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Translator's Preface.

My dear Professor Deussen,

WarN, writing to me of your pilgrimage to India and your
| many friends in that old, sacred land, you suggested that 1
should translate Das System des Veddnta for them, and I most
willingly consented, we had no thought that so long a tire
must pass, ere the completed book should see the light of day.
Now that the period of waiting is eaded, we rejoice together
over the finished work.

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

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

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

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



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

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

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

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

Translator’s Preface,

Believe me, as ever,
Cordially yours
CHARLES JOENSTON.
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I. Literary Notes.

.. The Name Vedanta.

Vedinta means literally “the end of the Veda” and
signifies originally the theologico-philosophical treatises which
appear as the closing chapters of the single Brihmana's of
the Veda, and which are afterwards generally called Upanishad,
that is, “(secret) seunca,” “gecret doctrine.” - Further on, thc

1 Vedanta may originally mean either L “Hnd of the Veda,” or
2. “Dogmas of the Veda” (cf. siddhanta, rdddhdnta), or 8. “Final Aim of
the Veda.” Max Miiller declares himself in favor of the latter view
(Upanishads T, p. LXXXVI N.); but this presupposes an appreciation of
the dogmatic at the expense of the ritwal part, which it is difficult to
accept for the time at which the word arose (we find it already rigidly
fixed in TA. p. 817, 2 = Mund. 8, 2, 6 == Kaiv. 8 and (vet. 6, 22). Hence
the view given above (for which we must of course vot rely on TA.
p. 820, 1) recommends itself as the simplest and most natural. The
remarkable circumstance that the etymological meaning : of both vedante
and wupanishad cannot he proved by quotations may be explained, if we
assume that both were originally popular terms in tbe language of the
pupils, and first received a definite seuse when they were transferred to
the language of the higher style. After the Brahmacirin had learnt the
formulas of prayer (manmira) necessary for his future calling, and the
manuer of their application in the cult (bandhu, brékmanom), at the
conclusion of the course (Ind. Stud. X, 128 cf. Chind. 4, 10—15;~-
a chapter like Brih. 6, 4 was of course possible only st the end of 8
period of study) the Gurn might communicate to him certain things easy
to misinterpret, and therefore secret, concerning the metaphysical power
of the prayer (brakman) which supported and maintained the gods, and
the resulting superiority of the own Self of the knower (ifman) over all
the powers of nature, whence in course of time arose the Brahmavidya,
Atmavidya, which the pupils might joyfully hail aud greet as the Vedanta,
that is, as “the end of the studies,” and of the (not seldom severe [Mahi-
bhératam I, 745]) period of pupilage. These communications to the An-
tevsin took place in a confidential séance, that is (in contrast with

1*




Iﬁtrod_uctioil.

‘name Vedinta in the sense of ¢ Final Aim of the Veda” is
applied to the theologico-philosophical system founded on the
Upanishad’s, which may fitly be termed the Dogmatics of
Brahmanism, and the exposition of which is to occupy us
here. In order not to mix things historically distinet, we base
this exposition exclusively on the standard work of the Ved-
anta School, the Cariraka-mimansi-sttra’s of Badaridyana
together with Cafikara’s Commentary thereon. As for the
present a separate treatment of these two authors does not yet
seem practicable, we consider the work as an jadivisible whole
for the purpose of our systematic exposition, and shall quote it
i the sequel either with three numbers according to adhydya,
pida and sibram or with two numbers according to page and
line in the edition of Roer and RAma Nariyana Vidyaratna
in the Bibliotheca Indica, Calcutta, 1863.2 b

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

parishad, samsad), in an upanishad, an expression which then adopted the
meanings of “secret meaning, secret name, secret teachings” just as the
word “Collegium” adopted in German has been travsferred from the idea
of “assembly” to that of an “object of study” which can be “read” or
& heﬂl'd.” I

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

[The whole work has now been translated: into German by the author
of the present work (Leipzig 1887), and into English by G. Thibaut (Ox-
ford 1890—58)].

3 Cf. with the following: Colebrooke, On the Vedas or sacred
writings of the Hindus, As. Res., VIII, 866—476; On the philosophy of
the Hindus, Transact. of the R. As. Soc, I, 19-48, 92—118. 489461,
II, 1389, 1, b49—-579 (in the Misc. Hss.3, 1I, 8ff, 289ff); A. Weber,
Indische Litteraturgeschichte?, 1876, 8. 8ff, 2491, where the literature
up to the most recent times (1878) is to be found brought together in
the notes and supplements; Max Miiller, A History of Ancient Sanskrit
Titerature?, 1860,
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2. Some Remarks on the Veda.
| a) General view,

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

b) The literary materials of the Veda,

In the first place the four Vedas, in the form in which
they come to us, are nothing else than the Manuals of the
Brahmanical Priests (rifvij), providing them with the
materials of hymns and sentences necessary for the sacrificial
cult, as well as teaching them their right uge. 'T'o each com-
plete sacrificial ceremony belong, in fact, four chief-priests
distinguished according to their courses of studies, and their
functions: 1) the Hotar, who recites the verses (ric) of the
hymns, in order to invite the gods to the enjoyment of the
Soma or other offerings, 2) the Udgéatar, who accompanies
the preparation and presentation of the Soma with his chants
(sdman), 3) the Adhvaryu, who performs the sacred rite,
while he mutters the corresponding verses and sacrificial sen-
tences (yajus), 4) the Brahman, to whom is counfided the
superintending and guiding of the whole. The canonical book
for the Hotar is the Rigveda (though the Rigveda-samhita
has from the outset a wider import, not merely ritual but
also literary). that for the Udgitar is the Saimaveda, that
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for the Adhvaryu the Yajurveda, w‘mle on the contrary the
‘Atharvaveda has nothing to do with the Brahméan,* who
must luow all the three Vedas, and to whom the Atharva-
veda is only referred for the sake of appearance, in order to
help to raise it to the dignity of a fourth Veda, which was
' for a long time refused to it.> It finds its practical application
on the one hand in .the domestic cult (birth, marriage, burial,
sicknesses, blessing the harvest, incantations over cattle and °
o forth), on the other hand in certain official acts (inauguration
of the king, blessing before a battle, cursing of the enerny and
80 on); in the latter aspect it is the Veda of the Kshatriya caste,
‘a8 the three others are of the Brahman caste,® and might stand
in the same relation to the Purohifa (prince’s family priest)
as that which the others hold to the Kitwi)’s (cf. Yajnava.lkya.
1, 812).

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

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

+ Apastamba-c¢rauta-stitram 24, 16--19: rigvedena hotd lLaroti,
sdmavedena udgatd, yajurvedena adhvaryuh, sarvair bralmé.—Madhuo-
sfidana (Ind. Stud. X, 16, 8): tatra hautra-proyoga’ rigvedena, ddhvaryava-
prayogo yajurvedena, audgdtra-prayogak simavedena, brihma-ydjamina-
prayogav tu atra eva antarbhiitaw; atharvavedas tw, yojna-anupayuwkial,
canti - pawshtika - abhicira- adi- karma - pratipadakatvena afyanta -vilaksha-
na' evd.

s Gopatha-brahmanam I, 2, 24: rigridam eva hotdram v;'mwkm,
yajurvidam adhvaryum, simavidam udgatiram, atharvaingirovidam brah-
 manam.—Atharva-parigishtam 1 (Ind. Stud. 1, 296, 28): rakshins:
rakshati brahma, brakmd tasméd atharvavit—Cf. Vishnpupurianam YII,
4 (p.276, Wilson).—An indirect acknowledgement of the fourth Veda by
Qankara ig found on p. 239, 2.

¢ Tt is perhaps 1o be understood in this sense, wheu Brih. b, 13
(Catap. Br. 14, 8, 14) kshatram upp{-ars as fourth ulong with wktham,
yajus and sdman,



I Interary Notes. | - 7

Thus the Rigveda-samhita consists of 1017 hymns in 105680
verses, from which the Hotar has to select the required in-
vocation for the purpose in view; the Samaveda-samhita
. countains a selection of 1549 verses (or with repetitions 1810),
either from the Rigveda-samhitd, or from the materials on
which it is based; all these excepting only 75, are algo
found in the Rigveda. They are modulated in numerous ways,

for the purposes of the chant (sdman); the Samhitd of the

white Y ajurveda contains both prose sacrificial senfences
(yajus) and verses, the latter of which are in great measure
taken from the materials of the Rigveda; on the other hand,
the Atharvaveda-samhitd consists merely of 760 Hymns, only
about one sixth of which are common to it and the Rigveda,
while the remainder occupy an independent and in many
respects quite peculiar position in the total of the Vedic
Mantra literature, of which later. Each of these four Samhitas,

according to the Cékhd’s or Schools, in which it 1s studied,

i3 extant in different recensions, which, however, do not, as a
rule, differ materially from one another. It is otherwise, as
will presently be shown, with the second division of Vedic
literature. _
II. The BrArmanam, whose most direct purpose generally
18, to teach the practical use of the materials presented in
the Samhita, in its widest scope often goes far beyond this
immediate purpose, and draws within its sphere what (with
Madhusiidana) we may include in the three categories of vidhi,
arthavada and vedanta. 1) As vidhi (¢ e., precept) the Brih-
manam enjoins the ceremonies, explains the ocecasions of their
use, as well as the means for carrying them out, and finally
describes the process of the sacred rite itself. %) With this,
under the name of arthavdda (i.e., explanation) are linked the
most various discussions, whose purpose is, to support the
content of the precept by exegesis, polemic, mythology, dogm:
and so forth, 3) The consideration of the subject here and
there rises to thoughts of a philosophical character, which, as
they are found for the most part towards the end of the
Brihmana's, are called vedinta (i.e, Veda-end). They are the
~chief content of the appendixes to the Brahmanpa’s which are
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called Aranwyaka’s, and whose original purpose (though not
strictly maintained) was to serve for the life in the forest
(aranyam), which was enjoined upon the Brahmans in old age,
to serve as a substitute for the ritual which, if not completely
left behind, was yet very much limited. However this may
be, it is the fact that in them we meet abundantly a wonder-
fal spiritualising of the sacrificial cult: in place of the practical
carrying out of the ceremonies, comes meditation upon them,
and with it a symbolical change of meaning, whmh then leads
on farther to the loftwst thoughts.? -

Let the opening passage of the Brihad-aranyakam (whmh I8
intended for the Adhvaryu), in which the Horse Sacrifice is treated, serve
ag an example:

“Om!-Dawn verily is the head of the sacrificial horse, the sun
“is his eye, the wind his breath, his mouth is the all-pervading fire, the
“year is the body of the sacrificial horse; heaven is his back, space is his
“beily, the earth is hie foot-stool (Carik.). The poles are his loins, the
“intermediate quarters are his ribs, the seasons are his limbs, months and
“half-months are his joints, day and night are his feet, the stars are his
“ bones, the clouds are his flesh, The deserts are the food which he con-
“gunes, rivers are his entrails, the monutains his liver and lungs, plants
“and trees his hair; the rising sun is his forequarters, the setting sun is
“his hindquarters; when he yawns, that is the lightning, when he neighs,
“that is the thunder, when he waters, that js rain; his voice is speech.
“ Day verily arose after the horse as the sacrificial vessel, which stands
“before him: its cradle is in the eastern ocean; night verily arose as the
“gacrificial vessel, which stands behind him: its cradle is in the western
“ocean; these two sacrificial vessels arose to surround the horse. As a
“racer Le carried the gods, as a war-horse the gandharvas, as a steed the
“demons, @s a horse mankKind, The ocean is his companion, the ocean his.
“oradle.”

