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I, 3.

There is unity of knowledge in the Saguné Vidyd) also. Congistency
of the Veddinta texts. at

Union of the different Vijiidna's therefore necessary.

Of the differences in the prava-samvida Chénd. 1, 3, Brih, 1, 8.

Relation between om and udgitha Chand, 1,1,1. .

The parallel passages Brib, 6, 1, 14, Chind. 5, 1, 13, Kaush. 2, 14
on the prina-samvida to be combined,

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

In Kath. 8, 10-~11 no gradation of powers but only the pre-
eminence of Purushe is intended.

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

Chénd. 5, 2, Brih. 6, 1 vdsovijidnam, not dcamanam is recom-
manded.

The Candilya-vidya of (at. Br, 10, 6,3 to be combined Brih. 5,6,

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

Also the vibhitt’s in the Réndyaniya-Khila’s and Chand. 3, 14.

Also the purusha-yagria of the Tindin’s, Painigin’s, and Taittiriyaka’s.

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

Chiind, 8, 18, Mund, 8, 1, 8 etc. to be completed by Kaush. 1, 4,

The shaking off of good and bad works at death.

The devayina valid only in the sagund vidydk.

But in this universally, Of the difference of satyam (Brih. 6, 2, 15)
and fapas (Chand. 5, 10, 1) in the Paficigni-vidya,

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

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

The passages ritam pibanteu (Kath, 3, 1) and dvd suparni (Mund.
3, 1) belong to each other. {

Also Brih. 3, 4 and 8, 5. Brahman free from (1) causality,e—
(2) suffering.

Brahman and the worshipper separated for the purpose of
meditation. :

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

Unity and difference of Chéind. 8, 1, 1. & and Brih. 4, 4, 22,

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

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

Brih. 1, 5, 21-23 and Chénd. 4, 3 adkyatmam and adhidaivem
arc to be separated for purposes of adoration.

In the Agnirahasyam manageit ete. (at. Br. 10, 5 belongs to
the Vidyi.
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Episode on the immortality of the soul

(fonception comnected with works lke Chénd. 1,1, 1.9, 2, 1.
Ait.ar. 2, 1,2, 1. Cat. Br. 10, 6, 4, 1 are valid not only for
their own (ikhé, but, like the Mantra's etc, generally, '

Chéind, 5, 11-24 the samasta, not the vyasta is to be worshipped.

Passage where unity of dogma, difference of method. i

For the last, choice, not union holds good.

Peachings referring to special wishes can be united,

For those mentioned 55—i6 either union or choice,

e ik

The Upanishad teaching without works leads man to the goal.

. Position of the sage to works. R

Difference between Jaimini and Bidariyana about tbe Agrama's.

Passages like Cband, 1,1, 8. 1, 6, 1. Catap, Br. 10, 1, 2, 2. Ait.
ar. 2, 1, 9, 1 are not mere stuti, but part of the updsanam.

Timited validily of the legends Brih. 4, 5, Kaush. 8, 1, Chind. 4, 1.

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

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

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

‘He who does not strive after knowledge, must also perform the
dgrama-karmini, which only further, but do mot produce,
kncwledge.

Those who throngh want have no dgrame arve also called to
knowledge. ' W | e,

Character indelebilis of the Urddhvaretas vow. .

How far is penance possible for a (allen Brahmacdrin®

Tixclusion of him after mahdpdtaka's and wpapdtaka's.

Whether the updsana’s belong to the yajamdina or the rifuig ?

How far Brih. 8, 5, 1 are the Agrama’s to be understood?

“Egy piy yévmele B¢ Ta madia. . N—¥igle Bhgas.”

Knowledge as fruit of this means follows here, where there is
no stronger atindriyd gaktik, otherwise in the next life.

A “more” or %less,” according to the different strength of the
sddhana's exists only in the sagund vidyah, not in the nirgund
vy a.

IV, 1.

. The pratyaya of the dbman is to be practised, until _;Intx_xi'l'._ioﬁ'

is reached. v
Then follows identity of elf and Brahman; for the awakened

there is no evil, no perception, no Veda. i !
“Thou shalt not make to thyself any image ( pratikam)!” |
To Chand. 8, 19, 1 (“adityo brahma”) brakman is predicated of

aditya. i teh j
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6. But Chénd, 1, 3, | dditya is predicated of udgitha,

7—10. Updsanam is to be practiged sitting, not lying or standing,
1L, Place, time, direction are indifferent, only Lntlre freedom from
. disturbance necessary.

12 The updsana’s have as aim partly samyagdarcanam partly abhyud«
aye; the former are to be practised till the goal is reached,
the latter till death. '

13 On attainment of knowledge, former sins are deutroyed further_
- sins impossible. (The power of karman is paralysed.)

14, Destruction of good works also. Why?

15, Persistence of the body, in spite of liberation, until the extinetion
of works entered on., Potter’s wheel; double moon,

16—17. Sacrifices etc. are not binding for the Brahmavid, thongh they
are for the Sogunavid.

18, Purifying effect of sacrifices ete. with, but also without knowledge. 1

19, After expiation of karman: Death and with it Kaivalyam.

1V, 2.
1—-2 (Aparavidyd.) At death the indriya’s enter manas,
&, the menas enters the prana,
4 - 6 the Prapa enters the vyndndtman (jiva), this enters the elements.
7. Hence the Avidoin goes to re-embodiment, the Vidvam to im-
mortality: This amrifatvam is dpekshikam. \
8-—~11. Persistence of the “subtle body.” Iis nature described. '
12--14. (Paravidyad.) For the dkamayamdana (Parabralimavid) there is uo
departure of the soul; he is already Brahman,
16. His prdana's enter B"ahman, the coarse becomes earth ete,
16. His dissolution is without residue, not, as otherwise, with a residue,
17, (Aparavidyd.) The Vidvdan (he who knows exoterically) goes ouf
through the 101% channel (the others threugh others);
1819, Therice by a sun ray, which, by day aund night,
20--21. in summer and winter, ever exists. (Sankhya-Yoga differ.)

IV, 3.

1. Stations on the way: nddt,—ragmi,—arcis,—
2. ahar,— dpiryamidnapaksha,—yan shad udan eti,—samvatsara,—
vayu,~ dditya,— -
3. candra,— vidyut,—varwpaloka,~indra,— prajipats.
46, These are puides of the soul whose organs, ag they are enveloped
do not aect.

7--14 ’I‘ermmua Brakman, not the all- pleaent param bralma, but the,
aparawm, sagupam brakman, which as kdryam is transitory.
Kramamukti,

16—16. But those who worship Brahman under a yat:kam, have other
rewarads,
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1V, 4 :
1--8. (Pavavidyd.) ldentity of the liberated soul with the soul bound
in ignorance, suffering, perishableness. '

4. Unio mystica. ) : _
51, (Aparavidyd.) Oharacteristics of the (imperfectly) liberated. :
89, The “wishes” (Chénd. 8, 2) of the liberated soul. Then freedom.

10-~14, Does the liberated possess organs (manas etc)? '
15--16. His wonderful powers; animation of several hodies together.
1799, His aigraryem and its limits, Description of Brahmaloka. After

he has there gained Samyagdarcanam he also enters the ever-
lasting, perfect Niurvdnam.




17T, Alm of the Vedanta The destruction of
an innate error.

1, The fundamental thought of the Vedanta and its
'previous history; a glance at allied
theories in the west,

. In the introduction which Qankara prefixes (p. 5-28) to his

" '(Commentary on the Brahmasfitra’s, he introduces us at once
to the fundamental concept of the system, declaring all em-
pirical, physical knowledge to be ignorance (dvidyi), to which
he opposes the metaphysics of the Vedanta, as knowledge
( Vidya).—Before we approach this thought in detail, let us
call to mind certain truths suited to throw light on its philo~
sophic meaning, and thereby on the Ved anta system of which
they are the root.

. The thought that the empirical view of nature is not able
to lead us to a final solution of the being of things, meets us
not only among the Indiaps 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 all truth; the final result would be Prysics (in
the broader sense, as the teaching of giow, nature), and there
would be no ground or justification for Merarnysics. If, there-
fore, the metaphysicians of ancient and modern times, dis-
satisfied with empirical knowledge, weat on to metaphysies,
this step is only to be explained by a more or less clear
consciousness that all empirical investigation and knowledge
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arnounts in the end only to a great daception,g'rounded in
_the nature of our knowing faculties; to open our eyes o which
is the task of metaphysics. R
Thrice, so far as we know, has this knowledge reached
conviction among mapkind, and each time, as it appears, by
a different way, according to conditions of time, national
and individual character; ence among the Indians, of whick
we are to speak, again in Greek philosophy, through Parme-
nides, and the third time in the modern philosophy through
Kant. : -
What drove the Eleatic sage to proceed beyond the world
L as “xo py ov" to the investigation of “the existent” seems to
have been the conception, brought into prominence by his
predecessor Xenophanes, of the Unity of Being, that i8, the
unity of nature (by him called fgbe), the consequence of which
Parmenides drew with unparalleled powers. of abstraction,
furning his back on nature, and for that reason also cutting
off his return to nature. i
Toe 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 be really -
the fitting instruments for the investigation of transcendent
objects, whereby, however, he arrived at the agtonishing dis-
covery that, amongst others, three essential elements of the
. world, namely, Space, MTime and Causality, are nothing but
three forms of perception adhering to the subject, or, if this
be expressed in terms of physiology, innate functions of the
brain: from this he concluded, with incontestable logie, that

" the world as it is extended in space and time, and knit together

in all its phenomena, great and small, by the causal nexus, @
this form exists only for our intellect, and is conditioned by
the same; and that consequently the world reveals to us
“appearances” only, and not the being of “things in them-
selves” What the latter are, he holds to be unknowable,
regarding only external experience as the source of knowledge,
so long as we are restricted to intellectual faculties like
ours. :
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. These methods of the Greek and German thinkers, admir-
. able as they are, may seem external and cold, when we com-
pare them with the way in which the Indians, as we may
~ assume even in the present condition of research, reached the
same concepts. Their pre-eminence will be intelligible when
. we consider that no people on earth took religion so seriously,
none toiled on the way to salvation as they did. Their reward
for this was to have got, if not the most scientific, yet the most
inward and immediate expression of the deepest secret of being.

. How the development which led them to this goal is to
be conceived in detail, we cannot yet accurately determine;
it seems to us specially matter of question how the historical

Q.

relation between Brahman and Atman, the two chief con-

cepts on which Indian metaphysics grew, and which already
in the Upanishad’s, so far as we see, are used throughout as

synonyms, is to be constdered: whether the concept of Atman

developed itself from that of Brahman through a mere sharpen-
ing of the subjective moment lying therein, or whether we have
rather to distinguish between two streams, the one, more
ecclesiastical, which raised Brahmen to a principle; the other,
more philosophical, which did the same for Atman, until both,
. closely connected in their nature, were led into a common
bed. Putting aside these questions for the present, let us
briefly, by a few selected examples, indicate the steps along
which the Indian genius probably raised itself to the conception
of the world, which we are then to set forth.

