the wise see always that superior place of Visnu, like an 
open eye in the sky2. The word vaisnava is used in the literal 
sense of “ belonging to Visnu”  in the Vajasaneyi-samhita, v. 2 1, 
2 3 ,25, Taittiriya-samhita,\. 6 .9. 2. 3, Aitareya-brahmana, in . 38, 
Satapatha-brahmana, 1. x. 4. 9; in . 5* 3- 2> etc.; but the use of 
the word in the sense of a sect of religion is not to be found any­
where in the earlier literature. Even the Gita does not use the 
word, and it is not found in any of the earlier Upanisads; it can 
be traced only in the later parts of the Maha-bharata.

1 Satapatha-brahmana, X IV . 1 .
2 tad Visnoh paramam pad am sada pasyanii surayah divlva caksur dtatam. 

Acamana-mantra of the daily sandhya prayer-hymn.
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itis well known that the supreme man, or purusa, is praisilu * 
in very high terms in the man-hymn (Purusa-siikta) of the Rg-Vcda, 
x. 90, where it is said that purusa is all that we see, what is past 
and what is future, and that everything has come out of him ; the 
gods performed sacrifice with him with the oblations of the seasons, 
and out of this sacrifice purusa was first born, and then the godo 
and all living beings; the various castes were born out of him ; the 
sky, the heavens and the earth have all come out of him ; he is the 
creator and upholder of all; it is by knowing him that one attains 
immortality; there is no other way of salvation. It is curious that 
there should be aword narayana, similar in meaning (etymologically 
tiara +  phak, born in the race or lineage of man) to purusa, which 
was also used to mean the supreme being and identified with 
purusa and Visnu. In Satapatha-brahmana, xiv. 3. 4, purusa 
is identified with narayana (purusam ha narayanam Prajapatir 
uvaca). Again, in Satapatha-brahmana, xm . 6. 1 , the idea of 
the purusa-sukta is further extended, and the purusa narayana is 
said to have performed the panca-ratra sacrifice (pancaratram ya- 
jna-kratum) and thereby transcended everything and become every­
thing. This panca-ratra sacrifice involves the (spiritual) sacrifice of 
purusa (purusa-medho yajna-kratur bhavati, xm . 6. 7). The five 
kinds of sacrifice, five kinds of animals, the year with the five kinds 
of seasons, the five kinds of indwelling entities (pahca-vidham 
adhyatmam) can all be attained by the panca-ratra sacrifices. 
The sacrifice was continued for five days, and the Vedic habit of 
figurative thinking associated each of the days of the sacrifice with 
various kinds of desirable things, so that the five-day sacrifice 
was considered to lead to many things which are fivefold in 
their nature. The reference to the five kinds of indwelling en­
tities soon produced the panca-ratra doctrine of the manifestation 
of God in various modes as the external deity of worship (area), 
inner controller (anlar-ydmin), as various manifestations, of His 
lordly power (vibhava), as successive deity-forms in intimate 
association as vyTiha and as the highest God (para). This idea is 
also found in the later Panca-ratra scriptures, such as Ahirbudhnya- 
samhita (1, 1) and the like, where God is described as having his 
highest form along with the vyuha forms. Purusa is thus identified 
with narayana, who, by sacrifice of purusa (purusa-medha), became 
all this world. The etymological definition of narayana as “  one who 
has descended from man (nara),”  as herein suggested in accordance

y C Visnu, Vasudeva and K rsna  ro |J  ^



Panini, xv. x. 99, is not, however, accepted everywhere. Thhsr 
Manu, 1. 10, derives narayana from nara, meaning “ water,”  and 
ayana, meaning “ abode,”  and nara (water), again, is explained 
as “ that which has descended from nara,”  or supreme man1  2. 
The Maha-bharata, 111.12 ,952 and 15,819 and xn. 13,168, accepts 
Manu’s derivation; but in v. 2568 it says that the supreme God 
is called narayana because he is also the refuge of men". The 
Taittiriya-Aranyaka, x. 1. 6, identifies narayana with Vasudeva 
and Visnu3. It may be suggested in this connection that even 
the Upanisad doctrine of the self as the supreme reality is prob­
ably a development of this type of ideas which regarded man as 
supreme God. The word purusa is very frequently used in the 
Upanisads in the sense of man, as well as in that of the highest 
being or supreme reality. In the Maha-bharata nara and narayana 
are referred to as being the forms of the supreme lord. Thus 
it is said, “ The four-faced Brahma, capable of being under­
stood only with the aid of the niruktas, joined his hands and, 
addressing Rudra, said, “ Let good happen to the three worlds. 
Throw down thy weapons, O lord of the universe, from desire of 
benefiting the universe. That which is indestructible, immutable, 
supreme, the origin of the universe, uniform and the supreme 
actor, that which transcends all pairs of opposites and is inactive, 
has, choosing to be displayed, been pleased to assume this one 
blessed form (for, though double, the two represent but one and 
the same form). This nara and narayana (the displayed forms of 
supreme Brahman) have taken birth in the race of dharma. The 
foremost of all deities, these two are observers of the highest vows 
and endued with the severest penances. Through some reason best 
known to Him I  myself have sprung from the attribute of His 
Grace Eternal, as thou hast; for, though thou hast ever existed since 
all the pure creations, thou too hast sprung from His Wrath. With 
myself then, these deities and all the great Rsis, do thou adore 
this displayed form, of Brahman and let there be peace unto all

1 apo nara iti prokta apo vai nara-sunavah
id yad asydyanam purvam tena ndrayanah srnrtah. Manu, 1. 10.

Water is called nara; water is produced from man, and, since he rested in 
water in the beginning, he is called narayana. Kulluka, in explaining this, says 
that nara, or man, here means the supreme self, or Brahman.

2 Narandm ayandc cdpi tato ndrayanah srnrtah. Maha-bharata, v. 2568.
8 Narayanaya vidmahe vdsudevaya dhitnahi tan no Vis ruth pracodayat. 

Taittirlya Aranyaka, p. 700. Anandasratna Press, Poona, 1898.
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the7worlds without any delay1 .”  In the succeeding chapter (i.e. 
Maha-bharata, Santi-parva, 343) nor a and narayana are described 
as being two foremost of sages (rsi) and two ancient deities engaged 
in the practice of penances, observing high vows and depending 
upon their own selves and transcending the very sun in energy.

The word bhagavat in the sense of blissful and happy is a very 
old one and is used in the Rg-Veda, 1.16 4 . 40; vil. 4 1 .4 ;  x. 60. 12 
and in the Atliarva-Veda, 11. 10. 2 ; v. 3 1 . 1 1 ,  etc. But in the 
Malia-bharata and other such early literature it came to denote 
Visnu or Vasudeva, and the word bhagavata denoted the religious 
sect which regarded Visnu as Narayana or Vasudeva as their 
supreme god. The Pali canonical work Niddesa refers to various 
superstitious religious sects, among which it mentions the followers 
of Vasudeva, Baladeva, Punnabhadda, Manibhadda, Aggi, Naga, 
Suparna, Yakkha, Asura, Gandhabba, Maharaja, Canda, Suriya, 
Inda, Brahma, dog, crow, cow, etc. It is easy to understand why 
a Buddhist work should regard the worship of Vasudeva as being 
of a very low type; but at any rate it proves that the worship of 
Vasudeva was prevalent during the period when the Niddesa was 
codified. Again, in commenting upon Panini, iv. 3. 98 (Vasudevar- 
junabhyam vun), Patanjali points out that the word Vasudeva here 
does not denote the Vasudeva who was the son of Vasudeva of the 
Ksattriya race of Vrsnis, since, had it been so, the suffix vun, which 
is absolutely equivalent to vun, could well be by Panini, iv. 3. 99 
(gotra-ksattriydkhyebhyo bahulam vun), by which vun, is suffixed 
to names of Ksattriya race. Patanjali thus holds that the word 
Vasudeva is in this rule not used to refer to any Ksattriya race, but 
is a name of the Lord (samjnaisa tatra bhagavatah). I f  Patanjali’s 
interpretation is to be trusted, for which there is every reason, 
Vasudeva as God is to be distinguished from the Ksattriya Vasu­
deva, the son of Vasudeva of the race of Vrsnis. It was well estab­
lished in Panini’s ti'me that Vasudeva was God, and that His 
followers were called Vasudevaka, for the formation of which word 
by the vun suffix Panini had to make the rule (iv. 3. 98). Again, 
the Ghosundl inscription in Rajputana, which is written in 
Brahml, an early form of about 200-150 B.c., contains a reference 
to the building of a wall round the temple of Vasudeva and 
Samkarsana. In the Besnagar inscription of about 100 B.c.

Maha-bharata, Santi-parva, 342. 124-129. P. C. Roy's translation, Moh$a- 
dharma-parva, p. 817. Calcutta.
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^W ^BfeHodorus, son of Diva, describes himself as a great devotee br^~J  
Bhagavat (parama-bhagavata), who had erected a pillar bearing 
an image of Garuda. In the Nanaghat inscription of i o o b .c . 
Vasudeva and Samkarsana appear together as deities to whom 
adorations are addressed along with other gods. I f  the testimony 
of Patanjali is accepted, the religious sect of Vasudevas existed be­
fore Panini. It is generally believed that Patanjali lived in 150 b .c ., 
since in course of interpreting a grammatical rule which allowed the 
use of the past tense in reference to famous contemporary events 
not witnessed by the speaker he illustrates it by using a past tense 
in referring to the Greek invasion of the city of Saketa (artinad 
Yavandh Saketam) ;  as this event took place in 150 b .c ., it is re­
garded as a famous contemporary event not witnessed by Patan­
jali. Patanjali was the second commentator of Panini, the first 
being Katyayana. Sir R. G . Bhandarkar points out that Patanjali 
notices variant readings in Katyayana’s Varttikas, as found in the 
texts used by the schools of Bharadvajlyas, Saunagas and others, 
some of which might be considered as emendations of the Varttikas, 
though Patanjali’s introduction of them by the verb pathanti, “ they 
read,”  is an indication that he regarded them as different readings1 . 
From this Sir R. G. Bhandarkar argues that between Katyayana 
and Patanjali a considerable time must have elapsed, which alone 
can explain the existence of the variant readings of Katyayana’s text 
in Patanjali’s time. He therefore agrees with the popular tradition 
in regarding Panini as a contemporary of the Nandas, who preceded 
the Mauryas. Katyayana thus flourished in the first half of the 5th 
century b .c . But,as both Goldstiickerand Sir R .G . Bhandarkar have 
pointed out, the Varttika of Katyayana notices many grammatical 
forms which are not noticed by Panini, and this, considering the 
great accuracy of Panini as a grammarian, naturally leads to the 
supposition that those forms did not exist in his time. Goldstiicker 
gives a list of words admitted into Panini’s sutras which had gone 
out of use by Katyayana’s time, and he also shows that some words 
which probably did not exist in Panini’s time had come to be 
used later and are referred to by Katyayana. All this implies that 
Panini must have flourished at least two or three hundred years 
before Katyayana. The reference to the Vasudeva sect in Panini’s 
sutras naturally suggests its existence before his time. The allusions

1 Sir R. G . Bhandarkar's Early History of the Deccan, p. 7.
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to Vasudeva in the inscriptions referred to above can be regarded 
"" as corroborative evidence pointing to the early existence of the 

Vasudeva sect, who worshipped Vasudeva or Bhagavat as the 
supreme Lord.

Turning to literary references to Vasudeva and Krsna, we 
find the story of Vasudeva, who is also called by his family name 
Kanha and Kesava (probably on account of his bunch of hair), in 
the Ghata-jataka. The story agrees in some important details with 
the usual accounts of Krsna, though there are some new de­
viations. A reference to the Vrsni race of Ksattriyas is found in 
Panini, iv. i. 1 14  (;rsy-andhaka-vrsni-kurtibhyas ca). The word is 
formed by an unadi suffix, and it literally means “ powerful”  or 
“ a great leader1 .”  It also means “ heretic”  [pasanda) and one who 
is passionately angry (canda). It is further used to denote the 
Yadava race, and Krsna is often addressed as Varsneya, and in 
the Gita, x. 37, Krsna says, “  Of the Vrsnis I am Vasudeva.”  The 
Vrsnis are referred to in Kautilya’s Artha-sastra, where the group 
of Vrsnis (vrsni-satigha) is said to have attacked Dvaipayana. The 
Ghata-jataka also has the story of the curse of Kanha Dvai­
payana as the cause of the destruction of the Vrsnis. But the 
Maha-bharata (xvi. 1) holds that the curse was pronounced by 
Visvamitra,Kanvaand Naradaupon Samba, the son of Krsna. Two 
Vasudevas are mentioned in the Maha-bharata: Vasudeva, the king 
of the Paundras, and Vasudeva or Krsna, the brother of Samkar- 
sana, and both of them are mentioned as being present in the 
great assemblage of kings at the house of King Drupada for the 
marriage of Draupadl; it is the latter Vasudeva who is regarded 
as God. It is very probable that Vasudeva originally was a name 
of the sun and thus became associated with Visnu, who with his 
three steps traversed the heavens; and a similarity of Krsna or 
Vasudeva to the sun is actually suggested in the Maha-bharata, 

xii. 341. 4 1, where Narayana says, “ Being like the sun, I  cover 
the whole world with my rays, and I am also the sustainei of all 
beings and am hence called Vasudeva.”

Again, the word Satvata also is used as a synonym of Vasudeva 
or Bhagavata. The word Satvata in the plural form is a name 
of a tribe of the Yadavas, and in the Maha-bharata, vn . 7662, the 
phrase Satvatam varah is used to denote Satyaki, a member of the 
Yadava race, though this appellation is applied to Krsna in a

1 Yuthena vrsttif ejati, Rg-Veda, 1. 10. 2.
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xg^ Targe number of places in the Maha-bharata1 . In the later Bhaga- 
vata-purana (ix. 9. 50) it is said that the Satvatas worship Brahman 
as Bhagavan and as Vasudeva. In the Maha-bharata, Vi. 66. 4 1, 
Samkarsana is said to have introduced the satvata. rites in wor­
shipping Vasudeva. I f  Satvata was the name of a race, it is easy to 
imagine that the persons may have had special rites in worshipping 
Vasudeva. Yamunacarya, the great teacher of Ramanuja in the 
tenth century a .d . ,  says that those who adore God (bhagavat), the 
supreme person, with purity (sattva), are called bhagavata and 
satvata2. Yamuna strongly urges that Satvatas are Brahmanas by 
caste, but are attached to Bhagavat as the supreme lord. Yamuna, 
however, seems to urge this in strong opposition to the current 
view that Satvatas were a low-caste people, who had not the initia­
tion with the holy thread and were an outcast people originated from 
the Vaisyas3. The Satvatas are said to be the fifth low-caste people, 
who worship in the temples of Visnu by the orders of the king, 
and are also called Bhagavatas4. The Satvatas and Bhagavatas 
are those who make their living by worshipping images and are 
hence low and disreputable. Yamuna urges that this popular view 
about the Bhagavatas and the Satvatas is all incorrect; for, though 
there are many Satvatas who make a living by worshipping images, 
not all Satvatas and Bhagavatas do so ; and there are many among 
them who worship Bhagavat, as the supreme person, solely by 
personal devotion and attachment.

From Patanjali’s remarks in commenting on Panini, iv. 3. 98, 
it is seen that he believed in the existence of two Vasudevas, 
one a leader of the Vrsni race and the other God as Bhagavat. 
It has already been pointed out that the name Vasudeva occurs 
also in the Ghata-jataka. It may therefore be argued that the 
name Vasudeva was an old name2 and the evidence of the passage 
of the Niddesa, as well as that of Patanjali, shows that it was a 
name of God or Bhagavat. The later explanation of Vasudeva 
as “ the son of Vasudeva” may therefore be regarded as an

1 Maha-bharata, V. 2 5 8 1 ,  3 0 4 1 ,  3 3 3 4 ,  3 3 6 0 ,  4 3 7 0 ;  i x .  2 5 3 2 ,  3 5 0 2 ;  X. 7 2 6 ;  
XII. 1 5 0 2 ,  1 6 1 4 ,  7 5 3 3 .

2 tat as ca sattvad bhagavan bhajyate yaih parah puman 
te satvata bhagavata ity ucyante dvijottamaih.

Yamuna’s Agama-pramanya, p . 7 . 6 .
3 Thus Manu (x. 23) s a y s :

vaisydt tu jdyate vrdlydt sudhanvacdrya eva ca 
karusas ca vijanmS ca maitras satvata eva ca.

* pane amah satvata ndma Vipior Syitanam hi sah
pujayed djhayd rdjhdm sa tu bhdgavatuh smrtah. Ibid. p. 8.
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X^^fi^authorized surmise. It is very probable that Vasudeva was 
^worshipped by the race of Yadavas as a tribal hero according to 

their own tribal rites and that he was believed to be an incarnation 
of Visnu, who was in his turn associated with the sun. Megas- 
thenes, in his account of India as he saw it, speaks of the Sourasenoi 
— an Indian nation in whose land are two great cities, Methora and 
Kleisobora, through which flows the navigable river Jobares— 
as worshipping Heracles. “ Methora”  in all probability means 
Mathura and “ Jobares”  Jumna. It is probable that Heracles is 
Hari, which again is a name of Vasudeva. Again in the Maha- 
bharata, vi. 65, Bhisma says that he was told by the ancient sages 
that formerly the great supreme person appeared before the 
assembly of gods and sages, and Brahina began to adore Him with 
folded hands. This great Being, who is there adored as Vasudeva, 
had first created out of Himself Samkarsana, and then Pradyumna, 
and from Pradyumna Aniruddha, and it was from Aniruddha 
that Brahma was created. This great Being, Vasudeva, incarnated 
Himself as the two sages, Nara and Narayana. Pie Himself says 
in the Maha-bharata, vi. 66, that “ as Vasudeva I should be 
adored by all and no one should ignore me in my human body” ; 
in both these chapters Krsna and Vasudeva are identical, and 
in the Gita Krsna says that “ of the Vrsnis I am Vasudeva.”
It has also been pointed out that Vasudeva belonged to the 
Kanhayana gotra. As Sir R. G . Bhandarkar says, “  It is very prob­
able that the identification of Krsna with Vasudeva was due to 
the similarity of the gotra name with the name of K rsna1 .”  From 
the frequent allusions to Vasudeva in Patanjali’s commentary 
and in the Maha-bharata, where he is referred to as the supreme 
person, it is very reasonable to suppose that the word is a proper 
noun, as the name of a person worshipped as God, and not a mere 
patronymic name indicating an origin from a father Vasudeva. 
Krsna, Janardana, Kesava, Hari, etc. are not Vrsni names, 
but were used as personal appellations of Vasudeva. P a t a n j a l i  

in his commentary on.Panini, iv. 3. 98, notes that Vasudeva, as 
the name of a Ksattriya king of the race of Vrsnis, is to be 
distinguished from Vasudeva as the name of God. This God, wor­
shipped by the Satvatas according to their family rites, probably 
came to be identified with a Vrsni king Vasudeva, and some of 
the personal characteristics of this king became also personal 

1 Sir R, G . Bhandarkar’s Vaisnavism and Saivism, pp. 1 1 - 1 2 .
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characteristics of the god Vasudeva. The word Krsna occurs 
several times in the older literature. I  hus Krsna appears as a \  edic 
rsi, as the composer of Rg-Veda, vm . 74. In the Maha-bharata 
Anukramanl Krsna is said to have descended from Angiras. 
Krsna appears in the Chandogya Upanisad (111. 17) as the son of 
DevakI, as in the Ghata-jataka. It is therefore probable that 
Vasudeva came to be identified with Krsna, the son of Devaki.
The older conception of Krsna’s being a rtvij is found in the 
Maha-bharata, and Bhlsma in the Sabha-parva speaks of him as 
being a rtvij and well-versed in the accessory literature of the 
Vedas (vedahga). It is very probable, as Dr Ray Chaudhury points 
out, that Krsna, the son of Devaki, was the same as Vasudeva, 
the founder of the Bhagavata system; for he is referred to in 
the Ghata-jataka as being Kanhayana, or Kanha, which is the 
same as Krsna, and as Devaki-putra, and in the Chandogya 
Upanisad, ill. 17. 6, also he is referred to as being Devalu-putra.
In the Ghata-jataka Krsna is spoken of as being a warrior, 
whereas in the Chandogya Upanisad he is a pupil of Ghora 
Angirasa, who taught him a symbolic sacrifice, in which penances 
(tapas), gifts (dana), sincerity (dr java), non-injury (ahimsd) and 
truthfulness (satya-vacana) may be regarded as sacrificial fees 
(daksina). The Maha-bharata, 11. 3 17 , describes Krsna both as a 
sage who performed long courses of asceticism in Gandhamadana, 
Puskara and Badari, and as a great warrior. He is also described 
in the Maha-bharata as Vasudeva, Devaki-putra and as the chief 
of the Satvatas, and his divinity is everywhere acknowledged there.
But it is not possible to assert definitely that Vasudeva, Krsna the 
warrior and Krsna the sage were not three different persons, who 
in the Maha-bharata were unified and identified, though it is 
quite probable that all the different strands of legends refer to 
one identical person.

I f  the three Krsnas refer to one individual Krsna, he must 
have lived long before Buddha, as he is alluded to in the Chandogya, 
and his guru Ghora Angirasa is also alluded to in the Kausltaki- 
bralmana, xxx. 6 and the Kathaka-samhita, 1. 1, which are pre- 
Buddhistic works. Jaina tradition refers to Krsna as being anterior 
to ParSvanatha (817 B.c.), and on this evidence Dr Ray Chaudhury 
thinks that he must have lived long before the closing years of 
the ninth century B.c.1

1 Early History of the Vaimava Sect, p. 39.



Bhagavata and the Bhagavad-gita.

The Mahd-bharata (x ii. 348) associates the Bhagavad-gita with 
the doctrines of the Ekanti-Vaisnavas. It is said there that the God 
Hari (bhagavanHari) always blesses those that are devoted to God 
without any idea of gain (ekdntin) and accepts their adorations, 
offered in accordance with proper rites (vidhi-prayukta)1 . This 
ekdnta religion (ekanta-dharma) is dear to Narayana, and those 
who adhere to it attain to Hari, as Nllakantha, the commentator 
on the Mahd-bharata, points out, without passing through the three 
stages of Aniruddha, Pradyumna and Samkarsana. The ekdntin faith 
leads to much higher goals than the paths of those that know the 
Vedas and lead the lives of ascetics. rf'he principles of this ekdntin 
faith were enunciated by the Bhagavat himself in the battle of the 
Pandavas and the Kurus, when Arjuna felt disinclined to fight. 
This faith can be traced originally to the Sama-veda. It is said that, 
when Narayana created Brahma, he gave him this satvata faith, 
and from that time forth, as the Mahd-bharata states, there has 
been a host of persons who were instructed in this faith and 
followed it. It was at a much later stage briefly described in 
the Hari-gitd2. T his faith is very obscure and very difficult to 
be practised, and its chief feature is cessation from all kinds of 
injury. In some places it is said to recognize one vyfiha: in other 
places two, and in others three, vyuhas are mentioned. Hari, 
however, is the final and absolute reality; he is both the agent, 
the action and the cause, as well as the absolute beyond action 
(akarta). There are, however, but few ekdntins in the world: had the 
world been filled with ekdntins, who never injured anyone, were 
always engaged in doing good to others and attained self-know-

3 Ekdntino niskama-bhaktdh, Nilakantha’s commentary on the Mahd-bliarata, 
x i i . 348. 3.

2 kathito hari-gitasu samasa-vidhi-kalpitah, Hari-gita. 53. The traditional 
teaching of the Gita doctrines is represented as ancient in the Gitci itself (iv. 1-3), 
where it is said that Bhagavan declared it. to Vivasvan, and he related it to Manu, 
and Manu to Ik§vaku, and so on, until after a long time it was lost; it was again 
ierived by Krsna in the form of the Bhagavad-gita. In the Mahd-bharata, xn. 
34b, it is said that Sanatkumara learned this doctrine from Narayana, from him 
Prajapati, from him Raibhya and from him Kuksi. It was then lost. Then again 

™  ™  learned it from Narayana, and from him the Barhi$ada sages learned it, 
and from them Jyestha. Then again itwas lost; then again Brahma learned it from 
Narayana, and from him Dak§a learned it, and from him Vivasvan, and from 

lvasvan Manu, and from Manu Iksvaku. Thus the tradition of the Bhagavad- 
gita, as given in the poem itself, tallies with the Mahd-bharata account,
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'''X'yr --A£<ige, then the golden age, krta yuga, would have come again. 
This ekanta religion is a faith parallel to that of the Samkhya- 
yoga, and the devotee who follows it attains Narayana as his 
ultimate state of liberation. From this description in the Maha- 
bharata it seems that the doctrine of the Gita was believed to be 
the ekantin doctrine originally taught by Narayana to Brahma, 
Narada and others long before the recital of the Gita by Krsna in 
the Maha-bharata battle. It is further known that it had at least 
four or five different schools or variant forms, viz. eka-vyuha, dvi- 
vyuha, tri-vyuha, catur-vyuha and ekanta, and that it was known 
as the Satvata religion.

Yamunacarya in his Agama-pramanya tries to combat a number 
of views in which the Bhagavatas were regarded as being in­
ferior to Brahmins, not being allowed to sit and dine with them. 
The Satvatas, again, are counted by Manu as a low-caste people, 
born from outcast Vaisyas and not entitled to the holy thread1 . 
The Satvatas were, of course, regarded as the same as Bhagavatas, 
and their chief duties consisted in worshipping for their living in 
Visnu temples by the order of the king2. They also repaired or 
constructed temples and images for their living, and were there­
fore regarded as outcasts. That the Bhagavatas did in later times 
worship images and build images and temples is also evident from 
the fact that most of the available Panca-ratra works are full of 
details about image-building and image-worship. The Gita (ix. 26) 
also speaks of adoration with water, flowers and leaves, which 
undoubtedly refers to image-worship. Samkarsana, as the brother 
or companion of Krsna, is mentioned in Patanjali’s Maha-bhasya 
(11. 2. 24) in a verse quoted by him, and in II. 2. 34 he seems to 
quote another passage, in which it is related that different kinds 
of musical instruments were played in the temple of Dhana- 
pati, Rama and Kesava, meaning Balarama, Samkarsana and 
Krsna3.

As Yamuna points out, the opponents of the Bhagavata school 
urge that, since the ordinary Brahminic initiation is not deemed

3 vaisyat tu jayate vrStyat sudhanvacarya eva ca
kdrU$a§ ca vijanma ca inaitrah sa&vata eva ca. Agama-pramanya, p. 8.

3 pancamah satvato nama Victor ayatanam hi sa
pujayed ajnaya rajhatfi sa tu bhdgavatah smrtah. Ibid.

3 Sahkarsana-dviiiyasya balam Krsnasya ardhitam.
Mahd-bhdsya, n . 2. 27.

mrdahga-sarikha-panavdk prthan nadanii sanisadi
prSsade dhana-pati-rama-keiavanam. Ibid. 11. 2. 34.
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qualification for undertaking the worship of Visnu, 
and since special and peculiar forms of initiation and ceremonial 
performances are necessary, it is clear that the Bhagavata forms 
of worship are not Vedic in their origin. The fourteen Hindu 
sciences, viz. the six vedangas on Vedic pronunciation (siksa), ritual 
(kalpa), grammar (vyakarana), metre {chandas), astronomy (jyotisa), 
lexicography (nirukta), the four Vedas, Mlmamsa, argumentative 
works or philosophy (nyaya-vistara), the mythologies {purana) and 
rules of conduct {dharma-sastra), do not refer to the Panca-ratra 
scriptures as being counted in their number. So the Bhagavata or 
the Panca-ratra scriptures are of non-Vedic origin. But Yamuna 
contends that, since Narayana is the supreme god, the Bhagavata 
literature, which deals with his worship, must be regarded as having 
the same sources as the Vedas; the Bhjigavatas also have the same 
kind of outer dress as the Brahmins and the same kinds of lineage. 
He further contends that, though sdtvata means an outcast, yet 
sdtvata is a different word from sdtvata, which means a devotee 
of Visnu. Moreover, not all Bhagavatas take to professional 
priestly duties and the worshipping of images for their livelihood; 
for there are many who worship the images through pure devotion.
It is very easy to see that the above defence of the Bhagavatas, as 
put forward by one of their best advocates, Yamunacarya, is very 
tame and tends to suggest very strongly that the Bhagavata sect 
was non-Vedic in its origin and that image-worship, image-making, 
image-repairing and temple-building had their origin in that 
particular sect. Yet throughout the entire scriptures of the Panca- 
ratra school there is the universal and uncontested tradition that 
it is based on the Vedas. But its difference from the Vedic path 
is well known. Yamuna himself refers to a passage {Agama- 
prdmanya, p. 51) where it is said that Sandilya, not being able to 
find his desired end (purusartha) in all the four Vedas, produced 
this scripture. The Gita itself often describes the selfish aims of 
sacrifices, and Krsna urges Arjuna to rise above the level of the 
Vedas. It seems, therefore, that the real connection of the Panca- 
ratra literature is to be found in the fact that it originated from 
Vasudeva or Visnu, who is the supreme God from whom the Vedas 
themselves were produced. Thus the Isvara-samhitd (1. 24-26) 
explains the matter, and states that the Bhagavata literature is 
the great root of the Veda tree, and the Vedas themselves are but 
trunks of it, and the followers of Yoga are but its branches. Its
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Xx̂ ^ i n  purpose is to propound the superiority of Vasudeva, who is 
the root of the universe and identical with the Vedas1 .

The affinity of this school of thought to the Upanisad 
school becomes apparent when it is considered that "V asudeva 
was regarded in this system as the highest Brahman2. The 
three other vyuhas were but subordinate manifestations of him, 
after the analogy of prajha, virat, visva and taijasa in monistic 
Vedanta. Patanjali’s Maha-bhasya does not seem to know of the 
four vyuhas, as it mentions only Vasudeva and Samkarsana; and 
the Gita knows only Vasudeva. It seems, therefore, that the vyuha 
doctrine did not exist at the time of the Gita and that it evolved 
gradually in later times. It is seen from a passage of the Maha- 
bhdrata, already referred to, that there were different variations of 
the doctrine and that some accepted one vyuha, others two, others 
three and others four. It is very improbable that, if the vyuha 
doctrine was known at the time of the Gita, it should not Lave 
been mentioned therein. For the Gita was in all probability the 
earliest work of the ekantm school of the Bhagavatas3 * * * * 8. It is also 
interesting in this connection to note that the name Narayana is 
never mentioned in the Gita, and Vasudeva is only identified with 
Visnu, the chief of the adityas. Thus Sir R. G . Bhandarkar says, 
“  It will be seen that the date of the Bhagavad-gita, which contains

1 mahato veda-vrksasya mida-bhuto mahan ayam 
skandha-bhuta rg-adyds te sakha-bhutas ca yoginali

' jagan-mtdasya vedasya Vasudevasya mukhyatah
pratipadakata siddha mula-vedakhyata dvijah.

Isvara-sarnhita, 1. 24-26.
2 yasmat samyak param brahma Vasudevakhyam avyayam 

asmad avapyate seistraj jnana-purvena harmana.
Pauskaragama, as quoted in Ramanuja-bhdsya, II. 2. 42.

The Chundogya Upanisad (v i i . x. 2) refers also to the study of ekayana, as in 
the passage vako-vakyam ekayanam \ ekayana is also described as being itself a 
Veda in Snprasna-samhitd, 11. 38, 39:

vedam ekayanam nama vedanam sirasi sthitam 
tad-arthakam panca-ratram moksa-dam tat-kriydvatdni 
yastninn eko moksa-mdrgo vede proktah sanatanah 
mad-aradhana-rupena tasmad ekayanam bkavet.

See also the article “ The Pafica-ratras or Bhagavata-sastra,”  by Govindacarya
SvSmin, J .R .A .S .  19 11 .  . . .

8 That the ekantin faith is the same as the Satvata or the Panca-ratra faith is
evident from the following quotation from the Padma-tantra, iv. 2. 88: 

suns sulird bhagavatas sdtvatah pahca-kala-vit 
ekantikes tan-mayas ca pahea-rdtrika ity api.

This faith is also called ekayana, or the path of the One, as is seen from the 
following passage from the Isvara-samhitd, I. 18 :

moksdyandya vai panthd etad-anyo na vidyate 
tasmad ekayanam nama pravadanti manisinah.

f1. ( § 5 ^f/ The Philosophy o f the Bhagavad-gita  fe j



\^^^-^/m ention of the vyiihas or personified forms, is much earlier 
~ than those of the inscriptions, the Niddesa and Patanjali, i.e. it was 

composed not later than the beginning of the fourth century before 
the Christian era; how much earlier it is difficult to say. At the 
time when the Gita was conceived and composed the identification 
of Vasudeva with Narayana had not yet taken place, nor had the 
fact of his being an incarnation of Visnu come to be acknowledged, 
as appears from the work itself... .Visnu is alluded to as the chief of 
the i^.dityas and not as the supreme being, and Vasudeva was Visnu 
in this sense, as mentioned in chapter x, because the best thing of 
a group or class is represented to be his vibhuti or special mani­
festation1 .”

The date of the Gita has been the subject of long discussions 
among scholars, and it is inconvenient for our present purposes 
to enter into an elaborate controversy. One of the most extreme 
views on the subject is that of Dr Lorinser, who holds that it 
was composed after Buddha, and several centuries after the com­
mencement of the Christian era, under the influence of the New 
Testament. M r Telang in the introduction to his translation of 
the Bhagavad-gita points out—as has been shown above—that 
the Bhagavad-gita does not know anything that is peculiarly 
Buddhistic. Attempt has also been made to prove that the Gita 
not only does not know anything Buddhistic, but that it also 
knows neither the accepted Samkhya philosophy nor the Yoga of 
Patanjali’s Yoga-sutra. This, together with some other secondary 
considerations noted above, such as the non-identification of Vasu­
deva with Narayana and the non-appearance of the vyuha doctrine, 
seems to be a very strong reason for holding the Gita to be in 
its general structure pre-Buddhistic. The looseness of its com­
position, however, always made it easy to interpolate occasional 
verses. Since there'is no other consideration which might lead us 
to think that the Gita was written after the Brahma-sutras, the 
verse Brahma-sutra-padais caiva hetumadbhir vinUcdtaih has to be 
either treated as an interpolation or interpreted differently. Sankara 
also thought that the Brahma-sutra referred to the Gita as an old 
sacred writing (srnrti), and this tallies with our other considerations 
regarding the antiquity of the Gita. The view of D r Lorinser, 
that the Bhagavad-gita. must have borrowed at least some of its 
materials from Christianity,has been pretty successfully refuted by

1 Vaisnavism and Saivism, p. 1 3 .
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Mr Telang in the introduction to his translation, and it therefore 
need not be here again combated. Dr Ray Chaudhury also has 
discussed the problem of the relation of Bhagavatism to Chris­
tianity, and in the discussion nothing has come out which can 
definitely make it seem probable that the Bhagavata cult was 
indebted to Christianity at any stage of its development; the 
possibility of the Gita being indebted to Christianity may be 
held to be a mere fancy. It is not necessary here to enter into 
any long discussion in refuting Garbe’s view that the Gita was 
originally a work on Samkhya lines (written in the first half of 
the second century b .c .), which was revised on Vedantic lines 
and brought to its present form in the second century a .d . ;  for 
I suppose it has been amply proved that, in the light of the 
uncontradicted tradition of the Mdha-bharata and the Paiica-ratra 
literature, the Gita is to be regarded as a work of the Bhagavata 
school, and an internal analysis of the work also shows that the 
Gita is neither an ordinary Samkhya nor a Vedanta work, but 
represents some older system wherein the views of an earlier 
school of Samkhya are mixed up with Vedantic ideas different 
from the Vedanta as interpreted by Sankara. The arbitrary and 
dogmatic assertion of Garbe, that he could clearly separate the 
original part of the Gita from the later additions, need not, to my 
mind, be taken seriously. The antiquity of the Bhagavata religion 
is, as pointed out by Tilak, acknowledged by Senart (The Indian 
Interpreter, October 1909 and January 1910) and Buhler (Indian 
Antiquary, 1894), and the latter says, ‘ ‘ The ancient Bhagavata 
Satvata or Paiica-ratra sect, devoted to the worship of Narayana and 
his deified teacher Krsna Devaki-putra, dates from a period long 
anterior to the rise of the Jainas in the eighth century b .c .”  And 
assuredly the Gita is the earliest available literature of this school 
As regards external evidence, it may be pointed out that thê  Gita 
is alluded to not only by Kalidasa and Bana, but also by Bhasa in 
his play Karna -bhdra1 . Tilak also refers to an article by T . G . Kale 

in the Vedic Magazine, vii. pp. 528~532>where he Pomte out tĥ
the Bodhdyana-Grhya-sesa-siitra, 1 1 . 22. 9, quotes the Gita, ix. 26,

1 Tilak quotes this passage on page 574 of his Bhagavad-glta-rahasya (Bengali
translation of his Marathi work) as follows:

hato p i  labhate svargam )itva tu labhate yasan
ubhe bahumate loke ndsli nifphalata rane, 

which repeats the first two lines of the Gita, II. 37-
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ana the Bodhayana-Pitr-medha-sulra, at the beginning-.of the third
prasna, quotes another passage of the Gita1. Incidentally it may 
also be mentioned that the style of the Gita is very archaic; it is 
itself called an Upanisad, and there are many passages in it which 
are found in the Isa {Isa, 5, cf. the Bhagavad-gita, xm . 15 and 
vi. 29), Mundaka {Mnnd. 11. 1. 2, cf. the Gita, xm . 15), Kathaka 
(11. 15, 11. 18 and 19 and 11. 7, cf. the Gita, vill. u ;  11. 20 
and 29) and other Upanisads. We are thus led to assign to the 
Gita a very early date, and, since there is no definite evidence 
to show that it was post-Buddhistic, and since also the Gita 
does not contain the slightest reference to anything Buddhistic,
I venture to suggest that it is pre-Buddhistic, however unfashion­
able such a view may appear. An examination of the Gita from 
the point of view of language also shows that it is archaic and largely 
un-Paninean. Thus from the root yndh we have yudhya (vm. 7) 
for yudhyasva-, yat, which is atmane-pada in Paninean Sanskrit, 
is used in parasmai-pada also, as in vi. 36, vn. 3, ix. 14 and 
xv. 1 1 ;  ram is also used in parasmai-pada in x. 9. The roots kanks, 
vraj, vis and ihg are used in Paninean Sanskrit in parasmai-pada, 
but in the Gita they are all used in atmane-pada as well—hanks in 
1. 3 1 , vraj in 11. 54, vii in xxm . 55 and ihg in vi. 19 and xiv. 23. 
Again, the verb ud-vij, which is generally used in atmane-pada, is 
used in parasmai-pada in v. 20; nivasisyasi is used in xil. 8 for 
nivatsyasi, ma sucah for ma socih in xvi. 5 ; and the usage of 
prasavisyadhvam in 111. 10 is quite ungrammatical. So yamah 
samyamatdm in x. 29 should be yamah samyacchatam, he sakheti 
in xi. 41 is an instance of wrong sandhi, priydydrhasi in xi. 44 is 
used for priyayah arhasi, sendninam in x. 24 is used for senanyam2. 
These linguistic irregularities, though they may not themselves be 
regarded as determining anything definitely, may yet be regarded

1 Bodhayana-Grhya-se$a-sutra: 
tad Aha bhagavan,
patram puspam phalam toyarn yo me. bhaktya prayacchati 
tad aham bhakty-upahrtam asnami prayatdtmanah.