Here the universe takes the place of the horse to be offered, perbaps
with the thought in the background, that the ascetic is to renounce the
world (cf. Brih. 8, 5, 1. 4, 4, 22), as the father of the family renounces the
real sacrificial gift. In just the same way, the Chandogya-Upanishad
(1, 1) which is intended for the Udgitar, teaches as the true udgitha: to
be recognised and honoured the syllable “om,” which is a symbel of
Brahman (paramaitma-pratikam); and the wktham (hymn) which belongs
to the Hotar is subjected to a like transformation of meaning in Aita-
reya-dranyakam (2, 1, 2).—Compare Brabmastitra 8, 3, 55--56, where
the thought is developed that symbolical representatmns (pmtyayaf) of
this kind have ?311(1113} not only within the (Jikhd, in which they are
found, but also in general. ;



‘The most important parts of these Aranyaka’s were later

detached from them under the name Upanishad, and were
brought together from the different Veda's into a single whole;

but originally, as we must admit, each Vedic school had its
special ritual textbook, and together with this a more or less
rich dogmatic textbook, and if there were in reality, as the

Muktika-Upanishad (Ind. St. ITT, 324) affirms, 21 + 1000 + 109
4 50 = 1180 (Jakha’s, it follows that there must have been
1180 Upanishad’s. In reality, however, the matter is much
simpler, since the number of the Cakhd’s, which we really
know, is limited for each Veda to a very small number, whose
texthooks present the common ritual and dogmatic material
in differing order, treatment and elaboration. Thus we are

acquainted with only two Qakhd’s of the Rigveda, that of.

the Aitareyin’s and that of the Kaushitakin's, each of which
possesses one Brahmanam and one ﬁrm_zyakam, the latter
containing the Upanishad of the school.—For the Simaveda
we know up to the present for the Brahmana section only one
Cakha accurately and completely, that of the Tundin’s, to
which belong the following writings: a) the Paficavinga-brah-
manam; by the Shadvinga-brahmanam, whose name already
characterizes it as an addition to the former; ¢) we must also
attribute to the school of the Tandin’s the hitherto incom-
plately known Chandogya-brahmanam, since Cankara under this
name quotes a passage, p. 892, 9, which according to Rajen-
dralala Mitra (The Chéndogya-Up., Introduction, p. 17 N.)
forms the beginning of the Chindogya-brahmapam; d) finally
Qankara repeatedly quotes the Chandogya-wpanishad as belong-
ing to the Tandin’s; thus Chand. 3, 16 (quoted p. 889, 10,
890, 8) 8, 13, 1 (p. 899, 3. 907, 7. 908, 5) 6, 8, 7 (p. 923, 8).—
A second independent book of ritual for the Samaveda is
possibly the Talavakara-brahmanam of the Jaiminiya-gakha
(cf. Cankara’s statement on Kena-Up, p. 28, and those of
Burnell in Miiller’s Upanishad’s 1, p. XC), according to Burnell
in five Adhyfya’s, the last but one of which containg the
well-known short Kena- Upanishad (quoted p. 70, 1. 4. 10. 163,
3. 808, 10), while the last consists of the Arsheya-brahmanam
(quoted p. 301, 8). The four remaining Brihmana's of the

1. Literary Notes. i - >
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i -S’é.fm"_a.veda. (Samavidhinag, Var‘:gzd; Devatidhydya, Samhitopani-

| - shad) can make mno claim to the name of independent text-
. hooks of the school..--For the Yajurveda we have to distin-

guish two forms, the black (that is, unarranged) and the white
(arranged) Yajurveda. The former contains Brahmana-like
materials mingled with the Mantra’s in the Samhitd; in this
form the schools of the Tasttirdyaka’s (whose Brihmanam and
ﬂmnyakam are merely continuations of the Samhiti), the -
- Katho's and the Magtrayoniya’s have handed the Yajurveda
down to us. The Taittiriya-dranyakam contains at its close
two Upanishad’s, the Twittiriya- Upanishad (Book VIL VIIL
IX) and the Nardyaniya- Upanishad (Book X). To the school |
of the Katha’s belongs the Kathaka- Upanishad, which we now
~ possess only in an Atharvan recension, whereas in (aikara's
time it seems to have formed a whole with the other texts of
the Katha's, of which more will be said later; under the name
- Muitri-Upanishad we have received a late product of very
apooryphal character;$ the name of a fourth Qakha of the

black Yajurveda, the Cvetdgvatara’s, is that of a metrical

Upanishad of secondary origin, which, however, is largely
quoted by Cankara as “Cwetdcvataranam nantropanishad”
(p. 110, 5, cf. 416, 1. 920, 4:) and seemingly also already by
Ba.d,uuy:md. 5 A oln By ol OGRS - R A A ) -

In contrast to the Cakhé’s of the black Yajurveda, the
Vajasaneyin's, the chief school of the white Yajurveda, separated
the Mantra’s and Brihmana's after the manner of the remain-
ing Veda's; the former are collected in the Vajasaneyi-sam-
hitd, the latter form the content of the Catapatha-brakmanam,
the concluding part (B. XIV) of which contains the greatest
and most beautiful of all the Upanishad’s, the Brihad-dran-
yokam. A piece closely related to it (probably only on account
of its metrical form) has been added to the Vajasaneyi-
samhiti as Book X1, and is called, from its first word, the
led~upamishad; in the version of Anquetil Duperron four ad-

8 'Qaﬂkara nowhere quotes it (Maitreyi-brdhmanam p, 385, 8. 1006, 5
means the section Brih, 2,4 == 4, 5); moreover the term Sushumnd (Maitr.
6,21) is not yet to be found in the Commentary to the Brahmasttra’s.
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| dltlonal sectlons of the same Samhita ("atamdmgam (B. XVI),
Purushastdtam (XX XI), Tadeva (X.XXII), and Civasamkalpa
(XXXIV, the beginning) are classed as Upanishad’s.—Besides
the Vijasaneyin’s Canikara thirteen times quotes an other school
of the White Yajurveda, the Jabala’s; nine of these quotations
(p- 222, 8. 223, 1, 417, 11. 988, 8 — 991, 4. 999. 6. 1000, 1) 3,
1025, 8) are found, with important variants, in the Jabala- Upa-
nushad, which is to-day included among the Atharva-Upanishad's,
four others (924, 7 = 10569, 1. 931, 4 == 933, 4) are not, so that,
as it seems, (Jankara had a more complete work of this school
before him. Whether Badariyana quotes the same work (1, 2,
132. 4, 1, 8) remains uncertain.9—"To the Atharvaveda belongs
the Gopatha-brihmanam, a work which has preponderatingly

. the character of a compilation and is without close relation to

the Atharva-samhbiti. We find no quotations from it in (af- |
kara; the circumstance that at 3, 3, 24, p. 889ff, he does not
also consider Gopatha-br. II, 5, 4, increases the probability that
he did not know or did not recognize this work. = Finally, to
the Atharvaveda, which could most probably not be guarded
against new invasions by supervision of the guild as were the
other Veda’s, has been attached a long series of Upanishad’s
for the most part short, many of which have a wholly apo-
cryphal character and are nothing more than the textbooks of
later Indian sects. Two Upanishad’s of the Atharvan are of
special significance for the Vedanta, the Mundaka- and the
Fracna- Upanishad, both of which are frequently quoted by
Bidarayana and (Cankara, while we strangely find no certain
quotation from the Mandakya-Upanishad which is so abun-
dantly used in the Vedantasira. '

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

4 Cafikara understands 1, 2, 82 as the Jabalopanishad 2, p.489 and
4, 1, 5 as a text of this school unknown teo us; on the other hand accord-
ing to the Vedinta-gaiva-bhdshyem (Pandit, June 1872, p. 19) 1, 2, 32 and
according to the Vedanta-kaustulha-prabld (Pandit, August 1874, p. 55)
4, 1, 3 are not to be referred to the Jébila's, ' !
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fixed); they bring together the contents of the Brahmana's, on
which they are based, condensing, systematizing and completing
them, for the purpose of practical life, in very compendious
form, and in the lapidary style which is often quite incom-
prehensible without a commentary, a style to which also the
grammatical, and, as we shall shortly see, the philosophical
literature of India has adapted itself. There are three c¢lasses
of Vedic Sttra’s: 1) the Qrauta-satra’s, which regulate public
worship, 2) the Grihya-stire’s, which regulate domestic cere-
monies (at birth, marriage, and the funeral), and 38) the
Dharma-sitra’s, in which the duties of the Castes and
Agramal’s are set forth in detail, and from which the later
lawbooks of Manu and so on are derived. As the (Jrauta-siitra’s
are based on the Crufi (that is, Divine Revelation), the two other
classes in like manner rest on the Swirifi (that isy Tradition)
and Aecdra (that is, Custom); more will be said further on of
the meaning of these expressions in the terminology of the
Vedanta.
c) Of the Genesis of the Veda. _

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

10 Cf. on 'this point the mufually supplementary works: Zimmer,
Altindisches Leben, Berlin 1879; Liudwig, Die Mantra-Litteratur und -
das alte Indien (in the third volume of Ludwig's Rigveda), Prague 1878;
Kaegi, Der Rigveda, Leipzig 1881; Oldenberg, Die Religion des Veda,
RBerlin 1894; Hillebrandt, Vedische Mythologie, Breslau 1891—1902,
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1"9110'1011 of India through its different phases, in part even
from the moment when the gods are crystallizing under the
hand of the poet out of the phenomena of nature, to the point

at which belief in them for the thinking part of the nation
begins to grow dim,!! and is being replaced by the first
stirrings of philosophical speculatlon, the latter especially n
the later hymns chiefly found in the last Mandala, many of
which, as for example the Hymn of Purusha, Rigv. 10, 90
SCVE3L, AY.19,6. TA. 3,12), already show an immigration
into the Ganges valley with the consequent development of

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

11 There are hymns in the Rigveda which treat religion with open
scorn. Thus among others (e. g. Rigv. 7, 108) the bymn Rigv. 9, 112,
which not without humour develops the thought that even the god
Tndra, like mankind, selfishly follows his own profit; and which very
effectively ‘nses a constantly recurring refrain, borrowed apparently from
a religious hymn, “indrdya indo parisrava.” It is true that Grassman
has omitted this refrain, in which the whole point lies.—The “Liturgy of
the Dogs” (cauva udgitha) Chénd. 1, 12 seems to own its origin to
similar motives. :



i Int'rd{tuctibri i

| Upanayanam, the admission into the Brahmanical church) had
. to offer, and in part also to perform, sacrifices, but only the
Brahmans could eat the sacrificial food, drink the Soma, and
receive the sacrificial gift without which the sacrifice was not
efficacious; they only could be Ritvy's (qacrlﬁcxal priests for

were ija 8 (“twme-born,” reborn through the sar*rament of the. ;

another for hire) and Purohita’s (permanent family priests of

the princes). Of these caste privileges the Brahmans were)
able in time to make a more and more extended use. Inj
proportion as, through the consolidation of their settlements, |
the prosperity of the princes and the people grew, the external|

pageantry of worship increased; the number of the participat-|

ing priests angmented, the names Brahman, Hotar, Adhvaryu,
Udgatar, which we see emerging in the Rigveda at first sporadi-|
cally and without strict distinction, were bound up into a
system, and by the side of each of these Ritvij’s at a grea.t‘
sacrifice stood a series of accolytes. |