1. We have already pointed out how the Indians, setting
out from the worship of personified powers of nature, recog-
nised in that raising of the feeling above the consciousness of
individual existence which occurs in prayer, that 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 Rigveda never meaning any-
thing else than this lifting and spiritualising power of prayer.
(With the history of this concept may be compared that of
the Liogos (Adyos) of the fourth Gospel, which rests on a
similar abstraction and hypostasis.) From the standpoint of

this apprehension of the Brahman as a cosmic potency inherent
: +
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~in the subject, the Tuwittiriya-Brahmanam (2, 8,9, 6) for example,
takes up a question put in the Rigveda (X, 81, 4) and answers
it as follows:— e ey
“Where was the tree and where the wood,
«From which the heaven and earth were shaped?
«Musing in mind seck that, ye wise, '
«Whereon the bearer of them stood!” (Rigv. 10, 81, 4)
“The Brahman was the tree, the wood,
“From which the heavens and eaxth were shaped,
“Musing in mind, I say, ye wise,
«On Him the bearer of them stood!” |
9, To this is joined the idea that Brahman is the inner-
most and noblest in all the phenomena of the worldj it is, as
the Kathaka-Up. (b, 1--3) expresses it, changing and deepening
‘the sense of the verse Rigv. 4, 40, 5, the sun in the firmament
(haisah gucishad), the God (vasu, the good) in the atmosphere,
the Hotar at the altar, the guest at the threshold of the
house, it dwells everywhere, is born everywhere,~but he only
is free from sorrow and sure of liberation, who honours if, the
anborn, unassailable spirit, in “the city with eleven doors”
(the body), wherein it dwells, with the powers of life round it,—
“And in the middle sits a dwarf, '
“Whom all the godlike Powers 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.” We select an example from Chandogya-Up. 3, 14:

«Verily this universe is Brahman; as Twjalan [in It be-
“goming, ceasing, breathing] it is to be adored in silence,
“@pirit is its material, life its body, light its form; its decree
“ig trath, its self endlessness [literally wther]; all-working is
«He, all-wishing, all-smelling, all-tasting?? comprehending the
« All, silent, ungrieved:—this is my soul (@tman) in the inmost
“heart, smaller than a grain of rice, or of barley, or of mus-
“tard-seed, or of millet, or a grain of millet’s kernel ;—this is
“my goul in the inmost heart, greater than the parth, greater

2 Otherwise Max Miller and Oldenberg (Buddhat, p.81); of. how-
ever Brih, 4, 8, 24 and the ollos 0pg, odhvs e voe, olheg 8¢ T drober
of ¥enophanes. : :
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“tha,n tha'_,&tmospheté, '. gri_‘-a,te.r than the 'heaven,. greater than _
i-IE*’_"theSe woﬂ'ds.wu."_l‘he all-working, all-wishing, all-smelling, all-
“tasting, embracing-the-All, silent, ungrieved, this is my soul

' 'win the inmost heart, thig is Brahman, into him I sball enter

. %on departing hence~—He to whom this happens, he, verily,
| ®doubts no morel-Thus spoke Céndilya, Chandilya.” i
4, The last-mentioned entering into the true Self after i
~ death presupposes the consciousness of a ditference between
" the empiric self, that is, the bodily personality, and the highest

| Self (paramdtman), which is the Soul, that is, God, This

difference is the subject of a lesson, which Prajapati gives to
Indra, Chindogya-Up. 8, 7—12, and in which he leads him up
step by step to ever truer knowledge. To the question: © What'
is the Self?” comes as the first answer: 1) “The Self is the
body, as it is reflected in the eye, in water, in a wmirror.”
To the objection, that then the Self is also affected by the '
defect and dissolution of the body, follows the second ex-

planation: 2) “The Self is the soul, as it enjoys itself in
dream.”  To the objection that the dreaming soul, if it does
not suffer, still believes itself to suffer, it is replied: 3) “When
“he who has sunk to sleep has come altogether, fully, and
“swholly to rest, so that he beholds no dream,--that is the
| “Self, the undying, the fearless, the Brahman” To the ob-
jection that in this condition consciousness ceases, and that
it is like entering into mnothing, Prajipati at last answers:
4) “Mortal, verily, O Mighty one, is this body, possessed by
wdeath: it is the dwelling-place of that undying, bodiless Sell.
“The embodied is possessed by pleasure and pain, for while
“he i embodied, there can be no escaping of pleasure and
“pain, But pleasure and pain, do not touch the bodiless one.—
“ Bodiless is the wind;—-eclouds, lightning, thunder are bodiless.
“Now as these arise from the atmosphere {in which they are
 “hound, like the soul in the body], enter into the highest lLight,
4and thereby appear in their own form, so also this full rest
" “[that is, the Soul, in deep slecp] arises from this body, euters
“into the highest light and reaches its own form; that is the

. “highest Spirit.”— .

In similar fashion the Twitiartya-Up. 2, 1—7 leads from the
; : 4%
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: bochly selt by stripping omne covering after another off it, at
last to the true Self. It distinguishes: 1) the Self consisting
of food; in this, as in a case, is held 2) the Self of breath,
in this 3) the Self of manas, in this 4) the Self of know-
ledge, in this finally as innermost 5) the Self of bliss.
«Verily, this is the Essence (rasa); he who reaches this
«gssence, 18 filled with bliss; for who conld breathe and who
«could live, if this bliss were not in space?—For 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 of him who thinks himself wise.”

5. The Self, in this sense, is, according to Chandogya- D}?
6, 2, 1 “the existent,” “the One without a second,” and, answer-
ing to this, Brihaddranyaka-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; he 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 18 It is the point of union (ekd-
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
1aid hold on the sounds that spring from it (loc. cit., 2, 4, 6-—11).
It is, according to Chindogya-Up. 6, 1, 4, that from which all
the world has come into being, as a mere transformation of it:
he who knows this One, therewith knows all, “just as, oh dear
“one, by a lump of clay, all that is made of clay is known;
“the transformation is a matter of words, a mere name; in
“reality it is only clay!”—-

6. In u.,nfornnty with this, the Igd-Up. 1, 6 bids us “smk
the whole world in God,” that is, in the Self:

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

aud the Kathaka-Up. (4, 10--11) warns us not to admit a
multiplicity, anything different (ndnd) from the soul:
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. “For what is here is there, and what is there is here;
“From death to death he hastes who here another knows!
“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

QL

.'tlhe Vedanta declared the empirical concept which represents
to us a manifold existing outside the Self, a world of the

- Object existing independently of the Subject, to be a glamour
(mdyd), an innate illusion (bhrama) resting on anillegitimate
transference (adhydsa), in virtue of which we transfer the
reality, which alone belongs to the subject, to the world of

~ the object, and, conversely, the characteristics of the objective

world, ¢ ¢., corporeality, to the subject, the Self, the Soul.
Concerning this, let us hear Cankara himself.

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

“Object (vishaya) and Subject (vishayin)’, he says at the
‘beginning of his work, “having as their province the presen-
“tation of the ‘Thou’ [the not I] and the ‘I,28 are of a nature
“as opposed as darkness and light. If it is certain that the
“being of the one is incompatible with the being of the other,
“it follows so much the more that the qualities of the one
“also do not exist in the ather. Hence it follows that the
“transfer (adhydsa) of the object, which has as its province
“the idea of the ‘Thou,’ and its qualities, to the pure spiri-
“tual subject, which has as its province the idea of the ¢l
“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  (mithyi-jiidna~
“ninmitta) of pairing together the true and untrue [that i,
“subjective and objective] is inborn (naisargika), so that they

% Yushmad-asmal-pratyaya-gocara; Banerjea translates: “indicated by
the second and first personal pronouns,” and so p. 16, 2 asmat-pratyaya-
vishayatvdt: “because it (the soul) is the object of the first personal pro-
nown,” whioh, however, gives us no clear meaning, for only presentations,
uot pronounns, have objects,—The soul is therefore subject (vishayin),
yet not (empiric) subject of knowledge as which the ahampratyayin
(that is, the manas, to distinguish from the ahamkartar) figures, to which
the soul again stands opposed as olject (vishaya); ef. the passages in notes
29 and 30, and further in the courgse of the work (Chap, XXVII, 8).
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e transfel the being and qu:a,hmr1 of the one to the ot.her, not
- 4geparating object and subject, although they are absolutely
¢ different (atyanta-vivikta) and so saying, for example: ‘This
“am 1, ‘That is mine.’”29
However this transference be defined, (p. 12, 1--14, 3) in

a,ny case it comes to this, that qualities of one thing appear
in another, as when mother-of-pear] 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 hecause the soul also is, in a certain sense, object,

“namely, Objbct of presentation to the “I,” and, as our author
_ here affirms, in no sense something transcendent, lying beyond
the province of perception (paroksham).s®

29 By this the objective, e. g., the body, is sometimes treated as subject,
sometimes as a quality of it. As explanation the following passage may
" serye, p. 20, 8: # As one is accustomed, when it goes ill or well with his

wgon 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, dtman) [of. p. 689,
«3], in just the same way he transfers the qualities of the body, when
“he says: ‘1 am fat, T am thin, I am white, 1 stand, 1 go, I leap,’ and
“gimilarly the qualities of the sense organs when he saye: ‘I am dumb,

“impotent, deaf, one-eyed, blind,’ and similarly the qualities of the inuer
“organ [anta/dcaranam = manas, ef. 2, 8, 82), desire, wish, doubt, resolution
“aud the like;-—-thus also he transfers the subject presenting the ‘I’

“(aham-pratyayin) to the inver soul, present solely as witness (3akshm)

‘#of the personsl tendencies, and conversely the witness of all, the inner
“goul, to the inner organ and the rest” [that is, to the sense organs, the
bady and the objects of the outer world]. '

' 30 P, 14, 5: “ Question: but how is it possible to transfer to the inner
“gonl, which is no object, the qualities of objects? For everyone transfors
4louly| to one object standing before him another object: and of the
Winner soul thon maiutainest that it is cut off from the idea of ¢Thou’
“riot-I] and is no object [I read with Govinda; avishayatvam|?-—Answer:
“Not in every sense is it non-object; for it is the object ot perception
“of the ‘1'? [asmat-pratyeya-vishaya,; taken strictly and according fto
p. 78, 6, of. 78, b. 672, 1, not the sakshin, but only the karfar, that i,

the individual soal already endowed with objective qualities, is aham-
pratyaya-vishaya); “and the [whole] assumption of an inner soul rests
¢ on this, that it i3 not transcendent (aparoksha). It is also not necessary
“that the object, to which we transfer another object, should stand before
“us; as, for instance, when' simple people transfer to space (dkii¢a),
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“This transference, thus made, the wise term 16NORANCE
% (aidya), and, in contradistinction to it, they call the accurate
% determination of the own nature of things” (vastu-svariipam,
of the being-in-itself of things, as we should say) ¥ ENOWLEDGE
“(uidya). If this be so, it follows that that to which a [similar,
“'fa-lsa] transfer is thus made, is not in the slightest degree
“ affected by any want or excess caused thereby” (p. ]b,
R 1
The object of knowledge, the Soul, thus remains, as
made eclear in these words, entirely unaltered, no matter
‘whether we rightly understand it, or not. From ‘this we
must conclude that the ground of the erromeous empirical
concept is to be sought for solely in the knowing subject;
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 mathyu—mdna-mmatta p. 9, 3); its being 18 a
. wrong concepmon (mathya-pratyaye-ripa, 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
Védanta did not seek it—in the nature of our cognitive faculty.
An apalysis of thas, as Kant undertook it, would in fact give
the true scientific foundation of the Vedinta system; and it
is to be hoped that the Indians, whose orthodox dogmatics,
holding good still at the present day, we here set forth, will
accept the teachings of the “Critique of Pure Reason,” - when
1t is brought to their knowledge, with grateful respect. 3!

 ywhich is not an object of perception, the dark colour of the ground

“and the like, In just the same way is it possible to ‘wransfer fo the
“ipner soul what is mot soul,” '

31 Algo Kant’s axiom that the transcendental ideality of the world does
nof exclude its empivric reality, finds its full analogy in tlie concepis
of Caitkara: cf. 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
. 4of the procedure conuected with standards and objects of know-
“ledge and fruits of works, but every creature, under the designation of
“t1’ and ‘mine,’ takes mere transformations for the Self and for charac-
“teristics of the Self, and on the other hand leaves out of consideration
“their original Brahman-Selfhcod; therefore before the consciousness
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On the soil of this natural Ignorance stands according to
| Cankara, all human knowledge, with the exception of the
metaphysics of the Vedinta; thus, not only the empirical
thonght, that is, thought by means of the sense-organs, of
common life, but also the whole ritual canon of the Veda, with
its things commanded and forbidden under promise of reward
and punishment in another world (p. 16, 417, 1).