Also Bodhayana-Pitr-medha-sUtra: yatasya vai manusyasya dhruvam tnaranam
iti vijanlyat tasmaj jate 11a prahr?yen mrte ca na vifideta.

Compare the Gita, jdtasya hi dhrtivo mrtyuli, etc.
N .B. These references are all taken from Tilak’s Bhagavad-gUti-rahasya 

pp. 574, etc.
3 For enumeration of more errors of this character see Mr V. Is.. Rajv/ede’s 

article in the Bhandarkar commemoration volume, from which these have been 
collected.
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as contributory evidence in favour of the high antiquity of the 
Gita. The Gita may have been a work of the Bhagavata school 
written long before the composition of the Maha-bharata, and may 
have been written on the basis of the Bharata legend, on which 
the Maha-bharata was based. It is not improbable that the Gita, 
which summarized the older teachings of the Bhagavata school, was 
incorporated into the Maha-bharata, during one of its revisions, by 
reason of the sacredness that it had attained at the time.
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abadhita, 108 acapala, 510
abddhita - svayain - prakasataiva asya Acceptance of gift, 505 

satta, 36 Accessories, 160, 1S3, 184
Abdomen, 289, 353 Accessory cause, 109, 186
abhaya, 510 Accidental happenings, 372
abhava, 142, 162, 193, 227 Accretion, 235 n., 326; of energy,
abheda, 207 244
abhedo nila-tad-dhiyoh, 26 n. Acetabulum, 287 n. 2
abhicara-karma, 284 acctana, 36
Abhidharma-kosa, 58 n. Acid, 337 n., 358, 359, 361, 362
Abhidharma-kosa-vyakhya, 58 «., 62 n. Acidity, 335 n. 
abhidhanabhidheya - jnana-jneyadilak- acintya, 362-364

$anah, 3 n. Action, 148, 187, 194, 241, 360, 403-
abhighata, 339, 410 405, 412, 421, 440, 441, 467, 488,
abhihitanvaya-vada, 227 " 507, 508, 515, 516
abhilaso, 497 Active agent, 244
abhilasa, 412 Active functioning, 238
Abhinanda, 232 Active operation, 154
Abhinavagupta, 49, 443 Active restraint, 500
Abhinavanarayana, 78 Activity, 238, 256, 341, 368, 369, 481,
Abhinavanarayanendra Sarasvati, 78, 504, 515 ; of the self, 197

79 Act of knowledge, 69
abhinivesa, 414 Acts, 15
abhiprapacyarnana, 314 Actual, 23 n .; data, 214
Abhipraya-prakaHka, 83, 87 n., 148 n. Acyutakrsnananda Tlrtha, 220 
abhisecana, 505 Additional assistance, 183
abhivyajyate, 303 adharnia, 321, 409, 4 11 , 416, 484, 487,
abkivyakti, 173 5°7>525
abhraja, 300, 301, 331 n. adhika, 384, 385, 389 n.
abhyanujna, 388 adhikarana, 108 359, 390
abhyasa, 360, 370 Adhikarana-maiijan, 148 n.
abhyupagama-siddhanta, 383 Adhikarana-mdla, 81
Ablutions, 267, 505 Adhikarana-ratna-mala, 148 n.
Abnormal states, 335 Adhikarana-safigati, 148 n.
Abode, 497 adhikarana-siddhanta, 383
Abscess, 299 adhimoksa, 24
Absence, 19 adhipati, 342, 352
Absolute destruction, 248 adhisthana, 113 , 194, 279, 472
Absolute oneness, ie8 adhisthayaka, 366
Absolute truth, 3 adhyavasaya, 373
Absolutist, 514 adhyasa, 9, 103
Abstract idea, 2 1 1  Adhydsa-bhdsya, 6 222 n.
Abstraction, 28 adhyatma-vidah, 423
Abuse, 498 n. ad infinitum, 40, 70, 376
Academic dispute, 373 Adoration, 439
Academy of Sciences, 164 n. adroha, 510

1 The words are arranged in the order of the English alphabet. Sanskrit and 
Pali technical terms and words are in small italics; names of books are in italics 
with a capital. English words and other names are in Roman with a capital. 
Letters with diacritical marks come after ordinary ones.
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x ^ ! l ^adrsfa, 207, 306, 360 Agnivesa-samhita, 277, 432
adrstadi-kfubdham, 206 Agniyesa-tantra, 429
adr$tadi-sahakrtam, 197 Agnivesya, 228, 230
adrstartha, 383 agrahana, 104
Adultery, 498 n. Agrahayana, 282
Advaita-bhusana, 52 11. Agriculture, 502, 505
Advaita-bodha-dipika, 54, 216 aharjikara, 75, 102, 104, 217, 236, 239,
Advaita-brahma-siddhi, 57 245, 257, 262, 305, 347> 45' > t  3>
Advaita-candrika, 55 464^496, 524
Advaita-cinta-kaustubha, 56 ahamta, 235, 237
Advaita-cintamani, 55 a-hetu, 386
Advaita-dipika, 53, 216 ahetu-sama, 380 n. 4, 382 «•
Advaita-dipika-vivarana, 53 ahetutah, 166
Advaita-makaranda, 56 ahiipsa, 505, 510, 514, 544
Advaita-makaranda-tika, 193 Ahirbudhnya-samhita, 401, 537
Advaita-manjarl, 225 ahita, 277, 278, 421, 422
Advaita-miikta-sara, 57 n. aihika, 253
Advaita-nirnaya, 219 aikamatya, 282
Advaita-paiica-ratna, 53, 216 aindriya, 254 - on_
Advaita Philosophy, 2 «. Air, 74, 187, 194, 235, 302, 3 5. 33
Advaita-ratna, 54 .334, 359. 360, 3 °2, 4*9
Advaita-ratna-kosa, 54 Airy, 357, 359
Advaita-ratna-ralifana, 225, 226 Aitareya, 78, 259 n. 3
Advaita-ratna-vyakhyana, 54 Aitareya-brdhinapa, 530
Advaita-siddhanta-vidyotana, 57 k . Aitareyopamsad-bnasya, 78
Advaita-siddhi, 53, 56, 118 , 198, 199, aitihyci, 376, 379 

223 225, 226 Ajita,
Advaita-siddhy-upanyasa, 225 «. ajnana, 3, 9 . 5° .  55. 73, ' 4> 7 >
Advaita-lastra-saroddhara, 55 10 1, 102, 108, n o , 112 , 113 , ” 5 ,
advaita-sruti, 80 *53, *54, *95. 196, 204, 217, 222,
Advaita-vada, 216 389. 479. 499 . 5° ° !  lts nature, de-
advaita-vdsand, 2 1 8  , pendence on s e l f  and transformation
AdvaitSnanda, 56, 82 232 into world-appearance xo ts no-

■ AdvaitdnubhUti 8 1  tion in Padmapada or Prakasatman
Advancement's 19 different from that of N a g ^ a  9 !
AdvaySnanda, 79 its transformations, 10, 53 . ^acas-
Advayaranya, 231 Pati’s vie™ of lts C-Tsall(ty;  1 1  . .
Advayasrama, 204 ajhdnam ndbkava upadanatvan mrdvat,
Advar, 49, 84 n., 87 *97
Affection, 490, 497 ajndta-sattvdnabhyupagama, 17, 270
Affections of vata, 336 akartd, 545
Affective tone, 23 Akhandananda, 52, 103, 193
Affirmations, 75 , 166, 271, 3§7 Akhandananda Munt,_io, 31 n.
Afflictions, 22, 304, 414, 499 Akhandatma-prakahka, 57 n-
agada-tantra, 276 AkhilStman, 99
Agasti, 228, 230 akhydtt, 87 n.
Agastya, 433 aklista, 414
Age, 370 akrodha, 505, 510
Agent, 77, 169, 3io, 314, 358, 368, a-krtaka, 182

. . .  Aha a 70 ere ei6 ak§aka-samjne, 280 n. 4
Ag” , SM /  Aksapada, 394, 398- 4™
Agni, 75, 292 300 n. 2, 303, 304 alaji, 299
Agnihotra, 54 354
agni-karma, 330 alasald, 298 n.
Agni-Pur ana, 279 «. Alberum, 420
Agniftoma, L \  345 n. Alchemy, 426
Agnivesa, 393, 395, 3 9 9 , 424 > 4 29 , Alertness, 5 1 1 , 0  mmc, 51 

432 algandu, 297
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X ^ , .JAptisa, 300 Angry, 367

Alkaline, 357, 358 anila, 330
All, I95_ Animal, 359, 513
Allala Suri, 52 n. Animate, 359, 360
All-pervading, 16, 372, 525, 526 Aniruddha, 543, 545
All-pervasive, 160 anirvacaniyam niladi, m
aloka-samvrta, 5 anirvacamyatd, 155
alolupatva, 510 anirvacamyatd-vacana, 105
Alternating, 63 anirvacaniya, 89, 117 , 203, 224
Alternative, 18, 377 anirvacya, 35, m
Altindische Grammatik, 345 n. anirvacyatva, 194
Amalananda, 52, 57, 58, 74 n. .86, 103, anirvacya avidya, 109 

107-109, 119 , 260 anitya, 22 120
Amaradasa, 54 anitya-sama, 380 n. 4
Amara-ko$a, 55 aniyata-vipaka, 249
amar$a, 412 Ankle-bones, 284
amavasya, 292 n. Annam Bhafta, 82 n.
Amlvd, 300 Annihilation, 266
amla, 312 n. 3, 357, 358, 361 Annotations, 87
Amrtananda, 31 n., 454 anna, 383
Amulets, 277, 281, 282, 293, 294, 301, antahkarana-caitanyayor aikyadliyasat,

364 206
amurta, 254 hntahkaranas, 34, 50, 56, 65, 72, 75 n.,
anisa, 286 n. 2, 287 76, 77, 88, 89 n., 10 1, 104-106, 109,
amsa-phalaka, 286 n. 4 113 , 114 , 206-210, 217, 26S, 292,
amsa-pTtha, 287 n. 2 295, 306, 344, 452, 484 n. 1
amsamsa-vikalpa, 338 antahkarana-visitfa, 33
anabhilapyenatmana, 20 antahkaranavacchinnarn caitanyarji,206
anabhiraddhi, 497 antah-sansiryam, 307
anabhisanga, 373 antarik$am, 292 n.
anadhigata, 212, 213 Antaryami-brahmana, 251
anadhigatatva, 213 antaryamin, 215, 537
anaikdntikatva, 123 Antecedence, 160, 172
Analogy, 36, 42, 148, 155, 180, 189, Antipathy, 24, 101, 245, 248, 267, 409,

39 1; of dreams, 28; of play, 42 412-414, 490, 498, 499
Analysis, 6 s ; of consciousness, 62 antrebhyah, 288
ananubhdsana, 389 n. anubandha, 338 11., 368 389, 497
ananuyojya, 384 anubandhya, 338 n.
ananyatha-siddha, 160 anubhava, 149
Ananyanubhava, 82 n. Anubhava-dipika, 78
anarthaka, 384, 385 Anubhava-vildsa, 57 n.
Anatomical texts, 435 Anubhavananda, 58, 86
Anatomical treatises, 435 anubhuti, 199
Anatomy, 355, 433 anubhUti-svabhava, 471
anavastha, 174 Anubhutisvarupac3rya, 116 , 192, 194
anady-anirvacyavidyasrayandt, 12 anumata, 389, 391
anagatavekfana, 389, 392 anumana, 139, 194, 373, 376, 379, 398,
andhata-cakra, 355 401 11.
anakhyam anabhivyaktam, 232 anupadhd, 505
andmayam, 462 anupalabdhi-sama, 380 n. 4
anarambha, 416 anupasava, 397
anasrava, 22 Anupatdla, 300
andtman, 6 anus, 296, 426
anekatd, 370 anusayo, 497
anekdnta, 389 anutpatti-sama, 380 n. 4
anekantha, 391 anuvrtta, 63
Anger, 267, 333, 373. 4° 9 . 492 . 497, anu-vyavasaya, 15 1 

499, 5°9- 5 ”  anuyoga, 384
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'dnuyojya, 384 a posteriori, 517
anukya, 287 n. 1 Apparatus, 180
Anvaya-prakasika, 56 Apparent reality, 4
anvaya-vyatireki, 400 «. Appaya Diksita, io, 1 1 ,  i 7> 44> 47 . 49>
anvaya - vyatireki - sadhya - visesaiti 52-56, 79, 82 n., 106 ?z., 108, 216 n.,

vady-abhimatam sadhayati, 12 1 218, 219; his date, lineage and
Anvayartha-prakasika, 116  works, 218 ff.
anvayi, 400 n. Appearance, 3, 5, 8, 13, 20-22, 28,
anvitabhidhana-vada, 227 3 1, 37> IOI> io5> io9> r94> r95> 232>
anyathd-khydti, 87 n., 204, 222 235, 236, 239, 252, 371, 438, 517 !
any a purvapurva-bhrama-samskdrah, of unity, 65

109 Appetites, 493
anyedyuh, 297 Appetitive desire, 501
anyonya-milat-komala-saddala, 257 Appreciation, 512
anyonydbhdva, 122, 13 1 ,  132 Apprehension, 22
aiigam eva alpatvad upangam, 273 apradhana, 370
anganam, 496 apramd, 128
Ahgiras, 281, 544 apramada, 505
Angirasa-kalpa, 283 apratibha, 389 11.
aiigulayah, 285 apratyak, 63
Anguttara-nikaya, 394 aprapta-kala, 389 n.
anknra, 169 aprdptu-prdrthana, 412
aniidnam, 498 aprdptayoli prdptih samyogah, 158
anu, 261 a priori, 517
anu-hrasva, 189 apsarah, 228
anu-hrasva measure, 190 apurva, 80
anuhrasva parimdna, 189 apurva-vidhi, 46
anda, 322 n. Ardya, 300
ap, 75, 501 arbuda, 286 «. 3, 314
apac.it, 298 n. 7 area, 537
apadesa, 389, 391 Ardent desire, 497
apagatai$anah, 245 ardha-supta-prabuddha, 264
apahnava-vacana, 105 ardhdhjali-parimdna, 343 «.
apaisuna, 510 Argument, 18, 26 29, 278, 37^

.apara, 360, 370 arhatattva, 248
aparam ojas, 343 n. Aristanemi, 229
apara prakyti, 465 Arjuna, 487, 489, 500, 502, 507,
aparicchinnalambandlidra, 23 508, 512, 516, 518, 525, 529_532>
aparoksa, 6, 63, 105 545
aparokfa-pratiti-virodhat, 194 Armpits, 326 n.
aparobya-vyavahdra-yogya, 149 Arnava-varnana, 126
Aparoksanubhava, 78 aroga, 334 n.
Aparoksdnubhiiti, 80 arpana, 452
apa-siddhanta, 389 n. Arrogant, 510
Apasmara, 431 Areas, 430
apavarga, 44, 248 Arteries, 256 n., 289, 290
apavarja, 389, 391 artha, 327, 340, 359, 479, 482, 4»S
apdna, 258-260, 291, 3 1 1 ,  332, 373. artha-kriya-karitva, 32, 108 

448, 449, 455 artha-kriyd-sdmarthya, 183
apdna vdyu, 355 artha-kriya-samarthya-sattvam, 30 n.
apanaya svdha, 448 arlha-prdpakatva, 137
apanga, 342, 351 artha-prdpti, 384
aparthaka, 384, 385, 388, 389 n. Artha-sdstra, 274, 541
apekhd, 496 arthayati, 20
apeksd, 95 arthantara, 388, 389 n.
apeksa-buddhi, 157, 158 artluipatti, 18, 389, 391
Aperture, 354 n., 355, 356 artfidpatti-sama, 380 n. 4, 382 n.
Apoha-siddhi, 49 Artificial process, 358

i’ v & 5P-J Index v k l\v^«A / kA A. j
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Ajunadatta, 429, 434 astahga-yoga, 453-455
aruna, 291, 344 n. asthlvantau, 285 •-
asamprajhata, 250 asthlvat, 285 n. 4
asamsargagraha, 154, 135 At ala, 76
Asanga, 164 Atharva, 274, 390
asanga, 268 Atharvan texts, 299
asanga-bhdvand, 264 Atharvanic charms, 281
asanga-sastrena, 524 Atharvanic hymns, 289
a-sarva-gata, 410 Atharvanic rites, 283, 294
asat, 155, 373 Atharva-sikha Upanisad, 449
a-sat-karya-vada, 39, 179, 473, 517 Atliarva-siras Upanisad, 449
asat-khyati, 87 n. Atharva-Veda, 273-275, 277-280, 283,
asatmya-arthagama, 416 284, 288, 290, 291, 293-295, 301,
Ascetic, 373; life, 508; postures, 489 331, 340, 343 n., 344-346, 364, 486,
Asceticism, 229, 267, 508 336, 339; as Atharva and Arigiras,
Asiatic Society of Bengal, 205 281; Ayur-veda an upanga of it, 273;
asmita, 414 Ayur-veda its upaveda, 274; diseases
aspanda, 263 and their symptoms in, 301 ff.;
Aspects, 238 diseases mentioned in, 296 ff.; dis-
Aspiration, 497 tinguishes hira and dhamanl, 344 n .;
Ass, 160,38671. head and brain in, 340; its bone
Assembly, 378 system critically compared and con-
Assimilation, 331 « trastcd with that of Caraka, Susruta,
Associated, 301 Vagbhata, 284 ff.; its contents as
Association, 15, 21, 25, 34, 156, 169, arranged by Bloomfield, 293 ff.; its

183, 188, 193, 239, 321, 358, 369, principal contents, 281 ff.; its prob-
375, 45 i, 452, 456, 500 able priority to Qg-veda, 280, 281;

asteya, 503 its relation with Ayur-veda, 275; its
asthi, 317, 328 iakhas, 283 ff.; its theory of vayas,
asthi-mdr/isa-maya, 257 291, 292; on sira and dhamatti,
asthira, 230, 241 289 ff.; rivalry hetween drugs and
asti, 38671. charms in, 293 ff.; theory of the
Astragalus, 284 ?i. 3 origin of diseases in, 299 ff.; vdyu,
Astringent, 338, 359 pitta and kapha in, 33 1; what nadl
Astrology, 436 means in, 343
Astronomy, 49 Atharva-VedaandGopatha-Brdhmana,
asukha, 422 295 n. 1, 296 n. 1
asukkam dyuh, 277 Atharvaveda in Kashmir, 283 n.
asura, 314, 535, 339 Atharvahgirasah, 281
Asura-veda, 274 n. 3 atidesa, 389, 391
asuya, 413 atikrdntaveltsana, 389, 392
asvadu, 358 atimutra, 296
asubka, 341 atirikta, 388
asuddha, 36 atisayadhana, 183
Asvattha, 524 atiyoga, 320, 321, 405
Asvattha tree, 323, 324 atltidriya, 347, 366
as taka, 292 . atisara, 296,430
asta-siddhi, 427 Atita-kala, 3S7
Asfanga Ayur-veda, 276 Atomic, 367; changes, 194; measure,
Astaiiga-hrdaya, 364 n., 436 189; theory, 15 1, 189
Astahga - hrdaya - nama - vaiduryaka- Atoms, 20, 25, 157, 187-190,193,199,

bhasya, 436 306, 371
Astanga-hrdaya-samhita, 425, 432- Atri, 399, 401, 429 

434 Attachment, 24, 10 1, 243, 304, 4 12-
Astanga-hrdaya-vrtti, 436 414, 489, 490, 497-499, 501, 303,
Asfahga-sattigraha, 263, 274?!. 3, 284 504, 507, 310, 5 11 ,  5x3, 514, 3x6,

7i. 3, 304 n. 1, 317  n. 1, 328, 329?!., 521-523
433 Attention, 23, 24
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:tive re fle c tio n , 2 4  avidya-dvitaya, 10 9
A tto c k , 4 29  avidya-dvitaya-sacivasya, 10 9
A ttra c t io n s , 2 3 9  avidya may a mithya-pratyaya iti, 84
atyantasat, 19 4  avidya-nivrtti, 85
atthanga-sila, 498 avidya-p o te n cy , 10
A u d ito r y  o rg a n , 3 4 4  avidya-sahita-brahmopadanam, 1 1
A u d ito r y  se n se , 3 7 4  avidya  ̂ s tu ff , 10 4
A u fre c h t , T h . ,  4 3 5 , 4 3 9  avidyd-sakti, 9 ,2 0 3
aupacarika, 3 2 8 , 3 2 9  avidyopadana-bheda-vadins, 90
A u p a d h e n a v a , 4 2 4  avijja,  498
Aupadhenava-tantra, 4 3 5  avijndtdrtha, 38 9  n.
aupamya, 3 7 7 .  3 7 9  amnabhava, 14 0 , 3 7 6 , 38 0
aupapaduka, 30 8  avisamvadi, 1 3 6
A u ra b h ra , 4 2 4  avisesa-sama, 3 8 0  « . 4 , 38 2  n.
A u r ic u la r , 3 5 3  avisaya, 6
A u sp ic io u s  r ite s , 2 8 1  avttikkama, 5 ° °
A u ste r it ie s , 4 4 1  avyabhicdri, 1 3 6 ,  3 8 1  «•
mcadhn avyabhican anubhavah, 1 3 5
S S ' i /  4 3 , .0 4 ,  4 6 3 , 357, 35S, 4 6 3 ,
aiisnya, 3 6 2  « . 4 6 3 > 4 7 ° ,  4 7 1 , 4 7 3 ) 4 7 6 , S I 9 > 5 2 S>
A u th e n t ic ity , 7 8  5 3 ° .  5 3 3  _
A u tu m n , 3 3 5 , 3 7 °  avyakto vyakta-karma, 263
A u tu m n a l fe v e r , 299  avyapadesatma, 234
avabhdsirii, 3 1 7  avyapadesya, 265 3 7 4 , 4 ° i
avaccheda, 10 5  A v y a y S tm a n  B h a g a v a t  P u jy a p a d a ,

avacchedakata, 1 2 4  I 9 ,8
avaccheda-vada, 10 6  avydkrta, 2 3  10 4  _
avacchinna, 96 avydpya-vrtlitva-visefito, 15 8
A v a d h a n i Y a jv a ,  2 1 8  k . A w a k in g  c o n sc io u sn ess , 19
avadhi 308 A w a re n e ss , 1 3 ,  1 4 ,  1 7 - 2 0 ,  2 5  3 ° ,  3 i « - ,
« S L L, 4 4  3 2 ,  6 3 - 6 5 ,  6 7 , 6 8 , 7 0 , 7 i ,  7 3 , » 7 ,
o u r t u ,  2 0 2 , 2 0 3  “ 8 - * 3 4 , * S i ,  i9 7 ,  2 0 1 ,  2 0 6 , 2 1 1 ,
avciyavl, 18 7  2 1 2  2 1 4 ;  o f  b lu e , 2 7
avedanam, 2 6 5  A y o d h y a , 2 3 0
avedyatva, 14 9 ,  1 5 0  _ 32 j >  4 ° 5

' avedyatve satyaparokpa -  vyavahara  - ayata-siddha, 1 9 1  
yogyatvam, 14 9  « .  ayuta-siddhatva, 1 9 1

A v e r r h o a  a c id a , 3 6 0  w, dbhasa, 2 5 2
A v e r s io n , 3 3 5 ,  5 1 5  abhtcanka, 2 8 1
A v id d h a k a r n a , 1 7 2  Abhoga, 5 2 , 10 8

avidyamana, 5 f c* y a ' 4 2 °  . „
r f y a ,  5, 6 , 8 , 9 , 1 2 ,  1 3 ,  4 4 , 4 8 , 5 ° ,  7 2 ,  A c S ry a  D lk f it a , 2 1 8  

7 3 ,  8 4 , 8 5 , 8 8 -9 0 , 9 8 , 9 9 , i ° 4 , A c a r y a  J e t a n ,  49  
105, 1 0 9 - i n ,  x i 7 , 1 1 8 ,  14 8 , 1 8 7 ,  A c S r y a s u n , 1 7 1
2 0 4 - 2 0 6 , 2 0 9 , 2 2 1 ,  2 3 4 , 2 4 9 , 3 0 4 , acchadya, 1 1 2
4 1 4 ,  415 ,  4 7 9 , 4 9 8 , 4 9 9 ; d e -  adana-gantho, 496  
s c r ib e d  as iakti b y  G a u d a p a d a , 8 ;  adhara, 1 1 3 ,  14 4  
in  n e ith e r  o f  its  se n se s  ca n  b e  adhara-cakra, 3 5 5 ,  3 5 6  
m a te r ia l c a u se , 1 2 ;  its  m e a n in g s , 1 2 ;  A d is u r a , 12 6  
n a tu re  o f  its  c a u sa lity  a c c o rd in g  to  adityas, 2 9 2  n., 5 3 5 ,  5 4 9  
A n a n d a b o d h a , a lso  a c c o rd in g  to  agama, 3 0 4
V a c a s p a t i ’s  Brahma-tattva-samikfa, Agama-prdmdnya, 5 4 2  11. 2 ,  5 4 1 ,
1 2 - not p s y c h o lo g ic a l ig n o ra n c e , b u t  _ 5 4 7
sp e c ia l te c h n ic a l c a te g o ry , 1 2 ;  P a d -  Agama-sfistra-wvarana, 78
m a p a d a ’s  in te rp re ta t io n  r e g a rd in g  aghato, 4 9 7
th e  c r e a t iv e  p o w e r  o f , 9 ;  so  c a lle d  dgneya, 3 1 3 ,  3 2 9  ^ •_,_35 9
b e c a u s e  o f  its  u n in te ll ig ib ility , 1 2  dhare patikfda-sanna, 5 0 1
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172 Ananda-vardhana, 126 n. I .  J
' ;<yp(i-cakra, 353 n., 353, 356 A n an d a n u b h u va , 57 n.

akanksa, 496 A n an d asram a, 196
akasa, 74 , 75 , 104, 160, 194, 204, 235, A n an d a tm a n , 58, 86 

24 4 > 3° 2 , 3 12 , 3 1 5 , 360, 362, 367, antariksa, 357 
3 7 11 3 7 4 > 3 7 9  A n v 3k?ikl, 390, 392

akasa-dhatu, 307 A n ja n e y a , 443
A k a sa g o tto , 276 dpah, 292 n.
Akasa tan-matra, 245 apta, 280, 373
akasatmaka, 339 aptopadesa, 373, 376 , 377
akuta, 4 8 1, 482 dpya, 359
alambana, 29, 153 arambhakam, 329 n.
Alavivayana-samhita, 435 arjava, 505 n., 310 , 344
alaya-vijndna, 22, 24 Ar$a-Ramayana, 231
alayo, 497 artava, 313
alocaka, 304, 341 artavah, 292 «.
alocaka-pitta, 342 arthi bhavana, 480
ama-garbha, 322 11. Arunikopanisad, 252 n.
amalaka, 294 Aryadeva, 3 1, 124, 164, 163
Amalananda, 82 Arya-drdhdsaya-pariprcchd, 5
amasaya, 330, 331 Arya-vidya-sudha-kara, 112  n.
ananda, 223 asana, 4 54, 455
Anandabodha, 50, 5 1 , 70, 89 n., 92, dsanga, 44 

1 16 , 1 1 7 ,  124, 148 194, 19 6 ; his asatti, 497
doctrine of avidya probably borrow- asayo, 497 
ed from Mandana, 90 ; as inspirer asd, 496 
of many later works of Vedanta, 1 1 8 ;  aspada, 7
his date and works, 1 16 ; hisinterpre- asrava, 296 
tation of the nature of the self, 1 1 8 ; assdsa, 459 
his refutation of “  difference,”  1 16 , dstika, 420 
1 1 7 ; his view of the nature of avidya, astikya, 303 n.
117  Asadhara, 434

Anandabodha Bhatfarakacarya, 12, 49, asraya, 19, 23, 85, 337 
69, 147 n. asraya-bhutah, 59 n.

Anandabodhendra, 231 Airesa, 300
Anandabodhendra Bhiksu, 259 n. 2 Asvalayana-srauta-sutra, 394
Anandabodhendra Sarasvatl, 231 Asvini, 432
Ananda-dlpa, 57 n. Asadhavarman, 428
Ananda-dipa-tlka, 57 n. Atafika-dipana, 434
Anandagiri, 43 n., 83, 103, 124, 192, dtivdhika sarira, 305 
_ J 93. 344 Atma-bodha, 79, 81
Anandajnana, 1 n., 43, 49-51, 78-81, Atma-bodha-vyakhyana, 81 103

92, 100, 116 , 119 , 124, 172, 189, dtma-dharmopacarah, 21 n.
192, 194, 196, 205, 210, 439; con- atma-janlndriyani, 310 
tents of his work Tarka-samgraha, Atma-jndnopadesa, 78
t93> 194; his criticism of NySya- Atma-jnanopadesa-tikd, 193 
Vaise§ika categories, 193, 194; his dtma-kkydti, 87 n.
interpretation of the indescribable- atma-mana, 24
ness of world-appearance and ajrid- Stman, 8, 21, 58, 149, 194, 238, 302, 
rta, 194, 195; his teachers, 192; his 3°7 n. 3, 309, 310, 405, 444, 443,
works, 193 472.S18

Ananda-lahari, 79 atmanah samvid-riipatva, 118 , 148,
Ananda-lahan-tarl, 79 151
Ananda-mandaltinl, 225 atma-samavdyi vifaya-prakdso jndnam,
Anandapurna, 52, 37, 83, 87 n., 103, 197

123, 126 n. qtma-sneha, 24
Anandatlrtha, 442 Atmasukha, 232



^ ^ r l ^ s v a r u p a ,  53 n. ance of doww according to seasons,
dhtia-saktyd, 330 3355 divergent views on the develop-
atma-vinigrahay 513 ment of the foetus referred to m
Atmanatma-viveka, 79 Caraka-samhita, 307,308; divergent
Atmarpana-stava, 219 views regarding wayu as nai rated in
atmasrayatva, 17 Caraka, 332 ff.; dosa as pralyti, 334,
dtmdvalokana, 442 dravya, rasa vlry a vipdka, pra-
Atmopadesa-vidhi, 79 bhava, 362-366; early references to,
Atreya, 277, 308, 310, 327, 333, 395. 276, 277; epidemics caused by co -

. 7 . lective evil effects, 40S fF.; equili-
Atreya bhiksu, 395 brium of dhatus, 327 > ethical posi-
Atreya-Caraka, 284, 293, 29s tionof Caraka, 418; fallacies, 380 ft. ,
Atreya-Caraka school, 289 foetal development in Susruta and
Atreya Gautama, 394 Caraka, its different stages, 313 if .,
Atreya Punarvasu, 276 n., 357, 432 formation of foetus in Caraka, Sus-
dvarana, 22, 73 mta and Vagbhata, 302-304; free-
dvarana-sakti, 74 dom of wl11, m> 4“ ; Ayur-.veda>
dvaranatvdt, 197 function of dhamanis in, according to
dvartta, 351 Susruta, 350 ff-; function of the dif-
dyatana, 395. 49« ferent ductf ’ 347 ff-; future life, be-
dydma,348 «. lief m, 406; good, conception of,
Ayur-veda, 25811., 273-276, 278, 280, 4° 4 . 4°5 ; g °od hff a*Jd “ aPpy de’

288, 293, 295, 320, 32811., 354 422,423; good life in Caraka, 41 ft. ;
357, 365, 366, 371, 372, 383, 385, go°d «f the body and of the mind,
387, 389, 390, 392, 393, 395, 39^, 418, 4 r9 ; heart in the Upani?ads
398, 399, 402, 422, 423, 436; an contrasted with, 344; heart the vital
upaveda of Atharva-Veda, 274; a centre of the pranas in, 34° ;  beta- 
part of Atharva-V eda, 278; aper- vidyd in Caraka, 395; inference in,
tures of the dhamanis in, 350; appli- compared with Nyaya and ■ arn-
cation of inductive methods for the khya, 399,400; is beginning ess,274,
discovery of cause in Caraka, 396 ff . ; its relation with. Atharva-1 eda, 275,
are vdyu, pitta and kapha only its theory of dhdtu-samya and dhatu-
hypothetical entities? 336 ff.; as a vaisamya, 319 ff.; its unbroken tracfi-
science of life, 277; a separate Veda tion, 274; jati fallacy, concep ion
superiortotheotherVedas, 274,275; of, compared with Nyaya, 380-382;

■ a veddhga, 274; brain the centre of yukti,misrepresentationby Santarak-
manas in, according to Bhela, 340; sita, 376; yukti pramana 01, 375 ,
brain the seat of sensations, 346; yukti pramana refuted by bantarak-
Caraka school closely associated with ?ita, 375, 376; life, its definition,
Atharva-Veda, 278, 279; Caraka’s 367; literature, 422 ff., 435 ; ™a" as
view of nddrt, sird, dhamanl and and the senses, 367; manas, its
srotas as ducts, 346 ff-I categories theory, 366, 367; meaning of ojas in,
of Caraka and Vaise?ika, 369-372; 343 medical discussions in, 378;
causes of things according to Sus- nddl, sird and dhamanl as ducts m,
ruta, 372; circulation of dhatu in 345, 346; natural place of vayu, pitta
growth, 322, 323; cognitive cur- and kapha, 331, 336; nature 01 pitta,
rents in, 347; constructive and de- 33°, 33 J ; necessity of logical tricks
structive operations of vdyu, pitta in, 401, 402; number of am , srotas
and kapha, 339; control of body and dhamanl according to Susmta,
and mind, 419, 420; Drdhabala’s 349 J number of mas in, according
distinction of sirds and dhamanis, to Susmta, 352; number of snayus
348 n .: dhamanis in relation to cog- in, according to Susruta, 352; origin
nition according to Susmta, 351 in the knoNtfiedge of hetu ima linga,
ff.; dhdtu-mala in, 3 3 1 ; different 395; origin of the world, Susruta on,
functions of vdyu, pitta and kapha, 4 io;paratn and aparam ojas in, 343,
337, 338; different kinds of ducts in, perception, obstruction of, 377 , pei-
347; dispute, methods of, 377 ff.; ception theory of, 373, 3741 perioc
disputes, terms of, 379 ff . ; disturb- of life in, 402; possible existence o
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■ 'C 9 pre-Caraka literature of it, 277; views of the different Upanisads 
prajnaparadha, according to Caraka, regarding the nadts contrasted with,
4 l(>» 417 \pramanas in, 373 \prana in, 345; vayu, pitta and kapha and their
363 ; principles of growth, 331, 322; operations in the building of the
psychological theories of perception body, 334 ff.; what is its nature?
of Bhela in, 34 1; psycho-physical 276
parallelism in, according to Caraka, Ayur-veda-dlpikat2‘j^n. 2,275 H.,302, 
339; rasas, their number, 357-359! _43*
rasas, their origin, 359, 360; rebirth, Ayur-veda-rasayana, 434 
nature of, determined by past life, Ayur-veda-sutra, 436
406, 407; rebirth, proofs of, 407, ayuso ’nuvrtti-pratyaya-bhuta, 333
408; relation of head and heart in, dyusyani, 295 
343; right conduct, rules of, ac­
cording to Caraka, 420 ff.; samyogi- Backbite, 510 
purusa, its conception, 368; sancaya Backbone, 286 
and prakopa of do$as, 335; scheme Bad, 246; deeds, 4 11 
of life in Caraka, 4 15 ; seat of prana Badness, 507 
according to Caraka, 342; secretory Badisa, 316, 357 
character of vayu, pitta and kapha, haesaza, 295 n. 1 
338; self and the body, 368; self baesazya, 295 ti. 1 
and knowledge, 368; self and manas, bahu-sruta, 85 
369; self and the transcendent self 'Balabhadra Bhatfacarya, 225 n.
(parah atrna), 368; self, in association Baladeva, 539
with manas, 373; self, nature of, ac- Baladeva Vidyabhusana, 443
cording to Susruta, 410; sorrows, Balance, 326
cause of, according to Caraka, 4x5, bali, 278
416; soul, conception of, 372; special Balkh, 357
categories in Caraka, 389; special bandha, 232, 234, 267
categories in Susruta, 389ff.; springs Bandhaka-tantra, 435
of action and right conduct in, 405; bandhanam, 497
springs of action in Caraka com- bandho, 497
pared with those of other systems, Barren woman, 234
4 11 ff.; substance and qualities, Basic concept of mind, 24
360-362; subtle body and self in Basic entity, 23 n.
Caraka, 310 ; Susruta and Samkhya, Basis, 1 1 ,  29; of truth, 1 1
372; Susruta’s distinction of siras Battle, 505
and dhamants, 348 ff.; Susruta’s Battle-field, 522
views regarding brain as the seat of Badarayana, 45, 260; his philosophy,
cognitive and conative nerves, 342; 42; his philosophy is some kind of
synonyms for srotas, 348 n. ; the com- bhedabheda-vada or immanence in
bination of the dosas in different re- transcendence, 42
lations, 338; the organs in relation bddha, 222
to the ducts, 348; theory of dhdtus badhakas tarkah, 141
and upa-dhdtas, 322-324; theory of haiku, 285 n. 6, 338
dosa according to Susruta, 329,330; Balabhadra, 55
theory of the formation of the body, Balagopala, 78
334 ! theory of karma in, compared Balagopala Yoglndra, 78
with other theories of karma, 402- Balakrsnadasa, 78
404; theory of mala-dhatus, 325 f f .; Balavatara-tarka, 49
theory of prabhava, 323 ; three classes Balhlka, 298 n. 4, 316
of inference in Caraka, 398, 399; Bana, 550
transgressions (prajhaparadha) the Baspacandra, 428, 431
obstacle to good life, in Caraka, 421, Beard, 325
422; transmigration determined by Beginningless, 12, 195, 217, 454; avid- 
dharma and adharma, 4 1 1 ;  ultimate yd, 48; contact, 158; series, 184; 
healing in, 4 15 ; upahga of Atharva- time, 249
Veda, 273; validity of the Vedas Being, 10, 36, 46, 148, 203, 234, 238, 
established through it, 279, 280; 501
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\  2 3 4  Bhagavata-purana, 220, 532,  54 2
^ ^ T f i e n a r e s ,  4 29  Bhagavata-purana-prathama-sloka-