Now the more complex the system of worship became, the |
more imperatively it demanded a special training, and this |
practical need was the decisive factor in the arrangement of

the Vedic literature,—if indeed this word can be employed for

a condition of things in which no written record is to be
thought of.12  Little by little, a firm tradition grew up about
the verses and sentences with which the Adhvaryn had to

accompany his manipulations (Yajurveda), as about the songs |

which the Udghtar chanted at the sacred operations (S@ma~
veda), and lastly it was no longer enough for the Hotar to
know the songs hereditary in his own family; the aepamte

12 Fven the Upanishads seem originally to have heen handed down
only orally. On the cne hand we find passages in them which only become
intelligible by an accompanying gesture (e.g., Brih. 1, 4, 6: atha 1ili

abhyamanihat; 2, 2, 4: imaw eva [the ears] Gawtama-Bharadvijau, ayam

eva Gautamo, 'yam Bharadvdjah, and so on); on the other hand, e.g.,

Chand. 8, 3, 5 saulyam is treated as a trisyllable, Brib. 8, 14, 1, bhéimir

antariksham dyeuh svd b, 14, 3 préno "pano vydnah are treated ag eight
ayllables. —For the rest, the question of a writlen record in India has not
the importance which we, judging by our own position, are mchned to
give it.
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ons of hymns were gathered into circles (mandalam),
the circles into a single whole (Rigveda), which then for a
certain further period still remained open for additional new
productions.—Not all the old hymns were admitted into this
canon; many had to be excluded, because their contents were
thought to be offensive or otherwise unsuited; others because,
sprung from the people, they were not supported by the
authority of some famous bardic family. To these were con-
tinually added mew blossoms which the old stem of Vedic
lyrics bore in the Brahmana Period, and which bear clear
testimony to the altered comsciousness of the time. Krom
these materials, which had to be handed down for a long time
outside the schools in the mouths of the people (to which fact
their frequent and especially metrical negligence bears testi-
mony), there came into being in course of time a fourth col-
lection (Atharvaveda), which had to struggle long before gain-
ing a recognition which always remained conditional
Meanwhile the other older collections had become the basis
of a certain course of study, which in course of time took 2
more and more regular form. Originally it was the father
who initiated his son into the sacred lore handed down by
the family, as best he could (Brih. 6, 2, 4 Chand. 5, 3, 5),
soon, through the growing difficulty of understanding the old
texts, the more and more complicated form of the ritual, the
perpetually estending circle of studies, this became too difficult
for him; it hecame necessary to look for the most approved
authorities for each of the theories (vidyd) that had to be
learned, travelling scholars (caraka) went further afield (Brih.
3, 3, 1), celebrated wandering teachers moved from place to
place (Kaush. 4, 1), and to many teachers pupils streamed,
“like the waters to the deep” (Taitt. 1, 4, 3). Later custom
demanded that every Arya should spend a series of years
(according to f\pa,st;. dharma-sttra 1,1, 2, 16 at least twelve)
in the house of a teacher, the Brahmana’s, to prepare themselves
for their future calling, the Kshatriya’s and Vaigya's, to receive
the influences which were to mould their later thought and
life,. 'We must assume (even if we have no quotation at hand
to prove it) that the imparting of this instruction became in

[
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course of time the exclusive privilege of the Brahmans: only
thus can be explained the nnparalleled influence over the life
of the Indian peoples which the Brahmans succeeded in
winning and maintaining. As the outward apparel of the
scholars of the different castes differed, so also probably did
their instraction. As payment for it, the scholars performed
the household and field labour of the teacher; they tended
the sacred fire (Chand. 4, 10, 1), herded the teacher’s cattle
(Chand. 4, 4, 5), collected the customary gifts for him in the
village and brought him presents at the conclusion of the
course, In the time left free by these manifold obligations
(guroh karma-aticeshena, Chand. 8, 15) the Veda was studied.
On the whole, it was less a time of study than a time of
discipline, as the name J¢rama implies, intended for the
practice of obedience to the teacher (of which extravagant
examples are handed down) and stremuous self-abnegating
activity. It was the tendency of Brahmanism to mould the
whole life to such an Agrama. Not all, after the termination
of the time of study, set themselves to found a family: many
remained in the teacher’s house to the end of their lives (naish-
thika); others betook themselves to the forest to devote them-
. selves to privations and penance; others again disdained even
this form of regular existence, and cast away every thing
(samnydsin), to roam about (parivrdjakae) as beggars (bhekshw).
The different kinds of “A¢rama,” or “religious exercise,” were
further bound together in a whole, in which what appears as
an abrupt command in St. Matthew’s Gospel XIX, 21, seewms
to have been expanded into a vast system embracing the whole
of life. Accordingly the life of every Brahmana, and even the
life of every Dvija,!® was to be divided into four stages, or
Agrama’s; he was (1), as Brahmacdrin, to dwell in the house
of a teacher, then (2), as Grihastha, to fulfil the duty of found-
ing a fawily, then (3) to leave it in old age, as a Vanaprastha
(forest hermit), to give himself up more and more 10 increasing

t3 A limitation to the Brihmana caste does not seem to follow with
ceriainty from Manu VI, of. v. 88. 70. 97 brdhmana, v.29. 82. 98 vipra;
on the other hand v. 2 grikasthas ti, and so on; v. 40. 85, 91. 94 dvija.

b
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pevances, and lastly (4), towards the end of his lifs, as a
Samnydsin (Bhikshu, Parivrijoka) to wander free from all
earthly ties and live on alms.—We do not know how far the
reality corresponded to these ideal claims.

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

the whole world besides were derived in endlessly varied play
2
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of phantasy.—We may hope that thanks to the wealth of texts
preserved in the Rigveda, Atharvaveda, and Brahmana’s, we
may be able to trace step by step how the sparks of philo-
sophic light appearing in the Rigveda shine out brighter and
brighter until, at last, in the Upanishad’s, they burst out in
that bright flame which is able to light and warm us to-day.

Numerous indications intimate that the real guardians of
these thoughts were originally not the priestly caste, absorbed
in their ceremonial, but rather the caste of the Kshatriya's.
Again and again, in the Upanishad’s, we meet the situation
that the Brahman begs the Kshatriya for imstruction which
the latter, after several representations of the unseemliness
of such a proceeding, imparts to him (cf Brih. 2, 1. Kaush.
4, 1. Brih. 6, 2. Chand. 5, 8. Chand. 5, 11. Kaush. 1, 1).—How-
ever this may be, the Brahmans appropriated this new teach-
ing of Briahman and its identity with the Self, and attached
it, as best they could, to their own system of justification by
works, in a way of which we shall say more in the sequel.
Both systems, the ritual and the philosophic, were propagated
in the Vedic schools, became inside and outside the school
(at public festivals, at the courts of kings and so forth) the
subject of keen debate and a not seldom vehement polemic;
both suffered manifold transformations and exchanges in these
¢ontests and mutual accommodations; at last, as the precipitate
of this rich spiritual life, the Brahmana’s and the Upanishad’s,
in which they issue, were formed and brought into their present
shape and finally (probably after their practical meaning had
already long been transferred to the Satra’s) recorded in writ-
ing. It is to be hoped that in time it will be possible to
reconstruct from them, even if not in every detail, the course
of development which found its conclusion in them.

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

3. The Phllosophlcal Systems.

Parallel with this development of the Vedic theones the:e
early arose side by side in India, from the germs contained
in the Brahmana’s and older Upanishad’s, a whole series of

‘philosophic systems, which stand in very varied, sometimes
convergent, sometimes hostile, relations to the Vedas and to
each other, and in which we can trace every shade of philo-
sophical concept of the world, from the crass and cynical
materialism of the Carvika’s up to the orthodox faith in the
letter of the Vedas. Six among them were able to obtain
the reputation of orthodoxy, that is, of a harmony between
their teachings and the Vedic faith, or at least an appearance
of it; the others, and among them Buddhism, were held to
be heterodox and heretical. The six orthodox systems (a
name to which, in its full sense, only the two Mimansa’s can
lay claim) are as follows:—

1) The Sankhyam of Kapila, which served, as some
believe, as the basis of Buddhism, a highly spiritnal theory
of the unfolding of the world to the end of self-knowledge
and theuce resulting liberation, which, however, falls into an
irreconciieable dualism between the unfolding primitive matter
(prakyiti, pradhdnam) and an orlrrmal plurality of individual
spirits (purushe).

2) The Yoga of Patanjali, which, interpreting the San-
khya-system theistically, undertakes to point cut the way of
attaining a union with God, treating it in four parts, 1. of
contemplation (samddhiy, 2. of the means of attaining it (sadha-
nam), 3. of the mastery over nature thereby gained (vibhits),
4. of the condition of abscluteness (kaivalyam).1

1¢ The relation of this teaching to the Yoga-Upanishad’s has yet to
be investigated; in the Samkshepa-Caikara-jaya 1, 8127 (Gilde-
meister, Anthologia?, p. 88) are distinguished three parts of the Veda, the
karma kanda, jhana-kinda, and yoga-kdnda, to whick the three systems
of Jaimini, Bidarayana and Patavjali vefer; the latter appears as an in-

carnation of (Jesha (this throws light on Cowell’s remark on Colebrooke
M. B3, p. 247, o, 9).

2*



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

4) The Va:qeshmam of Kana,da, frequently (e.¢., in the
Bhashépariccheda, in the Tarkabhashi) woven together with
the Nyaya into a single whole, which teaches the growth of
the world from atoms (paramdnu) and undertakes a classi-
fication of existence, according to natural science, under the
gix categories of substance, quality, action, identity, difference,
and inherence (dravyam, guna, karman, s@manyam, vigesha,
samavdya).