The immediate ground on which both worldly and Vedic
actions must be referred to the sphere of Ignorance, lies in
this, that both are not free from the delusion (abhimdna) of
seeing the “I” in the body; 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. 3

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 (vyuwipatti), but i8 in
kind similar to it, so far as, like it, it is wholly subservient

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

32 P, 17, 8: “But how is it possible that the means of knowledge,
“perception and the rest, and the [ritual] books of doctrine are limited to
“the province of Ignorance?—Answer: Because without the delusion that
«¢T1 and ‘mine’ consist in the body, sense-organs, and the like, no
“knower can exist, and consequently a use of the means of knowledge
“is not possible. For without calling in the aid of the sense-organs,
“there can be no perception, but the action of the sense-organs is not
“possible without a resting place [the body], and no action at all is
“possible without transferring the being of the Self (the Soul, @iman)
“to the body, and without all this taking place no knowledge is possible
“for the soul, which is independent [reading asafigasya] [of embodied
“existence]. But without action of knowing, no knowing is possible.
“Consequently, the means of knowledge, perception and the rest, as
“ag well pa the books of doctrine [in question] belong to the proviuce
“of Ignorance.”

33 P, 20, b: “For when it is said, for example: ‘Let the Brahman
« qﬁ'er’, the like ordinances rest on the fact of trausferring the castes,
“ Agrama’s, ages of life and similar differences to the soul; this trans-
“ farence is, as we have said, the assumption that something is where it
18 not, V.
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it 'egoism, w‘hich'iﬁlpels us to seek for what is desired and

to avoid what is not desired; and it makes no difference here
whether these egoistic aims, as in the case of worldly actions,
reach their realisation already in this life, or, as in the case
of the works ordained by the Vedas, only in a future existence,
thus presupposing a knowledge of it. Quite otherwise the
Vedanta, which, on the contrary, leaves the whole sphere of

~ desire behind, turns its back on all differences of position in

outer life (even if, as we shall see, not quite consistently),
and raises itself to the knowledge that the Soul is in reality
not the least involved in the circle of transmigration (samsdra). 24

%¢ The interesting passage which gives us an insight into the Indian
idea of the difference between man and animals, reads in its entirety us
folloyrs, (p. 18, 4ff):—“For this reason also’ [worldly and Vedie know-

ledge belongs to the province of Ignorance], “because [thereby] no

“difference is made between man and animals. For just ss the snimals,

 “when, for instance, a sound strikes their ears, in case the perception of

“the sound is disagreeable to thera, move away from if, and in case it is
“agreeable, move towards it,—as, when they sce a man with an upraised
“stick before them, thinking: ‘He will strike me,’ thsy try to escape, and
“when they sce one with a handful of fresh grass, approach him [one
sees that when the Indian speaks of an animal, he thinks of a cow,
somewhat as we think of a dog]: so men also whose knowledge is more
“developed (vyutpanna-cittah), when they perceive strong men of terrible
“aspecty with drawn swords iun their hands, turn away from them, and
“turn towards the contrary.—~Thus with reference to the means. and
“objects of knowledge, the process in men and animals is alike. Of
“course in the case of animals perception, and the like, goes on without

- “previous (!) judgment (viveka); but as can he seen by the reserablance,

“even in the case of [spiritually] developed (vyutpattimatim) men, per-
“ception and the like for the time [of false knowledge] is the same; and if
“according to the spiritual canon the performance of works is permitted
“only to one who has gained insight (buddhi), and not to one who has not
“recognised the connection of the soul with the other world, yet for this
“permission it is not imperative that one [should have recognised] the truth
“ concerning the soul freed from the Sumsdra, to be taught by the Vedinta,
“which leaves behind hunger and the other [desires], and turns away
“ifrom the difference between Brahmans, warriors aud the rest, = For this
“truth is not implied in the injunction [of the work of sacrifice], but is
“rather in contradiction to it. And while the canon of ordinances is
“valid [only] for this degree of knowledge of the soul, it does not rise

 %above the province of Ignorance.”
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TFor all those laws of 'em'p'i’ric-al knowledge and sction are

' alid for us only so long as we are influenced by the Ignorance,

regting on a. false transference, which pature imposes on us,

of which it is said in conclusion (p. a1, 7): “Thus it ‘stands
« with this beginningless, endless, innate transference, which
«in its essence is a false assumption, producing all the coen-
¢ ditions of doing and enjoying [or suffering] and forming the
“natural] standpoint of all men, To remove this, the root
wof the evil, and to teach the knowledge of the unity of the
« soul,—this is the aim of all the texts of the Vedanta. 35
This aim the Vedanta reaches by separating from the soul

(the Self, dtmon) everything that is not soul, not Self, and 1s

 only transferred thereto falsely, thus, in a word, all Upidhi's,

or individualising determinations, clothed (upakitam 163, 9.
6§90, 5. 789, 7) in which the Brahman appears as individual soul.
Such UpAdhi's ave: 1) all things and relations of the outer
world (cf. note 29), 2) the body, consisting of the gross ele-
ments, 3) the Indriya’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
understanding, and in the latter almost synonymous with,
what we call conscious will, the unified principle of
conscious life, as B) the Mukhyw prina with its five offshoots,
is the unified principle of unconscious life, subserving nutrition.
__All this, of which more in our psychological part, meta-
physics cuts away, in order to retain the soul, that is, the
real Qelf or “L,” which is present as spectator (sdkshin) of
all individual actions, but itself only apparently individualised

by the Upadhi’s, is on the contrary in reality indentical with

the highest godhead, and, like this, is pure spiritual nature,
pure copsciousness (caitanyam).

i

35 (Of. for the doctrine of the Avidya also the following passages:
p. 98, 8 112, 3. 182, 12, 185, 12, 199, 5. 205, 10, 343, 4. 860, 2. 433, 13.
459, 9, 456, 4. 473, 17, 483, 6. 807 1. 660, 10. 680, 12. 682, 8. 689, 1.
690, 5. 602, 14. 787, 13. 804, 1. 807, 11, 837, 9, 860, 15, 1066, 1. 1182, 10.

1183, 12. 1188, 15.



II Alm bf =the Védﬁnta. the deutruohon of a.n mnata error. | 59

And here we touch the fundmnental Want of the Veda.nta.
systcm, which, among other things, causes the absence of its
. proper morality, however near this, in its purest form, lay to
. \its principle. 3¢ Rightly the Vedéinta recognises, as the sole
. source by which we may reach true knowledge, true
apprehension of being-in-itself, our own “L” but it wrongly halts
at the form in which it directly appeals to our consciousness,

i as a ltnower, 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 vightly, 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 (caitanyam) is, in
our system, a potency which lies at the root of all motion _
and change in nature, which is therefore also aseribed. for
_example, to plants, and means thus rather the ca,pa.clty of
reaction to outer influences, a potency which, in its
‘highest development, reveals itself as human mtellect as |
- 3911'11;

_ 36 The command “dyamifsets tov whvalov gov b ceavrdy? [« Liove thy
neighbour as thyself”| is an immediate consequence of the fundamental
concept of the Vedanta, as the following verses of the Bhagavadgitd
(18, 27-28) may show -~
. “This highest Godhead hathi 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 sell. ., .”
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Iil. Who is called to the Study of the Vedanta?

1. The indispensable Condition
The question, who is to be admitted to the saving teaching
of the Vedanta, and who is to be excluded from it, is discussed
in an episode of the first Adhyaya of the Brahmasftra’s with
great fulness (p. 280-—328), and the result is, that there are
called to knowledge, all those who are reborn (dvija) through
the Sacrament of the Upanayanam (the initiation by a teacher
with the solemn investiture with the sacred thread), therefore
if they fulfil this condition, all BrAhmana’s, Kshatriya's and
Vaigyas, and further also the gods and (departed) Rishis; that,
on the contrary, the Ctdra’s (belonging to the fourth, non-
Aryan, caste) are excluded from it.

Both the exclusion of the Qtdra’s and the inclusion of .

the gods, give rise to long and interesting discussions,

9, Exclusion of the Qadra’s. .

At first sight it may eppear strange considering the principl
of the Vedanta, that the Qtdra’s are shut out from the path
of salvation. Of course birth in a particular caste is not a
matter of chance, but the necessary consequence of conduct
and works in a former existence; but, as the Vedénta makes
no difference between the three higher castes, it should have
been a logical consequence of its views (first however drawn
by Buddhism), to admit the Cudra too; for he also has a
soul, he also is Brahman, and there is no conceivable reason
why bhe also should not become conscious of this, and thus
partake of the saving knowledge, especially as it is recog-
nised that be is in need of it (p. 315, 11. 317, 8), and further
the objector’s argument of the (idra’s qualification for know-
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ledge (p. 315, 11) is not contested from a worldly point of
view (p. 317, 4), as also his right, admitted by the Smyiti, to
participate in the hearing of the Itihdsa’s and Purdnd’s (the
epic and mythological poems) is not denied (p. 322, 14).

But the same accommodation to national prejudices which |
determines the philosophers of the Vedanta to derive all their |
knowledge, even by the most tortuous procedure from the |

Veda, makes it also impossible for them to admit the Cudra; y
for a condition precedent to the study of the Vedanta, is the |
_study of the Veda and a knowledge of its contents (p. 316, |
9), for this again, the Upanayomam (initiation by a teacher),
to which the (Jidra cannot attain (p. 317, 2, 320, 6), as the
law (smfretz) further forbids the reading aloud of the Veda,
even in the presence of a Qudra (p. 322, 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.

The first is that of the Samvarga-vidyd, a theory (remind-
ing one of Anaximenes) of Viyw (wind) and Prdne (breath)
as “swmvargdh” (absorbers), on the one hand, of the elements,
on the other, of the life-organs, which Chénd. 4, 1--3 Raikva
imparts to Janagruti, even after he has previously called
him a Ctdra. 3’

47 The wording of this legend, which shows in very drastic fashion
that the knower of Brahman, be he ever so wretched, stands higher than
the richest and best who does not know it, is as follows (Uhind. 4, 1-2):
«Janagruti, the grandson [of Janacruia] was a dispenser, giving
. “much, cooking much. Ife had houses of rest built on all sides, that
“men from all parts might eat with him. Once geese [or flamingoes]
“flow past in the might. Then spoke one goose to the other: Ha there!
“dim-oyed, dim-eyed [seest thou not] the splendour of Jinugruti the
“grandson ig extended like the heaven; approach it not, burn not thyself,'—
#4To her the other said: ¢Who is he of whom thou speakest, as though
_%“he were Raikva with the car!'—¢‘What is this—of Raikva with the
“car?'—' As [at dice] to him who has won with the krita [the highest]
“throw [or perhaps wijitiya from vij, ef. Rigv. I, 92, 10 vijak] the lower
“throws are also counted with it, 8o to him [Raikva] comes home all
“the good the creatures do; and he who kncws what he knows, for him
“also is thig true.’—This Jana¢ruti the grandson over-heard. As soon
“ag he rose, he spoke to his steward [who praised him if the way the
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| On the other side, Qaikara reminds us firstly that s single
 case does not make u rule (p. 317, 9), and that what was
right in the case of the Samvarga-vidyd need not therefore
be transferred to all other things (p. 318, 1); but after this
bhoth Sitram and scholion (315, 6. 818, 10) affirm that
“(Cadra” in the foregoing case is not to be taken in its tra-