B e n g a l, 12 6 ,  2 2 5  n. vydkhya, 225
B e sn a g a r  5 3 9  B h a g a v a tism , 55 0
B h a d a n ta  Y o g a s e n a , 18 4  bhajana-loka-scmmvesa-vijnapti, 23
B h a d ra , 2 8 4  Bhaluki-tantra, 4 3 5
B h a d ra k a p y a , 3 1 6 ,  3 5 7  Bhamatl, 1 1 ,  25  n., 2 9 , 3 , 5 2 > 5 >
B h a d ra sa u n a k a , 4 2 7  § 2 > io 6- io 9 > I J I > J 7 i> 2 I5n;  2 2 °>

bhaga, 2 8 5  n. 7  2 2 2  2 ,68 ” ' 2 ’ 4 2 7  q
bhagandara, 2 7 6  Bhamatl-tilaka, 52 n „  10 8
Bhagavad-bhakti-rasayana, 2 2 5  Bhamati-vuasa, 10 8
Bhagavad-gUd, 7 9 , 4 4 2 Bhdmatl-vydkhya, 10 8
Bhagavad-gita-bhasya, 4 3 9  B h a n u ji D ik s ita , 55
Bhagavad-gitd-bhasya-vivarana, 4 3 9  Bhanumati, 3 6 2 , 3 0 3  «■ , 4 2 S , 4 3 5
Bhagavad-gttd-bhdsya-vydkhya, 4 3 9  BhdradvSja-samlntd, 4 3 1
Bhagavad-gitd-gudhartha-dtpikd, 2 2 5  B h a ra d v a jiy a s , S4 °
Bhagavad-gita-hetu-nirnaya, 4 4 3  bhara-hSra, 62
Bhagavad-gita-laksabharana, 4 4 3  Bhara-hara-sutra, 6 r
Bhagavad-glta-pradlpa, 4 4 3  B h a ra ta  le g e n d , 5 5 2
Bhagavad-gita-prakasa, 4 4 3  bharatt sthana, 3 5 5
Bhagavad-gita-rahasya, 5 5 0 , 5 5 1  « . 1  B h a ra t l  T ir t h a ,  5 2  8 i ,  2 1 6  n.
Bhagavad-gUartha-samgraha, 4 4 3  B h a rg a v a , 4 3 1
Bfiagavad-gltartha-samgraha-tika, 4 39  B h a sa , 39 4 , 5 5 °
Bhcigavad-gitartha-sara, 4 4 3  B h a sa rv a jn a , 1 2 2
Bhagavad-gltd-sdra, 4 4 3  B h a sk a ra , 4 3  i 9 3 > -  > 4 - 7 , 4
Bhagavad-gltd-sdra-samgraha, 4 4 3  B h a sk a ra  h m itta , 4 3 5
Bhagavad-glta-tatparya-nirnaya, 4 4 2  B h a sk a ra  D ik s ita , 50 
B h a g a v a t , 5 3 9 - 5 4 2 ;  a n d  V i§ n u , 5 3 9 . B h a su ra n a n d a , 7 9

Bhasa-pariccheda, 2 6 3  n. 1
2 8 5  » . 7  Bhdsya-bhdva-prakdsikd, 14 8  » .

bhaifajya, 2 9 3 . 2 9 5  10 3
M a t e ',  2 2 6 , 4 4 2 , 4 3 9 , 5 3 * , 5 3 2 , 5 3 4  Bhafya-fippan«, 7 8
Bhakti-rasayana, 2 2 6  Bhofyartha-nyaya-rnala, 8 1

bhaktir adesya, 2 7 8  5
Bhakti-sdmdnya-nirupana, 2 2 5  B h a u  o a s t r i , 1 1  n .

bhakti-yoga, 4 4 0 , 4 4 1 ,  4 5 1  .■ 4 1 2
B h a n d a rk a r , R .  G . ,  5 4 ° ,  5 4 3 , 5 4 8  Bhava-dipika, 4 4 3
B h a r a d v a ja , 2 2 9 , 3 0 8 , 3 9 5 , 3 9 9  bhava-matra, 19
B h a ra ta , 4 2 7  B t a v a m is r a  4 3 5
B h a rtrh a r i 1 7 1 bhdvana, 2 3 5 ,  4 8 0 - 4 8 2
B h a rtrp ra p a ftc a , 1 ,  3 6 , 4 3 , 4 4 , 1 0 0 ;  bhavand-mdtra-sara 2 3 5

h is  p h ilo so p h y  o f  bhedabheda, 4 3  Bhavana-vweka, 87 n.
B h a tta c a ry a  S iv a p r a s a d , 2 3 2  Bhdva-prakdia, 2 6 3 , 288  k . i ,  4 3 3 ,

B h a tta c h a ry a , B . ,  2 0  1 7 2  «• 4 3 5 , 4  u - ' - t *
B h a tta  A n a n d a , 2 6 4  Bhava-prakastka, ,9

B h a tfa  K a lla t a , 2 6 3  n

m Z  Z t Z :  S I  X23 B f a  t a n ^ a k d H k d ,  9 8 , H 8

B h a t jo j i  D i k . i t . ,  5 4 , 5 5 , - 7 , 2 * 9  l6 s

bhau Ltd, 3 3 4  bhdvdbhavayor dvayor api paraspara-

& £ * . « . » *  . . 141■d u  8-7 , ,  bhavadvaita, 5 5
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Contact-point., .88 Cyavana ,4 3 2
Container, 22, .4 4  ^ ' l e ,  526

S n S X f S f  -Mono, 333
Contentment, 490, 492, 5 0 1 ,  5 0 3  4 0 5 , 4
C o n t e n t  o f  r e c o g n itio n , 66  daiva, 2 5 3 - 2 5 5 ,  3 i ° ,  4 ° / ,  4 ° 8 , 472 ,

Contiguity, 367 5r S _
C o n t in u it y ,  1 5 ,  2 1 ;  o f  c o n s c io u s n e s s , daiva yajna, 4 0 7

' g daivl sampat, 510
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' 292’ 544 507- 5 11 . 5i6, 519, 52ov 522, 529;
daknnayaiia, 5 1 9  bonds of, 268; for life, 405
dama, 495, 505 Desirelessness, 228, 490
Damsel, 229 Desisting, 500
^ a„W n !w 9S W8 Destiny, 253, 354, 360, 370, 404, 526
dantolukhalci) 287 n. 4 Destroyed cause, 186 «.
darsana, 455 Destructibility, 386 n.
dasa-kusala-kamma, 498 Destructible, 197, 512
Dasgupta, S. N., 17, 449 n. 1, 501 n. Destruction, 182, 235, 238: of the 
Dasarathapnya, 99 atoms, 19 1; of citta, 268; of mind,
Dasa-sLoki-mahd-vidyd-sutra, 120 448
Dasa-sloki, 79 Destructive, 33 1; play, 178
Data of experience, 157 desa, 358, 389
Dattatreya, 443 desa-kdla-kriya-dravyaih, 240
Datum of perception, 212 Detached, 452
Days, 156 Detachment, 475
dakfya, 505 n. Determinant of causality, 186
~?m > 5 0 5 5 4 4  Determinate, 23; perception, 97;
Darjla, 284, 293 thought, 25
Darila Bhaffa, 275 Determination, 23 55, 75, 186
darana, 332 n. Determine, 23
Death, 248, 299, 336, 498, 501, 512, dfva, 314 

523, 526 Devadatta, 62, 75
Deathless, 5*8, 526 Devagiri, 123
Debate, 377 Devaki, 544
Decay, 498 Devakl-putra, 544
Deccan, Early History of the, 540 Devarama Bhatfa, 81 

I devata, 43
Decisions, 24, 373, 384 deva-yana, 519, 521
Decoction, 390 n. Devadarsa, 283
Deeds, 242, 248 Devendra, 55 '
Deep sleep, 232 Devesvara, i n
Defeat, 512 Devotee, 532
Defects, 38, 214 Devotion, 439-441, 503, 523, 531, 534,
Deficiency, 319, 326, 335 547; to Vedic gods, 505
Definition, 127, 136, 143, 145, 159- dhairya, 264, 505

i6 i,i9 2 ;o f  cause, 186; of perception, dhamani{i), 289, 290, 343, 344/1., 346-
137 350, 351 352, 355; its pre-Cara-

deha, 446 n. 3 kian senses discussed, 345, 346
delia-sambhava-hetavah, 330 Dhamma-pada, 248, 489, 490, 493
Dejection, 230 dhanaisana, 405
Delirium, 298, 333 Dhananjaya, 75
Deliverance, 267 dhanur-dkare, 354
Delivery, 290 n. 3 Dliannr-veda, 274
Delusion, 170, 245, 499, 500, 510 Dhanvantari, 316, 424, 425, 432, 433
Demerit, 249, 409, 416 dhanna, 21, 22 11., 13 1, 199, 327, 4 10-
Demons, 230, 295,' 300, 468, 478, 412, 416, 419, 479, 483, 484, 486-

535 488,494,503,525,538
Denotation of words, 187 Dharma-dharmi-viniscaya, 49
Denunciation, 512 dharma-kaya, 22 n.
Denutritive, 357, 358 Dharmakirti, 137, 171
Dependence, to, 529 dhanna-k$etra, 502
Dependent on being, 36 dhanna-megha, 251
Desirable, 512  Dharma-mimdtnsa-panbhd$a, 220 t
Desire, 24, 91, 178, 179, 252, 264, Dharmaraja Adhvarindra, 5211., 53, 54,

324, 360, 370, 373, 375, 409, 4 11 ,  89 105,198 208, 212, 214, 217
412, 422, 442, 450, 451, 453, 477, dharma-samketa, 185 
484, 488, 495, 498, 501, 503, 504, dharma-sastra, 547
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'x%,, ..df^drma-braddhd, 505 Digits, 285
Dharmatrata, 17 1 Dihaka, 426
dharma-vicara, 56 dik, 157
Dharmaya Dik?ita, 220 Dinakan, 264 n.

5 H  Dinnaga, 26 7 1 2 7  ft., 3°, 35, 167, 17* .
317  “ d Candraklrtt, 167

dhdrana, 328, 342, 454, 455 Direct cognition, 32
dharin, 343, 368 n. Direct perception, 374
dhdtu, 22 276, 304, 307, 317, 319, Discip inary measure, 501

320, 324-329, 331-333, 343, 347, Discipline, 514 
349, 389 Discoveries, 280

dhatu-mala, 33 1, 332 Discrimination, 23, 24, 25°
dhatu-rasa, 323 n. Discriminative knowledge, 250, 251,
dhatu-rupa-rasa, 322 3°5
dhatu-samyam, 327 «. Discussion, 99, 129, 377, 37 , 39
dhatu-vaisamya, 319, 32°, 326, 328, Disease, 280, 301, 320, 327 332, 335 

„ o  336 «•, 337, 359, 300, 370, 372,
dh&Ui-vydhana, 315 376, 377, 384. 38S, 39° , 393, 397 !
,, - a c r- as modifications of dosas, 329, its

4 .6  « « » » • 3.”  *  • te  .h » ry
Dhruva, Mr, 4 °°  n. t0 &amkliya and NyBya, 328, 329 n.
dhruvo, 22 n. Diseases of the legs, 299
dhrti 273, 470, 505 7i., 5 10 Disgust, 5°*
dhrti-vibhramia, 416 Disinclination, 244, 251, 5°4
dhilma-pa, 420 Disintegrating 19 1, 265, 3°6
dhumo, 497 Disjunction 36°
dhyana, 256, 342, 454, 455 Disliking, 35
Dhydna-bindu, 455 Dispute, 377,.379
dhydna-yoga, 448, 45« Dissection, 288
Diahetes 282 206 Dissociation, 248, 268, 523

g £ 5 , * x  371 “ V 77’ ,9‘ ' ,94>
Dialectic, 118 , 127, 17° ,  17 1 . 225 526; of ignorance, 85

criticism, 156; methods, 1 19 ; Na- Distance 360 
garjuna and Vedanta, 163; of ban- Distasteful, 357 

' kara, 189; Srihar5a and Nagarjuna, Distinct entities, 31
l6 Distmction, 14, 15, 401 n-

Dialectical, 5 1, 72, 146; arguments, Disturbance, 335 
2 18 ; criticism, 92; subtleties, 192; Diverse, 367
thought, 147 Diversity, 26, 38, 39, *95, 357, 367,

Diarrhoea, 206, 299, 3° °  «• 2 contents, 14o Divine equipment, 510
Difference, 14, 17. l8 > 26 27, 3° ,  Divottosa 424, 432, 433 "■  1

63. 65, 76, 88, 92, 95-97, I J 6, ” 7, Didhiti, 126 «.
127, 130-132 , 148, 16 1, 199, 20°, f * l a ’ z9* n'
■ ?o7 200 ^io, 37 °; numerical, 14 ; Dtpina, 7a
of characters, 370; of identity, 370 Doctrine, 227, 375 , 5° i ,  S i7 , 52° ,  521,

Difference - between - awareness - and - 525
, . t Dogs, 291, 512

505

" 3« . 345. r ,  . 3f . 3g . 334-- 
1 0 1  7 . ’ ’  ’ 7  710, 341, 302, 3 6 6 , 3 7 2 ,  3 8 3 ,

D if fe r e n t ia t e , 14 3  -mo* 4 1 3 , 497 i a c c o rd in g  to  S u ^ ru ta ,
D if fe r e n t ia t io n , 2 3  77. 39° ,  4 *3> > *
Digestion, 3° 3 , 322, 323 336, 3 6 1-  -

065 77., 370 dosa-prakftirj, 334 »•
Dieestive fire 333 dosabhava, 214
Digestive function, 328 D °ubt’ X4 D U8, 377, 383, 5° °
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V^v^^^fap^ldacarya, 43 duhkham, 2 2 11. ■ A_ -J
5 l5 ■ (7j?—r 1 88 duhkhabhdve, 92 w. '  •

, cIJ ava> 359 n. Dullness, 303, 360, 373, 408
dravya, 187, 193, 359-363, 365, 369, duradhigamata, 261 

371 ) 373 Duration, 156
Dravya-guna-samgraha, 364 Durgacarya, 535
dravya-prabhava, 359, 363 Durgagupta, 432
dravya-yajiia, 487 dumiscaya, 255
dravyatmakata gunasya, 191 Durnama, 300
Dream appearances, 203 Duryodhana, King, 502
Dream conceptions, 240 Dusty, 408
Dream construction, 21, 240 Dutt, Dr U. C., 429
Dream experience, 6, 8, 28, 241, 266 Duty, 373, 438, 439, 442, 444, 445,
Dream ideas, 26 4 57 ,4 8 0 ,4 8 4 ,50 1,50 5-50 8 ,520 - \
Dream knowledge, 310, 355 523
Dreamless sleep, 53, 101, 154, 215 du$ya, 328
Dream life, 80 Dvaidha-nirnaya-tantra, 432
Dream objects, 36 Dvaita, 57 n.
Dream perceptions, 80 dvaitadvaita, 44
Dream persons, 266 Dvayavin, 300
Dream state, 195, 240 dvadasanguli, 257
Dreams, 5, 19 -21, 25, 26, 194, 269, Dvapara age, 410 

270, 283 " dvarci, 47, 112
Drink, 330, 501 Dvaraka monastery, 192
droha, 413 dve$a, 267, 370, 413, 414
Dropsy, 282 Dvivraniya, 430
Drought, 370 dvy-anuka, 189, 190, 193
Drugs, 277 Dyads, 189, 306
Drug system, 294 dyauh, 292 n.
Drupada, 541 Dying, 182 n. '
Dry, 332, 357, 361, 408; country, 370 Dynamical, 234, 238 
Dryness, 358, 360, 362 n., 365 Dynamic principle, 334
Drdhabala, 348 359, 426, 429-431, Dalhana, 273, 277, 279, 286 n. 4, 302

433: 434 n. 2, 303, 313 11. 2., 314 «. 2, 329,
Drdhabala sarnskara, 434 330, 336 349, 350, 351 n., 372,
drdha-bhavcma, 256 4 11 ,  424-428, 435
Drg-driya-prakarana, 79
drk, 152, 199 Ear, 325, 326 n.
drk and drfya, 200 Earth, 74, 187, 302, 359, 360, 362,
drk-sthiti, 454 367, 501
drSah adrsyatvat, 199 Earthquake, 283,
drsya, 88, 152, 199, 232 Earthy, 357, 359
driyamana, 369 Eating, 338, 501
drffStita, 194, 375, 378, 381 383 Eclipses, 283
dr$tdnta-sama, 381 n. Ecstatic joy, 450, 453
drtfanta-viruddha, 385 Effect, 3, 12, 38, 39, 4 1 , 1 4 5 , 16 1, 174-
drffartha, 383 * 176, 183, 184, 186, 190, 329
drfti, 2 2 1' 359 n„  360, 374, 396-398, 508, 517
Drsti-spfti, 17 11. Effective tones, 23
Drsti-srsti school, 16 Effectuation, 27 «.
drfli-sr$ti-vada, 52, 84, 364 Efficiency, 186, 327
Dual experience, 213 Effort, 248, 253, 254, 360, 369, 371,
Dualistic, 2; writers, 192 373
Duality, 95, io i , 148, 221, 224, 226, Egg (bom from), 309, 322 

243; of subject and object, 88 Ego, 15, 77, iox, 102, 104, I79> 233,
Ducts, 344 345, 346 235, 266, 369
duhkha, 277, 371 Ego-feeler, 104
duhkha-sahipiuta, 419 Egoism, 24, 75, 360, 414, 510, 5 11
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f f f  f'Egbistic, 217, 5 1 1 Eschatological, 520
eja, 496 Eschatology, 517
Ejective forces, 327 ewe est percipi, 268, 272
eka-jiva-vada, 82 n. Essence,38 ,40,129,164,168 , 236, 243,
Eka-sloka, 78 3S§
eka-vidhir eva anyavyavacchedah, 94 Essenceless, 8 ,35,169 ,233; products, 4 
ekanta, 389, 391, 546 Essencelessness, 7, 35, 234
ekanta-dharma, 545 Essentials, 159
ekanta-kalanah, 238 Established, 19
ekantin, 545 Eternal, 24, 63, 73, 12 1, 179, 180, 188,
Ekanti-Vaisnavas, 545 369, 372, 379, 380; consciousness,
ekarammana, 459 18 1 ; entities, 187; soul, 179; sub-
ekartha-kriya-kdrita, 184 stances, 16 1; thing, 191
ekayana, 548 72. 3 Etemality, 19 1, 386 n.
Element, 227, 302, 344, 358-360, 369, Eternity of atoms, 187 

372, 408, 501, 515, 516 Ether, 302
Elemental, 334; body, 303 ; world, 215 Ethereal, 357, 359 
Elephant, 512  Ethical ideas, 496
Elevation, 532 Ethics, 500, 501, 5 r4
Eliminatory, 140 Ethics of Buddhism, The, 496 n. 2
Emanations, 1, 524 Ethics of the Hindus, 506 n.
Emancipation, 92, 99, 100, 115 , 148, Ever-existent, 18

18 1, 185, 204, 227, 229, 234, 242, Evil, 445, 497, 498; effects, 408
245, 246, 248, 249, 251, 266, 383, Evolutes, 172
385 Evolution, 16, 24, 372, 410 n.

Emblic Myrobalan, 294 Excitants, 29
Embryology, 273 Excitation, 198
Emotional, 464 Excitement, 409, 410
Emotions, 149, 152, 153, 245, 4 11  Excreta, 317, 325, 327- 33°. 347. 35° -
Empirical, 366 352 ; channels, 348
Encyclopaedia of Religion and Ethics, Exhalation, 258, 449, 459 . 4&o

289 n. 4, 299, 301 n. 2 Existence, 26 n., 32, 183, 193. 243,
Endeavour, 255 498 , 5 17 ; of the soul, 383
Endurance, 495, 502, 505 n. Existent, 12, 155, 194, 234, 239, 3731

.Enemy, 295, 501, 509-511, 514 entity, 232
Energy, 244, 327, 333, 373, 5* °  Existing entity, 18 1-183
Enjoyable, 464 Experience, 20, 22, 27, 33, 34, 44 , 5°,
Enjoyer, 18 1, 186, 526 66, 68, 72, 75, 84, 94, 10 1, h i , 129
Enjoyment, 18 1, 229, 238, 246, 368, 138, 149, 150, 167, 179, 1 ,7 ,  203,

446, 470, 509, 522 266, 270, 271, 280, 368, 404, 4° 5 ,
Enmity, 497 468, 47° ,  499
Entity, 12, 15, 20, 2 1, 3 1, 3 * «•> 68 , Experimenting, 384 

187, 233, 236 Expiating sins, 282
Entrails, 289 Expiation, 508
Envy, 497 Expiration, 259, 262
Epidemics, 408 External, 2 7 1; characteristics, 2 1 ; Aar-
Epistemological, 32, 89 n. ma, 238; object, 17, 18, 20, 21, 2 ,
Epistemologically, 36 27, 15 1 , 269, 270, 272, 2 2, 3 >
Equanimity, 475 , 477 , 500, 501, 5° 4 , senses- I S6- 344 i se” sl^ f ’ ’

508, 5 1 1 ,5 12 ,  530, 5 3 1 ; of mind, 51 x world, 25, 26, 26 209, 2 1 1 ,  27
Equilibrium, 236, 237, 327, 3 2 9  «•, Extinction, 249 5° 1

333 . 358 , 530 Extra-individual reality, 89 n.
Erroneous, 64; appearance, 65; im- Extra-mental, 24

positions, 21 Extreme, 508; idealists, 21
Error, 5, 4 17 ; of judgment, 416 Extremism, 504
Eruptions, 326 n. Eye, 325, 326 n.
Erysipelatous inflammation, 299 Eyebrows, 342, 353 n., 355
esana, esa, 496 Eye-diseases, 246, 298
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V V  Fgctor, 516 Foam, 329
Fainting, 498 Foe, 512
Faith, 24, 373, 494, 505, 512 Foetal development, 318; according to
Fallacies, 17, 123, 194, 377, 378, 386, Atreya, 309, 310; divergences of 

387 view referred to, 316; in the Garbha
Fallacious argument, 175 TJpanifad, 312?!.; its processes in
False, 20, 27, 65, 129, 152, 155, 178, Caraka and Susruta, 317 ff.

182, 213, 2 17 ; appearance, 6, 25 Foetus, 290, 302, 303, 306-308, 314- 
96, 113 , 156, 233; association, 154; 3*7, 322, 333, 346, 384, 406, 408
cognition, 136; creations, 7, 8; ex- Folklore, 295 n. 1 
perience, 102, 154, 155; ignorance, Folk-notions, 295 n. 1 
4; knowledge, 8, 12, 155, 233, Folly, 498 
414; object, 113  ; perception, 155, Food, 330, 348, 349, 436, 501 
224; predications, 8; presentations, Food-juice, 308, 331, 345, 347, 35° “  
155; relationing, 154; show, 37, 352,355
38 Foolishness, 415, 509, 522

Falsehood, 154,217,498 two mean- Force, 253 
ings of, 105 Forehead, 354

Falsity, 152; of the world, 454 Forgiveness, 505, 510
Faridpur, 225 n. Forgiving nature, 505 n.
Fasting, 278, 497 Forgiving spirit, 510, 5 11
Fat, 317, 318, 322, 324, 325, 336, 347- 'Formalism, 119 , 124, 125 

349, 352, 36 1; channel, 348 Formative, 415
Fatality, 404 Formless, 254
Fate, 404 Foundation, 506
Fatness, 333 Free-will, 252, 255
Faults of expression, 146 Friend, 510-512
Faulty answer, 384 Friendly, 378, 5x1
Faulty statement, 384 Friendship, 460, 497, 529, 534
Fear, 333, 492, 510 Frogs, 109
Feeble discrimination, 250 Fruition, 255; of actions, 472
Feeling, 23/1., 24, 7 1, 178, 179, 263, Fruits, 333

341, 412, 414, 498; as indifference, Fruit-yielding actions, 246, 247 
23 w.; of disgust, 461 Fuel, 249

Feeling-stuff, 414 Full-moon, 520
Fellow-being, 5 11  Function, 31, i 79> 239> 3^6, 3^7> 525 >
Fermentation, 336 n. of thought, 14
Fetter, 497 Fury, 497
Fever, 282, 300, 396, 398
Fibula, 285 n. 6 Gadadhara, 428
Fiery, 357, 359; character, 331 Gadadhara Bhatfacarya, 119 , 124
Filosofia Indiana, 398 n. gahanam, 496
Fineness, 360 Gain, 503, 508, 512
Finished discrimination, 250 gala-ganda, 298 n.
Finitude, 16 Gall-bladder, 288
Fire, 74, 140, 141-, 160, 187, 194, 238, gandha, 194, 236, 350 

302. 331-334, 359, 526 Gandhabba, 539
Finn will, 24 Gandhamadana, 544
Fistula, 276 Gandharva, 300
Five vdyus, 75 gandharva-pattanarn, 233
Fixation of will, 504 Gandharva-tantra, 393
Flame, 182, 184 gant& gacchati, 169
Flashing, 64 gantho, 496
Flesh, 291, 317 , 322, 324, 331, 342> Gangabhaffa, 515 

347, 349, 352, 36 1: currents, 348 Ganga, 354
Flies, 409 Gangadhara, 79, 347“ 349. 380 «■  2-»
Flowers, 333 429“ 43 1



YV^^^Gahgadharendra Sarasvati,s6,220,231 468, ,470-473, 475~479, 483—4̂ 885-“ —̂
^ S ^ fe m g a h a rl, 79 49°, 492, 495, 496, 498-S °5, 5° 7~

Garigapuri Bhaffaraka, 50, 51 5 i7> 519-526, 529, 531- 534, 536,
Gangesa, 54, 125, 126, 146 54r» 545> 54-6, 54o> 549> 5S1 * SS2 >
Garigesa Upadhyaya, 1 1 9 analysis of how actions are perform-
Gananatha Sen, Mahamahopadhyaya, ed, 515, 516; avidya in and in Bud- 

337 n 353 n dhism, 498-500; Asvattha simile of
ganda-mala, 298 the Upanisads, how applied in, 523,
Ganesa Bhisaj, 434 524; avyakta, its meanings in,
Garbe R 550 470 ff.; Brahman, its meanings in,
garbha-kard bhavah, 309 473 ff-; clinging to God, necessity
Garbha Upardfad, 3 12  n. 3 of, 529, 53°; conception of sadha-
garbhasayci, 313 rana-dharma and varna-dharma 505
garbhotpdda, 328 ff.; conflict between caste-duties
G a r la n d , 498 525 a n d  o th f  d u t ,e s - 5.1 3 >. 5,I4; T ^ T
a * rn d a zao v a t io n  o f  e n e rg y  p r in c ip le  a p p lie d  to
Gauda ’126 the problem of immortality, 518;
GaudaAbhinanda, 232 conservation of energy principle in,
Gauda Brahmananda Sarasvatl, 79 compared with that of Yoga, Ve-
Gaudapada, 2, 7, 21 28, 30, 57 d^ ta  and Nyaya1, 5*7 ; crude be-

78; 80, 231, 234, 262 n. 1, 272 ginnmgs of Samkhya in 467 ff.,
Gauda-pada-karika, 6 .2 5 1  e th ica l id eas c o m p a re d  w ith  th o se  o f
Gaudapadlya-bhdsya, 78 the UPan.?ads and Buddhism 493 «■ .
Gaudavaho, 1 1 1  ethics, basis of, 498; God and his
Gaudesvara Acarya, 58 doctrine in, 530 ff.; God>hls ,natur®
Gaudorvlsa-kula-prasasti, 126 m A 64 S., 524 ff.; idea of Godin, and
Gaurl 82 n in the Upam5ads, 53° !  ideal as per-
Gautama, 380, 386 n„ 387, 394 formance of m, 501, ^ i

ideal in, compared with the sacri-
Im Zikd lo o n  3 ficial and other ideals, 503, 5°45
lavlnvau -90 ideal of self-surrender, 503 ; ideal of
Gayadasa, 425, 427, 428, 43 1 313 \ immortality in, 518, 519;
r , - . Tn important commentaries on, 443,

~hn, A.r 6 * interpretation by Madhya, 442; in-
Gandhara, 274, 298 *. 4 terpretation by Ramanuja, 4 4 1,442 ;
„ 7 , - 7  interpretation by Sankara, 437, 438,
Itomtn 2043 interpretation by Yamuna, 43? ; its

jUrx In A conception of dharma and sacrifices,
C e te Ju t v  187 486 ff ; its date, S49 ff.; its differ-
renerator’ 23 ence from Mlmarpsa, 483 ff.; its
Generic 174 relation to Sarpkhya, 476,477; its re-
Gene^is ’ «  - lation to Vedanta, 477 J karma, re-

3 14 birth, and liberation, 520 ff.; kfetra
8^*nn’ is llra t  267 3 and ksetra-jna tlieory of, 463, 464;
^ghana-jdgrat-sthita, 266 meaning of Yoga in 443 ff_= path ° f
ghana-samvedatta, 235 ^ t c e ^ o f I S f  with ’ u S
ghana-spanda-kramat, 23S 24S perrumi . c . . . *rnhrti
g h a ^ U y a  ,36  ; ™ » T & d \ , SX - 4 6 6  t,X-
G h a ,c ,a ,^ , 54. ,  544, 544 p h i l o s o p h y '  i t  ’46, f t ;
sr ? ™ ’ :  u „ 0 principal virtues in, 5 1o ff.; purm -
Ghosun^h, 539 conception of God and die

^  conception of God in, 524; rebirth
.t S T a’ I  1 '  and life after death, 5 19, 520; sattva,
. . ib _ . . .  »OI - j .  rajas and tamas in, 468 ff . ; Samkhya,

r-nd A r , 418 437-439, 443-448, classical Samkhya in, 457, 458 ,
n. V, « 4- 4t S; 457“ 45s f  4 " -  « « « ( ■ ,
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x G  .. . m e a n in g  o f , in , 4 5 5 - 4 5 7 ;  sen se- G o p a la  S a ra sv a t i, 103
control in, 488 ff.; sense-control in, Gopalananda Sarasvati, 57 n. 
different from that of Buddhism, Gopalika, 87 n.
490; sense-control in, different from Goplkanta Sarvabhauma, 79 
that of Patanjali, 491, 492; some Goplrama, 79 
vicious tendencies denounced in, Gopuraraksita, 424 
509, 510; standpoint of ethics in, Govardhana, 428, 431 
compared with the general stand- Government, 204 
point of Hindu ethics, 504ff.; vir- Govinda Sarasvati, 55 
tue of sameness, 5 11, 5 12 ; yoga in, Govindananda, 49, 81, 103, 104, 261 
akin to that of Paiica-riitrayoga, 461; Grace, 503 
yoga in Patanjali, indebted to yoga Grammarian-philosopher, 171 
in, 460, 461; yoga of, different from Grammatical, 142 
that of Patanjali, 451 ff.; yoga of, granthi, 104 
different from the Upani?ad yoga, Grass, 350 
453 ff- i yoga instructions in, 446 ff.; Grating, 338 
yoga, its meaning different from that grdhaka-graha, 25 
of Buddhism in, 459, 460; yogin, his grahya-grahakanuiaya, 22 
characteristics, 449, 450; yogin, his Greed, 409, 497, 498, 510 
relation with God, 450, 451 Greediness, 5 11

Glta-bhasya, 442 Greedy, 510
Gltd-bha?ya-vivecana, 193 Grief, 247, 333
Gitd-bhu§a?ia-bhd$ya, 443 ,Griffith, 291 n.
Gitd-nibandhana, 226 grlpna, 335
Gndrtha-samgraha, 439, 443 gnvdh, 286
Gltartha-samgraha-dlpikd, 439 Gross, 355
Gitartha-vivarana, 443 Grossness, 360
Glta-sarartha-samgraha, 443 Grounds, 17
Gitasaya, 439 Growing, 36
Gita-tattva-prakdsikd, 443 Growth, 29; of the body, 322
Gltd-tatparya-bodhinl, 58 grha-godhikd, 298 n. 7
Gitd-tikd, 443 grha-stha, 505
Glta-vivrti, 443 Grhya-sUtras, 281
Glandular sores, 296 guda, 285, n. 7
Glenoid cavity, 287 n. 2 gudabhyah, 288
go, 13 1 Gujarat, 192
God, 1, 44, 72, 80, 112 , 176-178, 197, gulgulu, 393 

229, 254, 372, 402, 403, 410 n., 438- gulpha, 284 n. 4 
444, 446, 447, 450- 453, 457, 459, gulphau, 284
461-467, 473, 474, 476, 477, 484, guna, 16 2 ,17 4 ,175, i 87 , 188,190,194, 
490, 492, 499, 501-504, 509, 5x0, 292, 3H  «•, 329, 330, 332, 357, 350,
512, 514-516, 519, 522-526, 529, 359 n-y 360, 361,363, 366,367, 369,
533, 537, 542, 545, 547 37°, 372-374, 4 X4 , 44°, 441, 455

Goddesses, 245 458, 4^2, 465-467, 476' 4 /8, 5 12 ,
God’s powers, 42 51 5 , 524> 525
God’s will, 109 guna-attachments, 477
Gods, 245, 420, 487 gunamayl mdyd, 477
Going, 169 Guna-traya-vweka, 57 n.
Gokulacandra, 443 gunatva, 143
Gokulanatha Upadhyaya, 126 n. gunavattvdtyantdbhdvdnadhikaranatd,
Gold, 37, 512 1 ®a
Goldstiicker, Th., 540 gundtita, 512
Gomin, 428 3*4  «■ *
G ood,2i,246,27i,405;andbad,23w .; Gupta empire, 164,435 

deeds, 4 1 1 ;  life, 422 8uru> 357, 359 *j*j 420
Goodness, 507 gurv-ddayaij., 369
Gopatha-Brdhmaria. 274 n. 3, 276x1., gurv-arfi, 369

280 w., 283 Gudha-bodhaka-samgraha, 428
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^ X y ^ M h a rth a -d ip ik a , 443 Heracles, 543
Qddhartha-prakusa. 220 Heramba Sena, 428

Herb, 298, 358 n., 365
Hair, 325 Heredity, 273
haliksna, 288 Hermaphrodite, 312 n. 3
Hallucinations, 5, 180 Hermitage, 229
hamsa, 252 n. Heroism, s02> 5°S n-> 525
Handful, 343 n. hetav irsyu, 420
hanu-citya, 287 hetu, i20—123, 148, ^94, 374, 379? 380,
Hanumad-bhasya, 443 381 n., 386 n., 387, 3S8, 395
hanvor dve, 287 n. 4 Hetu-tattvopadesa, 49
Happiness, 113 , 501, 512, 530 hetv-antara, 388
Happy, 277; temper, s 13 hetv-artha, 389,390
Hara-kinkara, 122 hetv-abhasa, 194, 380 n., 388, 389 n.
Hara - kinkara - nyayacarya - parama- Higher self, 453, 466 

pandita-bhatta-vadindra, 122  Himalayas, 229, 370
Hardness, 328,' 360 himsa, 419
Hare’s horn, 5, 1 1 1 ,  240 Hindu Ethics, 483, 504; standpoint of,
Hari, 442, 535. 543 5°4  .
Hari Dlk?ita, 82 Hindu Mysticism, 449 n. 1
haridra indravarunl, 297 Hindu philosophy, 515
Hari-gitd, 545 Hiranyagarbha, 76
Harihara Paramahamsa, 57 n. Hiranyak^a Kausika, 357
Hari-llld-vyakhyd, 225 Hit any a k$ya-1 antra, 435
Harinatha Sarma, 148 n. kira, 289, 290, 344, 346
Harispandra, 427,431 Hiriyanna, 1 43, 85 n., , 9 ,
Harmful, 357 100 n.
harsa 313  History of Indian Logic, 392
hasti-jihva, 353 History of Indian Philosophy, 1, 17,
Hate, 4S9 2(35 n. 4, 269 n. 1, 271 n. 1, 477 m. 1,
Hatred, 360, 370, 3 7 3 ,497~499 501 ” • ,
ha^ha, 268 History of the Vaisnava Sect, Early,
Hatha-Yoga, 373, 455 .544  n-
Hatha-voga-pradipika, 354 n. hita, 277, 344, 405, 420, 422
havih, 461 hita nadis, 345
Hari'ta, 397, 427 Htoyana 500
Hdnta-samhitd, 432 Hinayana Buddhists, 168
Head, 297, 336, 340, 343 Hoemle, R., 279, 284 n. 3, 285 ». 4, 286
Headache, 300 n. 2 n. 1 , n. 2, n. 3, «. 4, 287 n. 5, 3 9 .
Head disease, 296, 340 424 . 428-431, 433. 434
Health, 330, 384 Holes, 332 n.
Hearing, 236, 360 homa, 281
Heart, 288, 290 n. 2, 316, 340, 344 Homogeneous, 14, 377

345, 347, 352, 355 ^
Heart diseases, 299 Hostile, 370
Heat, 194, 238, 241, 320, 321, 325, Hot, 242, 3 1 2 357~359, 3°*  3t>3» 

328, 331, 358, 3<>o, 362 36s, 419, 365 «•
5 0 0 ,5 10 ,5 1 1  Householder, 505

Heaven, 229, 503, 520, 523 hrasah, 322
Heaviness, 335 »•, 358, 360, 361, 369 h'i, 24, 510 
Heavv 2 2 1 n 357 hrdaya, 288,34012.
Heels! ’284 hrdaya-stham pipasd-sthdnam, 348 «.
Heliodorus, 540 hrdayotkleda, 335 «•
Hell 01, 489, 510 hrt, 292
hemanta, 33S, 37<> hrt-padma-yantra-tntaye, 258
hemanta-gnsma-varsah, 321 h. Hultzsch, E., 219
Hemiidri, 427, 434 Human body, 278, 302
Hemorrhage, 289; of women, 297 Humanity, 50b
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<~T?u” ’ :'ln Passi°n> 497 73, 134, 153; products, 223; silver^-^^- J
\^%£^ip»an sell, 42 118 ; snake, 206 n.