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

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

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

The two Mimansi’s may have arisen together, since Jaimini
and Badardyana quote each other, often agreeing, often op-
posing; the two systems complete each other in that together
they exhibit the totality of Vedic theology (since in particular
the Vedanta holds fast throughout to the system of rewards
of the Karma-mimanss cf. 2, 8, 42. 8,1, 25, 3, 2, 9 and
p. 1076, 13), and their principles are in a thorough-going anti-
thesis, which has its foundation in the Veda itself, For the
Veda falls (as (Jabkara on Brih. p. 4ff. shows), according to
the concept of the Vedanta, into two parts, which show a far-
reaching analogy with the Old and New Testaments, a Part
of Works (kerma-kanda), which includes the Mantra’s and
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Brahmana's in general, and a Part of Knowledge (jidna-
kinda), which includes the Upanishad’s and what belongs to
them (e.g., the Agnirahasyam, Catap. Br. X, for which compare
3, 3, 4452, p. 943-959). The former enjoins works, such as

sacrifices and other ceremonies, promising like the Old Testa-

ment, rewards and threatening punishments, with this difference

however that, for the most part, by relegating these to the

other world, it evades the conflict with experience; the in-
vestigation of these circumstances, of the religious works and
the merit obtained by them, which enters as a “new moment”

(apfrvam) into the complex of deeds necessitating a requital

in the other world, forms the essential content of Jaimini’s
Karma-miménsd, which precedes the Vedidnta not so much in
time as in order, and is largely quoted by Caikara in his

Commentary on the Vedanta-sutras as “the first part,” “the

first book” (e.g., p. 848, 6. 897, 1, 919, 9. 944, 4. 951, 3. 1011, 12).
However, as we shall see (Chap. IV, 3), a knowledge of it is
not necessary for the study of the Vedéanta, which bases itself
entirely on the “part of knowledge” of the Veda’s, that is, on
the Upanishad’s, The work of Badariyana stands to the
Upanishad’s in the same relation as the Christian Dogmatics
to the New Testament: it investigates their teaching about
God, the world, the soul, in its conditions of wandering and
of deliverance, removes apparent contradictions of the doc-
trines, binds them systematically together, and is especially
concerned to defend them against the attacks of opponents,
As such appear not only the heterodox philosophers, the Bud-
dhists (whose teachings 2, 2, 1832 in their various forms are
examined, and entirely rejected as an outcome of hatred
toward the human race p. 581, 2), the Jaina’s (2, 2, 83--36), the
Pagupata’s (2, 2, 87—41) and the Pincaratra’s (2, 2, 42—45),
but also the adhevents of the other orthodox systems; inas-
much as Badarayana, 2, 1, 11, declares himself fundamentally
against any possibility of discovering the truth by means of
reflection (tarka). This will be further treated in Chap. V, 2.—
For the purpose of fixing Badariyana’s time, it is
lmportant to note how he treats the four non-Vedic systems.
The Nyaya is not mentioned by Badariyana at all, and only
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twice casually quoted by Catikara (p. 67, 6. 594,1), but with
approbation, perhaps because it lent no support to his polemics
(but compare on Brih, p. 801, 8); the Yoga appears, as far as
we see (1, 1, 19 the word has another meaning), with the exception
of 4, 2, 21 (where, however “ Yoginah” refers in the first place to
Bhag. G. 8,23) ouly at 2,1, 3, where it is briefly dismissed with the
remark, that what has been said against the Sanikhyam applies
to it also; the Vaigeshila-teaching is confuted 4t 2, 2, 1117
with the remark that no attention need be paid to it, since no
one adopts it (2, 2, 17: aparigrahdc co atyantam anapelshi), &
proof, that in Badardyana’s time or country Kanada’s teach-
ing was in disrepute. On the other hand, we must conclude
from the way in which he treats the Safikhyam that this
system (recommended by authorities like Manu and the Maha-
bharatam) was held in high regard in his time. At every
opportunity he recurs to it, in part in long discussions (as
1,1,6—11. 1, 4,1-18. 2,1,1--12. 2,2, 1—10), in part in single
references (1,1,18. 1,2,19. 1,2,22. 1, 3,3 1, A 1 (W U6 U 01
2, 1,29, 2, 8, 51. 4,2, 21), to which others are sometimes
attached (2,1, 3 and 4, 2, 21, the Yoga; 2, 1,29, and 2, 3, b1,
the Vaiceshikam; 2, 1, 411, the systems of reflection in general),
and repeatedly (1,4, 28; 2,1,12) the remark is made, that
with the Sankhya system the others are also dealt with.1s It
is worthy of remark, that Badardyana does not mention by
name any of the other systems (except the Yoga, 2, 1, 3 and
the Yogin's 4, 2, 21, which in fact stand nearer to the Veda)

| Introduction,

18 Of, (ankara on 1, 4, 28, p. 403: “From 2kshater na agabdam (1,1, b)
onwards the teaching of the Pradhfinam [primitive matter of the Sinkhya's]
as the cause of the world has been again and again examined and refuted
in the Sftra’s [not only in the Commentary]; for this assertion finds a
support in certain passages of the Vedinta [Upanishad's], which apparently
speak for it, and this might at first sight deceive the inexpert. Also fhe
said teaching approaches the teaching of the Vedéinta, in that it recognises
the identity of cause and effect, and is therefore recognised by Devala,
and other composers of Dharmasfira's; therefore so much more effort
has been expended on refuting if, than on refuting the atomism [of
Kanida] and other teachings.’—Cf. p, 440, 6: “The atomic teaching and
others [contrary to the Safikhyam], have not even been accepted in part
by sages like Manu and Vyésa."
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or any of their founders, and even avoids repeating the usual
terms for their chief ideas; so, instead of pradhdnam (the
primitive material of the Samnkhya’s), he says rather smariam
(1, 2, 19), anumdnam (1, 1,18. 1,3, 3) anumdankam (1, 4, 1)
“the traditional,” “the hypothetical,” while on the other hand
pradhanam with him 3,3, 11 meaus the Brahman. But the more
careful he is to allow the names of his opponents to fall into
oblivion, the more frequently, for the most part when investigate
ing small differences between them, does he name the teachers
of the two Mimansa schools. As such appear in his work:
Badarayana (1,3, 26. 1,8,33. 3,241 3,4, 1, 3,48 3,4, 19,
4,3,15. 4,4, 7. 44,12). Jaimini (1, 2,28, 1, 2, 31, 1, 8, 3L
1.4,18. 2,9 40, 3,4,9. 3,4,18 3,4,40, 4,3,12. 4 4,5. 4 4,
11y, Bidari (1, 2, 30. 3,1, 11. 4, 3, 7. 4, 4, 10), Audulomi (1, 4,
21, 8,4, 45. 4, 4, 6), Agmarathya (1, 2, 29. 1, 4, 20), Kagakritsna
(1, 4, 22), Karshndjini (3,1, 9), and Atreya (3,4, 44).— These
are in fact with two exceptioms (1,1,30. 1,8, 85), the only
proper names that appear in Badariyana's Sttra’s

As sources of knowledge our author makes use of the
Cruti, and in the second rank for confirmation and without
binding force, the Smriti; and in doing so he in a very curious
way uses the names which serve in the other systems to in-
dicate the natural sources of knowledge, with an altered mean-
ing in his own, so that with him pratyaksham (perception)
repeatedly stands for Qruti, and anumdnam (inference) for
Smriti (1, 3, 28. 8, 3, 24. 4, 4, 20), and this as Qankara, p. 287,
11 explains, because the latter requires a basis of knowledge
(pramdnyam), and the former not. Under Cruti (revelation,
holy scripture) Badarfyana understands, not only the older
Upanishad’s, Brihadaranyaka, Chandogya, Kéathaka, Kaushitaki
(2, 8, 41), Aitareya (1, 1, 5), Taittiriya (1, 1, 15) and the rest,
but also certain Upanishad’s of the Atharvaveda, as especially
the frequently quoted Mundaka and Pragna, even products of
such late origin as the (vetagvatara (1,1, 11. 1, 4,8 2,3, 22),
and perhaps even the Jabila Upanishad (1,2, 32. 4, 1, 3); 3,
3,25 rvefers to an unknown Upanishad of the Atharvaveda.
1t is also worthy of mote, that the Sttra 2, 3, 43 alludes to a
verse of the Atharvaveda which is not found in the printed

G,
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editions. Under Smyifs (tradition) our author, according to
. Qaiikara, on whose explanations we are completely dependent
for all quotations, nnderstands the Sanikhya and Yoga systems
(4, 2, 21), the Mahabharatam, especially its episode called the
Bhagavadgiti, the law-book of Manu, and perhaps other books
(cf. 4, 3, 11). Beside it appears, 3, 4, 43, custom (dedra; cf.
3,4, 3; 3,3,3). As perfectly known, are mentioned the recen-
sions of the same (ruti work, differing according to the Vedic
schools (¢dkhd’s): thus Badaryana considers in particular the
agreement and divergence in the Kanva and Madhyandina
recensions 16 of the Brihadaranyaka Upanishad (1, 2, 20 ubhaye;
1, 4, 13 asati anne), as also the frequently appearing “some”
(eke) refers for the most part to the differences of the Vedic
schools ' (1,4,9. 3,2, 2. 3,2,13. 4,1, 17, and likewise anye
3, 3, 27), but at times also means different passages (4, 2, 13.
2, 3,43) and teachers of the Mimfnsa (3, 4, 15, 3, 4, 43) and
once even (3,3, 53) something quite different, namely, the
materialists.-—His own work our author quotes with the words
“tud wktam” (about this it has been said), by whieh at 1, 3,21
he points back to 1, 2, 7, further at 2, 1, 31 to 2, 1, 27, and
at 3,3,8 to 3,3, 7, just as through the equivalent “fad vyi-
khyatam” at 1,4, 17 to 1, 1, 31.—But the same formula “fad
wktam” is further {requently used to indicate the Karmasttra's
of Jaimini, thus 3, 3,88 (Jaim. 3,3,9), 3,4, 42 (Jaim. 1,3,
8-9), 3, 8, 26 (p. 903, 9: dvidacalakshanydm) 3, 8, 43 (p. 942, 5:
sankarshe), 3,3,44 tadapi (Jaim. 3, 3, 14), 3, 3,50 (p. 951, 3:
prathame kinde), from which it may perhaps be concluded that
the works of Jaimini and Bédariyana, each of whom quotes
both himself and the other by name, may have been com-
bined by alater editor into one work, and provided with
the additions already mentioned and others.!? Mo such an

16 The two are distinguished by Cankara p. 1098, 14 as different
~QCékhi's, while on the other hand p. 882, 6 Brih.5, 8, L in the Kinva
recension and Catap. Br. 10, 6, 3, 2 in the MAidhyandina recension
(perhaps identical with the Kanva recension?) are quoted as belonging
to the same Cadkhd of the Vajasaneyin's, :

17 In this vnified form the work of Jaimini and Bidardyana seems
to have been commented on by Upavarshe, on whose work the com-
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editor the name Viydsu (the arranger), occurring (according to

Colebrooke M. E.% p.352) in connection with Badardyana,
would be admirably suited, and he might very well be Vyésa,
| the father of Quka, the teacher of Giudapada, the teacher
of Govinda, the teacher of (Jankara, and thus be 200300 years
older than his commentator, Cafikara (Windischmann, Sanc.
p. 85), though (Jankara understands by Vyasa in all the pass-
ages where this name oceurs (p. 313, 9. 440, 6. 690, 11. 764, 10

and Vedavydsa, p. 298, 5, of. Mahabh., X1I, 7660), only the

‘editor of the Mahabharatam while he calls the author of the
Sttra’s, p. 1158, 8, bhagavan Badardyana-acdryd.