“ Vaitalika's were afterwards wont to do]: ‘Thou speakest [of me] as if
4Y were Raikva with the car.'-— What is this-——of Raikva with the car®?’
“.—tAs to him who has won with the krita throw, the lower throws are
 “also counted, 50 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 ‘I have not
“found him.’—He [Janacruti] spoke to him: ‘Go seek him where a
 Brahmana [in the full sense, as Brih. 3, 5, 1. 3, 8, 10] is to be sought
“[in solitude, in the forest, on a sandbank, in the river, in a remote
“place,—asg the scholiast explains].'~There sat one under his car, serateh-
“ing his sores. To him he made obeisance saying: ¢ Art thou, venerable
“pne, Raikva with the car?'—!I am verily he,’ he answered.--The steward .
“returned and said: ‘1 have found him.’—Then took Jinagiuti the grand-
“gon six hundred cows, a golden necklace, and a wagpon with mules,
“and went to him and said: ‘Raikva! here are six hundred cows, here 18 a
“golden necklace, here is a waggon with mules, teach me, venerable one, the
“(odhead whom thou worshippest,’—To him answered the other; ‘Ha, ha!
“for & trinket and a yoke, thou Gudra! keep them for thyself, with thy
 #gows.'—Then took Janacruti the grandson again a thousand cows, a golden
“necklace, a waggon with mules and his daughter; he took them, and went to
“him and said: ‘Raikva ! 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 one!’~Then raised he her face [sunk
“in shame] and said: ‘He has brought these [cows]; through this face
“glone, Cudra, thou wouldst have made me speak.-—Those are the
- “{villages] called Raikvaparna, in the country of the Mahfivrisha's, where
*he dwelt [af his invitation] and he spoke to him.”
Then follows, in the mouth of Raikva, the Semvargavidyd, which has,
' however, mnot the slightest connection with the foregoing narrative, so
that one could substitute for if, quite as suitably, almost any other
extract from the Upanishad’s. Also the systematising at the begiuming,
the legend of Kipeya and Abhipratérin in the middle, with its Trishtubh
verses, and the promise “ya’' evam veda” at the comclusion, go to show
that here, as so often in the Upanishad’s, we have to do with two quite
independent passages, originally placed side by side only perhaps becanse
the krita throw occurs in both, carclessly united by a later editor, and in
later times (s 9. by Caikara, p. 1006, 7) expressly maintained fo be
connected with each other,
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i (avayavirtha); namely because J anacruti from sorrow (¢u-cd)
" at the humiliating speech of the goose, had rTun (du-drd-va)

to Raikva, this Rishi, who, through supernatural knowledge,

! became aware of what happened, and wished to make this
" evident, called him “g~dra” (1), A subsequent (p. 319--320)
 divect proof that Janagruti was a Kshatriya, must be termed

utterly inadequate, so far as it secks by all kinds of quibbles

~ to make it probable that the Abhipratéirin mentioned in the

Samyargavidya (Chind. 4, 3, 5) was a Kshatriya,—and there-
fore also Janacruti, because he is mentioned in the same
Vidga (). It is more arguable, as (ahkara insists in this

| connection, that Jina¢rati must have been a Kshatriya because

he had a steward (kshattar) (p. 820, 2);—however this may

. be, the whole zealously prosecuted investigation only proves

for us that, for the time of Cailkara and also for that of
Biadariyana, it was by no means held to be self-evident that
‘a man of princely wealth and pomp like Janagruti, could
not have been a (fidra, which is interesting from the point
of view of the history of culture.

A further ocase is that of the boy Satyakima, to whom

- his mother Jabala declares she cannot tell him from what

family (gotram) he comes, because in her youth she had had

to do with too many; with childlike naiveté, Satyakima (whose

name, as M. Miiller fittingly observes, means Prhakilyg) repeats

- this to the teacher who asks him concerning his family; the

teacher finds that only a Brabman can he so sincere, and
imparts the knowledge to him as such. 38

98 Chandogya~ Upanishad 4, 4: “Satyakéma, the son of Jabild, said
%40 his mother: ¢Venerable one, I would enter as a Brahman student;
“tell me of what family I am.’—She said to him: ‘This I know not, my
“bhoy, of what family thou art: in my youth 1 went about ruch &8 a

© Ymaid; there T got thee; I myself know not of what family thou art;

“my name is Jabald, and thy name is Satyakama; so call thyself [instead
“of after the father] Satyakdma, son of Jabili.'—Then went he to Héri-
“drumata the Gautama, and said: ‘I would enter with thee, venerable
“one, as Brahmacrin, deign to accept me, venerable one!’ He said to

" “him: ‘Of what family art thou, dear one?’-—He said: ‘I know not, oh

“master, of what family I am. I asked my mother, and she answered
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In this story Badariyana (p. 321, 5) and (ankara (p. 321, 6)
find a confirmation of the rule excluding the Qadra, because
Satyakama is admitted only “after it is decided that he can-
not be (tdra because he spoke the truth” (! -—satya-vaca-
‘nena (dratva-abhive nirddharite,)—but we might rather con-
clude from it that in ancient times liberality was greater, and
that there was a disposition to let the question of Brahman-
hood by birth alone, where a Brahmanhood of heart and mind
existed.39

However this may be, for our authors, the Qadra, so long
as he has not been raised on the path of transmigration to a
higher caste,4¢ remains entirely excluded from all share in the
teaching of salvation. On the other hand the boundary of
admission, which is so ungenerously narrowed below, is very
generously widened above, so that not only all men of the
thres Aryan castes, but also the Gods, and the departed
Rishis, are called to the study of the saving Brahmavidya,

“me: ‘in my youth I went about much as a maid; there I got thee; 1
“myself know mnot of what family thou art; my name is Jabéla, and thy
“name is Satyakima;' so am I called Satyakama, the son of Jabald, oh
“ master.)—He said to him: ‘only a Brahman can speak so frankly; bring
“the fuel, dear one [that is necessary to the ceremony], I will take thee
“hecause thou hast not departed from the truth,”

In the continuation (Chind. 4, 5-9) Satyakima while he is keeping
cows, is first taught concerning the four four-fold feet of Brahman
(4 cardinal points, 4 parts of the world, 4 sources of light, 4 crgans of
life), in order, by the ball, the fire, the goose and the diver, until he
also receives the teacher’s doctrine which “brings furthest.” In the
following section (Chénd. 4, 10-15) Satyakédma is in his turn feacher of
Upakosala, in whose case the supernatural teachings (like the miracles of
Elija in the case of Elisha) are repeated.

39 Of, for this especially the Upanishad translated in Auquetil Duper-
ron IT, 872-877 under the name of “Tschhakli" (aceording to Stenzler's
view == Chdyaleya) and Weber's analysis of it, Ind, Stud. IX, 42-46.

W Chénd. 5, 10, 7; Apastamba-dharmasitra 2, 5, 11, 10; Many 10, 65.—
In our work this one hope for the (fidra so severily dismissed is, peculiarly
encugh, nowhere directly proclaimed; ‘mplicitly it is contained in the
much used passage, Chiand, 5, 10, 7, as also in the Smriti pasaage, Bhag.
G. 6, 45, quoted p. 1045, 7.
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3. Admission of the Gods; their role in the Vedanta
' system, R
_ One would err if onve held the being of the Gods (deva,
devatd) to be incompatible with the strict monistic teaching
of our system of the Brahman as the Lord (iguara) the omni-
present (sarvagata), the one without a second (ekam eva
adwitiyam). On the conirary, they are as real as the rest of the
~ world: the phenomenal existence which the latter has, they
also have, and the (GGods of the Indian popular creed (whose
retention was besides already necessitated by the recognition
. of the Karma-kianda and the Karma-mimansi cf. above p. [181L]),
are as little denied by the Vedanta as the Gods of Greece
were by Plato or Epicuruas, even if, as in the latter case, they
play no particular role, 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, Indro is
mentioned,#! are, for our authors, still what they were in the
Rigveda, personifications of natural forces and natural pheno-
mens; and an attempt to resolve them into the corresponding
natural slements 42 is rejected in the following way (p. 309, 11):

41 Indra-Gdayah p. 281, 8. 9. 282, 5. 7. 287, 4, ete.—From quite
different ideas came the sporadically occurring Hiranyagarbha-ddaya’
Sgvardh, who ab the disappearance of the world do mot 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, 8. 4. 9. 801, 1,
308, 9; cf. Hiranyagarbha as prathamaje p. 839, 3, as adhyaksha in the
lower world of Brahma p. 1121, 13; mahdn (Kéth. 8, 11) as Hairanya-
garbhi buddhih p. 343, 3; sarva-karana-dtmani Hiranyagarbke bralma-
loka-nivasini p. 247, 6; samashti-vyashti-ripena Hawranyagarbhena prandt-
mand 724, 8; and the (rdja-)Vaivasvata-idaya’ tgvardh p.397, 8.
a2 (P, 807, 4). “To the disk of light dwelling in the heaven, which
“lightens the world, mightily wandering by day and night [and the other
“corresponding natural phenomenal] ‘apply the words which speak of Gods
“ag dditya [the sun-god) and the like, as the o:Qi;fry use of the word,
“as aleo the consistent sense of the passages showss and it is not fitting
U to aseribe to the light-disk individuality (vigraka) with a heart ete,
¢ gpirituality and needs and the like, as it is clear that, like the earth ete,,
“they are without spirit (cefund), This holds good also for Agni [Kire
“and God of fire] and the others.” .

: b
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' “The names of the (Rods, like Adztya a.nd 50 forth even 1f _
“they refer to light etc., compel us, according to the seriptures,

“to assume gpiritual beings corresponding [to the elements]
gnted with a@icvaryam (ruling power); for they are thus
«uged in the Mantra’s and Brahmana’s; and the Glods have, in
“yirtue of their aigvaryam, the power of remaining as the
«Self (atman) of light ete., or, according to their pleasure, of
“ta.king this or that individuality (vigraha); for the scriptures
“say, in explaining the Subrakmanya formula [Shadvinga-br,
“1, 1]: “O ram of Medhatithi)—that is as ram he [Indra, as
“«Qankara adds] once stole Medhdtithi, the scion of Kanva; and
as the Smriti relates [Mahibh. 1, 4397), Adltya, as 4 man
«yigited Kunti; also the earth etc. have, according to the
“seriptures, spiritual overseers, for it is said [Catap. Br. 6, 1,
«8 9, 4] “the 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
“gpiritual overseers.”

As such “overseers” and “disposers,” the Gods act especially
in the life-organs (p. 186, 6: devald-daimd indriyasys adhi-
shthdta, p. 728, 9: karan@nim niyantrishu devatdsw), in which
they entered according to Ait. 1,9, 4, Agni as speech, Vayw
as breath, Aditya as eye, and so on (p.423, 14); for, though
the orgaus in themselves are capable (¢akta) of doing their
own work, yet they do it only like a cart, which must be drawn
by an ox (p. 727, 1); however, the Gods do not therefore take
part in the enjoyment [and suffering] which in the body is the
lot only of the individual soul (p. 727, 13;—the Gods are only
bhoga-wpakarana-bhitte, the soul alone is bhoktar, 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. 760, 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
'soverewmty (parasmin wigvarye pade p. 728, 4), but all their
giguaryam 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, s0 also in the Gods (Aitma devandm

Chénd. 4, 3, 7); it is the Antaryamin (inner ruler), which,

according to Brih, 8, 7, inwardly rules all beings, all organs, |
and so also all Gods without their being conscious of it them- |
selves, being for that reason, in this sense, different from their
empirical self (devatdtman, p. 196, 6). The Tevara (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 domg so strictly by the merit and
. demerit of the soul in a previous existence (p. 492, 12), and
in accordance with this, has destived 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 (dpekshikam p. 326, 4,
941, 14) and means only longevity (p. 193, 12); they are also
entangled in the Samsdra (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 different from Him is subject to sorrow”
(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
© geriptures excluded from the Brahmavidyi (p. 281, 1). They have,
it is true, no part in the Upanayanam (initiation by a teacher),
but they do not requive this; for the aim of this ceremony is
merely admission to the study of the Veda, which is of itself
. revealed (svayam-pratibhata) to the gods (p. 281, 3). Moreover,
there are even instances of gods and Rishis becoming Brahman
pupils, like Indra of Prajapati (Chand. 8, 7—12) and Bhrigu
of Varupa (Taitt. 3, 1). In the hearts of the Gods too (ac-
cordmg 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, 1).

