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I. Literary Jfotes. 43

I I I ,  3.
1 4, I. here is unity o f knowledge in the Sagund Vidyah also. Consistency 

o f  the Vedanta texts.
h. Union of the different Vijfiana's therefore necessary,

6—8. Of the differences in the prdna-smnvdda Chand. 1 , 8, Brih. 1 , 3. 
9, Relation between om and udgitha Chand. 1, 1, 1 .

10. The parallel passages Brih. 6, 1 , 14, Chand, 5, 1 , 13, Kaush, 2, 14 
on the pram-samvada to be combined.

11—13, Qualities of Brahman of general and those o f occasional validity, 
explained by Taitt. 2.

14—15, In Kath. 3, 10—11 no gradation o f powers but only the pre
eminence o f I ’uru&ha is intended.

1 6 -1 7 , To Brahman applies Ait. 1, 1 (or Brih; 4, 3, 7— 4, 25 and Chand. 
6, 8-16].

18. Chand. 5, 2, Brih. 6, 1 vdsovijndnam, not dcamanam is recom*
manded.

19. The gOndilya-vidyd o f flat. Br. 10, 6, 3 to be combined Brih. 5, 6. 
20—22. But Brih, 5, 6 ahar and aham to be separated

23, Also the vibhUWs in the Banayaniya-Khila’s and Chand, 3, 14.
24, Also tiiepurusha-yajna o f  the Tandin’s, Paiiigin’s, and TaittiriyakaA.
25. Different opening passages of the Upanishad’s, not part o f the Vidya.
26. Chand. 8, 13, Mund. 3, 1 , 3 etc, to be completed by Kaush. 1 , 4,

27— 28, The shaking off o f  good and bad works at, death.
29—30. The devageina valid only in the sagund vidyah.

31. But in thit universally. Of the difference o f satyam (Brih. 6, £, 15)
and tapas (Chand, 5 , 10, 1) in the Pancdgni-vidyd.

32. Possibility o f a new body in the case o f one liberated, for the
p u rp o se  o f a m ission — D ire c t certain ly  o f liberation,

33. The passages (Brih. 3, 8, 8, Mund, 1, 1 , 6), o f ahshamm, mutu
ally complementary,

o4. The passages fitatn pibantciu (Kath, 3, 1) and dvd suparnd (Mund, 
8, 1 ) belong to each other.

35—36. Also Brih. 3, 4 and 3, 5, Brahman free from (1) causality,— 
(2) suffering.

37. Brahman and the worshipper separated for the purpose o f
meditation.

38. Brih. 5, 4 and 5, 5 [not Brih. 5, 4f 5 and Chand. 1, 6, 7j are
one Vidya,

39. Unity and difference o f Chand. 8, 1 , 1 . 6 and Brih. 4 , 4, 22, 
40—41. Ritual questions concerning the Vaigvdnara-vidya Chand. 5, 11-24,

42, Relation o f conceptions like Chand. 1 , 1 , 1 to works.
43, Brih, 1, 5, 21-23 and Chand, 4, 3 adhydtmam and adhidaivam

are to be separated for purposes o f  adoration.
44 -52. In the Agnirakasyani managed etc. (Jat. Br. 10, 5 belongs to 

the Vidya,
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53-  84. Episode on the i m m o r t a l i t y  o f  the  soul.
55—-56. Conception, connected with works like Ohand, 1, 1, 1. 2, 2, 1.

Ait. ar, 2, 1, 2, 1. Qat. Br. 1C, 5, 4, 1 are valid not only for 
their own gakha, but, like the Mantra’s etc. generally.

57. Ohand. 5, 11-24 the samasta, not the vyasta is to be worshipped.
58. Passage where unity o f  dogma, difference o f method.
59. For the last, c h o i c e ,  not un ion  holds good.
60. Teachings referring to special wishes can be united.

61__66. For those mentioned 55—56 either u n io n  or cho ice .

I l l ,  4.
1—17. The tjpanishad teaching without works leads man to the goal. 

Position of the sage to works.
18—20. Difference between Jaimini and Badarayana about the Agrama'%.
21—22. Passages like Ohand. 1, 1, 3. 1, f>, 1. (latap, Br. 10, 1, 2, 2. Ait.

ar. 2, 1 , 2, 1 are not mere stuti, but part of the updsanam.
23—24 Limited validily o f the legends Brih. 4, 5, Kaush. 3, 1, Chanel. 4. 1.

25. 'Resume of 1 - 1 7 :  knowledge without works leads' to the goa..
26—37. Tajna, ddnam, tapas etc. as menus to knowledge.
28—31.- In mortal danger neglect of the laws as to food is lawful.
32—35. H e who does not strive after knowledge, must also perform the 

dgrama-karmdni, which only further, hut do not produce, 
knowledge.

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

40. Character indelebilis of the Urddhvaretas vow.
41—42. How far is penance possible for a fallen Brahmacdrin ?

43. Exclusion of him after mahdpataka * and upapataka's.
44_46. Whether the wpasana's belong to the ydjamdna or the ritvij?
•jy_-49. How far Brih. 3, 5, 1 are the Agramu a to be understood!

50. **l4v n-i) f4vTjB0e —u'Ad9s {hwoa?.”
51. .Knowledge as fruit, o f this means follows here ,  where there is

no stronger atxndriya gaktih, otherwise in the n e x t  l i fe .
52. A  “ more”  or “ less,”  according to the different, strength of the

sddhana'h exists only in the sagund vidyah, not in the niryund 
vidya.

IT , 1.
1 —2. The pratyaya o f the diman is to be practised, until I n t u i t i o n  

is reached.
3, Then follows identity of Self and Brahman; for the awakened

there is no evil, no perception, no Veda,
4, «* Thou shalt not make to thyself any image (pratikam) ! ”
5, In  Ohand; 3, 19, 1 {“ddityo brahma") brahman is predicated of

aditi/a-
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6. But Chand, .1, 3, ! Mitya is predicated o f adgitha.
7- —-10. Updsanam is to be practised sitting, not lying or standing.

11. Place, time, direction are indifferent, only entire freedom from
disturbance necessary,

12. The upasana's have as aim partly samyagdarganam partly abhyud-
aya.) the former are to be practised till the goal is reached, 
the latter' till death.

13. On attainment of knowledge, former sins are destroyed, further
sins impossible. (The power o f karmcm is paralysed.)

14. Destruction o f good works also. Why?
15. Persistence o f the body, in spite of liberation, until the extinction

of works entered on. Potter’s wheel; double moon.
16—17. Sacrifices etc. are not binding for the Brahmavid, though they 

are for the Sagunavid.
18, Purifying effect of sacrifices etc. with, hut also without knowledge.
19. After expiation of karman: Death and with it Kaivalyam.

IV , 2.
1—2. (Aparavidgd.) At death the indriya’e enter manas,

3. the muncis enters the prana,
4 —6. the Prana enters the vijnancitman (jiva), this enters the elements.

7. Hence the Avidvdn goes to re-embodiment, the Vidvan to im
mortality: This amritatmm is dpekshikam.

8— VI, Persistence of the “ subtle body.”  Its nature described.
12 -14. (P a ra v id ya For the AMmayamtina (Parabrahmavid) there is no

departure of the soul; he is already Brahman,
15. His prana’s enter Brahman, the coarse becomes earth etc,
16. His dissolution is without residue, not, as otherwise, with a residue.
17. (Aparavidyd,) The Vidvan (he who knows exoterically) goes out

through the 101st channel (the others through others);
18 -19, Thence by a sun ray, which, by day and night,
’20- 21. in summer and winter, ever exists. (Sdnkhya-Yoga differ.)

IV , 3.
1 . Stations on the way: ndM,—ragmi,—arcis,—
2. ahar, — ap%ryamdnapaksha,~~ydn shad udan eti,~-samvatsara,~

vayu,— dditga,~
3. candra,~vidyut,-~varimaloha,— indra,~-prajapati,

4—6, These are guides of the soul whose organs, as they are enveloped 
do not act.

7 —14. Terminus: Brahman, not the all-present param brahma, but the, 
apararn, sagunam brahman, which as karyam is transitory. 
Kramamukti.

15— 16, But those who worship Brahman under a pratikam, have other 
rewards
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IT , 4.
1— 3, (Paravidi/a.) Id e n tity  o f  the l i b e r a t e d  sou! w ith the soul b o u n d  

in ignorance, suffering, perishabieness,

4, Unio mystica.
5 -  7. (Aparavidya) C haracteristics o f  the (im perfectly) liberated,
8— 9, T h e  “ w is h e s " (C hand. 8 , 2) o f  the liberated s o u l T hen  freedom .

10— 1.4 , P o e s  the liberated possess organs (manas e tc .)?
1 5 __16, H is  w onderful p ow ers; anim ation of several bodies together.
1 7 — 2 2 . H is  aiQvaryam and  its lim its. P escrip tion  o f  Brahmahka. A fte r  

he has there gained Set my agdurcan a m he also enters the ever- 

lasting, p erfect .Nirvdnam.
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II. Aim o f  the Vedanta : The destruction o f

an innate error.

1. T h e  f u n d a m e n t a l  t h o u g h t  o f  t h e  V e d a n t a  a n d  its 
p r e v i o u s  h i s t o r y ;  a g l a n c e  at  a l l i e d  

t h e o r i e s  in t h e  west .

I n the introduction which Qankara prefixes (p. 5-23) to his 
Commentary on the Brahmasiitra’s, he introduces us at once 
to the fundamental concept of the system, declaring all em
pirical, physical knowledge to he i g n o r a n c e  (Avidyd)1 to which 
he opposes the metaphysics of the Vedanta, as k n o w le d g e  
( Viclyd).— Before we approach this thought in detail, let us 
call to mind certain truths suited to throw light on its philo
sophic meaning, and thereby on the Vedanta system o f which 
they are the root

The thought that the empirical view of nature is not able 
to lead us to a final solution of the being of things, meets us 
not only among the Indians but also in many forms in the 
philosophy of the west. More closely examined this thought 
is even the root of all metaphysics, so far as without it no 
metaphysics can come into being or exist. For if empirical 
or physical investigation were able to throw open to us the true 
and innermost being of nature, we should only have to con
tinue along this path in order to come at last to an under
standing of ail truth; the final result would be P hysics (in 
the broader sense, as the teaching of <puoi$, nature), and there 
would be no ground or justification for M etaphysics. If, there
fore, the metaphysicians of ancient and modern times, dis
satisfied with empirical knowledge, went on to metaphysics, 
this step is only to be explained by a more or less clear 
consciousness that all empirical Investigation and knowledge •

• .''''-'Vi''" n "" .. 1 - 1 : ' :> 111 ; ’ 1 1 ' 1 1 ■ : . . , ■ . J;’’- : : '
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amounts in the end only to a great d e c e p t i o n  grounded m 
tlie nature of our knowing faculties, to open our eyes to which 
is the task of metaphysics.

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

W hat drove the Eleatic sage to proceed beyond the world 
as “ to pd( ov” to the investigation of “ the existent15 seems to 
have been the conception, brought into prominence by his 
predecessor Xenophanes, of the Unity  o f  Be in g ,  that is,.the 
unity o f nature (by him called 8s.k), the consequence of which 
Parmenides drew with unparalleled powers .of abstraction, 
turning his back on nature, and for that reason also cutting 
off his return to nature.

T o the same conviction came Kant by quite another way, 
since with German patience and thoroughness he subjected 
the cognitive faculties of mankind to a critical analysis, really 
or nominally only to examine whether these faculties he really 
the fitting instruments for the investigation of transcendent, 
objects, whereby, however, he arrived at the astonishing dis
covery that, amongst others, three essential elements of the 
world, namely, Space, Time and Causality, are nothing but 

- three forms of perception adhering to the subject, or, if this
be expressed in terms of physiology, innate functions o f the 
brain; from this he concluded, with incontestable logic, that 
the world as it is-extended in space and time, and knit together 
in all its phenomena, great and small, by the causal nexus, in 
this form  exists only for our intellect, and is conditioned by 
the same; and that consequently the world reveals to us 
“ a p p e a r a n c e s ” only, and not the being o f “ things in t h e m 
selves.”  What the latter are, he holds to be unknowable, 
regarding only external experience as the source of knowledge, 
so long as we are restricted to intellectual faculties iike
ours.
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These methods o f the Greek and German thinkers, admir
able as they are, may seem external and cold, when we com
pare them with the way in which the Indians, as we may 
assume even in the present condition of research, reached the 
same concepts. Their pre-eminence will he intelligible when 
we consider that no people on earth took religion so seriously, 
none toiled on the way to salvation as they did. Their reward 
for this was to have got, if not the most scientific, yet the most 
inward and immediate expression o f the deepest secret o f being.

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

1. W e have already pointed out how the Indians, setting 
out from the worship o f personified powers o f nature, recog
nised in that raising of the feeling above the consciousness of 
individual existence which occurs in prayer, that is, in the 
Brahman, the central force in all the forces of nature, the 
shaping and supporting principle of all Gods and all worlds; 
the word Brahman in the whole Eigveda never meaning any
thing else than this lifting and spiritualising power of prayer.
(With the history of this concept may be compared that o f 
the Logos (Aoyo?) of the fourth Gospel, which rests on a 
similar abstraction and hypostasis.) Prom the standpoint of 
this apprehension of the Brahman as a cosmic potency inherent

4
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in the subject, the Taittirtya-Bmhmanam (2, 8, 9, 6) for example, 
takes up a question put in the Iligveda (X , 81, 4) and answers
it as follows:—

“ W h e re  was th e tree  am i w here the w ood,
“ F ro m  w hich  the heaven and earth w ere sh ap ed ?

“ M u sin g  in  m in d  seek that, ye w ise,
“ W h e re o n  th e  bearer o f th em  s t o o d !”  (RiffV. 10, 81 , 4)

“ T h e  B rah m a n  w as the tree, the w ood ,
“ F r o m  w h ich  th e  h eavens and  earth w ere shaped,

‘ M u sin g  in. m in d , I  say, y e  w ise,
“ O n H im  th e bearer o f  th e m  s to o d !”

2. To this is joined the idea that Brahman is the innei- 
most and noblest in all the phenomena of the world; it is, as 
the Kdthaka- Up. ( 6 ,1 — 3) expresses it, changing and deepening 
tlie sense of the verse Miyv. 4, 40, 5, the sun in the firmament 
(haiisah gucishad), the God {vam, the good) in the atmosphere, 
the H otar at the altar, the guest at the threshold of the 
house, it dwells everywhere, is horn everywhere,- hut he only 
is free from sorrow and sure of liberation, who honours it, the 
unborn, unassailable spirit, in “ the city with eleven doors’* 
(the body), wherein it dwells, with the powers of life round it,—

“ A n d  in  th e  m id d le  sits a  dw arf,
“ W h o m  all the god lik e  P ow ers adore,”

3. Here “ in the lotus of the heart” the Brahman is now 
nothing else than the Atman, that is, the soul, literally ’"the 
self.” W e select an example from Chdndogya-Up. 3 ,1 4 :

“ Verily this universe is Brahman; as Tajjalan [in it be
c o m in g , ceasing, breathing] it is to be adored in silence,
« Spirit is its material, life its body, light its form; its decree 
«is truth, its self endlessness [literally aether]; all-working is 
“ He, all-wishing, all-smelling, all-tasting2' comprehending the 
“ A ll, silent, ungrieved:-—this is my soul (Atman) in the inmost 
• heart, smaller than a grain of rice, or of barley, or o f mtis- 
“ tard-seed, or o f millet, or a grain o f millet’s kernel;— this is 
“ my soul in the inmost heart, greater than the earth, greater 27

27 O th erw ise M a x  M u lle r  an d  O lden berg (B u d d h a 1, p . 3 1 ) ;  of. how 
ever B rih . 4, 3 , 2 4  ami the ©5Xo« opcj, w\6i 8s voet, obXo« 84 V  dwist 
o f X en op h an es.