4, Form of the Brahma-satra’s; Cafikara’s Commentary,

After these indications, which can only be of use after a
determination, only possible later on, of the date when our
work was composed, let us turn to a consideration of its form,
which is a very singular one. It is composed, as ars also the
fundamental works of the other Indian philosophic systems,
in & series of sidra’s, which word means “thread” (from siw

" == Lat. suere), and is here best understood as the warp of

mentaries of Qabarasvimin and (afkara may rest, cf. p. 958, 2: “We
“proceed now to an investigation of the immorfality of the soul, for the
“purpose of the teaching of its bondage and deliverance. For did the
“goul not endure beyond the body, the commandments which promise a
“reward in another world would not be permissible, and still less could
“it be proved that the soul is identical with Brahman., But was not the
4 existence of the soul beyond the body, and its enjoyment of the fruit
¢promised in the teaching of the scripture alveady settled at the beginn.
“ing of the book in the first pada [that is, on Jaim. 1, 1, 5] ?—Certainly, but
“only by the commentator (bhdshyakrit), and there is no sttram there on
“the continued existence of the soul. Here, on the confrary, its con-
“tinued existence is, after previons mention of objections, confirmed by
“the composer of the sfitra's (sétirakril) himself, It was from here that
“the teacher Qabarasvimin took it and explained it in the Praména-
“lakshanam [the first book of Jaimini, at viz. 1,1,5 p. 18-24], The vener-
“able Upavarsha also, in the first book, where he declares the continued
4 eyistence of the soul, points to this also, since he says: ‘In the (ari-
“rakam [that is, in the Brahmasitra’s] we shall explain it.! And so here,
“after consideration of the honours resting on prescription, the continued
“existence of the soul ie taken into consideration, in order to show that
“this teaching is in conformity with the whole of our canon.”
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threads stretched out in weaving to form the basis of the
web, but which will become the web only when the woof is
added,!8 just as the Sttra’s become a connected whole only
through the explanations interwoven among them by oral or
written exposition. For without this the 555 Satra’s, consisting
for the most part of two or three words each, in which our
author lays down the whole Vedéanta system, are utterly un-
intelligible, especially as they contain, not so much the leading
words of the system, as the catch words, for the memory to
grasp, and these seldom exhibit the main matter, but frequently
something quite subordinate, have often a quite gemeral, in-
determinate form, which fits the most different circumstances and
leaves everything to the interpreter. Thus the same Sttra often
recurs: thus for instance smriteg ca 1, 2, 6. 4, 3, 11; ¢rute¢ ca
3, 4,4. 3,4, 46; dargayati ca 3, 3,4. 3,3, 22; sva-paksha-doshdc ca
2,1, 10. 2, 1, 29; wbhayathd ca doshat 2, 2, 16. 2, 2, 23; dar¢anac
¢a 3,1, 20. 3, 2,21, 3, 3,48, 3, 8, 66. 4, 3, 13, that is, five times, and,
in fact, if we are to believe the Commentator (as indeed we must),
in different meanings, since dargandc ca generally (3,2, 21. 4, 3,13
cf. 1, 3, 30) means “because the scripture teaches it,” while in
3,1, 20. 2,2,15 and 4,2, 1 it means: “because experience shows
it,” and 8, 3, 48: “ because it is perceived (from the indications),”
In the same way we twice have the stitra gaunyasambhavit (2, 3, 3.
2, 4, 2), and this, as Cafikara himself says (p. 706, 9), in quite con-
trary meavings. Thus anumdnam generally means ¥the Smyiti”
(e.g. 1,3, 28, 3, 2, 24. 4, 4, 20), then it is also for a change the
synonym of pradhdnam (primordial matter of the Sankhya's) in
1, 8, 3; thus, again, itara, 1,1, 16. 2, 1, 21, means the individual, but,
2, 3, 21, the highest soul, and again, 4, 1, 14, “the good work"”;
and prakarondt, 1,2,10 and 1, 3, 6, “ because it is spoken of,”” but,
4,4, 17, “because he is charged withit.” This is accompanied by
a special leaning to rare words and phrases in which another
word is frequently chosen, than that used in the passage of the
" Upanishad taken for consideration, which is sometimes indicated

~ Introduction.

18 Cf. p. 622, 2: fathd sttrair Arpd-adibhie ca wvicitran kambalan
vitanvate.—Compare also our “text,” from tfexere, to weave, and the
Chinese king, “warp of a web" (Schott, Chin. ILitt., p.8).
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only by this word; thus 1, 1,24 carana for pada (Chind. 3,12,6);
1, 8,1 sva for dtman, bhiv for prithivi (Mund. 2,2,5); 1,3, 2 upa-
sarp for wpa-i (Mund. 3, 2, 8); 1, 3, 10 ambara for akdce (Brih.
3 8, 1); 1, 8, 39 kampana for ejati (Kath. 6, 2); 1, 4, 24 ablidhya
for akdmayata (Taitt. 2, 6), aikshate (Chind. 6, 2, 3); 4 2,4 upa-
 gama for abhisamayanti (Brih.4,8,38); 4, 3, 2 abda for swnvatsare
(Chand. 5,10,2); 4, 3, 8 tadit for vidyut (Chand, 5,10, 2) and so on.19

This condition of the Brahmasiitra’s cannot be sufficient-
ly explained either by striving after brevity or a predis
lection for characteristic ways of expression. Rather must we
4dmit that the composer, or composers, intentionally sought
after obscurity, in order to make their work treating of the
secret doctrine of the Veda inaccessible to all those to whom
it was not opened up by the explanations of a teacher. From
such explanations, which conformably to this intention were
originally only oral, may in the course of time have arisen
the written Commentaries on the work which Colebrooke (Misc.
Ess.1 p. 832, 334) enumerates, and of which only that of Can-
kara is now accessible to us. We must therefore at present
_ renounce the attempt to keep Badariiyana’s teaching and
Qainkara's interpretation of it separate from each otier, so
that our exposition, strictly taken, is one of the Vedinta system
from the standpoint of Qafikara only. However, he is nowhere
in contradiction to the Sttra’s (if we omit 1, 1, 19, about which
we shall treat, Chapter IX,5, and perhaps also p. 870, 5,

19 Ak rare, words and phrases in part found nowhere else we note
the following: 1, 1,5 and 1, 8, 13, ikshati as substantive; 1, 1, 26 nigada:
1, 1, 81 wupdsd for updsamd; 1, 2, 4 karma-kariry for pripya-pripaka ;

‘1, 2, 7 arbhaka, okas; 1, 2, 86 drishti; 1, 1, 30 ¢astra-drishii; 1, 8, 4
prénabhrit, “individual soul;" 1, 3, 34 ¢ue; 2, 1, 16 avaram for kiaryam:
(effect); 2, 1, 26 kopa shaking (of the authority of seripture); 4, 8, 1 viyat
for Akdca; 2, 3, 8 mataricvan for wvdyw; 2, 3, 10 lejas for agni; 2, 4, ¥
kriyd, organ, for. karanam; 2, 4, 20 safynda-marii-klipti for the usugl
nama-ripa-kalpanam; 3. 1, 1 ranhati; 3, 1, 8 anugaya “ remainder  of
work” (bhuktaphaldt karmano 'tiviktam karma Cank. p. 760, 8); 3, 1, 21
samgokaje for svedaju; 8, 1, 22 sabhdvya; 3, 2, 10 mugdha for mirchita
)aint); 8, 8, 8 sare; 8, 8, 95 vedha; 3, 8, b7 bhiiman = samasta; 4, 2, 4
adhyaksha “individual soul;” 4,2, 7 griti way; 4,2, 17 gesha consequence;
4, 8, 1 prathiti proclamation; 4, 8, 7 kdryam for aparam brakma.



where ddhyandya is explained by samyagdarcana-artham, and
p. 908, 12, where the interpreter for wbhayathd substitutes
wbhayathd-vibhagena), although 3, 1, 13, p. 764, 3 we have the
| strange case that, in considering Kath., 2, 6, (Jankara refers
. the words punah punar vacem dpadyate me, with Badarayana,
wrongly to the penalties of hell, while, in his Commentary on
Kath., 2, 6, p. 96, 14, he rightly understands the same words
as referring to repeated birth and death. Here and there
 his explanation ¢f a Satram is given with reserve (e g. 2, 4, 12.
8,2 33); in the following |places he (or the different hands
that have redacted them) give a double explanation: 1,1, 12-19.
1131 1, 3,27, 1,4,3. 2,2, 39—40. 2, 4, 5—6. 3,1, 7. 3, 2, 22,
3,2,88. 3,3, 16~17. 8,3, 96. /3,3, 835. 3, 3, 64;: at 1,1, 23 he
ecombats (p. 141, 7ff.) the reference of the Sttram to Byih. 4, 4,
18, Chand. 6, 8, 2 instead of to Chand. 1, 10,9; at 1,4, 26 he
remarks that many treat it as two Stutra’s; at 1,2, 26 and
2, 1, 15 he discusses a variant reading of the Sotram; at 2, 4,2,
3, 3, 38 and 3, 3, 57 another interpretation of it; 3, 2, 11—21 he
treats as connected, and rejects, after a very detailed dis-
cusgion, the opinipn of those who make two sections (adhi-
karana), namely 11—14 and 1521, of it; yet more remarkable
and indicative of profound differences of principle among the
interpreters is it, that Caikara, p. 1124, 9, mentions and further
amply refutes, the opinion of others who find the Siddhanta
(the final opinion) expressed, not in the concept of Badardyana
4, 3, 711, but in the subsequent one of Jaimini, which seems
to presuppose that, for them, Bidardyana was not the
final author of the work, and would be in harmony with
the above-mentioned indications of the Karma-miméinsd as a
part of the same work, and of the author as Vydsa.
(ankara’s Commentary has, there is reason to believe, suffered
many interpolations, particularly in the first part, where they
are generally introduced with the words apara’ Gha. The pur-
' suit of this subject would lead us too far, so that we only
- name briefly the passages in which we believe ourselves to
detect additions from a foreign hand: 1) p. 122, 9129, 5, which
we shall treat of in Chap. IX, 5; 2) p. 141, 7— 142, 3, seems to
be a polemic addition of another, c¢f p. 138,12; 3) p. 150,

Tntroduetion,
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10151, 5, without doubt an interpolation; 4) p. 153, 5154, 2
an “apara,” who took offence at the saying that Brahman is
in Heaven instead of beyond Heaven, repeats Caiikara's words,
while correcting them; &) p. 163, 11 there follows, with the
words “athavi—asya ayam anyo ‘rthal,’ a quite different ex-
planation of the Stitram, possibly from a different hand; 6) p. 184,
1--185,17: an “apara” contests the previously made application
of the verse Mund. 3,1, 1 and explains it in another sense,
with ‘an appeal to the Paifigi-rahasya-brahmanam; here he
quotes Brih. 4, 5, 15 according to the Midhyandinas, while
- Qankara is usnally wont fo quote this passage according to
the Kanvas (or instead 2, 4, 14 Madhy.), p. 111, 4, 199,12,
393, 3. The motive of this excursus seems to be taken from
p- 282, 12; 1t is ignored at 3, 8, 34, just as much as the addition
p. 122,9--129, 6 at 3,8,11—13; 7) p. 228,2—6 an evident addition
of an interpolator, according to whom the bridge “sefu” in
Mund 2, 2, 5 is the knowledge of Brahman, and not Brahman
itself, to which, however, the expression is referred before,
p. 227, 10, and again later, p. 834, 11; 8) p. 247, 3 (perhaps
only to 247, 7) an “apara” asserts that the jivaghana is not
the jiva, as already explained, but brahmaloka. On a fusion
of both views seems to rest the apprehension of jivaghana as
Hiranyagarbha in the Commentary on Pragna 5, 5.