'-H um id, 408 Ill-will, 497
Humility, 534 Image( 14> $46
Hunger, 254 Imaginary, 271
Hygienic habits, 308 Imagination, 90, 233, 261, 266, 328,
Hypothesis, 12, 26, 64 367, 373
Hypothetical, 337; entities, 233, 336 Imaginative construction, 21 

_ Immanent, 42, 524; self, 271
3<7° ’ ^  Immediacy, 13, 14, 63, 69, 105

Idea, 26, 30, 3 1, 182, 186, 37s, 501, Immediate, 149, 150; antecedence, 
510,525 144; contact, 2 11

Ideal, 503, 504; creations, 236 Immediateness, 138
Idealism, 19, 21, 25, 35, 102, 213, 221, Immoral, 23 n., 464, 478, 484, 501 

250, 268, 270; refutation of, 269 Immortal, 473, 476, 502, 512, 525, 
Idealistic, 23 1; Buddhism, 231, 234, 526

242; monism, 164; philosophy, 234 Immortality, 294, 456, 512, 513, 518, 
Idealists, 402 521, 537
Ideation, 20, 31 Immutable law, 31 n.
Identical, 15, 26, 27, 30, 31 n., 32, Impatience, 373 

33> 36, 38, 64, 68, 90, 152, 153, 169, Imperative, 483 
x72, 173, 183, 184, 202, 224; entity, Ihiperishable, 476, 517, 518 
34, 202; object, 176; point, 20 Impermanent, 230, 241

Identity, 14, 3 1, 33, 34, 65, 72, 13 1, Implication, 18, 148, 384, 521 
152, 227, 370, 526; as a relation, 14 ; Importance, 370 
function of thought, 14 ; in diversity, Impossible, 159, 169, 188 
172; of the awareness, 32, 165; of Impotency, 333 
cause and effect, 165; of the self, 34, Imprecations, 295 
47 . 65, 67 Impressions, 65, 239, 250

Idleness, 333, 373 Improper use, 321
257. 292 /1., 353, 453 Impure, 36, 37, 38, 303, 408; states,

14a nadl, 354 239
Ignorance, 1, 3, 4, 5, 8, 24, 73, 74, Impurities, 327, 503, 504 

98, 101, 104, 148, 153, 154, 185, 187, Inactive, 360 
203, 204, 251, 267, 333, 409, 413, Inanimate, 36, 359, 360
414, 416, 462, 479, 498-500, 509, Incantations, 278, 281
5 io, 522, 529, 530 Incarnation, 502, 525

Ignorant, 367, 378 Inclinations, 239, 242, 251, 497
ihamutra-phala-bhoga-viraga, 495 Incomprehensible, 164
Iliac, 348 Inconsistencies, 166
Ilium, 285 n. 7 Inda, 539
Ill-temper, 497 Indefinability of nescience, 222
Illumination, 62, 178, 204, 210, 2 11 71., Indefinable, 12, 16, 22, 29, 51, 118 ,
T..212. 127, 128, 156, 163, 164, 205, 221,
Illuminator, 526 224, 499, 529; nature, 155 ; stuff,
Illusion, 3, 6, 9, i i ,  16, 25, 29, 32, 36, 221

47. 64, 69, 10 1, n o , 114 , 148, 194, Indefinite existence, 16 
I97. 198. 200, 204, 223, 239, 241, Independent co-operation, 184
261, 524; difference in the theory Independent existence, 59
of, between Nagarjuna and Sankara Indescribable, 35, 36, 48, 147, 164, 
and Gaudapada, 7 194, 195, 203, 221, 232-234, 236,

Illusoriness, 533 265, 2 7 1; nature, 109
Illusory, 26, 28, 73, i o i , 10 9 ,18 1, 221, Indescribableness, 35 

234, 240; appearances, 10 1, 1 1 3 ;  Indestructible, 33, 512, 538 
character, 2 17 ; cognition, 180; crea- Indeterminable, 134 
tion, 468; experience, 185; images, Indeterminate, 22 ,4 0 1,4 54 ;cognition,
180; impositions, 30, 113 , 114 , 150, 94; experience, 97; knowledge, 2 1 ;
194; knowledge, 139; perception, materials, 23
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A > T ^ # < iex , 148 tz. Initiation, 547

---- India, 402 Injunction, 509, 520
Indian anatomists, 286 n. 2 Inner change, 22
Indian Antiquary, 550 Inner consciousness, 26 n.
Indian Interpreter, The, 550 Inner dynamic, 24
Indian literature, 256 Inner law ° f  bought, 29
Indian medical men, 377 Inner psychoses, 22
Indian Medicine, 423, 436 Inner states, 1S5
Indian philosophy, 119 , 227, 273, 3^9 . Inoperative, 177, 269 

377. 395, 414, 417 > Pessimismin,4i4 Inscriptions, o .l., 219 
Indian thought, 375, 376 n., 408, 421 Insects, 409
Indifference, 246, 501 Insensible, 254 R
Indigestion, 348 Inseparable, 19 1, 374 ; mherence, 183,

S S S X .  2 Inseparableness, ,9 1 ;  of character
Indispensable, 18, 523 ^  !. of space, 19 1; relation, 360,
Indistinguishable, 377 T relatl0n ° f  lnherenCe’ 4°
Individual, 33, 58-60, 115 , 13 1 , 139, Insomnia, 337 71.

159, 189, 369: consciousness, 77; Inspiration, 262 
good, 485; ignorance, 84; members, Instinctive passions, 252 
188 ; persons, 84, 109; self, 75 ; soul, Instinctive subconscious roots, 26 
72 205 n. Instincts, 415

Individuality, 449 Instructions, 2 1, 229, 501
Indivisible IS7 XQO Instrument, 45
Indo-Iranim, 295 « 1 Instrumental cause, 12 , 360, 372,

5 3' 3° 4' 328’ 433 Instrumentality, , , z
I n d ,lv i ,m  535 Instrument, of cognition, 137

21 218 220 366 Intellect, 75, 373, 4°6

© £ »  t g A g g g - . *

! S B  433
Indulgence, 509 Intense, 251
Inequality, 229 Intention, 497
Inert 2 27 71 Interdependence, 7, 8, 22
iner , 33 / • Interdependent origination, 3 w.

Inexhaustible, 356 |ntema! canaIs’ 289
Inexplicable, 20, 29, 48, 156, 158, 185 Internal organ, 3 10 11  2
Inference, 18, 26 32, 63, 66, 68, 72, Interpretation 1 , 356

106, 118 , 120, 129, 139, i 4 i , 148, Intervening, 1[44
159 1 6 7 ,  176, 192, 194, 198, 2 13 , Intestine, 288 297, 348, 351
3 : 30s. 3 7 3 -3 7 6 ,3 8 0 ,3 , 6 , 398, - s a r * .

I n j& e n t ia l  7 7 ! c o g n id o n , , 3 5 ; k n o w -  » ,

,  ledg„e;  \ lo  In tr o d u c tio n , 4 9
Inferiority^37° ,  4-  ^  ^
Infinite, 16, 63, 73 , ” 3 , 454 ; con- pe cep 'on! 3 g g6 

sciousness, 7 7 ; differences, 132 ; Invalid, 18 14 1, 184, 
number, 358; regressus, 202; time, * • * * * £ ? £  ig6;antecedence> I4S)
1 3 2  . l8 6  - 2 6 ,  3 8 6 , 3 9 8 ; co n c o m ita n c e ,

In f la m m a t io n , 2 8 2  \ \ d - L ,  1 4 8 ;  c o n n e c tio n , 1 7 6 ;
In h a la t io n , 2 5  , 2.59, 4 4 9 , 4 5 9 , 4  p o w e r , 1 8 5 ;  p ro g n o s tic a t io n , 3 9 7
w S S T J i  3 0  I n v a r ia b ly  a n d  u n c o n d itro n a lly  a s so -

I n h e r in g  c a u s e , 1 4 4  cra ted , 3 8 0

ft( Wej§) Index V fiT



associated, 396 Jayacandra, 126
\ ^ j ^ j « n ’ibible, 337 n. Jayanandl, 431

w te T o  Uti0n’ 482 j3yanta’ 5I’ I07, 279, 28° ’ 307 "• r>
Irrelevant 160 Ja y a r lm a ,^ 3 ’ ^
Ischium, g 5  n. 7 Jayatirtha, 442
itaretarajraya, 97 Jayakhya-samhita, 491
itaretarasraya-prasangat, 95 Jayollasa-nidhi, 220
Itihasa-veda, 274 n. 3 Jdbala-brdhmana, 251
I-tsing, 433 jadya, 10
lp yar'Tf 13- , jagaruka, 338
isa Upamsad, 551 jagrad-vasandmayatvdt svapna, 76

7_ . jagrat, 241, 264
lsavasyu-bhasya-tippana, 193 jagrat-svapna, 266
Isopani$ad-bhasya, 78 jagrat-svapna sthita, 267
Isvara, 37, 48, 50, 72, 80, 112 , 176, Jajala, 283, 432 

I77> 197. 372, 474, 533; its criti- jalirii, 496 
c'sms by Kamalasila, 176 ff. Janakinatha, 218 n.

isvara-bhava, 505 n. janu, 285 n. 4
Isvarakrsna, 80, 17 1, 372, 428, 476 janunoh sandhi, 285
Isvara-samhita, 547, 548 n. 1 Jdla/eo, 248 n., 424
Isvarasena, 431 jati, 43, I59j lg4> 380-382, 387, 401,
Ijvarabhisandhi, 126 498
Ista-siddhi, 198, 199, 205, 213 Jealousy, 267
Ijta-siddhi-vivarana, 198 Jejjafa, 372, 428
Ista-siddhi-vyakhya, 198 jhana, 459, 460, 500

jigiinsanatd, 496
Jackals, 409 jijnasa, 384
Jacob, G A., 82 Jina, 49, 50, 72, 75, 84, 85, 88-90,
Jacobi, H., 398 n. 205 n., 235, 236, 239, 304
jnda, 36 Jinadasa, 428, 431
jadatmika, 105 jiva, 104, 105, 109, n o , 112
jadatmika avidya-sakti, 105 jlva-bhuta, 464, 472
Jagaddhara, 443 jlva-caitanya, 77
Jagadlsa, 79 jlva-dhatu, 241
Jagadlsa Bhatpcarya, 119 , 124 Jivaka, 276, 424
jagan-mithyatva-dipika, 57 n. Jivaka-tanlra, 435
Jagannatha Pancanana, 79 jlvana, 328
Jagannathasrama, 53, 56, 103,193, 216 jlvana-purvaka, 515
Jaimini, 479, 486 jivan-mukta, 245-247, 250
Jaina, 98, 119 , 17 1 , 172, 399, 544, 550 jivan-mukta state, 248
Jaiyyafa, 427 jlvan-muktata, 245
Jalada, 283 Jivan-mukti, 246, 251, 252
jalpa, 377-379,401 jftvan-mukti-viveka, 214, 216, 251,
Jaipa-kalpa-taru, 347 n., 380 n. 2 252 268
jfanah, 76 • jlvann eva, 251
Janardana, 49, 205, 543 jlva-rasi, 44
Janardana Sarvajna, 52 it. jlva-sthiti, 260
janghe, 285 Jiva-sutra, 436
jahgida, 293, 294, 295 n. 3 jivatvdpddika, 104
Japan, 294 Jlvadam , 432
jarayu, 291 Jivananda, 430, 431
jatru, 286 n. 2 jlvatman, 461
Jatukarna, 427, 432 jlvita, 368
Jatukarna-samhita. 432 jlvitendriya-virodhinl, 21 n.
jata, 496 jivotkranti, 260
Jaundice, 282, 297, 29S jiiana, 100, 272, 491, 499, 505 n.
Jaundiced eye, 143 jhana-gata-pratyaksatva, 207
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c , „  against the non-permanency of err? J
^ ^ a - s Z u c c a y a ,  44, 100 S an stvered b y  x S s f f . ^ - n ^

55  mornemarinesTanswered by, 184;
jnana-pratisandhata, 368 his criticism of the concept of God,
Jnana-samkah.nl, 354, 3 5 d 6 ff hjg criticism 0f the concept
jnana-samskara, 250 J  Is vara or God, 176 ff.; his treat-
>a?za-w a 232 ment of the different views of the
Juana- , 4 ■ nature of momentariness, 186; his

2 ,1 criticism of the doctrine of soul^  -**■ * » a s » ° :
._ J3^ . . .  , , ,  . - a j Sv C20 his criticism of the Yoga concept of

piana-yoga, 441, 4 4  > 45  , 4  7 , 5  God, 177 ff.; his doctrine of mo-
Jnanamrta, 9 9  mentariness, 182 ff.; his refutation
Jfianamrta  ̂ati, 78 of Nyaya-Vaisesika categories, 187
Jnanarnava, 43  ff-; his refutation of the Samkhya
Jnanendra Sarasvati, 54, / 9  theory of soul, 18 1; his refutation
jhdmn, 531 _ .0 _ of the theory of the persistence of
Jnanottama, 58, 87 98, 9 9 , 148 endtjes> lg2 J . .  his refutation of the
_ *9 ° D, __ lo o„ ,, Upanisad theory of self, 18 1; hisJnanottama Bhaf^raka, 82 n. V . j effiden (flriAa-
Jnanottama MiSra, 48 kriyZam artha), 183 ff.
jnatata, 152, 21 Kamalasila and Santaraksita, their
jftatur jneya-sambandhah, 105 „ iticisms of the Samkhya doctrine -
Jobares, 543 0f parinama, 172 ff.; writers men-
Jomt causality, 177 tloned in their work Tattva-sam-

j s s a z z *  ,7‘
f c ” « / .  4 9 5 ,5 0 4 ,5 , , ,  s a s

{ “% • , < ? '  S U ; .» a ‘; s «
•fû ’ ^3’ s5 ' Kan&da, 370
ju h va ti, 446 Kanada-sutra-m bandha, 123

, To U m ,  324, 352
3l  P  i ,  n 3  8  Kaniska, 429 n. i ,  431

' kantha, 353 «•
jyotisa, 547 kantha-nadl, 286 w. 2

b W M W K  ^
M M m  45 ■ , 454 s  „ .
K aivalya-kalpadrum a, 56 ^ ’ 3 4 I7
Kaivalyananda Sarasvati, 443 ka^  n* a* 3° ° ’ 1 339
KaivalyHnanda Y o g m to . 56 f i U g V . %  3 %  '  $

kakattka, 287 kaphodau, 286
Kaksaputa-tantra, 426 Kapha, 410 4 7 7
Kakubha, 30° Kapilabala, 429
kaipa, * 7 5  «•, 5 *6 , 5 4 7  Kapila-Samkhya, 4 S«
kalpana, 9°, 238, 239, 3 ** "■ » 3 *4 , K *pila_tantrn, 435

Kalpa-sthana, 424, 429 karana'Jakti-pratiniyamat, 174
K alpa-tant, 52 Karatha 432

S « 4 3 5
K | « ? * o t ' ’.04. .8 5 -8 8 , 4 3 7 -« 9 ,

Ise’n., 187,188, 375,376; criticisms 243, 249, 253, 255, 25 , 3° 2 , 31 ,
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X%, .m̂ 339, 357, 359. 3&°. 37G 383. 4°2- karana, 104, 137, x6o, 374, 389, 393,

4°4. 408, 437, 439, 488, 520-522, 472
524, 533 karana-ksana-nirodha-sama-kalah,2in.

karma-btjam manah-spanda, 238 karana - ksana - vilaksana - karyasya,
karma-nase mano-ndsah, 238 21 n.
karma-purusa, 303 n., 373 kdrana-vyapara, 517
karma-sannyasa, 457 Karika, 21 n., 28, 30, 87, 250, 370
karma-yoga, 441, 442, 444, 451, 452, Karttika Kunda, 427, 428 

457. 529 Karttikeya, 107
Karna-bhara, 550 Karunya, 228, 230
karna-iula, 299 karya, 16 1, 374, 389
kartavyata, 482 kdrya-jnanam, 310 n. 3
karta, 237, 314 kdrya-kdranata, 376
kartr, 244, 395, 469, 472, 473 karya - karana - vadasya vedanta -
kartrtva, 242 bahir-bhutatvat, 221
kartrtva-bhoktrtvaika-dhdrah, 104 karya-phala, 389
Karuma, 300 karya-sama, 380 n. 4, 382 n.
karuna, 412, 460, 5 11 kdryatd-jndna, 515
kasdya, 312 n., 357, 358 kdrya-yoni, 389
Katha-vatthu, 247, 248 n. kasa, 296, 298 n. 4
Kafha Upanisad, 78, 290 n. 2, 344 Kasika, 297 n. 4 

345, 453, 488, 494, 523, 524 Ka&, 424
Katha-valh, 251 Kan-khanda, 429
kathina, 359 n. KSsInatha Sastrin, 54
Kathopamsad-bhdfya-flka, 193 KSsiraja, 432, 433 n. 1
katu, 312 n. 3, 357, 358, 362, 365 n. Kasmlra, 434 
kaumara-bhrtya, 276 Kabnlra-patha, 430
Kaumdra-tantra, 425 Kasyapa, 427
kausala, 452 Kasyapa-samhita, 431, 435
Kausika-sutra, 275, 282-284, 293 Kathaka, 486, 551
Kausltaki, 251, 259 n. 3, 283 Kdthaka-samhita, 544
Kausltaki-brahmana, 544 Kdthakopanhad-bha$ya, 78
Kauptaki-Upamsad, 344 n. Kathmandu, 431
Kautilya, 541 Katyavana, 540
Kaviraj Gangaprasad Sen, 427 Kdya-cikitsa, 276, ^25
Kaviraj Gananatha Sen, 431 kedan-kulya, 323
Kaviraja, 79 Kenopanisad, 78, 196
kdhabdha, 299 Kenopanisad-bhasya, 78
kdkatallya, 271 Kenopani$ad-bhasya-tippana, 193
kdla, 156, 235, 317, 321, 358, 359, 372, Kenopanifad-bhasya-vivarana, 78 

 ̂389, 4 io Kesava-bhatta, 79, 284, 443, 541, 543
Kalahasti-^arana-Sivananda Yogindra, kevala-jdgaras, 266 

219 kevala-jdgrat-sthita, 266
kdlatita, 386 387 kevalanvayi, 120, 12 1, 123
Kalidasa, 230, 23*, 239, 402, 550 kevalanvayi-hetor eva mrvaktum asak-
kdlpamka-purusa-bheda, 116  yatvat, 123
kdma, 327, 412, 4 13, 489, 490, 496, kevalanvayini vyapake pravartamano 

499 hetuh, 1 2i
kdm api-artha kriyam, 515 Khalaja, 300
kdmya-karma, 99 khale-kapota-nydya, 323
kdnti, 57 n. khanti-samvara, 500
Kanyakubjesvara, 126 Khandana-khanda-kJiadya, 57 103,
Kankayana, 316, 357 119  «•, 126, 127, 132, 133»•> *34 ,
Kdnkayana-tantra, 435 1 4 1 , 1 4 6 , 1 5 6 ,192
kanda, 353 Khandana-khandanam, 126 n.
Kapya, 333 Khandana-kuthSra, 126 n.
Kapyavaca, 327 Khapdana-mahd-tarka, 126 n.
karaka-vydpara, 41 Khandana-mandanam, 126 w.
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Khandana-phakkika, 1 2 6  n. K rs n a t lr th a , 5 6 , 1 1 5

^ ^ H K h a itd a n a -flk a ,  1 2 6  n. Knndlamkdra, 2 2 0
Khandanoddhara, 1 2 6  11. K r§ n a n a n d a , 19 6
khara, 3 3 2 ,  3 5 9  n. K rs n a n u b h u t i, 8 2  n.
Kharanada-samhita, 4 3 2  K rs n a tr e y a , 2 7 6 , 4 2 7
kha-tan-matra, 2 3 6  Krsnatreya-tantra, 4 3 5
khyati, 8 7  n., 20 4  hr taka,  ̂ 1 8 2
K id n e y ,  2 8 8 , 3 4 8  krta-nSianf ,  299
K id n e y - b e a n , 3 5 8 / 2 . K r t a v ir y a ,  3 1 6
kilasa, 2 9 7  krta yuga, 54 6
Kimidin, 2 9 6 , 3 0 0  kni-sadhyata-jhana, 5 1 5
K in d n e s s , 5 1 1 ; to  th e  su ffe r in g , 5 1 0  K r t t ik a ,  39 6
K in g  A r is ta n e m i, 2 3 0  krtya, 2 9 3  __
K in g  D a sa ra th a , 2 3 0  kfama, 50 5
K in g  K e la d i-V e n k a te n d ra , 2 1 9  fo aw a, 18 2  //.
K in g  o f  G a u d a , 14 8  n. Ksana-bhanga-siddhi, 49
K in g  o f  K a n a u j,  1 2 6  ksanika, 182 n., 36 7
kincanam, 4 9 6  ksamkasya, 32 rt.
kitta, 3 2 5 ,  3 2 7 ,  3 3 1  ksamkatva, 36 8
kikasasti, 2 8 6  n. 2  ksara, 10 4
K le is o b o r a , 5 4 3  kfara puru§a, 468
/Wera 3 0 4  K ? a ta k s in a , 4 3 1
kleia-jneydvarana, 2 2  n. K s a t r iy a ,  2 9 2 , 4 8 6 , 4 §7 , 5 0 2 - 5 0 7 ,  5 1 4
Afifra, 414 505 ”-’05I°
f a a ,  2 8 8 , 3 1 8 ,  3 4 8  ksara, 3 5 7 , 3 5 8 ,  4 66
K n o w a b il i t y , 14 0  Ksdrapdm-satnhita, 4 3 2
K n o w a b le , 1 4 0  K § e m a ra ja , 2 6 3
K n o w e r  3 4 , 1 5 2  hsetra, 4 6 3 - 4 6 5 ,  4 7 i ,  4 7 2 , 5 2 3
K n o w in g , 2 6 3 ; fa c u lt y , 1 7 9 ,  1 8 0  k$etra-jna, 2 9 3 , 4 i o ,  4 6 4 , 4 6 8 , 5 2 3
K n o w le d g e , 1 8 ,  1 9 ,  6 6 , 1 2 7 ,  1 4 8 ,  1 5 1 -  ksetrin, 4 6 4

1 5 3 ,  2 2 8 , 2 4 6 , 2 4 8 , 2 5 6 , 2 6 6 , 2 7 2 , 2 9 7 , 2 9 8 , 3 0 1

3 3 3 ,  3 6 8 , 3 7 3 , 3 7 4 , 3 7 6 , 3 7 8 ,  4 ° 3 , kppta, 3 ® o
4 3 7 ,  4 4 0 , 4 6 2 , 4 6 9 , 4 7 5 ,  4 9 9 , 5 0 0 -  ksiti, 2 4 5 , 5 0 1
.502, 5 0 5  5 0 8 , 5 1 0 ,  5 2 3 ,  5 2 9 , 5 3 4  kffna-j agar aka, 2 6 6 , 2 6 7

K n o w le d g e  s itu a t io n , 2 5  Ksurika, 4 5 4

AotfAo, 4 9 7  £ * ® \ 3 5 3
K o A a , 3 0 0  Kukftla, 3 0 0
K o n d a  B h a ft a , 5 5 ,  10 8  hjla.-kunda.lvni, 3 5 5
Aopo, 4 9 7  Kula-panjika, 225 n.

.83 sx. xa
M v a  228 260 1 2 4 ,  1 4 7  « ■ ; in tro d u c t io n  o f  h is

kriy&khya-jhana, 4 9 1  „  s f  0 g lsm S ’  1 2 0 - 1 2 2
kriyd-spanda, 2 3 8  K u l lu k a ,  5 3 8  /1. 1
hriydtmaka, 2 6 1  2 3 0
W A « ,  2 6 7 , 4 8 9  K u m a r a s ir a  B h a r a d v a ja , 3 S 7

a r r “ ' 5 0 5  s s s t s .  » ■ .  ■ » , < « ,  , 7 x .

J L * , ;  ” 9 8  o t  4 S s - 4 * 3 - 485
K r ? n a ,  4 3 8 ,  4 4 9 , 4 5 5 , 4 « 9 , 5 0 0 , 5 0 2 ,  kumbhaka 2 5 7 . * 5 »

5 0 3 ,  5 0 7 ,  5 1 2 ,  5 1 6 ,  5 1 8 - 5 2 0 ,  5 2 5 ,  K u n h a n  R a ja ,  D i ,  87
5 2 9 - 5 3 2 ,  5 3 5 , 5 4 i ,  5 4 3 , 5 4 4 , 5 4 6 , kur.tapa, 2 9 6
54.7- a n d  V a s u d e v a , 5 4 1  f f .  K u n t i ,  48

K r s n a  A c S r y a ,  79 kundalini, 3 5 4 ,  3 5 6 , 4 5 5
K r s n a b h a t t a  V id y a d h ir a ja ,  4 4 2  kundali e n e r g y , 3 5 6
K r s n a  D e v a k l- p u t r a ,  5 5 0  ‘ kutidali sakti, 3 5 6  „ s
K r s n a k a n t a ,  7 9  K u p p u s v a m l  S a s t n ,  4 3  *•> § 4  * ■ ,
Krfna-kutilhala ndtaka, 2 2 s  18&  n.



\^V S!2 ^)^uk§etra, 502, 507, 518, 536 Ligaments, 324
Kurus, 545 Light, 70, 153, 332, 357, 360; of con-
Kusumanjali, 14 1, 393 sciousness, 207
Kusula, 300 Lightness, 358, 360, 362 n.
kusa grass, 446 Liking, 358
kusalotsSha, 501 Limitations, 14, 22, 200, 252
kustha, 293, 294, 297, 298 Limited forms, 23
Kuvalayananda, 220 Limited self, 113
kurca, 279, 284 n. 3 Limited truth, 3
kurca-Hras, 284 n. 3 Limitless, 73
Kurina, 75 Linguistic, 167
kurpara, 285 lift, 480

linga, 106, 139, 198, 293, 395, 398 
laghu, 332, 338, 357, 359 n. linga-dcha, 306 n. 1
Laghu-candrika, 85, 225 n. linga-paramarsa, 139
Laghu-jnana-vdsistha, 232 linga-sartra, 75
Laghu-maha-vidyd-vidambana, 123 lingddibala-labdhdkdrollehha-mdtrena,
Laghu-samgraha, 83 213
laghuta, 362 n. lihgi, 293
Laghu-tika, 79 Lips, 348
Laghu-vakya-vrtti, 80 w Liquid, 337 11.
Laghu-vdkya-vrtti-prakasika, 80 Liquidity, 360
Laksanavali, 125 Liquors, 498
Laksmldhara Desika, 79 Literature, 377
Laksmldhara Kavi, 56 Liver, 288, 318, 348
Lak$minrsimha, 52, 108 Living beings, 36
lalana-cakra, 355 Lizards, 409
lalata, 287 hid, 42
Lahkavatara-sutra, 22 11., 35 ,127 , 234, Lilavatl, 147 n.

272, 398 lobha, 409, 413, 489, 497
Larger intestine, 289 lobhanam, 497
Laryngeal plexus, 355 lobhitattain, 497
Larynx, 286 n. 2, 353 n. locaka, 330
Laukika-nydya-muktdvah, 30 n. Localization, 23
lavall, 360 n. Locus, 19, n o
lavana, 312  n. 3, 357, 358 Locus standi, 130
Law, 493; of causality, 31 n. Logic, 377, 390, 392; of probability,
laya, 104 376 n.
Laziness, 335 Logical, 19 1, 373; apparatus, 5 1 ;
laghava, 315, 362 n. argument, 164; categories, 389; con­
futes, 497 sequence, 12 ; dialectic, 19 1; dis- 1
Latydyana-samhita, 435 cussions, 127; disputes, 401; fal-
Lean, 337 n. lacy, 17 ; formation, 118 , 119 , 125,
Leanness, 333 129; methods, 5 1 ; tricks, 401
Learned, 378 Logically, 19
Learning, 505 ' lokini, 291
Legal literature, 279 lohita-vasasah, 344 n.
Leprosy, 297 lohita, 317 1
L6vi, S., 429 n. 1 Lokanatha, 57 n.
Liberation, 187, 414, 415, 437, 438, loka-raksd, 440

455, 469, 47° , 533, 546 loka-samvrta, 4
Lie, 498 n. loka-samvrti-satya, 5
Life, 360, 368, 405, 498 n. loka-vyavaharak, 3 n.
Life-functions, 515 Lokayata, 171
Life of Ndgarjuna from Tibetan and lokottara, 22

Chinese Sources, 398 n. lokottara-nirvikalpa-jhana-labhdt., 21
Life of the Buddha, 276, 424 ». 1 Longing, 497
Life-principle, 472 Looseness, 333
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442; of communion, 453 maha-mumh, 22 n.

^ ^ ^ ^ o r in s w , Dr, 549  maha-pralaya, 109
Loss 512 Maharaja, 539
Lotus, 356; in the sky, 5, 240; stalks, Maha-Ramayana, 231

mahasupti, 104
Love, 4 97  Mahatala, 76
Lower prakrti, 464 Maha-vagga, 276
Lower pur us a, 465, 467, 468 Maha-vidya 4 9 , 5 L  ” 5* 9  ;
hihhnnn Ann nature of its syllogisms, 120-122,
K m W  nerve 4 referred to, defended and criticized
Lumbar , 353  , Nyaya and Vedanta writers, 1 18 -
L S b S  vertebrae^ 287 x ^  W -  refuted by VadUx-

MaM-vidya-daiaHote-vivarana, 123
Lustful; 367 Maha-vidya-vidambana, 103, 119  »•,

Lymph, 317 , 3 i8 > 325 M ahd-vidyd-vidambana - vyakhyana,

Macdonell, A. A., 259, 288 n., 345, Mcfod-vidya-viyarana-tippana, 123 

J d a ’S  4 ! 4 Mahavr$a, 298 11. 4

£ * £  3V  S r i ’%  " • 1Madatvava 440 MahaySna, 501, 513
Madhu-koia, 434 Mahayana monism, 164
Madhu-matl, 434 «. 4 Mahay5msts, 30

312  «. 3, 3 5 7 , 358  M ah esvara^S
Madhusudana Sarasvatl, 5 3 , 5 5 , 5 6 , Mahesvara Tirtha, 83, I9 &

„  79, 81, 116 , n 8 , 124, 198, Mahmnah Stotra, 226
199, 223 226, 227, 443  i hls lln®‘  Mahidhara, 232
age, date and works, 225, 226; his maitra, 511
philosophy in his Vedanta-kalpa- Maitra, S. K ., 483 n. 1, 5°b «• 
lniiha 227 Maitrayana, 471

5 S S * “ iS S S s ,
madhya-sarira, 316 44o
madhyci-viveka, 2 5 0  3 «Q

r r *  £ 4 .  rites 28x S o aS , ? 3 9
S o i l  creation? 3 7 , 3§, 467 239’ 325' 327, 328, 334
Magician 37, 38, 206 «• J * * ?

w Z d t a l n a ,  462 Malformations, 3 3 3

" - t o .  3 0 5 . 3 4 ° - •
mahat panmaita, 189 7
Maha-bharata, 274, 276, 306, 3 9 4 , 7 9

418, 419, 4 5 0  4 5 8 , 461, 4 7 6 , 502, Mai a Bhatta, 7 9

; 1  7 sf ”8'S39’ S4“
M a h P bh d ita  Aimkrwaam. 544 ™ ”X S , 44o6
M M M  period, 508 4 9 6 .
Mahd-bhdsya, 546, 5 48 M.an> ^
muhshhau, 362, 4«3 rnd d h - lJp a m y d ,  230

m S J & I ' v S ^ T O  t a r in g
Mah5deva VidySvagJsa, 79 ; n
Maha-lakprii-paddhati, 225 manah-prasad , 5 3
MahamahopSdhyaya Kuppusvami, m anah-spandaz^

manana, 22, 24 
2x9
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manas, 23, 75, 76, 104, 156, 187, 194, Manibhadda, 539 
196, 206, 227, 232-234, 236-239, mani-pura-cakra, 355 
241, 243, 244, 246, 255, 262, 292, marananussati, 459
3° 3> 304, 3°7 «• 5> 3° 8 . 34i. 343, Marbles, 134
347 «•, 3Si n., 355, 356, 358, 360, marma, 340 n.
366, 367-369, 371, 373, 458, 463 marman, 313 n. 

manasi, 369 Marrow, 289, 291, 317, 322, 324, 347,
tnanas-cakra, 355 348, 361
manda, 359 n. Marshy, 370
tnanda-viveka, 250 mastakabhyantaroparifthatsira-sandhi-
Man-god, 525, 532 sanrdpata, 342
Manhood, 525 Master, 526
Man-hymn, 537 mastiska, 340
Manifestation,23,174,235 ;ofmind,256 mastifkcan siro-majja, 340 n.
Manifests, 51 mastuluhga, 340
Manifold world, 203 matdnujha, 388 n.
mano-javena, 304 Material, 10; cause, 10-12 , 45, 51, 74,
manomaya, 76 114, 143, 195, 197, 334, 360, 372,
manomaya-kofa, 75 389, 410; objects, 178; power, 105;
manomaya purufa, 344 ( staff, 1 1 ,  76, 19s, 2 17 ; stuff, 109;
mano-nasa, 251, 252 things, 175; world, 21, 108
Manoramd tantra-raja-tlkd, 225 Materiality, 10, 45, 114 , 236
manoratho, 497 Materia Medica, 429
mano-vahd, 347 n. Mathuranatha, 443
mano-vaha-nadT, 355 Mathuranatha BhatfacSrya, 119
mantra, 277, 278, 536 Mathuranatha Sukla, 78
mantp, 351 matsara, 4x3
Manu, 61, 449, 505, 542 n. 3, 546 matsna, 288 n. 3
Manukuladitya, 45 n. matsndbhyam, 288
Manuscript, 49, 112 , 204, 205 Matter, 44, 312, 526
manya, 290 n. 3 matup, 400 n.
tnanyu, 412, 413 matha, 99
mangala-homa, 278 Matmata, 300
Manju-bhdsinl, 79 mauna, 513
Mandana, 52, 82-87, 96-102, n o , 112 , Mauryas, 540

148 n., 198, 204, 224, 283, 335 n., Maxim, 27, 32, 66, 16 1, 389, 391, 392 i
482; all relations are mental in, of identity, 201
9_5> 96; Brahma-kanda of Brahma- Madhava, 214, 215, 428, 433-435
siddhi holds that perception does Madhava Sarasvatl, 232
not apprehend diversity of objects, Madhva-Kara, 428
88, 89; his divergence of view from Madhyamika, 165-167
Sarvajnatma Muni, 85; his identity Madhyamika-karikd, 164, 398, 426
with Surefvara the author of the Madhyamika-Sautrantika, 164
Naiskarmya-siddhi disproved, 86; Mddhyamika-sQtra, 3, 5 «.
his refutation of the category of Mddhyamika-vrtti,ii<sn., i66«., 1687/ ,
difference, 92 ff . ; his refutation of 307 n. 3
“  difference as negation,”  97; his magha, 294
view of avidya and maya, 89; his via hwisydt, 493
view of Brahman as pure bliss, as Malatl-Madhava, 112
elaborated by SankhapSnt, 90; re- mams a, 285, 312 n. 3, 317
ferences to his doctrine bv other mamsa-dhara, 317
Vedantic writers, 84, 85; the author mana, 373
of Brahma-siddhi, 83; the content of Mana-manohara, 120, 124
the Niyoga-kdnda and Siddhi-kanda manasa, 469
chapters of the Brahma-siddhi of, 98; manasa pratyaksa, 69
the general content of the fourth Mandukya, 78
chapter of his Brahma-siddhi, 87, 88 Mandukya Gaudapddiya - bhdsya - 

maVh 359 «•, 364 vyakhya, 193
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j/dukya-karika, 7 8 , 9 2 , 19 2  M e n s tru a l flo w  3 5 1  L X L j

- -  ' fdanduhya-Upanisad-bhasya, 78  M e n s tru a l p ro d u c t , 3 1 3
Matidukya-Upanisad- bhasyartha-sam- M e n ta l, 2 4 , 5 ° ° ,  5 ° 4 ; c a u se s , 1 8 / ,  con-

eraha 78  ' ta c t , 1 3 9 ;  co n tro l, 500 ; c r e a t io n ,2 3 3 .

M a r a  4 89  235> 2 4 3 , 2 4 5 ; d ise a se s ’ 4 18
S 8? 5 . 0  tio n s , 4 6 4 ; in c lin a tio n s  4 9 : ;  m o d  fi-

marga, 34 8  3 5 °  c.a t lo n s ’ 2 «  ; m o v e m e n t 2 3 8 ,  ° P e
M a r ic i  3 1 6  3 3 3  tio n s , 2 2 ; P h e n o m e n a ’ *8,6 ’ * ’ .So
M a ' S d e y a .  3 1 6  * 5 3 , 18 7 ,  2 5 8 , S o o ; te n d e n c ie s , 468
M a rta n d a -t ila k a -s v a m in , 10 7  M e r c y , 3 7 3
maruta,'361 M e r i t ,  2 4 8 , 2 4 9 , 4 1 6
marutadhisthanatvat, 3 1 6  M e r u , 3 7 0
matsarya, 2 6 7  meru danda, 3 5 2 , 3 5 3
M a th a ra  A c a r y a , 1 7 1  M e ss e n g e r  2 3 0
Mathara-vrtti, 4 0 0  4 ° *  «• M e ta c a rp a l, 28 5

1 0 ,  1 1 ,  1 6 ,  3 6 , 4 * , 4 4 , 4 5 , 4 7 , M e ta p h o n c a  , 3 2 9
4 8 , S o , s i ,  7 2 ,  7 3 , 7 7 , 8 4 , 8 9 , 10 4 ,  M e ta p h y s ic a l, 1 9 1 ,  * 9 2 , 4 9 9 , 5 ° * ,  5 ° 2 ,

10 6 ,  1 6 3 ,  1 9 7 , 2 1 5 , 2 1 7 ,  2 2 1 ,  2 2 4 , 5 * 4
278 2 3 0  2 7 1 ,  4 7 3 , 4 7 7 , 5 2 4 , 5 2 5 , M e ta ta rs a l, 28 5
5 3 3 ’; a lo n e  th e  ca u se  o f  th e  w o r ld , M e th o d  o f  in te rp re ta t io n , 2
i i  • as  an  in s tru m e n ta l ca u se  (B ra h -  M e th o d o lo g ic a l, 3 3 7
m a n  b e in g  th e  m a te r ia l cau se) a c -  M e th o d s , 2 9 , 16 6
c o r d in g  to  S a r v a jn a tm a  M u n i ,  1 1 ;  M e th o ra , 54 3
d iffe re n c e s  o f  v ie w  re g a rd in g  its  re -  metta, 460 .
ia d o n  w ith  B ra h m a n , 1 1 ;  s c h o la s t ic  meya - svabhavanugarmnydm amrva -
d isp u te s  as to  th e  n a tu re  o f  its  camyata, 1 2 7  
c a u sa lity , 1 1  meyatva, 1 2 1

n Z i n M v L y u p a g a m a t ,  2 0 3  M id d le ^ d isc r im in a tio n , 1 4 0 ,  2 5 0

« * ?  P  « 6 S T f e  9 7 , . 7 5 , 3 2 3 - 3 3 4 ,  3 5 °
K ^ ° S , 4 , 9 4 , 3 6 o, 3 7 0  3 3 ,  7 6 , ,S 4 .  . 5 6 , 3 . 7  3 3 2  3 4 3 ,

M e c h a n ic a l ,  3 6 0 , 3 6 9  ^  3 3 9 ' ^  ^
medas, 3 1 2  n. 3 ,  3 * 7 , 3 2 4 , 3 2 5 4 ° 6 , 4 *9 , 4 4 7 , 4 6 9 , 4 9 » , ->oo-S

M e d h a t ith J  2 5 1  3 9 4  M in d 'a c t iv it ie s ,  4 7 0
M e d h 3 t it h i ' G au  tsm  a , 3 9 3  „  M in d -a s s o c ia te d  c o n sc io u sn e ss , 34
M e d ic a l ,  3 5 8  3 7 2 , 3 7 3 , 3 7 <>, 3 7 8 ; M in d - b o d y , 5 2 3

fo rm u la s , 4 3 s ;  h e rb s , 2 7 7 ,  2 9 4 ;  M m d - c o n ta c t , 7°
l i te r a tu r e , 2 9 5 , 3 ° o ,  3 ° * .  3 5 4  « ■ ! M m d fu ln e s s , 5 ° °  
p ra c t it io n e rs , 277 ;  s c ie n c e , 2 7 6 ;  M m d - o b je c t  c o n ta c t  69 
s y s te m  3 5 2 ;  tre a tm e n t , 3 0 3  *■  4 ! M m d - o r g a n , 2 2 7 ,  3 *<>, 3 *4 ,
w r ite r s  ( la te r ) , 2 9 9  M in d - p e r s m i 3 4 4

M e d ic in a l ,  3 5 9  « • M in d - s t r u c t u r e , 5 2 4

M e d ic in e ,  3 7 5 ,  3 7 9 , ^ 0 , 3 3 0 ’ 3 5 7 , M m e r a  , 3 3 3  
* cn 7 6 0  7 6 ? — 3 7 b ,  3 7 3 ^ 9 *  IVlinQi* te itn , 1 3 9

j 5 9 , 3 6 3  3  5 , 3 7  , 3 7  , j  M ir a c u i0W8; ; e ffe c t , 3 6 4

of Ancient India, 4*4 »> »  M irage , 5, 2 9 , 2 3 a , 2 3 4 ; strenm , 233
M e d ita t io n , 9 0 , a s 6 , 2 5 9 , 4 4 7 - 4 6 °> M i n o r ,  18 0

4 9 3 , 4 9 4 , 5 0 0 , 5 0 1 , 5 1 1  M te o o n e e fh w ii , 4 7 9
M e d it a t iv e  union, 4 4 6  M is d e e d *  4 08
lU ^ d in m  2 2 0  M is e r y ,  4 * , * 7 »
medo-dhara, 3 1 7  M itohfara, 8 2  n., 1 0 7
M e d u lla  o b lo n g a ta , 3 5 5  M ith i lu , 1 1 9 ,  * 2 3 ,  3 9 4
M e g a s th e n e s , 5 4 3  m thuna, 39
M e m o r y ,  2 4 , 14 8 ,  z 6 i ,  2 6 4 , 3 7 3 ,  3 7 4  tmthya, 1 0 5

M e n d ic a n t ,  5 ° 5  8  I 2  4 1 3
M e n s t r u a l  b lo o d , 3 5 ° ,  3 5 2  mithya-jnanam, 8 , 1 2 ,  4 1 3
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\^>^-mm^a-jndna-mmtttah, 105 Morbid elements, 319
mUhya-samvrta, 4, 5 Morbidities, 325
mithyatva, 148, 152 Morbidity, 336, 360, 362, 365
mithya-yoga, 321, 405 Mosquitoes, 409
Mitra, 292 Mother-energy, 355
Mixed rasa, 359 Motion, 163, 360
Mixing up, 370 Motionless, 408
Mimamsaka, 46, 54, 72, 385 Motor dhamani, 351
Mlmamsa, 46, 56, 57 n., 86, 88, 98, Motor organs, 261 

117 , 120, 154, 219, 389, 44i. 479. Mouth, 156, 325 
483-488, 577; vidhi conception, Movement, 188, 235, 352, 365, 371;
479 f f .; vidhi conception, diverse of thought, 254 
views on, 481, 482 Moving, 332, 361

Mmanisadhikarana-mald, 220 mrdu, 359 n., 361
Mlmanisa-sutra, 280 n., 400 n., 401 n., mrgatrsnikddayah, 21 n.

