XXVII. The Organs of the Soul.

1. Preliminary Survey.

RecArpep from the standpoint of knowledge the soul
is' Brahman Himself and completely identical (amanya) with
Him. The plurality of souls is illusory; each one of us is the
 whole, undivided Brahman; as such each is infinite, omni-
present, all-pervading, eternal and changeless, omnipotent and
omniscient; without differences and without organs, neither
‘agent nor enjoyer, neither sinning nor suffering, in his essence
pure intelligence (caitanyam), an organless, objectless, painless,
pute cognition. As such the soul is in us merely an onlooker
(sdkshin) who in ull cognition, present as its innermost nucleus
looks on idly at worldly action and at its illusions without
being in the least mixed up in it: sa, yai tatra kincit pagyati,
an-anvlgatas tenw bhovati; asango hi aydam purushah (Brib.
4, 3, 16). _ '

This is not so from the standpoint of Ignorance, For
just as a man whose eyes are affected sees two moons where
there is in reality only oue—or as the sun is reflected in the
water in & thousand images, each of which is not a part but
the whole of the sun, though in truth a mere phantom without
veal existence,-so the Ignorant sees instead of one Brahman
without & second (which is his own Self) a plurality consist-
ing of 1) a God (igvara) whose office is that of dispensing
retribution, 2) a world which is the scene of this ,retributi.oﬁ,
and 3) a given number of souls subject to the limitations of
individuality; they wander from eternity and in each new
existence suffer retribution for the works of the previons life;
for this purpose after each death a new body, corresponding
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exactly to the merits and faults of the previous life, avises
out of the seed of the body with which the soul is inseparably
connected; and this happens again and again without cessation
during all eternity.—-It is true these souls are in reality neither
individual nor wandering; each one of them is on the contrary
the Atman (besides which nothing else ex1sts), % ¢., the omni-
scient and omnipotent Biahman itself in his completeness.
' But the soul does not know that this is so, because it has
not the proper knowledge of its own Self, in that its own
nature is hidden from it. What prevents this self-knowledge,
in which the soul is at once the perceiving subject and per-
ceived object, is Awidyd; Avidya puts itself between the soul
as subject and the soul as object; and is sometimes character-
ised subjectively as defective intellectual force, sometimes oh-
Jectively as defective perceptibility. The soul is from the
subjective point of view compared to a blind man (above
p. 87), whose lost sight can only be restored by the remedy
of grace; objectively it is the Updadhis by which the divine
nature of the soul is disguised and as it were rendere,d latent
like fire which slumbers hidden in the wood: :

(p. 7187, 9:) “The omniscience and omnipotence of the soul
“is hidden by its connection with the body, i.e., by the con-
“nection with body, semses, Manas, Buddhi, external objects
 “and sensation, Oun this subject we have this simile: just as
“fire has as properties burning and illuminating; but the heat
“and light are hidden when the fire has entered into wood or
“1s covered with ashes, in the same way through the connection
“of the soul with the Upddhis such as body etc. which are
%created of Ignorance and formed of name and shape, arises
“the error of not distinguishing ourself from them [the Upadhis]
“and this producef the concealment of the omniscience and
“omnipotence of the soul.”

These Upadhis which Loudltmn the individualisation of the
soul, are, taking these all in all, the following:

1) The coarse hody (deha, sthla-¢ariram) consisting of

the elements; the soul casts it off at death.
1I) Among what accompanies the soul on its migration
we distingwish:



i 326 . Thml Parb Paychology or the Doctnne of the Soul,

A) a changmg part: vz m01a.1 determmatlon (kmmwn '. :5_ |

dcraya) which accompanies the soul into each life
a3 a new moment, not previously (apirvam) emstent '
and
B) an unchanging part with which the soul was in-
vested from eternity and remains mvested untll -
liberation; this includes: i
1) the subtle body (sfzkshmca-gammm, bhata -deraym)
consisting of the “subtle portions of the elements
which compose the seed of the body” (deha-
vijiani-bhita-sikshmant); ' _
9) the life-organs, termed Pranas (in the more ex-
tended sense), i.e. vital hreaths, spirits, These

fall into two classes, the first includes the prin- i
ciples of the conscious, the second those of the

unconscious life,

a) The system of the conscious life is tormed by it

w) five organs of sense (buddhi - indriy Ja,m)' :
‘gight, hearing, smell, taste, touch;

B) five organs of action (Farma-indriydnt),
including the functions of speech, of the

hands, the feet, the organs of generation

and evacuation;

y) the Manas, the central organ of conscious |
life, directing the organs of perception .’md
action.

b) The system of the unconscious life consists
of the Prana in the limited sense, more
properly termed Mukhya prana, i.e, chief
breath of life. This again is divided into
five single Pranas, viz, prana (in the strictest
sense), apdna, vyanda, uddne and samana, on
which depend the functions of respiration and
nutrition as well as the act of dying.

We shall deal with the subtle body (bhita-a¢raya) and
moral determination (karma-dgraya) when we consider
transmigration; here we have more especially to consider
according to the section 2,4, 1--19 the psychlc apparatus,
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| consisting of the systems of the conscious and unconscions
'\ life. which the soul (like a snail with its horns) puts out dur-
ing life and at death withdraws into itself; the special enquiry
is preceded by the question as to the origin and nature of
| the Pranas, i.e., of the whole psychic organism.

2. Origin and Nature of the Organs of Life (prana).

By organs of life (Pranas in the more extended sense) are
. to be understood in the present case: the five organs of action,
 the five senses, the Manas and the Mukhya Prina with its
five branches. -
. Though this apparatus appears in strict and (except in
liberation) inseparable connection with the soul, it does not
belong to it all the same but to another non-spiritual part of
nature. In the drama of world-development it does not belong
' to the player hut the scenery; it is therefore in a similar
position to the elements (earth, water, fire, air, ether) and
appears in close connection with them; and if the metaphor
is carried farther one might say: the elements form the
scenery (stage and wings) and the organs of life the costumes
. which the actors put on. For the vest, the idea of the Priinas
is not clearly worked out; on the one hand they are the in-
separable companions of the soul on its wanderings and there-
fore parcelled out individuals, on the other hand, as in what
follows, they appear as a complex mass from which the soul
| draws its organs as it takes its body from the correspond-
ing mass of the elements.

The question as to the nature and origin of the Priuas
is twice treated, 2, 3,15 and 2, 4, 1—4 without our arriving
at settled ideas in the matter; in the first passage (as we saw
above chap. XVIL 8 p. 236) (ankara is undecided whether
the Pranas are to be regarded as of the same nature as, or
as different from the elements; in the former case, he thinks,
they must have originated (in the creation at the beginning
of each Kalpu) at the same time as the elements, in the latter
before and after them; at any rate it is certain, he says, that
they, like the elements, have arisen from Brahman.— The
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. verbose treatment which he deals ount to our question in the
others passage, 2, 4, 1—4, does not bring us much further,
for the essential content of his .explanation is limited to the
. following: the question is whether the Pranas had an origin
or not (p. 701, 6), for passages can be cited in support of both
assumptions (p. 701, 7. 702, 1); one may not however therefore
take the origin of the Pranas in a figurative (gauna) sense
(p- 702, 7); on the contrary they are sprung from Brahman
just as much as the rest of the world (p. 703, 11), for the
Scripture teaches this expressly (p. 704, 7). If on the other
hand the Scripture (Catapathabr. 6,1,1,1) makes them exist
before the origin [of the world], they are for all that not
absolutely primordial in their nature (mida-prairiti) but only
relatively so (avantara-prakrit?) viz. with respect to what has
originated in its turn from them (p. 706, 6). Whether their
origin from the elements as taught Chiod. 6, 6, 5 (above
p. 263) is to be taken literally or figuratively (p: 708,5), it
follows in any case from it that they like all else have arisen
from Brahman (p. 708, 9).

Bat this is in no way a satisfactory settlement of the
question.  For the Prinas exist, like the subtle body which
carries them, as long as Samsiara endures (p.1096,11), and
they accompany the soul inseparably even if it should enfer
a plant (p, 1096, 14), in which case Manas and Indriyas natur-
ally cannot unfold themselves; now Samsara exists, as we have
seen wmany times already, from eternity; therefore the soul
must have been equipped with the psychic organism of the
Pranas from eternity too. Our author is everywhere only
concerned to reconcile this eternal existence of the individual
soul and its psychic apparatus with the entering into and
origin from Brahman, taught by the Secripture of all that
exists; this he does by making the soul continue in Brahman
in the form of seed (vija-dtmand) or potentially (¢alkti-dtmand)
which makes its destruction and origin merely apparent;—but
these Vedic apologetics have far less interest for us than the
question as to the relation between the eyes and ears, hands
and feet, etc., which wander forth with the soul and exist for
ever, and the material parts of the body which bear these
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names and originate and perish with the body.—(aiikara gives
a hint to guide us in solving the question when he, as we
shall see, declares repeatedly that the function (vritts), not the
organ wanders forth with the soul; that therefore even when
the organs of sight, hearing, moving and grasping perish at
death, the capability (we might say the will) to see, hear,
move and grasp, ete. persists with the soul (cf. the passage
from Chand. above p. 185ff). We find no further information,
but a solution of the question in conformity with the system
is not lacking. In this matter we must regard as fundamental
' the view that the body is related to the psychic complex as
 the developed plant to its seed. Since everything originates
only from its seed, the wandering soul must necessarily, besides
the Pranas, take with it the seed of the gross body in the
form of the “subtle body” which we shall examine more
closely in the section on transmigration. As the material body
i the bearer of the material sense-organs, so this subtle body
is the bearer (dgraya) of the psychic organs. They must like
the body be conceived as germs which, on entering into
material existence, by drawing homogeneous corpuscules from
the whole mass of Prana-materials, develop into material organs,
just as the seed of the subtle body absorbs the materials of
~ the elements and ripens into the gross body.

3. The System of the conscious Life: Organs of
Relation.

In accordance with the anatomical theory which makes the
brain, as the central organ of conscious life, branch out on
the one hand as sensory nerves into the organs of sense and
on the other hand as motor nerves into the muscles of volun-
tary movement, we find the Indians conceive the existence of
a central function, Manas, and two systems dependent on if;
viz. the five organs of perception (buddhi-indriyas) and the
five organs of action (karma-indriyas). In these eleven organs
according to Cankara the whole complex of conscious life is
included.-~How many Pranas, he asks (p. 709, 1), must we
assume if we leave out of account the Mukhya Prina (the
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. principle of unconscious life)? Their number is variously

' stated and passages may be cited which make them seven,
‘eight, nine, ten, eleven, twelve and thirteen in number (p. 709,
3~—9). The right number is however eleven.

For there are in the first place five classes of perceptmn .

(buddhi-Dheda), according as their object is sound, the object

touched, form, taste or smell [as to the order cf. note 97, above

p-287]; to these correspond the five organs of perception
(p. 711, 7)., There are further five classes of action (karma=
bheda), speaking, grasping, going, evacuating, and proereat- .
ing; these purposes are served by the five organs of action

(P TLE, )
These external organs [wthh are limited to the present]

have as correlative the inner organ (antahkaranam) or Manas

(the two expressions are for (ankara completely interchange-

able cf. 711, 4. 21, 4. 666, 5) which extends (p. 711, 10) to past,
present and future (p. 723, 9); “by division of the funttions some
“distinguish  Manas, Buddhi, Ahamidra, Cittam” (p, 711, 11);
—Hthis inner organ which serves the soul as Upddhi is here =

“and there variously termed Manas, Buddhi, Vijidanam, Cittam;
“others even distinguish separate functions and term the
“faculty of reflection (sumgaya, p. 340, 6 vikalpa) Manas, that
“of decision (nigcaya, p. 340, 7 adhyavasiya) Buddhi® (p. 666, 7).
Qaikara mentions these different views without refuting them -
but also without making wse of them; for him there is only

‘ove inner organ, the Manas; and even the Buddhi is for him

not a distinct faculty but sometimes the activity of perception,
sometimes the mind in general (though it oceasionally in con-
nection with Kath. 3,3 appears coordinate with the Manas,
p. 638, 11; cf. 263, 8. 389, 2. 265, 6. 787, 10. 1056, 1)—S0o too
Ahamlidra is in our system not a distinct organ but means in
the first place “the word I” (p. 157, 5), then as a synonym of |
Ahampratyeys “the idea of the Ego” “self-consciousness”
(pp. 672, 1. 2. 680, 5. 6) whose object (ahampratyaya-vishaya)

is the mdmdual soul (pp. 73, 5. 178, 6. 672, 1, while on the other

hand p. 15,2 asmat-pratyaya-vi vhaya refers to the highest soul);
as subject of presentation of the Ego sometimes the individual
soul (ahamkartar p. 73, 5) is mentioned, sometimes the Maunas




- .-'j,"':"(ajka-mpmty'ayin: 13"."21,'5)_.; the highest soul on the bth'er'haﬁd -

. is not subject of the Akamkara, for that involves activity; on
| the contrary, like all else, the Ahanwkara (with its perceiving
. subject and perceived object) is for the Upadhi-less Soul

_ simply an object of perception (p. 680, 6). Cf. above p. 321,
As we have already seen (above p. 314) the necessity of
the assumption of the Mangs is deduced by Qankara from

" the fact that while the soul is essentially an eternal cognition,

there is no reason discoverable in the organs of semse for their
| diffevent behaviour at different times; from this would result
that we [in a waking state which alone comes in question
here] should either not perceive at all or should perceive con-
tinuously, unless there were between the soul and the organs
of sense the Manas, “by whose attention (avadhdnam) and
| “non-attention apperception (upalabdhy) and non-apperception

_ 4[of the soul] results” (p. 667, 6).