Moreover, the Gods are capable of liberation, becanse, ac-
cording to the witness of the Mantra’s, Brahmana's, Itihésa’s,
Purana’s and popular belief, they possess individuality (vigrahka-
vattvam) (p. 280, 9), and need liberation, because their power
(vibhiuti) belongs to the sphere of the changeable and is there-
fore transitory (p. 280, 7).

- Now against these two assumptions very serious difficulties
are raised. _
First objection: 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
not possible, because individuality cannot be in several places
at the same time; but the gods can so, since Indra for instance
is often recipient of offerings in several places at the same

time (p. 282, 8).

To this it is to be rejoined: The gods are pot seen af
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 Yogin, accord-
ing to the Smrity (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 (Brih. 3, 9, 1), are first counted as 308 and
3003, that is 3306, and then as only 33, with the explanation
that the greater number indicates only their powers (mahi-
minas), as the 33 are again reduced to one only, since the
being of them all is Pra,na, the Life (that is, here, the Bra.hma.n)
(p- 283).

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

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

This objection forces the composer of the commentary, and,
perhaps, even the composer of the Sttra's (cf 1, 3, 30), to a
very remarkable theory, which comes very close to Plato’s
doctrine of ideas; and, as we have no ground at all for
supposing that either side has borrowed from the other, this
bears witness to the fact, that there is something in the nature
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

0 Q.

the word of the Veda, which speaks of them, is eternal; but

the words of the Veda, for instance the word “cow” occurring
in the Veda, does not refer to individuals (to any separate
cow), but to “the object of the words: cow ete.” (cabda-artha
p- 286, 6), that is, to the species; and in just the same way
the word “Indra” means, not an individual, but a certain
position (sthdna-vicesha), something like the word “Gleneral;”
whoever occupies the position, bears the name (p. 287, b).
Therefore we must make a distinguish botween the in-
dividuals (vyakti, p, 286, 7, and also p. 464, 5, literally:
“ manifestation”), which are transitory, and thespecies (@hriti,
that is “form,” “shape,” “eldos,”) 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 (vyaktc),
“not the forms of the species (@kriti), and only with the species,
“not with the individuals ave the words [of the Veda] connected,
“for with the latter, on account of the eternity [of the Vedal,

yadd hi loke jyabta-paricchinnam vastu ghata-adi, tad antavad drishtam)

with a profound feeling that what is limited in space must be so in
time also; of which the sole exception, perhaps is matter (that is) if
its quantity in space is limited, (which we do not know), which, however,
8s such, is an abstraction without individual existence.-~Among the
Greeks this thought was expressed by Melissos, ap, Simplic. in Avistot,
 Phys. fol, 28b: o yap del elvar dvostdy, &m0 piy may dotu.
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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
' 4is no contradiction in the case of names [of the gods] like
«Vasu and the like, because the species of the gods are eternal,
“oven when an origin is admitted for the individuals,”

These eternal species of things, as they are stored up im
the Veda as the everlasting repository of all wisdom and
knowledge, are, however, for our author not mere forms (akyits,
eld0¢), but the conception of them, exactly as in FPlato (Soph.
P 947D. ff) approaches that of the efficient powers (¢akts,
36vapis), from which the universe, after its disappearance,
originates again and again; p. 803, 1: “This world in frath
“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
4it cannot be assumed that the powers [from which the world
“comes forth anew] are different in kind [from those from which
“it formerly came forth]. Therefore it must be granted that,
“in spite of the constantly repeated interruption [of the course
“of the world], a necessary determination (niyatatvam) exists
“in the beginningless Samsara for the [newly] developing series
“of worlds, as the earth ete, for the series of groups of living
“beings, gods, animals and men, and for the different con-
“ditions of castes, Acgrama’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
“glso, we canuot admit as possible a difference for each new
“creation, so that there might be a sixth sense-organ and
“element.4* While therefore the process of the world in all
“world-periods (kalpa) is similar and makes it possible [in a

44 P, 808, 7: shashtha-indriya-vishaya; in the same way, as an
example of impossibility p. 415, 1: shashthasya iva indriya-arthasys.—Of
other scholastic examples, to indicate impossibility, there occur in onr
work: bandhyd-putra (the son of the barren) p.570, 12 and gaga-vishdnam
(bare’s horn) p. 564, 1. 4. 8. B65, 7. Cf. 832, 8: sa pracim api dicam
prasthdpitah praticim api digam pratishtheta (for “for him all things are
possible”); the same image as Xenoph. Memorad. 4, 2, 21.
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‘“new creation] to be guided according to the process in the
“former world-period, therefore at every creation the differences
. “of the same names and forms are present in the mind of the
“creators (dcvardh cf. n. 41), and in consequence of the likeness
“of names and forms it happens that, even if a return of the
“world by means of a collective evolution and a collective
“disappearance is maintained, yet the authority and so forth
“of the word of the Veda suffers no injury.” )

Thus the word of the Veda, with its whole complex of
ideas of the world and its relations, forms an eternal rule of
' suidance for the Creator, outlasting every disappearance of
" the world. The Creator “remeombers,” while he shapes the
world, the words of the Veda (p. 297, 10), and thus the world
 originates with its constant forms (niyata-dkriti) as the gods
and the rest, from the word of the Veda (p. 298, 2). Natur-
ally this coming forth of the gods etc. from the Veda is not,
like the evolution from the Brahman, to be taken in the sense
of a causa materialis (upddana-karanam), but it means only
. %3 coming forth of the individuals of things in conformity with
the use of the words of the scriptures” (¢abda-vyavahdra-yoyya-
artha-vyakti-nishpattih, p. 287, 9), which were there betore the
world, not only according to the witness of scripture and
tradition (p. 288), but also because they are the necessary
pre-supposition of creation. For if one wishes to make any-
thing, one must first call to mind the word that indicates 1t
(p. 289, 3), and thus also before the creation the Vedic words
were present in the spirit of the Creator, and, according to
them, he shaped all things (p. 289, b).

But what are we to understand by “word” in this world-
creating ‘sense (p. 289, 9)?—Perhaps we might answer: the
¢concepts corresponding to the words. But this answer
the Indian cannot give, because he never veachad a conscious
separation of concept and perception. He answers in the first
place: By word he understands4® here the Sphofa (the burst-

45 Who? is not said. It is the opponent, but not Cankara, ag Cowell
agsumes in Colebr. M. E.3 p. 878 n. 1; what Cowell quotes is only the
Porvapaksha, not the Siddhanta, which Upavarsha afterwards maintains;
probably Cankara took the whole discussion {rom his commentary (ef. 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 aceurately as possible in the form of an episode.

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

[The Opponent, who defends the Sphota, says:] “An origination
“of individuals, such as gods ete, from the eternal words [of the Veda] .
“ig not possible, on the assumption that the letters [of the word are the
. “bearers of its meaning], for they as soon as they appesr, pass away.
“Not only so but the letters which pass away as soon as they have
“appeared are continually apprehended differently sccording to their
“pronunciation. Thus it is possible, for example, to recognise a man with
“certainty, even without seeing him, when we hear bim read aloud, by
“hig voice, and to say ‘Devadatta is reading,’ or ‘Yajiadatta is reading.’
. “And this diversity of apprehension of the [same] letters is, how-
“gver, not based on error, hecause there is no apprehension which
“oould refute it.—It cannot, therefore, be assumed at all that the
“meaning of a word is recognised [merely] from the letters. Tor [firstiy]
“it capnot be assumed that esch single letter in itself makes known the
“gense, because they are different from each other; [secondly] [the sense
“of the word] is also not [merely] a conception of the sense of the
“letters, because they succeed each other [so that the earlier have already
“pagsed away when the latter are promounced]. It is perhaps [thardly]
“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 of the connection [of the letters], makes the meaning
“known, as in the case of smoke [whose vanishing and continually
“reproduced particles alone are not able to give the conception of smoke].
“Further, an apprehension of the ‘last letter, assisted by ibe impression,
“which the perception of the preceding letters has produced,’ is mot
“possible, because the impressions are not [any longer] perceptible,—1Is
“it, then perhaps [ fourthly] the last letter, assisted by the impressions [of
“the preceding] perceived in their after effect, which makes the sense
“ known?—Not this, either; for the recalling also, as it is the after effect
+ “of the impressions, is again a series |of presentations in 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 seuse] is .
“a Sphota [an outbursting], which, after the percipient has received the
“seed of the impression through the apprehension of the single letters,
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“and has brought it to ripeness by means of the apprehension of the last
“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
“of the single conception. Thia [Sphota, the soul of the word, as we might
“say,] is [only] recognised again, [not produced], on the occasion of its
“ pronunciation, and is therefore eternal [as well as a unity,] because the
“conception of the manifold refers 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 Upavarsha” [an old Miménsi and Veda nta
“teacher, cf. above, Note 17, and Colebrooke Misc. Hss.3 I, 832] “main-
“tains. that only the letters are the word."”

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

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

~ [Opponent:] “That they are recognised 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)."

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

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

[Upavarsha:] “No; it is a recognition of individuals. Yes, if in
“speech other letters were contfinually apprehended, as in the cage 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].

[Opponent:) “But the lotters are still [as argued above] apprehended

“as different, according to the difference of pronunciation; for when the
“yeading aloud of Devadatta and Yajhadatta can bLe recognised by the
“tone, merely by hearing them, it results from the fact that a difference
“is apprehended.” [Therefore the recognition of a letler must be that
of the Ei)ec:ea, not of the individual differing according to pronunciation.]

[Upavargha:] “Without detriment to the exactness of the recognition
“in the case of the letters, lotters 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 algs, 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 apprebended owing to foreign in-
“influences; and here it is preferable to assume, as simpler, that, in the
“page of the individual letters, the apprehension of the difference is con-
“ditioned by foreign influences, while, on the other hand, their recognition
“js conditioned by their own wature. For the assumption that there is
“a difference in the letters, is refuted precisely by the fact that a re-
“cognition of them takes place.”

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

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

[Opponent:] “What is tone?"

[Upavarsha:] “That which reaches the ear, when one » hears sounds
“from a distance, and does not perceive the difference of the syllables,
“and which prompts one sitting near to attribute his own differences of
“gtupidity and sagacity to the letters [which he hears]. And from this
“[the tone] depend aftached the differences of accentuation with the
“acute ete., and not the nature of the letters. But the letlers are re-
“gognised just as they are pronounced [independently of the tonel. If
“this be assumed, then the perceptions of accentuation have a basis,
“otherwise not; for, as regards the letters, they are only recognised
“ggain, and do not differ [in themselves]; therefore we should have to
“ agsume that the differences of accentuation lie in their connection and
“geparation; hut connection and separation are mot 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 bhave no basis [without the assumption of tone].—We
Y must not fall into that errvor either that, because the accentuation is
“ different, the letters to be recognised are also different. For because
“one thing shews differences, another, which is mot 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 poaaibie to recogniae the sense from the letters, the
“ hypothesis of the Sphota is unnecessary.”

[Opponent:] “But the Sphoia is no h:,rpotheus, but an obJect of
“perception. For in the understanding (buddhi), after it has received
“ |different] impressions throngh apprehension of the single letters, [the
“sense of the word] flashes out suddenly.”
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' [Upavarsha:] “This is not so: for this understanding [of the sense
“of the word] also refers to the letters. For after the apprehemsion of
“the separate letters [of the word ‘cow,’ for example,] has preceded in
. “time, there follows this single concept (buddhi)—‘cow,” whose object is
“the totality of the letters and nothing else.”

[Opponent:] “How do you prove this?”

[Upavarsha:] “By the fact that with the concept which thus comes
“into being [cow], the letters (' ete., and not the letters T'etc., are connected ;
| “for if the object of this concept were a Sphote, something different
“from the letters (' etc., then the letters O efc., would have just as little
“to do with it as the letters T ete.; but this is not so; and therefore this:
“simple concept [of the idea] is [not a Sphoia, but] only a reminiscence
“oonnected with the letlers.”