479 mjrtyu, 299
Mlmamsa view, 99 Mucus, 276
Mlmamsists, 80, 99, 125, 17 1, 172, Mudga, 358 n.

t8o mudita, 412, 460
Mode of mind, 15 mudras, 455
Modes of Brahman, 44 mukhya, 259 n. 3
Modification, 22, 25, 3 0 ,10 1 ,18 3 ,18 6 , Muktavali, 225 

210, 215, 233, 243, 372 biukti, 245, 272
Modifications of mdyd, 35 Muktika, 5 11  n.
Moggallana, 248 Muktika-Upani$ad, 246, 247 n., 5 11  «.
moha, 4 13-417, 498 Mukundadasa, 443
mohanam, 498 Mukundasrama, 82 rt.
Moist, 337 n., 361 Multiplicity, 243
Moistening, 361 Mummadideva, 232
Moisture, 358, 360, 365 Mumukfu-vyavahdra, 231
moksa, 44., 227, 229, 249, 267, 407, Mundane, 512 

S23 muni, 233, 506
moksa-sadhana, 228 Munidasa, 431
moksa-sastra, 385, 423 munja grass, 296
Moksopaya-sara, 232 Munja van, 298 n. 4
Molecular, 194 Mundaka, 345, 551
Momentariness, 66, 184, 186 Mundaka-bhasya-vydkhyana, 193
Momentary, 5, 32, 63, 70, 7 1, 96, 177, Mundaka-Upanisad, 50, 78, 250 n., 

182, 184-186, 201, 367, 368; ap- 260, 344 345, 494, 495. SSt
pearance, 32; cause, 185; character, Mundaka-Upamsad-bhasya, 78 
*82 n.-, existents, 32; flashing, 3 1, Muralidhar, P., 424 
63; ideas, 30; imaginations, 233; Muscles, 254 
individuals, 59 Music, 498 n.

Moments, 15, 26 27 60, 65, 15 1, Mutual dependence, 159
182, 184, 206, 2 1 1  n., 236, 238 Mutual help, 184

Mongolia, 164 Mutual interdependence, 140
Monism, 43 • Mutual negation, 122, 200, 226
Monistic, 204; interpretation, 218 ; Mutual reference, 158 

type, 228; Vedanta, 219 ; view, Mutual relations, 204 
303 mfidhd, 378

Moon, 6, 26, 3J0, 545 miilddhdra, 453
Moral, 23 n„ 24, 378, 404, 464, 484, mlrdhtri, 449 

51 1 ,5 2 3 ; conflict, 453,495; destiny, mmtdmiirtta-nUi, 44 
206, 207; discipline, 500; efforts, mdtrcltifSra, 296 
466, 467; elevation, 447, 457; in- Mysterious centre, 336 
junctions, 278; life, 418 ; precepts, Mysterious Kundalinl, The, 353 n.
494 Mysterious operation, 364.

Morality, 522 Mysterious power, 356
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5 3 4  N a d u v i l  M a th a m , 19 8
X^'~“ “M y s t ic a l  c o g n itio n , 4 9 1  N a g a , 7 5 ,  53 9

M y s t ic a l  s ta te , 4 5 1  N a g a n a th a , 4 3 4
N a g a r ju n a , 3 ,  4 , 7 ,  8 , io ,  3 0 , 5 1 , 1 1 9 ,  

nada, 3 4 5  1 2 4 .  1 2 7 ,  1 6 3 - 1 6 5 ,  16 8 , 1 7 0 ,  1 7 1 ,
Nagnaka, 3 0 0  3 7 2 ,  3 9 8 , 4 2 4 - 4 2 8 , 4 3 6 ;  h is  c r it i-
N n ik  -i k  1 2 6  n c ism  o f  ca u sa tio n  as in te rp re te d  b y
nairupya, ! 7 4  ' B h a v y a  a n d  C a n d ra k ir t i, 16 4 , 1 6 6 ;
Naisadha-carita, 1 2 6 ,  3 9 3  h is  c r it ic ism  o f  cau satio n  co n tra ste d
Naiskarmya-siddhi, 1 7 ,  8 0 , 8 2 , 8 4 , 9 9 , w ith  th a t o f  th e  H in a y a n is ts , 1 0 0 ,

10 0 , 1 0 2 ,  14 8  n ., 19 8 ,  19 9 , 2 1 6 ,  2 5 1  h is  c r it ic ism  o f  th e  co n ce p t o t
Naiskarmya-siddhi-tika, 14 8  « .  “  g o in g ,”  16 8  f f . ;  h is  d istin c tio n  o f
Naiskarmya-siddhi-vivarana, 99 lim ite d  tru th  (samvyta) a n d  a b so lu te
naisthikl, 4 1 5  tru th  (Paramaribo), 3  I h is  v ie w  re -
N a iy a y ik a ,  5 1 ,  7 1 ,  10 8 ,  1 1 8 ,  1 2 0 ,  1 2 4 ,  g a rd in g  p ro d u c tio n  a n d  n a tu re  ot

1 2 7 ,  1 2 8 ,  1 3 1 ,  1 3 4 ,  1 3 9 .  14 4 ,  14 6 ,  th in g s , 4 1 ;  h is  -main th esis  o f  no
1 6 3 ,  16 7 ,  1 7 1 ,  1 7 2 ,  1 7 6 ,  18 2 ,  1 8 5 ,  th e s is , 1 6 3 ,  16 4 , 16 6 , 1C 7
18 9 , 2 2 7 , 3 2 9 , 4 1 2  N § g e^ a , 2 6 2

no. kimcid avedisam, 1 5 4  N a g e s v a ra , 55
Nakfatra-kalpa, 2 8 3  naksatrdm, 2 9 2  n.
N a k u la , 4 3 2  nama-rupa, 4 9 8
nalam, 3 4 5  n. ndma-rUpdnkura, 3 0 7
N a r a  0 7  =!43 Ndma-samgraha-malika, 2 2 0
N a ra d a n ta ', 4 2 8  N a n a  D lk ? ita , 1 7 ,  5 2 , 2 2 2  *  j iz .5
N a r a h a r i ,  5 7 , 2 3 1 ,  4 4 3  ndndpeksa-pratiyoginam bhedah pratl-
N a r a s im h a , 7 9  yate, 9 5
N a r a s im h a  B h a tfa , 5 5  nara, 5 3 8
N a r a s im h a  K a v i r a ja ,  3 2 9  4 3 4  narayana, 4 3 9 , 5 3 5 , 5 3 7 , 5 3 9 , 5 4 1 , 5 4 3 ,

svarupa-drstih p ra ti-yogy- aPeksa, 5 4 5 , 5 4 6 , 5 4 8 , 5 4 9 1  co n c e p tio n  o f , 

19 9  '  5 3 7 , 5 5 8  _
Natural forces, 185 Narayana Diksita, 54 «•
N a t u r a l  q u a lity , 5 0 2  N a r a y a n a  Jy o t is h a ,  5 7  «•
Nature, 358 501, 525! of conscious- Narayana Yati, 79

ness, 6 4 ; of knowledge, 194; of Narayana^rama 53, 54, 2 x 6  
things, 372 Narfiyanendra Sarasvatl, 78

N a u s e a t in g , 5 0 1  nasikya, 2 5 9  n. 3
„ « « « ,  3 8 5  fiana-samvcira, 50 0
nava-dvaram, 2 9 2  N e a r n e s s , 36 0
Nava-riitaka, 4 3 5  N e c e s s a r y  a n te c e d e n c e , 18 6
Nava-sahasarika-carita, 1 2 6  N e c k , 3 3 6
nava-tantra, 3 8 5  N e g a t io n , 8 5 , 9 1 ,  9 5 , 9 7 ’ 1 ] ° ’ ” 7 ’ * 3 5
navabhyasta-tantra, 3 8 5  * 3 * .  H 3 , l 6 z ' l 8 z - I 9 4 ' 2 2 2 ’ 2 2 3 ,

3 S 3 ' 3 5 5  N e S l v l 38, , , .  w
na vyavahdra-bllm , 89  instances, 1 2 1 ;  pleasures, 90

Naya-mani-mala, 2 1 9  N e g a t iv i t y ,  1 9 3
Naya-mayukha-mSlika, 2 1 9  Neither-real-nor-unreal, n 7

Nayana-prasadirS, 147, 1 5 6  » . N e o - r e a l is t ,  2 6 9
■ , < £  N e p a l ,  58  « .

nSbH-kanda, 3 5 5  N e r v e -p h y s u c a l, 3 5 6
257, 2 6 3 , 2 8 9  2 9 0 , 2 9 1 , 344“  Nerve-plexus, 3 5 3  35- ,453, 455

346  3 4 8 , 3 5 3 - 3 5 6 ; its meaning, 3 4 5 ,' Nerves, 2 5 6 , 3 4 2 , 35 
?ts number, 345 » „ 34«; its pre- Nervous system, 344^352, 453 
Carakian senses, 345, 346 Nescience, 6, 9 , 45, I0 I< 1 1 7 , 1 4 8 , -53,

- iih r  2 4 5  1 9 5 , 2 2 1 ,  2 2 2 , 2 2 7 , 4 4 9
nSdi-samsparsanodyata, 2 56  Neutral, 357, 378
N adl-viinana, 3 5 4  New bones, 286  ». 1
nadl-vrana, 2 9 6  New moon, 5 1 9
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estament, 549 nivasisyasi, 551
.^Nfoandha, 192, 497 nivesanam, 497
nibandha-puspanjali, 49 nivrtti, 507, 508
Nibandha-samgraha, 273, 424, 427 niyama, 278, 454, 455, 491 
nibbana, 460 niyama-viddhi, 46
nidarsana, 389, 392 niyanta, 332
Niddna, 301, 395, 397, 428, 430, 432, niyati, 372, 410 

433 iriyoga, 392, 481
Nidana-pradipa, 434 Niyoga-kanda, 87, 88, 98
Nidana-sthana, 395, 425, 428 riila, 29
Niddesa, 539, 542, 549 Nilakantha, 274, 443, 545
nidra, 104 Nilakantha Bhatta, 434 n. 4
nigamana, 379, 387 Nilakantha Dlk?ita, 219
Nigama-tattva-sara-tantra, 353 n. riilagalasdla, 298 72. 6
Nigamanta Mahadesika, 439 nilika, 297
nigraha-sthana, 388, 401 nirandhra, 354 n.
Nihilists, 127, 234 Non-appropriation, 506
nilisvabhava, 35 Non-being, 143, 148, 203, 238
nihsesa-karmasaya, 249 Non-Buddhistic, 164
nihsvasa, 327 Non-distinction, 207-209
nijighnsanatd, 496 Non-eternal, 120-122, 386 387
Nimbarka school, 443 Non-eternality, 191
Nimi, 357 „ Non-existence, 28, 193, 217, 243, 517
Nitni-tantra, 435 Non-existent, 12, 28, 32, 41, i n ,  120,
rdmitta, 74, 395 12 1, 152, 155, 16 1, 173. 194, 224,
nimitta-karana, 360 234, 235, 244, 259, 517
nimllite, 257 Non-existing effects, 174
niranuyqjydnuyoga, 38972. Non-injury,469,505,506,508-511,514
nirarthaka, 389 n. Non-momentary, 182
nirdkara buddhih, 180 Non-moral, 403
niraspada, 21 11. Non-perception, 200
nirdela, 389, 390 - Non-permanency of entities, 185
nirnaya, 389 Non-pleasurable-painful, 23 11.
Nirukta, 275 n., 346 72., 535, 547 Non-production, 249
tiirvacana, 389, 392 Non-self, 6, 10 1 ; elements, 24
nirvana, 231, 247, 450 n. 1 Non-stealing, 505
nirvana-matra, 233 Non-transgression, 500
nir-vikalpa, 22, 374, 401 Normal, 335; duty, 509, 514, 516;
nir-vikara, 368 measure, 319 ; state, 339
Niscaladasa Svamin, 216 72. Nose, 325
Niscala Kara, 427, 429 Nostrils, 367
niscaya, 173, 373, 384 Nothingness, 16
niscayatmika, 484 n. 1 Nourishment, 307
niicayatmika antahkarana-vrtti, 75 Nrga, 107
niscayattnikak, 367 Nrsimhasvarupa, 5272.
ni$kariana, 169 Nrsixnha 'j'hakkura, 443
ni^kriya, 163 _ Nrsimhasrama Muni, 17, 31, 43 72.,
T)i$prakarikayah saprakdrakatvena bha- 5 1—56, 5772., 72, 78, 92, 103, 124,

vaii, 224 216-218 ; his date and works, 216;
nitamba, 285 n. 7, 287 n. 2 nature of his Vedantic interpreta-
N ityabodhaAcSrya.nl tions, 217
nityaga, 368 n. Number, 158, 162, 188, 360, 370
nitya-naimittika, 442 Numerical, 14 ; difference, 37°  1 quali-
Nityanatha Siddha, 427 ties, 162
nitya-sama, 380 n. 4, 382 n. Nutrient, 365 72. ■
nityatva-pratisedkat, 386 n. Nutritive, 357, 358; elements, 185
nityatvad, 22 n. NySya, 19,40, 5 1, 57 n., 107, IIS , I J 7 >
nitydniiya-vastu-viveka, 495 120, 122, 125-127, 137, 143, 146,
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tcont ) 328, 3 7 1 ,  3 7 2 ,  5 i 5 ;  a n a ly sis  o f
' 1 4 7  16 0 , 1 6 1 ,  1 6 3 ,  1 7 0 ,  1 7 9 ,  1 9 2 ,  tio n  S I S !  c r it ic ism  o f  its  ca teg o ries

2 0 5 , a n ,  2 4 8 , 3 0 6 , 307, 3 7 5 ,  3 7 9 , b y  S r ih a r§ a , 1 2 7  f t ; . i t s  ca te g o rie s
3 9 3 , 3 9 4 , 4 1 5 , 4 8 2 , 4 8 3  n .2 ,  4 8 4 , c r it ic iz e d  b y  A n a n d a jn a n a , 193, * 9 4 ;
4 8 5  5 1 5 ,  5 1 7 ;  its  a rg u m e n ts  in  its  ca te g o rie s  re fu te d  b y  C itsu k h a ,
favour o f  th e  e x is te n c e  o f  G o d  c r it i-  1 5 7  its  ca te g o rie s  re fu te d  b y
c ized  b y  K a m a la s ila , 1 7 6  I f . ; its  id e a  K a m a la s ila  18 7  f t ; its  ca tego ries  
o f  e m a n c ip a tio n , 2 4 8 ; its  th e o ry  o f  re fu te d  b y  S a n k a ra , 18 9  ft. 
th e  su b tle  b o d y , 3 0 6 ;  o r ig in  o f , Nyaya-varttika, 10 6  
3 9 2  f f . ; s p r in g s  o f  a c tio n  in , 4 1 2 , 4 1 3  Nyaya-varttika-tatparya - pansuddhi,

N y a y a , c a te g o r ie s , 1 4 7 ,  14 8 , 1 5 6 ,  1 9 2 ;  10 7  _
d e fin it io n s , 1 6 3 ;  lo g ic , 1 6 7 ;  lo g i-  Nyaya-vdrttika-tatparya-tika, 4 5  n. 
c ia n s , 1 9 2 ;  p e rc e p t io n s , 1 6 8 ;  p h ilo -  nyaya-vistara, 54 7  
s o p h y , 1 4 s ,  3 9 8 ;  p s y c h o lo g y , 4 1 4 ;  nyayacarya, 1 2 2  
sc h o o l, 1 6 7 ;  s y s te m , 3 7 4 ,  4 0 8 ; v ie w , Nydyamrta, 1 1 8 ,  2 2 5  
1 7 8 ;  w r ite r s , 1 2 4 ,  1 2 7 ,  14 6 ,  1 5 7  Nydydmrta-tarangigi 1 1 8

Nyaya-candrikd, s i  4 2 5 ,  4 2 8  nyuna, 3 8 4 , 3 8 5 , 3 8 8 , 38 9

N yaya-dlpavall, 5 1 ,  1 1 6 ,  1 1 8 ,  1 9 2  or. _ - T , ,  00
Nyaya-dipavali-tatparya-tika, 1 1 6  O b je c t , 1 7 ,  1 9 ,  2 5 , 2 7 , 29  p ,  3 S , 8 ,
Nyaya-dipika, 4 4 2  3 5 8 , 3 6 7 , 4 0 1 ;  o f  a w a re n e ss  2 0 , 2 9 ,
Nydya-kalpa-iatikd, 8 3  2 0 ?  J o f  c o n sc io u sn e ss , 6 4 ;  o f  k n o w -
Nydya-kandali, 8 3 ,  8 5 , 2 4 9  n., 2 6 3  n. 1 ,  le d g e , 2 7

30 6  4 1 2  O b je c t-c o n sc io u sn e ss , 14 9

Nydya-kanikd, 4 5  8 3 , 8 5 , 8 7 , 1 0 7 ,  O b je c t io n , 3 1 ,  1 0 1 ,  153
a 8 2  n O b je c t iv e , 2 1 ,  2 2 ,  2 4 , 5 0 8 ; c o n sc io u s-

Nyaya-loka-siddhi, 49 ness> 236 = content’ 15 = entlties’ 23 j
Nydya-makaranda, 12,49, 69 n., 7 ®« ., existence, 21, 149; cxperiencc ioz 

89 116 -118 , 147 192, 194  ignorance, 7 7  J plane, 731  self, 3 4 ,
Nydya-makaranda-samgraha, 192 world, 20, 230
Nyaya-makaranda-flka, 116  Objectively, 236
Nyaya-makaranda-vivecam, 1 16 Objectivity, 29, 10 1, 53
Nydya-manjari, 107, 248 278 Ob ations, 448, 526

3 0 7  « . 1 ,  3 8 1 ,  3 8 2  3 9 4  « ,•  3 9 9 , O b h g a t o r m e s s 4 6
413, 460 « . 1 ,  480 fi. 1 Obligatory duty, 99 , 5°6

N y a y ^ f ,  8 ,  S S e T , ’, ' 7 4 'Nydya-muktdvah, 2 1 9  O b s ta c le , 3 7 7
Nyaya-nihandha-prakaia, 1 0 7  36 8
Nydya-mrnaya, 193 O c c a s io n a l, 300
Nyaya-parisuddhi, 1 1 9 ,  1 2 0  O c c ip ita l, - 8 7  « . 5

i ™ " 365

N % t d d d h d n Z % a ,  5 4  O ld e r  U te ra m re , 10 4
Nyaya-siddhanta-manjari, 2 1 8  « .  O M , 4 9 4 , 5 ^

148«. o r r , T ' s° ' ' ,8, ,77; bcins' ' ,3S;
Nyaya-suci-nibandha, 1 0 7 ,  1 1 2  0  ’ • , nf  1 2 0

3 8 7 !  O n to lo g ic a l, 3 6 , 2 6 5  366 5 1 7 ,  5 x » ;

op“ s ; - , 2 :  25
Nyaya-sul r  , 393 O p e r a t iv e , 1 7 7  5 a c t io n , 1 3 7 ;  fu n c t io n s ,
Nyaya-sastra, 3 9 3 ,  3 9 4  n r in c in le  3 3 3
Nydya-sikhdmam, 5 4  7 b ,  P r m c ,P 1f ’ 3 3 3
Nydva-tattvdloka, 4 5  « . O p p o s ite  q u a  t y , 9
N y a y a - V a is e ? ik a ,  4 9 , i 6 3 , * 9 7 , 3 i ° ,  O p p o s it io n , 4 9 7
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V^i? ■ Oppositional relation, 95 pakse vyapaka-pratltya-paryavasana-
Oppositional term, 95 baldt, 12 1
Organ, 357, 358, 365 pakvdsaya, 316, 317, 330, 336
Organism, 515 Palate, 348
Organized, 500 Palatine process, 287 n. 4
Organizer, 176 palita, 297
Oriental Historical Manuscripts, 219 PalJjaku, 300
Oriental Manuscript Library, 205 Pancreas, 288 n. 3
Origin, 239, 410 526 Pandit, 17 n., 217, 222 n., 223 n., 224n.,
Origination, 4, 16 1, 235; of the sub- 225 270 n.

stratum, 12 Pandit, Mr, m ,  112
Orissa, 164 Panjpur, 429
Orthodox school, 369 pantha, 348 n.
Os calcis, 284 n. 3 Pantheism, 451
Oscillating movement, 238 Pantheistic, 1
Oscillation, 158 Pantzinor village, 429, 430
Os innominatum, 285 n. 7 panca-dasaiiga yoga, 454
“ Osteology,”  424, 434 Paiicadasi, 214, 215, 216 n., 251 n.
Otherness, 13 1, 132 paiica-mahd-bhuta-vikdrdh, 358
Oughtness, 482 Pancanada, 429
Outbursts of pleasure, 245 Pancanallya kavya, 126
Ovary, 290, 302, 307, 309 Panca-pddika, 8, 31 n., 52, 54, 102,
Owls, 409 *  103, 106, 148, 209, 251

Panca-padikd-dhydsa-bhdfya-vydkhyd, 
Pada-candrika, 232, 434 31 n.
Pada-manjan, 297 n. 4 Panca-padikd-sastra-darpana, 31 n.,
Pada-yojanika, 79 103
paddrtha, 389, 390 Panca-pddika-vivarana, 17, 30, 31
Padartha - candrika - prabhasa - tiama, 32, 33 n., 34 n., 52, 53, 79, 84, 103,

436 148, I49> *93, 206 n., 208-210, 214,
Padartha-nirnaya, 44 216
Padartha-tattva, 10 Panca-pddikd-vivarana-b'hdva-prakaH-
Paddrtha-tattva-nirnaya, 50, 51, 57 w. ka, 31 n.
Padartha-tattva-nirnaya-vivarana, 193 Panca-padikd-vimrana-prakasika, 54,
Paddy, 358 n. 103, 217
padma, 356 Paiica-pddikd-vyakhya, 52 n.
Padmanabha Pandita, 126 n. Panca-prakriya, 52 n.
Padmapada, 8, 9, 30, 31 32, 34, 47, Panca-ratra, 461, 491, 546, 547,

48, 5L  54> 79. 86, 89/!., 102, 106, 548 n.
147-149, 15 1 , 209; causality of Pancasikha, 476
Brahman, 106; his followers, 102, panca-vidham adhyatman, 537 
103; his view of perception, etc., pancendriya-guttdvahd, 355 
105, 106; meaning of ajnana, 104, pancikarana, 74 n., 76 
105; quarrel with Buddhists re- Pandkarana-bhava-prakaiikd, 79
garding the nature of existence, 32; Paiiclkaraiia-praknyd, 79 
regarding the nature of self-con- PaHclkarana-tatparya-candrikd, 79
sciousness, 33 ff. Panctkarana-tika-tattva-candrikd, 79

Padma-purana, 393 Pandkarana-vdrttika, 79
padma-yugma-traya, 257 Pandkarana-vdrttikabharana, 79
Paila, 432 ~ Pandkarana-vivarana, 79, 193
Pain, 175, 18 1, 203, 242, 248, 343, Panjika, 31 n., 17 1

360, 366, 369, 371, 373, 412, 463, panda, 500, 504
470, 5 10 -512  patiidhi, 497

Painful, 23 242 para, 360, 369, 370, 378
Painting, 203 parah atma, 368 '
Paippalada, 283 paralokaisana, 405
pak§a, 12 1, 139 parama-guru, 86
paksa-dharmata, 148 parama-hanisa, 252 n.
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—̂ MnJama-hanisa-Upanisad,, 252 n. Patanjali, 259 11., 265, 304 n., 4° 3>

faramam padam, 228 4 10 n-> 4 I4 > 43r >-43 > 443, 447, 4S1
parama-suksma, 4 1 1  455. 458, 460, 461, 476, 477, 491,
Paramananda, 126 n. 492, 5° 4 , 539, 54° , 542, s43 , j 4 ,
paramdnu, 189, 193 _ 548, 549
pararnartha, 5 Patanjah-sutra 517
paramartha-darsana, 248 Patella bone, 285 n. 4
paramartha-prapa, 443 Path wisdom, 495
paramdrt/ia-riipa, 4 Pathology, 434
paramdrtha-satya, 3 Patience, 360, 500-502, 510
paramatman, 445, 446, 455, 461, 465, 1 atient, 290

466 patittha, 459, 500
param dtm a-rasi, 44 patigho, 497
Paramesvara, 53, 2°6 paurnamasl, 292 11.
pgram  ojas, 3 4 3  paurusa, 252-254, 272, 5 2 5
param  dhama, 533 paurusa-vadins, 402
para purusa, 468 Pau?a, 294
parasparadhyasa, 1 13  Pau§kal3 va , 4 4
parasparopakdritd, 184 Pauskalavata-tantra, 4 3 5

para-tantrata, 10 2§I’ 296
para-vijnapti-visefddhipatydt, 21 «. pavam ana, 292 n.
ta rd d i 260 pavana, 333
p a J p r L t i ,  465 dem° * ' 3° °
pardrtha, 412 3 ° 3 , 3 3 °
Parasara, 251 Padwa-tontra, 548 «• 3
Parasara-sam hita, 432 j ’ 3 2 ,3
Parasara-sm rti, 83, 252 n. Pan^ava, 502, 5 4 5

PP a n b h d ! d \ V '1 Pfiniid^2 9 7 ^J-, 5 3 8 - 5 4 ®, 5 4 2 ,1 5 4 3
P M 1  ^ 7 " -  5 p a n i - t a d a - ^ M ^ a n a ,  « ,  n. 3
jo r fe o fo , 496 pam -padangult, 285 «. 1
jL R z A *  409 322
parih ara, 388 param arthika 2 44
fW m a/a, 106 «.
parindm a, 2 1 , 3 8 , 39, 44, 4 6 , 1 7 2 , *9°, '

Tn-1 1 0 4  224. 270 372, 410 : cause, panbhasika, 303 
4 5J doctrine,4i 73i7; view o f  causation, pdrim dndalya, 189; measure, 190 

’ '  PSr^vanatha, 544
parindm i-kdrana, 51 284
p aripaka, 27 «. p a r th v a , 3 S9
parisam khyd-vidhi, 4 7  pajanda, 5 4 1
7; ■  ̂ ' pasanavat-samam, 200
panspanda, 256 PaUjala-Samkhya, 177

^ . 7 6 , 3 0 0

SS&. S ... 5“
to tless , ,57 , ,S 8 , ,««, *W 9 4, „ ,  5o„, 5 9 , ,  5 0 3 ,
P a r t s ,  4 0

P arvataka-tantra, 4 3 5  Peacefulness of mind, 5 1 0
paryanuyojyopeksana, 389 n. * ,
Passion, 2 2 9 , 373, 4H , 4*9, 4 5J, 453,

4 5 , ,  47?, 489, 493, 497, 49«, 599, ,

Passionlessness, 475 “ " ty' f 5
Passive, 24 7 '  ’ 94,S 34

299 «. C S e f  539paJyantl, 353 Penance., 539



29<3’ 326 Philosophy, 44, 51, 66, 73, 228, 504,
JieOple, 509 5°9, 517. 525; of Badarayana, 36
Perceived universe, 241 Phlegm, 299, 300, 325/365, 391
Perceiver, 22, 67, 135, I39, i 5S) 200- Phlegmatic diseases, 299

202, 209, 234, 341 Physical, 238, 369, 404, 504; diseases,
Perceiving, 330; power, 200; principle, 418; process, 48; propulsion, 480;

*99 sciences, 273; trouble, 5 12 ; world,
Perceiving-self, 200 270
Perception, 17, 18, 20, 21, 65, 88, 92, Physician, 277, 278, 328 n., 338, 3 3 7 , 

116 , 117 , 13s, 145, 148, 159, 167, 387,389,392,41s
180, 187, 192, 194, 200, 202, 205, Physiological activity, 331
207, 208, 212, 213, 226, 234, 254, Physiological effects, 360
269, 270, 302, 373, 374, 377, 401, Physiological functions, 261, 263, 331,
407; of identity, 65 333

Percepts, 270 Physiological operations, 332, 335
Perceptual, 77; data, 156; experience, Physiological position, 332 

105; knowledge, 77, 192; process, picchila, 359 n., 361
208, 217 piha, 497

Percipi, 19 Pilgrimage, 230, 441, 508
Performance, 502 Pillar, 26
Perfumes, 498 n. pingala, 257, 292, 353 n., 354, 453,
Pericardium, 284 n. 3 454
Permanence, 186 pinda, 43, 312 n., 314
Permanent, 22, 179, 241, 368, 369;' pipasa, 496

consciousness, 7 1 ;  convictions, 240; pipasa-sthana, 288 n, 1 
entity, 22; perceiver, 187; self, 7 1, Pipe, 346 
179; subject, 366; substance, 145 pippah, 299 n. 1

Persistence, 18, 67; of knowledge, 18 Pischel, R., 345 n.
Persistent, 188, 241 Pisaca, 282, 300
Persisting cause, 183 Pisaca-veda, 274 >1. 3
Persisting entity, 183, 184 pitr-yana, 519, 521
Person, 252, 255, 367 pitta, 257, 276, 282, 296, 300, 317,
Personality, 110 ,524  319, 320, 325-337, 339, 341, 344,
Perspiration, 35 1; channels, 348 347, 349, 350, 361, 362, 365, 392,
Pessimism, 414, 504 524; nature of, 330, 331
Pessimistic tendency, 521 pitta-dhara, 317
pesl, 314, 318 pittala, 334 n.
Petta Diksita, 54 n. pitta-prakrti, 328, 334
phala, 359 pittasaya, 350
phala-tyaga, 444 pithara-paka, 194
phale nersyu, 420 piyato, 490
Phantom show, ir  pllu-paka, 194
phana, 342, 351 Placenta, 291
Pharmacopoeia, 277 Planet, 333
Pharyngeal plexus, 355 Plant, 333, 359
Phalguna, 294 Plato, 506
Phenomena, 177, 501 Playful activity, 42
Phenomenal, 126, 127, 167, 499; Playful instincts, 178 

appearance, 48; reality, 167; self, pldsl, 289 
415 Pleasantness, 358

Phenomenon, 374 Pleasing, 337 n.
Philosopher, 38, 446 Pleasurable, 23/1., 242; experience,
Philosophic, 502; analysis, 467; know- 9 1; state, 181 

ledge, 246, 523; truth, 504; view, Pleasure, 68, 175, 247, 248, 343, 360,
2 ; wisdom, 494 366, 369, 371. 373. 374. 4° 4 . 4*2,

Philosophical, 228, 50 1; development, 452, 463, 487, 504, 508-512, 52‘o 
48; idea, 366; ignorance, 4 17 ; truth, Pleasure-seeking, 507
230 Plexus, 353 n., 356
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2 8 8  prajnaparadha, 3 2 1 ,  3 3 9 , 4 0 5 , 4 1 5 7 A . J

'■ '-'i iP lb ra lis t ic  e x p e r ie n c e , 2 0 4  4 * 8 , 4 2 2
P lu ra li ty , 3 8 , 3 9 , 9 5 , 1 6 1 ,  1 9 s ;  o f  prakarana, 57 n., 2 3 1

'  T(-,r Prakarana-pancika, 249
P o in ts  o f  d isp u te , 38 9  prakarana-sama,3 8 0 382/z., 3 8 6 ,3 8 7
P o iso n  so n 2 6 1  4 Q7  Prakatartha-mvarana, 4 6 , 4 9 , 5 ° ,  7 2 ,

&  S " . . r  ,” 5' p
P o le m ic a l, 2 0 4  s o p h y  d a te s , e tc  1 9 6 - 1 9 8
P o le s  2 0 8  prakasa-heyatvat, 19 7
P o lit ic s  2 8 2  P ra k a £ a n a n d a , 1 7 - 1 9 ,  3 1  n-> S 2 > 5 3 >
P o llu t in g  a g e n ts , 3 2 6 - 3 2 8  5 5 > 5 6 , 8 4 , 2 2 1 ,  2 2 3 - 2 2 5 ,  2 7 0 ,  B ia h

P o llu t io n , 4 0 8 , 4 0 9  m a  a n d  th e  w orlQ  m > 2 2 4 ; d lsc u s -
P o n u la r  b e l ie f  2 7 7  S10ns re g a rd in g  aw a re n e ss  in , 1 7
P o s it iv e , 4 7  i c a u se , 19 7  i e n t ity , 1 8 2 ;  1 9 1 d isc u ss io n s  re g a rd in g  s u b j ^ v e

e x p e r ie n c e , 1 5 4 ;  k n o w le d g e , 1 5 4  i id e a lism  in , 1 7 ;  may a in , 2 2 4 ,  n a tu
q u a lity , 1 5 2 ;  u n ity , i S 3 o f  2 2 2 i n a tu re  o i ananda

Positive Sciences of ,h . Ancient Hind,« ,  “ g f  v S l ' S u  ’o f , ’

2 5 3  « . ,  3 5 o « -  th e o ry  o f  c a u sa h ty  in , 2 2 1 - 2 2 3 ;

P o s s e ss io n , ? 5 8 v ie w -p o in t  o f  h is  w o rk , 2 2 0 , 2 2 1 ;

^oscPc^/’asa 5323 n. P ra k a sa n u b ’h a v a n a n d a , 1 7 11.
P o te n c y  s ’ ^ i 3 1 7 5 ,  3 5 9 , 3 6 1 - 3 6 3 ,  P ra k a sa tm a n , 9 , 1 0 ,  1 7 ,  3 0 , 3 3 , 8 2 , 8 4 , 
P o te n c y , 8 , 3 1 ,  * / 5 , 3 5 9 , 5 J  8 . s 9) i 0 3 - i o 6 , 1 1 8 ,  1 4 8 , 1 4 9 .  1 5 1 ,  * 9 3 ,

P n f/ n c v  in - c h ie f  ^64. 2 0 8 - 2 1 0 ,  2 1 4 ,  2 2 2 - 2 2 4 ,  2 3 4 ;  h is

& A  wiA* -  —
P o te n t ia lit ie s , a 4  Prakoldtm a-iA-caram .h, 10 4
P o tte r  24 0  prakopa, 3 3 5  « •
i   ̂ t L e l  -,Ah prakrti, 4 2 , 7 2 , 1 0 1 , 1 0 4 ,  r ° 9 , * 7 5 , *7 7 ,

P o w e r ,% ,  2 2 / 2 1 5 ,  2 4 3 ,  5 * o ;  o f  c o n - l 8 l )  2 3 ^ ’ 239, * § g ’ 4 5 5 ’
t ro llin g  o th e rs , 5 »S  » - i  o f  P » d u c  3 3 4 , 3 3 5 ^ 7 4 ,  3 8 8 , 4 ^ ,  «  ;  « g ,

F M l i p o r i i o d U n , ,  5 4  * .  4& .  S - S . »■ <>,5 4 5 , ! * •  5 3 3 , 5 3 4
P r a b h a k a r a , 6 6 , 6 7 , 6 9 , 1 4 7 ,  * 5 4 , * 5 5 , prakni-dosas 3 3 5  •

p r S f c l S ,  3 8 4 , 3 ^  p r , |  38; , ' ^ ,  4 0 6 , 4 . 4 , 4 . 3
Prabodha-candnka, 4 4 3  pramada, 4 3

K S ?  220 r s r ^ S :S k  m i d ° :

6 ,
P r a c t ic e , 4 8 ; ,  S H  Pramana-mdlS, 1 2 ,  1 3 ,  5 1 ,  ” 6 , I l 8 <
pradeia, 3 8 9 , 3 9 * 8 ’
pradhana, * 7 2 , 3 7 ° ,  4 4 °  pramdna-samuccaya, 4 4
P r a d y u m n a , 5 4 3 , 5 4 5  Pramdna-varttikalankara, 4 9
P r a g a lb h a  M is r a  1 2 6  n. p ramdna-vdrUikdlankdra-fikd, 4 9

P r a g m a t ic , 3 7 1 1 b a s is , 1 5 2  Fram ana-vidhva>nsana, 3 9 8  » .