' As the central organ of the organs of perception and

. action Manas is on the one hand what we term understand-

ing, on the other hand conscious volition. The ideas on
these objects are mot however further developed.  Caikara
contents himself igstead (p. 667, 7, cf p. 21, 4) with a reference
to the unsystematic information in Byih. 1,5, 3: © My mind
“was elsewhere (anyatra-manas), 1 did not see, oy mind was
“elsewhere, I did not hear, so we say; for only with the mind
“does one see, only with the mind does one hear;!1s kamu,
“sambkalpa,” vicikitsd, ¢raddha, agraddha, dhriti, adhriti, hri,
& dhi, bhi,—all these are Manas; therefore when we are touched
" ufrom behind, we recognise the fact by the Manas’—The
faculties mentioned are explained by (Jankara on Brib. loc. ¢it.
as follows: “kdma, desire, the longing for sexual enjoyment, etc.;
“samkalpo, decision, the determination of the character of a
“presented object by differences such as white, black, etc.;
pieileitsa, doubt; ¢raddhd, belief, the perception of the existence
“of invisible objects, e.g. the gods, by their effects; agraddha,
«disbelief, the contrary; dhrili, steadiness, keeping oneself up-

115 Cf. Epicharmos in Plut. Mor. p. 961 A:
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_“rlght. when the body 1is tlred ad?mtz, the oppomte, Fm,_ i

“shame; dhi, cognition; bhi, fear.”

The Pranas mentioned (Manas, Buddhi-indriyas, and Karma— St

_indriyas) are minute (anw) which means that they are 1) subtle i
 (stikshma), -2) limited (paricchinna), but not that they are of

atomic size (paramdnu-tulya), *because in this case the per-

fvading of the whole body would be impossible.” 116 Their
subtlety is deducible from the fact that otherwise (if they were
sthila, coarse, material) they would necessarily be seen at the
time of death, when the soul passes from the body, by the
bystanders, just as a snake is seen which glides from its hole
(p- 715, 6); and they must be limited and not (like the soul
free from Upddhis) infinitely great, because for the infinitely
great no passing, going and return would be possible (p. 716, 1),

“If you maintain that the infinitely great can by reason of

“its fanction (vritti) be at a given spot in the body, we must
“remark that the organs [of the soul] are altogether mere
“functions; for the function or whatever it is, that brings abont
“perception we call an organ; the dispute is therefore only
“about names and the assumption of omnipresence a purposes
#less one” [the Pranas enter into the question only in respect
of what they are in the.body, even if we call them here organs

or functions, and assume as their bearers infinitely great or-

gans]. Therefore the Pranas are to be regarded as the functions
or faculties of seeing, hearing, feeling, grasping, going, ete,
which, as they cleave to the soul, are not annihilated at death
with the corresponding parts of the body but produce them
again and again from themselves as seed produces plants.

16 p, 715, 4; above (p. 310f) on the other hand the possibility of
action throughout the body is disputed, mot for the soul of atomic size,
but for the minute soul (which in the state of Samsira has the same
size as the Buddhi, 7.e., the Manas). If we disregard this and ask what
in the strict logic of our system is the nature of the reciprocal action of
the minute soul, “large as the point of an awl,” and the body, we have
as answer that it is doubtless brought about by the Prdnags which stand
in the middle between soul and body; the nature of this connection how-
ever e.g. of the function or faculty of sight with Manas and soul on the
one hand, and with the Ego on the other, is not cleared up. '
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4 The System of the unconscious LIfB Organs of
Nutrition.

The principle of the unconscious, vegetative life is the
Mulhya Prine, an expression which originally meant “ Breath
in the mouth” (thus Chand. 1, 2, 7 where Brih. in the parallel
passage 1, 8, 7 reads dsanyah prinak; cf. Brih, 1, 8, 8); in our
system howeyer where respiration is only a part of its task it
has taken the meaning of « chief breath of life.” Its primacy over
the other organs of life is a fayourite theme of the Upanishads;
© e.g., in the parable of the contest of the organs (Brih. 6, 1.
Chand. 5, 1; cf. Kaush. 3, 3. Pragna-Up. 2) according to which
the organs: speech, eye, ear, Manas, etc. go forth in order,
and, when it is the turn of the (Mulhye) Prana, become con-
scious of its indispensability and their own dependence on. it.
A variation of the same theme i3 the story of the quarrel of
the gods (i.e., the organs: smell, eye, ear, Manas, and Mukhya
Prana) with the demons, who visit evil on the other organs,
but fly to dust on the Prina like clods of earth on a stone
(Brib. 1, 3. Chand. 1, 2).

With many references to these stories (Jaiikara sets forth
(2, 4, 8—13) that though the Mukhya Prdna is also a creation
of Brahman, it ig still the oldest and noblest among all organs.

It is true, he says, the Ndsad-dsiya song says (Rigv. X, 129, 2):

f “Death was not known nor immortality,

“ Night was not born, and day was not yet seen,

“Airless, he breathed in primevality

“The one beyond whom nought hath ever been;”
but that which “breathed” is not the Prapa in this case; on
the contrary as the words “without air” proves, it is the
highest cause (p. 716). Therefore the Préna too [in the same
sense as the other organs, i.e, from its seed which has from
eternity been connected with the soul] has originated, but is
~ the oldest among the organs because its function begins from
the moment the sperm is introduced, if it actually germinates
in the Yoni (p. 717, 8), while the activity of the others is only
possible after the anditory passage ete, have originated (p. 717, 5);
so too the Prana is the best, because the other organs in the
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i ' para,ble of the quarrel of the orga,ns confess to hun. ‘of a':;
. %trath without thee we cannot live” (p. 717, 7).

What is then the constitution of this Prana? It is in the- |

first place not air alone, though one passage of Secripture L
(p. 717, 10) seeme to assert this; for it is, Chand. 3, 18, 4, X oy
pressly distinguished from air (Viyu); it seems rather to be

a psychic analogue of the (cosmic) divinity of the air (vdyuwr
evd, adhydtmam dapannah, p. 719, 8). Further, it is also not
to be regarded simply as' a combined function of the organs

o (Manas and Indriyas) as the Tantrintariyas (p. 717, 12, "ne, i

the Sankhyes) maintain when they say:

“The working of the organs when combined

“Are the five airs with Prina at their head;” 117
for if it were no more than this it would not be specially
mentioned Mund. 2,1, 3 in addition to Manas and Indriyes.
But could it not be the result of the united action of these

eleven organs, which produce the life of the bodyin something

the same way as eleven birds shut up in a cage raise it in
the air, when they fly upwards? 118 Mo this is to be replied,
that the organs cannot possibly produce the phenomenon of
life, he,cause 1t is absolutely heterogeneous from hearing, etc.
(p. 719, 4). 1t is rather included in the primacy of the Prina
as taught by the Servipture, that the other organs are sub-
ordinated to it as qualities (guna) [p. 719, 6. 12; without pre-
judice to their original essential difference from it; of this
below].

But the Prana na,nnut therefore, like the individual soul,
be termed the sovereign of the body (p. 719, 12); for even if it
alone remains awake, while the organs sleep (Brih. 4. 3, 12,
above p. 190) and does not fall into the grip of death (weariness)

117 This verse, cited by (ankara (p. 718, 2) is found in the Sankhya-
Karikd v, 29 and in the S@nkhya-siitras 2, 81, where it has manifestly been
taken over from the Karild as the mtzﬁmal metrical form (it is a com-
plete Aryd-half-verse) sufficiently proves. Further examples in Hall,
Safikhya-Sira, p. 12,

113, 718, 13; this unage too seems to belong to' the S@nkhyas, ab
any rate it is found in a distorted form in Gaudapdda on Sarkhya- Kipr.
29, ed. Wilson p. 26, 5.
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' Jike them (Brik. 1, 5,21y, even if it is callod the “absorber”

| because in sleep it absorbs them into itself (Chand. 4, 3, 3,

. above p. 61) and guards them as & mother guards her children
. (Pragna 2, 18) still it is only the prime minister of the soul,
. just as eye, ear, ete. arc its servants (p. 720, 7). For the rest,

3t is on the same level as the orgams (p. 720, 9), is like them

| an ‘aggregate [samhuta, i. e, produced from its seed by the
\ depositing of corpuscules from the Prina-material] and non-
. gpivitual (p. 720, 11); it has not, however, as they have, an

' object (p.721,1) and cannot be reckoned with them as &
1 twelfth organ; it rather supports, nourishes, and animates the

| whole body, as is further proved on p. 722 from the parable
" of the contest of the organs.—With this agrees the fact that
| the Mukhya Préna is termed p. 161, 9 prajiia-sadhana-prana-
antera-deraya *the support of the other Prénas which sub-
“gerve the purpose of perception” and that as its task sami-
vanam is mentioned p. 471, 2, and parispanda pp. 378, 6. 380,
12. 732, 6. 1090, 10, both of which seem to mean stimulation,
animation, - _
As animating and supporting principle of life the Mukhya
Prina has five branches: Prana, Apdna, Vyana, Udédna, and
Samdna, which are frequently enumerated (e.g., Brih. 1, b, 3.
8,9, 26. Chand. 8, 13. b, 18. Pracua 8; the three first only:
Brih, 3, 1, 10. 5, 14, 3. Ohand. 1, 3, 8; four: Brib. 3,4, 1) and
arve sometimes very differently explained. According to Qan-
kara (p. 723, 1—4) Prana is exhaling (ucchvdsa), Aping in-
haling (niguasa); Vyana is a sort of combination of both, viz.
. what supports life when the breath is held for a great effort 19

119 This explanation of Cankara of Prdna, Apana, Vyina rests on
‘Ohénd. 1, 8, 35 and agrees with Qankara’s (fommentary on this passage
in which he expressly defines Prdna as exhaling (viyum vahir nilsira-
yati), and dpina as inhaling (anter Gharshati viywm). On the other
" hand contradicting himself he explains Apdna in the (Cfommentary on
. Chéind. 8, 18,3 and again on Pragna 8,5 as mitra-purisha-adi-apanayan,
i.e. Secretion, The former view agrees with his explanation of Brih.
8, 2,9, that smell is associated with Apina; the Iatter, as it seems, with
his Commentary on Brib.3, 9, 26 as well as with the theory of the
Vedintasira § 95,—A reconciliation 18 perhaps attainable from the fact



i 3.36: .' Thirrl..f’.art: Psychology or the Doeirine of the Soul,

 [in Indian medicine Vydna is the principle of the cireulation

of the juices and the blood, cf. the St. Petersb. Dict. 5. v. as |

well as Pracna 8, 6]; Samane is the principle of digestion;
and finally Uddna is the faculty which at death brings about
the passing of the soul from the hody.—We see therefore
that the Indians are not so far from our triple division of
the regulative system into respiration, circulation, and digestion.