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

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

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

[Upavarsha:] “To this we answer: even when all the letters are
“perceived, just as ants can only form our idea of a row, when they are
“in a row, so the letters can only form the concept of a word, when they
“keep their sequence [this is only an evasion of the opponent’s objection]
“and there is mo contradiction in the faet that, even when there is no
“difference in the letters, a difference in the words may be perceived in
“consequence of a different order of letters. Therefore since certain
“Jetters perceived in their order etc, are, according to the traditional
“usage of language, connected with a given meaning, apprehended
“[through them], though they are perceived in their own proper function
“ag gingle letters, our unifying understanding becomes conscions of them
“gimply 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 Sphote leaves the sensible
“and hypostatises the supersensible, by which it is assumed that these
“given letters, perceived in order, reveal the Sphote aud this Sphota
“yeveals the semse; which is certainly complicated enough. Admitting
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. “therefore that the letters, according as they are pronounced, are different
“in each case, it must yet undeniably be assumed, that as that on which
~ “recognition rests is an identity existing in the lefters, and that in the
fcase of the letters the deliberate design of communicating the sense is
“fransmitted in this identity.” ' i

Author’s note. The truth in this controversy pr obably lies between
the two extremes, The Opponent is right, in so far as philosophy cannot
dispense with the acceptance of ideas (for ideas are reasonably to be
understood by the Sphota), and Upavarsha is right, in so far as ideas
exist only so far 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 hitherte worked at in vain, yet the solution of which
can and will never be abandoned by science. i



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

1. The Study of the Veda.

AN indispensable condition of our science, the impossi-
~ bility of fulfilling which in the case of the Qadra, as we saw,
 (p. B8fE) excluded him from the saving doctrine, is the study of
the Veda, and this requirement, or at least the appearance
of it, seems to have been continually more exaggerated in
course of time. Thus it is said in Saddnanda’s Vedantasira,
a later compendium of the Vedanta, § 5: “He who is called
to the study must have regularly studied the Veda and the
Vedingas (that is, the six subsidiary sciences of the Veda:
phonetics, grammar, etymology, metre, ritual and astronomy,
as they are already enumerated Mund. 1, 1, 5) so, that he
may be able to understand the full sense of the Veda ex tem-
pore (apdtatal),”—a requirement which, considering the extent
of the Veda 46 and the great difficulty of many Vedic texts,
in the strict sense of the word no one except Brahmén can
have fulfilled, while men must have satisfied themselves, in the
case of 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 of
the sense.4” Of such exaggerations we find no trace in (Jai-

46 There is no gquestion of a limitation to one’s own gakkd (cf. p. 979,
4: samasto-veda-artha-vijianovatal), and such a limitation would also not
include all the Upanishad texts presupposed by the Vedinta, _
41 Of, Colebrooke, Misc. Hss.t p. 20, and in Caikara’s work (p. 301, 8)
 the quotation from the Arsheya-lrdhmanam p. 3: “For whoever employs
a hymn for sacrifice or study without knowing the Rishi, Metre, God-
head, and ritual use of it, knocks against the frunk of a tree, or falls
into a pit."
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" Xara: he contents himself with simply indicating the study
of the Veda and a knowledge of its contents as an indispens-
" able condition (p. 24, 4. 316, 9); what he actually presupposes,
apart from the occasional quotations of other Vedic texts (cf.
p. 32), is hardly more than an accurate knowledge of the
eleven older, or, as we might almost say, of the genuine
Upanishad’s (ditareya and Kaushitaki; Chimdogya and Kena;
Twittiriya, Kathaka, CQveldcvatara and Brihadaranyaka with
feas Mundaka and Pragna), with quotations from which he
everywhere deals very liberally; generally quoting only the
opening words with the “etc.” which is unfortunately so
common in Indian texts, and which sometimes slips from him
even where there is nothing more to follow (cf p. 269, 4),
and greatly injures the precision of treatment. As we cannot
in general assume in our readers such an acquaintance with '
the Upanishad texts as the Indian could in his, we shall
interweave in our presentation an anthology embracing a series
of the most beautiful and important passages of the Upami-
shad’s, even if we do not select them according to a standard
of our own, but in accordance with the texts of the scriptures
employed by Badarayana and Qankara.!s

45 The most important part of what has already been done for the
Upanishad’s, excepting editions of texts (by Roer, Weber, Cowell, Poley
and others) is as follows: Anquetil Duperron, Oupnek'hat, Argen-
torati 1801-1802, a Latin translation of 50 Upanishad's from the Persian
into which Sultan Daraschakoh, 1666 A.D., bad had them translated,
contains: Vol. I, p. 15 Tschehandowk, 98 Brehdarang, 294 Mitri, 870,
Mandelk, 395 Fischavasich, 400 Sarb; Vol. 11, p. 1 Naratn, b Tadirw,
12 Athrbsar, 21 Hensnad, 85 Sarbsar, 68 Kok'henk, 94 Sataster, 128 Porsch,
162 Dehian band, 157 Maha owpnelihat, 162 Atma pra boudeh, 165 Kiowl,
171 Sechat roudri, 197 Djog sanicha, 200 Djogiat, 204 Schiw Sankiap,
207 Abrat (athrb) sak'ha, 218 Atma, 217 Brahm badia, 221 Anbrat
bandeh, 229 Tidj bandeh, 232 Karbheh, 241 Djabal, 249 Maha nardin,
966 Mandouk, 271 Pankl, 274 Tschehowrka, 279 Pram hens, 286 Arank,
201 Kin, 299 Kiouns, 828 Anondbli, 888 Bharkbli, 346 Bark'heh soukt,
351 Djounka, 355 Mrat lankowl, 358 Anbratnad, 366 Baschkl, 872 Tschhakli,
378 Tark, 880 Arl'hi, 887 Pramow, 403 Schavank, 412 Nersing'heh atma,
for the corresponding Sanskrit names see below. A German translation
of this translation of a translation has appeared Dresden 1882-—Rain
Mohun Roy, Translation of several principal books, passages and texts
of the Veds, ed. 1T, London 1832 (contains Mundaka, Kena, Kathaka,
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i The four Requlrements

As further conditions for the study of the Vodanta, Cadi-
! _kara. mentions (p. 28, 3), in conformty with the Vedfintasara,
the four requirements whlch we shall now consider more

i closely

Teid). -—Oolabrooke, Misc, Hss.t T, p. 47-54. 62-71, 76-79. 83- 88, 91-98.
 110-1183.-F, W. Windischmann, Sancara, Bonnae 1833, p. 49-186.

The same in his father's “ Philosophie im Fortgange der Weltgeschichte," i

 Bonn, 1832-34, p. 1888-90, 1448-49. 15640, 1585-91. 1595-98, 1613-28.
1656-60, 16756-76. 1689-1719, 1787-40.—~Poley, Kathake-Oupanichat (with
. Mundalka) trauslated into Freneh, Paris 1837. -—»Roer‘ the Tasttiriya,
Aitareya, (veldcvatara, Kena, f{:d, Katha, Pragna, Mupdake and Mdn-

diikya Upanishads, translated, Bibl. Ind., Calcutta 1853.—The same, the

Brihaddrapyaka Up. transl. Cale. 1836. —-Ra.jendraléla Mitra, the
Chandogya-Up., transl, Calc. 1862,—Cowell, the Kaushitaki- brahmana-
upanishad, ed, with an Engl. Transl, Cale. 1861. —The same, the Maifrs
Up., Calc. 1870.—A. Weber, Analyse der in Anquetil Duperron’s
Ubersetzung enthaltenen Upanishad, Ind. Stnd. I, p. 247-302,
380-456, II, 1-111. 170-286 1X, 1-178, Berl. 1849. 1858. lLeipz. 1860; the

only thorough treatment of the material existing up to the present (1883).
An index (wantirg iun the Ind. Stud.) is added here for more convenient
reference: Vol. I: p. 264 Chandogya, 273 Brihoddranyaka, 278 Maitrayand,
279 Mundaka, 298 I¢d, 301 Sar vopamshatqrzm, a80 Nardyana, 381 Tadeva, 382
Atharvagiras, 885 Hansendda, 387 Sarvasire (Aitareya-Up.), 802 Koushitaki,
420 Cueticvaiara, 439 Pragna; Vol 11, p.1 Dayanavindu, b Mahé, 8 Atma-
_ prabodha, 9 Koivalye, 14 Gatarwdriyom, 47 Yogagikshis, 49 Yogatativa,

51 Cwasamkalpa, 53 Atharvagikha, 56 Atma, 57 Brahmavidyd, 59 Amyrita-

vindu, 62 Tejovindu, 66 Garbha, 71 Jabila, 78 Makaw@r@ymm, 100 Mandﬁk@,’a,
170 Qakalya (?), 170 Kshurikd, 173 Paramahaisa, 176 Arunika, 181 Eena,
195 Kathaka, 207 Anandavalls (== 'Taitt. 2), 280 Bhriguvalli (= Taitt. 3);
Vol, IX, p. 1 Purushasikta, 10 Chivikd, 21 Mritywldig J;:Ia (%), 23 Amri-
tandda, 38 Vishkala, 42 Chagaleya (%), 46 Taraka, 48 drsheya (?), 49 Pra-
nava, 52 Caunaka (?), 53 Nrisiiha.—The same, Die Vajrasiici des Agvaghosha,
Rerl. 1860.—The same, Die Ramatipaniya Up. Berl. 1864.—The same,

Ind. Lit.2, p. 54-B7. 77-8L 103. 106-109. 189-154, 170-190.-- A., E. Gough,
The Philosopby of the Upanishads, Calcutta Review, UXXXT, 1878-1880,
—P. Regnaud, Matériaux pour servir 4 la I'histoire de la philosophie
de VInde, Paris 1876-78; cf. Weber's Critique of the first part, Jenaer
Liter.-Z. 1878 Nr. 6, p. 81— F. Max Mille ¢, The Upanishads, trans-
lated, part. I, Oxford 1879 (Sacred Books of the East, Vol. 1); the first
volume includes the Introduction and Chandogya, Kena, Aitereya,
Kaushitaki, Ici; the second (Vol. X'V, 1884) contains Kathake, Mundalka,
Taittiviya, Brikaddranyaka, C(Cvetdgvatara, Pragna, Maitrayona. For
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1) The first is “discerning between eternal and non-
eternal substance” (nitya-anitya-vastu-viveka); by eternal
substance Brahman is meant, and by non-eternal, every thing
else. As this discernment in the full sense of the word is
really the last result of our science, we are to understand by
it here, where it appears as condition precedent, only the
general metaphysical disposition in virtue of which one has a
consciousness of an unchanging being, in contrast with the
changeableness of all worldly things and relations; in this
sense the said condition of the Veddnta agrees exactly with
the question with which Plato begins his exposition of meta-
physies, and which also pre-supposes the consciousness of the
same difference: “rti vo v del, yéveav 32 odx Eyov, xal i T
fuyvopevoy piv Gel, By 82 oddémote” (Tim. p. 27 D).