5. The Quotations in Qankara’s Commentary.

It is of special interest to trace back to their sources the
numerous quotations, introduced for the most part by a “griyate”
or “smaryate’ and so on, without, further statement of their origin,
~ though in general verbally correct, in which (aikara’s Com-
mentary in all its parts is so rich, partly because a full under-
standing of the text becomes theveby possible for the first
time,20 partly because an accurate determination of the writ-
ings which Qaikara did and did mot use may support many

20 Thus, to give only one example, Banerjea (Transl. p. 84) has com-
pletely misunderstood the words p. 87, 11 “sthilo-prajiasya ki bhdshd,”
because he did not recognise them as a quotation from the Bhag. G. 2, b4,
and Bruining (L'rensl p.29) does not make matters better by leaving
the passage in question out altogether (cf. further p. 895, 5, 1081, 9).

G



valuable conclusions as to the genuineness of the other works
which are attributed to Cafkara, as to certain interpolations
in the Commentary, as to the incorporation of older prepa,latory
works in it, and so forth.

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

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

30 Introduction.

a) Upanishad Quotations,

The Upanishads, arranged according to the frequency with
which they are used, provide quotations in the following num-
 bers: Chandogya (quoted in 8, not in 10 prapathakas, p. 106,1)
810; Brihadaranyaka (the fourth Adhyiya of which is
quoted, p. 380, 4, as shashiha prapdthoka, and as its beginning
p. 893, 3, Catap. Br. XIV, 1, 1, 1, therefore, according to the
Méadhyandina’s) 667, eight of which (p. 198, 8. 366, 9. 385, 3.
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677, 7. 682, 12. 685, 10, 893, 3. 1098, 13) are only found in
| the Médhyandina recension (Catap. Br. XIV), while the others
'~ are mostly quoted according to the Kinva’s, but also some-
times according to the MAdhyandina’s, without showing any
fixed principle2!; Taittiriya (Taitt. ar. VII, VILL 1X), 142
Mundaka 129; Kathaka 103; Kaushitaki 88 (which agree
now with the first, now with the second recension of Cowell,
but often diverge from both, as for example Kaush. 3, 3 is
quoted p. 140, 16 and again exactly the same p. 299, 7 contrary
to both recensions which makes it very probable that Cankara
had before him a third recemsion of this work, which he
quotes comparatively seldom; (vetagvatara (quoted p.110,5
as “ Quetdagvatardandm mantroponishad,” cf. p. 416, 1, 920, 4) 63
Agnirahasya (Qatap. Br.X) 40 (mostly found on pp. 214—222,
943-952); Pragna 39; Aitareya (Ait. ar. Il 4--6) 22;
Jabala 13, nine of which (p. 222, 8. 223, 1. 417, 11. 988,
8 = 991, 4. 999, 6. 1000, 1. 3. 1025, 8) are found in the
Jabalopanishad, but the four others (924, 7 = 1059, 1. 931,
4 — 933, 4) not; Narayaniya (Taitt. ar. X) 9.(890, 2, 13,
891, 1. 5. 6, 10. 892, 1. 998, 2. 998 4); l¢a (Vaj. samh X1)

21 Very remarkable is the disproportion with which the two great
Upanishad’s, Brihadaranyaka and Chandogya, are uged. According to the
. external extent and internal importance of these two works, as well as
the treatment which Cankars bestows on themn in his (Commentaries
(where the Brih. numbers 1096, the Chind. 628 pages, including the text),
one would rather expect a contrary relation of the numbers of guotations.
This one-sided preference for the Chind. Up. is in harmony with the
leading role which it plays in the whole design of the Brahmasitra's;
thus of the 28 Upanishad passages in connection with which the theology
in the first Adhyaya is discussed, Chand, provides 12, Brih. 4, Kath. 4,
Mund. and Pragna together 4, Taitt. and Kaush. together 4, (on this cf.
Chap. VIL, 2). In thecase of parallel texts, as for example in the Pancig-
nividyd Brib. 6, 2, Chand. b, 3—10), as a rule, the (mostly secondary)
readings of the Chénd. are preferred; finally, it is remarkable that where
a passage is quoted with the bare addition: “it brakmanam,” “lothd
brakmanam,” with two exceptions (p. 1115, 8. 1116, 11) as far as we
know, the Chindogya is always to be understood (p. 143, 6, 240, 11. 262,
12. 867, 7. 890, 4. 906, 8. 1014, 11) as though it were the Brihmanam,
227 &Zoyhy and even on p. 106, 1 Chind. VI is quoted with the words
« shashtha-prapathake” without further addition, as if it were self-evident
that it only could be meant.
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8 (66, 4. 74, 1. 395, 5. 414, 1. 979, 9. 985, 12. 986, 2. 1126,
10); Paifigi 6 (184, 2, 7. 185, 4. 889, 10. quoted as Puingi-
rahosya-brakmanam, 232, 12 [= 184, 2] as Puingy-upanishad,
undetermined 903, 3); Kena 5 (70, 1. 4. 10. 163, 3. 808, 10).
Besides, p. 892, 7 (perhaps only because the Siitram required
it) an Atharva-Upanishad unknown to me (or the unknown
beginning of a known one) is quoted with the words athar-
vanikanam-upanishad-arambhe). We leave undetermined the
seven times quoted passage: “akdgavat sarvagatay c@ nityah”
(130, 12 =172, b = 610, 3 = 624, 8 =652, 7 == 838, 9 == 1124,
19), which, according to the Commentator of Chand. Up. p. 409, 8
is ascribed to the Kathakam (by which he understands the
Upanishad [p. 409, 6] as well as the Samhité [p. 139, 4]), hardly
with justice; as also the following Upanishad-like passages:
87,9. 112, 8 (- 1047, 12 = 1135, 6). 113, 3. 182, 7. 610, 6.
7. 613, 4. 679, 8. 717, 10 (== 719, 8 = 939, 7). 741,10,
8392, 8, and, as especially worthy of notice, 808, 11 and 982,
11. If we overlook these not yet discovered quotations, we
can state as result that no Upanishad except those above
enumerated occurs; that is, neither Méindukya (69, 2. 1, B
oceur also in Brih), nor Maitri nor any of the Atharvana-
Upanishad’s, since 810, 1 is indeed to be found in Brabma-
vinddp. 12, but probably also in Mahabh, XTI, and was taken
probably from that work.

b) Other Vedic Quotations.

Rigveda-samhité: Book T) 138, 1. 211, 13, 403, 2. 1T) 960,
8. IX) 341, 7. X) 151, 13. 208, 13, 211, 11. 215, 6. 398, 3.
304, 4. 426, 12, 495, 7. 716, 7. 764, 7.—Aditareyu-brahmanam:
I) 901, 9. 1II) 74, 8. 3183, 2. V) 43, 2. VII) 990, 10.—
Aitareya-aranyakam: IT) 108, 10. 872, 10. 924, 6. 9568, 4. 1000,
g, 1002, 9. I11) 150, 6. 450, 7. 460, 8. 783, 9. 852, 3. —Kaushitaks-
brahmanam perhaps 893, 4. (Under the same name Kaush.
Up. is quoted 378, 2. 865, 3: perhaps Cankara regarded both
as a single work).—Perhaps the supplements of the Rénadyaniya's
(khila), quoted 887, 9, may be counted to the Sdmaveda-sam-
hitd.— Pasicavinga-brahmanom X)) 319, 9, 319, 10. XXI) 919,
5. 960, 7.—Shadvinga-brahmanam: I) 892, 9 (cf. Rijendralala
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' Mitra, Chand. Up, introd., p. 17 n.)— Arsheya-brahmanam, p. 3
 (Burnell): 301, 8-—According to the Glossator 288, 1 also
comes from ' a Brihmavpam of the Chandogas (of. Rigv. 1X,
162, 1); presumably also the passage quoted with “+td brahmanam™;
1115, 6.— Vijasaneyi-samhita: I) 960, 1?2 X XI) 960, 5? XX XII)
1123, 7. Qatapatha-brahmanem  (besides books X and
. XIV): 1) 1033, 10, VI) 310, 5. 422, 9. 701, 7. 901, 8. VIII)
11098, 3. XI) 820, 7. 749, 1. XII) 980, 1. XIIT) 609, 10.
1005, 3.— Taittiriyasamhita: 1) 51, 5. 52, 2. 146, 12. 862, 11.
747, 4. 990, 8. 1I)-811, 1. 412, 8. 704, 3. 858, 5. 858, 6.
1941, 9, 9492, 1. 975, 4. 992, 5. 1006, 8. 1011, 10. IIT) 312, 1.
1935, 4,0 971, 4 975, 2. V) 709, B. 6. 12. 711, 15, T8, 3.
951,12. 1077, 2. VI) 975, 3. VII) 815, 11. 960, 9.— Taittiriya-
brahmanam: 1) 902, 1. I1) 289, 6. I1I) 146, 9. 304, 7. 418, 1.--
Maittiriya-aranyakam (with exception of books VIL, VIIIL IX,
Xy III) 111,'8. 890, 6. 454, 14. 686, 9.--Kathakam: 311, b
and 1016, 11, (% Kathanam samhitiyém”) 859, 12; (“ agnihotra-
darca~-parnda-masa-ddinam kathaka-eka-grantha-paripathitanam’’),
893, 1 (“Kathanam'); the latter passage belongs to those
which according to 893, 10 stand “wupanishad-granthindm
samipe;’’ let it be remembered that the Kath., Up. is repeatedly
(885, 6. 852, b. 869, 2) quoted as “ Kathakam,” and it follows
almost certainly that for Cankara it still formed a whole with
the Kathakam.— Muitrdyani-samhita : 959, 14; 960, 8 (accord-
ing to the Glossator).— Atharvaveda-samhiti: no certain quo-
tation; 171, 4. 686, 7 are far more probably to be referred
to Cvete; the verse 686, 2, (“altharvaniki brahmasitkle”) 1s
not found in our recension; for 851, 11 cf, A. V. 10,9. Kaac.
- 64fl.—That the Gopatha-brihmanam is ignored, we have al-
ready seen above, p. 11.—-The following brahmana-like quotations
remain undetermined; 43,1 (== 870,1 == 483, 1 = 849, 13). 75, 1.
81,8 83, 4. 112, 1. 141, 15. (cf. schol. Katy. 7,1, 4, p. 625, 23).
640,8. 747,8. 846,2. 960,4. 994, 6. 1001, 4. 1017, 10. Probably
many of them may yet be found in the Taittiriya texts.?2

23 (Janikara quotes, p. 412, 8 not “ Manwr vai yat kiiico avadat, tad bhi-
shajam asit? (Kithaka 11, 8, Ind. Stud. ITI, 468), buat “yad vai kivica
Manwr avadat, tad bheshagam " (Taitt. 8.2, 2, 10, 2);—p. 747, 4 not “dpo
vai graddha’ (Maitrdy, S. p. 59, 3 Schroder), but “graddh@ vd’ dpah”

o
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Mention is further made of other Vedic schools, in part
with qguotations: Kauthwmalka 846, 1; Cdtyayanake 846, 1.
898,1. 899, 7 =907, 8 = 1082, 15b: _902, 10; Bhdallavin 902, 9.
908, 6; Arcabhin 903, 4.

Brom the. SNt Earbte nos: Agvalayana 894, 10,
897, b; Katyayana 931, 11. 932, 8, 1020, 1; Apastamba 410, 6.
754, 3. 1026, 7? 1036, 4. 1130, 9.—To the same source may
belong: 322, 5. 6. 9. 11. 692, 4. 4. 5. 761, 5. 1016, 6. 1030, 1.