Quantitatively the Mukhya Prdana is of minute size (anw);
here too this means, not that it is of atomic size; for by means
‘of its five functions it pervades the whole body (p. 724, 3);
but that it is 1) not coarse, for it is not perceived at the
passing .of the soul (p. 724, 4), and 2) not infinitely great, for
otherwise passing, going, and return would not be possible
(p. 724, B); and when (Brih. 1, 3, 22) 1t is termed “as large as

“a termite, as a midge, as an elephant, as these three worlds, =

“as this universe” this is to be understood in a cosmological
sense of Hiranyagarbha (a mythological personification @ of
Brahman, cf note 41) and not in the psychological sense; for
in this sense his dimensions are, as the words “as large as a
termite” show, limited according to the size of each individual
being (p. 724, 10; from the expression: the prana is pratiprani-
vartin may be concluded that with its five branches it com-
pletely fills the body it happens to be in)

5. Mutual Relation of the Systems of the conscious
and uvneonscious Life.
Shtras 2, 4, 1719,

Theve is a doubt whether the remaining Pranas (the Manas

and the ten JIndriyas) are mere functions of the Mukhya

Prana or are separate entities (p. 729, 3). The former opinion
might be maintained, because we read (Brib. 1, 5, 21) “they
all became part of its nature” and because they too bear the
name Prana (p. 729, 5). But this is not so; they are separate
entities, as follows from their having the special name Indriyam;

that inhaling is of importance for the promotion of the movement of the
contents of the intestines.
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-.';"11-, is true the Qrutl (Mund 2,1418) mentmns the Manas as

"well as the Indriyas, but the Smriti (Manu 2, 89) enumerates
. eleven Indriyas, and includes the Manas among them, which
' is mever done with the Prama (p. 730). The difference is also

" exlnblted in the fact that in the quarrel of the gods and
" demons (Brih. 1, 8. Chand. 1, 2) all except the Prana are over-
14 come (p. 730, 12). :

| The difference of the two consists in the following: 1) even
1 if all others sleep, Prana remains awake; 2) all except it are
subject to death, Brih. 1, 5, 21, by which here weariness is td
be understood (p. 732, 2); 8) the Prana, not the Indriyas, cons
ditions by its remaining the continuance, and by ifs removal
the destruction of the body; 4) the activity of all Indriyas is
directed to objects [they are organs of relation] but not that

' of the Prana; ) that “they became part of its nature” (Byih.
.1, 8, 21) means that the Indriyas are dependent on the Prina,

so far as it brings about their stimulation (parispanda); and
| for thiz reason also bear its name (prans) in a metaphoucal
" sense (p. 751, 8732, 11). !

6. The Cooperation of the Gods.
Sttras 2, 4, 14-—16.

' The general tendency of the Indians to draw parallels
between cosmic and psychic potencies is also displayed in the
. relation in which the single organs of life are brought to the
_corresponding elements conceived as gods. Thus in Brib. 1,
8,11 after the Prana in the fight with the demons has warded
off evil and death from the organs, the latter are “led beyond
‘death;” speech becomes fire and illuminates, breath becomes
wind and purifies, the eye becomes the sun and burns, the
ear becomes the poles, and the Manas the moon and shines.—
On the other hand Ait. 1, 2, 4 says of the gods who arose
from the primitive man and, desiring a fixed abode, enter into
human beings: “Fire entered as speech into the mouth, wind
“as breath into the nose, the sun as sight into the eye, the
" “eardinal points as hearing into the ear, herbs and trees as

“han* into the skin, the moon as Manas into the heart, death
a9
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“ag Aphna into the navel, and water as seed into the 01'g'a.ns?' |

| “of generation”—In agreement with this according to Brih.

3,92, 13 at the death of man speech becomes fire, breath wind,
the eye becomes the sun, the Manas the moon, the ear the
. eardinal points, the body the earth, the soul ether [in the heart],
the hair on the body becomes herbs, the hair of the head
trees, and blood and seed turn to water. e
On these passages is based the Vedénta theory of the
directorship (adhishihatyitvam) of the gods over the organs.
The organs of life, so Caikara sets forth p. 725726 on the
basis of the texts cited. can only act, so far as they are guided
by the corresponding gods; of their own force they cannot do
it though they are equipped with the strength requisite for
their action (p. 726, 14); just as a waggon though it is strong
' (¢akta) needs the oxen to move it (p. 727, 1). This last com-
pavison points to the fact that the organs surrounding the
soul are conceived as a mechanism in itself Iifeless, which
needs in addition a special principle of motion. The soul
cannot be employed as such, because it is not an agent and
only becomes an agent (kartar) through the Upadhis (i e, the
organs); therefore the activity of the organs is referred partly
to the “inner ruler” (above p. 149), 1. e, the exoteric Brahman;
and partly as here to the gods who are in other respects
superannuated. Still their role is a purely subsidiary one;
they do not share in enjoyment and suffering; this is wholly
reserved for the individual soul affected by good and evil,
pleasure and pain (p. 728, 3). At death the gods withdraw
their assistance; this is all that is meant by the above mentioned
return of speech into the fire, ete. (p. 745, 8); nevertheless the
organs themselves, the Prana as well as the Manas and In-
driyas withdraw with the soul and accompany it on its wander-
ings (p. 728, 7). M

f i RetrOSpeci:.

After the Indians had early attained -the knowledge that
the key to the enigma of the world is to be sought nowhere
else than in the Self (Atman), they asked themselves further
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s mhmh p&rt of our Ego is to be regarded as the clearest ex-

pression of the thing-in-itself—unconscious life which in
wakmg and sleeping goes tireless on its way, or conscious
life in whose preponderance consists the advantage of man

. over other beings?-—As it seems to us, both these paths were

~ taken; in earlier times principally the first by the identification
of the Prana (breath, life) with Brahman and the correspomnd-
‘ing theory of an enfrance into Brahman in deep sleep (where
according to Qatapathabr, 10, 3, 3, 6 all organs are absorbed
into the life); later there was manifested an inclination to
the Atman rather in the subject of cognition within us, and

iy char%cterlse it therefore as drashtar (Brib. 8, 7, 23, 3, 8, 11),

pragna - atman  (Kaush, 8), pragna dlman (Brih, 4, 3, 21. 35),
| prajidna-ghana (Brih. 4, 5, 13) ete., and to regard the entrance
into Brahman in deep sleep rather as an unconscious because
objectless Cognition (Brih. 4, 3, 23) or even as a fancifully
elaborated ascent to the highest light (Chand. 8, 12,8); Chand. 7
~would there be a polemic of the younger school against the
older and Kaush. 8 an attempt to reconcile the two; until
finally the extreme intellectualism of the system of the Vedanta
was reached, for which Brahman is pure intelligence (caitan-
yam), while the Prana in the shape of the Mukhya Prine
sinks to a mere Upddhi of the soul.

This view which can for the present only bhe presented as
a hypothesis, would among other things explain the singular
position of the Mukhya Prdpa in the system, which on the

. one hand gives it the primacy over all other Upadhis, and on

~ the other hand connects the soul not so much with it as with

the Manas (dependent on the Mukhya Préana). For while
the Mukhya Prana, suiting itself to the size of the body what-
ever it is (above p. 836) pervades all parts of the body with
. its five branches, the soul in the state of Samsara is “the nucleus
“(quintessence) of the qualities of the Buddhi” (above p. 811),
t.e, of the Manas; it is like the Manas “large as the point
of an awl” and dwells with it in the heart in quasi-identity;
from there the Manas sends out the Indriyas as its feelers
(organs of perception) and performers of its commands (organs

of action) throughout the body. In deep sleep, as we shall
' 29
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the Mukhya Prana, and, like the Manas, attain repose in it,
while the soul, united with Brahman, sojourns in the ether of
‘. the bheart. This liberation of the soul from the Upadhis
(upddhi-upagama) is conditioned by the cessation of the activ-
(ity of the Indriyas and the Manas, but not of the Mulhya
Lriana, whose activity continues in sleep as it does in the
waking state; this makes clear how loose the connection
~ between it a.nd the soul is; its repose is not necessary for the
repose of the soul, and its activity is without influence on the
state of the soul. It appears rather as the antipodes of the
soul in the life of the organism, as the gathering-place of the
Upadhis and therefore as the central point of all that in-
dividualises the soul and obscures its original divinity. True
the Mukhya Prdna is not, like the Manas and Indiiyas. ser-
vant of the soul but its prime minister (mantrin p.720,7); it
is however a minister with whom the sovereign s not on the
best of terms; the weal of the land is committed to his care,
but his Highness prefers to reside in the castle of a favourite
(the Manas) whom he prefers, but who is subject to the
minister;—this is a position which may be reached in the
comrse of political evolution, but it is certainly nowhere the
original state of things. i
The matter is somewhat different with regard to death.

here, as we shall see, the Indriyas first of all enter into the

Manas, and then in succession the Manas into the Mukhya
Prana [in which it already is, spatially considered], the Mukhya
FPrana into the Jiva (individual soul), and therefore into the
heart; finally the Jiwva enters into the “subtle parts of the
“elements which form the seed of the body,” i.e, into the
subtle body, which is their bearer during the migration,

As this subtle body is related to the coarse body, so are
the organs which pass out with it related to the material organs
which perish with the body; they are their continuations vija-
atmand or cakti-atmand as seed or power; ¢ e, while eye and
ear, hand and foot perish at death, their function (vritéi), the
power of seeing, hearing, going, grasping, ete. connected with
the soul, wanders out with it (in a latent state) and serves
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i for a new incarnation as the seed from which the material
organs proceed just as the coarse body arises from the subtle
. body. [A combination of the material of the subtle body from |

. the three original elements, and of the material of the coarse
- body from their triply or quintuply mixed derivatives is not

. yet discoverable in (Jankara’s commentary].

| According to this the interaction of body and soul must
. be conceived as follows: the [ndriyas ave simply the powers

“or functions of the Karanas, i.e., of the material organs; these
. they produce out of themselves and remain in the closest and
most intimate connection with them; these Indriyas have their
common centre in the Manas; the Manas is homogeneous with

‘them and itself an Indriyam; it dwells, large as the point of -

an awl, in the heart; in the Manas, filling it completely and
(except by liberation and temporarily in deep sleep) inseparably
‘connected with it, is the Soul, which, by the mediation of the
- Manas and Indriyas, governs the movements of the Karanas
and receives their impressions; while the Mukhya Prana with
its five branches pervades the whole body and provides for
its mutrition on behalf of the soul; it is subject to the soul,
but, leaving death out of the question, a connection between
the two is not discoverable.
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Trarre are three states of the individual soul which sojourns

in the hody: they are: Waking, dream-sleep, and deep il

sleep (p. 799, 14), and these three are also to be understood
when the highest soul is spoken of as “changeless onlooker
“at the three changing states” (as e¢.¢. 432, 12, above p. 276).
A fourth state is dying consisting in a passing out of the
body (p. 799, 15); we haye further swooning, which is how-
ever not to be reckoned as a fifth state because it 18 only an
occasional and exceptional phenomenon, which is in the sphere'
of the healing art (p.802, 13).

We shall now consider these three states on the basis of
the material afforded by the appendix 3, 2, 110 supplements = |

ary to the Psychology, prefixing a brief definition of them from
p- 107, 124f.: “the soul is awake, when, in consequence of its
“connection with the various Upddhis [the ten Indriyas] which

“proceed from the [Manas, it apprehends sensuous objects and i

“examines their differences;—when, modified by the imipress-
“ijong 120 of these, it sees dream-pictures, it is [occasionally,
“v1z. Chand. 6, 8, 2, above p. 263) described by the word Manas
“[in the dream-state the senses repose, while the Munas remaing
“active, above p. 320]; in the state of deep sleep in which the
“two kinds of Upadhis [Indriyas and Manas, or, as Govinda
“maintains: the coarse and fine] are in repose, and the differ-
“ences conditioned by the Upadhis cease to exist, the soul is
“as it were dissolved (pralina) in its own self and therefore

120 The dream-pictures have as cause the impressions (vdsand) of the
waking state; cf. p. 788, 11: jagariia-prablava-visand-nimittatvdt tw svap-
nasya; p. 270, 8: tad-vdsand-nimitlare ca svapnan nddi-caro 'nubhiya.
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| Wit 15 said: it has entered into itself (Chand. 6, 8, 1, above
iKp,263)."! - -
R 1. Dream-Sleep. /
\ Stitras 3, 2, 1-—6. M0
' In the principal passage, Brih. 4, 3 (a knowledge of whic
from Chap. XII, 4, above p. 189 we shall in what follows
_assume in the reader) it is said: “there are no chariots, no
“teams, no roads, but he creates for himself chariots, teamsg,
. wand roads” The question is (p. 778, 7) whether a real
~ creation is here to be understood or one depending on illusion
(maya). | A
' The first view might be taken, for it is said: “he creates;”
and further: “for he is the creator” (p. 779, 6). Moreover

s another passage (Kath. 5, 8) says of dream-sleep:

«The spirit that in the sleeper mever tires

“And gives the form he will to hig desires,

“«He is the Brahman, he the stainless one,

“ Tmmortal is his name.

“And all the spheres

“Repose in him; beyond him there is none.”
It might be imagined that by wishes here as before (Kath.
1, 23--24) real objects are to be understood, and that by
the creating spirit (Kath. 2, 14) the world-creating highest
- Soul (prajna) is meant (p. 780, 1. §), so that the dream-creation
is to be conceived as real just as much as the actual creation
(p. 780, 10). . '

To this is to be replied: the dream-creation is a mere
illusion, and not a reality (p. 780, 17) because it is not con-
sistent with time, space, and causality and is refuted by
them (p. 781, 3). 1) Not with space: for there is no room for
chariots, etc. in the limited confines of the body (p. 781, 5).
1t might be imagined that the soul leaves the body in sleep
because it is said (Brih. loe. cit.) “it soars from the nest and
«hovers where it will” and because in dreaming, going and
standing still are only possible on this supposition (p. 781, 6).
But that is not so; for it is not possible to pass over the
space of a hundred miles in a moment; besides a man who
goes to sleep in the country of the Kurus and reaches in his
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| dream the country of the Panccllas, uuWht t0 b able to wakei,f
. up there too; but in veality he always wakes in the country i
of the Kurus (p. 781, 10, 14). Moreover objects in foreign

' countries are in reality not at all the same as they were in ]

the dream (p. 782, 1). The above mentioned passage is there-

fove to be taken figuratively, and the going and standing still

in dreams are an illusion (p. 782, 5. 7)., The dream is just as
unreconcilable with 2) the conditions of time; for one sleeps at
night and believes it to be day, and often a dream that lasts
an hour seems like a number of years (p. 782, 8); and the
dream is in conflict 3) with causality: for one grasps chariots
without hands, sees them without eyes, builds them without
~ wood; besides their existence is refuted by the awakening
(of. above p. 247), and not by this alone but also by the course
of the dream itself, for the chariot suddenly turns into a man,
and a man into a tree (p. 782, 11).