2) The requirement which Qainkara, and (better, because
without artha) Sadénanda, mention in the second place, gives
us a high conception of the earnestness of Indian thought: it
is “Renunciation of the enjoyment of reward here
and in the other world” (tha-amutro-[artha-]phala-bhoga-
virdga). 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 of the highest questions of being who has
learned to raise himself above all hopes and longings of the
heart to pure objectivity of spirit. )

3) There is more misgiving about the third requirement, as
which Qankara gives “the attainment of the [six] means,
peace, restraint, etc.” (¢ama-dama- adi-sadhana -sampad).
This is based on a passage in the Brih. Up., where, at the
end of a wonderful description of the Akdmayamana, 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 Self he sees the Self, he beholds all as the Self (the Soul,

further refs. of. now my “Sechzig Up, des Veda iibersetzt mit Finleitungen
und Anmerkungen, Leipzig 1897.” '



s %V Qualifications of those called to the study of ths Vadbuia, 81

“dtman); evil vanquishes him not, he vanguishes evil; evil burns
“him not, he burns evil; free from passion and free from
“doubt, he becomes a Brihmana, he whose world is the
“Brahman.” Fitting as all this is, when said of the saint
who has overcome the world, it is strange when the Vedan-
tists, relying on the passage, enumerate the possession of the
following six means as conditions precedent to knowledge:—

1. Cama Tranquillity,

2. Dama Restraint,

3. Uparati Renunciation,

4. Titiksha Resignation,

5. Samadh: Concentration,

6. Craddha Belief.

The explanation of these conceptions by Cankara (on Brih,
loc. cit), Govindénanda and Sadananda, with numerous diver-
gencies in detail, amounts to this, that, under No. 4, they all
understand an apathy towards contraries like heat, cold, and
the rest, in the sense of the Stoics; under Nos. 1, 2, 3, 5, on
' the other hand, an inner congentration along with a full

withdrawal of the senses from the objects of the outer world,

Neither of these will fit the picture that we form of the true
philosopher to-day. In contrast to the Stoic sages (whose
‘model was certainly not Heraclitus, the real father of the
Stoic doctrine), we imagine the philosophic genius rather as
. a profoundly excitable, nay, even passionate nature; and, in
spite of all concentration and meditation, we demand 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 Trmog, but
also with that which sees the ixmétns. And just as little wil
the requirement demanded from the pupil under No. 6 com-
mend itself to us; since we have learnt from Descartes, that
the beginning of wisdom consists in this, de omnibus du-
bitare. .

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

Vedanta, Qaiikara and Sadananda name Mumukshutvam, the
6

G
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~ longing for liberation.” And rightly so, For he 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 cor-
responding longing to pass “from the non-existent to the existent,
“ from darkness to light, from death to immortaiity” (Brih. 1, 3,
28), a longing by which, as the passage quoted leads us to
. believe, the Indians were inspired even in ancient times, and

which remained the true motive principle of their philosophy;
so that, exceptions apart, the question of liberation forms the
comer-stone of all the philosophic systems of India. '

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

The already enumerated requirements in the elect are,
according to Qaiikara, the only ones which are indispensable.
As soon as (enantaram) they are fulfilled, the “investigation of
the Brahman” can begin (p. 29, 4); and it is not necessary
that the “investigation of duty,” that is, the study of the
Mimansi of Jaimini (cf. above p. 20), should precede it (p. 28,
4): on the contrary it may just as well follow as go before
(p. 28, 1), since the contents and aim of the two systems are
independent; the investigation of duty demands observance, as
(Jankara (p. 27) remarks; and refers to a future, dependent
on the action of men, and has, as its fruit, abhyudaya (going
upward, happiness, both transitory in beaven, and also earthly
‘in a future birth), but the investigation of the Brahman, on
the contrary, has as its fruit nih¢reyasam (literally: quo nihil
melius, summum bonwm), 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 kuife 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 bhound up with them (p. 76, 7), through
which the eternal goal of mankind is not reached (p. 76, 8),
‘and give them a direction towards the inmer soul, in order
then to teach them about the existence of the soul (p, 77);
as also further, for him who knows the Brahman, all commands

and prohibitions cease to be in force: “for this is our ornament

and pride (alanmifcdra), that after the knowledge of the soul as
the Brahman all obligation of action ceases, and all past
‘actions are annihilated” (p. 77, 7). '

. Howerver 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 cease 49;
but, as long as this point is not reached, the four d¢ramas,
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. 156fL), 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 1t
“certainly requires other things, in order that it may first
“grow. Why? Because of the passage of scripture which
“gpeaks of sacrifice and so forth. For thus says the scripture
“(Brih. 4, 4, 22): ¢The Brahmans seek to know this [the
“+highest spirit], by reading the Veda, by sacrifice, by gifts,
“thy penances, by fasts’; and this passage shows that sacrifice

“&e. are a means of knowledge; and, as it is therein said,

“ithey seek to know,’ therefore this limits them to being a

49 p, 1007, 1: “For knowledge [alone] is the canse through which the
goal of man is reached; therefore, after this goal has been gained through
knowledge, the works of the d¢ramas, sach as kindling the fires &e., are

not [further] to be observed."”
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“means for the growth [of knowledge].” In the same way,

. by the passages Chand. 8, 5, 1, Kath. 2, 15 and others it is

sshown that the works of the A¢ramas are a means of know-
ledge” (p. 1009, 4). Their diffevence from the means,
tranquillity &c., enumerated above, consisis only in this, that
the latter continue even for those who have gained knowledge,
and thereby form the more immediate (pratyisavng) means,
while sacrifice &c. are to be considered as the external (wahya)
means, since they exist only for those who are striving after
knowledge (p. 1012, 4). These external means, sacrifices,
gifts, penances, fastings, are to be followed by every one with
the exception of those who have reached knowledge, whether
desiring liberation or not (p. 1017, 9); in the latter casc 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 of Brahma-scholarship &c.,
will not be overcome by affections (klega), such as love [and
hate] (p. 1021, 8). 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 be a hindrance to knowledge;
if the power of the stated means be the stronger, it overcomes
the other fruits of works, and knowledge is gained (p. 1043,
4); but if, on the other hand, the hindrances are stronger,
the pious practices, in virtue of the metaphysical power
(atindriya g¢aktih) 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 Vimadeva (Ait. Up. 2, 5.
Brih. 1, 4, 10), it may occasionally exist even from the mother's
womb (p. 1044, 10).
But how stands it with those who, on account of wretched

circumstances, lack of means and the like, cannot fulfil the |
religious duties of the Jdg¢ramas, and thus stand, as it were,
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in the middle,30 between the twice-born and the (dras
(p. 1021, 8)? They also, thus declares the answer, as is seen,
for instance, in the case of Ruaikva (cf. n. 37), are called to
knowledge (p. 1022, 1), although it is better to live in the
Agramas (p. 1024, 2). For those whose condition is wretched,
we must admit that, either on the ground of ordinary human
actions, such as repetition of prayers, fasts, worship of the
gods (p. 1023, 1), or also in consequence of the works of the
Ag¢ramas 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, Liberation through “the Grace” of Knowledge.

How is the knowledge that leads to liberation, that is, the
recognition of the Brahman, produced in men? To begin with,
we must remember that it is not a question of gaining some-
thing which we did not possess; to gain it is impossible, since
the Brahman is actually nothing else than our own self
(p- 71, 7). But what have we to do, in order to become
conscious of this? This is briefly answered by the passage,
p. 69, 7: “The knowledge of the Brahman is not dependent
“on the action of man, but on the contrary, just like the
“koowledge 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 ig 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-
bodha) (p. 1060, 11); nay (p. 70, 10), all investigation and

50 Antard 3, 4, 36, explained by Cainikara as anfardile; if we understand
the expression rightly, it means, what we were before (n. 13) not able
to conclude with certainty from Manu, that the Agramas were cbligatory
on all three Duvjja castes. '
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: kﬂnWIedge, so far as subject and object are thereby separa.fed, :
ig a direct hindrance to the recognition of the Brahman, as
says the scripture (Kena-Up. 2, 11, recalling the Gospel

according to Matthew, X1, 25):
“ Who doth not know, he knoweth it
“ And he who knoweth it, doth rot;
“Unknown it is to him who knoweth
“ And known to him who doth not know.”

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

P. 682, 8: “For the individual soul, which is impotent, in
“the condition of Ignorance, to distingnish [from the soul]
“the aggregate of the organs of activity [appeating as the
“body], and is blind through the darkness of Ignorance, from
“the highest soul, the overseer of [the work, the onlooker
“dwelling in all being, the Lord who is the cause of spirit,
“from him, by his permission, comes the Samsara, consisting
“in the states of doing and enjoying (suffering), and through
“his grace, is caused knowledge, and, through this,
“liberation.”

P. 786, 7: “Granted, that the soul and God are related
g the part and the whole, yet it is evident that the soul
“and God are of different character. How stands it, then,
“with the identity of God and the soul? Does it exist, or
“does it not?—1In truth it exists, but it is hidden; for Ignorance
‘“hides it. But, although it is hidden, yet, when a creature

st That in the conception of grace (as in general in the whole appre-
hension of 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 vidydyah. Cf.on the teaching of grace,
besides the two above quoted chief passages, also p, 662, 1, where the
para dlman is spoken of as cakshwr-ddi-anavagihya and jhdna-prasida-
avagamya; to the teaching of creation refers the paramecvara- anugmha
p. 300, 8. 301, 2, There are no further passages a8 far as we know, in
which the conception of grace occurs. .
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i thmks on and strives towards the highest God, just as the
 “faculty of sight in ome who has become blind, after the
' “darkness is shaken off by the power of remedies, in him, in
“whom the grace of God peifet:ts it, does it become mani-
“fest, but not naturally in any being whatsoever. Why?
¢ Bocause through him, through God as cause, the binding
“and loosing of the soul are accomplished, binding when it
“does not recognise the essence of God, and "loosing, when it
“does. For thus says the scripture (Cvet. 1, 11): |
“When Ged 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 his lot blest freedom and release.”




V. Source of the Vedanta.

1. General Remarks on the Indian Pramanas
or Canons of Knowledge. |

WaAT are the sources from which we draw our knowledge?
This question, of which every philosophy has to give an ac-
count, meets us in the Indian systems largely in the form of
a consideration of the Framdnas, literally, “measures” or
“canons,” of our knowledge; in which, therefore, not the con-
cept of a source from which we draw is the basisy 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 modexn philosophy, from the
critical analysis and testing of a complex of knowledge handed
down (through the Veda)s?, As such Pramdnas, or canons of
knowledge, the systems, as a rule, enumerate: 1) Pratyaksham, also
called drishfam, the sensuously perceptible, as it is known
to us by direct perception; 2) Anumdnam “the measuring after
something,” inference, by which that part of “the existent”
which does not fall within direct perception,® becomes acces-

52 An essential difference consiels 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 medimval scholasticism,—while the
Indian philosophy through all time has been the better, the more clogely
it has adhered to the basis laid down in the Vedic Upanishads. But in
truth this basis ip also of an eminently philosophical character.

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

These two spheres of knowledge, the perceived and the
inferred, embrace naturally the whole complex of “the existent.”
The position of the Cirvakas (materialists) who will only
allow validity to the first is crude but correspondingly little ob-
jection can be raised, when the Vaiceshikas and Bauddhas
(Buddhists) will not go further than these two pramdinas. For
it 1s very strange that the Sankhyas and others add to these
also. 3) Aptavacanam, 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 Anumdnam 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
of Anumanam, not to the advantage of clearness, the adherents
of the Nyaya reached four, the Mimansakas of the school of
Jaimini six, and others even nine Pramianas (cf. Colebr. Misc.
Hss.! p. 240, 266, 303-304, 330, 403).

2. Insufficiency of the secular Canons of Knowledge.

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

84 p. 49, 2: “Only from the canon of seripture as means of knowledge
“is the Brahman known as the cause of the coming into being and
“[existence and passing away| of 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 of the natural means of knowledge, is very
difficult, and presupposes a greater ripeness of thought than
we find in the Vedanta, which helps itself out of the difficulty
by the short cut of substituting a theological for the philo-
sophical means of knowledge, as we shall now further show.

As for Badarayana, he expresses his rejection of the secular
means of knowledge, FPratyaksham and Anumdinam 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 (ruti ana
- Smriti; thus in the Sttras 1, 3, 28. 8, 2, 24. 4, 4, 20 (supposing,
naturally, that Qaikara has explained them correctly). The
Cruti, therefore, the holy scriptures, in the narrower sense the
Brahmanas and Upanishads, but also the Mantras presupposed
by them, that is, hymns and formulas,5s are for Bidarayana
the Pratyaksham; the revealed is for him self-evident, needing
no further autharity. It is otherwise with the Smyiti,5® under
which name Cankara quotes testimonies from the Sifikhya and
Yoga systems, from the law-book of Manu, from the Mahé-
bharatam and Purinas, as also from the Vedic Sttra literature.
For while the Veda, like the sun, which has its own light,
possesses unconditional authority (nirapeksham pramdnyam
p. 414, 6), the Smpiti is called Anumanam because, as (Jan-
kara, p. 287, 11, explains, for its support another basis of
authority (pramdnyam) is necessary. As, namely, the secular

“the scripture can one plunge into this deepest, highest Brahman; one
“ecannot plunge into Him by reflection.” Of passages where the Pramadnas
are mentioned, we have noted, besides these the following: the prama@nadni,
pratyaksha-adini ave avidydvad-visheydni (p.17,13); they are frail (p.448,1);
are common to us and animals (p. 19, 6): pratyalsham is ripa-adi, anumad-
nam &e. is linga-adi (p. 426, 8. 438, 1); of different character is anwbhava.
permissible, according to 42, 4, in the investigation of Brahman, of. 419, 2
anubhave~avasinam bralma-vijhanam; the monstrosity of an absolute
perception (subject withount object) occurs on p. 671, 2; of. 96, 5.