¢) Non-Vedic Quotations,

Bhagavadgita in 56 passages; Mahdbharatam (with many
variants): I) 310, 4. III) 276, 7. 412, 6. VI) 1107, 14. XII)
133, 5. 213, 12. 283, 9. 288, 6. 288, 10. 298 5. 302, 7. 304, 12.
305, 1, 322, 14. 409, 6. 409,9. 413, 1. 418,2, 413, 4. 418, 7.
638, 1. 660, 1, 677, 9. 690, 13, 692, b, 758, 1. 809, 6. 828, 3.
915, 8. 1025, 5. 1046, 1. 1101, 6. XIII) 338, 12. 1022, 6.—
Undetermined, Mahibharata-like: 214, 3. 309, 10. 362, 7.
796, 11. 809, 14. 828, 5. 916, 3 917, 1. (= 1122, 1) 1009, 6.
1041, 8, 12. 1057, 6. 1075, 11. 1101, 9. 1b.—Ramayanam:
1086, 5. Markandeya-purdnam XLV) 208, 15. 872, 8. -
Purana’'s: 410, 1. 427, 8 =482, 6, 495, 10, 633, 12, perhaps
712, 14, Manw: T) 196, 13. 289, 1. 1093, 14. 1I) 730, 5. 1023,
BuLVyrBa%, 10, 907, 191 Xy 89119, 391 31016, 4 XITy
412, 10, 437, 3.——Dharmacastra-like: 1024, 4, 1027, 3 = 1030,
(< PR U0 IR 4

Yaska (p. 81, 16 Roth) 39, 2.—Panini: 234, 3. 366, 1.

(Taitt. 8. 1, 6, 8, 1);—p. 1077, 2 not “tarati sarvam papminam” and so
on, (Qatap. Br, 18, 3, 1, 1) but “sarvam pdpmainam larati” and so on
(Faitt, S. 5, 8, 12, 1);—p. 709, 5, not “sapta vai ¢irshan prindh” (Ait
Br. 8, 3, 1) or “sapta girasy prands" (Panc. Br, 28, 4, 8) or “sapta vai
vivshanyah pranak” (Qat. Br.18,1,7,2), but “sapla vai ¢irshanyih prand,
dviv avinecaw” (Taitt, 8.9, 8, 2, b),—A glance at the above comparisons
_ shows further, that (excepting the Upanishad’s and what pertains ‘to them).
(Cankara quotes from the other (lakhi’s only occasionally, but from that
of the Taittiriya’s constantly. Perhaps in the future, from this fact, and
conversely from the above mentioned preference for the Chand. Up.
(note 21), which runs throuvgh the original web of the work, certain
conclusions may be drawn as to its compilation from elements of different
character.
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399, 10; mentioned as a ,smyitir anapovadaniyd” 416, 6.~
Laribhdsha to Panini (8, 8, 82) 1122, 9.

Scankhya-kirika: 356, 12. 361, 4. 718, 2.-—-No certain quo- |

tation from the Sankhya-sitra’s; cf. however 417, 9. 447, 11,
485, 7,--Other Saiikhya quotations are perhaps 345, 10. 346, 1,
420, 13— Yogasitra's: 814, 6. 723, 12; not in our text 416, 4;
cf. also 1072, 3.— Nydyasatra's: 67,6. 594, 1,— Vaigeshikasitra's:
1) 539, 13. IV) 525, 1. 534, 5. 534, 7. 535, 2. VII) 524, 1.
524, 2 and again 624, 2.—Mimansastéra’s: T) B0, 5. 58, 4.
52, 1, again 58, 4. 80, 1. 61, 7. 89, 2. 285, 3. 411, 2. 1002, 3.
1028, 10. II) 100, 5. 848, 6. III) 897, 1. 944, 4. 919, 10.
995, 1. 1011, 12. VI) 278, 3. 1027, 1; presumably from book
XI--XTII) 903, 9. 906, 3. 942, 5. 951, 3.—Similar: 58, 2.
79, 9. 953, 5. 953, 9. 77, 14— Qaudapdda: 375, 3. 433, 1.
Unknown 89, 10. 1003, 1.— Buddhistic: 555, 6. 558, 7. 563, 4. —
Bhagavata’s: 601, 8. 602, 6. 14. 604, 6. 8.— Svapnadhyiyavidah:
783, 11.—Indim proverbs: 828, 10 — 825, 5; unknown 978, 3.

To these are added 99 quotations and references to the
Satra’s of Badarayana himself, and eight passages about which

(it is doubtful if they contain a quotation (61, 8. 157, 10. .

238, 4. 301, 6. 367, 9. 369, 9. 1025, 4. 1094, 18), which raises
the sum total to 2523 quotations.

6. Some Remarks on Cankara.

The date of BAdarayana and the circumstances of his life
~are entirely unkoown to us. Of Caiikara it seems to be certain
that he lived about 700 or 800 A. D., founded a famous school
in Cringagiri, where perbaps also he was born, as an ascetic
pilgrim (paramahanse, parivrdjaka), undertook journeys as far
as Kashmir, to work for his doctrine, and died in Kdiici.2¢

2 Colebrooke, M, E.! p. 832; Wilson, Sanakfit Dict.t p. XVIff;
Windischmann, Sanc. p.39—48.—According to the Aryavidydsudhé-
kara p. 226 and the quotations there given, Cankara was born in the village
of Kalapt in the territory of Kerale as son of (ivaguwrucarman in the
year 3889 of the Kaliyuga (which began 18th February 8102 B.C. in
the year 846 of the Vikramiditya era (beginning 56 B.C.), which
brings us to 787—789 A.D. as the year of his birth. The passage runs:
“8a iyam adhydtma-vidya, Kali-kila-vagat krigatvam apanna opi, ¢rimace
Ckai'akam-ﬁ‘c&rya-irbra.’zmasziéra'-upanis.’iad-bhagavddgit&-pmmukkesku brak-

g%
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'_Z'Erdml teaching, by which a new impetus was given to the |
' Vedanta doctrine in India, arose a great number of writings

mavidy-pr atipidaka-grantheshw bhishya-adin prasanna- -gambhirin maha-
wibandhdn viracya samupabrinhitda, Tad anw Vigvar@picirya- Vicaspati-
migra-prablritiblis deirya-cishya-pragishya-adibhir véritika-viva ‘apa-bhi-
aﬁ-pmmukkfm ‘uddra-nibandha-nicayin abadhya supmtwkthdpfetd af
gneyam.  Carkara-dcirya « pradwrbhdves  be  Vikramarka- samaydd atite
(845) p{sfwa -catviringad-adhiha-ashtacatimite samvatsare Kerala-dece Kalapi-
grame (ivagurucarmano bhirydydm samabhavat.  Tathd ca sampradayo-
vida' @hur:
Nfdk@ niga-ibha-vahny-abde, mbhave, masi madhave,
(}uk!& tithaw, dagamydm b Cankora-Grya-wdayah-smyita’, m
. « Nidlindgebhavahnyabder: (3889) nave-agiti-uttara-ashtacati-adhika-
trisahasrimite varshe, iti arthah, Kaliyugasya, iti geshah.— Tathd Cankara-
mandira-sauwrabhe Nilokantha-lhatt@' api evam eva dhuh: « Prisita tishya-
*ar adnm atiyatavatyim ekddaga-adhika-gata-ina-catwhsahasryam » m—ddz.
Tishya-varaddm », Kali-yuga-varshinim, iti arthah.’ 74 : .
o After this seience of the highest ‘spirit had suffered du‘nmutlon
“throngh the sway of the Kali nge, it was supplied with new force by
“the illustrious (fankara-AcArya, in that he composed luminous and pro-
“found commentaries and the like of great compass to the Brahmasiitras,
“the Upanishad’s, the Bhagavadgita and other scriptures which handed
“down the teaching of Brahman. These were then further fortified by
“ Vigvarupacarya, Vawspatnmgra, and other pupils and pup:ls’ pupils of
“the master, through the composition of a mass of excellent works, such
“as geholia, interprepations, explanations and the like; that is the fact.
“The birth of (Jankara from the wife of Civagurugarman happened in the
“territory of Kerala in the village of Kilapi after the 845th year of the
“epa of Vikramirka [Vikramiditya] had gﬂne 'by And thus the knowers
" %of the tradition say:
“In the year sea- elephaubmountmn ~heast-fire,
“In the increasing year, in the month Méadhava,
“On the tenth day of the bright fortnight,
“There came to the world the noble Qaﬂkara
% In the year sea-elephant-mountain-beast-fire, that is in the year 8889,
“meaning, as must be supplied, of the Kali era—S8o too says the Master
¢ Nilakantha in the work called ‘the fragrance of the tree of heaven
“(ankara' ‘e was born in the myrobalan harvest while the four
“thousandth year less a hundred aud eleven yvears was rolling by.” 'The
“myrobalan harvests mean the year of the Kali era.!

Farther it is circumstaniially explained that Manikya (who according
to Merutufiga, lived about 1160 of Vikramiditya's era) in his commentary
40 the Kivyaprakiva, quotes Kumérila-bhatta s a commonly recognised
authority; the latter must therefore have lived long before 1160 (== 1094
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which bear his name, whose genuineness still remains to be
investigated. Fis master-piece is the Commentary on the
Brabmasitra's, numbering 1155 pages together with the sloss

. of Govindinanda (for 3, 4 of Anandagiri) in the Bibl., Ind.,

 which gives a substantially complete and sufficient picture of
his system, and from which alone we draw our exposition of
ity in order in this way to form a safe standard by which the
genuineness of the other works attributed to Caikara, the
minor writings, as well as the Commentaries to the Upanichad’s,
may subsequently be tested. From the examination of ‘the
~ latter, weighty conclusions can then again be drawn as to the
time when the different Upanishad’s came into existence, and
a8 to their authority. We belicve we have made a contri- .
bution toward this in the demonstration, of course still ¢on-
ditional, that has already been given, that Cagkara, in the
Commentary to the Brahmastitra’s, used no other Upanishad’s
except Aitareya, Kaushitaki; Chandogya, Kena; Taittiriye,
Kathaka, Cvetacvatara, Icd, Brihadaranyoka; Mundake, Pracnag
(and incidentally Paingi, Agnirahasya, Jabila, Nardyoniyn and,
once, an Atharva Up)24 The Commentaries published in
(the Bibl, Ind. (Vol. 1T, IIT, VIL, VIIL) to Brihadaranyaka,
Chandogya, Taittiriya, Aitareya, Cuetiguatars, led, Kena,
Katha, Pragna, Munduka, Manddkya, are handed down under
Canlira’s name; it is remarkable that Kuushitaki is not anmong
them. 2> Besides these, he is said to have commented on
Athorvagikhi  (Weber, Ind. Stud., II, 53, L, G.2, p. 183),
Nrisivhatdpaniya (Colebr.t, p. 96) and Atharvagiras (Ind, St.

A.D.), and therefore also (Jaiikara, who had a meeting [very problema-
tical, however] with Kumarila-bhatta in Prayaga.

24 The Vashkala-Upanishad, still existing in 1656 A.D. ke cannot
‘well have known, as otherwise he would quote the Myth of Indra as a
ram, p. 310, 2, accordivg to it, and not according to Shadv. 1, 1. For
the remarkable passage 808, 11, thers is no place in the Vishkala Up.,
a8 we know it according {v Anquetil Duperron.