True the dream is not completely illusory, for" it is pro-
phetic of good or ill luck. For thus says the Scrlpture
(Chénd. 5, 2, 9):

“For him who dreams of happiness in love,
“Good fortune when he wakes is mear at hand;"

while (according to Ait. 4r, 3, 2, 4, 17) a black man with black
teeth indicates a speedy death (p. 783, 7). Again those skilled
in dream-books (svapna-adhyiya p. 783, 10) explain the dream,
when they for example teach that riding on an elephant is a
foretoken of riches, and on a donkey of poverty, Here what
is presaged is true, but what presages, the drear namely, is
- mot true (p. 783, 14; cf. above p. 270).--Besides it is the pur-
pose of dream-pictures to excite joy and fear, and that as 2
result of the good and evil that one has done (p. 784, 7).
Therefore the passage as to the creation of the chariot is
to be understood figuratively (p. 784, 2) snd serves to elucidate
how far the spirit is its own light (p. 784, 9). The individual
soul is in the first place to be regarded as the creator of
dream-pictures (p. 785, 3); and if the context of the Kathaka-
passage we have cited indicates the highest soul, this depends
on the two being properly speaking identical (p. 785, 6) in the
sense of the words fat fvam asi it would have been more
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b appropmate to reca,ll the words etad wvai tat which we find

' not far from these cited]. God directs all things and there-
ok fore dreams too; but the dream-creation is not a real one in

the same sense tha.t nature is. “I'urther the creation of nature

e is not an absolute reality (@tyantikam satyatvam); for on the

“basis of the words of scripture referring to its depending on
. “words (above p. 262) we have proved its identity with Brah-
o “man (chap, XX), as well as that the whole extension of the
“world is a mere illusion (mayd); 12t its difference from the
. “illusion of a dream consists only in the continnance of the
| “extension of the world until the soul is recognised as Brah-
| “man, while the extension of the dream is refuted daily”
(P, 785, 10), -
“But are not God and the soul related as fire and sparks;

'“and does not the soul therefore of necessity share in God's

“ ommiscience and ommipotence, as sparks have their share of
“light and heat; and cannot it therefore at will (samkalpa)
1 “ereate in a dream?”

—Reply: the homogeneity of the soul and God is a fact,
but is concealed by Ignorance, and only becomes manifest to
him whose eyes are opened by the grace of God.

“But how does it come about that this homogeneity is
“hidden from us?”

~1t is, like fire under the ashes, hidden in consequence
of the comnection with the Upddhis, to wit the body ete. which
are produced by the world of names and forms dependent on
Ignorance.

. “But if the soul does not possess the omniscience and
“omnipotence of God, it is essentially heterogeneous from
“Him, and does not need to become so by the connection
“with the body?”

121 'The theory of the extension of the world as mdyd, the occurrence
of which in Caikara is doubted hy Colebrooke, and in Badardyana by
 Cowell (Colebrooke, M. E.3, p. 400) is quite clearly expressed in Cvetdy-
vatara-Up. 4, 9--10 which is accepted by both of them; from Cainkara’s

 Commentary the following passages are applicable: pp. 120, 16. 269, 4.

842, 12, 406, 6, 432, 813, 472, 9. 484, 11, 785, 12; cf. above pp. 100, 187,
- 298, 954, 276, 277, 299. !
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| =By the connection with the body it comes about tha.t
the soul’s (own) omniscience and omnipotence are concealed-

from it, and that is why it cannot create at will in a dream. i

If it could do so, no one would have an unpleasant dream,

for no one creates what is not pleasing to himself (pp. 786

to 788),

2, Deep Sleep.
Sitras 8, 2, 7—9,
In deep, . e dreamless sleep, the soul becomes tem’pomr_i'ly '

one with Brahman. In course of time this doctrine, which, in
our opinion, only expressed the extinction of comnscious in un-

conscious life, that is perceived in sleep by simple observation,

assumed an essentially different meaning. According as the

soul came 10 be regarded as an essentially intellectual potency .

a separation of it from the Mulhya Prdna as principle of the
unconscious life and a closer connection with the organs of
conscious life, viz. Manas and Indriyas, became necessary, In
deep sleep this connection is temporarily dissolved in such a

way that Manas and Indyiyas enter into the Prane, and the
soul on the other hand is submerged in the Brabman who
sojourns in the ether of the heart. Cahkara’s statements on
this point are concerned with special questions and rest on
assumptions which are nowhere clearly developed; we must
therefore by putting things together attempt to lay down what
these were.

In the waking state the soul, connected with the Manas,
has its seat in the heart and from here by means of the [n-
driyas exercises its influence throughout the body.~In dream-
sleep the functions of the Indriyas are extinguished, for
(Pracna 4, 2) they are absorbed into the Manas; and the soul
surrounded by the still active Manas and the reposing In-
driyas (above p. 320) passes through the whole body, as a
prince surrounded by his vassals makes a progress through
his kingdom. This view based on Byih, 2, 1, 18 seems to hover
before (aiikara’s mind when he says p, 270, 8, the soul enjoys
the dream-pictures which are dependent on waking impressions
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'.!'-ﬂ'dd‘?rﬂd"% “ag it passes through the veins.”.—~In deep sleop,

| aB ig said in the same passage (p. 270, 9), the two illusions of

. waking and dreaming are destroyed, and the soul, freed from all
. Upédhis enters into Brahman in the ether of the heart. What
 becomes of Manas and Indriyas in this case? According to

(‘hand. 4, 3, 3 the Prdna absorbs them and this view is adopted

by Qatkara p. 720, 1. On the other hand it is said in the

statement to be given below, the Upddhis (u.e, here Manas
and Indriyas) sojourned in deep sleep in “the pericardium

. (puritat) or the veins,” which, 72000 in number (according to

/Brih. 2, 1, 19) starting from the heart surround the Puritat

and thence (Cankara on Brih. p. 367, 8) pass to all parts of

the body, 101 of them subserving the withdrawal of the dying
soul from the body. 'Chis information leads us to believe that
the veins were taken to be the main seat of the Mukhya

Prana; with this agrees the statement that the Vyina acts in

them (Pracna 3, 6) and that the Uddna leads the soul from

the body at death by the 101 principal veins.

After these preliminary remarks we turn to the statements
of Cankara, which we shall give in some detail on account
of certain special difficulties.

Oun the question of the state of the soul in deep sleep
(sushuptam, supti, sushupti), as we read in the Commentary
on 3,2, 7, the scripture seems to contradict itself; for there
are passages according to which the soul in deep sleep “has
crept into the veins” (Chand. 8, 6, 3), “lies in the pericardium”
(Brib. 2, 1,19), “has attained unity in the Prana” (Kaush.
4,19), “sojourns in the ether of the heart” (Brih 4, 4, 22)
“has entered into the FExistent” (Chand. 6, 8, 1), *is embraced
by the Self of knowledge” (Brih. 4, 3, 21)—One might think
that different places are to be here understood, hecause they
all subserve the same end and therefore cannof be dependent
on each other (p. 789, 12). That is also the reason why they
‘are mostly in the locative, and where this is not the case, as
in the passage about “the Existent” (p. 790, 8) the locative
meaning is made certain by the connection and context
(p. 790, 8). As the essence of deep sleep consists in the sus-
pension of individual cognition (vigesha-vijiidna-upagama), and
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| all the spots mentioned m.bsewe this purpose, 1t seems. tha.t-'.'_:'_"'__
the soul in deep sleep can enter one or the other at choice B
(p- 790, 10).~—To this is to" be replied: not at choice (vikalpena)

into one or the other, but af the same time (samuccuyena)
into all the places mentioned does the soul enter in deep

sleep (p. 791, 1), because otherwise we should have a partial it

denial (pakshe badhal) of the evidence of scripture. Krom

the uniformity of case it does not follow that all (each for itself) s

fulfil the same purpose; they may fulfil different ends which
require to be combined (p. 791,7) and as a man can bhe at
home and in bed at the same time, the soul too can be
simultaneously in the veins, the pericardium, and the Brahman
(p- 791, 8).  Where (as in Chéand. 8, 6, 3) the veins alone are

mentioned, without excluding Brahman who dwells, as we
. know, in another spot [in the ether of the heart], an entrance = '/
into Brahman by means of the veins (nadi-dvarena) is to be |

understood (p. 791, 16); this is not in contradiction with the
locative; for he who by means of the Ganges (Gangayd) jour-

neys to the ocean, has journeyed on the Ganges (Gangdydm)

(p. 792, 1). Moreover the passage in question is concerned

with another matter, viz. the way through the veins and sun- =
beams into the Bmhman world [in heaven]; and in heatmg LR

of this it is, to exalt the veins, mentioned that no evil touches
hima who has entered by them [into the heart], and that because,
as Chand, 6, 8, 3 says, “be has thus become one with heat”
(p- 792, 5). By heat (fejas) is here to be understood either
the juice (pittam) in the veins that surrounds the organs of
cognition (p. 792, 6) or Brahman; for (p. 792, 11) that it cannot
be touched by evil agrees with the facts of the Brahman-

world [in the heart, cf above p. 164) while the complex of =

veins issues (anugata) in Brahman, as the place of deep sleep.
S0 too the pericardium is in close relationship (anuguna
p. 793, 4) with the place of deep sleep. For the envelope of
the heart is termed pericardium, purifat; what is in the heart
is also in the puritat, just as what is in a town is surrounded
by the walls of the town (p. 793, 8). Of the three places of
deep sleep, veins, pericardium and Brabhman, the two first are
therefore only to be regarded as entrances (p. 793, 13). “The
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) i veins too, or the Puritat a,r'_e'c_unly the '1'eéer_1)ta.¢le of the anddhz's
‘4of the soul; in them its organs sojourn [probably only the

. “Indriyas, and if a rvemoval from its natural position be

 “gssumed, the Manas]. For apart from the counection with
“the Upadhis, the soul in itself (svafas) needs no receptacle
 “but in its non-difference from Brahman reposes in its own
“majesty” (Chand, 7, 24, 1), and thus identity (fdddtmyam), not
2 relation of receptacle and contents, exists, between it and
' Brahman (p. 794, 2); “true the entrance of the soul into Brah-
“man is never unrealised: it cannot give up its own nature;
. “but in dream and waking by virtue of its mingling with the ;
4 Upddhis it is as though the soul had passed into a different

| “nature; therefore the release from the Upddhis in deep sleep

“is regarded as an entrance of the soul into its own nature”
(p. 794, 7). The aim of deep sleep, the suspension of individual
cognition, would not be atfained by a mere entrance into
. veing and Puritat, for (p. 794, 14) they involve plurality (bheda-
vishaya); and “where a plurality as it were exists, one sees
“the other,” as the scripture (Brib. 4, 5, 15) says. True sus-
pension of cognition can be eftected by the great distance of
the objects but only where the subject is limited, which is
not the case with the soul, if the Upddhis are left out of
account (p. 795, 2); if however a removal of the Upddhis is
meant it is just this release from them of which we are speak-
ing (p. 795,5). We do not maintain either that veins, peri-
cardium and Brahman arve to be regarded as possessed of
equal rights; for the two first do not come in question at.
gll (p. 795, 8); the important thing is that Brahman 'is un-
changeably the place of deep sleep, and that the Brahman-
hood  of the soul is adhered to, and a release in deep
sleep from the activity of the waking and dream states
(p. 795, 12).

Just as deep sleep is an entrance into Brahman, so awak-
| ing out of it is a withdrawal from him (p. 795, 15).

But how is it possible, if deep sleep is a complete union
with Brahman, that each soul on awaking finds its way back
to its individuality? If a diop of water is poured into a body
of water and a drop taken from it again, it can hardly be

‘349
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assumed that you get the same drop agam““ Just ao. anh

it seems, must we assume that after its union with God in
desp sleep the same soul cannot return to its individuality;

that on the contrary it is another soul or even God htmself“
who awakes in its place (p. 796, 8—797, 1).