*
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‘ than the atmosphere, greater than the heaven, greater than
“ these worlds,... The all-working, all-wishing, all-smelling, ail-
« tasting, emhracing-the-All, silent, ungrieved, this is my soul 
“ in the inmost heart, this is Brahman, into him I  shall enter 
“ on departing hence.— H e to whom this happens, he, verily, 
“ doubts no more!-—Thus spoke Qapdilya, Qapdiiya/’

4. The last-mentioned entering into the true S elf after 
death presupposes the consciousness of a difference between 
the empiric self, that is, the bodily personality, and the highest 
Self (paramatman% which is the Soul, that is. God. This 
difference is the subject o f a lesson, which Prajapati gives to 
Inclra, Chdndoyya- Up. 8, 1— 12, and in which he leads him up 
step by step to ever truer knowledge. T o  the question: “ What 
is the S e lf?”  comes as the first answer: 1) “The Self is the 
body, as it is reflected in the eye, in Water, in a mirror.”
T o  ’’the objection, that then the Self is also affected by the 
defect and dissolution of the body, follows the second ex
planation: 2) “ The Self h  the soul, as it enjoys itself in 
dream.” To the objection that the dreaming soul, i f  it does 
not suffer, still believes itself to suffer, it is replied: 3) “ W hen 
“ he who has sunk to sleep has come altogether, fully, and 
“ wholly to rest, so that he beholds no dream,—that is the 
“ Self, the undying, the fearless, the Brahman.”  T o  the o b 
jection that ii| this condition consciousness ceases, and that 
it js like entering into nothing, Prajapati at last answers:
4) “ M ortal, verily, Q Mighty one, is this body, possessed by 
“ death; it is the dwelling-place of that undying, bodiless Self.
“ The embodied is possessed by pleasure and pain, for while 
“ he is embodied, there can be no escaping of pleasure and 
“ pain. But pleasure and pain, do not touch the bodiless one. 
“ Bodiless is the w in d ;— clouds, lightning, thunder are bodiless. 
“ Now as these arise from the atmosphere [in which they are 
“ bound, like the soul in the body], enter into the highest light.,
“ and thereby appear in their own form, so also this lull rest 
“ [that is, the Soul, in deep sleep] arises from this body, enters 
“ into the highest light and reaches its own form; that is the 
“ highest Spirit.” —

In similar fashion the TctiUiriya-Uj). .2, 1— 7 leads from the
4*
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bodily self, by stripping one covering after another off it, at 
last to the true Self. It distinguishes: 1) the Self consisting 
of food ; in this, as in a case, is held 2) the Self of breath, 
in this 3) the Self of ananas, in this 4) the Self of know
ledge, in this finally as innermost 5) the Self of bliss. 
“ Verily, this is the Essence (rasa); he who reaches this 
“ essence, is filled with bliss; for who could breathe and who 
“ could live, if this bliss were not in space?— F or he it is that 
“ causes bliss; for when one finds peace and support in this 
“ invisible, bodiless, unspeakable, unfathomable one, then has 
“ he entered into peace; but if he in this also [as in the four 
“ first] recognises a hollow, an “ other,”  then he finds unrest; 
“ this is the unrest o f him who thinks himself wise.”

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

6. In conformity with this, the Igd~Up. 1, 6 bids us “ sink 
the whole world in God,” that is, in the Self:

“ W ho, seeking, finds all being in the Self
“ For hire all error Fades, all sorrow ends;”

and th& Kdthaha~Up, (4 , 10— 11) warns us not to admit a 
multiplicity, anything different (Hand) from the soul:

I'lvi/V VV&'V'si‘ W  Vl V:■ |Vv VVivfvv^ 1? VtV:'t.'IV 1VV-V'V.VV , VV : ,̂'1.'FVi;, ,‘vd " : F n i V ,1^;"’,,V,V)V,':V’vr';'s-•.■■, .
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“ For what is here is there, and what is there is here;
“ Froth death to death he bastes who here another knows!
“ In spirit shall ye know, here is no manifold;
“ From death to death is he ensnared who difference sees.”

7. It was a simple consequence of these conceptions when 
the Vedanta declared the empirical concept which represents 
to us a manifold existing outside the Self, a world of the 

O b ject existing independently of the Subject, to he a glamour 
(maya), an innate illusion (bhrama) resting on an il le g it im a te  
tra n s fe re n ce  (adhydsa), in virtue of which we transfer the 
reality, which alone belongs to the subject, to the world o f 
the object, and, conversely, the characteristics of the objective 
world, e. g.f corporeality, to the subject, the Self, the Soul,

Concerning this, let us hear Qaiikara himself.

2. A n a ly s is  o f  Q arikara ’ s I n tr o d u c t io n  (p. 5-23).
“ Object (visit ay a) and Subject (vishdyin)”, he says at the 

beginning of his work, “ having as their province the presen
ta tion  of the ‘Thou’ [the not I] and the ‘I ,’ 28 are of a nature 
“ as opposed as darkness and light. I f it is certain that the 
“ being of the one is incompatible with the being of the other,
“ it follows so much the more that the qualities of the one 
“ also do not exist in the other. Hence it follows that the 
“ transfer (adhydsa) of the object, which has as its province 
“ the idea of the ‘ Thou,’ and its qualities, to the pure spiri
t u a l  subject, which has as its province the idea of the ‘ 1 /
“ and conversely, that the transfer of the subject and its 
“ qualities to the object, is logically false.—-Yet in mankind 
“ this procedure resting on false knowledge (■mithyd-jmna- 
“ nimitta) of pairing together the true and untrue [that is, 
“ subjective and objective] is inborn (naisargika), so that they

26 ■Yushmad-asnmt-prati/aya-gocara; B a n erjea  translates: “ indicated by 
the second and first personal pronouns, ”  and so p. 15, 2 asrnat-pratyaya- 
vishayatvtit: “ because it (the soul) is the object o f the first persona,l pro
noun,” which, however, gives us no clear meaning, for only presentations, 
not pronouns, have objects,—The soul is therefore s u b je c t  (vishayivt), 
yet not (empiric) s u b je c t  o f  k n o w le d g e  as which the ahampratyayin- 
(that is, the mams, to distinguish from the ahawkartar) figures, to which 
the soul again stands opposed as object (vishaya); cf. the passages in notes 
29 and 30, and further in the course o f the work (Chap. X X V II, 3).



' Ct;2x ' :

I j l i i f f i  <sl
54  Introduction.

‘"transfer the being and qualities of the one to the other, not 
“ separating object and subject, although they are absolutely 
“ different (atyanta-vivihta) and so saying, for example: ‘ This 
“ am I ,’ ‘ That is mine.’ ” 29

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

■J9 By this the objective, e.ff., the body, is sometimes treated as subject, 
sometimes as a quality o f it. As explanation the following passage may 
serve, p, 20, 8: “ Aa one is accustomed, when it goes ill or well with his 
“ son or wife and the like, .to say, ‘ it goes ill or well with me,’ and thus 
“ transfers the qualities of outer things to the Self (soul, Mmari) [cf. p. 689, 

hi just the same way he transfers the qualities of the body, when 
“ he says; ‘ .I am fat, I  am thin, I  am white, I  stand, I go, I  leap,’ and 
“ similarly the qualities of the sense organs when he says: ‘ 1 am dumb, 
“ impotent, deaf, one-eyed, blind,’ and similarly the qualities o f the inner 
“ organ [anta[tkarayiam — manas, cf. 2, 3, 32], desire, wish, doubt, resolution 
•and the like ;—thus alao he transfers the subject presenting the. ‘ I ’

“ (aham-pratt/ayiri) to the inner soul, present solely as witness (sakshin}
“ o f the personal tendencies, and conversely the witness of all, the inner 
“ soul, to the inner organ and the rest” [that is, to the sense organs, the 
body and the objects of the outer world],

so p. 14, 5 : “ Question: but how is it possible to transfer to the inner 
“ goal, which is no object, the qualities of objects? For everyone transfers 
“ [only] to one object standing before him another object: and o f the 
“ inner soul thou nminlaitoest that it is cut off from the idea o f ‘ Thou;
“ [hoi-IJ and is no object [I read with Govinda: avishayatvam]?—Answer: 
“ Hot in every sense is it non object; for it is the object o f  perception 
“ o f the T  [apmt-pmtyaya-vishaya; taken strictly and according to 
p, 78, 6, cf. 73, 5. 672, J, not the sakshin, but only the kartar, that is, 
the individual soul already endowed with objective qualities, is aham- 
pra tyaya- vish ay a) ; “ and the [whole] assumption o f an inner soul rests 
« on this, that it is not transcendent (aparoksha). It  is also not necessary 
“ that the object, to which we transfer another object, should stand before 
“ us; as, for instance, when] sim ple' people transfer to space (akfya),
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uThis transference, thus made, the wise term ignokance 
“ (avidyd), and, in contradistinction to it, they call the accurate 
“ determination of the own nature of things” (vastusvarupam, 
of the being-in-itself of things, as we should say) *• knowledge  
“ (nidyil). I f  this be so, it follows that that to which a [similar, 

false] transfer is thus made, is not in the slightest degree 
1 affected by any want or excess caused thereby” (p. 36, 

"1— 4),
The o b je c t  o f k n ow led g e , the Soul, thus remains, as 

made clear in these words, entirely unaltered, no matter 
whether we rightly understand it, or not. Prom ’ this we 
must conclude that the ground of the erroneous empirical 
concept is to be sought for solely in the know ing s u b je c t ; 
in this subject the avidya, as repeatedly (p. 10, 1. 21, 7, 
807, 12) asserted, is innate (naisargika) ; its cause is a wrong 
perception (it is. mdthyajMtia~nimiUa, p. 9, 3); its being is a 
wrong conception (■mitJiyd-pratyaya-rupa, p. 21, 7);— all these 
expressions point to the fact that the final reason of the false 
empirical concept is to be sought— where, however, the 
Vedanta did not seek it—in the nature of our cognitive faculty. 
A n  analysis of this, as Kant undertook it, would in fact give 
the true scientific foundation of the Vedanta system; and it 
is to be hoped that the Indians, whose orthodox dogmatics, 
holding good still at the present day, we here set forth, will 
accept the teachings of the “ Critique of Pure Reason,”  when 
it is brought to their knowledge, with grateful respect.31
‘‘ which is not an object o f perception, the dark colour of the ground, 
“ and the like, In just the same way is it possible to transfer to the 
“ inner soul what is not soul.”

Also Kant’s axiom that the transcendental ideality of the world does 
not exclude its e m p ir ic  r e a l it y ,  finds its full analogy in the concepts 
o f (lankara: of. p. 448, 6: “ All empiric action is true, so long as the 
“ knowledge of the soul is not reached, just as the actions in dream, 
“ before awaking occurs. As long in fact as the knowledge of unity with 
“ the true Self is not reached, one has not a consciousness of the unreality 
“ o f  the procedure connected with standards and objects of know- 
“ ledgo and fruits of works, but every creature, under the designation of 
“ ‘ 3 ’ and ‘mine,5 takes mere transformations for the Self and for charac- 
“ tensities of the Self, and on; the other hand leaves out of consideration 
“ their original Brahman-Selfhood; therefore before the consciousness:
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O n  th e  s o i l  o f  th is  n a t u r a l  I g n o r a n c e  s t a n d s  a c c o r d in g  to  

Q a fik a r a , a l l  h u m a n  k n o w le d g e , w ith  t h e  e x c e p t io n  o f  th e  

m e t a p h y s ic s  o f  th e  V e d a n t a ;  th u s , n o t  o n ly  th e  e m p ir ic a l  

t h o u g h t , t h a t  i s ,  th o u g h t  b y  m e a n s  o f  t h e  s e n s e -o r g a n s , o f  

c o m m o n  life , b u t  a lso  th e  w h o le  r itu a l  c a n o n  o f  th e  V e d a , w ith  

i t s  th in g s  c o m m a n d e d  a n d  fo r b id d e n  u n d e r  p r o m is e  o f  r e w a r d  

a n d  p u n is h m e n t  in  a n o t h e r  w o r ld  (p . 1 6 , 4 — 1 7 , 1 ),

The immediate ground on which both worldly and Vedic 
actions must be referred to the sphere o f Ignorance, lies in 
this, that both are not free from the d e lu s ion  (abhimana) of 
seeing the “ I ”  in the body; for neither knowledge nor action 
is possible unless one considers as belonging to the Self,3" 
the sense-organs and the body bearing them, and the ritual 
part of the Veda also cannot but transfer many circumstances 
of the outer world erroneously to the Soul.33

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

“ o f identity with brahman awakes, all worldly and \Tedie actions are 
“ iustified."

32 p. 17, 2: “ But how is it possible that the means of knowledge,
“ perception and the rest, and the [ritual] books o f doctrine are limited to 
“ the province o f Ignorance ?—Answer: Because without the delusion that 
l“ I ’ and ‘ mine’ consist in the body, sense-organs, and the like, no 
“ knower can exist, and consequently a use of the means o f knowledge 
“ is not possible. For without calling in the aid o f the sense-organs, 
“ there can be no perception, but the action o f the sense-organs is not 
“ possible without a resting place [the body], and no action at all is 
“ possible without transferring the being of the Self (the Soul, cltman)
“ to the body, and without all this taking place no knowledge is possible 
“ for the soul, which is independent [reading asangasya] [o f embodied 
“ existence], But without action of knowing, no knowing is possible,
“ Consequently, the means o f knowledge, perception and the rest, as 
“ as well as the books o f doctrine [in question] belong to the province 
“ of Ignorance.”