^ a - p r Zm o t s a m b a , M a h ,  48. Pranm^idhmmana-santbMpta-vr-

prajdfi, 2 9 2  « •  Pramana-vrtti-nirnaya, 19 8

P r a ja p a t i ,  4 8 4  pramdtr, 7 7 , ™ 5

- 0 4 , 3 4 8  = * « 4 4 4

asEasi,^ ,2-



77 _ pratydtma-vedya, 22 i S l - ^
^ ^ ■ ^ 3Pramodapurandara Acarya, 225 11. pratyetavya, 19

pranetd, 332 pratyuddharati, 342
prasafiga, 389, 391 Praudhdnubhuti, 81
prasanga-pratidrstanta-sama, 380 n. 4 Pravacana-bhasya, 250
prasanga-sama, 381 n. > pravartana, 482
prasdda, 3x8, 325, 492 pravartate, 314
prasdda-dhatu, 325 pravrtti, 389, 507
prasara, 336 n. pravrtti-sdmarthya, 130
Prasthana-bheda, 225 prayatna, 238, 369-371
prasyandana, 349 prayatnadi, 371
prasama, 335 prayatnanta, 369, 370
Prasastaniati, 172 prciyatnantafiyaka, 381 n.
Prasastapada, 162, 249, 412, 413, 505, prayatnuntanyakatva, 382 n.

SIS prayojana, 383,384x2.1
Prasastapada-bhasya, 163 n. prdkrta-mana, 3x9, 320
Prasnanidhana, 428 praktana, 253
Prasna-Upattisad, 78, 290m., 34472., prdmdnya, 214

345 £?wia, 75, 76, 104, 258-260, 262, 291,
Prasna-Upani$ad-bhasya, 78 292, 303, 3 1 1 , 332, 333, 340, 342,
prathamd-bhumika, 264 344.346,347.349,352, 356, 373. 448,
pratibandha, 176 449; as depending on the head, 340;
pratibhnba, 48 as vibration, 263; as vital parts, 342;
pratibimba-vada, 106 «* channels of, 347, 348; heart the
pratijna, 379, 387 centre of, 340; history of the mean-
pratijiia-hdm, 388 ing of, 259 if.; seat of, according to
pratijnantara, 388 n. Caraka, 342
pratijna-sannyasa, 388 n. pranaisana, 405
Pratima-nataka, 394 77. prana-karmani, 448
pratinivista, 378 pranamaya-kosa, 76
pratipaksa-bhdvana, 460 prana-nirodha, 258, 268
pratipannopadhau nisedha-pratiyogit- prdna-samyamana, 454

vam, 222 prana-spaiida, 256, 257
pratipannopadliava-pratiyogitva, 217 prana-vaha, 318
pratisamskartr, 425 prdna-vahandm srotasartt hr day am mu-
pratistha, 279, 285 lam, 343
pratisthapana, 379 prana vayti, 348, 355
prati-tantra-siddhanta, 383 prandpana-gati ruddhva, 448
pratikopasana, 448, 488 prdnaya svaha, 448
pratita, 19, 128 pranayama, 256, 257, 447-449, 452-
praUtya-samutpada, 3 n., 8 455, 458
pratyabhijna, 33, 65, 67 prdpty-aprapti-sama, 380 n. 4, 381 n.
pratyag atman, 6 prarabdha-karma, 247, 250
Pratyagbhagavan, 147 Pratisdkhyas, 276
Pratyag-rupa-bhagavan, 11977. pratitika-sattva, 270
pratyak, 63 prdyas-citta, 275, 278, 281, 295, 296
pratyak-cit, n o  Pre-condition, 405, 506
pratyak-citi, 9 • Predatory birds, 409
Pratyak-svarQpa-bhagavat, 156 n. Predominance, 367
pratyaksa, 92, 194, 207, 373, 374, 376, Preferment, 501

379, 407, 4 11 Preparatory measure, 500
Pratyaksadevayathacarva, 439 prerana, 481
Pratyaha-idriram , 354 n. Presentation of the false, 154
Pratyak-tattva-pradlpika, 22211.,223 n. Pride, 267, 373, 400, 509-511
pratyaktva, 1 15  Principle of consciousness, 20, 22
praty-anuyoga, 384 Principle of difference, 60
pratyaya, 395 Principle of intelligence, 20
pratyahara, 454, 455 Principle of thought, 35
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ege, 505 Punnabhadda, 539 k J X j
ia, 328 punya, 522

Probability, 373 pupphusa, 258 318
Probandum, 120, 12 1, 139, 140 Purana, 43, 74, 78; 22°, 279, 32°,
Probans, 139 547
Proceedings and Transactions of the First Purana-veda, 274 n. 3

Oriental Conference, Poona, 400 m. Pure, 36, 303; annihilation, 234, 
Proceedings of the Madras Oriental awareness, 33; being, 13 ; bliss, 13, 

Conference, 232 9° , ” 3 , 215,  223; blissfulness, 92;
Process, 256, 377 cessation, 234; consciousness, 22,
Procreator, 525 3° , 33~35> 46, 65, 7 I - 74> 77> IOI>
Product, 13 , 18, 23, 3 3 1 ; complexes, 4 105, 118 , 179, 18 1, 197, 203-207,
Production, n ,  18, 25, 32, 37, 38, 4 1, 209, 2 1 1 ,  227, 235, 236, 238, 241

62, 166, 168, 173 ,174 , 177 ,182 . 184, 243 ; essencelessness, 234.; extinc-
186, 187, 190, 235, 236; of action, tion, 233; happiness, 22; idea, 234,
473 ; of knowledge, 18 intelligence, 8, 13, 21, 22, 5°, 9 w->

Prognostication, 396, 397 io2, II0 > 233> 477 ! negation, 234,
Prohibitions, 504 thought, 244 vacuity, 235
Projection of objectivity, 25 Purificatory rites, 278
Proof, 128 Purity, 469, 502, 5° 5, 5i ° ,  5 ” . ? I3 ,
Proper discernment, 134 5*4 , 542 > ° f  heart, 510 , of mm ,
Proper measure, 325 438, 441
Proper proportion, 327 purlja, 317 _
Property, 357-36°, 3^5 . 5°6 punsa-dhara, 317
Propulsion, 481, 482 purltat, 344
Prosperity, 501 p u m a , 18 1, 234, 24 i , 25° , 231, 255,
Protection, 505 2^5> 272> 379, 380, 3 5> 3 > 44 >
Proud, 510, s i t  457. 458, 461, 465-467, 472> 477,
prftha-gatdsthi, 287 «. 1 524 , 537
prstih, 286 p u m a k  parah, 465
prthak, 370 p um a-kara, 256
prthaktva, 194, 370 purufa-narayana, 537
prthivi, 75 Purufa-mscaya, 342 n.
Psychical frame, 105 Purusa-sukta, 523, 524, 537
Psychical process, 48 purusdrtha, 547
Psychological, 108, 265, 366; appear- pum ottam a, 55, 4*6, 460 

ance, 32 ; constituents, 58; duality Puru§ottama Diksita, 115  
of awareness, 29; elements, 58-60; Purusottama Sarasvatl, 79, 225 
entities, 59; existence, 73; experi- Puru?ottamavana, 120 
ence, 170; ignorance, 12, 109; p urym faka, 245
necessity, 25; objectivity, 25; objects Pus, 325, 330 
of awareness, 29; self, 9; thought, Pufpahjalt, 80

puraka, 257, 258
Psychologically, 3 1 Purnaprajna, 120
Psycho-physical parallelism, 339 Purnak$a Maudgalya, 357
Psychosis, 24, 29, 250, 254, 464 Purnananda, 232, 354 «•
Psychosis-transformations, 22 Purnananda Sarasvatl, 79
Pthisis, 288, 299 POrnananda Tirtha, 78, 79
Pubic 248; bone, 2 8 5 / 1 .7 ; nerve, Purnananda Yati, 353 «•

purva, 400 n.
Pubis, 285 ». 7  purva-kala-bhaviiva, 160

gsy&Sx , - 4
^Pudgala-viriilcaya, 58 59 «. parva-rupa, 336 n., 396, 397
imnar-ukta, 388, 389 n. purvavat, 398-400
Punarvasu, 395 Purvottara - -naksatra-
P u n a r v a s u ’-A trey a , 3 9 3  mala, 2 1 9

Pungent, 337 «•, 3 5 7 - 3 5 9 , 363 353
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O yJ /mfc* .. 5J8 L
'~™ PM^d’ 296 r^ a , 267, 413, 414, 489, 497

puya, 330 n. raga-dvcsa, 420
ragadi, 369

Qualification, 186 Raghavananda, 78, 115
Qualitative change, 15 Raghavendra Svamin, 443
Qualities, 5, 143, 148, 152, 158, 161, Raghavendra Yati, 17 n.

162, 187, 190, 3S9, 360, 369-374, raja-karmani, 296 
378, 462, 501, 505 315 Raja Makhlndra, 218

Quick, 337 n. rajasa, 367, 373, 468-470
Quickness, 156 Raja-taraiigini, 431

Rajanaka, 443
Race, 501 raksasas, 283
Radius, 285 n. 6 Rama, 229, 230, 255, 507, 546
Rage, 497 Ramabhadra, 79
Raghunatha, 146 Ramabhadra Dik?ita, 431
Raghunatha Siromani, 119 , 124, Ramabhadrananda, 56

126 11. Ramabhadrasrama, 55
Rains, 59, 321, 327, 335, 370 Ramacandra, 79, 238
rajas, 72, 74, 75, 303, 314, 319, 329, Ramacandra Tirtha, 79 

367, 372, 419, 436, 456, 468 Ramacandra Yajvan, 220
rajas element, 261 Ramacandrarya, 82 n.
rajo-vahana-nadyah, 344 n. ' Ramadatta, 99
Rajputana, 539 Ramadeva, 231
Rajshahi, 49 Ramakantha, 443
Rajwade, V. K ., 551 11. Ramakr§na, 53, 216 n., 443
Raksah, 300 Ramakrsna Adhvarin, 208
rakta, 317, 324, 326, 327, 339, 352 Ramakrsna BhaRa, 434 n. 4
rakta-dhara, 317 Ramakrsna Diksita, 54
rakta-dusti, 324 Ramanarayana, 443
rain, 551 Ramanatha, 57 n., 434
Rangaraja Adhvarin, 54 Ramanatha Vaidya, 434
Raiigaraja Makhlndra, 218 Ramarudri, 264 n.
Rangojl Bhatfa, 55, 108 Ramatlrtha, 52, 56, 79, 85, i l l ,  115 ,
raiijaka, 330 118 , 193
rasa, 19 4 ,2 3 6 ,30 2 ,3 12 7 1.3 ,3 17 ,3 2 2 - Ramadvaya, 197, 198, 204, 205, 208,

325, 327, 32S, 339, 343 347, 348, 2 12-2 14 ; ajnanas as many, 210, 2 1 1 ;
35°, 357-366, 390, 391 continuity of perception through a

rasa-dhatu, 323 rapid succession ajiiana covering
rasa-dufpi, 324 and its removal in, 2 1 1 ; his date and
Rasa-ratndkara, 427 work, 204, 265; his definition of
Rasa-sara, 123 right knowledge different from that
rasa-sthana, 350 of Vedanta-paribhafa, 2 12 ; his re-
rasa-vahini, 348 n. lation with Panca-padika, 209, 210;
Rasabhivyaiijiku, 56 his theory of Vedantic perception in
Rasatala, 76 contrast to that of Vcddnta-pari-
rasayana, 276 ,301- bhasa and Sikhamani, 225 ff.; his
Rasayana-tantra, 425 view different from that of the
Rasika-ranjini, 443 Vedanta-paribhasa on the subject of
rati, 490,497 the continuity of perception, a i i ;
Ratnakirti, 49 his view of time, 2 1 1, 2 12 ; move-
Ratna-prabha, 103, 104, 429 ment of vrtti and perception, 208-
Ratna-tulika, 56 2 10 ; place of antahkarana in per-
Ratna Vajra, 49 ception, 208-212; pure conscious-
rauk§ya, 337, 362 n. ness and perception, 2 11
Ravigupta, 432 Ramajfta Pandeya, 225 n., 226
Ray Chaudhury, Dr, 544, 550 Ramananda, 52 it., 82 439
Radheya, 48 Ramananda Sarasvati, 10, 31 «., 56,
Radhamalla, 326 n. 80, 103, 196



^ i ^ ^ ^ i a n d a t l r t h a ,  7 9 , 2 3 2  R e la t iv ity , xS7  . • '
k a m a n u ja , 4 3 ,  1 2 5 ,  2 0 1 ,  2 1 9 ,  2 6 2 , 4 3 9 , R e le > 3 5 3  «•> 3 5 4

. i /i 2 c j.2  Religion, 525 . . . .
Rdman^a-'bhd;ya, 262 «. 2 Religious, 3 6 7 . 5 0 9 , 5 2 5 ! d ls ^ P 'm e >
Rarnanuja-mata-khamlam, 2 2 0  4™  i duty, 505 5 endeavours, 488
Ramayana, 229 ,230 ,50 6  Remoteness, 369
R dm dyana-bhdrata-sdra-saifigraha, 2 2 0  R e n u n c ia t io n , 2 5 2 , 4 4 4 ,  4 j / , 45 ' , 5 )

Ramdyana-sdra, 2 2 0  ti 5 j 4
R am ayana-sdra-sam graha, 220 Repentance, 50b
R dm d ya n a -sa ra -sta va , 220 Repetition, 300

fKSJSSESKES. S3-- «—> ,«
R a m e n d ra  Y o g in , 5 7  n . R e p o s ito ry , 22
R a m e s v a ra  B h a ra t l, 8 2  n . R e p u ls io n s , 239

Resemblance, 13 1
React 23 Resolution, 253
Real 1 1 7 , 1 6 7 ,  2 7 1 ;  G o d , 2 ;  ig n o ra n c e , R e s p ira to r y  p ro c e ss , 2 5 8  «. 1  

4 / o b je c t s ,  2 6 ;  so u ls , 2 ;  su b sta n c e , R e s p o n s ib i lity , 5 0 1 ,  5 0 5 , 5 0 7 , 5 

2 3 ;  t ra n s fo rm a tio n , 3 8 ,  3 9 , 4 4 i R e s u lt ,  3 7 6  
w o r ld , 2 ,  2 0  R e te n t iv e  p o w e r  3 7 3

R e a lis m , 2 7 1  £ R e v e la t io n , 1 3 - 1 6 ,  1 9 7
R e a lis t ic ,  1 ,  2 ,  2 1 3 ;  d e fin it io n s , 1 6 3 ,  R e w a r d , 5 0 3  

1 6 8 ;  in te rp re ta t io n , 3 8 ;  lo g ic , 1 6 7 ;  R h e to r ic , 2 2 0

tra n s fo rm a tio n , 3 8 , 3 9 , 4 4  o R 7 ° n QCf n ’ I ? I
R e a l i t y ,  5 ,  1 5 , 2 0 , 7 3 , « 5 . 1 6 5 ,  i8 » »  R ib s ,  2 8 6  n . 2 

18 6 ,  1 9 3 ,  1 9 5 ,  2 0 6  2 3 6 , 2 4 5 , 2 6 8 , R ic e ,  3 3 8  n.
10 0  R ig h t  c o g n it io n , 1 3 4 ,  1 3 6 ,  1 3 7

2 7 3  . 2 5 1 , 2 6 1  

R e a s o n in g , 2 4 , 3 7 6 ,  3 7 7  R ig [^  T / 3 5

j o 5 ,9 ° ’ 3° s ’ 407, 5“ ~ s :

Ricetttes Dicouvertes de M S S . M idi- Ritualistic, 284
caux Sanserifs d a w  VItide, 4 2 5  n. R o c k h il l ,  W „  2 7 b , 2 7 7 ,  4 2 4  «■

R e c e p t a c le , i 7 9 , 5 2 6  roga-bhsag-jUvya-vimana, 3 7 7
R e c o g n it io n , 6 5 , 6 7 , 18 4  . rohinl, 3 17 , .3 9 6

I d  ^  "  C *  3 46 5 i  d e s ite s , 4 , 3 1  iu cH n a-

R c c t u n t , a W . 3 >8 . 3 3 * .  3 3 6 ,  3 4 8 , 3 5 .  2 4 S

Red], 27 ’ i 44 j4 ' Root-impression, 31
R e e d ’ 3 4 6  R o n e  7  7 7  7 3  10 6
R e fle c t io n , 5 0 , 5 5  ,  oc, R o p ® ’ J ’ 7 ’ 7 3 ’
R e fu t a t io n , 1 2 7 ,  1 4 6 ,  1 4 7 , 16 0 ,  1 8 8 ,  R o s y ,  3 4 9  

18 9  1 9 2 :  o f  a c t io n , 18 8  R o t h , 2 7 4 , 2 8 3

R o u g h n e s s % 6 o

'  i f — 61"IS 8, 18 7-18 9 ! o f  inseparability,

R d a t io n in g ,  3 .  « * S  3 3 4 , 3 3 8 , 3 5 7 , 3 5 9 , 3 8 . .  3 6 3 ,

R e la t io n s h ip ,  i 5 2  _ 3 ^
R e la t iv e  c o n c e p t , 9 1  ruP > 3 7 7
R e la t iv e  s p a c e , 1 5 7  ru p a tva  374
R e la t iv is t ic ,  1 6 4 ,  2 1 3 ;  p h ilo s o p h y , 1 6 4  ruptn, 2 0 2
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ruran, 29is ?i. 4 samaveta-samavaya, 374
Kg-Veda, 281, 345, 346, 394, 486, 535, samaya-viruddha, 385

537 sama-yoga-vahin, 319
Rg-Vedic, 30 1; hymns, 280; sacrifices, samadhana, 459, 500

281 samadhi, 24,251,452,454.455.4^4 «•>
Rju-vivamna, 53 n, 500, 504
R k> 274> 39° . 526 samana, 75, 258, 260, 291, 332
R k $ a g r lv a , 30 0  sambandlii-svabhava-janya, 14 2
Tfi> 295 n‘ 31 394> 539 sambandhi-svabhava-irita, 142
rtavah, 293 n. sambhdvana-bhdsya, 103

Sameness, 5 1 1 ;  in all situations of life, 
sabhaga-santati-viccheddkhyam, 21 it. 5 1 1 ;  in blame, 5 1 1 ;  in joy’, 3 1 1 ;  in
Sabhd-parva, 344 praise, 5 1 1 ;  in sorrow, 5 11
sac-chastra, 267 samlclna, 370
Saccidananda, 79 samuccaya, 389, 392
Sacral nerve, 353 samudga, 287
Sacral plexus, 335 samutthana, 395
Sacrifice, 3537;., 437, 441, 44S, 473, Samyagbodhendra Samyamin, 52 77.

479, 483, 485, 487, 5° i ,  504-506, samyagjnanddhigama, 249
510, 513, 514, 523, 526, 535, 537 samyak, 135

Sacrificial, 4377., 494; actions, 493;  ̂ samyak-paricchitti, 134
duties, 474, 479; performance, 522 sambhava, 384 

sacro-coccygeal plexus, 355 sambhasa, 378
Sacrum, 285 n., 287 77. sambhinnobhaya-rupatvdt, 104
sad-asadbhydm vilaksanam, 127 samghata, 463
Sadananda, 55, 231 samgraha, 49
Sadananda Kasmiraka, 57, 196 samharsa, 378
Sadananda Vyasa, 443 Samhita-kalpa, 283 77.
Sadasiva, 219 Samhita-vidhi, 283 n.
Sadasivendra Sarasvatl, 82 n. samjna, 23
sa-deha-muktatd, 245 samkalpa, 373
sad-vrtta, 405, 420 samkalpa-nagaram, 233
Sages, 395, 539 samkalpa-purufa, 233
sagwia-brahma, 218 Samkarsana, 539, 542, 543, 545, 546,
saJiabhutam karyam, 186 548
Sahadeva, 432 samkhya., 370
saha-kanthikd, 289 n. 3 Samksepa-sanraka, 1 1  17, 4377.,
sahakari, 160 45 77., 52, 54, 56, 85, 1 10- 1 12 ,  115,
sahakari-karana, 109 216, 223 n.
Sahapala Deva, 427 Samksepa-sdrlrakd-sambandhokti, 52 77.
sahastara, 353, 356 Samkfepa-sdrJraka-sdra-samgraha,116 ,
sahasrara-cakra, 356 225
sahopalambha-niscaya, 49 samprapti, 397 77.
sahopalambha-myama, 26 77., 35 samsarga, 338 77.
sahopalambha-niyamad, 26 77. samara, 44
Saint, 247, 420, 501; 506 Samara-taranl, 232
Saintly persons, 264 samskdra, 65, 360, 370
Saline, 358, 359 samsrti, 234, 238
Salt, 357 samsaya, 383, 389, 392, 500
Salvation, 228, 305 samsaya-sama, 380 n., 382 n., 386, 387
savia, 236 satnslcsa, 307
sama-dhatoh, 327 n. samslesa-pratyaya, 207
sama-pittdnila-kapha, 334 samvara, 500
samatva, 451, 5x1 samvatsarah, 292 11.
sama-vata-pitta-slesman, 334 77. samvedanamaya, 256
samavaya, 40, 148, 183, 184, 187, 189- sdttwid, 63, 149, 201, 208, 235, 259 

191,  194, 371, 374; relation, 374 samvit-karma, 68 
samavSyi-karana, 143, 360 satnvit-spanda, 254
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Ut-svarupa-bhuto bhedah, 64 ajnana in, 1 15 ;  commentaries on Ms
3 Saqiksepa-tdnraka,i i 5,-i i 6;differ-

samvrtasamvrtanu 3 4 § «• en ce  o f  h ls  ,vle ,w  w lth  th a t o f  ,M a l? :
samvrti 3 ,  2 2 ;  as mithyd-samvrti a n d  d a n a , 8 5 ;  h is d ate , 1 1 2 ;  h is  v iew  o

loka-’samvrti, 4 ;  its  m e a n in g s , 3 th e  ca u sa lity  o f  mdyd, 1 1 ; n a tu re  o f

samvrti-satya, 3  n a T D0 1
M ^ y a m a n a , 4 4 4  I I 4 ;  V e d a n ta  an d  B u d d h lsm  in >
samyoga, 4 0 , 1 5 8 ,  19 4 , 3 7 3  1 1 5  _ _
samyoga-purusa, 415 sarva-pratyayanam  yatharthatvam,
samyoga-vibhaga, 370 T4 8 .
samyogin, 4 0  Sarva-siddhanta-rahasya-tika, 5 5
samyogi-purusa, 36 8  sarva-sroidmst ayana-bhtUam, 3 4 7  .
samyukta-samavaya, 3 7 4  sarva-t antra-siddhanta, 3 8 3
samyukta-samaveta-samavdya> 374 Sarvato-bhaara , 443
Sanaka-sam hita , 4 3 5  Sarvanga-sundan, 4 3 4
sandhaya sambhdsd, 3 7 8  sarvapahnava, 265
sandhi, 286 n. 2 Sarvartha-siddhi, 1 1 9  *•
S a n d h y a k a ra , 4 3 1  * * * *  amUpannah, 16 7

3 8 6  sarvendnya-param , 341
ra n  k$ayah, 3 8 6  * 9 4 , 3 7 3

3 3 8  »• cctyamsa-cetanat, 2 3 6
ra w ry a s fl, 4 1 8  satata-knya, 3 7 0

sannyasin, 252 sat\< S00
h i  sati-samvara, 500

santhavam  4 9 7  sat-karya-vada, 3 9 , 1 6 5 ,  1 7 2 - 1 7 4 ,  4 7 2 ,
S a S h a  4 S 9  4 7 3 , 4 7 7 , 5 * 7 ; ,  its  c r it ic ism s  b y
S a h g h a b h a d r a , 1 7 1  K am alaS H a a n d  g a n ta ra k s ita , 1 7 2  f f .

264 S ™ ,  276
sankcdpa-jJgara, 2 6 6  «*«*>«, 7 2 ,  7 4 , 1 8 3 ,  1 9 3 ,  1 9 7 , 2 0 6 , 2 5 0 ,

3 0 3 , 3 0 8 , 3 t 3 , 3 1 9 , 3 2 9 , 3 6 6  3 6 7 ,

sankhya, 194 3 7 2 , 419, 436, 4 S6 , 462, 468, 542
3 4 8  «. sattva-smrduddhi, 5 1 0

sancaya, 409 sat f a s,Ul^  ? s
s o n * * *  3 4 7  sattva-suddh, 4 3 8
S a r a s Vati, 3 5 4  4 ’ ? 6’ 3 8 3 ,  SOS, S io
sarasvaU, 355 S a ty a b o d h a , 98
-ar„a 177 satya-vacana, 505, 544
Scirpa-veda, 274 «• 3  S a t y a v a n , 3 0 6  « .  1
sarva-bija, 22 satya-yuga, 4 0 9  _
Sarva-darsana-sam graha, 2 1 4  Saubhagya-vardlum , 7 9
Sarva-dariana-siddhanta-sam graha, 5 5  sauksmya, 3 1 5

Sa rva-d h ara , 4 3 2  saukfmydt,^3 4 9
sarva-dosa-prakopana, 4 1 6  saumanasyam, 29 6

sarva-gata, 474 sountyo, 3 1 3
sarva-jadopadana-bhiita, 2 0 3  saumyatva, 513  *

,0 6 ,  , 9 5
S a r v a jn a n a ra y i in a . 5 7  n. S aL itra n tik a s, 2 6  w.

i d S | S v S ,  56 3I6 :

s r ^ . , 5 S

£3 ss 4 3 . . .  47, 389 4

S i 5oS, So6,
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^~~ -Madhya, 139, 380, 381 n., 388 n. Satyaki-tantra, 435
sadhya-sama, 386 n., 387 Sayana, 79, 187, 215, 280 n., 281, 283,
sadhyabhavavad-avrttitvam, 120 288 n., 289, 290, 292, 293, 298 n.,
Sahasaiika-carita, 428 299, 344 n., 345 346
Saketa (city), 540 Scapula, 286 n. 4
sdkfi consciousness, 214 Scattering, 337 n.
sahsin, 53, 154 Sceptical, 498 n.
Sama, 274 Scheme of life, 415
samagrl, 16 1, 164 Scholastic, 1 1 ,  124; logicism, 124
Saman, 526 Scholasticism, 119
samarthyatisaya, 97 Science, 73; of life, 278
samanya, 371, 397 Scriptural command, 522
sdmdnya-chala, 385, 386 Scriptural injunction, 228
sumanya-pratyasatti, 139 Scriptural text, 252
samanyato-dr§ta, 398, 399, 400 n. Scriptures, 114 , 253, 267
Samin, 57 n. Seal, Dr Sir B. N., 356 n., 483
Samkhya, 36, 37, 42, 74, 89 n., 10 1, 506?:.

107, 115 , 165, 172-175, 18 1, 227, Seasons, 389
242, 250, 260, 292, 300, 304, 312, Seat of consciousness, 302
314, 328 329 n., 332, 372, 388 n., Second moon, 26
394, 410, 41X, 414, 451, 455-458, Secretions, 288 325, 327, 331, 337-
461, 463, 465, 467, 468, 472, 473, 339. 345
475- 477, 493. 5 i 7 . 5i 8 , 549, 55° ;  Secretive aspect, 331
arguments, 173 ; its general criti- Secretory character, 337 n. 
cisms by Kamalailla, 175; philo- Secretory currents, 346 
sophy, 273 n., 428; physics, 273; Seed, 1C0, 185, 235 
prakrti, 74; refutation of its soul Seeds of memory, 187 
theory by Kamalasila, 18 1; system, Seeming appearances, 235 
366 Self, 1, 8, 16, 21, 23, 24, 33, 34, 42, 65,

Samkhya and Nyaya, on the theory of 68, 7 1, 73, 76, 10 1, 112 , 148, 152,
do$as, 328, 329 n. 156, 180, 18 1, 194, 197, 206 n., 2 1 1 ,

Samkhya-karikd, 80, 106, 116 , 249, 215, 217, 223, 308-310, 343, 351,
250 tt., 262, 304, 377,400 n. 367-369, 373, 387, 388, 401, 444-

Samkhya parinama, criticisms of, by 446, 462, 471, 473, 512, 516, 518,
Santaraksita and Kamalasila, 17 1 ff. 525 

Sdmkhya-pravacana-bhasya, 262, 305, Self-abnegation, 228 
306 n. 1 Self-alienation, 240

Sdmkhya-sutra, 250, 372 Self-cognizing, 74
Sdmkhya-tattva-kaumiidi, 45 305 n. Self-conscious, 235 ; ego, 238
Samkhya-Yoga, 261, 262, 310, 313 Self-consciousness, 22, 68, 18 1, 195,

414, 546; its doctrine of subtle body, 236
304, 305; its idea of emancipation, Self-contained, 14 ; state, 239 
249, 250; prana in, 261, 262 Self-contentedness, 477

Samkhyic, 3 1 1  Self-contradiction, 123
Samkhyist, 165, 17 1 , 173, 234, 517 Self-control, 242, 244, 277, 373, 44 1 ,
Sarnrajya-siddhi, 56 ' 448, 493, 500> 5° 5, 5r3, 5H
sandra, 359 n. Self-controlled, 420
sara, 359 n. Self-criticism, 272
sarajjana, 497 Self-dependence, 17
sarajjitattatn, 497 Self-directed, 236; consciousness, 23
Sarahga, 123 Self-dissociated, 121
Sdrasvata-prakriyd, 192 Self-evident, 13, 16, 483
sdrago. 497 Self-flashing, 236
Sdrdrtha, 99 Self-gain, 507
satmya, 308 Self-good, 405
sdttvika, 367, 373, 468 Self-hood 24
Sdtvata, 541- 543, 546, 547 Setf-identity, 34, 66 68, , 1
Satyaki, 541 Self-illummation, 148
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\ ^ ^ f c & t e i « t ,  470, 4 8 6 , S0 7 , 5o8 , S i3 Sense-experiences 24 O l j

-  g S s h  interest, 485 Sense-faculties, 23,24, 58
Selfishness, 5 °3  Sense-functiomng, 24
Self-knowledge, 227, 239, 3 7 3 , 4 3 7 , S<ense-gates, 4 '62

. 4 0 3  499 Sense-gratification, 510

S d n Z i i ^ 1 7 0 S07 3  1 0 4  le n s e -im p r e s s lo n s , 349 , 35 *

Self-luminous; 8, is , «*, 7». 12li. l68> Sen se-tao w kd ^ S , f 8’ 355
-  7 «, 7 7 , , 8 0 , , 9 4 .Self-manifesting, o, 09 ooo 021 ^^ 2Self-meditation, 466 206, 207, « 5 , 3 *>, 321, 3 3 2 , 3 4 3 ,
Self-mortifications, 469 Sense-organ mS? 187, 213, 269, 3° 9 ,ssssssfi*,, i  ?).«■»*•»*•35S- ̂
£ & £ S ? &  « .  58*  S e L ^ « ,  * 3 . 0 4 , 3 0 ,  , , 6 .  ,6 7

asSM " i E s B l r "
a t t f i w  | es r ? ? “ “ ,y' 488sasst'a £ ”  .04, „ o ,  g s’-jff*1 rf, iQ7 201, 221;  consciousness, Sensory dnamara, 351 

5 ’ v/ ’ Sensory nerves, 349
Self-revelation; 63, 109, n o ,  129, 148, Sentence, 236 ^  ^  ^  ^

s e ^ : . 97 £ qp“ ’2: 94,37°
Self-satisfied, 512 Serbs 23’ 2 6  «.
Self-seeking, 5 ° 7  Serpent Power, 356
Self-shmmg, 1 5  0  n„
S e lf-s h ln in g n e s s  36  ^ S & a .  ^
be f-surrenden g, 4 Sex-attraction, 5 ° 9
I d f l S j ?’* .”  of knowledge, 2 I 4  5° 5' 5 ' 3

I S I S  3 0 4 , 307 , 3 , 3 , 3 , 7 , I * ,  '

I = ? % , 4 3 6
Seminal fluid, 322 324 eucmefulness 24
Semi-statical creation, 235 »* 24

Sensation, 4 8 ,  2 6 9 ; o f 9 ^ >  342  of knowledge, 75  3

S e 2 6 ? ’, 2 9 2 3 S 3 ^  3 6 o  3 6 6 ! ’ 3 6 8 ;  3 6 9 ,’ Shivering 2 9 4  »■ , 3«

4 0 1 ,  4 0 6 ,  4 8 9 ,  493  S h o u ld e r -b la d e , 2 8 6
S e n s e -a ffe c t io n s , s  1 2  sib b a n l, 4 9 7
S e n s e -a t tr a c t io n , 4 5 0 , 4 8 8  sid d h a m y )0
S e n s e -c h a n n e ls , 8 9  « .  Siddha-sara-sam hta, 4 3 2
S e n s e -c o g m t io n , 5 8 ,  7 3 , 349 , -3 7 s id d h a . y o g a , 4 2 7 ,  4 2 8 ,  4 3 3 , 435

. n S  t s 2  IS4 3 7 4 ,  siddhanta, 3 8 3 , 3 8 5
S e n s e -c o n t a c t ,  1 3 8 , 1 4 5 ,  J 5 > 5 4 , - Siddhanta-bindu, 7 7  226 _

498  , o , T QiAflhAntadnndtu-nyaya-ratnaval% 79
S e n s e - c o n t r o l ,  4 5 3 ,  459, 4 ^ 7 , 49 ° ,  49  , ^ A h A n ta -b in d u -sa n d lp a tu i, 7 9

5 0 2 , 5 0 5 , 5 1 1 , 5 1 4  „  Siddhanta-bindu-H kara, 220
S e n s e -d a t a ,  3 4 , 5 8 ,  6 0 ,  1 7 6 ,  1 8 0 ,  1 8 8 ,  2 2 5  « .

3 5 i  . Siddhanta-candrika, 4 3 4
S e n s e -d e s ir e ,  S i3 S id d h a n ta -d tp a , 1 1 5
S e n s e -e n jo y m e n t s , 7 3
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V??? Sfadhanta-dipikS, 17, 57 n. smrti-bhramsa, 417

Siddhanta-lesa, 10, 1 1 ,  17, 44, 47, 49, svirti-sastra, 438 
50, S3j 72, 216 n. smrti-vibhramsa, 416

Siddhanta-lesa-samgraha, 220 Snake, 7, 37, 74
Siddhanta-muktavaU, n ,  17, iS n., Snake-charms, 281 

222 n., 223 n., 225, 263 n.; its view snciva, 289, 346
thatmoya alone is the cause of world- sndyit, 257, 285 312 n., 313 n., 318,
appearance; and Brahman the basis 352 
of maya, 1 1  sucha, 328, 442, 497

Siddhanta-nidana, 337 n. snigdha, 357, 359 n., 361, 363
Siddhanta-nycvya-ratna-pradlpikd, 79 Social order, 509
Siddhanta-ratnakara, 220 Society, 509
Siddhanta-siddhaiijana, 56 Sockets, 286 n.
Siddhanta-tattva-bindu, 55, 79, 225 Soft, 337 11., 361
Siddhanta-tattva-bindu-tika, 55 Softness, 360
Siddhanta-viveka, 31 Solar, 145, 148; vibrations, 156, 157
Siddhi-kanda, 87, 88, 98 soma, 303, 330, 333, 359, 42S
Siddhi-sthana, 357, 426, 429 soma-cakra, 356
Significance, 504 Sorcery, 30 x
sikatavatl, 290 n. 3 Sorrow, 249, 295, 3 1 1 ,  416, 467, 504,
silaitjala, 298 n. 5 11-5 13 , 530
Silver, 37, 113 , 135 Soul, 44, 178, 236, 248, 303, 306, 309,
Similarity, 13 1, 134 3 1 1 ,  314. 343. 356, 357, 360, 367,
Simile, 26 n., 329 371 , 372, 406, 530
Simultaneity, 156 Soul theory (Kumarila), criticized by
Simultaneous,31 n.,388/1.; production, Kamalasila, 179 ff.

i 78 Soul theory (Nyaya), criticized by
Simultaneously, 26, 27, 31 178 Kamalasila, 178, 179
Sin, 246, 404, 409, 414, 422, 442, 508, Sound, 24, 60, 182, 355, 367, 382 n.,

522 386 n., 387
Sincerity, 469, 502, 505 n., 510, 5 11 ,  Sound-cognition, 180 

513, 5 14 ; of mind, 505 Sound-potential, 236
sineho, 497 Sour, 331, 357
Sinful, 409 Sourasenoi, 543
Sinner, 512 Source, 358, 410 n.
SitarSma, 82 n. South India, 53
Skanda, 107 Space, 168, 194, 360, 369, 381 11.
Ska?ida-purana, 393 Space-determinations, 23
skandha, 58, 59, 286, 450 n. Space-locations, 29
Skeleton, 288 spanda, 235 n., 244, 254, 263
Skill, 502, 505 n. spanda-sakti, 104, 257
Skin, 317, 324, 330, 348, 361, 367 spandaspandatmaka, 234
Skull, 279, 352, 353 n. sparsa, 194, 236
Slander, 498 n. Spatial, 16 ; difference, 370; extension,
Sleep, 257, 261 25 n.
Sleepiness, 373 ' Special capacity, 175
Slim, 337 Special efficiency, 97
Slipperiness, 360, 365 Special power, 40
Slippery, 361 Specific, 357, 374; agency, 359; caste-
Slow, 338 duty, 506, 507; duty, 505, 506, 514;
Smaller intestine, 336 ignorance, 77; nature, 358; par-
S m a lle r  self, 451 t ic u la r s , 148; p e c u lia r it ie s , 187;
Smartness, 505 n. purpose, 359; qualities, 139.
Smell, 194, 236, 330, 360, 367 relation, 31
Smoky, 160, 408 Speculation, 373, 410 n.
S m o o th , 337 n., 357 S p e e c h , 2 4 1 , 2 5 4 , 3 3 3 , 3 3 8 , 4 6 9 ; o rg a n ,

S m o o th n e ss , 328, 360 346
smrti, 54. 238, 239, 373, 514, 549 Sphota-siddhi, 87 n.
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7 4  17 8  S u b h u t i G a u ta m a , 3 1 6

S p id e r ’s  w e b s , 1 7 8  S u b je c t ,  2 7 , 2 9 , 3 1 ,  35, 88
S p in a l  column, 2 8 7  352, 353 Subject-consciousness 14 9 , 2 ”
S p in a l  c o rd , 353, 355-357 S u b je c ttv e , 2 2 , ;«4 , 1< 8 ° , , 18 7 ,  2 0 4 , 377;
S e in e  3 5 3  « .  5 ° 8 ,  5 2 2 ;  a c t> *971 ch a ra c te r , 5 2 2 ,
S n ir a l ' i c e  c o g n itio n , 1 9 ;  co n sc ie n ce , 5 2 2 ,  e g o ,
S p i r i t ' 2 3 4  2 8 2  2 3 6 ;  e x p e rie n c e s , 1 0 2 ,  1 4 9 ;  id e a s ,

S n le e n  288  14 8  illu m in a tio n , 2 0 6 ; m e n ta l, 1 6 ,  sa m e-
I S  33, ;  37°  ™ » .  5 . , ;  «  >49 ; though,, 436
Springs of action, 4 11, 413 Subjectively, 217, 233
sprha, 4 1 3  S u b je c t iv is t ic , 2 1 3
srotas, 2 9 1 ,  34 6 —3 5 0 , 3 5 2  S u b je c t iv it y , 9
Stabilized 500 Subject-object awareness, 29, 33
S t a e e  2 2 6  2 3 8  Subject-object consciousness, 24
^  ’ 286 ’ 3 Subject-object knowledge, 2 5 0 , 266
S t e r  3 3 V  S u b je c t-o b je c t le s s , 2 3 5 ,  2 3 8 , 2 7 1
S ta te , 2 3 6 , 2 5 0 ;  o f  d e e p  s le e p , 2 4 5  S u b je c t - o b je c t  re la t io n , 8 8 , 1 0 5 ,  144,

Statical 234 r46> J 52- *53
Stcherbatsky, 58  59 61 166 ». Subodhinl, 55, 73, 75 » 5, 443

5 1 ^  5°5- 5“ : ° f | “I S 9S & c i„Makh,„d,»,S4«.
S t e a d ' ’4 9 1  S u b s ta n c e , 1 9 ,  47, 5 1 , ” 7 , *43, *5 ,

tht. ,6«, .67, TO, .87, -M. ■ » >
rtAanya, 4*9 ^ 31  I94’ 2°3, 2 ’ 358-36 ’ 363,
Sthairya-vicarana, 1 2 6  3 >9 371 , 373
sthavirantra, 2 8 9  S u b s ta n c e le s s , 1 6  2 3 3
s ffc lfa fe u , 2 8 6  » .  3 S u b s ta n c e -s tu f f , 1 2
sthalakarbudas, 2 8 6  « .  3 S u b s t a n t ia l ,^ 3 ? ^ .