But this is not so, ag Cankara shows p. 797, 2f.; he who
awakes can neither be another soul nor God but mnst be the
same who went to sleep and that for the following reasons
which the words of the Satram also set forth:

1) On account of works; it cannot be assumed that a
[religious] work begun in the evening and completed in the =
morning is divided between two different souls; and that ate
prasangdt “because too much would follow from it;” to wit
that then to every one could be apportioned the works of
another and be imputed to him at the retribution,

2) On account of remembrance; for one remembers when
one wakes: “I saw this and this yesterday” ands*I am so.
and so.” This continuity of the consciousness of external '
objects and the Self proves that the same soul awakes as
went to sleep.

3) On account of the text of seripture; “then it hurries
“back according to the entrance, according to the place, into
“the waking state” (Brih. 4, 8, 34);—“all these creatures go day
“hy day into the Brahman-world and yet do not discover it”
(Chand. 8, 3, 2);—*“therefore of a truth, dear one, when all these

122 The question raised above is explicable from the view that the
goul as such is a completely indifferent principle, i.ea. like God himself
(chap. X1V, 3) nirvicesha without any difference, and that therefore all its
individuality is to be sounght in its empirical existential form. But
wherein is this individuality to be found?—Not in the Upddhis for they
are only a mechanical apparatus, in themselves dead, which are alike an
attribute of all. Therefore if the individual character can neither be
found in the soul as such, mor in its Upddhis, it must be discoverable
in some tertium quid, and this is moral determination; which we here
characterise by three expressions from Brih. 4, 4, 2: vidyd, karman, pirva-
prayjid (or as we preferred fo say above p. 1938 aeptirvaprajiia), know-
ledge, works, and previous (or newly acquired) experience. We
return later (p. 374ff.) to this question; here we had to anticipate it to
make what follows intelligible,
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| oreatures proceed out of the Existent again, do they not

| %“know that they proceed out of the Hxistent again; whether

~ “they are tigers here, o_r lions, or wolves, or boars, or worms,
. %or birds, or midges, or gnats, whatever they may be, that

' %they become again” (Chand. 6, 10, 2).

4) On account of the precepls as to knowledge and works,
which in the absence of personal identity would become in-
valid; for otherwise deep sleep would mean complete liberation,
~and what would become then of the works that still remain
. and have to be atoned for, and of the (lower) knowledge?
' So too in the case of the other in whoese person the soul
- would have to wake, the continuity of his actions would be
destroyed. How can one even assume that any one goes to
sleep in the person of A and wakes up in the person of B?—
HKinally the really liberated might also awake again in that
case [for mnothing distinguishes him from the others] and
liberation would not be defimitive. But this is, after Ignorance
has once been destroyed, impossible; and from this it follows
that God (igvara), for whom Ignorance is eternally annihilated,
cannot awake in the place of the soul.-—That is; for the reason
that otherwise man would suffer for what he has not cornmitted,
and not atone for what he has committed (p. 798, 12), it is
impossible to assume that a different person from him who
went to sleep wakes up. The comparison with the drop, which
cannot be recovered from the body of water, does not agree
with the facts; for the distinguishing cause is wanting in this
. case, but 1 the case of the soul it is present, namely in the
. shape of works and knowledge [in which therefore consists
the individuality of the individual]. Moreover things which
are hard to distinguish for such as we are, are still distinguish-
able; thus the goose (hansa, for a domestic animal must be
meant here) is able to distinguish water and milk when they
are mixed (p. 799, 8). “There does mot exist an individual
“soul different from Brahman, distinguigshable from the Existent
“like a drop of water from a body of water; but the Hxistent
“itself is, in consequence of the connection with the Upadhis,
“termed individual soul in a metaphorical sense, as we have
“often set forth; and therefore the matter stands thus: the




~ “action of a given mdmdual soul extends 50 far as the con»-,,j,
| 4nection with a given Upddhi-complex] exists, and where

_ “another Upddhi is present, we have the action of another

“individual soul; but ome and the same Upadhs is in deep ) ;
“sleep and the wa.kmg state in the position of the seed and = =
. #the pl*mt therefore it i3 the same soul which wa.kes 1) R

“again,” fil
—1If 1n the course of these discussions it appears occasion-
ally as if the exoteric theory could not be maintained through-

out in the doctrine of deep sleep, the last remark shows that "
it is not so. The union with Brahman in deep sleep and
"death and at the destruction of the world is in every case

merely apparent, for the individualities continue to exist
potentially and arise again from their seed unchanged; and

this is at the bottom synonymous mth a real continued

existence of the soul

3. Swooning.
Stitram 3, 2, 10.

Besides the states of waking, dreaming, deep sleep, and

death there is s special state, which is different from all, an ke
intermediate condition between several of them, namely swoon-

ing (p. 799, 12). It is in the first place not the waking stﬁte;'-- ;
for in it the senses no longer perceive the objects. True the
arrow maker perceives nothing beyond his work when he is

buried in it; but he has all the same consciousness and control
over his body, both of which are absent in the fainting person

(p. 800, 7. 11). Further swooning is not dream-sleep on account

of the accompanying unconsciousness, and not death because

it is distinguished from it by bodily warmth and breath, That

is why people look for warmth in the region of the heart, and
breath in the nostrils to find out whether anyone is dead or .

only fainting; if both are absent people say he is dead and
fetch wood to burn the body; if on the other hand warmth
and breath are still present, he is cared for in order to restore
him to consciousness (p. 800, 13). By his coming to himself
again we see that he was not dead: for from Yama's realm
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/il "'ﬁp' return is possible [though Nuciketas in the Kathaka-Upa-

' nishad, like 27, the Armenian, in Plato Rep. 10, 13 p. 6148,
gains information as to the Beyond by sojourning in the king-
dom of the dead]. Finally swooning is not deep sleap either;
. for while fainting is characterised by interrupted breathing,
trembling of the body, a frightful expression on his face, and
. widely opened eyes, a person in deep sleep has a peaceful
expression; he draws his breath regularly, and has his eyes
closed, and his body does not tremble; moreover he is waked
by merely stroking him with the hand, while not even blows
with a hammer can rouse a fainting person. [Perhaps from
obseryations during torture]. The causes of the two pheno-
mena are different also; in the one case the blows of a club
and the like produce it, in the other simple weariness (p. 801, 10).

. Therefore swooning is half deep sleep, not in the sense that

it 18 a half union with Brahman, but in so far as it is inter-
| mediate between deep sleep and death. It is a gate of death
(p. 802, 9): “if there remain works [that still have to be atoned
"for] speech and consciousness return; if nothing remains
“breath and warmth depart.”

4, Metaphysical Significance of Death.

_ This last assertion is of importance because it shows how

the strict predestination that governs life also controls its ter-
mination. The whole empirical reality is, as we know, nothing
more than kriya-karaka-phalam “the requital of works on the
doer,” and the whole bodily existence is karya-karana-sanghdta
“a complex of the organs of work” intended to produce that
requital in the form of action and suffering, True the poss-
ibility is not excluded, that the works of a single existence
have to be atoned for in several succeeding existences (cf.
p. 1129, 11 translated above p.112); and in souls born as
plants such an assumption is unavoidable; for the rest however
the view is that life both in quality and quantity is in respect
of the works of the previous existence an atonement exactly
measured and completely fulfilling its aim. The atonement is

‘brought about by bhokiritvam and kartritvam (the states of
23
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 enjoyer and agent); the latter condition has as its unavoidable

result works which have to be atoned for again in a following
existence, £o that the clockwork of atonement in running down
always winds itself up again; and this goes on for ever,—un-
less perfect knowledge 1s gained which, as will be seen, does
not depend on merit; it makes its appearance independently
to dissolve the existence in its innermost essence, to consume
the seed of works and thus for all time make a continuation
of transmigration impossible. On the other hand, knowledge
cannot put an end to the present existence because this 1s
conditioned by the works of an earlier birth, whose seed has
already germinated and cannot therefore be consumed but

_“demands its full retribution. So long as a balance of works

remains from a previous existence, death cannot occur; if they
are however exhausted, life must go out, like a lamp when
the oil is burnt up,—and lead the Ignorant on fancifully
elaborated ways to a retribution in the Beyond, and then
back to new forms of existence; while the sages who possess
the higher knowledge are immediately swallowed up in identity
with Brahman, and those who possess the lower knowledge
indirectly by the Devayina or way of the Gods.

It only remains for us to examine the Eschatology of our
system, to follow the soul on its wanderings after death and

~ to consider the two possible ways of its entrance into Brahman.






XXIX. The Eschatology of the Vedanta.

1. The main Phases of Indian Kschatology.

| I general we can distinguish three stages of development
" in the views of the Indians as to the condition of the Soul
after death. :

1. The oldest view, that which prevails in the hymns of
 the Rigveda, knows as yet of no transmigration of the soul.
The souls of the good pass after death into Yama’'s heaven
of light where they lead a blissful life in the company of the
Fathers (pitaroh); 123 the wicked are shut out from it and
pass (according to a less definite and perhaps already second-
ary view) into the “nether darkness”14 A return either of
the former or of the latter to a new earth-life does not occur.

9. According to the doetrine of transmigration in the
Upanishads, as we shall become more closely acquainted with
it in 'the next chapter, there are three Paths. The Wise,
after death, will be carried ever higher and higher upon the
Devaydna (sc. ponthd) that is the “Path of the Gods” on-

113 Rigv. 10, 14, 10: athd pitrint swidatrdn wpeki,
) Yamena ye sodhamédam madanti.
compare St. Matthew’s Gospel viii, 11: moMAol drd dvatohdy xob Tududy
fEovor zal dvaxhiifsovtay pesa "APpady xal *loadz xal “laxdd v 74 Jaa-
Kelo Tay 0dpav@v.—26,29: o0 pa wlor drdprt &% roltoy Toh YevipaTos THs
dpnéhoy, we tihe nuépus Exeivag, Grav adto v el Op@y rawoy &y T
Basuhels Tod marpds pov,
124 Rigv. 10, 152, 4: yo asmin ablidaseti, adhavan gamayd tamah.
Atharvay. 9; 2, 4: nudasve Kama, prapudasva Kima;
avartim (the downward way) yantu, mama ye sapaindh;
tesham nuttindm adhamd tamdnis:
Agne vastuni [anw-nirdaha tvam!
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 wards into Brahman, whence there is no return. The doers
. of works go upwards by the Pitriydnag, the “Path of the

Fathers,” into the luminous realm on the Tmoon, enjoy there the
fruit of their works and then descend once more into a new
incarnation, differing according to the moral character of the

previous life, Finally, those who possess neither knowledge

nor works come to the “third place,” that is, they are reborn
as lower animals or [Kath. 5, 7] plants, without having tasted |

bliss on the moon. !

3. According to the esoteric Vedinta doctrine, which al-
ready finds expression in the Upanishads, the soul is identical
with Brahman and the entire existence of the manifold world
is an illusion. For him who sees through this illusion, there
1s neither a migration of the soul nor an entering into Brah-

man, but “ Brahman is he, and into Brahman he is resolved,”

as is said in Brih. 4, 4, 6 (translated above p.194): compare
with this, as also with what follows, the section of Qankara's |
Commentary, p. 11821133, traunslated under the title of

“Esoteric Hschatology” above p. 114 ff. '

2. KExoteric and Esoteric Eschatology.

Our system is 'a combination of all the three views just
stated. It retains, from the first stage of development, the
doctrine of reward and punishment in the Beyond and unites
this with the second theory in such a way as to assume a
double retribution for the good and the evil: the one after
death in the Beyond, the other through a descent to new in-
carnation following thereon and through the particular form
of that incarnation. Opposed to the transmigration of the
Pitriyana is the liberation of the Devayina; but both, the
Path of the Fathers and the Path of the Gods, are valid only
in the exoteric, lower knowledge. Only for him, to whom this
whole world still appears as real, can the two Paths into the
Beyond be real too: the Pitriydna, which leads back again
to earth-life, and the Devaydna, which, as reward for the
lower exoteric knowledge and the accompanying worship (upd-
sand) of the lower (aparam, sagunam) Brahman, leads the soul



to him. TIn contradiction with the chief passage in the Upa-
nishads on transmigration, the system regards this liberation
attained through the Devaydna as being not yet complete. It
- becomes so only when those, who through the lower knowledge
- have entered into the sagunam brahma, there obtain perfect
. knowledge, the samyagdarcanam. For only the latter, that is
the knowledge of the identity of one’s own Soul with Brahman,
brings about absolute. liberation, or rather ig in itself already
that liberation: hence, as soon as that knowledge dawns, even
here on earth, liberation is accomplished aund the persistence
of corporeality till death is only an illusion of the senses,
which when once true knowledge is attained, can no longer
deceive us, even though we are unable to remove its appear-
ance~Thus a man suffering from a disease of the eyes sees
the moon double and cannot prevent himself from doing so;
but he knows that there is really only one moon there.