33 P. 20, 5: “ For when it is said, for example: ‘ Let the Brahman 
“ offer1, the like ordinances rest on the fact o f transferring the castes,
“ Aqrama/a, ages o f life and similar differences to the soul; this trans- 
“ ference is, as we have said, the assumption that something is where it 
“ la not.11 -
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to egoism, which impels us to seek for what, is desired and 
to avoid what is not desired; and it makes no difference here 
whether these egoistic aims, as in the case 6 f  worldly actions, 
reach their realisation already in this life, or, as in the case 
of the works ordained by the Vedas, only in a future existence, 
thus presupposing a knowledge o f it. Q uite otherwise the 
Vedanta, which, on the contrary, leaves the whole sphere o f 
desire behind, turns its back on all differences o f position in 
outer life (even i f ,  as we shall see, not quite consistently), 
and raises itself to the knowledge that the Soul is in reality 
not the least involved in the circle o f transmigration (samsara). **

34 T h e  in te re stin g  p assage  w h ich  g iv e s  us an in s ig h t  into th e  In d ia n  
idea o f  th e  d ifferen ce betw een  m an  a n d  anim als, re a d s  in  its e n tir e ty  as 
fo llo w s , (p . 18, 411 .):— “ F o r  this reason  a ls o ”  [w o r ld ly  and  V e d ie  k n o w 

le d g e  b elon gs to  th e p rovin ce  o f  Ig n o r a n c e ] , “ b ecau se  [th ereb y ] n o  
“ d ifferen ce is m ad e b etw een  m an  an d  anim als. F o r  ju s t  as th e  a n im a ls , 
“ w h en , fo r  in stan ce , a, sound strikes th e ir  ears, in  case  th e  p e rc e p tio n  o f  
'l th e  soun d is d isagreeab le  to th em , m o v e  aw ay fr o m  it, and  in  case  it  is  
“ agreeab le , m o v e  to w a rd s it ,— as, w h e n  th e y  see a m a n  w ith  an u p ra ise d  
“ s tic k  Oefore th e m , th in k in g : ‘ He. w ill strik e  m e , 5 th e y  tr y  to  escap e , an d  
“ w h en  th e y  see o n e  w ith  a h an d fu l o f  fresh g ra ss , app roach  h im  [o n e  
sees th a t  w hen th e  In d ia n  speaks o f  an  anim al, h e  th in k s o f  a  c o w , 
so m e w h a t as w e th in k  o f  a d o g ] : so  m e n  also w h ose  k n o w led g e  is  m o re  
“ d evelop ed  (vyutpanna-cittah), w h en  th ey  perceive s tr o n g  m en  o f  te r r ib le  
“ asp ect, w ith  draw n sw ord s in  th e ir  b a n d s, tu rn  a w a y  from  th e m , a n d  
“ tu rn  tow ard s th e co n tra ry .— T h u s  w ith  referen ce to  th e  m eans- a n d  
“ o b jects  o f  k n o w le d g e , the p ro ce ss  in  m en and a n im als  is a lik e . O f  
“ cou rse  in  the case o f  anim als p e r c e p tio n , and th e  lik e , goes on w ith o u t  
“ p re v io u s  (!) ju d g m e n t  (yiveka) ; h u t as can be seen, b y  th e  resem b la n ce , 
•even in  the case o f  [sp iritually] d e v e lo p e d  (vyutpiittirnaMm) m a n , p er*  
a ce p tio n  and the lik e  fo r  the tim e [o f  fa lse  k n ow led ge] is  the sa m e ; arid i f  
“ a ccord in g  to  the sp iritu a l canon th e  p erform an ce  o f  w o rk s  is p e rm itte d  
“ o n ly  to  one w ho h as g a in e d  in sig h t (buddhi), and n o t to  one w ho h as n o t  
“  re c o g n ise d  th e  co n n e ctio n  o f th e so n l w ith  the o th e r  w o rld , y e t fo r  th is  
“ p erm ission  it is n o t  im perative, that o n e  [sh ou ld  have re c o g n ise d ] the tr u th  
“ co n ce rn in g  th e sou l freed  from  th e Sarnsara, to  be ta u g h t b y  the V e d a n ta , 
“ w h ich  leaves b eh in d  h u n ger and th e  other [d esires], and  turns a w a y  
“ from  th e difference b etw een  B ra h m a n s, w arriors an d  th e  rest. F o r  th is  
“ tru th  is n ot im p lied  in  th e in ju n ction  [o f the w ork  o f  sacrifice], b u t  is 
“ rath er in  c o n trad iction  to  it . A n d  w hile the c a n o n  of' ord inan ces is  
“ valid  [only] fo r  th is  d e gre e  o f  k n o w le d g e  o f  th e so u l, it  does n o t  r is e  
“ a b o v e  th e p rovin ce  o f  Ig n o r a n c e . 71
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For all those laws of empirical knowledge and action are 
valid for ns only so long as we are influenced by the Ignorance, 
resting on a false transference, which nature imposes on us, 
o f which it is said in conclusion (p. 21, 7): “ Thus it stands 
« with this beginningless, endless, innate transference, which 
■‘ in its essence is a false assumption, producing all the con
d it io n s  o f doing and enjoying [or sufferingj and forming the 
“ [natural] standpoint o f all men. To remove this, the rom 
U 0f  the evil, and to teach the knowledge ol the unity ot the 
« soul,--this is the aim of all the texts o f the. Vedanta.

This aim the Vedanta reaches by separating from the soul 
(the Self, dtmm) everything that is not soul, not Sell, and is 
only transferred thereto falsely, thus, m a word all 
or individualising determinations, clothed (npahitam 163, 9. 
690, 5. 739, 7) in which the Brahman appears as individual soul. 
Such UpAdhis are: 1) all things and relations of the outer 
world (cf. note 29), 2) the body, consisting of the gross ele
ments, 3) the lulriya?s, that is the five sense-organs and five 
organs of action of the body, represented as separate existences, 
4) Manas, also called the inner organ (antahkaranam), the 
central organ for the sense-organs as well as for the organs 
of action, in the first place closely approaching what we call 
u n d e rs ta n d in g , and in the latter almost synonymous with, 
what we call c o n s c i o u s  will ,  the Unified principle oi 
conscious life, as 5) the Muhhya prana with its five offshoots, 
is the unified principle of unconscious life, subserving nutrition. 
— All this, o f which more in our psychological part, meta
physics cuts away, in order to retain the soul, that is, the 
real Self or “ I ,” which is present as spectator (sakskin) of 
all individual actions, but itself only apparently individualised 
by the Upadhi’s, is on the contrary in reality id e n tica l with 
the highest godhead, and, like this, is p u r e  sp i r i t ua l  nature,  
pure c o n s c i o u s n e s s  {eaitcmyam).

35 Cf. for the d o c t r in e  o f  the A v id y a  also the following passages: 
v, 98 g 112, 3. 182, 12. 185, 12. 199, 5. 205, 10. 343, 4. 360, 2. 433, 13. 
452 2 455, 4. 473, 17. 483, 6. 507, 1. 660, 10. 680, 12. 682, 3. 689, 1- 
ml t m i i  787,18. 804, 1, 807, H. 837, 2. 860, 15. 1056, 1. 1132, 10.
1133, 12. 1188, 15-
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And here we touch the fundamental want of the Vedanta 
system, which, among other things, causes the absence of its 
proper morality, however near this, in its purest form, lay to 
its principle.36 Rightly the Vedanta recognises, as the sole 
source by which we may reach true knowledge ,  true 
apprehension of bemg-in-itself, our own “I.” but it wrongly halts 
at the form in which it directly appeals to our consciousness, 
as a knower,  even after it has cut away the whole intellectual 
apparatus, and ascribed it to the “ not I ,” the world of 
phenomena, just as it has also, very rightly, indicated as the 
dwelling of the highest soul, not, as .Descartes did, the head 
(about which Brih. 2, 2 treats), but the heart.

Meanwhile, as we shall see, the spiritual (caiianyam) is , in 
our system, a potency which lies at the root of all motion 
and change in nature, which is therefore also ascribed, for 
example, to plants, and means thus rather the c a p a c i t y  o f  
r eac t i on  to outer  inf luences ,  a potency which, in its 
highest development, reveals itself as human intellect, as 
spirit.

48 The command “ dyaEVjuei? tov TtXr(a(ov aou db? cEamgv”  [“Dove thy 
neighbour as thyself”] is an immediate consequence o f the fundamental 
concept of the Vedanta, as the following verses of the Bhagavadrfita 
(13, 27-28) may show:—

11 This highest Godhead hath his seat in every being,
“ And liveth though they die; who seeth him, is seeing,
“ And he who everywhere this highest God hath found,
“ Will not wound self through self. , .
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2. T h e  i n d i s p e n s a b l e  C o n d i t i o n ;
The question, who is to he admitted to the saving teaching 

o f the Vedanta, and who is to be excluded from it, is discussed 
-In an episode o f the first Adhyaya of the Brahmashtra’s with 
great fulness (p. 280— 323), and the result is, that there are 
called to knowledge, all those who are reborn (dvya) through 
the Sacrament o f the Ujpcmayanam (the initiation by a teacher 
with the solemn investiture with the sacred thread), therefore 
if  they fulfil this condition, all Br&hmana’s, Kshatriyaks and 
Yai$yas, and farther also the gods and (departed) E ishis; that, 
on the contrary, the Qftdra’s (belonging to the fourth, non - 
Aryan, caste) are excluded from it.

Both the e x c l u s i o n  of the Qftdra’s and the i n c l u s i o n  o f  
t h e  g o d s ,  give rise to long and interesting discussions.

2. E x c l u s i o n  o f  the  Q u d r a ’ s.
A t  first sight it may appear strange considering the principle 

o f the Vedfinta, that the Qudra’s are shut out from  the path 
of salvation. O f course birth in a particular caste is not a 
matter of chance, hut the necessary consequence o f  conduct 
and works in a form er existence; but, as tbe Vedanta makes 
no difference between the three higher castes, it should have 
been a logica l consequence of its views (first however drawn 
by Buddhism), to admit the Qudra too;  for he also has a 
soul, he also is Brahman, and there is no conceivable reason 
why he also should not becom e conscious of this, and thus 
partake o f the saving knowledge, especially as it is recog
nised that he is in need o f  it (p. 315, 11. 317, 3), and further 
the ob jector ’s argument o f the Qftdra’s qualification for know-
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le d g e  (p . 3 1 5 , 11 )  is n o t  c o n t e s t e d  fr o m  a  w o r ld ly  p o in t  o f  

view  (p . 3 1 7 , 4 ) ,  a s  a lso  b is  r ig h t , a d m it t e d  b y  th e  S m r it i , to  

p a r t ic ip a te  in  th e  h e a r in g  o f  th e  Itihamh a n d  Panina’s ( th e  

e p ic  a n d  m y t h o lo g ic a l  p o e m s ) is  n o t  d e n ie d  (p . 3 2 2 ,  1 4 ) .

B u t  th e  s a m e  a c c o m m o d a t io n  t o  n a t io n a l p r e ju d ic e s  w h ic h  

d e te r m in e s  t h e  p h i lo s o p h e r s  o f  th e  V e d a n t a  t o  d e r iv e  a l l  th e ir  

k n ow led ge ., e v en  b y  th e  m o s t  to r tu o u s  p r o c e d u r e  fr o m  th e  

V e d a ,  m a k e s  it  a ls o  im p o s s ib le  fo r  th e m  to  a d m it  th e  Q u d r a ;  

fo r  a  c o n d it io n  p r e c e d e n t  to  th e  s tu d y  o f  th e  V e d a n t a ,  is  th e  

s tu d y  o f  th e  V e d a  a n d  a  k n o w le d g e  o f  i t s  c o n te n ts  (p . 3 1 6 ,

9 ) , fo r  th is  a g a in , th e  Upanaynnam ( in it ia t io n  b y  a  t e a c h e r ) ,  

to  w h ic h  th e  Q M r a . c a n n o t  a t t a in  (p . 3 1 7 , 2 , 3 2 0 , 6 ), a s  th e  

la w  (smriti) fu r th e r  fo r b id s  t h e  r e a d in g  a lo u d  o f  th e  V e d a ,  

e v en  in  th e  p r e s e n c e  o f  a  Q u d r a  (p . 3 2 2 , 2 . 6 ).

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

T h e  fir s t  i s  t h a t  o f  th e  Samvarga-vidijCt, a  th e o r y  ( r e m in d 

in g  o n e  o f  A n a x i m e n e s )  o f  Ydyu (w in d ) a n d  Prana (b r e a t h )  

a s “  samvargdh”  (a b s o r b e r s ) , o n  t h e  o n e  h a n d , o f  th e  e le m e n ts ,  

o n  th e  o th e r , o f  th e  l i fe -o r g a n s , w h ich  C h a n d . 4 ,  1 — 3  J E ta ik v a  

im p a r ts  to  J a n a g r u t i ,  e v e n  a f t e r  h e  h a s  p r e v io u s ly  c a l le d  

h im  a Q u d r a . 37

97 The wording o f this legend, which shows in very drastic fashion 
that the knower of Brahman, he he ever so wretched, stands higher than 
the richest and best who does not know it, is as follows (Okand, 4, 1-2): 
“ J a n a g r u t i ,  the grandson [of Janaemia] was a dispenser, giving 
“ much, cooking much. He had houses of rest built on all sides, that 
“ men from all parts might eat with him. Once geese [or flamingoes]
“ flew past in the night. Then spoke one goose to the other: Ha there’
“ dim-eyed, dim-eyed [seest thou not] the splendour o f Janugruti the 
“ grandson is extended like the heaven; approach it not, burn not thyself.5—
“ To her the other said: ‘ Who is he o f whom thou speakesi as though 
“ he were lia ik v a  w ith  the c a r ! ’—‘ What is this—of Jdaikva with the 
“ car?’—‘ As [at dice] to him who has won with the krita [the highest]
“ throw [or perhaps mjiUiya from vij, cf. Rigv. I, 92, 10 vijah] the lower 
“ throws are also counted with it, so to him [Raikva] comes home all 
“ the good the creatures do; and he who knows what he knows, for him 
“ also is this true.’—This Janagruti the grandson over-heard. As soon 
“ as he rose, he spoke to his steward [who praised him id the way the
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On t h e  o th e r  s id e , Q a iik a r a  r e m i n d s  u s  f ir s t ly  t h a t  a  s in g le  

c a s e  d o e s  n o t  m a k e  a r u le  (p . 3 1 7 ,  9 ) , a n d  t h a t  w h a t  w a s  

r ig h t  i n  t h e  c a s e  o f  t h e  S a r a v a r g a -v id y a  n e e d  n o t  t h e r e fo r e  

he t r a n s f e r r e d  to  a l l  o t h e r  t h in g s  (p . 318, 1 ) ;  b u t  a f t e r  t h i s  

b o t h  S u t r a m  a n d  s c h o l io n  ( 3 1 5 ,  6 , 3 1 8 ,  1 0 )  a ff ir m  t h a t  

“ Q u d r a ”  in  th e  f o r e g o i n g  e a se  is  n o t  to  b e  t a k e n  in  i t s  t r a -

“ Vaitalika'z were afterwards wont to do]: ‘ Thou epeakest [of me] as if 
“ I were Raikva with the car,'—‘ What is this—of Raikva with the ca r? ’
“ —‘ As to him who has won with the krita throw*, the lower throws are 
“ also counted, so to him comes home all the good the creatures do; and 
“ he who knows what he knows, for him also is this true.’—Then went 
“ the steward forth to seek him.. He came back and said ‘ 1 have not 
“ found him .’—He [Janaqrutij spoke to him: ‘ Go seek him where a 
“ Brahmana [in the full sense, as Brih. 3, 5, 1. 3, 8, 1.0] is to be sought 
“ fin solitude, in the forest, on a sandbank, in the river, in a remote 
- place,—as the scholiast explains].— There sat one under his car, scratch- 
“■ing his sores, To him he made obeisance saying: ‘ A rt thou, venerable 
“ one, Raikva with the car? ’—‘ I am verily he,’ he answered.—The steward 
“ returned and said: ‘ 1 have found him .’—Then took Janagiuti the grand- 
“ son six hundred cows, a golden necklace, and a waggon with mules,
“ and went to him and said: ‘ Raikva! here are six hundred cows, here is a 
“ golden necklace, here is a waggon with mules, teach me, venerable one, the 
“ Godhead whom thou worshipped.’—To him answered the other: ‘ Ha, ha!
“ for a trinket and a yoke, thou Cudra! keep them for thyself, with thy 
“ cows. ’ —Then took J anayruti the grandson again a thousand cows, a golden 
“ necklace, a waggon with mules and his daughter; he took them, and went to 
“ him and said: ‘ .Raikva ! here are a thousand cows, here is a golden necklace,
“ here is a waggon with mules, here is a wife, here also is the village in which 
“ thou sittest;—teach me, venerable on e !’—Then raised he her face [sunk 
“ in shame] and said: ‘ H e has brought these [cows]; through this face 
“ alone, Cudra, thou wouldst. have made me speak.’—Those are the 
‘•[villages] called Raikvaparna, in the country of the Mahavmha’s, where 
“ he dwelt [at, his invitation] and he spoke to him.”