8 According to Weber (L G.2, p.56) he also commented on Kaushitalki;
yet this statement must be erroneous, so far as it rests (Ind. St., 1, 392)
only on the Berlin Manuseripts, No. 83-84 (Chambers, 2924, 9945, not
262); the Commentary contained in them bears the name of Cankara-
Ananda, pupil of the Ananddtman, and is identical with that published by
Cowell,



, 383, L. G.?% p. 188). Other works going under his name

are: Aptavajrasiei (ed. Weber, Berlin 1860) and Tripuri,
which are both counted as Upanishad’'s (Weber, L. G.2, p. 179),
Upadegasahasri (Colebr.t, p. 335, Hall, Bibliogr. Index, p. 99),
Atmabodha (ed. Calc. 1858), Mohamudgara (Hall, p. 103),
Bilabodhani (ed. Windischmann in Sanc., Bonn 1833), Bala-
bodhini (Berl. Ms. No. 618, 2) and a series of other writings,
which will be found enumerated by Windischmann and Hall
(cf. Regnaud, Matériaux, p. 34. Weber Verz. der Berliner H. 8.,
p. 180, L. G.2% p. 205, n. Liassen, Bhagavadgita, p. XiI).

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

“For also, what is for us imperceptible was perceptible for
“the ancients; thus it is recorded, that Vyasa [the author of
“the Mahiabhiratam] and others used to meet the Gods and
“[Rishis] face to face. But if some would assert that, as for those
“now living so for the ancients also it was impossible to meet
“with gods and the like, they would deny the variety of the
“world; they might also maintain that, as at present, so also
“in other times, there was no world-swaying prince (s@rvabhau-
“mah kshatriyah) and thus they would mnot acknowledge the
“injunctions referring to the consecration of kings; they might
“further assume that, as at present, so also in other times, the
“duties of cantes and A.{;rama’s had no stable rules, and
“thus treat as vain the canon of law which provides rules for them.
“ We must therefore believe that the ancients, in consequence

il ' Introduction.
X

26 Asg stylistic curiosities from (afikara's Commentary way be quoted:
prathama-tava, p. 187, 4, 148, 12 (also on Brih. 278, 5); wpapadyate-tardm
144, b; na-tarim 931, 8; akalpate 815, 2 and avydeaksiita 819, 8 (a privative
with a verb) and, to read it so, also avirudhyeta 265, 3: janimatah 833, 14;
Janyate 844, T; akiiicitkaratvit 141, 5 ; arddhajaratiya 192, 13, 176, 11 (read
80) ; mukhya' eve prinasya dharmah (for mukhyapranasye eva dharmah)
161, 8; crutarahasyasya vijndrnasya (for ¢rufa-rehasya-vijhdnasya) 191, 7.
Frequent enough is the use of the 3rd pers. sing. pres. as substantive : caratil
762, 4; srijatih 707, 10; dhydyatih 1071, 11; tkshati-adi-gravapam 109, 7;
karoti-artha 381, 4; dhyayati-arthe 1071,10; algo in the genitive ; sambhavater
630, 3; apnoter 1132, 9; tarateh prapnoti-arthah 834, 14 and even prapaiica-
Yyishyater 99, 5, which is, however, retracted in the (uddbipatram.
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“of pre-eminent merits, held visible converse with Gods and
“[Rishis]. The Smriti also says [Yogasittra 2, 44): “through
“study [is gained] union with the beloved godhead.” And
“when it further teaches, that Yoga bestows as reward the
“mastery of nature, consisting [in the freedom from embodied
“being and its laws, and thereby] in the ability to become as
“small as an atom and the like [2, to become light, 3, to
“become large, 4, to reach everything, 5, to realise every wish,
“6, to rule all being with one’s will, 7, to possess creative power,
“8, to penetrate all, Gaudap, on Saikhyak. 23, Vedavyise on
“ Yogas, 3, 44] this is not to be rejected out of hand by a
“mere dictatorial sentence.”

7. Analysis of the contents of the Brahmasftra’s with
Caiikara’s Commentary according to adhyaya, pada
and adhikaranam,

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

| i
Introduction: concerning A vidyd and Vidya,

. Preliminaries to the Vedanta.

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

. Relation of Brahman to the Veda.

- Relation of the Vedinta to the Mimansa.

+ The Principle of the world is conscious, not, as the Takhya's
teach, nnconscious. ]

1219, The dnandamaya Taitt, 2, 5 is Brahman,

20—21, The antar aditye Chand. 1, 6, 6 is Brahman,

b G0 ID

5—1
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1921,
99.-98,
92495,
9638,
34--38,
A
40,

a1

| 49Lg8,

e
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1113,

1415,
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1922,
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28,
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The dkdga Chénd. 1, 9, 1 is Brahman.

The praga Chind, 1, 11, 6 is Brabman,

The paro divo jyotis Chand. 8, 13, 7 is Brabman.
The prina Kaush, 8, 2 is Brahman,

gl

The manomaya jorcmagm-’ ra Chénd, 8, 14, 2 is Brahman,
The attar Xith, 2, 26 is Brahman.

The guham pravishiew Kith, 8, 1 are Brahman and Jiva.
The antara Chind, 4, 15, 1 is Brabhman, '
The antarydmen Brih. 8, 7, 8 is Brahman,

The adregyam Mund. 1, 1, 6 is Brahman.

The dtman vaigvinara Chand. 5, 11, 6 is Brahman.

I, 8.

The dyatanam Mund, 2, 2, 5 is Brahman.

The &hitmaen Chand. 7, 23 is Brahman.

The aksharam Brih. 8, B, 8 is Brahman.

The object of om Pracna 5, 5 is Brahman,

The dahara Chand, &, 1, 1 is Brahman.

The samprasida Chind, 8, 12, 8 refers to Brahman,
The na tatra stryo bhati Mund. 2, 2, 10 refers to Brahman.,
The aagushtha-matra Kith, 4, 12 is Brakman.

Claim of the gods to the Vidya. Eternity of the Veda.
Exclusion of (fidra’s from the VidyA.

The priana Kath. 6, 2 is Brahman.

The jyotis Chind. 8, 12, § is Brahman.

The #kd¢a Chénd. 8, 14 is Brahman.

The wijhanamayae Brib. 4, 8, 7 is Brahman,

1L 4

The avyaktam Kath. 3, 11 is not the Matter of the &“Lﬁkhyas _
(pradhdinam) but *the subtle Body™ (sitkshman cariram).

The aja Qvet. 4, b is not the Sankhya Matter but Nature.

The pafica panca-jandh Brih. 4, 4, 17 are not the 26 Frinciples
of the Safnkhyas, but Breath, Eye, Ear, Food and Manas:

Congistency of the Veddnta, The Nonbeing, from which in Tmtt.
2, 7 the world arose, is only velative,

18, The kartar Kaush. 4, 19 is Brahman.

The atman Brih. 2, 4, 5 is Brahman,

Brahman is the causa ¢fficiens and eausa materialis of the wo'rld,
The refutation of the Sankhya Matter holds good also for the
atomists. ;
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11, 1.

1--2, Why the béﬁkhya.s do not mention Brahman

8. This applied also to the Yoga.

411, Brahman is also the causa materialis of Nature. Objections of
reflection rebutted,

12. This rebuttal extended also to the atomists and others.

18. Subject (bhoktar) and Object (Dhogyam) one in Brahman.
'14--20. Identity of Cause and Effect, Brahman and World.
2128, The Origin of Evil. The soul, although not the author of ereation,

bears all the guilt for it. Tllusory character of the Samsdra.
24—-—25 Brahman works without tools, although he is pure Spirit.
' 26--29, Brahman is transformed into the world, and yet remains whole
and undivided, as a dreamer, s magm]a.n makes forms and yet .
remains oue.
8031, Brahman as Creator has mavy powers and yet remains without
: difference.
32--33, Motive of creation: Brahman, self-sufficing, creates only for aport,
$4--36. Brahman neither unjust nor cruel; inequality of creatures due to
- themselves by their earlier forms of bamg Beginninglessnegs
of the Samsire.
87. Recapitulation concerning Brahman as Creator. '

11, 2.

1--10. Refutation of the S@fikhya’s. Physico-theological proof,
11, An objection of the Vaigeshika's answered.
12--17. Refutation of the Vaigeshife’s. ITmpossibility of the atom.
18--97. Refutation of the Buddhists of realistic tendency; persistence of
subject and substance.
28—32. Refutation of the Buddhists of idealistic tendency; the reality of
the outer world demonstrated.
. 8336, Refutation of the Jawna's; how great is the soul?
37—-41. Refutation of the Pdcupata's.
4245, Refutation of the Pancardtra’s.

I, 38
1--7. The dkaga was evolved. Not so Brahman. Cogilo, ergo sum.
8, From the akica, the viyw was evolved;—
9. Brahman was not evolved; cosmological proof;—
10. From the wiyw, the agni was evolved,
11. From the agns, the dpas,
12, From the dpas, the annam, that iz, the earth,
13, Not the elements, but Brahman in them is the creating agent.
14. Reabsorbtion of the world in reverse order.
15. Evolution of the soul-organs: indriya's, manas, buddhi.
16, The individual soul was not evolved. Moral grounds.




17. Counter-reasons weighed. Tdentity of the soul with the Brahman.
Only its upddhi’s are evolved and disappenr.
18. The soul is conscious essentiaslly (as the Sankhya's) not
accidentally (as the Vaigeshika's teach).
19--39. Relation of soul to body; it is not anu but vibhu.
33—39. Of the kartritvam (actorship) of the soul
 40. Tts kartritvam is not sv@bhdvikam, but upddhi-nimittam.
4142, The soul is not free and is guided in acting by God (igvara) ac-
cording to its former works.
4353, The soul identical and not identical with Brahman, Illusory
character of all individual existence and its pains,

14

1—4. The pranas (organs of relation) also evolved from Brabhman,
B---6. Hleven of them: 5 buddhi-indriya’s, 5 karma-indriya's, 1 manas.
7. On their extension in space.
8. The mukhya prane (organ of nutrition) also created.
912, Of its nature and five functions.
18, Of its extension in space,
14--16. Connection of the prana’s with the soul. Collaboration of the gods.
17--19, Relation of the mukhya prina to the other pranas.
90--99. Relation of the body and its organs to the elements.

)21 4o 0

1--7. Departure of the soul with its organs aiter death.
8-11. Why must it re-enter a new body ?
19.-91. Punishment of evildoers; different destinies of the soul after death.
The four classes of (organic) beings.
99, Return through the dkige and other stations. Relation to them
that of o guest.
93. Of the duration of the halts at these stations.
94--27. Animation of plants. Return of the soul through plants, food,
seed, womb to embodiment. ]

111, 2.

1.—6. OFf the nature of dream; difference from waking.
7-—8. Nature of deep sleep; it is an entering into Brahman,
9. Why is he who wakes identical with him who went to sleep?
10. The swoon; difference from desp sleep and death. Metaphysical
meaning of death. -
11--21. Brahman is free from all differences, determinations and attributes.
9930, Brahman is never object, because eternally subject (sdkshin).
3187, Of certain figurative expressions used of Brahman, J
38.-41. The fruit of works comes from God, who takes account of former
works,  On the aplirvam,

Introduction.