3. No Transmigration from the Esoteric Stahdpoint.

From what has been said it is clear that, in the Theory
of Liberation to which our last part will be devoted, we shall
again meet with the twofold doctrine that we have followed
out in detail as the lower and higher knowledge in Theology,
and as the empirical and metaphysical standpeint in Cosmo-
logy and Psychology; while in the present part, on the con-
trary, which deals with transmigration we shall encounter only
the lower, exoteric, not the higher, esoteric doctrine which
puts precisely in the place of this pilgrimage of the soul, the
knowledge of the soul’s identity with Brahman, through which
liberation is gained at once, so that from the standpoint of
- the higher knowledge there can be no question of anything
like transmigration. Accordingly the reality of the Samsira
stands or falls with the empirical reality of the world: as the
latter is a mere illusion, so also are the ideas as to the former
not so much, as with Plato, sixérec pddor, but rather a con-
tinuation of that illusion into the domain of transcendent; the
question remains open however how far our author’s mind,
deeply embued as it was with belief in transmigration accord-

XXX, 'The Bachatology of the Vedanta,: |11 agg HHGHE
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ing to the general views of his people, veached a clear, scien-

tific consciousness of the mythical character of this doctrine )

‘of transmigration. 1t is true that he declares often enough,

. that neither the world, nor the individual wandering soul in |

truth exists; but thiz did not prevent him, as we have seen,
from putting forward a detailed theory of world-creation; and
~with the same earnestness he treats of the doctrine of Sam-
sira, according to the Vedic revelation and in ¢lose connection
with those passages of the Upanishads which treat of trans-
. migration; amongst which we must specially single out the
Panicagnividyd from Brih. 6,2 and Chand. 5, 3—10; then the
Paryankavidyd in Kaush. 1; together with the Upakosalavidyad,
Chand. 4, 10—15 (translated above p. 164 ), the Daharavidya,
Chénd. 8, 1--6 (above p. 1581); further Kath. 5, 7, Pracna 5
(above p. 1981F), and other passages.

These and other passages we shall make use of a.ccordmg' -
to the requirements of our present task; one only among them
need be placed before the reader in ea:tenso, because not only
i8 1t the most extensive monument from Vedic times of the
doctrine which more than any other has dominated the entire
thought of the Indians, but also because it underlies in general
as well as in particular all the explanations of Badariyana
and Caiikara in this and our last part: this is the Paiica-agni-
vidya, that is “the Doctrine of the Hive Fires,” which is found
in Brih. 6,2 and Chand. 5,310 in two recensions, which
generally agree verbally, and yet again diverge materially from
each other. Moreover, Byih. is simpler, more beautiful, more
ancient, Chand, smoother, more modern, more detailed towards
the end, so that the two stand to each other very much in
the same relation as the many parallel passages in the Gospels
according to St. Matthew and St. Luke. The additions in

Chéind. are such that, as we shall see, a further development

~of the doctrine is recognizable in them. For this reason and
because our Vedanta authors take their stand chiefly on Chand,,
we shall take that version as our basis and make use of Brih.
only when the latter is of special interest.




XXX. The Vedic Doctrine of the Five Fires.
Chéandogya-Up. 6, 3—10 (Brihadiranyaka-Up. 6, 2).

1. Introduetion.

Quetaletu, the son of Aruni (cf. above p. 262), comes to
 the assembly of the Puiicilas. There king vadkmza, son of
Jibala, asks him five questions:
1. “Knowest thou whither the creatures go from hence?”
9, “Knowest thou how they return hither again?”
3, “Knowest thou the parting of the two ways, the Path
of the Gods and the Path of the Fathers?”
4. “Knowest thou why that world does not become full?”
5. “Knowest thou how at the fifth offering the waters
speak with human voice?”
To all these questions Quetaketw knows no answer. Downcast,
he comes to his father and complains that he has been in-
_adequately taught by him. The latter declares that he him-
" self is unable to answer the questions asked. Both then set
out and come to the king who grants JAruni a boon. Asg this
‘boon Aruni chooses the solution of the questions asked, and
" after some resistance the king consents to impart the follow-
| ing instructions to him and says he is the first Brahman who
had received them (cf. above p. 18).

9, The Five Sacrificial Offerings.

As in the sacrifice the offerings are thrown into the fire
to come forth from it again in a spirifualised form, so too
the fire, wherein the corpse is burnt, is a sacrificial five,
through which man passes to come forth out of 1t again “in
2 luminous form” (Brih.). 'This conception of the rising from




il 362 Fourth Part Snmsara or the Trammlgmtmn of the Soul

the body as an oﬂ‘ermg, 15 also a.pphad hy the sectlon under o

discussion to the descent of the soul into the body from the
Beyond: this descent is & passing through five transformations,
" which are spoken of as five snccessive sacrificial acts and are
- described in detail.

The first sacrificial fire, throngh which man passes, is the
other world; its elements (fuel, smoke, flame, coals, sparks)
. “are the sum, its rays, the day, the moon, and the stars, § &k
. this fire the Gods offer Faith, and from thls offering goes
forth King Soma.

The second sacrificial  fire, con31st1ng of wind, vapour,_
thunderbolt, and hail, is Parjanya, that is, here: the storm
cloud; in this fire the Gods offer king Soma, and from this
offering goes forth Rain. il

The third sacrificial fire, consisting of the year (that is
~ time), space, night, and the cardinal points is the Earth
(Brih.: this world); in this fire the Gods offer rain, and from
this offering goes forth Food.

The fourth sacrificial fire, consisting of speech, breath,
tongue, eye, ear, is Man; in this fire the Gods offer Food,
and from this offering goes forth the Seed.

The fifth sacrificial fire, consisting of the generative organs
and functions of woman, is Woman; in this fire the Gods
offer the seed, and from this offering goes forth the Hmbryo.

“Thus it happens that at the fifth offering the waters [one
“may understand by this either the subtle body or the
“moral character; of this, later] speak with human voice.
“Then when this embryo, surrounded by its chorion, has lan
“for ten months or however long it may be, in the womb, it
“is born. After it is born, it lives as long as may be. Then
«when it dies, it is borne away to its destination in the fire,
“eyven thither whence it came, whence it arose.”

3. The Path of the God (devayina),

“Those now who know this, and those others who pmctme sty

“faith and penance (Brih.: Truth) in the forest, enter into the
“flame, [of the funeral pyre] from the flame into the day, from
4 the day into the light half of the month, from the light bhalf
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“of the month into the summer months [literally: into the six
“months in which the sun journeys northwards], from the
“months into the year, from the year into the sun (Brih.: the
“world of the Gods), from the sun into the moon, from the
“moon into the lightning—there indeed is a man, who is not
“as a human being, he leads them to Brahman. (Addition
in Brih.: “there in the world of Brahman they dwell far, far
“away. For such there is no return.”) '
“This is the Path of the Gods.

4, The Path of the Wathers (pitriyina).

“On the other hand, those who [only] practise sacrifices,
“pious deeds, and alms-giving in the village (Brih.: who
“through offerings, alms, and penance gain heaven), these
“enter into the smoke [of the funeral pyre], from the smoke
“into the night, from the night into the other [dark] half of
“the month, from the other half of the month into the six
“winter months [literally: the six months, in which the sun
“journeys southwards]; these do not reach the year, but pass
“from the months into the world of the Fathers, from the
“world of the Fathers into the Akica, from the f&k&qa into
“the moon, who is King Soma, therefore he is the sustenance
%of the Gods, him the Glods enjoy.” (Otherwise Brih.: “ When
“they have attained to the moon, they become food; in that
“place, just as one enjoys King Soma with the words: ‘swell
“‘up and shrink,’ 2% so also are they enjoyed by the Gods.’)

125 1. The Soma-plant is placed in water which makes it swell: then
it is pressed, which makes it shrink and the Soma-drink trickles out.—
2. To this earthly Soma corresponds as a heavenly Soma the moon, which
decreases when the Gods drink it, and then increases again; Rigv. 10,
85, b: yat tvd, deva, prapibanti, tatd’ dpydyase punah.—3. The increase
and decrease of the moon is however on the other side conditioned by
' the rising of the dead to the moon, where they enjoy the fruit of their
‘ works, and their subsequent re-descent to a new life upon earth.—4. A
combination of these ideas gives us the concept, that the dead, in virtue
. of their works, rise to the moon, where they, that is, their works, are
enjoyed by the Gods (according to Atharva-V.3, 29, 1, the Gods take
only 1/, of the works as tribute), until they are consumed. The being-
enjoyed by the Gods iz on the other hand an enjoying of the fruit of
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4. After they have dwelt there, 50 'lbn.g as aﬁj'..ré.si(.'iuﬁni-'i:s i

' «left, they return hy the way they came, back again into the

:“Aka(;a, from the Akaca mto the wind; after they have be-
| “come wind, they hecome smoke, aftér becoming smoke, vapour,
“atter becoming vapour, cloud, after becoming cloud, they
¥descend as rain; these same are born here below as rice
“and barley, as herbs and trees, as sesame and beans. Thence
“truly it is more difficult to escape; for only the man who
“eats him as food, who emits him as seced, only his increase
“(descendant) does he become.—(The following down to the;

“end only in Chand) Now those whose conduct here was
“fair, for them there is the prospect that they will come into
“a fair womb, the womb of a Brahman, or a Kshairiya or a
“ Vaicya;—those, however, whose conduct bhere was foul, for,
“them there is the prospect that they will come into a foul
“womb, a dog's womb, a swine's WOmb or (eve,n) into the womb

“of a Candala”

5. The third Place. '
(Brihadaranyaka-Up.)
“But those who know not

(CUhéndogya-Up.)
“But upon neither of these

“two ways are to be found
“those minute, ever-returning
“beings, who originate and pass

“these two paths, those are
“the worms, birds, and what-
“goever bites.”

“away, as quickly as one says
“it bites. This is the third
¥ place.— '
“Therefore
“grows not full.”

that world

6. Hpilogue (only in Chéndogya-Up.).
“«Therefore should one beware! — On this there is this
“yerse:

works on the part of the dead; just ss, when a man enjoys a woman, 80
the woman on her side enjoys the man (Cank, on Chéand. p. 843, 10). The
person and his works melt into one another in these fancies; more of
this, later. :
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“The thief of gold and drinker of strong drinks,
“The slayer of a Brahman, and he who defiles his teacher’s bed,
“These four perish and fifthly he who goes with them.”

“ But on the other hand, he who thus knows these five fires,
“he verily consorts not with them and is not stained with their
“avil, but remains pure and unspotted in the world of the
“pure, he who knows this, who knows this.”—

7. On the two Recensions of the Doctrine of the Five Fires.

. 'The difference between these two passages cited from Brih.
~ and Chand. is, in spite of all verbal agreement, very consider-
able. Penance (fapas) according to Brih. does not liberate
bhut according to Chand. it does liberate; further the whole
system of the three paths after death is essentially modified
and much confused by the additions in Chind.;—their con-
fasion is increased in the Vedanta-stitras since they go back
generally to Chand, but also to Brih, so that it is hardly
possible to obtain a uniform and consistent view. .

The conception in Brih. is perfectly clear: the wise by
the Devaydna enter into liberation, the performers of pious
works rise on the Pitriyana to the moon, and thence des-
‘cend, a8 it seems, only into human bodies. Those who possess
neither knowledge nor works are shut out from both paths
and enter as punishment into the bodies of animals.

It is otherwise in Chand.; here too the Path of the Fathers
according to the opening words, is destined for those who
have practised pious works. But this determination is quite
~ lost sight of in the addition at the end, which distinguishes,
among those who return upon the PFitriyina, between those
of fair conduct and those of foul conduct and accordingly
destines the former to life in one of the three higher castes
and the latter either to animal life or to existence in a lower
caste, Through this “the third place” properly becomes super-
fluous and is left to low and short lived animals, which aec-
cordingly, as it seems, remain entirely shut out from ascent
and descent in the transformation of the soul, quite contrary
to the drift of the Vedinta system.—It iz a further incon-
sistency, that Chind. recognises both reward and punishment -
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o for those who go by the Pitriyana on their return to earth-

~ life, but in the Beyond on the contrary reward only; this ine
consistency our system removes by inserting, as contrast to
the reward on the moon, the pains of hell in the Beyond also.

How it further finds a way through the contradictions of its

' Vedic sources, we shall see further on.

_ We turn now to an examination of the single phases of
transmigration; and in this we shall give the remaining Vedic

texts in their proper places, assuming on the other hand that

~ the main passage translated in the present chapter 18 a.lwa.ys

present in the reader’s mind.