Then follows, in the mouth of Raikva, the Samvargavidya, which has, 
however, not the slightest connection with the foregoing narrative, so 
that one could substitute for it, quite as suitably, almost any other 
extract from the TJpanishad’s. Also the systematising at the beginning, 
the legend of Kiipeya and Abhipratarin in the middle, with its Trishfubh 
verses, and the promise “ ya' evarn veda'’ at the conclusion, go to show 
that here, as so often in the Upaaishad’s, we have to do with two quite 
independent passages, originally placed side by side only perhaps because 
the krita throw occurs in both, carelessly united by a later editor, and in 
later times (e, g, by flankara, p. 1006, 7) expressly maintained to be 
connected with each other.
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diiional sense (rudhdrtha) , but in its etymological sense 
(avayavvrtha); namely because Janayruti from sorrow (qu-cu) 
at the humiliating speech of the goose, had run (du-drd-va) 
to Baikva, this liishi, who, through supernatural knowledge, 
became aware of what happened, and wished to make this 
evident, called him Ugu~dra” (l). A  subsequent (p. 319 -320) 
direct proof that Jana^ruti was a Kshatriya, must be termed 
utterly inadequate, so far as it seeks by all kinds of quibbles 
to make it probable that the Abhipratarm mentioned in the 
Samvargavidya (Chilnd. 4, 3, 5) was a Kshatriya,— and there
fore also Jfindtjruti, because he is mentioned in the same 
Yulya (!). I t  is more arguable, as (jankara insists in this 
connection, that JTinatjmti must have been a Kshatriya because 
he had a steward (kshattar) (p. 320, 2)*,— however this may 
be, the whole zealously prosecuted investigation only proves 
for us that, for the time of (Jankara and also for that of 
Badarayana, it w'as by no means held to be self-evident that 
a man of princely wealth and pomp like Jana<jruti, could 
not have been a kindra, which is interesting from the point 
o f view of the history o f culture.

A  further case is that o f the boy S a t y a k a m a ,  to whom 
his mother J a b  a la declares she cannot tell him from  what 
family (gotram) he comes, because in her youth she had had 
to do with too many; with childlike naivete, Satyakama (whose 
name, as M . Muller fittingly observes, means dhlaXrflr^) repeats 
this to the teacher who asks him concerning his fam ily; the 
teacher finds that only a Brahman can be so sincere, and 
imparts the knowledge to him as such.3S

as Chandogya~ Upanishad 4, 4 : “ Satyakama, the son of Jabala, said 
i( to Ida mother: 'Venerable one I  would enter as a -Brahman student;
“ tell me o f what family I  am ,7— She said to h im ; * This I  know not, toy 
“ hoy, of what family thou art: in my youth I went about touch as a 
■maid; there I  got thee; I  myself know not of what family thou art;
“ toy name is Jabala, and thy name is Satyakama; so call thysell [instead 
“ of after the father] Satyakama. son of Jabala,J—Then went he to Hari- 
t:drumata the Gautama, and said: ‘ I  would enter with thee, venerable 
“ one. as Brahmacarin, deign to accept me, venerable on e !’ H e said to 
“ him: ‘Of what family art thou, dear one?1—H e said: ‘ I  know not, oh 
-master, o f what family I am. I asked my mother, and she answered

V/ V. • vV  , . ;;b ,v ,J
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In this story Badarayaoa (p. 321, 5) and Qankara (p. 321, 6) 
find a confirmation o f the rule excluding the Qfidra, Because 
Satyakama is admitted only “ after it is decided that he can
not be Qfidra because lie spoke the truth” (! — so£ya-vaca- 
nena Cudratva-abhdve nirddhdrite,)— but we might rather con
clude from it that in ancient times liberality was greater, and 
that there was a disposition to let the question o f Brahman- 
hood by b irth  alone, where a Brahmanliood of heart and mind 
existed.39

However this may he, for our authors, the Qfidra, so long 
as he has n ot been raised on the path o f  transmigration to a 
higher caste ,10 remains entirely excluded from all share in the 
teaching o f  salvation. O n  the other hand the boundary of 
admission, which is so xmgenerously narrowed below, is very 
generously widened above, so that not only all m en of the 
three A ryan  castes, bu t also the G ods, and the departed 
Bishis, are called to the study of the saving Brahmavidya.

“ m e : ‘ in  m y  you th  I  w e n t a b o u t  m uch as a m a id ; there I  g o t  thee; I  
“ m yself k n o w  n ot o f w h a t fa m ily  thou a r t ; m y  nam e la J a b a la , and thy  
“ name is S a t y a k a m a ;’ so a m  I  called S a ty a k a m a , the son  o f  Jab ala , oil 
“ master.*— H e  said to h im : ‘ o n ly  a B rah m an  ca n  speak so fr a n k ly ; bring  
“  the fu e l, d e a r  one [that is  necessary to  th e  cerem ony], T w ill take thee  
“ because th o u  hast not d e p a r te d  from  th e  t r u t h .’ ”

In  th e  continuation  (C h a n el. 4 , 5 -9 j S a ty a k a m a  w hile h e  is  keeping  
cow s, is f ir s t  taught c o n c e r n in g  the fo u r  fo u r -fo ld  feet, o f  B rahm an  
(4 cardinal p o in ts , 4 p arts o f  th e world, 4  so u rces o f  lig h t , 4  ergans o f  
life), in  o r d e r , b y  the b u ll, th e  fire, th e  g o o s e  and th e  d iv e r , until he 
also re c e iv e s  the teacher’s d octrine w h ic h  - b rin gs fu r th e s t .” In  the  
follow ing s e c tio n  (Ohand. 4 , 1 0 -1 5 )  S atya k a m a  is in his tu r n  teacher o f  
TJpakoaala, in  w hose case th e  supernatural te a c h in g s  (like th e  m iracles o f  
Elija in th e  case o f E lish a) a re  repeated.

3 O f , fo r  this esp ecia lly  th e  TJpanishad tran slated  in A u q u e t i l  Du per
ron IT , 3 7 2 - 3 7 7  under th e  n a m e  o f tt Tschhakli* (according to  Stenzler’s 
view ---- Ch&galeya) and W e b e r ’s analysis o f  it , ln d . S tud . I X ,  4 2 -4 6 .

Ohand. 5,10, 7; Apastamba-dharmasutra 2, 5,11,10; Manu 10, 65.—
In  our w o r k  th is  one h op e fo r  th e  Oudra so  se v e r ity  d ism issed  is , peculiarly  
enough, n o w h e r e  directly  p ro cla im ed ; implicitly it  is c o n ta in e d  in th e  
much u sed  p assage , O h a n d . 5 , IQ, 7, as a lso  in  the S m riti p a ssa g e , B h ag .

G. 6, 4 5 ; q u o te d  p„ 1045 , 7 ,

|(f>?) <SL
'•'̂ l-22^4 Introduction.



(SI.
AV lA G 7  HI. W ho is called to the study of the Yedanta? 65

3„ Admiss ion o f  the Gods ;  their r o l e  in the Vedanta
system.

One would err if one held the being of the Gods (dftva, 
devata) to be incompatible with the strict monistic teaching 
of our system of the Brahman as the Lord (tgvcirtt) the omni
present (sarvagata), the one without a second (elcam  ̂eva 
adviliyam). On the contrary, they are as real as the rest o f the 
world: the phenomenal existence which the latter has, they 
also hare, and the Gods of the Indian popular creed (whose 
retention was besides already necessitated by the recognition 
of the Karmci-kdnda and the Karma-mimamd cf. above p. flBff.l), 
are as little denied by the Vedanta as the Gods of Greece 
were by Plato or Epicurus, even if, as in the batter case, they 
play no particular rfilc, and the ideas of them which, are 
occasionally found cannot very well be made to agree.

In general the Gods, at whose head as a rule, Indti& is 
mentioned,41 are, for our authors, still what they were in the 
Eigveda, personifications of natural forces and natural pheno
mena; and an attempt to resolve them into the corresponding 
natural elements ** is rejected in the following way (p. 309, 11):

4i Indra-adayah p. 281, 8. 9, 282,5. 7. 287 ,4 , etc.-From  ^quite
different ideas came the sporadically occurring Biranyagarbha-ddaya1 
A varah, who at the disappearance o f the world do not disappear like the 
other Gods and beings, but, as it seems, only pass the time in sleep, and 

' at the new creation of the world, help the igvara\ p. 300, 3.4. 9. 301, 1,
303, 9; cf. Hiranyctgarbhtt as prathamaja p. 339, 3, as adhyaksha in the 
lower world of Brahma p. 1121, 13; median (Kath. 3, .11) as Hairanya- 
garbht buddhih p. 343,3; mrva-Jcaraw-atmani Hiranyagarbhe bralma- 
loka-nivdsini p. 247, 6 ; mmashti-vyashti-rtipena Bairajyugarbhena prayat- 
mand 724, 8; and the (rdja-)Vaivasvata-adaya' tgvardh p. 397, 8.

4?- (P, 307, 4), “ To the disk o f light dwelling in the heaven, which 
« lightens the world, mightily wandering by day and night [and the other 

corresponding natural phenomena] apply the words which speak o f  Gods 
“ ag Aditya [the sun-god] and the like, as the o whin ary use of the word,
“ as also the consistent sense o f the passages shows, and it is not fitting 
“ to ascribe to the light-disk individuality (vigraha) with a heart etc,,
“ spirituality and needs and the like, as it is clear that, like tbs earth etc.,
“ they are without spirit [cetunii). This holds good also tor Agni [hire 
“ and God of fire] and the others.•’

/"jsfe ■ •’ \V  V > m r ’>% % * & & ■ % *  1 V jtssit
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“ The names of the Gods, like Aditya and so forth, eyen if 
tl they refer to light etc., compel ns, according to the scriptures,
“ to assume spiritual beings corresponding [to the elements] 
“ gifted with aigvaryam (ruling power); for they are thus 
“ used in the Mantra’s and Brahmana’s; and the Gods have, in 
“ virtue of their aigvaryam, the power of remaining as the 
“ Self (dtman) of light etc,, or, according to their pleasure, of 
“ taking this or that individuality (vigraha); for the scriptures 
“ say, in explaining the Subrahmanyd formula [Shadviii<ja-br.
“ 1, jj|]: lO ram o f Medhdtithi?—that is as ram he [Indra, as 
“ Qankara adds] once stole Medhatithi, the scion o f  K a m a and 
as the Smpiti relates [Mahabh. 1,4397), Aditya, as a man 
“ visited Kunti; also the earth etc. have, according to the 
“ scriptures, spiritual overseers, for it is said [Qatap. Br. 6, i,
“ 3, 2. 4] 1the earth said’—‘ the waters said’ ; and, even if the 
“ natural elements, as the light in the sun, and so on, are 
“ without spirit, still they have, to judge by the part they play 
“ in the Mantra’s and Brahmana’s, God-like beings as their 
| spiritual overseers.”

A s such “overseers” and “disposers,” the Gods act especially 
in the life-organs (p. 186, 6: devata - dtnul indrlyasya adJu- 
shthdtd, p. 728, 9: karandndm niyantrishu devatasu), in which 
they entered according to Ait. 1, % 4, Agni as speech, Vdyu 
as breath, Aditya as eye, and so on (p.423, 14); for, though 
the organs in themselves are capable (gakta) o f doing their 
own work, yet they do it only like a cart, which must he drawn 
by an ox (p. 727, 1); however, the Gods do not therefore take 
part in the enjoyment (and suffering] which in the body is the 
lot only o f the individual soul (p. 727, 13;—the Gods are only 
bhoga-upaharana-bhuta, the soul alone is bhohtar, enjoyer, 
p. 379, 4), for the soul alone is stained by good and bad, 
affected by pleasure and pain (p. 728, 3), while the Gods are 
free from all evil (p. 728, 6); as also at death, they do not 
wander forth with the life organs and the soul, but withdraw 
their assisting power (p. 745, 8), partly in order to hold inter
course on the moon with the (temporarily) blessed (p. 750, 5), 
partly, to show the way through the different heavenly regions, 
to the soul entering into the Brahman (p. 1117, 11).
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As for the rest, the Gods dwell in the highest region of 
sovereignity (parasmin aigvarye pade p. 728, 4), but all their 
aigvaryam is dependent on the Paramecvara (p. 217, 7), the 
“highest lord,” that is the Brahman :  this is the Atman (the 
(Self), as in everything else, so also in the Gods (Atmd devdndm 
Chand. 4, 3, 7); it is the Antarydmm (inner ruler), which, 
according to Brill. 3, 7, inwardly rules all beings, all organs, 
and so also all Gods without their being conscious o f it them
selves, being for that reason, in this sense, different from their 
empirical self (devatdtman, p. 196, 6). The Igvara (Lord), as 
the Brahman is called by preference in these exoteric dis
cussions, is further the power that creates Gods, men and 
beasts, being guided in doing so strictly by the merit and 
demerit of the soul in a previous existence (p. 492, 12), and 
in accordance with this, has destined animals to unending 
suffering, men to a middle state, and the Gods to “ unending 
enjoyment” (p. 491, 6). But this “ unending enjoyment,” like 
everything except the Brahman, comes at last to an end; the 
immortality of the Gods is a relative one (apekshikam p, 326, 4.
241, 14) and means only longevity (p. 193, 12); they are also 
entaugled in the Samsilra (the circle of transmigration), are mere 
products (vikdra p. 195, 13. 280, 3) doomed to transitoriness 
and want; for, as the scripture (Brih. 3, 4, 2) says: “ what 
ever is d i f fe rent  f r o m  Him is  sub jec t  to s o r r o w 5’
(p. 241, 15), and for this reason the Gods also are called 
to the saving knowledge, as we shall now consider more 
closely.

First it is to be noted that the Gods are nowhere in the 
scriptures excluded from the Brahniavidya (p. 281,1). They have, 
it is true, no part in the Upanayanam (initiation by a teacher), 
but they do not require this; for the aim of this ceremony is 
merely admission to the study of the Veda, which is of itself 
revealed (svayam-pratbhata) to the gods (p. 281, 3). Moreover, 
there are even instances of gods and 'Redds becoming Brahman 
pupils, like India of Frajapati (Ohand. 8, 7— 12) and Bhpigu 
of Vamp a (Taitt. 3, 1). In the hearts of the Gods too (ac
cording to Kath. 4, 12) dwells the Purusha (Brahman) “a 
thumb’s breadth in height,” for the purpose of knowledge,—

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

Moreover, the Gods are c a p a b l e  of liberation, because, ac
cording to the witness of the Mantra’s, Brahmana’s, Itihasa’s, 
Purana’s and popular belief, they possess individuality (vigraha- 
vattvam) (p. 280, 9), and need liberation, because their power 
(vibhuti) belongs to the sphere of the changeable and is there
fore transitory (p. 280, 7).