5 Thus, for example, passages of the Rigveda-Samhitd are quoted as.
Cruti p. 208, 13. 212, 1. 304, 4; on the contrary the mantra is oppused to
the ¢ruti, p. 808, 4. '

6 Asg also with the Aedira (above p. 24); of. p. 990, 1: smpiti-Gedra~
bhydm; na gruteh.
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. Anumdnam vests on the Pratyaksham, and only has the force

- of proof so long as it is rightly inferred therefrom, the Smyiti
also is only so far valid as an authority, as it confirms the
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 of the Smpiti (Bhaga-
vadgitd 8, 23) are only so far rejected as they are in cons
tradiction to the Cruti (p. 1109, 5). For the rest Badariyana
declares himself, 2, 1, 11, as opposed in principle to any
possibility of basing the metaphysical verities on reflection
(tarka), which is commented on by (Jaiikara as follows (p. 485,
11):—“And, therefore, mere reflection (hevalas tarkah) must
not be quoted in opposition in a matter which is to be known
by [sacred) tradition (dgama); for reflections which, without
[sacred] tradition, rest only on the speculation (ufprekshd) of
men, are untenable, since this speculation is unbridled. For
instance the reflections thought out hy some experts after
great trouble are recognized by others, still more expert, as
[merely] apparent, and those of the latter in the same way by
others. Therefore one cannot rely on it, that reflections have
. stability, because the opinions of men vary. But [it may be
objected], when there is a man of recognised greatness, a
Kapila or another, who has made a reflection, one could at
least rely on it as well-founded. Even here a sound foun-
dation is lacking, since even the recognised pioneers (tirtha-
kara) such as Kapila, Kanide and the like, openly contradict
each other.” To this the opponent objects: “Yet one can,
perhaps, come to a well-founded reflection, in reflecting in a
different way, for that there can be no well-founded reflection
at all is in itself a law based on reflection alone (p. 436, 7);
and because one reflection is false, the other need not also be
false; the opinion that all reflection is unreliable, would make
an end of all worldly action resting thereon (p. 436, 10).”
Reflection, he says, might have in view the consideration of
the words of scripture, in order to reach in this way the full
truth (p. 437, 1); even Manw (12, 105) recommends, besides
the tradition of scripture, perception and inference; and the
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excellence of reflection is precisely this, that, unbound by
previous reflections, in case they are untenable, other reflec.
tions may be made (p. 487, 7). To this (ankara replies
(p. 487, 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 (bhdva-yithalmyam), without the [sacred]
tradition, connected with liberation; for this subject does not
fall within the province of perception (pratyaksham), because
it is without form and the like, and therefore also not within
the province of inference (anumanam) and the other [Praminas],
because it has no characteristics [lingam] 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 of it uncontradictable. But reflections
do not fulfil these conditions, because they contradict each
other, and what the one maintains, another overthrows, and
what the latter puts in its place, yet another overthrows
(p- 438, 9). Besides, the Saiikhya 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 of the Upanishad teaching is proved, and
by this it is established, “in virtue of the [sacred] tradition
and the reflection which follows it” that (which was to be
proved) the spiritual Brahman is at once the caus effuciens
and the causa materialis of the world (p. 439, 7).

(Jaiikara expresses himself even more strongly in discussing
" the same point in another place. To the objection that the
Brahman can only be causa efficiens and not also materialis,
because experience (loka) shows that only a causa ¢fficiens, 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 mot known by inference (anumdnam), but only by reve-

lation (¢abda), and it is therefore [only] necessary here that

[which is to be proved] it should be in accordance with reve-
lation, and this shows that the knowing Jgvara (Lord) is the
causa materialis [of the world]” (ef. 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, 18) “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 seripture 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 cave 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 withount 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 unthiokable 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 yathd-drishtam eva
sarvam abhyupagantavyam); but the opponent, who investigates
the being of the cause [of the world] and the like, relying on
the examples of experience (drishianta), must accept everything
aceording to experience—that is the difference.”
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3. The Revelation of the Veda. . |

To mitigate the severity of these declarations, we must call

to mind the details given in Chap. II, 2 (reading especially.
the passage in n. 32, above p. 56), according to which all
empirical means of knowledge, and all the world produced
by them, belong to the realm of Avidya, as also, on.the other
hand, that in the Veda, especially in the Upanishads, there
are philosophic conceptions which have their like meither in
India, nor, perhaps, anywhere else in the world. Therefore
we can well understand our author's view that the Veda is of
superhuman origin (apaurusheya p. 170, 2); that it is infallible
(p. 618, 1); that, as we saw above p. 69fF., the Gods are created,
but the Veda, on the contrary, is ever-present in the spirit of
the creator of the world, as the timeless rule of being; that

it ‘was “out-breathed” by him®7, concerning which the two

chief passages are (p. 47, 2); “The great canon-of scripture
beginning with the Rigveda, which, enforced by many branches
of knowledge, lights all things like a lamp, and in a certain
measure is omniscient, has the Brahman as its origin and
cause. For such a canon as the Rigveda and the rest, which
is endowed with the quality of omnuiscience, 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 ontbreathing of a
man, the Rigveda and the rest, as a mine of all knowledge.
which is the basis of the division into Gods, animals, men,
castes, Acramas and the like, this ‘being must possess an
unsurpassable omniscience and omnipotence.” :

As the Brahman itself is free from all differences, so also
is the knowledge of the Brahman, as we gain it from the

" 87 We have thus in India, as analogy of our Inspiration, au Ex-
piration, through which the Vedic texts were revealed to their composers,
who are therefore called Rishis; the Mantras and Brahmanas “appear’
(pratibhanti) to them, are “seen " (drishta) by them; of. p. 801, 6; © {Jaunaka
* and the other [composers of Pritigakyas] teach, that the Decades [of the
Rigveda] were seen by Madhucchandas [the composer of the opening hymns
of the Rigveda] and the other Rishis.” In the same way, according top.814,13,
theBrahmanas were also seen by the Rishis: rishindmn mantra-brahmana-der-
gindm; cf. p, 119, 3: mantra-brahmanayog ca ekirthatvam yultam, avirodhil,
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Upanishads, uniform throughout and without contradiction
(p. 834, 4): “Has it not been established that the Brahman,
‘the object of knowledge, is free from all differences, as hefore,
behind, and the like, uniform, and, like the lump of salt [Brih.
4,5,13], of one taste? How, then, can the thought arise of
a difference or non-difference of knowledge? For that, like the
variety of [pious] works, a variety with reference to the Brahman
could be taught by the Vedanta, can by no means be affirmed,
since the Brahman is one and uniform. And if the Brahman is
uniform, then the knowledge of the Brahman cannot bs mani-
fold; for the assumption that the subject can be one thing and
the knowledge of it another, is necessarily erroncous. And if,
on the other hand, there were to be taught different doctrines of
the one Brahman in the Vedanta, of which some were true and
others false, we should have the case of 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
of Brahman.” 1In conformity with this principle, the numerous’
contradictions in the Upanishads are explained away (1, 1,27
may serve as an example), or hidden under the broad mantle of
exoteric doctrine, of which we shall speak in the next Chapter.
Howaerver, occasionally minor contradictions in the parallel texts
of the Upanishads are admitted with the remark, that they are
not mportant.’s Where the sense of the seripture is doubtful,
the rule of experience (lawkiko nyiyah) decides, p. 1064, b:
~ “But still it is unseemly to check the view of the scriptures
“by a rule of experience? To this we answer: this is so, where |
. “the sense of the scripture is certain; but where it is doubt
“ful, it is permissible to have recourse to a rule of experience,
“for the sake of clearing up the question;’--as generally the
the worldly means of knowledge are helpful to the investigation
of the sense of the scriptures (p. 40, 6): “The knowledge of
~ “the Brabman is gained by the sense of the word of the Veda

58 For example p.222, 2. 849, 11. 855, 6: na hi etdvatd vigeshena
vidyd-ekatvam apagacchati~—418, 12 grutindm paraspara-virodhe sati, eka-
vagena itard niyante. This especially holds good in the case of contra-
dictions in things where the aiw of man (prorusha-artha) does uot come:
into question, p. 374, 7. -
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" «heing considered and determined; it is not gained by other
“means of knowledge, such as inference (anumdnam) &e. But
“although it is the Vedanta texts which inform us of the
«oauge of the world’s coming into existence d&o., yet, to make
“gure that we have grasped their sense [correctly], an inference
“which does not contradict the words of the Vedanta is not
texcluded as a means of knowledge. For by the scripture
#itgelf [Brih. 2, 4, 5. Chand. 6, 14, 2] reflection is called in as
“g, help.” —(p. 42, 3): “For in the investigation of the Brahman,
“the scripture is not, as in the investigation of duty [the Parva-
“mimansd], the exclusive authority, but the authorities here
“ape, according to circumstances, the scripture and the [inner]
“perception (anubhava) and the like. For the knowledge of
“the Brahman reaches ite final point in perception, as far as
wit refers to a really existing subject.’—(p. 44, 6): “But does
“pot the Brahman, so far as it is something really existing,
“glone belong to the province of other means of knowledge,
«and is not the consideration of the words of the Vedinta
“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, If the Brahman were
“an object of sense, then the world might be grasped as an
“effect connested with Brahman. Now, we only perceive the
“affect, so that [without revelation], it cannot be decided whether
“the world is connected with Brabman [as cause], or with '
#gomething else [for the same effect can bave different causes].”

Of the possibility here suggested, of bringing in reflection
as an aid, our author makes a far more extensive use than
might appear from these expressions. Since this side of (ab-
kara’s work has for us the chief interest, we will, as far as
possible, pass over his endless quotations from the Veda, buf,
on the other hand, bend our whole attention to the philosophic
refloction. 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.

Intrﬁﬂuotidn. i



VI. Exoteric and Esoteric Vedanta Doctrine.

1. Justification of Exoteric Metaphysics.

Ary metaphysics has to battle with the great difficulty,
unique in the whole province of science, that it must think
in conceptions and express in words what is properly contrary
to their nature, since all words and conceptions at last spring
from that very base of empiric reality which metaphysics under-
takes to transcend, in order to lay hold on the “Self” (dtman)
of the world, the “@vte; 3v” the “thing in itself” which finds
its expression and manifestation in all empiric reality, yet
without being identical with it.

So far, then, as metaphysics adapts itself to the form of
empirical knowledge, in order thereby to express its own
content, it necessarily wssumes an allegorical, more or less
mythical character; and, as this is the only form in which it
can be grasped by the people, standing in need of it (8xeivots
88 rois Efw v mopaPolais td wavva yivetar, St. Mark, IV, 11), is
called exoteric metaphysics. So far as, on the other hand,
it adheres to the path of exact sciencs, in order to attain to
a Whole, thoroughly demonstrable in all its parts, and equal
to any opposition, metaphysics must often choose difficult by-
paths, turning conceptions through many shades of meaning,
with all kinds of reservations, and in many cases entirely
renounce results that can be clearly represented.—Anund all
this demands a great power and habit of abstraction, attain-
able only by few; therefore for this form of our science the
name of esoteric metaphysics i3 to be taken.