XXX, The Passing of the Soul from the Body.
' Straa 4 oL 1190 8,1 1T

1. The Vedic Basis.

| Mar doctrine of the passing of the soul, which is the same
for all, except those who possess the Samyagdarcanam, (that
is, for the ignorant and for the worshippers of Brahman
. possessed of attributes, who follow the lower knowledge), bases
. itself partly on the conceptions contained in the previous
chapter of the Waters, which speak with human voice in the
fifth offering, and of Faith, which the Gods offer in the first
sacrificial fire, partly on the following passage from Chénd.
6, 8, 6 (translated with the context above p. 264):
«When now, O dear one, man departs hence, speech
“enters into Manas, Manas into life, life into heat,
“heat into the highest God-head.” '

9. The Involution of the Organs.

Sttras 4, 2, 1.

1. At death, according fo the passage just quoted, speech
first of all enters into Manas (p. 1087, 6); under speech here
the remaining nine Indriyas (above p. 349) are included, for
another passage says (Pragna 3, 9): «therefore, when  his
“splendour is extinguished, he passes to rebirth together with
“his senses, which have entered into Manas” (p. 1089, 5). Are
we now to understand by the senses, for example, speech, the
sense itself or only its function (vritfs) (p. 1087, 8) 2-—This
question appears strange, after our author, as we saw above
p. 332, has already stated p. 715, 10 that the organs (karanan:)
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' are only functions (uritti), as indeed we can underatand under-_
the Indriyas, which depart hence with the soul, na.tur.a.lly not
the material organs, but only functions conceived as indepen-
dently existent potencies. In this sense it is a matter of
course that only the function (vritti) of the Indriyas enters
(sampadyate) into Manas, while the bodily organ perishes with

the body. The question here raised on the other hand, as is
apparent from the way it is answered, must be understood in
the sense that by vyitti are not to be understood these functions
themselves, but only their activity, and by their sampatti not
their entering into Manas, but their complete dissolution
(pravilaya p. 1088, 1, upacama p. 1088, 4). Accordingly we
must interpret the question under discussion to be: whether
at death the sense organ (the writfi, according to p. 715, 10)

attached to the soul, when it enters (sampadyate) into Manas, '
18, on this entering in, dissolved (swmpadyate) only i its =

functional activity (vritéé) or in its very essence? The answer

is that only the functional activity, not the Indriyam perishes
(vdg-vrittir manasi sampadyate p. 1088, 1), in the first place, '

because otherwise complete non-separateness (avibhdga) would
ensue, and the condition of non-separateness, according to
4,2,16, belongs only to the liberated and mnot to others
~ (p. 1088, 5); again, because the perception which shows how
the activity of the senses dies out at death, while that of
Manas (consciousness) persists for some tirae longer, only gives
us the right to speak of an extinction of the functional activity,
not of that of the agent (p. 1088, 10); finally, because a thing,
according to its essence, can only enter into that from which
it arose, as a pot into clay, but according to its functional
activity, it can enter into something else, as for instance the
functional activity of fire springs from fuel and is extinguished
in water, although both are different from it (p. 1088, 14). If,
notwithstanding, the passage says that speech enters into
Manas, this depends on usage (upacira), which does not dis-
tinguish between the action and the agent (p. 1089, 3).—The
ambiguity displayed by the author in the use of these expressions
vrith and sampadyate is to us unintelligible,
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2 The sacond act at death accordmg to Chand. 6, 8, 6, is

tha.t Manas enters into Prina (as the principle of unconscious
. life, above p. 333 ff.). Here the same question repeats itself.

" One might think that Manas as an organ enters info Prina,
becaunse it is said, in Chand. 6, 6, 5 (above p. 263), that Manas
. is formed from food, and Prana from water, while again it 1s
. said (above p. 236) that food, that is, the earth, arose from
water (p. 1090, 4). But here too it seems rather to be the
| fact that only the function (functional activity) of Manas is

 to be understood as entering (dissolving into) Prana; for it 1s

' 'only the function of Manas that we can observe coming to
“rest (p. 1090, 9) in Prina in one who falls asleep and in one
desirous of liberation (cf Kath. 8, 13); and again we cannof
conclude from the mediate (prandlika, found only here as adj.)
arising of Manas from Prana that the former must re-enter
. into the latter, since otherwise it would also follow that Manas
- must dissolve itself in food, food in water, and Prina in water
(p. 1090, 13), Here too therefore we must understand by
Manas only its functional activity, not the agent, since ubage
does not distinguish between them (p. 1091, 1).
8, When further it is said in Chand. 6, 8, 6 that Pra.na
. merges into heat (fejas), we must note that, in the first place,
it enters not into heat but iufo the overseer (adhyaksha) by
| which is to be understood “the overseer of the cage of the
4hody and the organs,” that is, the individual soul (jiva)
(p. 1091, 6); the latter (jiva) is defined on this occasion as
‘ugelf of knowledge endowed with the limitations (updidhi) of
" “knowledge, works and previous experience” (p. 1091, 9), by
which, as we shall show immediately, the moral character is
to be understood. With the latter the soul seems to be more
closely united than with its organs; for while these must first
enter into it, the moral character clings to the soul of itself—
Fiven though in the successive stages of the entering in the
fundamental passage Chand. 6, 8, 6, does not mention the
individual soul, yet its insertion between Prdna and Tejas
is justified by another scriptural passage (Brih, 4, 3, 38,
translated above p.192) in which it is said that at death

all the Pranas enter into the soul, and that, when the latter
24
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) departs, life and with it all .th_e organs:of er:”-ﬁ'dep'a'rti 'Wi'thl."y'l b

it (p. 1091, 12)» | |
4. Only after the Pranas have entered into the soul which

is accompanied by the moral character, does the soul enter

with them into heat, by which here, as will shortly be further
shown, are to be understood the other elements also, as well
as heat (tejas), in that sublimated form, in which they con-
stitute the seed of the body (p. 1092, 2). This absorption of
the Prinas into the soul, of the soul into heat, does not con-
tradict the words of the fundamental passage, according to
which the Prinas enter into heat; for if a man goes from
Qrughna to Mathurd and from Mathurd to Pataliputram, he
has thereby gone from Crughna to Patalipwiram (p. 1093, 2).

3. The subtle Body.
Sitras 4, 2, 6—11. 8,1, 1--6; cf. 1, 4, 1—7.

The soul with the organs of comscious and uncomscious life |

(Indriyas, Manas, Prana) which have entered into it, further
needs in order to be able to withdraw from the body a vehicle
(dcraya) of material mnature, since without such, without a
material basis, as experience shows, nothing living can move
or stand (p. 744, 9). This basis is the subtle body, sakshmam
cariram (p. 341, 3. 1097, 14), or, as Qafikara usually para-
phrases it: deha-vijane bhita-silishmiii (p. 740, 8. 741, 8. 744, 2;

of. 1095, 10. 1092, 10), that is, “the fine parts of the elements

wswhich form the seed of the body.”127 In order hereafter

126 That the soul takes the Prinas with it depends on the fact that
without them the soul can neither move nor enjoy in the life after death
(p. 745, 5); therefore when it is said (Brih. o, 2, 13) that the Pranas at
death go to the Gods, the eye to the sun, the breath to the wind, etc.,
this is only a metaphorical (bhdkta, gauna) expression (p. 745, 1), which
means that ot death the Gods withdraw (p, 745, 8) their assistance from
the organs (above p, 387 4L.). - '

121 Of. bhidta-sitkshmam 206, 1. 207, 1. 841, 6. (plur.) 743, 1; and bhdta~
malyah 740, 18, 14; the expression tanmdirdni 1s, s0 far as we know, nob
yet to be found in Cafkara’s Commentary.—These fine parts of the

elements, which form the seed of the body, are of like nature with the '

seed from which the world after its destruction comes forth anew each
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~ to attain a body consisting of the different elements, the soul
must take with it the seed of this body, and this seed, not of
heat alone, but of all the elements, is to be understood, when
in the fundamental passage, Chand. 6, 8, 6, it is said: Life
‘enters into heat. For the scripture says (Brih. 4, 4, 5): “(this
“goul is) of the nature of earth, water, air, ether, heat”
(p. 1093, 12), and the Smriti (Manu 1, 27) declares:

“The infinitely minute parts of the Five,

“From which arises all in order,”

Now these elementary germs of the future body, embraced
by which the soul leaves the body (p. 741, 3), are also to be
understood in the explanations in 8, 1,1—6 by the term
waters, which according to the doctrine of the Kive Fires
gpeak with human voice at the fifth offering, after having been
offered five times in succession,—as Faith, Soma, Rain, Food,
. and Seed,—by the Gods in the Fires of Heaven, the Atmo-
sphere, the Farth, Man, and Woman (p. 741, 6). True, only
water is there spoken of (p. 742, 11), but under that name
the germs of all the elements are to be understood (p. 744, 2)
and these are called water, first, because according to p. 240
above water contains in itself (p. 743, 4) all elements (of which
bere, following Chand. 6, 2, three only are named; on this see
p. 231 above), then because in the body, which likewise con-
sists of them all (above p. 240£%), water preponderates (p. 743, 9).

These waters then, representing the totality of the element-
ary germs, are thus what forms the bridge from one human
existence to another by being offered successively as Faith,
Soma, Rain, Food, and Seed. The description of the last four
as water 1is readily explained ifrom the preponderance of the
water element in these materials (p. 746, 1); but by faith,

time (above p. 70. 228); t.hey are both regarded as being alluded o by
the auyakiam of Kath. 3, 11 and the aksharem of Mund, 2, 1,2; p. 341, 12
Jagad idam anabhivyakta - nimarapam, vija-atmakam, prdg-avastham
avyakia-cabda-arkam - tad-dtmand ca garirasya (that is, of the subtle
body) api avyakta-cabda-arhatvam; avd p. 206, 1: the aksharam is avy-
dkritam, namarapa-vijagakti-ripam Uhitasikshmam, icvara-derayam (the
material substratum in the creation of the world), fasya eva upidhi-bhii-
tam (ouly an Upadhi of the Igvara, not a pradhdnam independent of him),
24%
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the same waters are equally to be understood (p. 746, 6), first,

because only in that way can question and answer harmonise
with each other (p. 746, 10), then, becanse the fust offering,
being the cause of the subsequent ones as its effects, cannot
be essentially different in nature from them (p. 746, 13). “Further
| %it is not possible, in so far as Faith, being an idea (pratyaya),
| “ig a quality of Manas or the soul, to tear it away from the
“gubstance in which it inheres, like the heart, etc. of a sacri- |
“ficial victim, to use it as an offering. By the word ‘Faith’
“therefore the waters are to be understood” (p. 747, 1-—3).
This designation corresponds to the usage of the Veda (Taitt.
gamh, 1, 6, 8, 1: ¢raddhd va@ dpah), and is explained by the
fact, that the waters as seeds of the body assume a subtlety
like that of faith (p. 747, 5), somewhat as one might call a
hero of lion-like courage, a lion (p. 747, 6).-—We shall see
shortly, how our author brings himself into palpable contra-
diction with this express explanation of “faith” as the element.-
ary seed of the body. ’
This “subtle body,” forming the seed of the body,
subtle, because it departs through the veins (p. 1097, 7)—bhas,
according to its essential nature, on one hand extension
(tanutvam) and so the capacity of locomotion (p. 1097, 8), on
the other, however, transparency (svacchatvam), in virtue of
which it meets with no obstacle in departing and also is not
seen by those standing round (p. 1097, 8). The bodily warmth
proceeds from if (p. 1097, 14; otherwise Chéand. 3, 13, 8, trans-
lated above p. 169); hence during life the body feels warm to
the touch, after death on the contrary cold, while in other
respects the body is yet unchanged (p. 1098, 1). Finally, it is
owing to the subtle nature of this body, that it is not also in-
jured when the (gross) body is injured : for example (p.1097, 11)
by burning (by which we must naturally not think of the burn-
g of the corpse). Tl
Sttram 4, 2, 8: “Untal the entrance, because of the declar-
ation as to Samsara.)” — Commentary: “ When further on in
“the text (Chéind. 6, 8, 6, above p, 367) it is said: ‘the heat
“tenters into the highest Godhead,” this means that the
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_ “above-mentioned heat [meaning the subtle body] accompanied
“by the Onlooker, by Prana, and the host of the organs and
“umted with the other elements, enters at death into the
“highest Godhead. But of what kind is this entrance? this
“ig to be considered. One might think it to be a final dis-
“golution of the own being in the highest Godhead, from.
“which it came forth; for the origin of all existence, of all
“that has become bodily is, as we have established, the highest
“Godbead; and thus also this entering into non-separateness
“would be final—To this we reply: {his subtle body formed
“out of heat, etc., as 1t is the bearer of the organs, ear, etc.,
“eontinues to exist wntil the entrance, until liberation from
“Samsara, as that liberation follows upon the perfect know-
“ledge; because of the declaration as to Swmsdra, as it is given
“in the words (Kath. 5, 7):

“The one atfaine a mother's womb and takes & human form,

“Another animates a plant, ag deeds and knowledge fate.”