IN’ow against these two assumptions very serious difficulties 
are raised.

P i r s t  ob j e c t i on :  The asserted individuality of the gods, 
says the opponent, is neither real nor possible. It is not 
real ,  because, although the gods are present when sacrifices 
are offered to them, they are not perceived (p. 282, 7), and it is 
n ot poss ib l e ,  because individuality cannot be in several places 
at the same time; but the gods can so, since India for instance 
is often recipient of offerings in several places at the same 
time ip, 282, 8).

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

S e c o n d  o b j e c t i o n :  I f  the gods are, like ourselves, indivi
duals, they must also, like ourselves, be born and die43; now

4J P, 285, 7; a quite correct deduction, which is also not contested 
by Caukara, but is in another place expressly stated by him (p. 598, 11:
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the Veda, is eternal (in the spirit o f the Creator, who “breathed 
it out” as the Vedanta affirms, p. 4.8, 6 after Bph, 2, 4, 10), 
and the Veda speaks of the gods. How is this possible if the 
gods are not also eternal (p. 285, 8)?

This objection forces the composer of the commentary, and, 
perhaps, even the composer of the Sutra’s (of, 1, 3, 30), to a 
very remarkable theory, which comes very close to P l a t o ’s 
d oc t r i n e  o f  ideas ;  and, as we have no ground at all lor 
supposing that either side has borrowed from the other, this 
bears witness to the fact, that there is something in the nature 
ot things, which tends towards Plato’s teaching, to lead to 
which the teaching of the Indian can be of use.

It is true, he says, the individual Gods are transitory, and 
the word of the Veda, which speaks o f them, is eternal; but 
the words o f the Veda, for instance the word “ cow ” occurring 
in the Veda, does not refer to individuals (to any separate 
cow), but to “ the o b j e c t  o f  the words :  cow etc,”  (gabda-artla 
p. 286, 6), that is, to the species; and in just the same way 
the word “ Indra” means, not an individual, but a certain 
position (sthana-vigesha), something like the word “ General;” 
whoever occupies the position, bears the name (p. 287, 5),

Therefore we must make a distinguish between the in 
d i v id u a l s  (vyaJrti, p, 286, 7, and also p. 464, 5, literally: 
“ manifestation” ), which are transitory, and the s p e c i e s  (dkriti, 
that is “ form,” “ shape,” “ stSot,”) which are eternal; p. 286, 7:
“ For though the individuals, as cows etc. originate, their 
“ species do not thereby originate; for in substances, qualities 
“ and activities originate the individual appearances (vyaliti),
“ not the forms of the species (akriti), and only with the species,
‘ not with the individuals are the words [of the Veda] connected,
“ for with the latter, on account o f the eternity [of the Veda],

yadd hi loke iyatta-paricchinnam vastu ghata-ddi, tad antavad drishtam) 
with a profound feeling that what is l im ite d  in sp a ce  must be so in  
tim e also; o f  which the sole exception, p e r h a p s  is m a t te r  (that is) if 
its quantity in space is limited, (which we do riot know), which, however, 

such, is an abstraction without individual existence.—Among the 
krreeks this thought was expressed b y M e l is s o s ,  ftp. Simplic. in A m tot,
Ihys. fob 23b: 06 yap riel etvai dvujTov, 6,ti pi) tchv tort.
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“no connection can be admitted. Therefore, though the indivi
duals originate, the species, in words like cow etc., are eternal; 

“ therefore there is no contradiction; in .just the same way there 
“is no contradiction in the case of names [of the gods] like 
“ Vasu and the like, because the species of the gods are eternal, 
“even when an origin is admitted for the individuals.'’

These eternal species of things, as they are stored up in 
the Veda as the everlasting repository of all wisdom and 
knowledge, are, however, for our author not mere forms (akriti, 
silo?), but the conception of them, exactly as in Plato (Soph, 
p. 247D. ff.) approaches that of the efficient powers  (gakti, 
Sovapt.;), from which the universe, after its disappearance, 
originates again and again; p. 303, 1: “ This world in truth 
“disappears, but in such fashion that the powers remain, and 
“these powers are the root from which it comes forth anew;
“for otherwise, we should have an effect without a cause. Now 
“it cannot be assumed that the powers [from which the world 
“comes forth anew] a.re different in kind [from those from which 
“it formerly came forth]. Therefore it mast be granted that,
“in spite of the constantly repeated interruption [of the course 
“of the world], a necessary determination (niyatatvam) exists 
“in the beginniugless Samsara for the [newly] developing series 
“of worlds, as the earth etc., for the series of groups of living 
“beings, gods, animals and men, and for the different con
ditions of castes, A^rama’s, duties and rewards, like the 
“necessary determination in the correlation of the [five] sense- 
“organs with the [five] elements: for in the case of these 
“also, we cannot admit as possible a difference for each new 
“creation, so that there might be a sixth sense-organ and 
“element.43 While therefore the process of the world in all 
“world-periods {kalpa) is similar and makes it possible [in a

4* P. 303, 7: shashtha - indriya - vishaya; in the same way, as an 
example of'impossibility p. 415, 1: shashthasya iva indriya-arthasya.—QZ 
other scholastic examples, to indicate impossibility, there occur in our 
work: bandhyd-putra (the son of the barren) p. 570, 12 and gaga-vishdnam 
(hare's horn) p. 564, 1 ,4 . 8. 565, 7. Of. 332, 8 : sa pragtm apt digam 
prasthdpitah praticim api digam pratishtheta (for “ for him ail things are 
possible” ); the same image as Xenoph. Memorab. 4, 2, 21.



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

Thus the word o f the Veda, with its whole complex of 
ideas of the world and its relations, forms an eternal rule o f 
guidance for the Creator, outlasting every disappearance of 
the world. The Creator ** remembers,” while he shapes the 
world, the words of the Veda (p. 297, 10), and thus the world 
originates with its constant forms (niyata-dkriti) as the gods 
and the rest, from the word o f the Veda (p. 298, 2), .Natur
ally this coming forth o f the gods etc. from the V eda is not, 
like the evolution from the Brahman, to be taken in the sense 
o f a causa materialis (updddna-kdranam), but it means only 
“ a coming forth of the individuals of things in conformity with 
the use of the words o f the scriptures”  (gabda-ryavahara-yogya* 
artha-vyaktd-nishpaUih, p. 287, 9), which were there before the 
world, not only according to the witness o f scripture and 
tradition (p. 288), but also because they are the necessary 
pre-supposition o f creation,, For if  one wishes to make any
thing, one must first call to mind the word that indicates it 
(p. 289, 3), and thus also before the creation the V ed ic words 
were present in the spirit of the Creator, and, according to 
them, he shaped all things (p. 289,, 5).

But what are we to understand by “ w ord”  in this world- 
creating sense (p. 289, 9 )?—Perhaps we might answer: th e  
c o n c e p t s  c o r r e s p o n d i n g  t o  t h e  wor ds ,  B ut this answer 
the Indian cannot give, because he never reached-a conscious 
separation o f concept and perception. H e answers in the first 
p lace : B y word he understands4 5 here the Sphola (the burst-

<5 W ho? is not said. It  is the opponent, but not Qankara, as Cowell 
assumes in Colebr. M E .9 p. 373 n. 1 ; what Cowell quotes is only the 
Mrvapaksha, not the Siddhanta, which Vpavarsha afterwards maintains; 
probably Qaiikara took the whole discussion from his commentary (cf. n. 17).
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ing forth, the sudden coming to consciousness of the idea on 
hearing the letters of the word); and this conception leads to 
a discussion which is not without interest, and which, as a 
contribution to the Philosophy of Language, we here translate 
as accurately as possible in the form of an episode.

4. E p i s o d e :  on the  v e d a n t i c  p h i l o s o ph y  o f  l anguage  
(translated from p. 289, 10—297, 7).

[The O p p o n e n t , who defends the Sphota, says:] “An origination 
“ o f individuals, such as gods etc., from tile eternal words [of the V'eda] 
“ is not possible, on the assumption that, the letters [o f the word are the 
“ hearers of its meaning], for they as soon aa they appear, pass away.

Not only bo but the letters which pass away as soon as they have 
“ appeared, are continually apprehended different]}' according to their 
“ pronunciation, Thus it is possible, for example, to recognise a man with 
“ certainty, even without seeing him, when -we hear him read aloud, by 
“ his voice, and to say ‘ Devadatta is reading/ or ‘ Yajnadatla is reading.’ 
“ And this diversity o f apprehension o f the [same] letters is, how- 
“ ever, not based on error, because there is no apprehension which 
“ could refute it.—It cannot, therefore, be assumed at all that the 
“ meaning of a word is recognised [merely] from the letters. For [firstly] 
“ it cannot he assumed that each single letter in itself makes known the 
“ sense, because they are different from each other; [secondly] [the sense 
“ o f the word] is also not [merely] a conception o f the sense of the 
“ letters, because they succeed each other [so that the earlier have already 
“ passed away when the latter are pronounced]. It is perhaps [thirdly] 
“ that the last letter, assisted by the impression [samskdra], which the 
“ perception of the preceding letters has produced, makes the sense known? 
“ —This also is impossible. For [only] the word itself, presupposing 
“ the apprehension o f the connection [of the letters], makes the meaning 
“ known, as in the case of smoke [whose vanishing and continually 
“ reproduced particles alone are not able to give the conception o f smoke]. 
“ Further, an apprehension of the ‘ last letter, assisted by the impression, 
“ which the perception o f the preceding letters has produced/ is not 
“ possible, because the impressions are not, [any longer] perceptible,—Is 
“ it then perhaps [fourthly] the last letter, assisted by the impressions [of 
“ the preceding] perceived in their after effect, which makes the sense 

know-0?—blot this, either; for the recalling also, as it is the after effect 
“ of the impressions, is again a series [of presentations in time,— which 
“ has already been discussed above, under the second head].—Therefore 
“ it only remains possible that the word [as a whole, that, is, its sense] is 
“ a Sphota [an outbursting], which, after the percipient has received the 
“ seed of the impression through the apprehension o f the single letters,
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“ and has brought it to ripeness by means of the apprehension of the last 
“ letter, flashes before him suddenly in its unity as a single conception.
“ And this single conception is no reminiscence, referring back to the 
“ letters; for the letters are several, and cannot, therefore, be the object 
1 of the single conception. This [Sphota, the soul of the word, as we might 
“ say,] is [only] recognised again, [not produced], on the occasion o f its 
“ pronunciation, and is therefore eternal [as well as a unity,] because the 
1 conception of the manifold refers only to the letters. Thus the word,
“ [that is, its sense] in the form of the Sphota is eternal, and from it,
“ as that which names, goes forth as that which is to be named, the world,
“ consisting of deed, doer and fruits.”

“ In reply, the venerable IT p a va rsh a ” [an old Mimansa and Vedanta 
“ teacher, of. above, Note 17, and Colebrooke Misc. Ess,3 I, 332] “main
ta in s  that only the letters are the word."

[O p p o n e n t :]  “But I  have said, however, that the letters, as soon 
“ they appear, pass away.”

[ITpavarsha:] “ This it not so, because they are again recognised 
“ as the same.”

[O p p o n e n t :]  “ That they are iccognised again, depends in their case 
“ on the fact that they resemble [the former], somewhat as in the case 
“ of hairs (cf. on Brih. 743, 2),”

[ITpavarsha:] “ 0  no! For that it is a recognition [of the same,
“ not merely o f like], is not refuted by any other reeognition.”

[O p p on en t:] “ .Recognition is grounded on species (nhriti).11 [When 
I  say a repeatedly, it is not the individual a, but the species «, which 
recurs in different individuals.]

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

[O p p on en t:) “ But the letters are stiff jas argued above] apprehended 
“ as different, according to the difference o f pronunciation; for when the 
“ reading aloud of Devadatta and Yajnadatia can be recognised by the 
“ tone, merely by hearing them, it results from the fact that a difference 
“ is apprehended.” [Therefore the recognition o f a letter must be that 
of the Species, not o f the individual differing according to pronunciation.]

[ITpavarsha:] “"Without detriment to the exactness o f the recognition 
“ in the case o f the letters, letters may be pronounced [more] joined or 
“ [more] separated; hence the different apprehension of the letters is
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“ grounded on the difference of pronunciation, not in the nature of the 
“ letters. Further: he also, who transfers the difference to the individual 
‘' letters [instead of the manner of pronunciation], must, if a recognition 
“is to be possible, [first] settle species for the letters, and then assume, 
“that these [species] are differently apprehended owing' to foreign in- 
“ influences; and here it is preferable to assume, as simpler, that, in the 
“case of the individual letters, the apprehension of the difference is con- 
1 ditioned by foreign influences, while, on the other hand, their recognition 
“is conditioned by their own nature. .For the assumption that there is 
“ a difference in the letter's, is refuted precisely by the fact that a re
cognition of them takes place.”

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

[Upavarsha:] “But this difference of apprehension is not caused 
“ by the letters, but by the tone (d h va n iy ’

[Opponent:] “What is tone?"
[Up a v are ha:] “That which reaches the ear, when one hears sounds 

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

[Opponent:] “But the Sphota is no hypothesis, but an object of 
“ perception. For in the understanding (buddhi), after it has received 
“ [different] impressions through apprehension of the single letters, [the 
“sense of the word] flashes out suddenly.”



[U pavarsh a :] “ This is not so: for tkis understanding [of ike sense 
“ of the word] also refers to the letters. For after the apprehension of 
“ the separate letters [of the word ‘ cow,’ for example,] has preceded in 
“ time, there follows this single concept (buddhi)—‘ cow,’ whose object is 
“ the totality o f the letters and nothing else.5’

[O p p o n e n t :] “ How do you prove this?”

[U p avarsh a :] “ By the fact that with the concept which thus cornea 
!! into being [cow], the letters 0  etc., and not the letters Teto., are connected;
“ for if  the object o f this concept were a Spkota, something different 
“ from the letters C etc., then the letters C etc., would have just as little 
“ to do with it as the letters T e tc .;  but this is not so; and therefore this:
“ simple concept [of the idea] is [not a Spkota, hut] only a reminiscence 
11 connected with the letters.”

[O p p o n e n t :]  “ But how is it possible, that the different letters are 
“ the object o f the simple concept?”

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

[O p p o n e n t :]  “ But if the mere letters, by entering, in their totality,
“ into the sphere of a simple concept, formed the word, then no difference 
“ would be made between words like jd-rd (paramours) and rd-ja (king),
'•‘ ha-pi (ape), and pi-ka [cuckoo), for the letters are the same, yet in a 
“ different connection they give a different sense”

[U pavarsh a :] “ To this we answer: even when all the letters are 
“ perceived, just as ants can only form our idea o f a row, when they are 
“ in a row, so the letters can only form the concept of a word, when they 
“ keep their sequence [this is only an evasion of the opponent’s objection]
“ and there is no contradiction in the fact that, even when there is no 
“ difference in the letters, a difference in the words may be perceived in 
‘•' consequence o f a different order o f letters. Therefore since certain 
“ letters perceived in their order etc. are, according to the traditional 
“ usage o f language, connected with a given meaning, apprehended 
“ [through them], though they are perceived in their own proper function 
“ as single letters, our unifying understanding becomes conscious o f them 
“ simply as this or that, and they thereby convey this or that given sense.
“ —Therefore the assumption that the letters [are the bearers of the sense]
“ is the simpler, while the assumption of a Spkota leaves the sensible 
| and hypostatises the supersensible, by which it is assumed that these 
“ given letters, perceived in order, reveal the Spkota and this Spkota 
“ reveals the sense; which is certainly complicated enough. Admitting
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1 therefore that the letters, according as they are pronounced, are different 
t:in each case, it must yet undeniably be assumed, that as that, on which 
“ recognition rests is an identity existing in the letters, and that in the 
“ case o f the letters the deliberate design of communicating the sense is 
“ transmitted in this identity,”

A u t h o r ’s note. The truth in this controversy probably lies between 
the two extremes. The O p p o n e n t  is right, in so far as philosophy cannot 
dispense with the acceptance o f ideas  (for ideas are reasonably to be 
understood by the Sphota), and tJpavarsha  is right, in so far as ideas 
exist only so far as words exist (retained by memory). Moreover, the 
relation between idea and word is certainly no mere external, conventional 
one, but originally inner and organic; but why just these sounds express 
just this idea, is a problem which philosophy, comparative philology and 
physiology have hitherto worked at in vain, yet the solution o f which 
can and will never be abandoned by science.