36ft’ 23 S u b s t a n t iv e , 18 7 / b a s is ,  23; re a lity , 2 0
4 5 2  S u b s t itu t io n -m e d ita t io n ,4 49, 452, 479,

^ £ a”24i37395Q « Substratum, 19, 194, *95
S t l f f r a m a t i ' 1 0  2 i  2 2  « .  S u b t le ,  3 3 2 ,  3771 s ta te s , 2 4 5

.b t h ir a m a u , 1 9 ,  z x ,  24: S u b t le  b o d v  75 , 2 4 5 , 3 0 2 , 3 0 6 , 3 5 1
sthira-pratyaya 2 4 0  in  S a m k M a - y o g a ,  V a is e s ik a  a n d
Sthira-siddhi-diisana, 4 9  N y 3 y a  ' 3 0 4 - 3 0 6 ;  a g re e m e n t o f  th essswnsr*. , v£«;r4d3c ,̂
. t o ' ,  . 8 ,  , 6 , .  . 7 7 ,  8 3 .  S u b t o ,  3 6 8

S u c t i o n ,  2 0 , . 5 6  .79  
Stomach, 330, 33>, 336, ,68 g j - J  374

! “ “ • /  408 Suffering, 838 ,8«7, 368,373 ,4 0 4 ,479,
Straightness of conduct, 5 .-  Slj £ e„ t Mus , 8
Strength, 327, 336 Sugar-cane, 36.
stri-karmam, 2 9 6  g

hS u ^ e s in ih e  M edicine o f A ncient In d ia , S u ita b ility , 3 7 °
„  , 0  a n „ Suitable, 370

279 co- 4io' 514 ’ s u k h a ’  22’ 277, 37° ’ 422
l u f f » ! o f  w ld m b je c K , 35 9 <

lu b -c o tc io u s .a .,33, 34 i t a P « * ~ .  Sukhapraki*, M uu .,S8 , 86, . . 6 , .48 *■  
o suRria-rupa, 2 1/

s J l W i ,  876»- s S t “ ? 8 4fasubhisaktama, 2 9 3  S u m a t i ,  1 7



fyO) ln d e x «SL
:.,S>fnrner, 327, 335, 370 Sutala, 76

Sun, 330 499, 525 suksma, 305, 332, 337, 359
Sunama (demon), 300 suksma-deha, 304
Suparna, 539 sukpna-sarlra, 75, 76
Superficial changes, 24 suksmdh-sirah, 346
Super-imposed, 206 Suryapandita, 443
Super-imposition, 149, 209, 213 Susa, 290
Superior, 178 Su?ani, 290 n. 4
Superiority, 370, 401 n. Suta-samhitd, 251
Super-person, 476, 529, 533 Sutra-b/iasya-vydkhydna, 82 72.
Super-personality, 478, 524, 525 Sutras, 38, 39, 41, 44
Support, 143 ; of maya, 45 Sutra-sthatia, 329, 330, 366
Supposition, 18, 31 sutratman, 76, 215
Supreme bliss, 453 svabhdva, 4, 89, 372, 410
Supreme essence, 16 svabhavatisaya, 173
sura, i n  sva-dhanna, 439, 502
Suranandl, 428 svakdrana-satta-samavdya, 41
Surat, 164 sva-lakfana, 167
Suresvaracarya, t 72., 17, 46, 48, 51, sva-mana, 325 

52, 57, 78-80, 82-87, 98-102, 105, svapna, 264 
i n ,  112 , 147 n., 14872., 192, 198, svaptia-jagara, 266 
216 ; karma and emancipation in, svapna-nara, 266 
99; karma and jiidna, 100; nature of sva-prakdsa, 69, 148, 197 
ajfiana, 10 1, 102; nature of self and nva-prakdsata, 108 
self-realization,. 100, 101 sva-prakasa tit, 109

Surgery, 276, 330 Svar (world), 76
Suriya, 539 svarupa-bheda, 129
susukfmdn, 342 Svarupa-nirnaya-tlka, 193
Susruta, 263, 273, 275-279, 284 n., sva-samjfia, 389

285 n., 286 287 302 11., 303 n., sva-samvedana-mdtrakam, 235
304.316,317,329 n., 330-333,334/2., sva- samvin- nairapeksma sphuranam,
342, 344 72., 348, 349, 350 72., 351, 197
352, 361 72., 362-365, 372, 389, 410, svastyayana, 278, 281
423-426, 429, 433, 435; his de- svasyapi sveiia vedyatvapatat, 151
scnption of the apertures of the svatah-pramanya, 214
adamants, 350; his description of the sva-i'isaya-jndna-jananam, 32
function of the dhamams, 350 ff.; sva-vyaghdta, 123
on dhatu-mala, 3 3 1 ; his view re- svayambhu-linga, 355
garding the relation of dhamanls to svayam-prakdsa, 149
cognition, 351 ff.; his view regard- Svayamprakasa, 56, 82, 192
ing siras and dhamanls, 349; his Svayamprakasa Yati, 79
view that the cognitive and cona- Svayamprakasa Yoglndra, 57 n.
U\t nerves are attached to the brain, Svayarnprakasananda, 56 
342, rns view that sonita is a do$a, 329 svdbhdvikah sambandhah, 141

Susiuta-candrika, 425, 428 svdbhinna-kdrya-janakatvam upddd-
tiusruta-samhita, 258 n., 273, 276 72., natvam, 45 

277.279,313 72., 31572., 31872. , 331 ?2., svddhisthdna-cakra, 355 
335 n., 336 72., 342 72., 344 72., 349 72., svddu, 358
372 ?2., 377 72., 389 ?2., 390, 423-429 Svaniidasa, 428

^usiuta school, 289 Svamikumara, 431
tiustuta-Sutra-sthdna, 361 n. Svamindrapurna, 5272.
sustrah, 252 Svanubhuti-prakasa, 55
susunma, 292, 353-355, 453. 454 svartha, 412
susumna nadl, 345 Svdtma-yoga-pradipa, 57 72.
susupta, 241, 264 svavidyaya, 84
susupta-sadrsa-sthiti, 264 Sweet, 242, 309, 325, 327.. 337 '>•. 3+7 .
susuptavat, 245 357-359. 362, 365 366
susupti, 232, 344 Sweetness, 361
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x̂ ^ - ' ’^Syliogism, 1 19-122, 373 that the world-appcarance is rkerel-J
X^ I^ S ^ m b o lic  sacrifice, 544 illusion is dogmatic, as also the

Symbolic syllables, 499 doctrine that the self is the onl>
Symbols 337 ground on which all illusions are
Sympathy, 247, 5 11 imposed, 8; his commentary cannot
Symptoms, 293, 29s, 320, 329 336, satisfactorily convince that the sutias

337> 348 n- professed unqualified monism, 42;
Syncretistic, 54; works, SS his criticism of the atomic theory.
Synonymous, 348 189 ff.; his criticism of the theory of
Syrup, 358 samavdya, 190; his definition ot ll-
System 375, 525 lusion, 5, 6; his dialectic arguments,
Systematic study, r 189 ff.; his explanation as to the
Systematized, 500 illusory creation by ignorance: m-
Sabara, 87, 17 1 terpretation of his explanation by his
sab da, 346,’ 376, 381 n., 383 other followers, 8; his explanation of
sabda-brahma, 354 n. the causal theory on realistic lines
Sabda-nimaya, 10377. as against Nyaya, 39 4 1 ; his tour
iabda-nyayartha, 392 important followers and the diver-
sabdalva, 3 7 4  S e n ce  o f  th e lr  t 7’ f v  USsabdartha, 187 idealism compared with that of Yoga-
saitya, 362 n. vasistha and Buddhist idealism, 268
Saiva, 54, 218 , 219, 4431 authorities, ff.; his interpretation of the Brahma-

26 3 ; commentary, 2 18 ; philosophy, Sutra and the Upanisads as recon-
2_2 ciliation of the pantheistic and dua-

Saiva-bhasya, 218 , 220 hstic tendencies, 2 ; his interpreta-
Saiva-haipa-druma, 220 tion of illusion in Gaudapada s Kan-
gaivism 49 ka> 6; his realistic interpretation ot
Sakadhamaje (demon), 300 the Brahma-sutras with parenthetic
Inhmvnh 211 reservation, how far justifiable, 39,
Sakti, 8,' io, 22, 40, 44, t°4, *75, **5, refutation of Buddhist idealism,

262 262 269, 270; his refutation of Buddhis-
hktin’J t  443 tic idealism, 27; his refutation of
sal 1171a 2074 the charge of the incompatibility of
. 1 ’ f .2. the production of the impure world

S a ly a -tL ’tram ’330 n., 425 f om the Puxe brahman, 371 Wsre-
. . .  , 0- r0r n futation of the Samkhya criticism of

gambOka4’v .6  507 Vedanta, 36, 37; his two different
' Sankara; 2 ^ , 1 1 ,  2 1, 2S, 27-30, 35, analogies regarding the productioH

27-39, 41-44, 46, 48, s i ,  77- 79, 8 1, of the world from Brahman, 3 7 , his
85-87, 89, 92, 99, 100, 102, 10 5 ,108, view of the nadls and the heart, 344.;
rrr i p  i io 124 1 5 1 , 1 7 1 , 1 7 2 ,  his views regarding hr a and dhamara,

\il:S S t S ;  J » ; «.  « ■ "» ;
246 250, 260-262, 267, 268, 270, 77-Sa ; how far he is justified in
2 7 *  288 3 . 1 ,  34 4̂, 3 4 6 , 437, 438, somemMtakmgpawamaanalogies

( o . ... . and sometimes the view of magical
J & S f - 4 4,*4 ' « 8 ' l 9t  4 » :  J ” ’ * 1  originator of VeJl.Ua
507, 533’, 549; and some Buddhists dialectics, 163 J special nature ot h.s
^ / r e g a r d i n g  the ontology of dialectic as distinguished f . j  that
illusion, 5 ; attempts to prove that ot nnhapa and Citsul.ha IJX, 9
his philosophy was realistic, 2; bhe- Sahkara-bhasya, I03 > IoS; 25 x
dabheda interpretation prior to, 431  Sankara-d^-mjaya, 8 2 , 8 6 , 1 1 2  
contradicts his own view on ideal- Sankara Misra, 103 1 •> 3 s 
ism 28 did not elaborate the exact Sankara school, 3, 30, 44, C2 
nature of the causality of avidya or Sankarasyamin, 172 
of Brahman, x i ;  emphasizes that Sankara Vedanta, 1 1 ,  10, 17, 3 4 , . 5 , 
waiting experience is as false as . l i t ,  148, 214 
dream experience in Gaudapada’s Sarikara-vijaya, h i  
commentary, 28, 29; his assertion Sankarananda, 82, 80, 2x5, 443
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1*. \  &$ahka, 14 1 Sesagovinda, 55 ^  I .
'''X<:7Z&mhha, 287 n., 342 Se?anrsimha, 205

X X  ■ gafikhapani, 83, 87, 89 n., 90, 9 1 , 94, Sesa Sarrigadhara, 1 19 , 196 
353. 354 sesavat, 398, 399, 400 n.

sarat, 335 Sikhamani, 53, 54, 74  n., 208
sarira-chidra, 348 n. siksa, 547
sarin, 303 11. 4  Siksa, 275 n.
Sarku (demon), 300 Siksa-samuccaya, 50 1, 513
Saiadhara Acarya, 54 Singhana, 123
Satapatha-brahmana, 279, 286, 289, Sipivi§(a, 535

368, 394, 4 24, 486, 5 3 5 -5 3 7  » rasi ?af> 2 8 7  »•
sauca, 505, 510  Siras-tdlv-antara-gatam, 341
Saunaka, 3 16  Era, 256, 289, 2 91, 318 , 342, 344, 346,
Saunaka-tantra, 435 3 4 8 _3 5 °> 352, 354
Saunaklya, 283 Sira-sarani-kotare, 256
Saurya, 328, 370, 505 n. Sisya-hitaisinl, 126 n.
sabdi bhavana, 4 79 , 480 Siva, 82 n., 218 , 265
Sakalya, 252 Sivadayalu Srldharasvamin, 443
Sakha, 283 Sivadasa. 364, 4 3 1 , 432, 435
sdkhd-nadinam, 290 n. 2 Siva-karnamfta, 220
Sakunteya, 357 Sivalala Sarman, 79
Salakya, 276 , 424 Siva-llldmava, 219
Salakya-tantra, 425 Siva-purdna-tamasatva-khandana, 220
Salikanatha, 14 7 n., 249 ' Sivarama, 57 n., 103
Sali-stamba-sutra, 307 Siva-sulra-vimarsim, 263 n.
Santa, 234, 235 , 281 Siva-sakti-siddhi, 126
Santarak§ita, 25, 28, 31 n., 58 n., 1 7 1 ,  Swa-tattva-viveka, 220 

17 2 , 1 7 5 , 17 6 , 178 , 17 9 , 1 8 1 -1 8 8 , Sivaditya, 147 n.
3 7 5 , 3 7 6 ; h is a rg u m e n t a gain st th e  S iv a d ity a  M isra , 123 
U p a n isa d ic  v ie w  s im ila r to  th a t o f  Sivadvaita-mniaya, 220 
S an k ara , 28 Sivananda-laharl, 220

Sdnti, 450 5 10  Sivananda-laharl-candrika, 220
Santi-kalpa, 283 S iva n a n d a  Y a t i ,  57 n.
Sdnti-sataka, 460 n. x Sivarcana-candrika, 220
Sandilya-sutra-ilka, 225 Sivdrka-mani-dipika, 2 19 , 220
sarada, 298 n. S iv o p a d h y a y a , 263
Sdrira, 3 5 0 3 5 1  n., 3 5 2 n., 4 1 5 , 469 £ivotkar$a-candrik&, 220 
Safira-brahmana, 25 1 Sivotkarsa-manjan, 220
Sdnraha-bhasya, 56, 246 n. iighra, 338
Sdnraka-bhdsya-prakatartha, 49 sila, 459, 5 ° ° ,  5° i ,  504
Sariraka-bhasya-nka, 193 Slrsa, 340
Sdnraka-mimdmsd-bhasya, 56, 78 , 80 sirsakli, 296, 299, 340 
SurTraka - mlmdmsd - nyaya - samgraha, Sirsamaya, 299 
- 3 0  n>, 8a 332, 3 3 5 , 3 3 8- 3 5 7 , 3 5 9 , 361

Snftraka-mlmqijisq-sarpgruha, 82 n. aitii-vtryti, 361
Sari mini - tnlmdinsu - sultra siddhat)ta~ SI hllpiiuill, 321 it,

kaumudl, 82 n. sitofmanilaih, 3 14
Sdriraka-nydya-mnmmala, 82 n. Shiksna, 359 « ,
Sarira-padminJ, 435 slefina, 299
Sdrira-sthdna, 284 n. Slepna-dhara, 3 1 7
S a rn g a d h a ra , 288 n., 326 n., 327 it., Slesmala, 334

4 3 5  ", h is  v ie w  o f  mala, 326 Slepiiuu, 27(1, 282, 296, 3 *9 , 3 2 5 , 3 27 >
sdstra, 2 53 , 254, 385, 445 328, 3 3 0 - 3 3 3 , 3 3 5 , 336, 337  «•> 3 4 4 ,

Sastra-darpana, 82, 10 3, 108 n. 3 4 7 , 349, 3 7 i ,  3 9 *
Sdstra-prakasika, 83, 193 Uesma-prakrti, 328, 334

Sastra-siddhanta-lesa-tika, 225 slesmd, 299
Sastrantara, 399 $*?, 3 3 °
sesa, 400 n. Sloka, 230
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lndex v C T
^ r ^ i ^ - s t h a n a  .02 ; his refutation of “  d i f f e r e n c e ^5:  ̂' I f f '  - 39. . s 129; his refutation of the category of

Sloka-varttika, 428 “  difference,”  129 ff.; his refutation

. »  -  > »  330, 335 « „

A  ^  4 6 8 ' « 4  S T e ’^ n  ' I
sraddha, 282 knowledge in, 137 ; his view that all
S n m a  (demon), 3°o definitions may be proved false,
sntan, 340 I2g ff_. his view that world-appear-
| r i ’ 294  ances are false because all definitions
sribrahma, 4:28 of any of their categories are self-
S n -d a rpana 126 n. contradictory, 147; method of his
Sndhara, 49, 147 w., 2 4 ., 3 > 4  > dialectic 1 3 3 ;  perception cannot

4 4 4> 44 >̂ 449  **., 4 52 , 453  45 > challenge the instruction of the
462,474,478,4  4  Upanisads, 129; precursors of his

briharsa, 24, S1 , S3 , 54 , 5 , 5 7 ,  3 , 9 , dialectic Kamalasila and gantarak- 
103, 119, 124- 129 , 131 133, 135 , • responsibIe for the
137-139 , 14 1, 143- 147, 163, 164, ? of verbafism in the new
168, 170-172, 192, 194 , ’ 4, ’ school of Nyaya, 146 ; similarity of his4 * £ ? » ■ & £  127
pre-Sankara Vedanta dialectic, Ka- Srikanada, 354, 355
malaslla and Santaraksita, 17 1 ff.; |rlkantha, 218, 219
c„™ Pared .™d co „,,,r d swith Na g g g .

. p p e . S „ «  i .  .  -

iSSSEtt a w »  f l » s  3  - 250

B u d d S". definition of right cot„ o  StlnB.ha Cudanaa,., « 5  »• 
tint! 1 .6  • his criticism of the defini- Srinivasa, 120 
tion of “ ’invariable concomitance,”  Srinivasa }  57 n -
i4 i 142; his criticism of the nature Sriranganatha, 108

of concomitance ^ d y d - p ^ d h a t i ,  225

. S t i S r ^ n ” ” ^  t ' f e y .  J * * * - * * " *  33 .
definitions rather than to Nyaya , 5 o -
thought 146; his criticism of the sroni-phalaka, 2%5 • 7 
S y j f a  definition of “ cause,”  , « !  a6a ».
bis Criticism of tbe Nyaya definition 342
of right cognition, 133 ff-i his criti- 3 4 *
cism of the Nyaya theory of relation, | ubhagupta, 7 
14 4 ; his criticism of the posstbihty Subhankara, 126 ft.

3  M k f ^ k a r n a - n p a k a ,  23 «•
iSifo i 4  his criticism of tarka, suci-dravya-sevana, 505

b - h  -*„ 6 ;  his dialectic compared g„d d h « n » d . .92 
with that of NagSrjuna, 163; his " J ™ '? , ” ? ' ' 3 " 3
dialectic distinguished from that̂ of 35,
Sankara, 19 1, 192; his difference s u m u j,
with the Madhyamika position, sunfln, 3 3
168; his difference with Vacaspati suura-kar , 33 •



X?®* ' GC%X

, 346. Tantra school, 334, 355, 357
sprtya, 234, 271, 330 Tantra-siddhanta-dipika, 219
sunyata, 7 tantra-yantra-dharah, 332 *-
Sunya-vdda, 426 tantra-yukti, 389, 390
Sunya-vada theory, 3 Tangalva, 300
sunya-vdditi, 2, 35 Tanka, 43 ;z.
Sunya-vadin Buddhists, 7 tanhd, 490, 496, 499
Svayathu, 431 tapah, 76, 229,423,437, 469, 506, 508,
smtd, 317  SI0) 5I3; SI4) 523, 536. 544
ovetdsvatara, 471 tapo-yajna, 487
syetia sacrifice, 381 n., 483 n. tarka, 140, 141, 376, 454
sad-aiiga, 343 Tarka-cudamani, 54
sad-anga yoga, 453, 455 Tarka-dipika, 108
fad-asraya, 312 11. Tarka-kanda, 87, 88, 92
Sad-darsana-sarrigraha-vrtti, 148 n. Tarka-pSda, 84 n.
sad-indriya, 366 Tarka-samgraha, 49, 50 n., 5 1, 116  n.,
Safti-tantra, 476 n g n .,  192, 193, 194 n., 210, 2 11,
Sat-cakra-niriipatia, 353 n., 354 377

Tarka-viveka, 51, 79
Tachihana, 496 tarko ’pratyaksa-jrianam, 376
Tactile, 176 taruna asthi, 286 11.
Tactual particles, 25 n. Taste, 18 1, 194, 199, 236, 355, 357-
Tactual sense, 156 360, 362-366, 370
tad anusandhatte, 238 T^ste cognition, 180
tadatve, 374 tathya-savivrti, 4
tad-bhava-bhavild, 376 tat param, 499
lad-utpatti, 183 tattva, 193
tadvati tat-prakdraka-jrianatvain, 214 Tattva-bindu, 45 n., 87 107
taijasa, 548 Tattva-bodha, 57 n.
taiksnya, 362 «. Tattva-bodlmn, 52 54, 115 , 216 w.,
Taittirlya, 78, 486 217
Taittiriya-Aranyaka, 538 Tattva-candrika, 79, 193, 431
Taittiriya-bhdsya-tippana, 193 Tattva-cintamani, 54
Taittirlya-b/iasya-varttika-tlkd, 193 Tattva-rintamaiii-prakala, 54
Taittinya-brahmana, 251, 28o«.,29in. Tattva-dlpana, 10, 52, 79, 103, 193, 
Taittirlya-pratisakhya, 394 208 210
Taittirlya-samhita, 536 Tattva-dipikd, 79, 222 «.
Taittirlya Upanisad, 494 tattva-jnana, 252
Taittiriyopani$ad-bhdfya, 78 Tattva-kaumudi, 250
Taking of pure food, 505 Tattva-kaastubha, 54, 219
takman, 298. 299, 300 «. 2 Tattva-muktS-kalapa, 119  262 n. 3
tala-kurca-gulpha, 285 n. Tattva-muktavah, 219
Talatala, 76 Taltva-pradlpikd, 5 1, 83, 119M., 139,
tawor, 72, 74, 104, 234, 267, 303, 304, 147, 148 n.

3 H> 318. 319. 329, 367, 372, 419, Tattva-samlksa, 45 83, 87,106,107,
436, 456, 462, 468, 499 n o n .,  116

tan-matras, 74, 236, 245, 305, 477 Tattva-samgraha, 2 0 25, 27 28
tannaiomuktir dtmanah, 99 31 w., 17 1, 172 n., 182 n., 186 rt.
tantra, 2 7 6 3 5 2  • Tattva-samgraha-panjikd, 174 n.
Tantra anatomy, 356, 357 tattva-haddhd, 495
Tantra-cudamani, 353 n. Tattva-suddhi, 57 n.
Tantra literature, 354 n. tattva-tlkd, 43 n.
Tantra philosophy, 356 Tattva-vaisaradl, 45 n., 262, 306 n.
Tantra physiology, 273 Tattva-vibhdkara, 250
Tantras, nadi-cakras in, 354-356; su- Tattva-vibhavana, 87 n. 

jtimna, its position in, 353, 353 Tattva-vivecana, 54 
354; system of ndcfc in, 352-354 Tattva-viveka, 54, 72 

Tantra-sara, 432 Tattva-viveka-dipana, 54, 217 n.
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in bn An eo r o t  T h o u g h tfu ln e s s , 5 1 3  k J X j
n t a n d h a l l  5 ?  T h o u g h t - ^ e n t  2 3 5  * 5 4

T a ttw p a r fe fa , 8 1  T h o u g h t-p ro c e s se s ’, 2 1 ,  2 5 6 , 36 9
T a x i k ,  2 7 6  4 2 4  T h o u g h t- s tu f f ,  29
T a y lo r , 2 1 9  T h o u g h t-s u b s ta n c e , 24
tadatrnya, 3 1  n . , 1  3 T h r o a t  t t i  24.8 2 6 1 ,  36 5
tadalmya-pratilt, 4 0

- “ " T i  i  T ib ia ,  2 8 5  ft. 6
2 8 7  n 4  T ig e r ,  S o 9j 5 1 3

t o K o s a , 3 7 3 . 4 6 8  tikta, 3 1 2  « . 3 ,  3 5 ° ,  3 5 7 . 3 5 8

T i la k ,  550, 5 5 1  n-
tamru, 3 * 7  T ila k a s v a m in , 10 7
T a n t r ic  c h a rm s, 2 8 1  T im e ,  68 , 1 4 8 , 1 5 6 ,  i 5 7 > 1 8 7 , * 9 4 , 3 2 1 .
la n c la ,  2 0 3  o Q ~(,Q -,7 0  -373 • a n d  sp a ce ,
Tard-bhakti-tarangim, 2 2 5  3 5 » . 3 0 ° .  3 0 9 , 3 7  . 3 / .

T ir u m a la i  N a y a k a , 2 19

Tdtparya-prakasa, 2 3 1 ,  2 3 5  * 6 6  ' ^ 5

r r S L o  5 1 3  5 3 4  a s *T e a c h e r ,  2 5 4 ,  3 7 8 ,  4 2 ° .  5 1 3 . 5 3 4  2  ’

Teaching, 3 7 8 , 5 ° 5  Tongue, 3 2 6  n., 3 3 1 .  3 4 8 , 36 7

? S T 3i T ' 377 Top£ , 3 7 7
,„a s ,  '3 3 6 , 7 4 . ,  7 4 5 , 3 . 7 , 3 - 3 , 3 « 7 ,  £ « , £ * 3 6 , 3 5 5 , 3 5 8 , 3 6 0

„  5 ° S  ?  V s  1  °  T o x ic o lo g y ., 4 3  5Tejo-bindu, 4 5 4

tejo-dhatu, 307 Trachea, 286 w. 2
Tekka Matha, 49 'Trade w
Telang, K . T  .73 , . 3 3 , 549, 5 5 »  T r . d j . S 0 5 -  ^  ^
T e m p e r a m e n t , 3 7  T r a n q u i l l i t y ,  2 2 9

T e m p le s ,  2 8 7  b o n e s , 2 8 7  T ra n s c e n d e n c e , 5 1 2
T e m p o r a l ,  1 5 ,  »4 * > b  ’  T r a n s c e n d e n t , 2 1 ,  2 2 ,  5 2 4 , 5 2 6 ;  re -

n. 5 ;  d e te rm in a t io n s , 1 8 7  ality> ^ , s e lf ,  1 0 ,  3 6 8 ;  s ta te , 4 5 5
T e m p t a t io n , s o i  T r a n s c e n d e n t a l ,  1 6 8 ;  p r in c ip le , 7 2
T e n d o n s ,  3 4 8 , S o i ,  5 i ° .  5 ” , 5 «> T ra n s fo r m a t io n  o f  B ra lim a n , 4 2
J e r m , 3 7 3  T r a n s fo r m a t io n s , 2 0 - 2 3 ,  2 5 ,  3 5 , 3 0 ,

T e r m in o lo g y ,  1 4  8  88> 104> n 4 , 1 7 1 ,  1 7 7 ,  1 9 8 ,
T e s t ic le s ,  3 1 8  2 0 6 , 2 i o , 2 1 1 ,  2 2 1 ,  2 2 4 , 2 3 2 ,
T e s t im o n y , 3 9 , “ 4 , I 7 ° ,  3 7 3  2 3 3 ’ 332>  347> SOi

T e x ts , 1 7  T r a n s g r e s s io n , 10 0 ,  2 7 5 ,  4 ° 5 , 4 2 2 ,  5 ° 5
T h e is t ,  2 2  T r a n s i t o r y ,  4 9 0
f h e i s t i c ,  1  T r a n s m ig r a t io n , 3 7 2 ,  4 1 1

S T s i  o f  c r e a t io n , m i  T = . r . » . , 3 3 7  » .

SSSfiXil&K'■ »« so »•
T h S ™ ! . . ,  '3 9 , . 6 3 , . 0 5 , >66 , . 7 0 , T r e ™ , ,  4 . 0  

1 8 3 ,  18 9 ,  1 9 4 , 2 3 2 ,  3  7  T r i c k e r y ,  3 7 8
Thickness, 3 ^ °  m A a , 2 8 5  « . 7
T h i n g ,  3 5 9  » • ,  4 9 s , 5 1 0  m 'ka-sambaddhe, 2 8 6  n. 4
T h i r d  O r ie n ta l C o n fe r e n c e , 1  ft. J g u k , -  3 7 S

Thirst, 3 3 5  «•, 340 2 8 7 1 1 1  Trilocana, 107
T h o r a c ic  vertebrae, •> 7  ' T r i lo c a n a g u r u ,  1 0 7
T h o u g h t ,  2 3 ,  1 S 9 ,  I 9 i ,  2 3 6 ,  2 6 b , 3 0 2 ,  r w W .M ;  2 I )  2 2  K-; 2 5 j 2 6 b ., 2 9 , 3 5

3 6 7 ,  3 7 3 , 4 ° 5 , 4 T4  T r i n i t y  C o lle g e , 1 4
T h o u g h t - a c t iv i t y ,  2 3 5 , 2 4 0 , 2 7 ~ T r i n i t y  S t r e e t ,  1 4
T h o u g h t - c r e a t io n , 235 244 y
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\ * M a J  z) L jx C ;; ;^ i f 3 athi, 49, 50/2., 1 16 ,192,193 w., 196 Umbilicus, 289 
tn-prakara-nialia-sthunam, 257 n. 2 Unaffected, 42
Tripurl-prakarana-pka, 193 Unattached, 510, 511%
Trisikha-brahmana, 454 Unattachedness, 5 11
Triune, 23 Unattachment, 524
triveni, 354 Uncaused, 63
tri-vidha, 401 n. Unchangeable, 24, 33, 42, 45, 63, 73,
Trivikramacarya, 52 11. 164, 179, 206 n., 221, 240, 271, 368,
trivrt-karaiia, 74 n. 369, 476; consciousness, 181
Troubles, 501 Uncompounded, 74
True associations, 155 Unconditional, 176
True experience, 155 Unconditionality, 160
True knowledge, 164, 174, 246, 457 Unconnected, 230
True proposition, 155 Unconscious, 181
True recognition, 155 Unconsciousness, 265
Trunk, 343 Uncontradicted existence, 30
Truth, 3, 114 , xi8, 378, 494, 49S, 534 Undemonstrable, 22
Truthful, 513 Underlying consciousness, 53, 206,
Truthfulness, 373, 505, 510 207, 209
trsnd, 413, 415 499 Undesirable, 512
trtiyaha, 297 Undetermined fruition, 249
Tubercles, 286 n. 3 Undifferentiated, 23 n., 474; aware-
tuccha, 224 ness, 2 11
tulyarthata, 371 w Unhappy, 277
turya, 264, 267 Unhealthy, 320
turydtlta, 264, 266 11. Unifonn motive, 178
Tubingen, 283 Unimportance, 370
tyakta-kartrtoa-vibhramah, 245 Uninferable, 454
tydga, 505, 508, 510 Unintelligent, 36-38
lyaga-matra, 228 Unintelligible, 12, 138, 143
Tipparta, 425, 428 Uninterrupted succession, 25 «.
Tikd-ratna, 52 11. Unique, 13, 228; relation, 31

Unity, 85, 243; of consciousness, 179; 
ubhayedyuh, 297 texts, 46, 81
Ubiquitous, 14 Universal, 63, 139, 374; altruism,
ucchlafikh.au, 285 5 0 1;characteristic, 159; compassion,
ucchvasa, 327 461; concomitance, 140; duty, 506;
ucitena pathd, 313 friendship, 501, 5 1 1 ;  piety, 5 1 1 ;
Udara, 431 pity, 5° i  i self, 6, 9 ; spirit, 457
udara, 287 n. 1, 289 Universality, 85, 194
Udayana, 49, 5 1, 107, 119 , 123-126, Universe, u  

134, 140, 14 1, 147 criticized by Unknowable, 263 
§rlhar§a on the subject of tarka, 14 1 Unlimited, 63 

udd7ia, 75, 259, 260, 332 Unmanifested, 232, 263, 357, 358,471,
udaslna, 378 519, 525, 53° ;  state, 236
udavarta, 391 Unmada, 431
uddesa, 389, 390 Unmdda-cikitsitam, 341 11.
Uddyotakara, 119 , 124, 137 ?/., 147 «•, Unnameable, 234 

17 1 , 182 n., 186, 384 393, 394, Unperceivable, 138
40 on. Unperceived, 199

Ui, H . ,  398 7 1 .  Unperturbed, 500, 510, 512
Ulna, 285 n. 6 Unperturbedness, 5 1 1
Ultimate, 233, 236; being, 235; caus- Unproduced, 63, 182 

ality, 106; cause, 1 1 1 , 114 , 237; con- Unreal, 127, 2 7 1 ; appearances, 48 
sciousness,22;entity,232-234;pi'in- Unreality, 128, 165, 246, 252 
ciple, 474; reality, 8, 13, 22, 42, 98, Unreasonable, 186 
16 8 ,199, 22x, 271,454 ; specific pro- Unrighteous, 409
perties, 3 7 1 ; truth, 15, 494, 5°8  Unspeakable, 35, 89 203, 204, 221
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X V - ^ S ^ u b s t a n t i a l ,  2 0 2 , 2 0 3  upadki, 7 2 ,  14 2  k J - L j
^ u S t a b l e ,  3 7 °  upalambha, 38 8

U n s u ita b il ity , 3 7 0  upanga, 2 7 3 ,  2 7 4 , - 7  , - 7 9
U n te n a b le , 3 5 8  upaya 359, 3*9
U n th in k a b le , 2 2 ,  2 2 1 ,  3 6 2 - 3 6 4 -  5 2 9  upekkha, 4 60  
U n tru th fu ln e ss , 3 7 3

S &  S & r S 3 ,
2 6 1  U p p e r  w o r ld s , 7 6

upacaya, 2 3 s  «•
upacara-chala, 3 8 6  « . U r in a l  ca n a l, 29 6

f, , < U r in a r y  d ise a se , 3 4 3
U p a d e ^ h J n ,  7 9 , 8 1  U r in e  3 2 5 ,  3 2 7 - 3 3 ° ,  3 4 7 , 3 5 0 - 3 5 2
Upadesa-sahasri-vivrti, 19 3  Urunda, 3 0 0

f' ,7 -  , TO ,  r -  tissado, 497
“ i  Jhrirana’ coo  Usanas-samhita, 4 3 5upadhatana, 4 5 9 ,  5 ° °  „  o r-, , ( n n  -361
upa-dhatu, 3 2 4  “ f fl’ 3 1 2  3 5 7 ,  3 5 9  3

:§ S S S S r ~
updaksapa 1 1  Utpala, 49
upama, 3 8 0  r  J  r
upamdna, 14 8 , 3 7 7

z s s j S n  ,  p & r *  * *
U p « a iS»<Iic, .O S  » „  4 9 4 , 4 9 9 , - ■ * .

4 '• , J  r8 Uttara-sthana, 4 3 3

U p S d ' s ,  8 ,  3 7 - 3 9 ,  4 6 , 5 8 , 7 8 ,  U « » ™ - , « . 9 . 3 3 ° ,  3 3 ° ,  3 S 9 , 4 , 4 .