“For otherwise mere dying would be for everyone a dlssolutlon
“of the Upidhis and a final entrance into Brahman; but then
“the Canon of Law would be purposeless, and equally so the
“Canon of Knowledge. But bondage has its ground in false
“knowledge and can therefore be loosed in no other way than
“hy perfect knowledge. Hence, in spite of its origin from it,
“this entrance of the soul there into the Existent, like that in
“deep sleep and at the dissolution of the world, is such that
“a seed remains over and persists” (p. 1096, 31097, 3).

—In reality this entrance inte Brahman, retained for the
sake of the Vedic texts, is a mere passing through Brahman,
and not even that: for the system, as such, knows nothing of
it, but makes the souls pass immediately aiter death either
by the Pifriydne to the moon, or into hell, or finally by the
Devayana into the (lower) Brahman.

Upon all these Paths the soul is accompanied by the subtle
body: for the latter, as we saw, continues to exist as long as
Samsara, but Samsdra has existed from Eternity (above
p. 280) and endures until liberation, whence it follows that
~as the soul ig clothed from all eternity with the organs (above
p. 312) so also it is clothed with the subtle body and so it
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romains until it gains perfect knowledge, that is, esoteric
knowledge. On the other hand, the exoteric knowledge, as it
' leads upwards into the lower Brahman by the Devayina, does
not free the soul from the subtle body. True, as this subtle
body is a support of the soul by the elements, this support is
'~ for the purpose of rebirth, but rebirth no longer takes place
in one who has (exoteric) knowledge, since according to the
soripture he attains immortality (which means that be is no
longer subject to death, above pp. 149, 287), for these reasons
one might think that only the Ignorance (p. 1094,12) departs
(clothed with the subtle body); but this is not so: rather it
is exactly the same in the case of the ignorant and of the
possessor of (exoteric) knowledge except the difference of the
Paths which they respectively take; the ignorant passes with
the subtle body to new embodiment, the (exoteric) knower
passes on his own special path to immortality (p. 1095, 10);
true, immortality in the full sense of the word is not the so-
journ in a given place and thus requires no going thither and
therefore no material substratum (p. 1085, 13); but the im-
mortality of the (exoteric) knower, with which we are here
concerned, is only relative (apekshika), since he has not yet
burned up all Ignorance; hence for it a going, and, in order
that this may be possible, a subtle body as material vehicle,
are required, as without it no going can occur (p. 1096, 1).

4, Moral Determination of the transmigrating Soul
_ (a) Prefatory Remark.

All the Upadhis hitherto discussed, clothed with which the
soul departs (namely, indriydni, manas, mukhye prana, si-
Kshmam ¢ariram), ave purely neutral, not individually determined
principles, and the soul itself is the same, as, according to
its nature, it is identical with Brahman and is only apparent-
ly different from him through its being clothed with the said
Upéadhis. Thus the soul with all its organs is entirely neutral,
bearing in itself no moral distinction,—quite consistently with
the Indian and, indeed, with every other standpoint, which,
like it, places the essential nature of the soul in Knowing
not in Willing.
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But whence then the moral determinations, which con-
dition the differences of character, the differences of Paths
in the Beyond, the contrastof reward and punishment in the
other world, and the form of the subsequent rebirth in this
world?— 4

We must assume for the departing soul, besides the just
described elementary substratum (bhita-acraya) a second, viz.
a moral substratum (karma-a¢raya), and these two are ex-
pressly distinguished by Cankara (p. 1094, ) under these
names.

Now in what does this moral substratum consist, which
conditions all differences of character and of destiny?

Like all moral points, this important question is very in-
adequately dealt with by Caiikara (for reasons indicated above
p. 59), and all that we find about it consists in occasional
references to certain passages of seripture, which therefore we
ave to follow, according to the intentions of our author.

(b) The Korma-a¢raya.
Stitram 4, 2, 6, p. 1094,

In Brih. 3, 2, 13, the son of Ritabhdga questions Yajnavalkya:
«¢ Yajnavalkya, he said: ‘when after a man dies his speech
 wsenters into fire, his breath into the wind, his eye into the
4 ¢gun, his Manas into the moon, his ear into the cardinal
“ tpoints, his body into the earth, his Atman into the Akaga,
«ithe hair on his body into plants, the hair on his head into
“<trees, his blood and seed into water,—where then does the
Wiman remain?-~Then spake Ydjnavalkya: ‘Take me, Arta-
“‘bhaga, dear one, by the hand; upon this we two must speak
«tglone together, not here in the assembly’—Then the two
¢went out and conversed together; and what they spoke of,
Wihat-was work, and what they praised, that was work—
“ Verily, through good work one becomes good, through evil
% work, evil.”

“Then the son of Ritabhdga was silent.”

Upon this remarkable passage, in which we seem o have
the very birth of the doctrine of transmigration before our
eyes, Cankara merely remarks (p. 1094, 6), that it only lays
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 stress upon works and does not thereby exclude the--.@th'er_,- |

material-substratum of the soul, the bhata-acraya, that is, the
subtle body, which is spoken of loc. ¢it. The contradiction
that the organs, according to this passage, enter into the
forces of nature, while in our system the soul withdraws them
into itself, he puts aside in the manner indicated in note 126,
above p. 370.—In another respect the circumstance that besides

the ¢artram the dtman also (according to (Jaikara, it would

be indeed the daima-adhishthdnam hridaya-akicam) dissolves,
while the karman persists, 18 very remarkable, in its bearing

i on Buddhism.

(¢) Vidya-lkarma-ptirvaprajid.
Sitram 8, 4, 11,

Of the soul after death it is said in Brih. 4,4, 2 (trans-
lated above p. 193): “then their knowledge and their works
“and theirnewly gained experience take them by the hand,”
-~the last, as we read apwrvaprajid and find here already
the conception of the apfirvam, which will be further spoken
of shortly. Cankara, indeed, reads (p. 740, 4. 1091, 9) plwrva-
prajfid, “previous experience’” (which in the Com. on Brih.

. p. 843, he understands as parva-anubhita-vishayd prajnd, *the

“consciousness of what has been experienced before”). The
contrast between knowledge and works he explains 3, 4, 11 at
first following the Sfitram to mean that the former (those who
go by the Devayina) are taken by the hand by knowledge,
the latter (those for whom the soul’s transmigration continues
by the Pitriydna), are taken by the hand by works (p. 984, 4);
but then he remembers that here it is not yet a question of
liberation (to which the Devaydna also +leads), but 'only of
Samsara, and explains, in harmony with his commentary on
Brih. 4, 4, 2 that the question is only one of knowledge con-
cerning Samsdra, that therefore by Vidyd is to be understood
here “ordained and forbidden kunowledge” (Govinda cites as
an example of the former the Udgitha, of the latter nagna-
stri-darcanam), as by karman the doing what is ordained and
what is forbidden (p. 984, 9). By Pirvaprajnd in Brih. L. ¢
he understands, ag already observed, “previous experience”
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. and explaing it as impressions (vdsand) which things leave
behind in the soul, and upon which depend inborn gifts for
artistic work (he gives as an example talent for painting) and
perhaps also for moral conduct,!?8—the last if we may thus
understand vishaya-upabhogeshu and karmani (on Brih. p. 844,
B. 7) where however this idea, so important for us, of an inborn
‘determination of the moral character is only touched on
. casually, not distinetly developed.

(d) The dpirvam.
Sttras 8, 2, 38—41. 8, 1, 6.

In the endless chain of transmigration, every new life is
conditioned in its doing and suffering by the works of the
| preceding life; these therefore bring about the changes in the
~ soul's destiny, and these changes interpose as a new moment,
" a8 “something which was not there before” (ap@irvam), (although
they too, consistently with the system, cf. above p. 322, are
necessitated by the life preceding them). This conception of
the Apdrvam 129 belongs to the Karmamimdnsd school and is
for it the metaphysical link between work and its retribution,
that which persists when work has passed away and its fruit
has not yet appeared. The opinion of Jaimini is thus sum-
marised on p. 841, 6 of our work: “It is not possible that
“previous work should bear within it the fruit as yet hidden
“in the future, unless it causes a given Apdrvam to proceed
“from itself. Therefore certain subtle persisting elements of
. Y“the work, or preparatory elements of its fruit, are termed
“ dpfirvam.”  Now this conception of the Apdrvam is disputed

128 On Brih. p. 844, 2-8: Drigyate ca keshancit kasucit kriydsu cilra-
- karma-ddilakshanisu vind eve iha-abhydsena janmata’ eva kaugalam;
kisucid  atyanta - saukarya - yuktasu api akaugalom  keshdicit;  tatha
vishaya-upabhogeshw svabhavata' eva keshavicit kaugala - akaugale
| drigyete; tac ca eiat sarvam plirvapragid- wdbhava - anudbhava - nimittam.
Tena plrvaprajiiayd vind karmapi vi phala-upabhoge va na kasyacit
pravrittir upapadyale.
120 Bepides the passages cited above we find the dApdrvam only on
p. 1189, 5 (on p. 1020, 6 it occurs in its etymological meaning). On the
mearly allied conception of the Adrishtam compare pp. 697, 4. 9. 697, 12.
15,698, 7. 699,8.7, 8 708, 1.2 754,10, 819, 10, 521, 2. 968, 8. 1074, 2.
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by Qafkara in the passage cited, in so far as the Vedanta
places retribution in the hand of God (cf. on this point above
pp. 279, 323); the Apfrvam is something mnon-spiritual and

_cannot therefore act without being moved by something spiritual :

(p. 840, 2); hence the fruit cannot be explained by the mere
Aparvam (p. 842, 1); “whether therein God has regard to the
“action, or to the Apiwvam, in either case the fruit comes
Mfrom Him” (p. 842, 2).

We must not see in this passage an unconditional rejection
of the Apwrvam,if we do not wish to place ourselves in contra-
diction with 3, 1, 6, where the dpfirvem makes its appearance
directly as a well known and admitted conception, in order
to explain the Faith which, according to the doctrine of the
Five Fires, is offered in the first fire, and this indeed in quite
another way than that which we have considered in Chapter
XXXI, 3, above p. 371. !

(¢) The Craddhd.
Sttras 8,1, 2.8, 6.

The explanation of Faith (¢raddhd) given above p. 372 as
“the waters, as these represent the subtle parts of the elements
“which form the seed of the body,” appears indeed very forced;
first, because, so far as we can see, the conception of the
subtle body accompanying the soul, has as yet no existence
whatever in Brih., Chénd. or any of the older Upanishads;
then because the Indian ¢raddhd (just as, though wrongly
most probably, by Lactant. inst. 4, 28 the Latin 7religio) is
etymologically traced back to the conception of knitting to-
gether and means the link between man and the Beyond, thus
appearing to require a moral explanation. Such an explanation
is offered without forcing the meaning: for it is quite natural
to understand by ¢raddha (which Qankara, on Pragna, p. 250, 6
defines as cubha-karma-pravyitti-hetw) in Brih. and Chéand.
loe. cit.,, the works of man produced by faith, as they condition
his weal and woe in the Beyond; and this very explanation is
also offered by Qankara, whereby he brings himself into ir-
reconcilable contradiction with bimself. For after he has, on
p. 747, given the explanation of Faith, quoted above on p. 372,
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as the Waters, meaning the subtle body, he then immediately
on p. 747, 7f. explaing Faith as the Waters, rising upwards
‘in the sacrifice, they are the bearers of the works conditioned
by Faith;—thus in the one case they were the garment of the
dead, here they are the moral treasure, which the still living
performers of the sacrifice lay up for themselves in heaven:
“thus the Waters consisting of the sacrificial libations wherein
“inheres the work conditioned by faith, these waters in the
“form of the Aparvam clothe the souls which bring the sacri-
“fice and lead them, to receive their reward, into the other
“world” (p. 748, 10); in the same manner (Jafikara explains
¢raddhd, p. 748, 16 as the karma-samavayinya' dapas and again
‘two lines afterwards as the deha-vijani bhita-sikshmapi. By
this all the explanations in 8, 1,16 are rendered very far
from clear and the impression is produced not so much that
they originated from two different hands, as rather that a
 single hand had endeavoured to preserve two mutually ir- '
reconcilable interpretations and work them up into an apparent
whole.

5. The Path into the Beyond.
Sitram 4, 2, T.

After the soul has drawn back into itself its perceptive
powers, the organs, in the way just described, it then (accord-
ing to Brih. 4, 4, 1) enters into the heart (in which, however,
according to p. 311 above it already i8); “thereupon the point of
“the heart becomes luminous; from this, after it has become
¢luminous, the soul departs, either through the eye, or through
“the skull, or through other parts of the body” (Brih. 4, 4, 2,
above p. 192£.); up to the moment when the point of the heart
becomes luminous and thereby lights up the way (p. 1104, 9),
everything is the same for the ignorant and for the (exoteric)
knower; here, however, the way divides, in that the knowers
depart through the head, the ignorant through other parts of
the body (p. 1104, 10), for thus says the Scripture (Chénd.
8, 6, 6 — Kath. 6, 16):