'.A.- ... . A i.' i



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

1. T h e  S t u d y  o f  t h e  V e d a .
A n indispensable condition o f  our science, the impossi

bility o f fulfilling which in the case o f the (hldra, as we saw, 
(p. 58ff.) excluded him from the saving doctrine, is the s t u d y  o f  
the  Veda ,  and this requirement, or at least the appearance 
o f it, seems to have been continually more exaggerated in 
course o f time. Thus it is said in Sadananda’s Vedciniasara, 
a later compendium o f the Vedanta, § 5: “ H e who is called 
to the study must have regularly studied the V ed a  and the 
Vedangas (that is, the six subsidiary sciences o f  the V eda : 
phonetics, grammar, etymology, metre, ritual and astronomy, 
as they are already enumerated Mund. 1, 1, 5) so, that he 
may be able to understand the full sense of the V eda  ex tew - 
pore (dpdtatah).— a requirement which, considering the extent 
o f  the V eda 46 and the great difficulty o f many V edic texts, 
in the strict sense o f the word no one except Brahm&n can 
have fulfilled, while men must have satisfied themselves, in the 
case o f each hymn for instance, with imprinting accurately on 
their memories the metre, poet, deity and ritual purpose, and . 
at the same time, perhaps, also understanding something o f  
the sense.47 O f such exaggerations we find no trace in Qah-

iG There la no question of a limitation to one’s own gdkha (cf. p. 979, 
4: sam astorveda-artha-vijnm avatah)y ami such a limitation would also not 
incl ude all the Opamshad texts pres opposed by the Vedanta.

47 Cf. Colebrooke, Misc, Ess.* p. 20, and m Qafikara’s work (p. 301, 8) 
the quotation from the Arskeya-brafananani p. 3: “ For whoever employs 
a hymn for sacrifice or study without knowing the ftishi, Metre, God
head, and ritual use of it, knocks against the trunk of a tree, or falls 
into a pit.”



■ .4* 41,̂ , .A forh .A hvA1 ■ ■ \ : ■ Ak ‘ •■ .£. <SLV^'- - -,'V ■ .
73  Introduction.

kara: he contents himself with simply indicating the study 
o f the Veda and a knowledge o f its contents as an indispens
able condition (p. 24, 4. 316, 9); what he actually presupposes, 
apart from the occasional quotations of other Yedic texts (cf. 
p, 32), is hardly more than an accurate knowledge o f the 
eleven older, or, as we might almost say, of the genuine 
TJpanishad’s (.Aitareya and Xcmshitaki; Ghandogya and Kena; 
Taittiriya, Mthaka, Qvetdgvatara and Brihadaranyaka with 
Jgct; Mundaka and Bragna), with quotations from which he 
everywhere deals very liberally; generally quoting only the 
opening words with the “ etc,” which is unfortunately so 
common in Indian texts, and which sometimes slips from him 
even where there is nothing more to follow (cf. p. 269, 4), 
and greatly injures the precision o f treatment. As we cannot 
in general assume in our readers such an acquaintance with 
the Upanishad texts as the Indian could in his, we shall 
interweave in our presentation an anthology embracing a series 
of the most beautiful and important passages of the TJpani
shad’s, even if we do not select them according to a standard, 
of our own, hut in accordance with the texts of the scriptures 
employed by Badarayana and Qankara.

*8 The most important part of what has already been done for the 
Upaniahad’s, excepting editions o f texts (by Eoer, W eber, Cowell, Foley 
and others) is as follows: A il q u o  t i l  D u p e r r o n ,  Oupnek hut, Argon- 
torati 1801-1802, a Latin translation o f  50 Upanishad’s from the Persian 
into which Sultan D a r a a c b a k o h ,  1656 A .D ., had had them translated, 
contains: Vol. I, p. 15 Tschehandouh, 98 Brehdarang, 294 Mitri, 375 
Mandek, 395 Eischavasieh, 400 Sarh; Vol. II, p. 1 Naraitn, 5 Tadiiv,
12 Athrbsar, 27 .Hensnad, 35 Sarbsar, 68 Kok'henk, 94 Sataster, 128 Borsch,
152 Dehian band, 157 Maha oupnek’hat, 162 Atma pra boudeh, 165 Kioul,
171 Schat roudri, 197 Djog sank"ha, 200 Djogtat, 204 Schm Sa nk lap,
.207 Abrat (athrb) sal:'ha, 213 Atma, 217 Brahm badia, 221 Anbrat 
bandeh, 229 Tidj bandeh, 232 Karlheh, 241 Djabal, 249 Maha narain,
266 Mandouk, 271 Pankl, 274 Tsrhehourka, 279 Pram hens, 286 Arank,
291 Kin, 299 Kioimi, 328 Anandbli, 338 Bharkbli, 346 Bark’heh soukt,
351 Bjounka, 355 Mrat lankoul, 858 Anbratnad, 366 Baschkl, 372 Tschhakli,
378 Tarlc, 380 Ark'hi, 387 Pranou, 403 Schavank, 412 Nersing’heh atma; 
for the corresponding Sanskrit names see below. A  German translation 
o f this translation o f  a translation has appeared Dresden 1882.—E arn 
M o h u n  B o y ,  Translation o f several principal books, passages and texts 
o f the Veds, ed. II , London 1832 (contains Mundaka, Kena, K&ihaka,
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2. T h e  f o u r  R e q u i r e m e n t s .

A s further conditions for the study o f  the Vedanta, (fan- 
fcara mentions (p. 28, 3), in conformity with the Vedfintasara, 
th e  f o u r  r e q u i r e m e n t s  which we shall now consider more 
closely.

tg d ).—0 o3ebr ooke, Misc. Ess.* I, p. 47-54. 62-71. 76-79. 83-88, 91-98. 
110-113.—F. W'. Windisehmann, Sancara, Bonnae. 1838, p. 49-186.—
The same in his father’s «PhUosophie m  Fortgange der Weltgeschichte/’
Bonn, 1882-84, p. 1888-90, 1448-49. 1540. 1585-91. 1595-98. 16.13-23. 
1855-60.. 1673-76. 1689-1719. 1787-40.—Poley, J&ftAa&i-Oupamcbat (with 
Mundaka) translated into .French, Paris 1837.—Roor, the Taittiriya, 
Aitareya, (Jvetagvatara, Sena, Igd, path a, Pragna, Mundaka and Man - 
dn kya  Upanishads, translated, JBibl. Ind., Calcutta 1853.—The same, the 
Brihadaranyalca Up. transl, Calc. 1856.—Raj ert dr ala la Mitra, the 
Chandogya-Up., transl. Calc. 1862.— Cowel 1, the XaMaMfoAi-brahnmna-' 
upanishad, ed, with an Engl. Transl., Calc. 1861.— The same, the Maitri 
Up., Calc, 1870.—A. 'Weber, Analyse der in Anquetil Duperron’s 
ijbersetsun g enibalteperi Upanishad, Ind. Stud. 1, p. 247-4402. 
380-456. It, 1-111. 170-236 IX, 1-178, Berl. 1849. 1858. Leipz. 1865; the 
only thorough, treatment o f  the material exuding up to the present (1883).
An index (wanting in the Ind. Stud.) is added here for more convenient 
reference: Vol. I : p. 254 Chandogya, 273 Brihaddranyaka, 273 Maitrayant,
279 Mundaka, 298 Jtgti, 301 Sarvopanishatsdra, 380 Ndrdyam, 381 Tadeva. 382 
Atharvagirm, 3ShMamandda, 387 Sarvasdra (Aitareya-Up.), 39iPSausMtaki,
420 gvet/dgvalara, 439 Pragna; Vol. II, p. 1 Dhyanavindu, 5 Maha, SAtma- 
prabodha, 9 Kaivalya, 14 Qatarudriyam, 47 Yogagikahd, 49 Yooatattva,
51 givasamkalpa, 53 Atharmgikha, 56 Atma, hi Brahmavidijd, 59 Atmiia- 
vindu, 69 Tejovindu, 65 Garbha, 71 Jdbdla, 78 Mahan&rayam, 100 Mdndukya,
170 g$kalya(f)t 1.70 Kshurilcd, 173 Panmahahsa, 176 Arunika,, 181 Send,
195 Mthaka, 207 AnandavaM (— Taitt. 2), 230 Bhriguvalli ( »  Taitt. 3);
Vol IX, p, 1 .Purushasdkta, 10 CkiUika, 21 Mrityxdcmgula (?), 2 3  Amri- 
taniida, 38  Vdsklcala, 4 2  Chdgaleya (?), 46 Tdraka, 4 8  Arsheya (?), 4 9  P m -  
nava, 59 (Jaimaka (?), 53 Ynsinha.— The same, Die Vajrasuci des A^vaghosha,
Berl. 1860—The same, Die Rdmatdpmiya Up., Bern 1864.—The same,
Ind. Lit, \  p. 54-57, 77-81.103. 106-109. .139-154. 170-190.-A. E. Gough,
The Philosophy of the Upanishads, Calcutta Review, OXXXI, 1878-4880.
—P. EegnaudV Matdriaux pour servir a la Thistoire de la philosophie 
de 1’Inde, Paris 1876-78; cf. Weber’s Critique of the first part. Janaer 
Liter.*Z. 1878 Nr. 6, p. 8 l £ —F. Max Muller, The Upanishads, trans
lated, part, I, Oxford 1879 (Sacred Books of the East, Vol. 1); the first 
volume includes the Introduction and Chandogya, Sena, Aitareya, 
Kamhitaki, Igd-, the second (Vol. XV, 1884) contains Mthaka, Mundaka, 
Taittiriya, Brihadaranyalca, Qvt'tdgvatara, Pragna, Maitrdyana. For
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1) The first is ‘d i s c e r n i n g  b e t w e e n  e t e r n a l  and non* 
e t e r n a l  s u b s t a n c e ”  (;nitya<mitya-vastu-vivdca); by eternal 
substance .Brahman is meant, and by non-eternal, every thing 
else. A s this discernment in the full sense of the word is 
really the last result o f our science, we are to understand by 
it here, where it appears as condition precedent, only the 
general metaphysical disposition in virtue o f which one has a 
consciousness of an unchanging being, in contrast with the 
changeableness o f  all worldly things and relations; in this 
sense the said condition of the Vedanta agrees exactly with 
the question with which Plato begins his exposition o f meta
physics, and which also pre-supposes the consciousness o f the 
same difference: “ tt to ov dei, ysvsatv 8e odx lyw, xat u  to 
yryvoiievov jxsv ov 8s o88^tlots”  (Tint, p, 27 I)).

.2) The requirement which Qankara, and (better, because 
without artha) Sadananda, mention in the second place, gives 
us a high conception o f the earnestness o f Indian thought: it 
is “ E - e n u n c i a t i o n  o f  the e n j o y m e n t  o f  r e w a r d  h e r e  
and in  t h e  o t h e r  w o r l d ” (iha-anmtra-\artha-]phala~bhoga- 
viraga). Only as far as we pursue philosophy without the 
consciousness of following material aims at the same time, do 
we pursue it worthily and rightly,— and he only can hope to 
find an explanation o f the highest questions o f  being who has 
learned to raise himself above all hopes and longings of the 
heart to pure objectivity of spirit.

3) There is more misgiving about the third requirement, as 
which Qahkara gives “ the  a t t a i n m e n t  o f  t h e  [six] means ,  
p e a c e ,  r e s t r a i n t ,  etc.” (gama-dama-&di-s.ddhana-sampad). 
This is based on a passage in the Bjfih. Up., where, at the 
end of a wonderful description o f the Akamayamana, that is, 
the man who already in this life , through the power of know
ledge, has reached freedom from all desires, it is said in 
conclusion (Brih. 4, 4, 23): “ Therefore he who knows this is 
“ peaceful, restrained, resigned, patient and collected ; only in 
“ the S elf he sees the Self, he beholds all as the S elf (the Soul,

fu rth er refa . c f. now m y  “ S eeh aig  U p . dea V eda iiberaetzt m il; E iu leitu n gen  
und A n m e rk u n g e n , L e ip z ig  1 8 9 7 .”
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“ dtmm) ;  evil vanquishes him not, he vanquishes evil; evil hums 
“ him not, he burns evil; free from passion and free from, 
“ doubt, he becomes a Brahmana, he whose world is the 
“ Brahman.”  Fitting as all this is, when said o f the saint 
who has overcome the world, it  is strange when the Vedan- 
tists, relying on the passage, enumerate the possession o f the 
following six means as conditions precedent to knowledge:—

1. (Jama Tranquillity,
2. Dam a Restraint,
3. Uparati Renunciation,
4. Titikshd Resignation,
5. Samddhi Concentration,
6. Qraddha Belief.

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

4) As fourth and last requirement for the study of the 
Yedanta, Oaukara and Sadananda name Mumukskutvam, “ the

6
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longing for liberation.” - And rightly so. F or lie who enjoys 
the day of life with childlike, Hellenic, cheerfulness, however 
high a flight his genius may take in other respects, will only 
touch in passing the last and highest problems of being, as did 
the Greeks; to seize them fully and clearly requires a deep 
feeling of the vanity and nothingness of all this life, and a eoiv 
responding longing to pass “from the non-existent to the existent, 
“from darkness to light, from death to immortality”  (Bpih. 1, 3,
28), a longing by which, as the passage quoted leads us to 
believe, the Indians were inspired even in ancient times, arid 
which remained the true motive principle'of their philosophy; 
so that, exceptions apart, the question o f liberation forms the 
corner-stone of all the philosophic systems of India.