0 2  q8 , io o , i  1 3 ,  1 1 4 ,  1 1 6 ,  1 2 9 ,  1 5 1 ,  4 2 5 , 4 2 7 ,  4 2 9
2 1  s 2 2 6 , 2 5 9 , 2 6 0 , 2 7 6 , 3 3 3 , 3 4 4 ,  Uttara-vastt, 4 2 6  

4 4 8 , 4 5 3 , 4 5 5 , 4 7 i ,  4 7 5 , 4 7 8 , 4 9 3 , »  5 ‘ 9
4 9 5 , 4 9 6 , 5 1 1  « • , 5 i 8 , 5 2 0 , 5 2 5 , 5 3 0 , U v e y a k a , 1 7 2  

r-,6  548 5 5 1 ;  as o n e  c o n s is te n t  U v u la ,  - 5 9 ,  3 aa 
p h ilo s o p h y  b o rr o w e d  b y  S a n k a ra  uha, 3 7 5 ,  3 7 7
f r o m  h is  p re d e c e s s o rs , 2 ;  c o m m e n - # " 3^ ,  3 9 , 3 9 2

n a tu re  o f  its  p h ilo s o p h y  u n d e r  G a u -  uru-nalaka, 2 8 5  .
d a p a d a ’s  in flu e n c e , 2 ;  th e ir  v ie w  o f  uru, 2 8 5  
s e l f  c r it ic iz e d  b y  K a m a li is i la ,  i o i  , .
,heir v ie w ,  regarding the « # ,.  V.cu.PJ, . . .  . 3 4  ^

Up3& . d  . « « .  8 ° ,  8 ,  8 8 , 9 8 , * 3 °

upapatti-sama, 3 8 0  « .  4 , 3 8 2  «■  Vaibhasikas, 18 6  « .
uparatt, 495 V a id e h a  Ja n a k a , 3 1 6
upasamanussati, 4 5 9  V a id e h a  k in g , 3 5 7
Upasama, 2 3 1  vaidharmya, 1 3 2
upasamana, 3 5 ** ^ ' d y a ,  3 8 5
upasamamya, 3 5 7  _ jyddyaka-sarvasva, 4 3 2
upasaya, 3 9 7  V ddyakdtfM ga - hrdaya - vrtter bhe -
upatapa, 2 9 3 ,  3 ° 9  saja-ndma-sutit, 4 3 6
U p a v a r ? a ,  4 3  V a id y a n a t h a  D lk ? it a , 8 1
upavasa, 27S V a id y a v a c a s p a t i ,  434
upaveda, 274, 276 Vain Sn
upaduna, 9, 3 3 4 , 4 9 7 , 4 9 8  ^  2 3 1 , 4 1 2 ,  4 3 9 , 4 5 4
upadana-karana, i z ,  3 7 2
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XY '^^Phfrfigya-salaka, 460?!. knowledge, 20; arguments of S a h Y J-1—̂
tr: VaVesika, 51, 55, 119, 120, 125, 157, kara for psychological duality of

179, 189-192, 194, 248, 262, 272, awareness do not apply to Vasu-
302, 307 n., 369, 412, 514; cate- bandhu, 29; central'features of his
gories, 55, 192; its theory of the philosophy, 24, 25; did not deny
subtle body, 306; philosophy, 193, objectivity of objects of awareness,
332 398?;.; physics, 192, 273; but regarded objects as awarenesses,
springs of action in, 4 12 ; system, 29; experiences like dreams, 20; his
366, 371; theory, 190 date, 20 n. ; his denial of the doctrine

Vaisesika-bhdsya, 162 of pure vacuity, 2 1 ; his idealistic
Vaise$ika-sutras, 356, 369-371 conceptional space, 25; his idealistic
Vaisya, 502, 504, 505, 531, 542, 546 explanation of physical evems, 2 1;
vaisamya, 320 his refutation of the atomic theory,
Vai§nava, 125, 192, 219, 441, 443. 20; his theory of dlaya-yijndna, 22;

his theory of pure consciousness and 
Vaisnavisni and Saivism, 543 n., 549 n. its power, 22; his theory of thought 
Vaitarana, 424 transformations, 2 1 ; his view of
Vaitarana-tantra, 435 thought as real substance and its
vaitana, 283 threefold transformations, 23 ff.; his
Vaitana-stttra, 284 view that illusory impositions must
Vaiydsika-nydya-mdld, 81 have an object, 2 1 ; perceptual know-
Vaira 3 5 1 354 ledge of the material world not trust-
vakranumdna, 120 worthy, 20; sahopalambha-niyama
Vakulakara, 431 absent in- 26 «• * '• world-constmc-
Valabhi 164 tion as false as dream-construction,
valaya, 284 11. 4 21 .
valayasthi, 284 n. 4 Vasumitra, 171
valdsa, 298 n„ 299 vasv-anka-vasu-vatsare, 107
Valid 12 158 166, 184; means of Vasistha-rama-samvada, 229 

proof, 236; proofs, 167 vasydtman, 420
Validity, 166, 170 ^att, 400 n.
Vallabhacarya, 147 «•> 156 «•, 443 Vatsapa, 300
VamSldhara Misra, 250 n. Vavrvasas, 300

V d 'X "XO
T J S 0 Z 7  Vacaspati Misra, 1 1 ,12 ,2 5  n.,29, 36n
mnisthu, 289 45, 47, +8, 5*» 52, 56, 57, 74 «■ , 8 1-
Vanity, 509-511 83 - 8? ’ *0 I> I03’ I0S’ l ob’ I0? ’
VahJsena 427 435 II2 > I l6 > I J 9> I24 > *26 »., 196, 220,
Varada PaAditJ 57 «. 2S°> z6° ’ 2 f 2’ 5 2' 3°S> 3° 6 *•> 393i
Vararuci 452 3941 admits jw a  as the locus of
Vararuci-samhitd, 432 « * * * “ *  ?S £
t7o^Kam5r,a tn-7 f, n i to ; admits two kinds of ajnana,
, ,  ■ , .... ’o. 7’ ~ ’ 108; discussions regarding his date

and teachers, 107; his account of the 
varna-dharma, 505 Sautrantika view of the existence of
vci'naka, 5 2 n the external world, 26 11.2 ; his de-
varnasrama-dha^na 50S finition of truth, 108,109; his differ-
varnya-sama, 386, 387 ence with SarvajMtma Muni, n o ;
varsa, 335 hjs explanation regarding the nature
Varuna, 30*  n- 2 of obfectj 29; his followers, 108;
Varying s. , b|s reference to other Buddhistic
vasan a, 335 arguments regarding the falsity of
Vasi?t £1,229,257 space,28n.;his view of illusion, n o ;
vastt, 289 ti. 1, 340, 42 his view of the status of the object
iiasti-knya, 29 1,42  of knowledge, i n ;  method ot his
•vastu, 203 commentary, 108; on the SSrpkhya-
vastutva, 3 20 3 5 Yoga theory of the subtle body,
Vasubandhu, 19 -2 1, 25, 26 29, 35- 6

58-60, 62, 164, I7 i ;  admds pure 3°5

■ GoS f c \
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^ M m J a jn b h a n a ,  216 334, 335 «•, 336, 337 «■> 339, 34p l ^
K 5 l L ^ ^ o 77 379,401 349, 35° ,  352, 361, 362 n., 371,

£ £ j f « r  « S ,  300, 30,, 33 ,
W d i v s g l t a i  .9 6  . J  Vau-M a-M va, 33*  » •

V a d in d ra , 1 2 0 ,  1 2 2 - 1 2 4 ,  1 9 6 ;  h is  d a te  » « < « « , 3 3 4  
a n d  w o rk s , 1 2 2 ,  1 2 3  ,  vata-prakHi, 3 2 8 , 334

V a g b h a ta , 2 7 4 , 2 8 4  n. 3 ,  2 8 5  « .  6 , 299
2 8 6  n. 1, 2 8 8  n. 1 ,  3 0 4 , 3 2 7 ,  329, vahkara, 299  _
a a 2  4 2 s ,  4 2 7 ,  4 3 2 - 4 3 4 ;  d ise a se s  as vati-krta-nasani, 299 
m o d ifica tio n s  o f  L s i  3 2 9 ;  h is  v ie w  vati-knasya-bhesajim, 30 0  
o f  * ? « ,  dhatu a n d  dhatu-mala, 3 3 2 ;  V a ts ip u tr iy a s  59, ?8,
h is  v ie w  o f  dhatu a n d  w f a ,  V a tsy a y a n a , 1 1 9 ,  1 2 4 ,  ^  * 4 * ’ 3 4

w. i . , 39°, 393, 39 9«-,40° k ->4° i »->
Vagbhata junior, 363 413
Vagbhata-khandana-mandana, 4.25 V a y o rv id a , 3 3 3  2 6 0 2 6 2

j f  « « » .  3 , :
V a h a ta , 2 6 3 , 4 3 3  _ g  3 2 5 - 3 3 1 ,  3 3 2  n ., 3 3 3 _ 3 3 6 ,
Vajasaneyi-samhita, 5 3 6  3 3 ^  3 3 9 ,  345, 348, 349, 3 6 2
vapkarana, 2 7 6 , 3 0 1  ‘  3 8 4 ;  a c c o rd in g  to  C a ra k a ,
Vajikarana-tantra, 4 2 5  3P3 , 3» 5, 3° 4 ,
m / ’ -6  3 3 2  f f .

V “ k C h a t ’a 3 % 3 % T  v S ? 4 4 ?  2 2 4 , 2 3 6 , 2 7 4 ,275, 277,279,
v O k y a - t h f a ,  3 8 4 , 3«5 280 V9 4 , 333, 3 9 °, 4°5, 4°7, 4 3 8 ,
Vakyakara, 4 3  «• ^  ^ 7> 493, 4 94, 5M,
Va- u a~P' r“i al 80’ I .  520, 524, 526, 545, 547, 548vakya-se§a, 309, 3 9 1  T;  j ,

8 9  V e d a d h y a k s a  -  b h a g a , . .  - p O jy a p a d a ,

W  V e d S n a n d a , 5 2  w.
\ a l m i k i ,  2 2 9 , 2 3  V e d a n ta , i ,  3 , 13, I S , *8 , 1 9 ,  2 9 , 33,
vana-prastha, 505 , ,  , ,  , 7 52, 54, 5 6 , 57, 6 9 , 7 1 -
vah-uianah-iarira-pravrtti, 3 2 1  „ 4 , 446’, ^  I I 5 , 1 1 8 ,  1 2 4 ,  1 2 5 ,

vanmaya, 4 6 9  '  ’ , 3 8  I S 6 , 16 8 , 1 9 2 ,  19 8 , 2 0 5 ,
V s p y a c a n d r a ,  4 3 1  2 o 8 ’ 2 l 6 , 2 1 7 ,  2 2 0 , 2 2 3 ,  2 2 4 , 2 2 7 ,

■ » « > « « « , 353 2 3 4 ,  2 4 2 , 2 6 1 ,  2 7 1 ,  3 1 0 ,  3 IX »
M U i,  5 0 0  4 I0>  4 3 8 , 472, 474 , 476, 478, 479 ,

7 < & .\  n.,4 8 . 52 > 78, 8 3 ,  84, , o « ,  S i

1 0 2  je c t iv e  n o tio n s  a re  o n ly  co n te n ts , a n d
V a r y o v id a  357 2 „ _ 2 ao  th e re fo re  o u ts id e  th e  re v e la t io n  in ,
vasana, 2 6 , 2 7  n., 1 8 6 ,  1 8 7 ,  2 3 7  39, a n a ly s is  o f  co n sc io u sn e ss  in , 6 3

2 4 3 ,  245, 2 5 1 ,  255- 257, 2 6 4 , 2  , f f  ’ a p p re h e n s io n  o f  o b je c ts  in v o lv in g
* 6 8 , 2 6 9  _ objective characters, objects a n d  th e

vasanabhidhanun, 2 4 2  re  im m e d ia c y  o f  re v e la t io n  in , 1 3 ;
vasana-ksaya, 2 5 2  A n a n d a b o d h a ’s  a rg u m e n ts  in  fa v o u r
V S s is t h a , 2 3 0 ,  2 3 1 ,  2 3 0 ,  2 3 5  th g  ^ . l u m i n o s i t y  o f  th e  s e l f
Vdsisfha- Ramayana, 2 3 1 its  c r i t icis m  o f  th e  P r a b h a k a r a
Vasitfha-RSmdyana-candnka, 2 3 1  b e g in n in g s  o f  the d ia -

Vasistha-sara, 2 3 2  le c t ic a l a rg u m e n ts  in , 5 1 ;  B u d d h is t
Vdsistha-sdra-gudharthu, 2 3 2  c r it ic is m  o f  th e  id e n t ity  o f  th e  s e lf

vdstavt, 2 2 4  , • r e p ly  in , 6 6 , 6 7 , c o g n it io n a l
V a s u d e v a ,  535 , 538- 544, 548, 549 , a m  r e v e ia tio n  n o t  a  p r o d u c t  in , 1 3 ;  c o n -  

K r s n a ,  541 t in u a t io n  o f  th e  sc h o o l o f  V a c a s p a t i
Vasudevaka, 539 t0 s e v e n te e n th  c e n t u r y  i n , 5 1 ,
V a s u d e v e n d r a ,  5 7  n. v  c o n t in u a t io n  o f  th e  s c h o o ls  o f
vata, 2 5 8 ,  2 8 2 ,  2 9 6 , 3 1 9 ,  3 2 7 ,  330-  52 , c o n u n u
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:svara,PadmapadaandMandana tent, infinite and non-temporal
o the fourteenth century in, 52, 16; principle of revelation neither

53; continuity of conscious life in, subjective nor objective in, 16 ;
15 ; criticism of Buddhistic analysis quarrel with the Prabhakaras on the
of recognition in, 65; difference be- subject of revelation in, 67; reasons
tween pure intelligence and cog- adduced as to why cognition cannot
nitional states in, 13 ; does not admit be cognized in, 14; refutation of the
any relation between the character arguments against the self-luminosity
and the object, but both are mani- of the self in, 68, 69; revelation can-
fested in one simple revelation, 13 ; not be individuated, 16 ; revelation
eleventh century writers in, 49; identical with self in, 15 ; self-iden-
everything else which is not a prin- tity proved through memory in, 67;
ciple of revelation is may a in, 16; seventeenth and eighteenth century
existence of self cannot be proved writers more under the influence of
by inference in, 68; existence of self Vacaspati, Suresvara and Sarvajnat-
is only proved through its imme- ma than of the I'ivarana in, 56, 57 >
diacy and self-revelation in, 68, 69; i§rihar§a, Citsukha and the maha-
general writers after the fourteenth vidyd syllogism of Kularka in, 5 1;
century greatly under tire influence status of the object in, 35 tenth
of the Vivarana school in, 53 ; idea century writers in and Buddhism in,
of jlvan-mukti in, 25 1; in what sense 48, 49; the evolution of the micro-
cognizing is an act, in what sense it cosmos and macrocosmos from aj-
is a fact in, 15 ; “ I ”  only a particular hana, 74, 75; the self limited by
mode of mind in, 15 ; its account of may a behaves as individuals and as
the antahkarana, 75; its account of' God in, 72; the theory of trivrt-
the kosas 75 76; its account of the karana and panci-karana in, 74;
possibility of recognition, 65, 66; its Vidyaranya’s analysis of the recog-
account of the universe, 76; its mzer in, 66; Vidyaranya s conten-
account of the vayus, 75; its central lion that the self-identity cannot be
philosophical problem, 47 ; its chief explained by the assumption of two
emphasis is on the unity of the self, separate concepts m, 67, 68; writers
72 73- its conception of identity from the seventeenth to the nine-
differentiated from the ordinary log- teenth century in, 57 n. 1 ;  writers
ical concept of identity, 14 ; its cos- inspired by JagannathaSramaNrsim-
rnology, 73-77; its difference with ha and Appaya in, 55; writers m-
the Mahayanists regarding nature spired by Krsnananda of the seven-
of objects in theVivarana school, 30; teenth century in, 56; writers of the
its theory of the subtle body, 3 1 1 ;  sixteenth and seventeenth centuries
its three opponents, Buddhist, Nai- in, 55
yayika and Mimamsaka, 7 1, 72; its Vedanta arguments, 1 1 8 1 2 8  
twofold view, 13 ; logical explana- Vedanta dialectic, 125; history of its 
tion as regards the nature of identity rise and growth, 124, 125, maha-
in, 14 ; meaning of cognizing in, 15 ; vidyd syllogisms of Kularka as its
meaning of prana in, 260, 261; direct precursor in, 124, 125
memory does not indicate aware- Vedanta dialectics, 57 n-> I ',3> >
ness of awareness in, 67; mental forerunners of, 171 ff. 
states and revelation in, 15 ; nature Vedanta epistemology, 149, 154 
of ajnana and its powers in, 73, 74; Vedanta-hrdaya, 57 n. 
nature of the antahkarana in, 76 ,7 7 ; Vedanta idealism, 151 
nature of the obligatoriness of its Vcddnta-kalpa-latika, 225, 226 
study in 46; no cognition cannot Vedanta-kalpa-taru, 108, U9«-, 260 
be cognized again in, 14 ; notion of Vedanta-kalpa-iam-manjarl, 108 
“  I ”  as content in, IS ; possible bor- Veddnta-kalpa-tarii-parimala, 10b, 226 
rowing of its theory of perception Vedanta-kaumudl, 52, S3 , *97. *98 . 
from lam khya by Padmapada in, 204-206, 209 210, 2 11 »■
Son. ;  principle of revelation de- Vedant^kaumuA-vySUtyana, 205
signa ed as self or dtman in 16 ; Vedanta-kaustubha, 82 «.
principle of revelation is self-con- V edanta-naya-bhnsana, 56, 82
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\^S& d@ Jta-paribh& sa, 17 3°  «•> 5 4 . Verbal definitions, 146 D l J

n ik  71 io s* 207, 208, 209 ?z., Verbalism, 171
2 1 1  * . , I 17 , 2 2 3  -  . .  Verbal nature 16 3

Vedanta-paribhasa-prakasikd, 54 n. V e r b a l re p e tit io n , 3 5
V e d a n ta  p h ilo so p h y , 19 ,  5 * . 6 2 , 1 1 a  V e r b a  so p h ism s, 14 6  
Vedanta-sara, 5 4 , 5 5 ,7 3  7 5  8 1  V e r b a l u sa g e  18 4

2 6 1  V e r te b ra e , 2 8 7  w. 1
Veddnta-siddkanta-candrika, 56 V e rte b ra l c o lu m n , 2 8 5  n. x, 2 8 7  n. 1 ,

Vedanta-siddhanta-muktavali, 5 7  n., 3 5 3
2 7 0  mbhava, S 3 7

Vedanta-siitra, 2 2 8 , 2 6 0 - 2 6 2  vibhaga, 1 5 8 ,  1 9 4 , 3 ^ °
Vedanta-sutra-muktavali, 8 2  Vibhrama-vtveka, 87  « .
Vedanta-iikhamani, 5 4  vibhiiti, 54 9  -  /:
Vedanta-tattva-dipana-vyakhyd, 54  V ib ra t io n , 2 5 6 ;  o f  th e  , 5
Vedanta-tattva-kaumudl, 4 5  «• V ib ra to r y , 2 5 4  5 a c t iv ity , 2 5 7 , 2 5 8 , 2 6 1 ,
Vedanta-tattva-viveka, 5 4 , 2 1 6 ,  2 1 7  u . m o v e m e n t, 18 8
V e d a n ta  te a c h e rs , 1 7 ,  3 °  vicara, 3 5 8  3 5 9
V fd 5 n t a  te x ts  A1  vicarana, 2 6 4 , 3 7 3

S t o ,  8 ,  V i c ,  „ 4 , , 4 8  . 305 , 373 , 4 * 7  , 4 9 3 ,

V e d a n ta  w r ite r s , 5 5  .4 9 8 , 5  7 , 5  , 5  , 5
V e d a n ta c a r y a , 4 4 1  3 ’ 4 1 3  . p .^ le s s  se ries
V e d a n t ic , 3 1  5 2  9 2 , 3 ^  i a tta c k , V ic io u s ,2 2 , 2 3 ,4 0 9 ,4 H ,  e n d le s s s e n e  ,

r 211 * c ir c le  «  ■ c o n c e p t  o f  s a lv a t io n , 1 3 0 ;  in fin ite , 4 ° ,  7 ° ,  I1[7 , t 3 2 , 1 0 - ,
S ;  “ S c e p 0 , '? 4 8 i  ™ I o g y ,  , 3 .  > 74 , > 78 , . 8 S i i n t o *  r c g r e c . ,  . , 8 ,
2 2 6 :  d e v e lo p m e n t , 4 8 ;  d o c tr in e s , 2 5 5
2 2 8 ;  id e a lis m , 3 6 ;  in flu e n c e , 4 7 7 , V ic io u s n e s s , 3 7 3  
4 7 8 ;  in te rp re ta t io n , 4 9 i in te rp r e ts -  V ic t o r y , 5 1 2  
t io n  b y  B h a r t rp r a p a n c a , 1 ; in te r -  vtddeso, 4 9 7  
p re te r s , 2 0 8 ;  m o n is m , 2 2 4 ;  P ™ -  V id e h a , 4.27
b le m s , 2 2 8 ;  s e lf ,  3 3 ;  te x ts , 9 0 , 9 8 , ^ id eh a -m u k ti^ z  
9 9 , 1 0 2 ;  w r ite r s , 4 4 , 5 3  1 V f - T ’ V 5

V e d a n t in , 3 0 , 2 3 4  B 3*2 ’
V e d a n t i s t , i 2 , 3 > ,9 6 , 1 2 4 , > « ,  >a8 , , 5 7 , ? to

j - • ’ 7 Vidhi-rasayanopajtvam, 220
Vara L z  Vidhi-viveka, 4 5  «■ , 8 6 , 8 7 , 1 0 6 ,  4 8 2Vedanga-sara, 43a

■ VedSrtha-samgraha, 4 3  « • vidhura, 3 5 1
V e d ic  c o m m a n d s , 4 7 9 , 4 8 1 - 4 8 6  3 4 L
V e d ic  c o m m e n ta to r , 2 1 5  vidradha, 2 9 9
„  j ,  Vidvan-manorama, 7 9
V e d ic  , 5 3 3  IQO ?  Vidvan-mano-ranjanl, 2 6 1  n. 1

V e d jc  in d e x / 3 4 5  3 4 6  4 8 6  n . 3

V e d ic  te x ts  7 4  • , 9  , -  VidySdhaman, 7 9
Vedische Studien, 3 4 -  • Vidyamrta-vanini, 1 1 5

1 ) 3 0 0  V id y a r a n y a ,  5 2 ,  5 3 , 5 7 , 6 9 , 7 °  « • , 7 8 ,
V e g e ta b le s  (b o r n  ™ ) ’ 83 ° 9  8 2 ,  8 3 ,  8 6 , 1 0 3 ,  2 1 4 ,  2 1 6 ,  2 5 1 ,  2 5 2 ;
V e in s ,  2 5 6 ,  2 8 9 , 2 9 0 , 3 * 8  a  follower o f  th e  Vivarana  v ie w , 2 1 5 ;

V e n is ,  1 7 Li e d a te  a n d  w o rk s , 2 1 4 ,  2 1 6 ;  h is  
V e n k a t a ,  4 3  w-, 8 2  1 1 9 ,  1 2 0 ,  1 2 3 ,  o f  f ivan-mukti, 2 5 1 ;  h is  v ie w

2 0 0  th a t  ^ ^ , 5  a n d  B ra h m a n  a re  th e
V e f ik a fa n a t h a , 4 4 1  • ;n t  c a u se  0 f  th e  w o r ld -a p p e a r a n c e ,
V e h k a t e s a , 4 3 2  ^  t ^ e w r jt e r  o f  PancadaM a n d
verattt, 4 9 7  f  th e  ’fivan-m ukti-viveka, 251 n.
V e r b a l  c o m m a n d , 4 7 9  1 J



V *\  Muni, 66, 67 Vindhyasvamin, 17 1 L >  1. 1
' £?_Yidyaratna, K ., 2 n. vinibandhanam, 497

Viayd sagan, 103, 136 n., 132, 134 n. vihnana, 498 
Vidya-surabhi, 99 Violent, 408
Vidya-sfi, 82 n. vipartta-dharmatva, 6
vidyd-taru, 107 viparyaya, 10, 381, 391
Vidyatirtha, 213 n. viparydsa, 3; (error), four kinds of, 5
View, 366, 369, 378; of things, 13 vipdka, 22-24, 362-364, 366, 391 .
Vigorous, 303 virakti, 251, 252
Vigralia-vyavartani, 163 virdj, 43
vigrhya-satnbhdsd, 378 viral, 215, 548
Vijayanagara, 219 vireka, 313
Vijaya-prasasti, 126 Virility, 301, 333
Vijayaraksita, 428-430, 432, 434, 43S viriya-samvara, 300 
vijnapti, 20 virodho, 497
vijiiapti-mdtrata, 22, 24 Virtue, 194, 248, 303, 373, 404, 493,
Vijnapti-mdtrata-siddhi, 19 n. 508, 310, 5 11 , 514, 522
vijndna, 23, 127, 164, 307, 343, 373, Virtuous, 23, 367, 414, 5x1, 512, 514;

491, 503 72. deeds, 246
Vijndna-bhairava, 264 viruddha, 384, 385, 386 n., 388
Vijnanabhiksu, 262, 443 viruddha hetu, 386 n.
vijhdna-dhatu, 307 visalpa, 299
Vijhana-kaumudi, 264 visalpaka, 299
vijndna-kriya-iakli-dvayasr ay a, 104 » visarga, 370
vijhdnamaya, 76 visarpa, 299, 430
vijhanamaya-kosa, 73 visattika, 497
vijndna-mdlra, 19, 22, 234 Visible, i 57> 337 n-> ansa, 337 11.
vijndna-parinama, 21 Vision, 333
vijhana-vada, 20, 209, 228, 272 Visual, 176; consciousness, 6 1 ; organ,
vijndna-vddins, 2, 242 , 3 11  perception, 20, 25 ; sense, 156
Vijhdnamrta-bhdsya, 262 visada, 332; 339 w-> 3 x̂
vikalpa, 75 w., 236, 261, 389, 392, rneja, 148, 187 189, 371, 397 

40I n< visifta-devata-bhaktt, 505
vikalpa-vasana, 23 vUistasyaiva ananda-padarthatvat, 223
wTwra, 320, 369 ~ Visistadvaita, 57 71., 441
Vikrama-samvat, 107 visistddvaita-vddin, 439
Vikramasilaj 49 vihiddha-cakra, 355
vikrti, 334, 33s, 358, 386 n., 388 visva, 76, 54S
viksepa, 73, 389 n. Visvabharati, 5b 77.
viksepa-sakti, 74 Visvadeva, 113
viksipati, 1 12  ViSvambhara, 79
vilayana-riipd vrddhihprakopah, 335 n. Vi6van8tha_Tirtha, 220
vildpam, 264, 265 Visvariipa Acarya, 82, 83, 86, 87, 251
vimukta, 251 visva-rupata, 241
Vimuktatman, 198, 199, 201,203-205; ViAvamitra, 230, 541 

criticism of the bhedabheda view by, Visvdmitra-samhita, 432 
20 1,20 2 ; criticism of the sahopa- ViSveivara, 443 
laivbha-myamdt by, 201; his date and Visvesvara Pandita, 80 
works, 108; his'refutation of “ differ- Visvesvara Sarasvati, 55 
ence,”  199,200; nature of pure con- VisveSvara Tutha, 7° 
sciousness in, 199; tries to prove an VisveAvarSnanda, 82 11. 
intrinsic difference between aware- \isvesvarasrama, 57 n. 
ness and its object, 201; world- visvodara, 353 _
appearance like a painting on a vifama-pravartana,4 16
canvas in, 203 mama-vynana, 416

Vimsatika, 19, 20 2 1 2 6  29 amaharopayogitvat, 334 «•
Vinaya-Pifaka, 276 Vi?a-t antra, 425
vinala-pratisedhat, 386 «. W a> 23> 3° , 104, 1 to, i » ,  ^ 2
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caitanya, 2 0 7  V o m it in g , 3 4 » O l j

208 3 . 7 .
'S y a S lu t t i”  »7 « , . » 3

visaya-visayi-bhava, 14 4 ,  ^ 2  Z k k a ’ S s

™?ay S"  3 4 1  V rn d a , 4 2 7 , 4 3 5
S f S 3 5 , 5 3 6  5 3 8 , 5 4 8 - 5 4 9 ! » d  V n w . ,  5 3 9 , 5 4 . ,  5 4 3

S ^ i 5 2 i 2 » ? T a  » f  7 9 , 8 7 ,' » 6 ,  4 0 7 , 4 .0 ,  4 56 ,

v ^ S , S5397 ; . 5 3 8
Visnu-dharmottara, 2 7 9  « • u ^ T ' aT
Vipu-m ukha  5 3 6  Vrtti-prabhakara, 2 1 6  « .
Visnu-pada, 5 3  ^  tran sform ation , 206
Visnu-piiraya, 2 5 1  Vftti-varttika, 22 0
V m u-puraja-fika , 14 8  « • 4 7 0

Visnu-smrti, 2 7 9  « • apaiti, 3 8 6  « .
V it a l  c e n tre s , 3 4 0  ^  8 8
V it a l  c u r r e n ts , 179 S r e f e ‘, 4 0 0  « .

V it a l  ® le “ “ *’ 3 1 5 ,  3 * 8„  vyavasaya, 1 0 7 ,  38 4
V ita  fu n c t io n s  3 5 7 ,  4 8 7  ^ m a ta yO m iM , 4 8 4  « • 1
V it a l i t y , 2 4 1 , 3 2 8 , 3 3 6  . J a f l t f ,  3 3 6  n.
V it a l  p a r ts , 3 4 2  Vyadhi-sindhu-vimardatia, 4 3 2
V it a l  p o w e rs , 2 1  Vyakarana, 2 7 5  «•> 5 4 7
V it a l  p r in c ip le , 2 4 1  J/y akaraiia-vada-nak?atra-mala, 2 1 9
wtoiyjla, 3 7 7 ,  3 7 9 , 4 0 !  vydkhyana, 3 8 9 , 3 9 a
V if fh a la  D ik ? ita , 4 4 3  g  Vyakhyana-dlpika, 1 2 3

5 3 , 5 4 , S j ,  i o ^  8 9  Vyakhya-sudha, 55
2 i 6 2 2 2 ;  l in e , 1 0 4 ,  s c h o o l, 3 4 , 5 3 , ^ akulita.mdnasah, 3 1 2  « • 3
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8 6 ’ 8 y ’ IOi 2- t  2  W W fen- 4 W  lyaparah prerana-rupah, 4 8 1Vivarana-siddhanta-candnka, 4 3 4  ^  - 1 o .

.  v Z Z o M - . i d J M M - c h m m i ,  3 4 9  »■  ' * & “ £ } % ' * ’  94
. 4 8 - , .

VivuTanopGTiycisci, 1 0 ,  3 1 ti., ^ 0 3 , _ 0 o~ . , n ,, 2
Vivaraifopanydse Bharatmrtha-vaca- 2 * ? > 2 6 2 , 2 6 5 , 3 ° 5 , 4 ° 8 ,

nam, 216  n. . ,  „
vivarta, 3 8 , 3 9 , 2 2 4 ;  c a u se , 4 5 , V le" >  y v a s a t i r t h a ,  1 1 8 ,  2 2 5 ,  2 2 6

■ 6  v ie w  o f  c a u sa t io n , 2 2 4  v y a s a u r u i* ,  ,
4 0 , 2 1 5 ,  VIC V y a s a s r a m a , 1 1 9

vivarta-karana, 5 0 , 5 1  vysvaharika , 2 ,  4 4
Viveka-cudamam, 7 9  6 3
viveka-m§pat.n, 2$o vyaydma, 4 1 9
vmtdtsa-samnyasa, 252 . ^  ^  ^
Virasimhavalokita, 4 3 0

it f r y a , 2 4 i ,  3 5 i ,  3 5 9 , 3 6 i - 3  ' ,  3  , W a c k e r n a g e l, 3 4 5  « .

3 9 1 , 5 0 1  W a k in g  e x p e r ie n c e s , 6 , 8 , 28
vita, 2 5 6  W a k in g  id e a s , 26
V o c a l  a c t iv it ie s ,  50 0  W a k in g  l i f e ,  8 0 , 1 1 5
V o c a l  o r g a n s ,  2 5 4  W a k in g  s ta te , 2 6 , 2 4 0 , 2 4 1 ,  2 5 7

V o id ,  2 7 2  ,  W n lle s e r . ^98
V o lit io n , 2 3 ,  2 4 , 7 1 ,  1 5 2 ,  i 5 3 > 4  , Y V a rm , 3 5 8 ,  3 6 1 ,  4 ° 8

Volitional s ta te s , 1 7 9 ,  1 8 0  W a ste-i^ o d u cc !3 2 5 ,  3 2 7 , 3 3 * . 3 3 7
Volitional tendency, 4 7 9  W atchfulness, 5 ° 5
V o lu n t a r y ,  515
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\ ^ V ^ V 74, 18 7 ,194» 302, 331-334, 347, yasmin sunyam jagat sthitam, 234 
349, 352, 357-360, 362, 364, 367, Yasomitra, 58 n., 62 
501; channels, 348 yathdrthanubhava, 213

Watery, 331, 357, 359; character, 331 yathdrthanubhavah premia, 133, 212
Way, 115 , 367 yatha-vidhi, 294, 295
Weak, 338 Yaugacaryas, 120
Wealth, 510 Yadava, 541, 543
Weber, Dr Albrecht, 288 n., 486 11. Yadavabhyudaya, 220 
Well-being, 509 Yadavabhyudaya-tlka, 220
Whirlwind, 408 Yadavananda Nyayacarya, 225 n.
White, 349 ; leprosy, 282 Yajnavalkya, 107, 252, 2S6 n. 1
Whitney, W. D., 340 n. Ydjnavalkya-Dharma-sastra, 279 n.
Whole, 20, 40, 152, 157, 187 Yamunacarya, 439-441, 541, 546, 547
Will, 149, 248,402, 4 15 ; force of, 264; yatudhanas, 296, 300

to live, 414 Yellow, 27, 176, 330; awareness, 70,
Willing, 263 71
Will-power, 242 Yellowness, 143
Windpipe, 286 Yoga, 107, 109, 250, 258, 265, 356,
Winter, 327, 335, 370 389, 390, 415, 439, 440, 443-445,
Wisdom, 24, 257, 442, 444, 491, 494, 447, 451-453, 456, 4 5 7 , 460, 461.

500, 502, 504, 505, 514, 530, 532 466, 467, 489, 499, 504, 512, 514,
Wise, 378, 531 519, 547; concept of God criticized,
Wish, 497 177; springs of action in, 414
World, 1, 3, 1 1 ,  5 1, 114 , 230, 236 yoga-dharana, 449 11. 2
World-appearance, 1, 5, 9-12, 19, 45, Yoga discipline, 242 

46,48, 55, 74, 98, 10 1,10 5 ,10 6 , n o , Yoga literature, 354 n. 
i n ,  117 , 118 , 147, 152, 168, 170, Yoga practices, 273, 436, 440, 448,
215, 217, 221, 224, 230, 233-236, 477
239-245, 256, 268 Yoga processes, 453

World-construction, 21 yoga-seva, 450
World-creation, 39, 42, 242 Yoga-sutra, 5 n., 251, 265, 304 403,
World-experience, 3, 4, 170 408, 443, 451, 461, 549
Worldly life, 521 Yoga-sutra-bhdsya, 87
World-manifestation, 410 n. Yoga system, 436
World-objects, 21, 28, 36 yoga-sataka, 425, 436
World-order, 533 Yoga Upani?ads, 455, 461
World-phenomena, 50 yoga-vahitvat, 332 n.
World-process, 73, 170 Yoga-varttika, 262, 355
Worms, 297, 298, 300 Yoga-vasi$tha, 17, 57 228, 230
Worship, 537 231-234, 237, 240, 246, 247, 250 n.,
Wounds, 330 251-254, 259, 263, 264 n., 265-268,
Wrath, 497 270-272, 402 71.; citta and move-
Wrong construction, 154 ment, 258; conception of jlvan-
Wrong notion, 9 mukti, 245 h- \ denial of daiva in,
Wrong perception, 137 255; energy and its evolution, 343 ft . ;

energy and world-appearance, 243 ft.; 
vad antar-jneya-rupam, 27 n. estimate of its philosophy, 271,
yadrccha, 372 ,4 10  272; free-will and destiny, 253! its
L in a , 292 n., 448, 487/488 doctrine of prarabdha-karma 246,
yajiia-vidah, 448 247; its idealism compared with
Yainesvara Makhindra, 218 n. that of Prakasananda, 270, 271; its
v „ ; 1ia 271 too *26 idealism compared with that ol
Z  l n L  c L  Sankara and Buddhist idealism, 268
Yaf ctl ff.; jlvan-mukti and NySya email-
yaRna, cipation, 248; jlvan-mukti and the
yaksrt*, 2 3>4 Prabhakara idea of emaniepation,
ydkmcm, 297 «• 5- 29» jivan-mukti and the Samkhya
Yama, 251, W ,  4 3 2 ,454. 455, 49 1 49 , ^  p
yantra, 257
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'%:;:: ’- Y ^ l Vasislha (cont.) Yoga-vSsiftha-tatparya-praltasa.z4 ^ ? ^ ^

- -  "ian-vuikti a n d  th e  S a m k h y a -y o g a  Yoga-vasiftha-tatparya-saiflgraha, 2 3 2  
id e a  o f  e m a n c ip a tio n , 2 4 9 - 2 5 1  \flvan- Y o g a c a r a , 16 4
mukti a n d  V id y a r a n y a ’s  d o c tr in e  o f  Y o g a n a n d a , 57  
jivan-mukti, 2 5 1 ;  jivan-mukti c o m -  Y o g a n a n d a n a th a , 4 30  
p a re d  w ith  B u d d h is t  sa in th o o d , 2 4 7 ,  yogarudha, 4 4 4 , 4 4 s ,  4 4 0  « .
2 4 8 ;  jivan-mukti c o m p a re d  w ith  Yogesvara, 4 5 3
sthita-prajna, 2 4 7 ;  karma, manas Yogins, 18 9 ,  2 5 6 , 4 4 0 , 4 4 4 , 4 4 0  4 5 1 ,
a n d  th e  ca te g o r ie s , 2 3 7 - 2 3 9 ;  n a tu re  454
o f  kartnva, 2 4 2  f f . ;  n a tu re  o f  th e  Yogi-ydjnavalkya-mmhita, 3 5 4  
w o rk , o th e r  w o rk s  o n  it  a n d  its  d a te , Y  o g isv a ra , 5 7  n., 1 2 2  
2 2 8 - 2 3 2 ;  o r ig in a tio n  o f  th e  w o r ld  yogyata, 1 5 0  
th ro u g h  th o u g h t-m o v e m e n t, 2 3 5 -  yoni, 3 5 8  
2 3 7 ;  p la c e  o f  fr e e -w ill  in , 2 5 4 ;  prana yuddhe capy apalayana, 50 5  n.
a n d  pranayama in , 2 5 7  f f . ;  prana yudh, 5 5 1  
v ib r a t io n  a n d  k n o w le d g e  in , 2 5 6 ;  Y u d h i? th ir a , 5 0 b , 509  
r ig h t  c o n d u c t  a n d  fin a l a tta in m e n t Y u g a s e n a , 1 7 2  
in , 2 6 7 , 2 6 8 ;  s ta g e s  o f  p ro g re s s  to -  yuj, 4 4 3 , 444. 4 4 °  
w a rd s  sa in tlin e ss  in , 2 6 4  f f . ;  th e o ry  . yujir, 443. 444 
o f  spanda, 235-237 ; u lt im a te  re a l i ty  yujir y°S_e> 443. 444 
is  p u r e  in te llig e n c e , 2 3 2 ,2 3 3  ; vasand yuj samddhau, 4 4 3  
a n d  prana v ib ra t io n  in , 2 5 6 , 2 5 7 ;  yukta, 4 4 6  n. 1 ,  4 5 ' 
w o r ld -a p p e a ra n c e  is  e n t ire ly  m e n ta l yukta. aslta, 449  
c re a t io n  a n d  a b so lu te ly  fa lse , 2 3 3 ,  yukti, 3 5 9 , 3 6 0 , 37° .  373. 375. .>7 

, Yukti-dlpika, 4 5  n.
Yoga-vdsistha-Rdmdyana, 228, 2 3 2  '  Yukti-prayoga, 49
Yoga-vasi?tha-samk?epa, 2 3 2  yurijydt, 4 4 0  n. 4

I Z V v A 2,2 Demch.n
Yoga-vasitfha-slokah, 2 3 2  schen Gesellschaft, 345 •
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