3. R e l a t i o n  o f  t h e  Sy s te m to t h at  o f  J u s t i f i c a t i o n  by
W o rk s .

The already enumerated requirements in the elect are, 
according to Qahkara, the only ones which are indispensable.
A s soon as (anantaram) they are fulfilled, the “ investigation of 
the Brahman”  can begin, (p. 29, 4); and it is not necessary 
that the “ investigation of duty,” that is, the study o f the 
Him ansa of Jaixniui (cf. above p. 20), should precede it (p. 28,
4); on the contrary it may just as well follow as go before 
(p. 2 5 ,  1), since the contents and aim of the two systems are 
independent; the investigation of duty demands observance, as 
Qaiikara (p. 27) remarks; and refers to a future, dependent 
on the action o f men, and has, as its fruit, abhyudaya (going 
upward, happiness, both transitory in heaven, and also earthly 
in a future birth), but the investigation o f the Brahman, on 
the contrary, has as its fruit nihgreyasam (literally: quo nihil 
melius, sum mum bonum), that is, liberation; it refers to a 
something which has always existed, not dependent on the 
action of men; it does not command, like the other, but only 
teaches, “ as if, in teaching concerning any thing, it is brought 
before the eyes”  (p. 28, 1, cf. 818, 7); therefore all imperatives, 
even if they are taken from the scriptures, are, when directed 
to the knowledge of Brahman, as blunt as a knife with which 
one would cut a stone (p. 76, 3); therefore also all the
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commands of the scripture, that we should investigate the 
Brahman, have only the meaning that they turn the thoughts 
from their natural tendency towards outward things (p. 76, 6) 
and the egoistic aims hound up with them (p. 76, 7), through 
which the eternal goal of mankind is not reached (p. 7 6 ,  8% 
and give them a direction towards the inner soul, in order 
then to teach them about the existence of the soul (p. 7 7 ) ;  

as also further, for him who knows the Brahman, all commands 
and prohibitions cease to be in force: “ for this is our ornament 
and pride (alamkdra), that after the knowledge of the soul as 
the Brahman all obligation of action ceases, and all past 
actions are annihilated” (p. 7 7 ,  7).

However freely, as is visible in these quotations, our science 
raises itself above the whole legal system with which the 
Brahmans had succeeded in fettering the spirit of the Indian 
peoples, yet it hardly ventures at all to carry this into practice.
Only for him who has won the knowledge of the Brahman, 
as we shall see further on more in detail, do all laws cease49; 
but, as long as this point is not reached, the four Agramas, 
or stages of practice in which, according to Brahmanical law, 
the lite of each twice-born has to traverse the steps of 
Brahman pupil, householder, hermit and beggar (above 
p. along with the works prescribed in them, remain in
force (p. 1008, 5): “ For [only] full-grown knowledge requires 
“ nothing else for the perfecting of its fruit [liberation]; yet it 
“ certainly requires other things, in order that it may first 
“ grow. Why? Because of the passage of scripture which.
“ speaks of sacrifice and so forth. For thus says the scripture 
“ (Bpih, 4, 4, 22): ‘ The Brahmans seek to know this [the 
“ ‘highest spirit], by reading the Veda, by sacrifice, by gifts,
“ ‘ by penances, by fasts’ ; and this passage shows that sacrifice 
“ <fec. are a means of knowledge; and, as it is therein said,
“ ‘they seek to know,’ therefore this limits them to being a

p. 1007,1: “ For knowledge [alone] is the cause, through which the 
goal of man is reached, therefore, after this goal has been gained through 
knowledge, the works of the A$ratnas, such as kindling the fives &c., are 
not [further] to be observed.,r
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‘ means for the growth [of knowledge],” In the same way, 
by the passages Ckand. 8, 5, 1, Kath, 2, 15 and others it is 
“ shown that the works of the Agramas are a means of know
ledge” (p. 1009, 4). Their difference from the means, 
tranquillity &c., enumerated above, consists only in this, that 

* the latter continue even for those who have gained knowledge, 
and thereby form the more immediate (pratydsanna) means, 
while sacrifice &c. are to be considered as the external (vahya) 
means, since they exist only for those who arc striving after 
knowledge (p, 1012, 4). These external means, sacrifices, 
gifts, penances, fastings, are to be followed by every one with 
the exception of those who haye reached knowledge, whether 
desiring liberation or not (p. 1017, 9); in the latter case the 
obligation to fulfil them lasts the whole life, in the former, 
for a time only (p. 1019, 2), since they are only helpful in 
gaining knowledge, but, this once gained, become superfluous.
For thus teaches scripture (p. 1008, 9. 1019, 4), it also shows, 
how he who possesses the means o f Brahma-scholarship &c., 
will not he overcome by affections (Mega), such as love [and 
hate] (p. 1021, 3), In what their collaboration towards know
ledge further consists, is not more definitely determined; 
according to p. 1044, 4, they are to collaborate towards the 
knowledge which arises from the hearing of the scriptures, 
by destroying the hindrances which may exist; these hindrances 
consist in this, that other works of a former birth may come 
to ripeness, whose fruit may he a hindrance to knowledge; 
if the power of the stated means he the stronger, it overcomes 
the other fruits of works, and knowledge is gained (p. 1043,
4); but if, on the other hand, the hindrances are stronger, 
the pious practices, in virtue of the metaphysical power 
(atindriyd galctih) which dwells in them, as in all works 
(p. 1044, 1), bring forth knowledge in the next birth, in which, 
as was the case, for instance, with Vdmadeva (Ait. Up. 2. 5. 
Brih. 1, 4, 10), it may occasionally exist even from the mother’s 
womb (p. 1044, 10).

But how stands it with those who, on account of wretched 
circumstances, lack o f means and the like, cannot fulfil the 
religious duties of the Agramas, and thus stand, as it were,

111 <SL
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in the middle,50 between the twice-born and the Oudras<b
(p. 1021, 8)? They also, thus declares the answer, as is seen, 
for instance, in the case of Raikva (of. n. 37), are called to 
knowledge (p. 1022, 1), although it is better to live in the 
A gram as (p. 1024, 2). For those whose condition is wretched, 
we must admit that, either on the ground of ordinary human 
actions, such as repetition of prayers, fasts, worship of the 
gods (p. 1023, I), or also in consequence of the works of the 
Agramas performed by them in a former birth, the grace 
(anugraha) of knowledge is bestowed on them (p. 1023, 6).
And here we touch a very remarkable conception, concerning 
which we shall try further on to reach perfect clearness, but 
the material for which we shall introduce here, in order to 
direct the reader’s whole attention to it.

4, L ib e ra tio n  through  “ the G r a c e ” o f K now ledge.
How is the knowledge that leads to liberation, that Is, the 

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

50 Antarci 3, 4, 36, explained by Qankara as antarale; if we understand 
the expression rightly, it means, what we were before (n. 13) not able 
to conclude with certainty from Manu, that, the Â rarnas were obligatory 
on all three JJvija castes.
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knowledge, so far as subject and object are thereby separated, 
is a direct hindrance to the recognition of the Brahman, as 
says the scripture (Kena-Up. 2, 11, recalling the Gospel 
according to Matthew, X I , 25):

“ Who doth not know, he knoweth it 
“ And he who knoweth it, doth not;
“ Unknown it is to him who knoweth 
“ And known to him who doth not knew. ”

Under these circumstances, according to the mode of ex
pression of the exoteric, theological teaching, in which the 
philosophy o f our system is framed,61 the birth of know]edge 
and the liberation connected with it, appears as a g r a c e  oi 
G o d  {literally: of the Lord igvara), as becomes clear from 
the two passages which we here quote:

P. 682, 3: “ For the individual soul, which is impotent, in 
“ the condition of Ignorance, to distinguish [from the soul] 
“ the aggregate of the organs of activity [appearing as the 
“ body], and is blind through the darkness o f Ignorance, from 
“ the highest soul, the overseer of [the work, the onlooker 
“ dwelling in all being, the Lord who is the cause of spirit, 
“ from him, by his p e rm is s io n , comes the Samsara, consisting 
“ in the states of doing and enjoying (suffering), and th rou g h  
“ his g r a c e , is caused knowledge, and, through this,
“ liberation.57

P. 78S, 7: ((Granted, that the soul and God are related 
“ as the part and the whole, yet it is evident that the soul 
“ and God are of different character. How stands it, then, 
“ with the identity of G od and the soul? Does it exist, or 
“ does it not?— In truth it exists, hut it is hidden; for Ignorance 
“ hides it. But, although it is hidden, yet, when a creature

si That in the conception o f g r a c e  (as in general in the whole appre
hension o f Brahman as Igvara) we have to do only with an exoteric 
personification, which is not to be taken strictly, becomes also clear from 
the fact that p. 1023, 9 the Samskdrah (moral purifications) are likewise 
spoken of personified, as anugrahitdro vidydgdh. Cf.on the teaching o f grace, 
besides the two above quoted chief passages, also p. 662, 1, where the 
para diman is spoken of as cakshur-adi-anavagahya and jnana-pramda- 
civagamya; to the teaching o f creation refers the parameemra-anugraha 
p, 300, 3. 301, 2. There are no further passages as far as we know, in 
which the conception of grace occurs.
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“ thinks on and strives towards the highest God, just as the 
“ faculty o f sight in one who has become blind, after the 
“ darkness is shaken off by the power o f remedies, in him, in 
“ whom the g r a c e  o f  G od  perfects it, does it become main- 
“ test, but not n a tu ra lly  in any being whatsoever. Why?
“ Because through him, through God as cause, the binding 
“ and loosing of the soul are accomplished, binding when it 
“ does not recognise the essence of God, and loosing, when it 
“ does. F or thus says the scripture (Qvet. 1, 11):

“ When Gcd is known, all fetters fall away,
“ All torments cease; birth is no more nor death;
“ And he who knows him, when his body dies,
“ Has for Ms lot blest freedom and release.”

d v .  Qualifications' o f those called to -the study o f the Vedanta. 8 7



V. Source of the Vedanta.
1. G e n e ra l R e m a rk s  on the In d ia n  P ram arias 

or C an on s o f K n o w le d g e .
W hat are the sources from which we draw our knowledge? 

This question, o f which every philosophy has to give an ac
count, meets us in the Indian systems largely in the form of 
a consideration of the JPramdnas, literally, “ measures”  or 
“ canons,” of our knowledge; in which, therefore, not the con
cept of a source from which we draw is the basis, but on the 
contrary that of a means of control, by which we are to 
measure the knowledge already existing in us, and test its 
correctness, a concept which is explained by the fact that 
Indian philosophy did not start, as far the most part the 
Grecian did, from an investigation, free of assumptions, into 
“ the existent,”  but rather, like modern philosophy, from the 
critical analysis and testing of a complex of knowledge handed 
down (through the V eda)52. As such Pramanas. or canons of 
knowledge, the systems, as a rule, enumerate: 1) Pratyaksham, also 
called drishtam, the sen su ou sly  p e r c e p t ib le ,  as it is known 
to us by direct perception; 2) Anumdnam “the measuring after 
something” in fe re n ce , by which that part of “ the existent” 
which does not fall within direct perception,53 becomes acces-

*J An essential difference consists in modern philosophy in its fun
damental character, even up to to-day, being a toilsome struggle and 
gradual shaking off of the fetters of mediaeval scholasticism,—while the 
Indian philosophy through all time has been the better, the more closely 
it has adhered to the basis laid down in the Vedic Upanishaas. But in 
truth this basis ic also o f an eminently philosophical character,

n By this is explained the fundamental proposition o f  the theory o f 
knowledge, that where Pratyaksham exists, there is no Ammanam p. 657, 9: 
pratyakshatvfid anumana-apravritteh.

I P  '
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sible; we know of it only because the perceptible points to 
something else, not perceptible., with which it is connected.
This connection can be threefold, according as the element to 
be inferred is either the cause 'of the element perceived, or its 
effect, or as, thirdly, the two stand in a relation which does 
not fall under the conception of causality, for example, in that 
of analogy.

These two spheres of knowledge, the perceived and the 
inferred, embrace naturally the whole complex o f “ the existent,”
The position of the C arvakas (materialists) who will only 
allow validity to the first is crude but correspondingly little ob
jection can be raised, when the Y a ii}esh ik as  and B a u d d h a s  
(Buddhists) will not go further than these two pram arias. For 
it is very strange that the Sankliyas and others add to these 
also 3) Aptavacauam, that is “ right communication,” which 
then, again, according as it is understood, means secular or 
religious tradition. For the former goes back again to Praty- 
aksham and Ammanam and the latter is, in philosophy, no 
legal component, and is one of the means by which the San- 
khyas and others, with all their heresy, were yet able to keep 
up an appearance of orthodoxy. Through further splitting up 
o f Anumdnam, not to the advantage of clearness, the adherents 
o f the F y a y a  reached four, the M inimusakas o f the school of 
J a im in i six, and others even nine Pramartas (cf, Colebr. Misc,
Ess, i p. 240, 266, 303-304, 330, 403),

2, I n s u f f i c i e n c y  o f  the se cu la r  C anons  o f  K n o w le d g e .
Like the Purva-niimdnsd, the Vedanta also accepts six 

canons of knowledge, according to Golebrooke (Joe. cit. p. 330), 
who appeals for support to the (modern) Vedantaparibhdshd,
As far as our Yedanta-sutras are concerned, there is, neither 
in the text nor in the Commentary, any discussion of the Pra
ia anas at all; on the contrary they are everywhere presupposed 
as well known, and set aside as inadmissible for the meta
physics of the Vedanta,®‘— and in reality a fundamental ac-

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

A s for Badarayana, he expresses his rejection o f the secular 
means o f knowledge, Pratyalcskam and Anumdnam with the 
drastic brevity which characterises him, in this, as we have 
already remarked (above p. 23), that he uses the two words to 
indicate something altogether different, namely the Qruti and 
Smriti: thus in the Sutras 1, 3, 28. 3 ,  2, 24. 4 ,  4, 20 (supposing, . 
naturally, that Qaiikara has explained them correctly). The 
Oruti, therefore, the holy scriptures, in the narrower sense the 
Brahmanas and Upanishads, but also the Mantras presupposed 
by them, that is, hymns and f o r m u l a s , a r e  for Badarayana 
the Pratyaksham; the revealed is for him self-evident, needing 
no further authority. It  is otherwise with the Smriti,™ under 
which name Qaiikara quotes" testimonies from the Safikhya and 
Y oga  systems, from the law-book of Manu, from the Maha- 
bharalam and Pur an as, as also from the Vedic Sutra literature.
F or while the Veda, like the sun, which has its own light, 
possesses unconditional authority (nirapeksham prdmamjam 
p. 414, 6), the Smriti is called Anumdnam because, as Qaii
kara, p. 287, 11, explains, for its support another basis o f 
authority (ypranianyam) is necessary. As, namely, the secular
11 the scripture can one plunge into this deepest, highest Brahman; one 
f  cannot plunge into Him by reflection." Of passages where the Pram&nas 
are mentioned, we have noted, besides these the follow ing; thepramamni, 
pratyaksha-ddini are avidytivad-visJiaytini (p. 17,13); they are frail (p, 448,1); 
are common to us and animals (p, 19, 6): pratyalcsham is rupa-cidi, anuma- 
nam &c. is linga-adi (p. 426, 8. 438, 1); of' different character is anubhava, 
permissible, according to 42, 4, in the investigation of Brahman, cf. 419, 2 
anubhava-avasunatn brahrna-vijndnarn, the monstrosity o f an absolute 
perception (subject without object) occurs on p. 671, 2; cf. 96, 5.

si Thus, for example, passages o f  the Kigveda-Samhita are quoted as. 
Qruti p. 208, 13. 212, 1. 304,4; on the contrary th e mantra is opposed to 
the gruti, p. 308, 4.

M As also with the Jcara (above p. 24); cf. p. 990, 1: smnti~acdrd« 
bhf/am, na gruteh.



Anumdnam rests on the Pratpakiham, and only has the force 
of proof so long as it is righ tly inferred therefrom, the Smriti 
also is only so far valid, as an authority, as it confirms the 
Qruti by its testimony, and completes it by right inference. 
Therefore it is frequently quoted in confirmation, but not 
seldom also rejected; as for instance 4, 2, 21, in reference 
to the departure of the soul, the ideas o f the Smriti (Bliaga- 
vadgita 8, 23) are only so far rejected as they are in com 
tradiction to the Qniti (p. 1109, 5). For the rest Badarfiyana 
declares himself, 2, 1, 11, as opposed in principle to any 
possibility of basing the metaphysical verities on reflection 
(tarJca), which is commented on by Qanhara as follows (p; 435, 
11):— “And, • therefore, mere reflection (kevalas tarkali) roust 
not he quoted i a opposition in a matter which is to be known, 
by [sacred] tradition (iigama); for reflections which, without 
[sacred] tradition, rest only on the speculation (utpreksha) o f 
men, are untenable, since this speculation is unbridled. For 
instance the reflections thought out by some experts after 
great trouble are recognized by others, still more expert, as 
[merely] apparent, and those o f the latter in the same way by 
others, Therefore one cannot rely on it, that reflections have 
stability, because the opinions o f men vary. But [it may be 
objected], when there is a man of recognised greatness, a 
Kapila or another, who has made a reflection, one could at 
least rely on it as well-founded. Even here a sound foun
dation is lacking, since even the recognised pioneers (tirtha- 
kara1 such as Kapila, Kandda and the like, openly contradict 
each other.”  To this the opponent objects: “ Yet  one can, 
perhaps, come to a well-founded reflection, in reflecting in a 
different way, for that there can be no well-founded reflection 
at all is in itself a law based on reflection alone (p, 436, 7); 
and. because one reflection is false, the other need not also be 
false; the opinion that all reflection is unreliable, would make 
an end o f all worldly action resting thereon (p. 436, 10).” 
Reflection, he says, might have in view the consideration of 
the words of scripture, in order to reach in this way the full 
truth (p. 437, .1); even Manu (12, 105) recommends, besides 
the tradition o f scripture, perception and inference; and the

* 5, Source of the YecUnta 91
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excellence of reflection is precisely this, that, unbound by 
previous reflections, in case they are untenable, other reflec
tions may be made (p. 437, 7), To this Qaiikara replies 
(p. 437, 10): “ Even though it appear that in many provinces 
reflection is well-founded, yet, in the province here spoken of, 
reflection cannot be freed from the reproach of baselessness; 
for it is impossible to know at all this extremely profound 
essence of being (bhava-yathatmyam), without the [sacred] 
tradition, connected with liberation; for this subject does not 
fall within the province of perception (pratyahsham), because 
it is without form and the like, and therefore also not within 
the province of inference (anumdnam) and the other [Pram;* pas], 
because it has no characteristics [Ungam] and the like.” Here, 
as our author further develops the question, where the full 
truth and the liberation which results from it— as all admit— 
are being considered, the subject of knowledge must be iden
tical, and the knowledge o f it uncontradictable. But reflections 
do not fulfil these conditions, because they contradict each 
other, and what the one maintains., another overthrows, and 
what the latter puts in its place, yet another overthrows 
(p. 438, 9). Besides, the Sankhya system is not in any way 
recognised by everyone as the highest, and in any case it is 
impossible to bring together all the thinkers of all lands and 
times, to establish firmly the final truth of reflection among 
them. But, on the other hand, the Veda, as a source of 
knowledge, is eternal; its subject stands fast; the full know
ledge of it formed therefrom cannot be turned aside by all 
the reflecters of the past, present and future (p. 439, 5). By 
this the full validity o f the Upanishad teaching is proved, and 
by this it is established, “ in virtue o f the [sacred] tradition 
and the reflection which follows it” that (which was to be 
proved) the spiritual Brahman is at once the causa efjkiens 
and the causa materialis o f the world (p. 439, 7).

Qahkara expresses himself even more strongly in disci; sing 
the same point in another place. To the objection that the 
Brahman can only be causa efjkiens and not also materialis, 
because experience (lolca) shows that only a causa ejficiens, as 
for instance, the potter, can be endowed with knowledge, he
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answers (p. 403, 7): “ It is not necessary that it should be 
here the same as in experience; for this subject [Brahman] 
is not known by inference (anumancm), but only by reve
lation (gabda), and it is therefore [only] necessary here that 
[which is to be proved] it should be in accordance with reve
lation, and this shows that the knowing Igvara (Lord) is the 
causa materialis [of the world]” (cf, p. 1144,13).

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

This advantage, however, of being allowed occasionally to 
ignore experience, holds good only in the case of the Vedanta 
teacher, but not of his opponent (p. 595, 8): “ The follower of 
the Brahman investigates the being of the cause [of the world] 
and the like, relying on the [sacred] tradition, and it is not 
unconditionally necessary for him to accept every thing in ac
cordance with perception (na avagyam tasya yaiJia-drishtam eva 
sarvam abhywpagantavyam); but the opponent, who investigates 
the being of the cause [of the world] and the like, relying od 
the examples of experience (drishtanta), must accept everything 
according to experience,— that is the difference.”
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3. T h e  R e v e l a t i o n  o f  th e  V eda .
To mitigate the severity of these declarations, we must call 

to mind the details given in Chap. Id, 2 (reading especially 
the passage in n. 32, above p. 56), according to which all 
empirical means of knowledge, and all the world produced, 
by them, belong to the realm o f Avidyd, as also, on-the other 
hand, that in the Veda, especially in the Upanishads, there 
are philosophic conceptions which have their like neither in 
India, nor, perhaps, anywhere else in the world. Therefore 
we can well understand our author’s view that the Veda is ol 
superhuman origin (apaurusheya p. 170, 2); that it is infallible 
(p. 618, 1); that, as we saw above p. 69ff., the G-ods are created, 
hut the Veda, on the contrary, is ever-present in the spirit of 
the creator of the world, as the timeless rule o f being; that 
it was “ out-breathed”  by him 57, concerning which the two 
chief passages are (p. 47, 2): “ The great canon-of scripture 
beginning with the Rigveda, which, enforced by many branches 
o f knowledge, lights all things like a lamp, and in a certain 
measure is omniscient, has the Brahman as its origin and 
cause. F or such a canon as the .Rigveda and the rest, which 
is endowed with the quality of omniscience, can come from 
none but an omniscient source.” And further (p. 48, 4): “The 
great being which, according to the scripture [Brih. 2, 4, 10] 
brought forth unwearying in sport, like the outbreathing of a 
man, the Rigveda and the rest, as a mine of all knowledge, 
which is the basis o f the division into Gods, animals, men, 
castes, Aijramas and the like, this being must possess an 
unsurpassable omniscience and omnipotence.”

As the JBrahman itself is free from all differences, so also 
is the knowledge of the Brahman as we gain it from the
.. s7~We have thus in India, as analogy o f our I n s p ir a t io n ,  an .E x
p ir a t io n , through which the Vedic texts were revealed to their composers, 
who are therefore called Rishis; the Mantras and Brahmapas “ a p p e a r ”
(pratibhanti) to them, are “ s e e n ” (drishta) by them; cf. p. 801, 6 ; “ QSunaka 
and the other [composers o f PratRakyas] teach, that the Decades [of the 
Bigveda] were seen  by IVlculhucch(indas [the composer ot the opening hymns 
o f  theRigveda] and. the other Riskis." In the same way, ac,cording to p .314,13, 
theBra'hmanas were also seen by the Rishis: rishtudm mantra-brn.hma»a-dar~ 
gindm] cf. p. 119, 3: mantra-bmhmanayog ca ekdrihaJvam yuktam, avirodhdt.



Upanishads, uniform throughout and without contradiction 
(p. 834, 4): “ Has it not been established that the Brahman, 
tttQ object oi knowledge; is tree from all differences, as before, 
behind, and the like, uniform, and, like the lump of salt [Bpih.
4, 5, 13], of one taste? How, then, can the thought arise o f 
a difference or non-difference o f knowledge? F or that, like the 
variety o f [pious] works, a variety with reference to the Brahman 
could be taught by the Vedanta, can by no means be affirmed, 
since the Brahman is one and uniform. A nd i f  the Brahman is 
uni lor in, then the knowledge o f the Brahman cannot be mani
fold; for the assumption that the subject can be one thing and 
the knowledge o f it another, is necessarily erroneous. A nd if, 
on the other hand, there were to he taught different doctrines o f  
the one Brahman in the Vedanta, of which some were true and 
others false, we should have the case o f disbelief in the Vedanta 
[that is, the Upanishads] [cf, p. 104,1],— therefore one cannot as
sume that there are in the Vedanta differences in the knowledge 
oi Brahman, ’ In conformity with this principle, the numerous 
contradictions in the Upanishads are explained away (1, 1, 27 
may serve as an example), or hidden under the broad mantle o f 
exoteric doctrine, o f which we shall speak in the next Chapter. 
However, occasionally minor contradictions in the parallel texts 
o f the Upanishads are admitted with the remark, that they are 
not important.5"5 W here the sense o f the scripture is doubtful, 
the rule of experience flaukiko nyayah) decides, p. 1064, 5;
“ But still it is unseemly to check the view of the scriptures 
“ by a rule o f experience? To this we answer; this is so, where 
“ the sense o f the scripture is certain; but where it is doubt- 
‘Uni, it is permissible to have recourse to a rule o f experience,
“ tor the sake of clearing up the q u e s t i o n — as generally the 
the worldly means of knowledge are helpful to the investigation 
o f the sense o f the scriptures (p. 40, 6): “ The knowledge o f  
"the Brahman is gained by the sense o f the word of the V eda

“  For example p. 222, 2. 849, 11. 855, 6: na hi etdvatd vigesJiena 
vidya ekatvam apagacchati.— 418,12 grutindm paraspara virodhe sati, eka- 
vagenct ito.ru niyante. This especially holds good iu the case o f contra
dictions in things where the aim of man (purusha artha) does not come' 
into question, p. 374, 7.

V. Source of the Vedanta. 9 ^ ^



“ being considered and determined; it is not gained by other 
“ means of knowledge, such as inference (anumdnam) &c. But 
“ although it is the Vedanta texts which inform m of the 
“ cause of the world’s coming into existence &o., yet, to make 
“ sure that we have grasped their sense [correctly], an inference 
“ which does not contradict the words of the Vedanta is not 
“ excluded as a means of knowledge. For by the scripture 
“ itself [Brih, 2, 4, 5. Chand. 6, 14, 2] reflection is called in as 
“ a help.” —(p. 42, 3): “ For in the investigation o f the Brahman,
“ the scripture is not, as in the investigation of duty [the Purva- 
11 mtmdnsd], the exclusive authority, but the authorities here 
“ are, according to circumstances, the scripture and the [inner] 
“ perception (anubhava) and the like. For the knowledge of 
“ the Brahman reaches its final point in perception, as iar as 
“ it refers to a really existing subject.”— (p. 44, 6): “But does 
“ not the Brahman, so far as it is something really existing, 
“ alone belong to the province of other means oi knowledge, 
“ and is not the consideration of the words of the Vedanta 
“ consequently aimless? By no means the Brahman, for, as 
“ it is not an object of sense, the [causal] connection with 
“ the world would not be grasped [with certainty]. That is to 
“ say, the senses, according to their nature, have as their object 
“  external things, and not the Brahman. I f  the Brahman were 
“ an object of sense, then the world might be grasped as an 
“ effect connected with Brahman. Now, we only perceive the 
“ effect, so that [without revelation], it cannot be decided whether 
“ the world is connected with Brahman [as cause], or with 
“ something else [for the same effect can have different causes].”

O f the possibility here suggested, of bringing in reflection 
as an aid, our author makes a far more extensive use than 
might appear from these expressions. Since this side of Qan- 
kara’s work has for us the chief interest, we will, as far as 
possible, pass over his endless quotations from the Veda, but, 
on the other hand, bend our whole attention to the philosophic 
reflection. The perfection of the latter, as it meets us in Can- 
kara’s Commentary, may itself speak for the fact that we have 
to do here with a monument of Indian antiquity not merely 
theological, but also in the highest degree philosophical

; p  §l
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VI. Exoteric and Esoteric Vedanta Doctrine.

1. J u s t i f i c a t i o n  o f  E x o t e r i c  M e t a p h y s i c s .

A l l  m e ta p h y s ic s  h a s  to  b a t t le  w ith  th e  g r e a t  d iffic u lty , 

u n iq u e  in  th e  w h o le  p r o v in c e  o f  sc ie n c e , t h a t  i t  m u s t  th in k  

in  c o n c e p tio n s  a n d  e x p r e s s  in  w o r d s  w h a t is  p r o p e r ly  c o n tr a r y  

to  th e ir  n a tu r e , s in c e  a ll  w o rd s  a n d  c o n c e p tio n s  a t  la s t  s p r in g  

fr o m  th a t  v e r y  b a s e  o f  e m p iric  r e a lity  w h ich  m e ta p h y s ic s  u n d e r 

ta k e s  to  tr a n s c e n d , in  o rd e r  to  la y  h o ld  on  th e  “  S e l f ”  (dtman)  

o f  th e  w o r ld , th e  “ &vto>; o v” th e  “ th in g  in  its e lf ,”  w h ic h  fin d s  

i t s  e x p r e s s io n  a n d  m a n ife s ta tio n  in a l l  e m p ir ic  r e a lity , y e t  

w ith o u t b e in g  id e n t ic a l w ith  it.

S o  fa r , th e n , as  m e ta p h y s ic s  a d a p ts  i t s e l f  to  th e  fo r m  o f  

e m p ir ic a l k n o w le d g e , in  o r d e r  th e r e b y  to  e x p r e s s  its  o w n  

c o n te n t , i t  n e c e ssa r ily  ^assum es a n  a lle g o r ic a l, m o r e  o r  le s s  

m y th ic a l c h a r a c t e r ; a n d , a s  th is  is  th e  o n ly  fo r m  in  w h ic h  i t  

c a n  be g r a s p e d  b y  th e  p e o p le , s ta n d in g  in  n e e d  o f  i t  (ix e iv o i?

Se t o t ;  ! ; « *  sv wapaj3alccT« to , reavia yivexau, S i  M a r k , I V ,  1 1 ) , is  

c a lle d  e x o t e r i c  m e t a p h y s i c s .  S o  fa r  a s , on  th e  o th e r  h a n d ,  

it  a d h e r e s  to  th e  p a th  o f  e x a c t  s c ie n c e , in  o r d e r  to  a t ta in  to  

a W h o l e ,  th o r o u g h ly  d e m o n s tr a b le  in  a ll  its  p a r ts , a n d  e q u a l  

to  a n y  o p p o s itio n , m e ta p h y s ic s  m u s t  o fte n  c h o o s e  d iffic u lt b y 

p a th s , tu r n in g  c o n c e p tio n s  th r o u g h  m a n y  s h a d e s  o f  m e a n in g , 

w ith  all. k in d s  o f  r e se r v a tio n s , a n d  in  m a n y  c a s e s  e n t ir e ly  

r e n o u n c e  r e s u lts  th a t  c a n  b e  c le a r ly  r e p r e s e n te d .— A n d  a ll  

th is  d e m a n d s  a  g r e a t  p o w e r  a n d  h a b it  o f  a b s tr a c t io n , a t t a in 

a b le  o n ly  b y  fe w ; th e r e fo r e  for th is  fo r m  o f  o u r  s c ie n c e  th e  

n a m e  o f  e s o t e r i c  m e t a p h y s i c s  i s  to  b e  ta k e n .
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